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Introduction

The Mu‘tazila was a school of rationalist Islamic theology, known as kalam, and
one of the important currents of Islamic thought. Mu‘tazilis 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‘tazilis
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 ‘Abbasid caliphs in the 9% century, the Mu‘tazila soon fell out of fa-
vour in Sunni Islam and had largely disappeared by the fourteenth century. Its
impact, however, continued to be felt in two groups: Shi‘ Islam and, to some
extent, Karaite Judaism. Within Shii 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‘tazili movement had coalesced
into two main schools: the Baghdadi school and that of Basra. The dominant
figures of the Basran school were Abu “Ali al-Jubba’i (d. 916) and his son Abu
Hashim (d. 933). The students and followers of Abu Hashim formed an impor-
tant sub-school known as the Bahshamiyya. Of the various members of this
school, one can mention the following: Abu Hashim’s disciple, Abu “Ali b.
Khallad (d. ca. 961), Abu “‘Abd Allah al-Basri (d. 980) and Abu Ishaq b. “Ayyash,
who were students of Ibn Khallad. The chief judge ‘Abd al-Jabbar al-Hamadhani
(d. 1025) was a student of Abu “‘Abd Allah and Abu Ishaq and a very prolific au-
thor. One of ‘Abd al-Jabbar’s own students, Abu I-Husayn al-Basri (d. 1044), es-
tablished the last creative school of thought among the Mu‘tazila.

Mu‘tazili 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 9t century onwards. Jew-
ish scholars both composed original works along Mu‘tazili lines and produced
copies of Muslim books, often transcribed into Hebrew characters. A prime ex-
ample of an original Jewish Mu‘tazili work is the Karaite Yusuf al-Basir’s (d. ca.
1040) al-Kitab al-Muptawi and his shorter Kitab al-Tamyiz. 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‘tazili
worldview. One of them, Samuel ben Hofni Gaon (d. 1013) was closely familiar
with the works of Ibn Khallad and Abu Abd Allah al-Basri. Furthermore, the
Mu‘tazili doctrines and terminology provided a basis for discussion and polemi-
cal exchanges between Jewish and Muslim scholars.
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12 INTRODUCTION

Mu‘tazili works were evidently not widely copied and relatively few manu-
scripts have survived. So little authentic Mu‘tazili literature was available, that
until the publication of some significant texts in the 1960’s, Mu‘tazili doctrine
was mostly known through the works of its opponents. The study of Mu‘tazili
thought has made slow but steady progress throughout the twentieth century.
Being virtually banned from the centre of the Sunni world from about the end
of the 11t century, Mu‘tazili 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‘tazilis “freethinkers” within Islam who had been deeply influ-
enced by Greek philosophical thought and thus constituted an anomaly within
Islamic intellectual history.!

This evaluation, which was based almost solely on heresiographies written by
non-Mu‘tazilis as few or no texts authored by Mu‘tazilis 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 Abu Rashid al-
Nisaburt’s Kitab al-Masa’il fi I-kbilaf bayn al-Basriyyin wa-I-Baghdadiyyin,?> and in
1910, Max Horten published a translation of the same work.> In 1925 Henrik
Samuel Nyberg edited the Kitab al-Intisar of the Baghdadi Mu‘tazili Abu I-Husayn
al-Khayyat,* a refutation of the polemical treatises of Ibn al-Rawandi (d. 910)
which in turn were directed against al-Jahiz’s (d. 868) Kitab Fadilat al-Mutazila.
Although al-Khayyat’s work does not contain extensive information on the views
of the Mu‘tazilis due to its apologetical character, it was the first work authored
by a Mu‘tazili available in print. Of much greater significance for the study of
Mu‘tazilism was Hellmut Ritter’s edition of Abu I-Hasan al-Ash‘ari’s (d. 936)
Magalat al-islamiyyin wa-ikhtilaf al-musallin published in 1929-1930.5 This work
provided reliable insights into the positions of the Mu‘tazilis, as the author had
originally been a student of the Basran Mu‘tazili Abu ‘Ali al-Jubba’i and was fa-
miliar with the Mu‘tazili writings of his time.®

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

See, e.g., Heinrich Steiner, Die Mu‘taziliten oder die Freidenker im Islam. Ein Beitrag zur allge-

meinen Culturgeschichte, Leipzig 1865.

Arthur Biram, Die atomistische Substanzenlebre ans dem Buch der Streitfragen zwischen Basrensern

und Bagdadenseren, Berlin 1902.

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

4 Cairo: Matba‘at Dar al-kutub al-misriyya, 1925.

Die dogmatischen Lebren der Anbénger des Islam. Von Abu 1-Hasan Ali ibn Isma‘il al-As‘ari,

ed. Hellmut Ritter, Istanbul 1929-33.

The work also served as an important background for Salomon (Shlomo) Pines, Beitrige zur

islamischen Atomenlebre, Berlin 1936.

https://doi.org/10. https:/ lib -0y R
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INTRODUCTION 13

dition of a group of Egyptian scholars.” These manuscripts contained mostly
works of various representatives of the Mu‘tazili school of Aba Hashim al-
Jubba’i, the Bahshamiyya. These included fourteen out of the original twenty
volumes of the encyclopaedic Kitab al-Mughni fi abwab al-tawhid wa-I-adl of ‘Abd
al-Jabbar al-Hamadhani (namely vols. 4-9, 11-17, 20) which were subsequently ed-
ited in Egypt between 1961 and 1965.% Further writings of adherents of the
Bahshamiyya that were found in the library of the Great Mosque in San‘a’ were
also edited during the 1960’s. Among them mention should be made of 7a%g
sharh al-usil al-khamsa, a recension of the Sharh usil al-khamsa of ‘Abd al-Jabbar by
one of his followers, Manakdim (d. 425/1034),° as well as Kitab al-Magmi* fi I-
mubit bi-l-taklif, a recension of ‘Abd al-Jabbar’s al-Kitab al-Mubit bi-I-taklif by an-
other follower of his, namely Ibn Mattawayh.!?

However, despite these rich finds, numerous lacunae remain. On the one
hand, no texts by thinkers prior to “Abd al-Jabbar were discovered. The same ap-
plies to rival groups to the Bahshamiyya such as the Ikhshidiyya, or the school of
Baghdad, whose doctrines were to a large extent formulated by Abu 1-Qasim al-
Ka‘bi al-Balkhi (d. 931).!! 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 Mughni were not found, nor were other works by
‘Abd al-Jabbar, such as the original version of the al-Kitab al-Mubit or his Sharh
Kashf al-a‘rad. 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-Din Mahmud b. Muhammad al-Malahimi’s (d. 1141) Kitab al-Mu‘tamad
i usil al-din. Ibn al-Malahimi was a follower of the teachings of Abu I-Husayn al-
Basri, the founder of what was truly the last innovative school within the
Mu‘tazila. From the Kitab al-Mu‘tamad it is evident that Abu I-Husayn al-Basti’s
views differed significantly from those of his teacher ‘Abd al-Jabbar and that he

On the expedition and its results, see the report by Khalil Yahya Nami, a/-Ba‘tha al-

misriyya li-taswir al-makhtitat al-“arabiyya fi bilad al-Yaman, Cairo 1952; O&’ima bi-L-makbtitat

al-arabiyya al-musawwara bi-I-mikrawfilm min al-Jumbiriyya al-‘arabiyya al-Yamaniyya, Cairo

1387/1967. For further references, see Geoffrey Roper, World Survey of Islamic Manuscripts

II1, London 1994, pp. 645ff.

8 <Abd al-Jabbar al-Hamadhani, Kitab al-Mughni fi abwab al-tawhid wa-I<adl, ed. Muhammad
Mustafa Hilmi [et al.], Cairo 1961-1965.

9 Abu l-Husayn Ahmad b. Abi Hashim Manakdim, Sharh al-Usil al-khamsa, ed. “Abd al-
Karim “‘Uthman [ascribed ‘Abd al-Jabbar on the title page], Cairo 1384/1965.

10 Ibn Mattawayh, Kitab al-Majmi® fi l-mubit bi-l-taklif- Vol. 1, ed. ].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 I-Qasim al-Balkhi that was found in Yemen is his Magalat al-

islamiyyin that has partly been edited by Fu’ad Sayyid, Fadl al-i‘tizal wa-tabaqat al-Mu‘tazila,

Tunis 1974, pp. 63ff).

https://doi.org/10. https:/ lib -0y R
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14 INTRODUCTION

formulated novel positions on a number of central theological issues. Ibn al-
Malahimi’s Kitab al-Mu‘tamad was published in 1991,'2 and his shorter Kitab al-
Fa@’iq fi usil al-din has also recently been published.!3 Mention should also be
made of a short work on the principles of faith by Jar Allah al-Zamakhshari (d.
538/1144), who was clearly under the influence of Ibn al-Malahimi. It is extant
in three manuscript copies of Yemeni provenance.'* Another author who was
familiar with Abu I-Husayn al-Basri’s work and appreciated it was the Zaydi Abu
1-Qasim al-Busti (late 10t and early 11t century).!>

Additional texts were made available in recent years through editions and
studies that shed further light on the doctrines of Abu I-Husayn al-Basri, such as
the Kamil fi Listigsa’ fima balaghana min kalam al-qudama’. This systematic com-
parison of the doctrines of the Bahshamis and of Abu l-Husayn, which was writ-
ten between 536/1141 and 675/1276-7 by the otherwise unknown Taqi al-Din al-
Bahrani (or: al-Najrani) al-‘Ajali, is preserved in a single manuscript (Leiden
Or. 487).1¢ Furthermore, the profound influence Abu I-Husayn had on the theo-
logical thinking of the Imami Shi‘s from the 12th century onwards has been
shown in a number of studies.!”

Not found in Yemen, however, were theological writings by Abu l-Husayn al-
Basri himself. Nor were any contemporary texts by adversaries of Abu I-Husayn
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-Din Mahmid ibn Muhammad al-Malahimi al-Khuwarazmi (d. 536/1141), Kitab
al-Mu‘tamad fi wusil al-din. The extant parts edited by Martin McDermott and Wilferd
Madelung, London 1991

13" Rukn al-Din Mahmid ibn Muhammad al-Malahimi al-Khuwarazmi, Kitab al-F#’iq fi usil
al-din. Edited with an Introduction by Wilferd Madelung and Martin McDermott, Tehran
2007.

14 Sabine Schmidtke, “Re-Edition of al-Minh3j fi usil al-din by Jar Allah al-Zamakhshari,”
Ma‘arif 20 iii (1382/2004), pp. 107-48; Jar Allah al-Zamakhshari, Kitab al-Minhaj fi usil al-
din. Introduced and edited by S. Schmidtke, Beirut 1428/2007.

15 See his Kitab al-Babth ‘an adillat al-takfir wa I-tafsiq (Investigation of the evidence for charging

with kufr and fisq). Edited with an Introduction by Wilferd Madelung and Sabine Schmid-

tke, Tehran 1382/2003.

Taqi al-Din al-Bahrani (or: al-Najrani) al-*Ajali, al-Kamil fi Fistiqs@’ fima balaghana min kalam

al-qudama’, ed. al-Sayyid Muhammad al-Shahid, Cairo 1420/1999.

See Wilferd Madelung, “Imamism and Mu‘tazilite Theology,” in Le Shiisme imdmite, 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-Mufid (d. 413/1022),

Beirut 1978; Sabine Schmidtke, The Theology of al-Allama al-Hilli (d. 726/1325), Berlin

1991; Paul Sander, Zwischen Charisma und Ratio. Entwicklungen in der friihen imamitischen

Theologie, Berlin 1994; S. Schmidtke, Theologie, Philosophie und Mystik im zwilferschiitischen Is-

lam des 9./15. Jabrhunderts. Die Gedankenwelten des Ibn Abt Gumbiir al-Absa’t (wm 838/1434-35

- nach 906/1501), Leiden 2000. See also Khulisat al-nazar. An Anonymous Imami-Mu‘tazili

Treatise (late 6"/12% or early 7%/13" century). Edited with an Introduction by Sabine

Schmidtke and Hasan Ansari, Tehran 2006.
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l-Husayn 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 Munk!® and Martin Schreiner.!” Munk and Schreiner, however, were
not aware of the primary sources to be found among the various Genizah mate-
rials. Thirteen of the Mu‘tazili 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 Kitab al-Anwar wa-I-maraqib by the Karaite
Ya‘qub al-Qirqisani (fl. early 10t century in Baghdad).2! Additional landmarks in
the study of Jewish Mu‘tazilism were the publications of Georges Vajda concern-
ing Yusuf al-Basir, particularly his edition of al-Basir’s al-Kitab al-Mubtawi on the
basis of a manuscript from the Kaufmann collection (Budapest),?? and Harry
Austryn Wolfson’s Repercussions of the Kalam in _Jewish Philosophy (Cambridge, MA
1979). Haggai Ben-Shammai has studied Mu‘tazili elements in the works of early
Karaite authors - Ya‘qub al-Qirqgisani and Yefet ben °Eli (late 10t century).2? On
the basis of Borisov’s descriptions of the Firkovitch Mu‘tazili 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‘tazili materials
preserved by the Karaites, showing in particular that the Karaites had preserved
the original version of ‘Abd al-Jabbar’s al-Kitab al-Mubit which we now possess

—

8 S. Munk, Mélanges de philosophie juive et arabe, Paris 1859.

19 Martin Schreiner, “Der Kaldm in der jiidischen Literatur,” Bericht siber die Lebranstalt fiir die
Wissenschafi des Judenthums in Berlin 13 (1895), pp. 1-67. Reprinted in idem, Gesammelte
Schriften. Islamische und jiidisch-islamische Studien. Herausgegeben und eingeleitet von Moshe
Perlmann, Hildesheim 1983, pp. 280-346.

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 znalenii dlja istorii musulmanskoj mysli,” in Akademija
Nank 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 Shornik 99
(36) (2002), pp. 219-49 and in The Teachings of the Mu‘tazila. Texts and Studies I-I1. 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.

2L Kitab al-Anwar wal-maraqib. Code of Karaite Law. By Ya‘qub al-Qirqisani (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.

AFKitab al-Mubtawi de Yisuf al-Basir. 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 Yusuf al-Basir’s Kitab al-Tamyiz: Yusuf al-Basir, Das Buch
der Unterscheidung. Judio-arabisch-Deutsch. Ubersetzt 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 Abi Yisuf Ya‘qib al-Qirqisant and
Yefet ben Eli, PhD Thesis, Jerusalem: Hebrew University, 1978.
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only in the paraphrastic version by Ibn Mattawayh.?* Sarah Stroumsa has pub-
lished the “Ishrin Magqala of the ninth-century Jewish mutakallim Dawud b. Mar-
wan al-Mugammas,?® and David Sklare has reconstructed some of the Mu‘tazili
writings of Samuel ben Hofni Gaon?¢ and investigated the impact of Mu‘tazili
thought on the legal writings of Yusuf al-Basir.2”

In 2003, the “Mu‘tazilite Manuscripts Project Group” was formed with the pur-
pose of collecting all hitherto unpublished Mu‘tazili manuscripts, of identifying
these materials and of preparing critical editions in order to set the scientific re-
search of the Mu‘tazili movement on a broader basis.?® Mu‘tazili 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‘tazili manuscripts due
to the Zaydi branch of Shi‘ism which established itself politically in Yemen. The
Zaydis 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‘tazili 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-Malahimi, Zihfat al-
mutakallimin fi I-radd ‘ala Halasifa?® Moreover, the Zayd b. “Ali Foundation engages
in a systematic search in the private libraries mainly of San‘a’ and Sa‘da for manu-
script materials of Zaydi provenance, among them many Mu‘tazili manuscripts.3°

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.

2> Dawad ibn Marwan al-Muqammis’s Twenty Chapters (Ishrin Magala). Edited, translated
and annotated by Sarah Stroumsa, Leiden 1989.

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

27 David Sklare, “Yiisuf al-Basir: 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 ceuvres et manuscrits
mu‘tazilites,” Chronique du manuscrit an Yémen 2 (Juni 2006) [http://cy.revues.org/
document198.html (consulted 23 March 2007)].

29 See Hasan Ansari, “Kitab- tazihyab dar Naqd-i falsafa. Paida $udan- Kitab-i “Tuhfat al-
mutakallimin-i’ Malahimi,” Nas$r-i dani§ 18 i (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-Salam ‘Abbas al-Wajih, Masadir al-turith fi l-maktabat al-kbassa fi I
Yaman 1-2, San‘a’> 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-Malahimi’s 4/
Mu‘tamad have recently come to light.3! Daniel Gimaret has recently completed
an edition of Ibn Mattawayh’s Kitab al-ladbkira fi Ijawahir wa-I-a‘rad on the basis of
manuscripts from Yemen and the Ambrosiana Collection in Milan,’? and in Iran
an anonymous commentary on Ibn Mattawayh’s Kitab al-Tadbkira, which is is pre-
served in an apparently unique manuscript copy housed at the Asghar 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
1876.3* 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‘tazili manuscripts found in the Firkovitch collection include

31 Wilferd Madelung is currently preparing a revised and enlarged edition of the Kitab 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.

3 An Anonymous Commentary on Kitab al-Tadbkira by Ibn Mattawayh. Facsimile Edition of

Mahdavi Codex 514 (6"/12" Century). Introduction and Indices by Sabine Schmidtke, Te-

hran 2006. See also Hasan Ansari, “Kitabi az maktab-i mutakkiliman-i mu‘tazili Rayy,” Ki-

tab-i mah din 104/105/106 (1385/2006), pp. 68-75, and S. Schmidtke, “MS Mahdawi 514.

An Anonymous Commentary of Ibn Mattawayh’s Kitab al-Tadbkira,” (forthcoming).

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.

EJ. 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 Fifih 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] Peamim 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.

lakerson, Selected Pearls. Treasures of Jewish Culture in Saini-Petersburg (manuscripts, documents,

incunabula, ritual objects), St. Petersburg 2003, pp. 27-46 (with further references).

34
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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.3> One of the most spectacular
recent findings are three extensive fragments of Abu I-Husayn al-Basri’s Kitab
Tasaffub al-adilla, which was believed to be completely lost,3¢ as well as fragments
of two refutations of the doctrine of Abu I-Husayn, authored by his contempo-
rary, the Karaite Yusuf al-Basir.3” In addition, portions of ‘Abd al-Jabbar’s
Mughni from volumes that had not been found among the Yemeni manuscripts
have now been published.3®

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‘tazili tendencies among the Samaritans. In order to show the extent
to which Mu‘tazili 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 Kitab al-mughni fi abwab al-tawhid
wa-I-‘adl du Qadi ‘Abd al-Jabbar al-Hamadani dans une collection karaite de la British Li-
brary,” Mélanges de I'Institut d’Etudes Orientales 27 (2007) (in press). — Some Mu‘tazili 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
asiatigue 264 (1976), pp. 1-7; Colin E. Baker and Meira Polliack, Arabic and Judaco-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), 4067 (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 I-Husayn al-Basri, Tasaffub 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 I-Husayn al-Basri’s Mu‘tazili Theology among the Karaites in the Fatimid Age, Leiden 2006;
W. Madelung, “Abu I-Husayn al-Basri’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 Abu I-Husayn al-Basri (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, “Qadi ‘Abd al-Jabbar al-Hamadhani (d. 415/1025)
on the Promise and Threat. An Edition of a Fragment of his Kitab al-Mughni fi abwab al-
tawhid wa I-“adl preserved in the Firkovitch-Collection, St. Petersburg (II Firk. Arab. 105, ff.
14-92),” Mélanges de I'Institut dominicain d’Etudes orientales 27 (2007) (in press). See also
S. Schmidtke, “IT Firk. Arab. 111 - A copy of al-Sharif al-Murtada’s Kitab al-Dhakhira
completed in 472/1079-80 in the Firkovitch-Collection, St. Petersburg,” [Persian] Ma ‘arif
20 1i (1382/2003), pp. 68-84.
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denomination. A number of papers discuss so far unknown Mu‘tazili writings
most of which have only recently come to light. Hassan Ansari describes a frag-
ment recently found in Yemen which he identifies as Abu ‘Ali al-Jubba’i’s
Magalat. Suleiman Mourad focusses on the Kitab al-Radd ‘ala labriyya al-
gadariyya by Ibn al-Khallal al-Basri of which a manuscript is preserved in Rome.
Wilferd Madelung analyzes the recently discovered Tupfat al-mutakallimin fi I-radd
‘ala Ifalasifa by Ibn al-Malahimi, and David Sklare presents portions of the Kitab
al-Ni‘ma, an extensive theological tract by the Jewish Mu‘tazili Levi ben Yefet.
Although the Vorlage of the text presented was originally written in Hebrew char-
acters, it 1s transcribed here into Arabic characters so as to render it accessible to
a larger readership.

A number of contributions contain first editions of Mu‘tazili texts. Wilferd
Madelung and Sabine Schmidtke present an edition and annotated translation of
Yusuf al-Basir’s first refutation (zaqd) of Abu l-Husayn al-Basti’s theology. Has-
san Ansari offers an editio princeps of a text by the Zaydi Mu‘tazili author Husam
al-Din al-Rassas (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 Magala fi I-radd “ala I-
Mujbira, which is attributed to ‘Abd al-Jabbar al-Hamadhani. 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-
Jabbar’s detailed response in the course of which he seeks to force the opponents
by way of ilzam 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-Jabbar. However, the doctrinal outlook of the re-
sponsum would seem to speak for ‘Abd al-Jabbar’s authorship, as does a lengthy
quotation from Abu ‘Abd Allah al-Basri (d. 369/979), “Abd al-Jabbar’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 1-Qasim
al-Ka‘bi’s doctrine of the imamate and Ulrich Rudolph re-evaluates al-Farabi’s
knowledge of and judgment about the Mu‘tazila. Margaretha T. Heemskerk pro-
vides a detailed examination of ‘Abd al-Jabbar’s notion of body, soul and resur-
rection. Wolfgang von Abel discusses the differences between the original Arabic
version of Yusuf al-Basir’s Kitab al-Tamyiz 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 I-Husayn al-Basti’s Ghurar
al-adilla on the issue of dala’il al-nubuwwa that are encountered in the Kitab al-
Mungidh min al-taqlid by the Twelver Shii author Sadid al-Din al-Himmasi al-
Razi. She shows that the use of Ibn Rabban al-Tabari’s Kitab al-Din wa-I-dawla by
Abu |-Husayn settles the controversy about the disputed authenticity of this
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work. Gerhard Wedel describes the Mu‘tazili tendencies in the Kitab al-Tubakh
by the Samaritan Abu I-Hasan al-Sari.

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 10t century and Sabine Schmidtke’s
descriptive catalogue of manuscripts of Mu‘tazili 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 Nasr Hamid Abu 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 Schonig, 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 Mutazilism in Islam and Juda-
zsm during the academic year 2005-06; the Zayd b. ‘Ali 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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Abu Ali al-Jubba’i et son livre al-Magalar

Hassan Ansari

Abu ‘Ali Muhammad b. ‘Abd al-Wahhab b. Salam al-Jubba’i (né 235/849-50;
mort a Bassora 303/915-16) figure parmi les plus importants théologiens mu‘tazi-
lites.] Adhérant a la branche basrienne de la Mu‘tazila, ses théses attirérent ce-
pendant jusqu’a 'attention des mutakallimin sunnites ; le fait qu’Abu I-Hasan al-
Ash‘ari (m. 324/936) ait été son éléve a également contribué a sa renommée.
Pourtant, dans la théologie mu‘tazilite tardive, les théses d’Abu “Ali furent éclip-
sées par celles de son fils Abu Hashim (m. 321/933), qui se démarqua de son
pere sur d’importantes questions théologiques.? Les theses théologiques d’Abu
Hashim, dont I’école est connue sous le nom de Babshamiyya, furent admises par
Abu ‘Abd Allah al-Basri (m. 369/980) et par le célebre Qadi al-Qudat “Abd al-
Jabbar al-Hamadhani (m. 415/1024), ainsi que par la majorité de leurs disciples
contemporains et postérieurs, parmi lesquels on compte certains mutakallimin
zaydites tels que les fréres Haruni, Abu I-Husayn Ahmad (m. 411/1024) et Abu

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

Pour sa vie et ses ceuvres, voir Abu [-Qasim al-Balkhi, “Maqalat al-islamiyyin,” dans Fad/
al-i'tizal wa-tabaqat al-Mu‘tazila, éd. F. Sayyid, Tunis [1974], p. 74; Ibn al-Nadim, al-Fibrist,
éd. Rida Tajaddud, Téhéran 1350/1971, pp. 217-18 et 218 n. 2; ‘Abd al-Jabbar, “Fadl al-
i‘tizal wa-tabagat al-Mu‘tazila wa-mubayanatuhum li-s2’ir al-mukhalifin,” dans Fadl al-
1tizal, pp. 281-96; al-Dhahabi, Siyar alam al-nubala’ 1-23, éd. Shu‘ayb Arma‘at, Beyrouth
1993, vol. 14, pp. 183-84; Ibn Hajar al-“Asqalani, Lisan al-mizan 1-7, Beyrouth 1971, vol. 5,
p. 271. Voir également “U. R. Kahhala, MuGam al-mw’allifin. Tarajim musannifi al-kuinb al-
‘arabiyya 1-15, Beyrouth s.d., vol. 10, p. 269; Sabine Schmidtke, “Jubba’i, Abu “Ali,” dans
Danishnama-yi Jaban-i Islam, vol. 9, pp. 540-44. Les doctrines théologiques d’al-Jubba’i sont
discutées dans ‘Ali F. Khushaym, A-/ubba’iyyan. Abii “Ali wa-Abi Héshim, Tripoli 1968.
Lun des points sur lesquels Abt Hashim se démarque des positions de son pére porte sur
le célebre concept des “états” (ahwal) décrivant le statut ontologique des attributs de Dieu
et des étres 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‘diam wal-
mawyid. The non-existent, the existent, and the possible in the teaching of Abu Hashim
and his followers,” Mélanges de I'Institut Dominicain d’Etudes Orientales du Caire 14 (1980),
pp. 185-210 [réimpr. dans idem, Early Islamic Theology. The Mu‘tazilites and al-Ash‘ari. Texts
and Studies on the Development and History of Kalam, 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 drabes e isldmicos, 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-
velait “dans la plupart des cas” une traduction inadéquate de pal; cf. son “Ya kalam,” dans
idem, Philosophy, Theology and Mysticism in Medieval Islam. Texts and Studies on the Develop-
ment and History of Kalam, Vol. 1, ed. D. Gutas, Aldershot 2005, I p. 5.]; Daniel Gimaret,
“La théorie des apwdl d’AbG Hasim al-Gubba’i d’apres des sources as‘arites,” Journal asiati-
que 258 (1970), pp. 47-86; Ahmed Alami, Lontologie modale. Etude de la théorie des modes
dAbi Hasim al-Gubba’i, Paris 2001, pp. 205-19.
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Talib Yahya b. al-Husayn (m. 424/1033) et, un peu plus tard, le savant iranien al-
Hakim al-Jishumi (m. 494/1101). Ceci explique I’absence d’intérét que les muta-
kallimin zaydites du Yémen montrérent pendant les siécles suivants a ’égard de
Abt “Ali al-Jubba’i, et ce d’autant plus qu’apres le 6¢me/12¢me siecle, 1’école bahs-
hamite fut supplantée peu a peu par celle d’Abu I-Husayn al-Basri (m. 436/1045).
Dés lors, la plupart des auteurs zaydites, dont nous ne mentionnerons qu’al-
Imam al-Mu’ayyid bi-llah Yahya b. Hamza (m. 749/1348), se référérent principa-
lement aux ceuvres d’Abu I-Husayn al-Basri et de Rukn al-Din Mahmauad Ibn al-
Malahimi (m. 536/1142).3

En ce qui concerne les ceuvres d’Aba “Ali al-Jubba’i, le Fibrist d’Ibn al-Nadim
(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 trés endommagés.* En revanche, Ibn Hajar al-
‘Asqalani (m. 852/1449) mentionne lexistence de soixante-dix ouvrages d’al-
Jubba’i cités dans le Fibrist, ce qui suggere que le texte du Fibrist dont il disposait
était plus complet que celui qui nous est parvenu.® Bien qu’aucune ceuvre d’Abu
‘Ali al-Jubba’i ne semble avoir survécue, Daniel Gimaret a réussi a compiler dans
les deux articles qu’il a consacrés a la bibliographie des Jubba’is, les intitulés de
plus de quarante de ses écrits, & partir des références faites a ses ceuvres dans
d’autres sources.® On ne trouve cependant ni chez lui, ni dans les autres sources
anciennes et modernes jusqu’ici étudiées, trace d’un ouvrage d’al-Jubba’i intitulé
al-Magalat.”

3 Voir Abu I-Husayn al-Basri, Tasaffub al-adilla. The Extant Parts Introduced and Edited by
Wilferd Madelung and Sabine Schmidtke, Wiesbaden 2006; Rukn al-Din Mahmud al-
Malahimi al-Khwarazmi, Kitab al-Mu‘tamad fi usil al-din. 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 Abt |-Husayn al-Basri (d. 436/ 1044). A Survey of
the Relevant Materials in the Firkovitch-Collection, St. Petersburg,” Arabica 53 (2006), pp.
108-42.

Voir Josef van Ess, “Die Mu‘tazilitenbiographien im Fibrist und die mu‘tazilitische biogra-
phische Tradition,” dans Ibn al-Nadim und die mittelalterliche arabische Literatur. Beitréige des
Johann Wilbelm Fiick-Kolloguium (Halle 1987), Wiesbaden 1996, pp. 1-6. — Pour un état géné-
ral de la recherche sur le Fibrist, voir Devin J. Stewart, “Scholarship on the Fibrist of Ibn al-
Nadim. The Work of Valeriy V. Polosin,” A Usur al-Wusta 18 i (April 2006), pp. 8-13.

Ibn Hajar al-‘Asqalani, Lisan al-mizan, vol. 5, p. 271. Voir aussi Johann Fiick, “Neue Mate-
rialien zum Fihrist,” Zeitschrift der Deutschen Morgenlindischen Gesellschaft 90 (1936), p. 317.

6 Voir Daniel Gimaret, “Matériaux pour une bibliographie des Gubba’i,” 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-Jundari (m. 1337/1918), qui cite normalement les sources plus
anciennes. Dans la notice biographique qu’il a consacrée a al-Jubba’i (voir “Tarajim al-rijal
al-madhkara fi Sharh al-azhar,” repris dans I'introduction d’Ibn al-Murtada, Sharh al-azbar
1-4, San‘a’ 1400/1980, vol. 1, p. 35), al-Jundari écrit: wa-lahii Maqalat mashhiira fi I-awwalin.
Il est peu probable, nous semble-t-il, qu’al-Jundari entende par cela un ouvrage. Il est sans
doute question des doctrines théologiques d’al-Jubba’1.
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Cela dit, certaines raisons nous incitent a penser qu’il avait rédigé une ceuvre
portant ce nom. Ainsi, ‘Abd al-Jabbar, au début de son livre Fadl al-i‘tizal, cite-t-il
plusieurs passages d’al-Jubba’i qui ont trait aux questions d’hérésiographie.® En
outre, sur un point précis, il compare la thése d’al-Jubba’i a celle d’Abu I-Qasim
al-Balkhi (m. 319/932).° Puisque, dans le cas de ce dernier, il s’agit de son livre
sur ’hérésiographie intitulé Kitab al-Magalat, on peut supposer que le livre d’al-
Jubba’i cité par ‘Abd al-Jabbar ait aussi traité du méme théme et se soit égale-
ment intitulé al-Magqalat, a I'instar des autres ceuvres de cette époque appartenant
a ce genre de littérature.

De plus, un passage de Yusuf b. Muhammad al-Hajuri (premiére moitié du
7¢me/13¢eme siecle) dans son ouvrage intitulé Rawdat al-akbbar wa-kuniz al-asrar, se
révele particulierement éclairant sur la question. Al-Hajuri écrit en effet: wa-Abi
Ali al-Jubba’t al-Basri Mubammad b. ‘Abd al-Wabhab sannafa fi I-Magalat, indiquant
ainsi qu’Abu “Ali al-Jubba’i aurait composé un ouvrage intitulé al-Magalar.'® Par
ailleurs, Sulayman b. Muhammad al-Mubhalli (milieu du 6%me/12éme siecle), savant
zaydite de la branche mutarrifite, dans son ouvrage inédit intitulé al-Burban al-
ra’iq, mentionne un Kitab al-Magalar d’Abu “Ali al-Jubba’i.l! On trouve égale-
ment, chez un autre savant zaydite du Yémen, quelques pages d’un Kitab
al-Magalat qu’il attribue explicitement a al-Jubba’i. Il s’agit de I'ouvrage intitulé
al-Iqd al-nadid de Fakhr al-Din ‘Abd Allah b. al-Hadi b. Yahya b. Hamza (m. ca.
793/1391).12 On peut donc déduire qu’al-Jubba’i a composé un livre traitant
d’hérésiographie intitulé al-Magalat et que, jusqu’a une date assez tardive, ce livre
a été a la disposition de certains auteurs zaydites du Yémen.

De fait, le copiste d’un vieux manuscrit de Kitab al-Tahrish conservé a la biblio-
théeque de la mosquée a Shahara (Yémen) — et dont Iauteur nous semble étre
Dirar b. ‘Amr (m. circa 200/815)!3 — cite en premiére page le Kitab al-Magqalat
d’al-Jubba’i (f. 59a) : qala Abia “Ali al-Jubba’i fi Kitab al-Magqalat ma lafzubi wa-
kana wada‘a ya'ni Dirar fi tilka Fayyam Kitab al-Tabrish wa-kana Dirar kifiyan
ndsibiyan fi kalam tawil dbakara fibi annabu taba ‘ald yaday ‘Al al-Aswari. De fagon
intéressante, on trouve dans le méme recueil de textes un traité d’hérésiographie
(ff. 115a-172b) dont la premiére feuille, et par conséquent I'intitulé et le nom de

8 Voir “Fadl al-i‘tizal,” pp. 142-43, 146, 149, 153, 158-59.

9 “PFadl al-i‘tizal,” p. 142.

Abu Muhammad al-Hajuri, Rawdat al-akbbar wa-kuniiz al-asrar wa-nukat al-athar wa-
mawd’iz al-akbbar, MS Maktabat Muhammad Muhammad Zayd al-Mufarrah (Yemen),
vol. 3, f. 132b.

Sulayman b. Muhammad b. Ahmad al-Muhalli, al-Burban al-r@iq al-mukballis min wart al-
madayiq, MS San‘@’, al-Jami® al-kabir, al-Maktaba al-sharqiyya, no. 673, f. 229b.

12 <Abd Allah b. al-Hadi, alIqd al-nadid, MS Maktabat al-Ghalibi (Yemen), p. 677.

Nous nous sommes intéressés a cet ouvrage par ailleurs; voir Hassan Ansari, “Kitab-i
Kalami az Dirar b. ‘Amr,” Kitab-i Mah-i Din 89-90 (1383-84/2004-5), pp. 4-13.
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’auteur, ont été perdus.!* On y rencontre cependant les phrases d’al-Jubba’i déja
rapportées par le copiste a la premiere page du Kitab al-1aprish, ce qui peut nous
conduire d’une part a identifier auteur de ce traité, et d’autre part a supposer
que le copiste tenait pour certaine son identité.!® Par ailleurs, ce traité fut corrigé
a 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 apreés le Kitab al-Tabrish, et qu’il a été écrit de la
méme main, il est fort probable qu’il ait été copié a peu pres a la méme date que
le Kitab al-Tabrish, c’est a dire environ en ’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-Hasan b. “Ali al-
Bayhaqi (m. circa 543/1149).17 Ainsi, les auteurs zaydites yéménites que nous
avons déja 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 chaine de transmission des tradi-
tions prophétiques ou des anecdotes historiques citées par ’auteur de ce traité ne
nous sont pas toutes connues, mais celles qui le sont vivaient a la méme époque
qu’al-Jubba’i. A propos de I'une de ces traditions prophétiques, I"auteur précise
qu’il I’a entendue a Bagdad, ce qui concorderait avec le voyage qu’al-Jubba’i fit a

13 Le majmi‘a en son entier comporte 187 feuilles, le Kitab al-Tabrish commencgant au f. 59a et

finissant au f. 114a. Fait également partie de ce recueil Kitab al-Ifada d’Abu Talib al-Haruni
(ff. 1a-49b), ainsi que certains traités de 'Imam zaydite Yahya b. al-Husayn al-Hadi (m.
298/911), notamment le Kitab al-“Adl wa-l-tawhid (ff. 49b-57b), Tathbit imamat Amir al-
mu’minin (ff. 58a-b). Il semble que certaines feuilles de ce recueil, parmi lesquelles se trou-
vent les deux premiéres feuilles de Kitab al-maqalat, ont été arrachées. A en croire les pro-
priétaires de la bibliothéque a laquelle appartient ce manuscrit, ces deux feuilles naguére
existaient. — Pour une description de ce manuscrit collectif, voir “Abd al-Salam ‘Abbas al-
Wajih, Masadir al-turath fi -makiabat al-kbassa fi -Yaman 1-2, San‘a’ 1422/2002, vol. 2, p.
616, no. 69. Al-Wajih décrit le fragment que je pense étre le K. al-Magqalar d’Abu “Ali,
comme un Kitab hawla Lfirag d’un auteur anonyme. Il indique cependant qu’au début du
magmii‘a se trouvent deux folios du Kitab al-Magalar ’Abu “Ali (waraqatayn min Kitab [al-
Magqalat] li-Abi “Ali al-Jubba’i al-mu‘tazili) - il n’est pas évident pourquoi il indique ‘@l
Magqalat entre parenthéses. Sur la base de la photographie digitale du codex qui était & ma
disposition, ce & quoi il fait référence ne m’apparait pas clairement. Il est possible que
deux feuillets indépendants contenant le début du texte étaient placées en téte du codex
lorsque al-Wajih I’a consulté, qui plus tard furent déplacés.
15 Dauteur cite Abi Bakr Ahmad b. Dirar al-Dirari (f. 134b:1-4):

o5 ;\-:1-«’\3 ?\:",{)\r" 08 a2l u\:’/ W‘ A 3 poy 5 055 1y oy 533 51,31 s S s L sl
uﬁxw@\,ﬂ\ywﬂw;w \)\sm

16" Voir le colophon 4 la fin de la copie du Kitab al-Taprish (f. 114a) daté du 1°* Muharram
540/23 Juin 1145; voir aussi Ansari, “Dirar b. ‘Amr,” p. 6.

Voir ‘Ali Muhammad Zayd, Tayyarat Mu‘tazilat al-Yaman fi I-qarn al-sadis al-bijri, San‘@’
1997, pp. 132-34.
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cette ville.!® Nous allons donc passer en revue la liste des autorités citées par
’auteur (chaque autorité étant introduite par haddathana ou haddathani):

- Hilal b. al-‘Ala’ (f. 118b:3; il s’agit probablement de Hilal b. al-‘Ala’ al-Raqq,
m. 280/894);19

- ‘Abd al-Malik b. ‘Abd al-‘Aziz qui cite Yahya b. Ma‘in, m. 233/848
(f. 118b:10);

- Abu Bakr Ahmad b. Dirar al-Dirari (f. 134a:20-134b:1);

- Ahmad b. Dawud al-Makki (f. 149a:16);20

- Abu Zur‘a ‘Abd al-Rahman b. ‘Amr al-Basri (f. 160a:10);

- al-Harith b. Abi Usama (ff. 167a:6; 171b:9),2! célebre traditionaliste, mort en
282/896. Lauteur le cite a propos d’une tradition prophétique qu’il lui avait
transmise a Bagdad;

- Ibrahim b. Ahmad al-Wasiti (f. 167b:7, il s’agirait d’Abu Ishaq Ibrahim b. Ah-
mad b. Marwan al-Wasiti, mort aprés 285/898);>

- Masa b. Kathir al-Washsha’ (ff. 168a:6; 172a:18);

- probablement un traditionaliste nommé Ibn Abi Maryam (f. 172b:1).23

Au début du traité, I'auteur parle des diverses questions juridiques et théologi-
ques qui suscitaient débat a la fin du 3eme/9¢me siecle en terre d’Islam, telles que
'intellect, I’dme, la création du paradis et de I’enfer, le chitiment dans le tombe,
le retour de Jésus, ’Antéchrist, le probléme de la création du Coran, celui de
’abrogation de certains versets du Coran, les controverses au sujet des prophétes,
I'imamate, le Mahdi, le Sufyani, I’histoire du Fadak, le statut religieux de
Iastrologie et de la médecine, les traditions transmises par les Hashwiyya, etc.?* A
la fin de cette introduction, I"auteur promet de traiter de toutes ces questions de
fagon organisée, dans des chapitres appropriés, et de mettre en avant, argument a
’appui, sa propre opinion a 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 Murj’a et leurs doctrines (ff. 117a:13-118a:12).
Lauteur passe ensuite aux Hashwiyya (dbikr al-Hashwiyya al-‘awamm; . 118a:13ff)

18 Selon Ibn al-Nadim (Fibrist, p. 218 n. 2), Abii “Alf aurait fait un voyage 4 Bagdad. Voir aus-
si Schmidtke, “Jubba’i,” p. 541.

19 Voir Ibn Hajar al-‘Asqalani, Tahdhib al-tahdhib 1-12, Beyrouth 1984, vol. 11, pp. 73-74.

20 ] était maitre de Sulayman b. Ahmad al-Tabarani (m. 360/971). Voir al-Tabarani, AL
MuGam al-saghir 1-2, Beyrouth s.d., vol. 1, p. 22.

21 Voir al-Dhahabi, Tadbkirat al-huffaz 1-3, Beyrouth, vol. 2, pp. 6791f.

22 Voir al-Khatib al-Baghdadi, Ti’rikh Baghdad 1-14, éd. M.A. ‘Ata’, Beyrouth 1417/[1997-98],

vol. 6, p. 5.

Il s’agit, probablement, d’Ibn Abi Maryam, de qui al-Tabarani cite quelques traditions.

Voir al-Tabarani, Kitab al-Du‘@, éd. M.A. Ata’, Beyrouth 1413/[1992-93], p. 22.

Pour se faire une idée de la structure du traité, nous en citerons 'introduction (ff. 115a-

116b:5) dans ’Appendice L.

23

24
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a propos desquels il écrit: thumma I-Hashwiyya al-hayara IF-nuwwam al-sakara ...
[ict un mot est illisible] wa-hum al-“amma aitba al-mulik wa-abl al-shukik a‘wan
kull jabbar taght wa-ansar kull fasiq baght ... 1l rappelle certaines traditions prophé-
tiques selon lesquelles les fideles sont enjoints a s’en tenir au texte du Coran et a
ne pas consigner la transmission de hadith par écrit. Il traite, a ce propos, du pro-
bléme de lanthropomorphisme (al-tashbih), en écrivant (f. 125a:14-15): fa-I-
Hashwiyya qawm jabilan mukbtvian yw’minin bi-I-Quran tanzilan wa-yakfurin bibi
la’wilan wa-yufarrigianabi taprifan. Lauteur signale certaines traditions que les
Hashwiyya emploient afin d’étayer leurs doctrines, tout en précisant qu’elles ont
toutes été forgées par les Hashwiyya eux-mémes. Il établit une correspondance,
sur la question du tashbih, entre les Hashwiyya et les Rawafid, en notant (f.
124a:7-9): kama samia min ikbwanihim al-Rawafid Hisham b. al-Hakam wa-Shaytin
al-Taq wa-man wafaqgabum fi maqdlatibim bin qali hnwa sira la ka-Fsuwar wa-lahi
yad ld ka-l-aydi. Selon I'auteur, Ahmad b. Hanbal (m. 241/856) est le chef de file
des Hashwiyya, le désignant de I’épithéte «al-Sunni aljamai» (f. 132b). Par ail-
leurs, il critique la theése des Hashwiyya renvoyant a la nécessité d’obéir au gou-
verneur. Au cours de son analyse des Hashwiyya, ’auteur mentionne les “piliers
de Ulslam” (dbikr da‘@im al-islam) (f. 138b:3-9) et, sous ce titre, il cite les cing
principes mu‘tazilites sans les nommer comme tels.

Vient ensuite un chapitre intitulé dhikr al-Qaramita wa-dhikr al-Masip (ff.
141b:15ff), faisant de ce traité 'une des sources les plus anciennes signalant les
Qaramita. Selon Pauteur, ces derniers croient qu’un autre prophéte se présentera
apres le prophéte de I'Islam. De ce chapitre, auteur passe a un autre sur les sectes
du chiisme (dbikr al-shiya® wa-ma fiha min al-Rawafid wa-ghayribim) (ff. 142b:4ff).
Ce qu’il écrit a ce propos est important, car il témoigne de I'opinion de I'auteur
sur les chiites de son époque. A cet égard, son point de vue est comparable a celui
d’Abu [-Hasan al-Ash‘ari (m. 324/935-36) dans ses Magqalat al-islamiyyin et Abu l-
Husayn al-Khayyat (mort vers la fin du 3¢me¢/9¢me siecle) dans son Kitab al-Intisar.>>
Notre auteur écrit (f. 142b:5-9): wa-amma al-shiya“ fa-minbum firqa qa’ila bi-I-hagq
lazima li-I-sawab laysa “indabum ghuliw wa-hum alladbin yaqilin bi-I-“adl wa-I-tawhid
wa-yatawalliin kull man tawallabu “Ali b. Abi Talib min alladbin zabara minbum nakth
aw abdath fi Fislam wa-yaqilian: “Ali kana absar wa-a‘raf bi-man yatawalla wa-amman
yatabarra’ wa-hnwa min awlya Allab subbanabi yatawalla waliyyabii wa-yatabarra’
min ‘aduwwibi. Par cela, il entendrait certains groupes des Zaydites mais aussi pro-
bablement des Imamites. En ce qui concerne les Rawafid, il écrit (f. 142b:10-11):
thumma al-Rawdfid alladbin 1d yarawna al-amr bi-Fma‘raf wa-I-naby ‘an al-munkar wa-
yudalliliin al-salaf wa-yukbatti’inabum wa-yukaffirinabum idb lam ya‘qidi al-imama li-
Ali qabla ghayribi. 1l évoque ensuite certaines de leurs doctrines, et ce qu’il écrit
est trées important du point de vue doxographique. Parmi les sectes des Rawafid, il

25> Voir Wilferd Madelung, “Imamism and Mu‘tazilite Theology,” dans Le Shiisme imdmite,
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 (dbikr ikhtilaf al-Rawafid, {t. 142a:13ff): al-Batibiyya (peut-étre : al-
Fathiyya), al-Aflabiyya, al-Qaramita, al-Batriyya, etc.

Il fait quelques remarques a propos de la thése chiite de I'imam caché, et dis-
cute la position chiite selon laquelle '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 (azilla) (ff. 133a:16ff),
puis 'auteur souléve quelques problémes qui n’ont aucun lien apparent avec le
chiisme (ff. 147b:15ff).

On sait par ailleurs qu’al-Jubba’i avait entretenu des discussions avec des
Imamites de son temps, discussions dont quelques rapports nous sont d’ailleurs
parvenus.?® Les titres de certains de ses ouvrages témoignent également de son
intérét pour de tels sujets.?’” Dans les fragments de son exégese coranique qui
nous sont parvenus, al-Jubba’i parle ainsi des doctrines imamites.?® Ce fait est
également attesté par 'ouvrage du savant chiite Ibn Tawus Sa‘d al-suud®® et par
quelques autres sources.’? De plus, étant donné que I’auteur vivait a une époque
décisive pour la formation de la doctrine imamite,3! celle de I’Occultation mi-

26 11 croyait ainsi a I’existence de points de convergence entre les chiites et les mu‘tazilites.

Voir ‘Abd al-Jabbar, “Fadl al-i‘tizal,” p. 291. Pour son opinion sur les Imamites, voir ‘Abd
al-Jabbar, Tathbit dal@’il al-nubnwwa 1-2, éd. ‘Abd al-Karim ‘Uthman, Beyrouth 1966, vol.
2, pp- 528-29. Isma‘il b. “Ali al-Nawbakhti, al-Hasan b. Musa al-Nawbakhti, Aba ‘Abd All-
ah Muhammad b. ‘Abd Allah al-Jurjani al-Isfahani, Majalis ma“ Abi ‘Al al-Jubba’i (Dbari‘a,
vol. 19, p. 366; vol. 20, p. 353; MuSam al-turath al-kalami, vol. 5, p. 39 nos. 10398 et
10399; p. 101 no. 10701).

27 Voir Schmidtke, “Jubba’i,” p. 542.

28 Pour son Tafsir, qui a été fréquemment cité par les auteurs d’autres commentaires corani-
ques, voir Etan Kohlberg, A Medieval Muslim Scholar at Work. Ibn Tawis 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 Tafsir of Aba “Ali al-Jubba’i. 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 Tafsir dAbii “Ali al-Djubba’i (m. 303/915) partiellement reconstitué a partir de ses ci-
tatenrs, Leuven / Paris 1994; Khudr Muhammad Nabha (éd.), Tafsir Abi ‘Al al-Jubba’i,
(Mawsii‘at tafasir al-Mu‘tazila, 3), Beyrouth 1428/2007.

29 Voir Ibn Tawis, Sa'd al-su‘ad, Qum s.d., pp. 13, 142, 144, 165, 167, 173.

30 Meéme si, durant sa vie, Aba “Alf al-Jubba’i semble n’avoir pas pu trancher la question de

la supériorité relative des compagnons du prophéte, et qu’il a préféré ne pas s’y prononcer

a en croire al-Qadi ‘Abd al-Jabbar, il aurait cependant adopté, vers la fin de sa vie, la thése

de la supériorité d’“Ali. Voir Ibn Abi -Hadid, Sharh Nakyj al-balagha 1-20, éd. M.A. Ibrahim,

Caire 1959, vol. 1, p. 8 (auteur cite le Sharb al-Magalat [li-Abi I-Qdsim al-Balkhi!] I’*Abd

al-Jabbar).

Voir Hossein Modarressi, Crisis and Consolidation in the Formative Period of Shi‘ite Islam. Abii

Ja‘far ibn Qiba al-Razi and His Contribution to Imamite Shi‘ite Thought, Princeton 1993; Said

Amir Agomand, “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.

31
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neure (al-ghayba al-sughra), les doctrines qu’il attribue aux Imamites méritent une
étude sérieuse, au méme titre que les autres sectes dont il traite.

Lauteur s’attache ensuite a I'examen des croyances de ceux qu’il considere
comme les disciples d’Uthman (al-nawasib al-uthméniyya) et mentionne leurs
théories a propos de I’assassinat de ce dernier. A cette occasion, il met en lumiére
les opinions des Khawarij et des Mu‘tazilites & propos de cette méme question
(ff. 158a-161b).

La mention des Khawarij a ce propos (dhikr al-Khawarij, ff. 161b:14ff) conduit
’auteur a consacrer le chapitre suivant de son ceuvre a cette secte et a ses diverses
branches, dont il mentionne les suivantes: al-lbadiyya, al-Sufriyya, al-Azariga et
al-Najdiyya. 1l est ainsi amené a aborder le probleme du kburij et du amr bi-I-
ma‘rif wa-l-nahy ‘an al-munkar.3? 11 reprend ensuite les doctrines des Imamites et
des Mu‘tazilites en mettant en avant leurs theéses au sujet de ces deux dernicres
questions. Il déclare que, selon les Mu‘tazilites, il n’est obligatoire d’instaurer le
regne de la religion que lorsque I'imam est présent et qu’il est accompagné au
moins de 313 compagnons (f. 162b). Il attribue aux Imamiyya une doctrine quel-
que peu différente, en les citant: galat al-Imamiyya: la yabillu li-abad an yansura
dinan wa-la an ya’mura bi-marif wa-la yanha ‘an al-munkar batta ya’tihim imam
yalamu al-ghayb (f. 162b:7-9). Par la suite, I'auteur s’emploie a la réfutation des
doctrines kharijites (dhikr al-radd ‘ala -Khawari, ff. 162b:14ff).

Dans le chapitre “sur les sectes musulmanes” (dbikr firaq abl al-milla) (ff. 164b:
4fY), il rappelle, tout en les critiquant, les positions des quatre sectes — A savoir al-
Murjia, al-Khawarij, al-Nawasib et al-Imamiyya,— au sujet des califes et des compa-
gnons du Prophete. Il en profite pour examiner également la doctrine mu‘tazilite
a ce propos. Dans le reste du manuscrit, il souléve quelques problemes non liés
les uns aux autres.

Bien que le copiste précise que le livre s’achéve sur cette partie (f. 172b:18 en
précisant: tamma dhalika), il est fort probable, étant donné les questions dont
traite 'auteur, et ce qu’il avait promis dans son introduction, que le manuscrit
principal ait été tronqué, ou que le livre ait eu un deuxiéme volume qui ne nous
est pas parvenu. Ainsi, les passages cités par ‘Abd al-Jabbar, dont nous avons déja
parlé, ne se trouvent-ils pas dans le manuscrit dont nous disposons. Donc, de
deux choses 'une: ou bien ‘Abd al-Jabbar cite un autre ouvrage d’al-Jubba’i, ou
bien il cite les chapitres perdus de ce méme livre.

Un trait caractéristique de cet ouvrage réside dans le fait que ’auteur transmet
certaines traditions relatant des événements historiques, en nommant tous les ac-
teurs de la chaine de transmission, indiquant ainsi qu’il fréquentait les milieux
traditionalistes (ashab al-hadith) de Bagdad. Il exprime pourtant tout au début de
son livre des réserves a 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 ’appartenance de ce livre a al-Jubba™, il
nous faudrait, pour trancher définitivement la question de '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, a al-Jubba’i. Toutefois, le fait que les
fragments attribués a al-Jubba’i par certains auteurs zaydites du Yémen se trou-
vent dans notre manuscrit®® accrédite fortement la thése selon laquelle cet ou-
vrage soit d’al-Jubba’i, et ce d’autant plus que ce dernier s’était penché sur le
méme genre de questions développées dans ce traité.3*

Ce livre est 'un des rares documents mu‘tazilites dont on dispose avant al-
Qadi ‘Abd al-Jabbar, et a ce titre, il peut nous aider a nous faire une meilleure
idée du développement de cette école théologique. Il est antérieur aux Magalat
al-islamiyyin I’Abu 1-Qasim al-Balkhi et d’Abu I-Hasan al-Ash‘ari et il est de trés
peu postérieur au K. al-Magqalat wa-Ifirag de Sa‘d b. ‘Abd Allah al-Ash‘ari (m. en-
tre 299/912 et 301/914). Etant donné I'importance de I’ceuvre d’al-Balkhi et
d’Abu |-Hasan al-Ash‘ari, 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 ’ouvrage d’al-Balkhi ainsi qu’avec celui d’Abu I-Hasan al-

Ash‘ari.

Appendice I: Texte de l'introduction (ff. 115a:1-1165:5)
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33 Al-Muhalli, al-Burbhan al-r@iq, f. 229b (cf. al-Jubba’i, al-Magalat, f. 125b); ‘Abd Allah b. al-
Hadi, al-lqd al-nadid, pp. 666-70 et 671-77 (cf. al-Jubba’i, al-Magalat, {f. 158a-166a).
3% Schmidtke, “Jubba’i,” p. 541.
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Abu 1-Qasim al-Balkhi al-Ka‘bi’s Doctrine
of the Imama

Racha el-Omar:

Introduction

Abu 1-Qasim ‘Abd Allah b. Ahmad b. Mahmud al-Ka*bi/al-Balkhi (d. 319/931)
was the last major theologian in the Baghdadi Mu‘tazili School.! Though a na-
tive of Khurasan, where he also spent most of his life, it was in Baghdad that he
was trained in um al-kalam under Abu 1-Husayn al-Khayyat (d. c. 300/913).2 Al-
Ka‘bi belonged to the generation of Mu‘tazilis who struggled to justify their reli-
gious legitimacy at a time when the abl al-hadith (the Traditionalists) had made
final strides in establishing their spiritual and religious authority as orthodox Is-
lam (@bl al-sunna wa-l-jama‘a) under the post-mibna policies of the ‘Abbasid ca-
liphs.? The former Mu‘tazili disciple of Abu “Ali al-Jubba’i (d. 303/915-6), Abu I-
Hasan al-Ash‘ari (d. 324/935-36) became, no doubt, the most memorable repre-
sentative of the struggle of al-Ka‘bi’s generation of Mu‘tazilis to gain religious le-
gitimacy. Al-Ash‘ari’s renown is partially explained by his selfconscious turn to
Traditionalism and coinage of a traditionalist tm al-kalam that was later to de-
velop into the “Ash‘ari” school.* Al-Ka‘bi provided other theological solutions to
the same challenges that were faced by al-Ash‘ari, and examining his theology
remains necessary for a full understanding of the predicament of his generation
of Mu‘tazilis.

This contribution examines al-Ka‘bi’s doctrine of the imdma, which is essen-
tial for situating him, along with the Baghdadi school in particular and the
Mu‘tazilis in general, in relation to other schools and sects, namely Imamism,
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‘bi’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-Jishumi’s Sharh “Uyiin al-masa’il.

For an overview of the doctrines of al-Ka‘bi see Josef van Ess, “Abt [-Qasem al-Balkhi al-
Kabi,” in Encyclopaedia Iranica, vol. 1, pp. 359-62, and ‘Abbas Ziryab, “Abu 1-Qasim
Balkhi,” in D&’irat al-ma‘arif-i buzurg-i islami, vol. 6, pp. 151-56.

2 Abu -Husayn ‘Abd al-Rahman b. Muhammad b. ‘Uthman al-Khayyat, cf. GALS, vol. 1,
p. 341.

On the post-mibna policies of the ‘Abbasid caliphs, see Dominique Sourdel, “La politique
religieuse des successeurs d’al-Mutawakkil,” Studia Islamica 13 (1960), pp. 5-21.

4 Richard M. Frank, “Ash‘ariyah,” in Encyclopaedia of Religion, vol. 1, pp. 449-55.
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al-Ka‘bi’s approximately 48 cited or quoted works is extant, with the exception
of his Qabil al-akbbar wa-ma‘rifat al-rijal and a section of his Magalat al-islamiyyin
entitled Dhikr al-Mu‘tazila, preserved in a unique manuscript edited by Fu’ad
Sayyid.> Thus, al-Ka‘bi’s doctrine on the imama, as well as all his theological
doctrines, survives in fragmentary quotations in the works of his opponents. This
article reconstructs al-Ka‘bt’s doctrine on the imama from the fragments that are
quoted in five theological traditions. Both the manner in which al-Ka‘bi’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 Baghdadi Mu‘tazili school. Therefore,
before I turn to reconstruct and examine al-Ka‘bi’s doctrine, I will first present
the views of the Baghdadi Mu‘tazilis before al-Ka‘bi.6

I. The Baghdadi Mu‘tazili Doctrines on the Imama Prior to al-Ka‘bi

Unlike the Basran Mu‘tazili school that began with a noncommittal position re-
garding the superiority of ‘Ali b. Abi Talib (d. 40/660) and only reached a pro-
‘Alid position with Abt Ali al-Jubba’i in the beginning of the classical period,’
the Baghdadi Mu‘tazili school upheld, throughout its history but with varying
degrees of emphasis, the doctrine of the imama of the mafdil (the less excellent
candidate). This doctrine maintains that the imama of the less excellent candi-
date is acceptable. The validity of the imama of the first two caliphs, despite the
presence of the most excellent candidate, namely ‘Ali, follows from this doc-
trine.® This, however, is not to say that important details about the doctrine of
the imama were identical for all Baghdadi Mu‘tazilis; significant variants survive
both in Baghdadi Mu‘tazili primary sources and in other sources. The Baghdadi
Mu‘tazilis, however, held different positions on other aspects of the imama doc-

5 For a list of al-Ka‘bi’s works, see Fu’ad Sayyid (ed.), Fadl al-i‘tizil wa-tabaqat al-Mu‘tazila,
Tunis [1974], pp. 46-55.

Only two titles of al-Ka‘bi’s lost works include an exclusive discussion on the subject mat-
ter of the imama, Jawab al-mustarshid fi l-imama (A Response to the Inquirer about the imama)
(cf. Yaqut b. ‘Abd Allah al-Hamawi, MuGam al-udab@’. Irshad al-arib ila ma‘rifat al-adib, ed.
Ihsan ‘Abbas, Beirut 1993, vol. 4, p. 1493) and Kitab al-Kalam fi Fimama ‘ala Ibn Qiba (The
Book on the imama in refutation of Ibn Qiba) (cf. Ibn al-Nadim, al-Fibrist, ed. Rida Tajaddud,
Tehran 1973 [repr. Beirut 1988], p. 219).

For a general overview of the Basran Mu‘tazili position on the imama, see Wilferd Made-
lung, “Imama,” in The Encyclopaedia of Islam. New Edition, vol. 3, pp. 1163-69.

See below for the doctrine of each member of the Baghdadi Mu‘tazili school on this ques-
tion. Ibn Abi I-Hadid (d. 656/1258) presents a unified Baghdadi Mu‘tazili front on this
question (with the exception of Ja‘far b. Harb (d. 236/850); see Sharh Nabj al-baligha, ed.
Hasan Tamimi, Beirut 1963, vol. 1, p. 28), while al-Jishumi (d. 494/1101) stresses the
prominence of this position among “those who hold pro-Shi‘i views among the Mu‘tazilis
like al-Iskafi and Ibn al-Mu‘tamir (man tashayya‘a min al-Mu‘tazila)” (al--Uyin fi Fradd ‘ala
ahl al-bida‘, MS Milano, Ambrosiana B 66, f. 8b).

6
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trine, most importantly about the opponents of ‘Ali and the caliphate of
‘Uthman b. ‘Affan (d. 23/644). The only two extant sources on the Baghdadi
Mu‘tazili positions on the imama written by Baghdadi Mu‘tazilis are Pseudo al-
Nashi’ al-Akbar’s (d. 293/906) Kitab Usil al-nihal and al-Khayyat’s Kitab al-Intisar,
written in refutation of the accusations of Ibn al-Rawandi (fl. 4/10th century).?
After the generation of Ja‘far b. Mubashshir (d. 234/849) and Ja‘far b. Harb (d.
236/850), the only available sources for the Baghdadi Mu‘tazili doctrines on the
imama, including those of al-Ka‘bi, are non-Baghdadi sources.

Differences among the Baghdadi Mu‘tazili positions with regard to ‘Uthman
and the opponents of ‘Ali display certain similarities to those of the Batri Zaydis
who also accepted the first two caliphs through the doctrine of the imama of the
mafdil, but who rejected the legitimacy of the last six years of the caliphate of
‘Uthman and rejected all the opponents of “Ali.l Among our sources, al-Malati
(d. 377/987) stands alone in listing the Baghdadi Mu‘tazili school as a sub-sect of
the Zaydis.!! Madelung explains this attribution on Malati’s part by the similar-
ity between the Baghdadi Mu‘tazili school and the Batri position on fafdil (as ac-
cepting the less excellent candidate as legitimate) and pertinently notes that there
is no historical connection between the Baghdadi Mu‘tazilis and the earlier Zay-
dis, namely those before Abu I-Qasim al-Rassi (d. 246/860).12

Meanwhile, we find this Batri position identically formulated in the work of
the founder of the Baghdadi school, Bishr b. al-Mu‘tamir (d. between 210/825
and 226/840).13 No source explicitly lists Bishr as a Batri Zaydi.'* According to
him, only the first six years of the imama of “‘Uthman are acceptable, and he
rejects al-Zubayr b. al-“Awwam (d. 36/656), and all other opponents of ‘Ali.1> In
agreement with the Batri school, Bishr also held that anyone who fought “Ali was

9 Josef van Ess, Friihe Mu‘tazilitische Hiresiographie. Zawei Werke des Nas7’ al-akbar (gest. 293 H.),
Beirut 1971. On the possible authorship of this work by Ja‘far b. Harb and its false ascrip-
tion to al-Nashi’ al-Akbar, see Wilferd Madelung, “Frithe mu‘tazilitische Haresiographie.
Das Kitab al-Usil des Gafar b. Harb?,” Der Islam 57 (1980), pp. 220-36.

10 Al-Jishumi, al-Uyin fi Iradd ‘ali abl al-bida, f. 8a: “The Batris, the followers of al-Hasan b.
Salih, Kuthayyir al-Nawa’ and Sulayman b. Jarir upheld that the imama is valid by the
contract of one man from among the best of Muslims, and is acceptable in the less excel-
lent. They [the Batris] also uphold the imama of the two shaykhs (i.e. Aba Bakr and
‘Umar).” On the Batris and their difference from the Jarudi branch of the Zaydis, see Wil-
ferd Madelung, Der Imam al-Qdsim ibn Ibrahim und die Glaubenslehre der Zaiditen, Berlin
1965, pp. 49-51.

11" Muhammad b. Ahmad al-Malati, Kitah al-Tanbih wa-l-radd ‘ali abl al-abw@ wa-L-bida, ed.

Muhammad Zahid b. al-Hasan al-Kawthari, Baghdad 1968, p. 27.

Madelung, “Frithe mu‘tazilitische Haresiographie,” p. 228; idem, al-Qdsim b. Ibrahim, pp.

42,78.

Pseudo al-Nashi’, Kitab Usil al-nihal, in van Ess, Friihe Mu‘tazilitische Héiresiographie, p. 52.

14 Al-Jishumi, al-<Uydn fi l-radd “ali abl al-bida’, ff. 8b-9a. Al-Jishumi draws attention to the
similarity between the Batris and “some of the Mu‘tazilis” based on the question of the
Imama of the mafdil “upholding tafdil is the way of the Batris and those who professed the
Shi‘i position among the Mu‘tazilis, such as al-Iskafi and Ibn al-Mu‘tamir and others.”

15 Pseudo al-Nashi’, Kitab Usil al-nibal, pp. 57-58.

https://doi.org/10. https:/ lib -0y R



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

42 RACHA EL-OMARI

in the wrong.!® Later Baghdadi Mu‘tazilis would distance themselves from this
latter position of Bishr. We can therefore safely assume that al-Malati had Bishr
b. al-Mu‘tamir in mind when he states that the Baghdadi Mu‘tazilis are a sub-
sect of the Zaydis.

Abu Mausa al-Murdar (d. 226/841), Bishr’s disciple, maintained his teacher’s
doctrine on the imama of the mafdil.'” As to al-Murdar’s position with regard to
‘Uthman and his killers, the sources disagree about where he stood on this ques-
tion. Al-Baghdadi (d. 429/1037) reports that al-Murdar deemed both ‘Uthman
and his murderers to be grave sinners. According to al-Murdar, however,
‘Uthman’s grave sin could not justify his murder.!® Al-Khayyat, however, de-
fends al-Murdar and Ja‘far b. Mubashshir against Ibn al-Rawandi’s accusations
that they held that ‘Uthman and his betrayers (khalidihi) were grave sinners and
that both men considered the caliph an unbeliever (tabarra’is minbhu). Rather al-
Khayyat holds that al-Murdar refrained from making any statement about
‘Uthman and those who betrayed him but condemned to hell those who killed
him." According to al-Baghdadi, al-Murdar condemned both ‘Uthman and his
murderers [to hell].20 For al-Khayyat, however, al-Murdar only condemned
‘Uthman’s murderer [to hell]?! but refrained from judging ‘Uthman and his op-
ponents who betrayed him (alwuqif fi ‘Uthman wa-kbalidibi). Clearly there is a
disparity between al-Baghdadi and al-Khayyat’s reports on al-Murdar; a disparity
that requires an explanation. In the case of al-Khayyat he held an anti-Shi bias
in general and an anti-Twelver Shi‘i one in particular. This bias can explain why
he was concerned to cast al-Murdar in the most possible proto-Sunni guise. So
we find al-Khayyat recount that al-Murdar never condemned either ‘Uthman or
his opponents. Meanwhile, al-Baghdadi was less concerned with casting al-
Murdar in any favorable fashion in Ash‘ari eyes, and committed to highlighting
any pro-Shi< sentiment al-Murdar may have ever expressed. Al-Khayyat’s pres-
entation of al-Murdar opts to emphasize his condemnation of the murder of
‘Uthman and his refraining from condemning the political stance of the two par-
ties, namely ‘Uthman and his opponents. Although we cannot accuse al-Khayyat
of straightforward lying to cover up for al-Murdar’s pro-Shi‘i position, he was
clearly presenting the information to appeal to the post-mipna audience whose

16 Abu Muhammad al-Hasan b. Miisa al-Nawbakhti, Firaq al-shi‘a, ed. Hellmut Ritter, Istan-
bul 1931, pp. 13-14; “Abd al-Qahir al-Baghdadi, Usi! al-din, Baghdad 1963, p. 292.

17" Pseudo al-Nashi’, Kitab Usil al-nibal, p. 52.

18 Al-Baghdadi, Usil al-din, p. 288.

19 Al-Khayyat, Kitab al-Intisar wa-l-radd ali Ibn al-Rawandi al-mulpid, ed. Albert Nader, Beirut
1957, p. 74.

20 Al-Baghdadi, Usil al-din, p. 288: wa-za‘ama al-maraf minhum bi-I-Murdar anna “Uthman fa-
saqa wa-anna qatilihi fasaqi aydan li-anna fisq ‘Uthman lam yijib qatlabu, fa-‘ali qawlibi yakinu
kila farigayn fi I-nar.

21 Al-Khayyat, Kitab al-Intisar, p. 74: al-bar@’a min qatilihi wa-shabida ‘alaybim bi-l-nar.
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views were influenced by the conscious pro-ahl al-hadith policy of the caliph al-
Mutawakkil (232/847-247/861).2

Hence we are more prudent to accept al-Baghdadi’s rendering of al-Murdar’s
doctrine of the imama. In the case of Bishr, al-Khayyat chooses to remain silent
about his position on ‘A’isha (d. 58/678), the widow of the Prophet, Talha b.
“Ubayd Allah (d. 36/656) and al-Zubayr as well as his condemnation of the last
years of ‘Uthman, since without a doubt Bishr’s position does not serve the self-
image that al-Khayyat was trying to nurture about the Mu‘tazili sectarian posi-
tion in his Kitab al-Intisar.

In the third generation of Baghdadi Mu‘tazilis, the generation of al-Murdar’s
students, namely Ja‘far b. Harb and Ja‘far b. al-Mubashshir, the Baghdadi
Mu‘tazili position on the zmama of “‘Uthman developed separate tendencies.
One tendency returned to the non-committal stance of Wasil b. ‘Ata’ (d.
131/748); we encounter it in Ibn al-Mubashshir who refrains from making any
statement about ‘Uthman and the ones who betrayed him.2 The other tendency
grew closer to the proto-Sunni position, as with Ja‘far b. Harb who accepted the
wilaya (rule) of ‘Uthman, dropping any conditions for accepting the legitimacy
of ‘Uthman’s last six years.?* According to al-Jishumi’s account, Ibn Harb takes
some (further) steps towards the proto-Sunni position: he gives up altogether on
deciding who is better, “Ali or Abu Bakr (d. 11/632). He forsakes the doctrine of
imamat al-mafdil yet keeps his preference for “Ali over ‘Uthman.?’ However, with
regard to the killers of “‘Uthman, both Ja‘far b. Harb and Ja‘far b. Mubashshir
agree on consigning them to hell and they both accept the repentance of ‘A’isha,
Talha and al-Zubayr. This latter stance on the repentance of ‘Ali’s enemies repre-
sents a pro-Sunni position that none of the Baghdadi Mu‘tazilis had adopted
thus far.26

Yet the Baghdadi school was still to bring forth a strong pro-‘Alid in Aba Ja‘far
al-Iskafi (d. 240/854), a disciple of Ibn Harb who, as we have just seen, had dis-
tanced himself from the Batris in his position on ‘Uthman. As with al-Murdar,
al-Khayyat chooses to downplay al-Iskafi’s pro-Shi‘i views in his doctrine on the
imama. Thus we find al-Khayyat stating that al-Iskaf’s position on ‘Uthman is
parallel to that of Ja‘far b. Harb, where al-Iskafi is described as accepting
‘Uthman’s wilaya (rule), deeming his murderers worthy of hell, and accepting the
repentance of ‘A’isha, Talha and al-Zubayr.2” Al-Khayyat attributes no pro-Shi‘i

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

mihna, which is centered on key Baghdadi Mu‘tazili figures, see Josef van Ess, Theologie und
Gesellschafi im 2. und 3. Jabrhundert Hidschra. Eine Geschichte des religiosen Denkens im friihen Is-
lam 1-6, Berlin 1991-97, vol. 4, pp. 88-119.

23 Al-Khayyat, Kitab al-Intisar, p. 74.

24 Al-Khayyat, Kitab al-Intisar, p. 74.

25 Al-Jishumi, al-Uyin fi Lradd ‘ala abl al-bida’, f. 93a.

26 Al-Khayyat, Kitab al-Intisar, p. 74.

27 Al-Khayyat, Kitab al-Intisar, pp. 75-76.
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position to al-Iskafi regarding those who did not fight on ‘Ali’s behalf, because
al-Iskafi is said to have not condemned them as deserving hell.?# Al-Khayyat was,
however, aware of the “extreme” pro-Shi‘i tendency that was attributed to al-
Iskafi. In contrast to these statements he reports that in none of al-Iskafi’s work
does he find anything that would attest to extreme Shi‘i views, while recognizing
that al-Iskafi was among the pro-Shi‘i Mu‘tazilis.?’

But unlike our sources on al-Murdar’s doctrine on the mama, with al-Iskafi
we have more than one source that confirms that his pro-Shi‘i views were more
than what al-Khayyat had wished to acknowledge. These sources are al-Jishumi
and Ibn Abi I-Hadid. Both Ibn Abi I-Hadid and al-Jishumi describe al-Iskafi as
upholding the imama of the mafdiul3® While al-Jishumi remains vague in his de-
scriptions of al-Iskafi’s pro-Shi‘ism, Ibn Abi l-Hadid provides some concrete ref-
erences: he quotes from al-Iskafi’s work against al-Jahiz (d. 255/869) entitled
Nagd al-uthmaniyya, a work which is supposed to include refutations of claims
made by al-Jahiz about Abu Bakr’s superiority to ‘Ali,3! as well as explicit attacks
against Mu‘awiya (d. 60/680) for having spread false prophetic traditions attack-
ing ‘Ali’s reputation.3?

Given what we know about al-Khayyat’s agenda against Ibn al-Rawandi in his
Kitab al-Intisar and the existence of two sources that back up al-Iskafi’s pro-Shi‘i
leanings, we are safe in accepting that al-Iskafi was strongly pro-Shi despite al-
Khayyat’s attempt to downplay this important characteristic of al-Iskafi’s thought.

As for the post-mibna generation of Baghdadi Mu‘tazilis, namely Aba Mujalid
(d. 268/882) and his student al-Khayyat, we have to completely rely on non-
Baghdadi Mu‘tazili sources to reconstruct their views on the imama.3* Abu Mu-
jalid was a student of Ja‘far b. Mubashshir, and al-Shaykh al-Mufid (d. 413/1032)
includes him among the Mu‘tazilis who support Ali in all of his wars, in addi-
tion to accepting ‘A’isha, Talha and al-Zubayr’s repentance.’* Al-Mufid also
states that Abu Mujalid and his student al-Khayyat accepted the legitimacy of
the one-man oath of allegiance given to Abu Bakr and ‘Uthman.?> We also know
from Ibn Abi |-Hadid that Aba Mujalid supported the imama of the mafdil.
Therefore, with Abu Mujalid we encounter a mild version of the Shi‘i leanings of
the Baghdadi Mu‘tazilis already expressed by Ja‘far b. Harb.

28 Al-Khayyat, Kitab al-Intisar, pp. 75-76.

29 Al-Khayyat, Kitab al-Intisar, pp. 75-76.

30 Tbn Abi I-Hadid, Sharh Nakj al-baligha, vol. 1, p. 28; al-Jishumi, al--Uyiin fi L-radd ‘ala abl al-
bidas, fol. 8b.

31 Ibn Abi I-Hadid, Sharh Nakj al-balagha, vol. 4, pp. 217, 219, 263-65, 269.

32 Tbn Abi I-Hadid, Sharh Nabj al-balagha, vol. 1, p. 782.

33 On the Mu‘tazilis in general immediately following the ibna and Aba Mujalid in particu-
lar, see van Ess, Theologie und Gesellschaft, vol. 4, pp. 55-121 and 94-96.

34 Muhammad b. Muhammad al-“Ukbari al-Mufid, al-jamal wa-Lnusra li-sayyid al<itra fi harb
al-Bagra, ed. ‘Ali Mir Sharifi, Qum 1995-96, pp. 65-66.

35 Al-Mufid, al-Jamal, p. 91.
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The Kitab al-Intisar reflects al-Khayyat’s interest in defending Mu‘tazilis against
accusations of holding “Rafidi” 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-Khayyat’s own doctrines on the imama. Al-Khayyat contin-
ued to support the imama of the mafdil?® but his formulation of the mafdil is
conditioned by a caveat, an excuse (‘udbr), that only al-Jishumi highlights.3” For
al-Khayyat, although the specific excuse is not known, there is an ultimate
maslaha (benefit) in what God chooses since he only does what is good. As for the
details of al-Khayyat’s doctrine on the imama, we have in addition to al-Jishumi’s
statement quotations in Ibn Abi I-Hadid’s Sharp in which al-Khayyat provides ex-
cuses for some of ‘Uthman’s actions.?® Al-Mufid also reports that, like many of
his predecessors, al-Khayyat supports “Ali in all his wars, holds all his opponents
responsible but forgives ‘A’isha, Talha and al-Zubayr.?® Unlike earlier Baghdadi
Mu‘tazilis whose views on the necessity of the imama are not reported, al-Khayyat
holds the zmama to be necessary by reason.*

Given this relatively fragmentary evidence we have on the Baghdadi Mu‘tazili
positions on the mama prior to al-Ka‘bi, any systematic explanation of the politi-
cal and theological reasons behind the specific shifts within their general pro-
‘Alid framework would be difficult to deduce. Nonetheless, one general tendency
can be highlighted, namely a turn away from the more strongly pro-Shi‘i views of
the founder Bishr b. al-Mu‘tamir. This general turn is combined with a continua-
tion of the preference for “Ali and the imama of the less excellent (mafditl). In al-
Khayyat’s account of the imama doctrine of his school, we had the opportunity to
observe how he was eager to downplay the pro-Shi‘i tendency in his school and
highlight the pro-proto-Sunni elements. 4 Having examined where the Baghdadi
Mu‘tazili doctrine on the imama stands before al-Ka‘bi, we can now turn to iden-
tifying and examining al-Ka‘bi’s own doctrine in relationship to his school.

1. A-Ka‘bi’s Doctrine on the Imama

Al-Kabi’s doctrine on the imama is preserved in six theological traditions: (1) the

Ash‘ari tradition in the work of ‘Abd al-Qahir al-Baghdadi, (2) the Maturidi tradi-

36 Tbn Abi I-Hadid, Shark Nakj al-balagha, vol. 1, p. 28.

37 Al-Jishumi, al-Uydn fi l-radd “al abl al-bida, f. 93a.

38 Ibn Abi I-Hadid, Sharh Nakj al-baligha, vol. 1, p. 531.

39 Al-Mufid, al-Jamal, pp. 65-66; Ibn Abi 1-Hadid, Shark Nahj al-balagha, vol. 1, p. 534.

40 See Ibn ‘Arafa, “Bab al-imama min kitab al-mukbtasar al-shamil li-bn “Arafa,” Hawliyyat
jami‘at Tinis 9 (1972), p. 190, included in van Ess, “al-Khayyat” in The Encyclopaedia of Is-
lam. New Edition, vol. 4, pp. 1162-64.

41 As van Ess has already pointed out (Theologie und Gesellschafi, vol. 4, pp. 300-1), the post-
mipna pro-Sunni policy of the caliphs explains, to some extent, al-Khayyat’s motives in his
Kitab al-Intisar in distancing himself from the strong Shi‘i tendencies that were winning
over some Mu‘tazilis, the most illustrious example being Ibn al-Rawandi.
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tion in the work of Abu I-Mu‘in al-Nasafi (d. 508/1114), (3) the Basran Mu‘tazili
tradition in the work of ‘Abd al-Jabbar (d. 415/1024), (4) the Mu‘tazili Zaydi
Basran tradition in the works of Manakdim (d. 425/1034) and al-Hakim al-
Jishumi, (5) the Imami tradition in the work of al-Shaykh al-Mufid and (6) a late
Mu‘tazili tradition in the work of Ibn Abi I-Hadid. Each of these traditions pre-
serves a different aspect of al-Ka‘bi’s doctrine on the imama. As will become ap-
parent, despite their covering different aspects of al-Ka‘bi’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‘bi’s doctrine are
clearer in some cases than in others.

II.1. The Ash‘ari Reception: al-Baghdadi

Al-Baghdadi wrote after the beginning of the great occultation (al-ghayba al-kubra),
at a time of great tensions between Sunni and Imami groups in Baghdad.*? His
Usil al-din, in which he quotes the imama doctrine of al-Ka‘bi, belongs to the
Ash‘ari usil al-din genre, which started with al-Ashari’s Luma“ fi usil al-din. In the
section on the imama, he lists the views of his major opponents on the doctrine
of the imama: the Imamis. However, he does not present their doctrines accord-
ing to their own categorizations, so we sometimes find him lumping together
Mu‘tazilis and Imamis under the same category.®3 Such categorization reflects al-
Baghdadi’s polemical prejudice, namely refuting the Imami influence on other
pro-‘Alid positions. Al-Ka‘bi’s doctrine on the zmama is brought up in a chapter
entitled “On the Characteristics of the Imam and his Tribe”.4* After listing the
Ash‘ari position, which in accordance with the Sunni mainstream proclaims the
imama to belong to the tribe of Quraysh, al-Baghdadi lists the positions that do
not agree with his school. Among these positions comes, first, the Dirariyya,
which upholds that the imama is valid outside of Quraysh, even if an eligible can-
didate is available in it. Second, al-Baghdadi mentions al-Ka‘bi, who recognizes
that the zmama must belong to Quraysh unless a civil strife is looming, in which
case he makes it permissible for the lmam to be elected outside of Quraysh:

Al-Ka‘bi claimed that Quraysh is more worthy (awla biba) of it [the imama)] than who-
ever may be worthy of it from outside of Quraysh. However, if civil strife (fitna) is
feared, then [al-Ka*bi claimed] it is acceptable to have the imama outside of Quraysh.4>

When quoting al-Ka‘bi, al-Baghdadi associates him neither with the Baghdadi
school nor with his teacher al-Khayyat. It is also important to note that earlier

42 Henri Laoust, Les schismes dans UIslam. Introduction & une étude de la religion musulmane, Paris

1965, pp. 163-87.
43 Al-Baghdadi, Usil al-din, p. 291.
44 Al-Baghdadi, Usil al-din, p. 275.
45 Al-Baghdadi, Usal al-din, pp. 293-94.
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Baghdadi Mu‘tazilis were not represented in our sources formulating the charac-
teristics of the zmama in terms of “Quraysh versus outside of Quraysh”. Instead, as
we saw earlier, the imama legitimacy question was cast by these earlier Baghdadi
Mu‘tazilis in terms of the zmama of “Ali versus that of the first three caliphs. Most
probably, al-Ka‘bi’s re-formulation of the characteristics of the imama in
Quraysh/non-Quraysh terms made him stand out among other Baghdadi
Mu‘tazilis, and earned him the unfavorable attention of al-Baghdadi. This atten-
tion is triggered by al-Ka‘bi’s engagement with a particularly Sunni formulation
of the imama legitimacy question. The Ash‘ari position that the imama favors
Quraysh is based on the Sunni prophetic saying “the Imams are from Quraysh.”4¢
The exception in al-Ka‘bi’s formula, namely that a civil strife makes it permissible
to have a non-Qurashi Imam, hints at a possible Mur’ite influence on him. This
influence may have filtered from a Hanafi eastern background or simply through
a lingering archaic Sunni tendency that was kept even by al-Shafi‘i (d. 204/820).4
While only al-Ka‘bi and Dirar b. ‘Amr (d. ca 200/815) to the exclusion of any
other Mu‘tazilis are quoted in this chapter on the imama, al-Ka‘bi is consistently
absent from the remaining chapters on the imama in Usil al-din. Other Mu‘tazilis
are listed in other chapters on the imama; al-Nazzam (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@sig).*® Also highlighted
are Wasil’s and ‘“Amr b. “Ubayd’s (d. ca 144/748) views on postponing judgment
about ‘Uthman as well as al-Murdar’s condemnation of both ‘Uthman and his
killers.*” That al-Ka‘bi is not mentioned in other chapters dealing with the imama
is not because al-Baghdadi saw no difference between al-Ka‘bi and the Ash‘aris;
rather, it is more likely that it is because al-Baghdadi saw no urgency in refuting
other aspects of al-Ka‘bi’s imama doctrine. After all, the doctrines of the earlier
Baghdadi Mu‘tazilis and Mu‘tazilis in general were clearly known to al-
Baghdadi, as testified by the fact that he quotes Wasil and ‘Amr b. ‘Ubayd.

ILII. The Maturidi Reception: Abu -Mu‘in al-Nasafi

Like al-Baghdadi, al-Nasafi quotes al-Ka‘bi’s opinion that the imama belongs to
Quraysh except if civil strife is feared, in which case it becomes acceptable for a

46 This padith appears in Ibn Hanbal’s Musnad, see A.J. Wensinck, al-MuSam al-mufabras li-

alfaz al-Hadith al-Nabawi 1-8, Leiden 1936-88, vol. 1, p. 92 (Musnad, vol. 2, pp. 129, 183,

and vol. 4, p. 421).

On Murji’ism and early Sunni doctrines on the imama, see Wilferd Madelung, “Murdji’a,”

in The Encyclopaedia of Islam. New Edition, vol. 7, pp. 605-7.

48 Al-Baghdadi, Usil al-din, p. 292.

49 We have already encountered this position of Murdar above (al-Baghdadi, Usil al-din,
p- 288).

47

https://doi.org/10. https:/ lib -0y R



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

48 RACHA EL-OMARI

non-Qurashi man to assume the imama.>® This view of al-Ka‘bi is listed by al-
Nasafi in a chapter entitled “On The One Who is Most Worthy (awla) of the
imama.”' Again, like Usil al-din, Tabsirat al-adilla lists al-Ka‘bi close to Dirar, ex-
cept that here Dirar’s position is listed after that of al-Ka‘bi and is worded differ-
ently, making it less likely that both authors were using the same source.’? Al-
Nasafi labels the positions of al-Ka‘bi and Dirar as contradictory to that of the
Sunna, as expressed in the prophetic tradition “the Imams are from Quraysh,” al-
ready encountered in al-Baghdadi.>® Moreover, al-Nasafi’s goal is similar to al-
Baghdadi’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-Maturidi (d. 333/944). Al-Maturidi’s doctrine combines
a commitment to an zmama 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.>*

Moreover, al-Nasafi includes aspects of al-Ka‘bi’s doctrine on the imama that
were not mentioned by al-Baghdadi. One is quoted in a chapter on the “Impos-
sibility of the Assignment of Two Imams.”>> Al-Kabi is described as a follower of
a certain Abu 1-‘Abbas al-Qalanisi in holding that casting lots is an acceptable
method to end any dispute in choosing between two potential Imams.>® This
method of resolving a dispute would seem untenable had the imama of one of
the Imams been considered legitimate with absolute certainty and necessity. In
this conciliatory position towards the mama, al-Ka‘bi again seems close to a
Munji’i frame of mind.

The third and last quotation of al-Ka‘bi’s doctrine on the imama in Tabsirat al-
adilla ascribes to him a late Mu‘tazili position on the imama of the mafdiul>’ Al-
Ka‘bi is quoted as referring to his own work ‘Uyin al-masa’il for this position of
his on the imama,

[...] the Jariris and the Ya‘qubis [i.e. among the Zaydis] prefer “Ali over all the compan-
ions of the Prophet. Most of the late Mu‘tazilis have opted for this position. Al-Ka‘bi
wrote that he chose this position, namely that of preferring “Ali over the rest of the
companions, in his book entitled Uyin al-masa’il.>®

In none of these three quotes of al-Ka‘bi do we find him associated with his
Baghdadi school in general or his immediate teacher in particular. Indeed, none

50 Maymin b. Muhammad al-Nasafi, Tabsirat al-adilla fi usil al-din “ala tarigat al-mam Abi
Mangiir al-Maturidi 1-2, ed. Claude Salamé, Damascus 1990-93, vol. 2, p. 828.

51 Al-Nasafi, Tabsirat al-adilla, vol. 2, p. 828.

52 Cf. al-Nasafi, Tabsirat al-adilla, vol. 2, p. 828; al-Baghdadi, Usal al-din, p. 275.

53 Al-Nasafi, Tabsirat al-adilla, vol. 2, p. 828.

5% Al-Nasafi, Tabsirat al-adilla, vol. 2, pp. 828-33.

55 Al-Nasafi, Tabsirat al-adilla, vol. 2, p. 826.

56 Al-Nasafi, Tabsirat al-adilla, vol. 2, p. 826.

57 Al-Nasafi, Tabsirat al-adilla, vol. 2, p. 834.

58 Al-Nasafi, Tabsirat al-adilla, vol. 2, p. 896.
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of the Baghdadi Mu‘tazili doctrines on the imama is quoted here. The only
Mu‘tazilis quoted in the imama chapters of Tabsirat al-adilla, in addition to Dirar
and Abu ‘Ali al-Jubba’i, are Wasil and ‘“Amr b. “‘Ubayd. These last two refuse to
take sides regarding the Battle of the Camel.>® Abu I-Hudhayl (d. 227/841-2) and
Dirar are cited as holding that one party should be culpable but that there is no
evidence to support either side.®® But the views of those named as expressing
their position regarding the Battle of the Camel are nowhere associated with al-
Ka‘bi. Like al-Baghdadi, al-Nasafi’s presentation of al-Ka‘bi’s doctrine stands out
in the way it highlights his doctrine in isolation from his Baghdadi school in
general and his teacher al-Khayyat in particular.

ILIII. The Basran Mu‘tazili Reception: ‘Abd al-Jabbar

At one point in his career ‘Abd al-Jabbar had upheld a non-committal position
(tawqif) regarding who is most worthy of the zmama, but he later proclaimed the
superiority of ‘Ali and the imama of the mafdul®' In his Tathbit dal@’il al-
nubnwwa, ‘Abd al-Jabbar quotes al-Ka‘bi on two occasions. Tathbit dala’il al-
nubnwwa is mostly dedicated to proving the prophethood of Muhammad but
also includes refutations of the claims of Muslim and non-Muslim sects.®? Al-
Ka‘bi is first quoted as defending the faith of Abu Bakr against accusations of
hypocrisy, then quoted in defense of Aba Bakr but with the specific aim of refut-
ing the claims of “‘Abd Allah b. Saba’.®* Both quotations are taken from the same
work of al-Ka‘bi, entitled Nagd Ibn al-Rawandi, but each one of them represents a
different variant of the same original passage in al-Ka‘bi’s work.

1-[...] Abu I-Qasim al-Ka‘bi said: “Whomever the commander of the believers consid-
ers most worthy [has to be the most worthy]. We cannot refute the prince’s [‘Ali’s] word
that the best of this community after its Prophet are Abt Bakr and ‘Umar. No one who
has some knowledge or some share of knowledge can refute this statement. The early
Shi‘a used to prefer Aba Bakr and ‘Umar.” He [al-Ka‘bi] said: “Someone said to
Shurayk b. ‘Abd Allah®* “Who is better, Aba Bakr or ‘Ali>’ He [Shurayk] responded:

59 Al-Nasafi, Tabsirat al-adilla, vol. 2, p. 887.

60 Al-Nasafi, Tabsirat al-adilla, vol. 2, p. 887.

61 Abu 1-Husayn Ahmad Manakdim Shashdiw, Sharh al-Usil al-kbhamsa, ed. [as a work by
‘Abd al-Jabbar] ‘Abd al-Karim ‘Uthman, Cairo 1384/1965, p. 767.

62 Wilferd Madelung, ““Abd al-Jabbar,” in Encyclopaedia Iranica, vol. 1, pp. 116-18.

63 <Abd al-Jabbar al-Hamadhani, Tathbit dal@’il al-nubnwwa 1-2, ed. ‘Abd al-Karim ‘Uthman,
Beirut 1966, vol. 1, pp. 61-63. In most early sources ‘Abd Allah b. Saba’ is considered the
head of a sect that denied the death of “Ali; the historical reality behind the mythical fig-
ure of ‘Abd Allah b. Saba’, however, remains shrouded in ambiguity; see M.G.S. Hodg-
son, ““Abdallah b. Saba®,” in The Encyclopaedia of Islam. New Edition, vol. 1, p. 51.

64 Shurayk b. ‘Abd Allah Aba ‘Abd Allah al-Nakha (d. 177/793) is described by both al-
Khatib al-Baghdadi (7arikh Baghdad, Beirut 1966, vol. 9, pp. 279-95) and al-Dhahabi (Siyar
a‘lam al-nubal@’, ed. Shu‘ayb Arna’at, Beirut 1996, vol. 8, pp. 200-16) to have held Shi‘i
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‘Abt Bakr.” The person asking him continued: ‘[How] Do you say this when you are
one of the Shi‘a?” He [Shurayk] responded: ‘Yes, a Shi‘i is one who says the likes of this.
By God, the commander of the believers [‘Ali] has mounted this pulpit [literally these
pieces of wood] and said: “The best of this community after its Prophet is Abu Bakr and
‘Umar. He [Shurayk] added: ‘Shall we refute his words? Shall we call him a liar? By God
he [‘Ali] was not a liar.”” This was mentioned by Abu 1-Qasim al-Balkhi in refutation of
Ibn al-Rawandi’s objection to Abu ‘Uthman ‘Amr b. Bahr al-Jahiz in his book Fi nazmi
L-Qur’an wa-salamatibi min al-ziyada wa-lnugsan.®

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

3-Abu 1-Qasim said: “The report is correct but according to us it has a specific purpose.
We did not single out this quote®” for the purpose of mentioning what the commander
of the believers said with regard to their [Aba 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 Allah] in response to ‘Abd Allah b. Saba’ and what came out of him [...].”¢8

What we encounter in these quotations is a reference by al-Ka‘bi to an unusual
early Shi‘ statement he attributes to a certain Shurayk b. ‘Abd Allah in which
the latter preaches the superiority of Abu Bakr and “‘Umar b. al-Khattab (r.
13/634-23/644). This position is doubly striking: first in that it is attributed to an
early Shii figure and second in that it is presented as a statement by “Ali himself.
Perhaps it is therefore no surprise that this Shurayk b. “Abd Allah is considered
not an early Shi‘i but a Murji’i by the Twelver Shi‘ al-Hasan b. Muasa al-

Nawbakhti (d. b. 300/912 and 310/922).° The purpose of al-Ka‘bi’s quotation of

Shurayk, as he himself tells us, is to refute ‘Abd Allah b. Saba”s claims made

65
66
67

68
69

leanings. He does not appear in the rjal works of either al-Najashi (d. 450/1058) or al-Tasi

(d. 459-60/1066-7).
‘Abd al-Jabbar, Tathbit dald’il al-nubuwwwa, vol. 1, pp. 62-63.
‘Abd al-Jabbar, Tathbit dal@’il al-nubuwwa, vol. 2, pp. 548-49.

The edited text reads “lam nagsid li-dbikr ma qalabi amir al-mw’minin fi fadlibim” 1 read the

verb “lam nagsidhu” with an attached pronoun.
‘Abd al-Jabbar, Tathbit dala’il al-nubuwwa, vol. 2, p. 549.
Al-Nawbakhti, Firaq al-shia, p. 7.
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against the integrity of Abu Bakr. Indeed there is nothing to suggest that al-Kabi
is quoted by ‘Abd al-Jabbar in his Tathbit dala’il al-nubnwwa as upholding the
preference that Shurayk proclaims of the superiority of Abu Bakr and ‘Umar
over ‘Ali. Al-Ka‘bi’s own clarification that he quotes Shurayk to refute the at-
tacks of “Abd Allah b. Saba’ on Abu Bakr explains that he chose what seemed to
him to be an early Shi‘ figure in order to make a stronger case against followers
of ‘Abd Allah b. Saba’. In other words, these quotations do not contradict what
we know of al-Ka‘bi’s preference for ‘Ali as documented by al-Nasafi, though it
clearly demonstrates his commitment to defending the reputation of Abu Bakr.

111V, The Basran Mutazili Zaydi Reception: Manakdim and al-Jishumi

In his Sharh al-Usil al-khamsa, Manakdim includes one lengthy quote on al-
Ka‘bi’s position regarding how the necessity of having an Imam is known. Ma-
nakdim reports that for al-Ka‘bi the imama is known by reason alone and, be-
cause of this position of his, he associates al-Ka‘bi with the Imamis who also
hold the imama to be necessary by reason.”® In holding this position, Manakdim
adds, al-Ka‘bi stands against the opinion of the Basran Mu‘tazili Zaydis.

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

Abu 1-Qasim disagreed with us on this question [the knowledge of the need for an
Imam] and said: “We know of the necessity of the need for an Imam through reason and
it is this view that the Imamis have adopted.” [...] Abu I-Qasim says: “It is necessary for
people to appoint him [an Imam] if God did not reveal his appointment, because their
maslaba is in that.” This may imply that he intends by this a religious maslaba in accor-
dance with the Imamis who take the imama to be a Divine grace in matters of religion
(lutf fi Fdin), or it can imply that he means by it a worldly maslapa in accordance with
what some of our friends say [i.e., Baghdadi Mu‘tazili]. If he [al-Ka‘bi] intends the first
meaning, then the difference between him and the Imamis is in the aspect that I have
mentioned [i.e., that an Imam is made known by God through specific designation
(nass) ]. Because of this it is not necessary [in al-Ka‘bi’s view] for the mam to be infalli-
ble. The Imamis [by contrast] hold the infallibility of the Imam to be necessary. If he
[al-Ka“bi] intends the second meaning, then the difference between him and the Imamis

70 Manakdim, Sharb al-Usil al-khamsa, p. 758.
7V Manakdim, Sharh al-Usil al-khamsa, p. 758.

https://doi.org/10. https:/ lib -0y R



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

52 RACHA EL-OMARI

is apparent because they hold the imama to be a grace from God, like knowing God
through His Oneness and Justice and other Divine graces. He [al-Ka‘bi] does not up-
hold this position.

Like his Mu‘tazili Zaydi predecessor,’? al-Jishumi quotes al-Ka‘bi’s position that
the necessity of the Imam is known through reason. In his al-Uyin fi I-radd ‘ala
ahl al-bida‘ at the beginning of a chapter entitled “On the Imama and on
Whether It is Known to be Necessary by Reason”, al-Jishumi associates al-Ka‘bi
with the Imamis in claiming that it is by means of reason that the necessity of
the imama is known: “The Imamis said that it is known to be necessary by rea-
son. This is also the position of Abu 1-Qasim al-Balkhi.””* Al-Ka‘bi follows the
position of his teacher al-Khayyat, although al-Jishumi neither mentions this
similarity between al-Ka‘bi and al-Khayyat nor attributes this position to al-
Khayyat in the first place. This position was also upheld by al-Jahiz and Abu I-
Husayn al-Basri (d. 436/1044) and was not seen as characteristic of al-Khayyat’s
branch of the Baghdadi school.”* Both Manakdim and al-Jishumi compare al-
Kabt’s position to the Imami one and remain silent about any association be-
tween him and his Baghdadi Mu‘tazili school. This is particularly noteworthy
given that details about members of the Baghdadi Mu‘tazili school, both as a
group and as distinct individuals, are mentioned by these authors without fail,
but they are mentioned separately from al-Ka‘bi.

In addition to the quotations of al-Ka‘bi’s doctrine on the #mama in Basran
Mu‘tazili-Zaydi sources, we also have references to his association with prominent
Zaydi figures. We know that al-Ka‘bi worked as a secretary for the Zaydi Da%
Muhammad b. Zayd (d. 287/900) and spoke highly of him, showing his high es-
teem of the Da% but revealing nothing explicit regarding his political and doc-
trinal allegiance to him.”> Furthermore, there are several references to al-Ka‘bi and

72 Although al-Jishumi became a Zaydi towards the end of his life, there is evidence in the

works cited here that he was a Zaydi when he wrote them. See Wilferd Madelung, *al-
Hakim al-Djushami,” in The Encyclopaedia of Islam. New Edition. Supplement. Fascicules
5-6, p. 343.

73 Al-Jishumi, al-Uyin fi I-radd ‘ali abl al-bida’, f. 89 a. On the Imami position regarding the
knowledge of the necessity of the imama through reason, see Madelung, “Imama,” in The
Encyclopaedia of Islam. New Edition, vol. 3, pp. 1163-69.

74 On this position of al-Ka‘bi, cf. Madelung, al-Qdsim b. Ibrabim, p. 143. A different variant
of al-Ka‘b?’s position is reported by Madelung in which al-Ka‘bi maintains that the neces-
sity of the imama is known by both reason and relevation (referring to Abu I-Husayn al-
Basri, Fasl muntaza® min Kitab al-Usil, MS Wien Glaser 114 for this variant).

75 We find al-Ka‘bi quoted praising the 427 Muhammad b. Zayd in Baha’ al-Din
Muhammad b. Hasan Ibn Isfandiyar’s Tarikh Tabaristan: “Sayyid Imami Mufid Aba Talib
related that he had a learned secretary called Abu I-Qasim al-Katib al-Balkhi, 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 Muhammad the Prophet of God dictating one of his revelations (94).” ” A
similar quote is found in a-Jishumf’s Jala’ al-absi; see Wilferd Madelung, Arabic Texts Con-
cerning the History of the Zaydi Imams in Tabaristan, Daylaman and Gilan, Beirut 1987, p. 122.
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Zaydis in al-Jishumi. Al-Jishumi quotes al-Ka‘bi as praising the Zaydi Imams al-
Qasim (d. 246/860), al-Hadi (d. 298/911), and al-Nasir (d. 322/934), adding that
the Mu‘tazilis had a role in supporting them,’® but al-Jishumi does not comment
on this claim of al-Ka‘bi. Al-Jishumi’s silence on the matter suggests that al-
though he was not in agreement with al-Ka‘bi about the Mu‘tazili support of the
Zaydi Imams, he did not care to refute him either. Given the limited nature of the
information we have about al-Ka‘bi’s doctrine it remains ultimately hard if not
impossible to gauge how much influence al-Ka‘bi’s interactions with the Zaydi
Da‘is exerted on his formulation of his doctrine of the imama.””

11V, The Baghdadi Mu‘tazili Imam?i Reception: al-Shaykh al-Mufid

The imama doctrine was one major point of disagreement between al-Mufid and
the Baghdadi school, which influenced him in other aspects of his theology.”8
The similarity between the imama doctrines of al-Ka‘bi and al-Mufid, namely
knowing the necessity of the imama through reason, which was brought up by al-
Jishumi and Manakdim, is not addressed by al-Mufid. Moreover, in a work dedi-
cated to accounting for the different positions on the Battle of the Camel, enti-
tled al-Jamal, al-Mufid mentions al-Ka‘bi’s position about “Ali’s opponents in the
Battle of the Camel, namely ‘A’isha, Talha and al-Zubayr. Al-Ka‘bi is listed
along with other Mu‘tazilis who held the same opinion, including his teacher al-
Khayyat and his teacher’s teacher Abu Mujalid, as well as all prior Baghdadi
Mu‘tazilis, with the exception of the two Ja‘fars, Ja‘far b. Harb and Ja‘far b. al-
Mubashshir. In this list of the Baghdadi Mu‘tazilis two Basran Mu‘tazilis are also
included: al-Shahham (d. after 257/871) and Abu “Ali al-Jubba’i. Al-Ka‘bi is
quoted by al-Mufid as subscribing to the position that ‘Ali was always right in all
of his wars, with the exception of al-Ka‘bi’s acceptance of the repentance of
‘A’isha, Talha and al-Zubayr.”

In addition to reporting about where al-Ka‘bi stood regarding the Battle of
the Camel, al-Mufid also reports al-Ka‘bi’s position on the number of people
necessary to give a valid oath for the imama. Along with his teacher al-Khayyat
and his teacher’s teacher Abu Mujalid, al-Ka‘bi 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-Jishumi, al-<Uyin fi l-radd “ala abl al-bida, f. 8a.

77 In another passage in his Sharh Uyiin al-mas@il (MS San‘a’, al-Jami* al-kabir, al-Maktaba
al-Gharbiyya, %m al-kalam # 99, f. 29a), al-Jishumi relates that the Baghdadi Mu‘tazilis
claim to be Zaydis. We have no reason for suggesting that the Baghdadi Mu‘tazilis referred
to by al-Jishumi are al-Ka‘bi and his followers.

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

79 Al-Mufid, al-Jamal, pp. 75-66.
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al-Khattab as sufficient to establish the caliphate of Abu Bakr.80 In this position,
al-Ka‘bi is perceived as holding a position separate from that of the Basran
Mu‘tazilis. Abu “Ali al-Jubba’i posits four people as a minimum for an oath to
be valid. The rest of the Baghdadi Mu‘tazili opinions on this question are not
related, which could have been the result of their not voicing any position on
this question.

ILVI. A Late Mu‘tazili Reception: Ibn Abi I-Hadid

Ibn Abi I-Hadid had strong ‘Alid sympathies; he was not a Shi‘i but a Mu‘tazili
who upheld the Baghdadi Mu‘tazili view that “Ali was the most excellent of the
Prophet’s companions and was influenced by the views of Abu I-Husayn al-Basri
(d. 436/1044).81 Ibn Abi I-Hadid’s quotation of al-Ka‘bi’s doctrine on the imama
includes listing al-Ka‘bi’s views along with other Baghdadi Mu‘tazilis, listing his
views along with those of his teacher or listing his views on his own. On the
question of the superiority of “Ali over Abu Bakr, Ibn Abi I-Hadid claims that al-
Kabi like his teacher al-Khayyat and all members of the Baghdadi school attest
that “Ali was more excellent than Abu Bakr.8? The Baghdadis that are mentioned
here by Ibn Abi I-Hadid include Bishr b. al-Mu‘tamir, Aba Musa al-Murdar,
Ja‘far b. Mubashshir and al-Iskafi.

Ibn Abi I-Hadid also attributes to al-Ka‘bi and to his teacher al-Khayyat the
merit of upholding that the zmama should be in the family of the Prophet, in the
following order: “The best of the Muslims are Ali b. Abi Talib, then his son al-
Hasan, then his son al-Husayn, then Hamza b. ‘Abd al-Muttalib, then Ja‘far b.
Abi Talib, then Abt Bakr b. Abi Quhafa, then ‘Umar b. Khattab, then “‘Uthman
b. ‘Affan.”®3 Ibn Abi [-Hadid reports having read this position attributed to al-
Ka‘bi in a work of Abu ‘Abd Allah al-Basri (d. 369/979) whose title he does not
provide. He also attributes this position to earlier Baghdadis according to a work
he read which he attributes to Abu Ja‘far al-Iskafi.

To al-Kabi and his students, who remain unnamed, Ibn Abi [-Hadid ascribes
the belief that “Ali is the most excellent, but because of the aslab (the optimum)
for the community God made the less excellent /mams before him:8>

This is a declaration of the position of our friends among the Baghdadi Mu‘tazilis. They
claim that he [‘Ali] is the most excellent and most deserving of the imama. [They claim]
that if it were not for God and His Messenger’s knowledge that it [the imama of the

80 Al-Mufid, al-Jamal, p. 91.

81 Wilferd Madelung, “Ibn Abi I-Hadid,” in Encyclopaedia Iranica, vol. 1, pp. 108-10.

82 Ibn Abi I-Hadid, Sharh Nakj al-baligha, vol. 1, p. 28.

83 Ibn Abi I-Hadid, Sharh Nakj al-baligha, vol. 3, p. 645.

84 For the list of works by al-Iskafi on the subject of the imama, see van Ess, Theologie und Ge-
sellschaft, vol. 6, pp. 301-2.

85 Ibn Abi I-Hadid, Sharh Nakj al-balagha, vol. 1, p. 479.
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mafdil] is for the aslap of all those legally responsible in front of God (mukallafiin), then
anyone who would have preceded him (man taqaddama ‘alaybi) [*Ali] would have been a
loser.

As we have seen, al-Khayyat also upheld this position, but there is no reference
to him on this doctrine by Ibn Abi |-Hadid. Furthermore, one aspect of al-
Kab1’s doctrine on the zmama is attributed to al-Kabi alone; namely his virulent
attack on ‘Abd Allah b. al-Zubayr (d. 73-4/692).3¢ The only other Mu‘tazili who
is quoted by Ibn Abi I-Hadid as attacking ‘Abd Allah b. al-Zubayr is Abu ‘Abd
Allah al-Basri.

Some of our friends used to disown a group of the companions, whose good deeds they
deemed to have become valueless, such as al-Mughira b. Shu‘ba. Our Shaykh Abu I-
Qasim al-Balkhi used to say [the following] when the name of ‘Abd Allah b. al-Zubayr
was mentioned in front of him: “No good is in him!” Once he [al-Ka‘bi] 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 “Ali, peace be upon him: ‘Only a hypocrite can
hate you.”87

What characterizes Ibn Abi I-Hadid’s account of al-Ka‘bi’s doctrine are the paral-
lels he draws between al-Ka‘bi and his school in general and al-Ka‘bi and his
teacher al-Khayyat in particular. Ibn Abi [-Hadid highlights those aspects in
which al-Ka‘bi stands apart from his school, namely in his interpretation of the
imama of the mafdil as being for the aslah of the believers. Although we know
from al-Jishumi that al-Khayyat had already adopted this position, Ibn Abi I-
Hadid makes no mention of it. In fact, as we already saw, Manakdim also as-
cribed this interpretation of the imama to al-Ka‘bi, without associating him with
his teacher.

Conclusion

In major aspects of his imama doctrine, al-Ka‘bi continued trends that were al-
ready present in the Baghdadi Mu‘tazili school. With the exception of the am-
biguous passages in which ‘Abd al-Jabbar quotes al-Ka‘bi as defending the integ-
rity of Abu Bakr by citing a report by a certain Shurayk b. “Abd Allah upholding
the excellence of Abu Bakr, all the sources discussed here agree that al-Ka‘bi up-
holds the doctrine of the imama of the mafdil. Following the more conciliatory
tendency within the Baghdadi school, already started by Ja‘far b. Harb, al-Kabi
accepts the imama of ‘Uthman as well as the repentance of ‘A’isha, Talha and al-
Zubayr. In two aspects of his doctrine, al-Ka‘bi follows particular doctrines of al-
Khayyat not present in earlier Baghdadi Mu‘tazilis, these being first, his interpre-
tation of the imama of the mafdil as being for the aslah, and second his belief

86 Ibn Abi I-Hadid, Sharh Nakj al-baligha, vol. 1, p. 30.
87 Ibn Abi I-Hadid, Sharh Naky al-baliagha, vol. 1, p. 30.
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that the necessity of knowing the Imam is dictated by reason. In this latter aspect
of his doctrine, both Zaydi sources, i.e., Manakdim and al-Jishumi, recognize an
affinity between al-Ka‘bi and the Imamis, although they do not recognize al-
Kabt’s following his teacher in it. Al-Mufid on the other hand does not see this
affinity between al-Ka‘bi and the Imamis. In formulating the doctrine of the ne-
cessity of an imama with Quraysh, while accepting the imama from elsewhere to
avoid a civil strife, al-Ka‘bi ventures into new territory in so far as the “formula-
tion” of the doctrine of the imama is concerned. This is documented by both al-
Nasafi and al-Baghdadi, who testified to al-Ka‘bi’s willingness to engage with
proto-Sunni formulations of the imama doctrine when prior Baghdadi Mu‘tazilis
had not.
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Al-Farabi und die Mu‘tazila

Ulrich Rudolph

!

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

Dass Farabi so urteilte, ist bekannt. Sein Verdikt wurde in der Forschung
schon hiufig besprochen.! Dabei standen in der Regel die Konsequenzen im
Vordergrund, die es nach sich zog: zum einen das elitire Selbstverstindnis der
Philosophen; zum anderen die Tatsache, dass viele spitere 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.?

Kaum Beachtung fand dagegen die Frage, in welchem Kontext das Urteil
Farabi’s eigentlich entstand, d.h. welche Theologen oder theologischen Richtun-
gen er kannte, als er in dieser Weise iiber sie urteilte. Zu dieser Frage liegen uns
zwar ebenfalls einige Uberlegungen 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 erdrtern.

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

2 Vgl. dazu jetzt die Beitrige 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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11

Bei dem Versuch, Farabi’s theologischen Horizont nachzuzeichnen, kann man
zunichst festhalten, dass nur eine beschrinkte Zahl von moglichen Ankniip-
fungspunkten in Betracht gezogen werden miissen. Der Grund dafiir liegt in sei-
ner Biographie: Farabi stammte zwar aus dem Osten der islamischen Welt und
lebte spiter in verschiedenen Stidten und Regionen (Bagdad, ab 330/942 in Sy-
rien sowie fiir kurze Zeit in Agypten). Trotzdem spricht vieles dafiir, dass wir in
unserem Zusammenhang nur auf die Situation in Bagdad eingehen miissen, weil
er hier seine Ausbildung erhielt und jahrzehntelang als Lehrer und Autor titig
blieb.? Auch in Bagdad sind uns nicht alle Einzelheiten der theologischen Dis-
kussion bekannt. Dennoch diirften die wichtigsten Optionen, mit denen er dort
im frithen 4./10. Jahrhundert in Kontakt kommen konnte, auf der Hand liegen.
Zu ihnen zihlten zweifelsohne die Mu‘taziliten, und zwar sowohl Vertreter der
Schule von Bagdad als auch Anhinger der Schule von Basra; ausserdem der
grope Block von kalam-Gegnern, unter denen sich die Hadit-Gelehrten und die
Hanbaliten in besonderer Weise hervortaten. Darliber hinaus besteht die Mog-
lichkeit, dass Farabi schon mit den Thesen in Berithrung kam, die al-A$‘ari (gest.
324/935) gerade erst entwickelt hatte und die alsbald eine mafigebliche 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 geriickt worden ist. Fritz Zimmermann
sammelte in seiner Studie tber Farabi’s Bearbeitungen von De interpretatione
wichtiges Material; es fithrte ihn zu dem Ergebnis, dass Farabi’s Beschreibung der
islamischen Theologie zwei Lager umfasse, die Traditionalisten und jene, die sich
fur die rationale Spekulation aussprachen.* Einen anderen Akzent setzte Richard
Walzer. Er diskutierte unsere Frage im Rahmen seiner kommentierten Edition
und Ubersetzung der Mabads’ ara’ abl al-madina al-fadila. Dabei interessierte ihn
vor allem, ob sich in diesem Text Konvergenzen zwischen der Lehre Farabi’s und

3 Fiir eine Analyse der biographischen Nachrichten, die uns zu Farabi vorliegen, vgl. Dimitri

Gutas, “Farabi L. Biography”, Encyclopacedia Iranica, Bd. 9, S. 208-13. Daraus geht hervor,
dass wir tiber Farabi’s Lebensweg vor seiner Ankunft in Bagdad keinerlei gesicherte Infor-
mationen besitzen. Das gilt schon fiir die Frage nach seiner Herkunft; sie ldsst sich — ent-
gegen der weit verbreiteten Annahme, er miisse aus dem Distrikt Farab am mittleren Syr
Darya stammen — mit dem vorhandenen Quellenmaterial nicht entscheiden. Gleiches gilt
fur das Geburtsjahr, die ethnische Zugehorigkeit und die Muttersprache Farabi’s, iiber die
ebenfalls keine definitiven Aussagen moglich sind (S. 210-11). Die erste gesicherte Nach-
richt betrifft bereits seinen Aufenthalt in Bagdad; sie besagt, dass er dort bei Yahanna b.
Haylan studierte. Wann das genau geschah, ist allerdings wieder unklar, denn wir wissen
zur zeitlichen Stellung Yuhanna’s nur, dass er wihrend der Regierungszeit des Kalifen al-
Mugtadir (295/908-320/932) starb.

EW. Zimmermann, AFFarabi’s Commentary and Short Treatise on Aristotle’s De Interpreta-
tione, Oxford 1981 [2. Aufl. 1982], S. cxiv u.0.
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den Vorstellungen der Mu‘tazila nachweisen liefen.> Schlieflich legte Richard
Frank eine These zu unserem Thema vor, und zwar in einem Aufsatz, der die
Auffassungen der basrischen Mu‘tazila, Farabi’s und As‘ari’s tiber das Verhiltnis
von Vernunft und geoffenbartem Gesetz vergleichend behandelte. Dort betonte
er, dass Farabi den kalim 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-Farabi’s
construction of the role and nature of kaldm is clearly the A$arite conception”.®

Im folgenden sollen Farabi’s Aussagen tber 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
kalam gedussert hat, Erwihnung finden. Aber das Ziel lautet doch, simtliche Stel-
len in seinem (Euvre zu beriicksichtigen, die fur 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-
sammengehorige Aussagen disparat prisentiert werden. Andererseits lasst sich
nur durch diese Form der Darstellung gewihrleisten, dass jedes Testimonium in
dem Kontext, in den es von Farabi platziert wurde, zur Sprache kommt.

111
1hs@ al- “ulivm

Um einen ersten Uberblick zu gewinnen, ist es sinnvoll, mit den Ausserungen im
Ihsa@’ al- uliom’ (Die Aufziiblung der Wissenschafien) zu beginnen. Sie fanden bereits
seit lingerem die Aufmerksambkeit der Forschung,? was damit zu tun haben diirf-
te, dass sie nicht nur wichtige sachliche Informationen enthalten, sondern auch
eine Reihe von kritischen Bemerkungen, die ebenso pointiert wie amisant for-
muliert sind. Informativ ist vor allem der erste Teil. Hier geht es Farabi darum,
die Theologie von anderen Wissenschaften abzugrenzen und in ihrer Eigenheit
zu charakterisieren. In diesem Sinn erklirt er:

Die Disziplin des kalam ist eine Fertigkeit (malaka), aufgrund derer die Menschen im-
stande sind, die Lehrmeinungen (ara’) und die Handlungsvorschriften (afal mabdida),
die ein Religionsstifter (wadi al-milla) verkiindet hat, zu verteidigen, und simtliche Ein-

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.

Richard M. Frank, “Reason and Revealed Law. A Sample of Parallels and Divergences in
kalAm and falsafa” in Recherches d’islamologie. Recueil d’articles offert a Georges C. Anawati et
Louis Gardet par leurs collégues et amis, Lowen 1977, S. 123-38, hier 137.

7 Ihs@ al-<ulim, ed. “Utman Amin, Kairo 1931 [3. Aufl. 1968], S. 131-38.

Vgl. schon Louis Gardet und M.-M. Anawati, Introduction a la théologiec musulmane. Essai de
théologie comparée, Paris 1948 [3. Aufl. 1981], S. 104-5; auch Zimmermann, Commentary, S.

CXiv-v.
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winde, 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.’

Der kalam wird also in die Nihe des figh geriickt, denn beide gehen von den
Aussagen aus, die Mohammed (bzw. in einer anderen Religionsgemeinschaft ein
anderer Prophet) verkiindete.!® Das unterscheidet sie grundsitzlich von der Phi-
losophie, die allein rational begriindete Primissen zuldsst und deswegen eine
Wissenschaft mit universalem Anspruch ist. Gleichwohl méchte Farabi die Paral-
lele zwischen kalam und figh nicht zu eng ziehen. Denn er sieht neben der Nihe
zwischen diesen Disziplinen auch eine wichtige Differenz. Sie betrifft die Form,
man konnte auch sagen: die Kreativitdt, mit der ihre Vertreter mit der Verkiindi-
gung des Propheten umgehen. Die Rechtsgelehrten betrachten die Aussagen des
geoffenbarten Textes nimlich als Grundlagen (usil), aus denen sie weitere, sich
notwendig ergebende Konsequenzen schliefen kénnen. Die Theologen dagegen
beschrinken sich vollig darauf, die Offenbarung zu verteidigen, ohne irgendwel-
che Folgerungen aus ihr zu ziehen.!!

Schon diese allgemeine Charakterisierung klingt fiir die Vertreter des kalam
nicht gerade erbaulich. Farabi bescheinigt ihnen, dass ihre Disziplin lediglich ei-
ne marginale Funktion habe; sie soll nichts zur Erhellung der verkiindeten 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 Farabi noch einen Schritt weiter. Jetzt er-
klirt er nimlich, dass viele Theologen ihrer ohnehin bescheidenen Aufgabe nicht
stringent, sondern auf eine intellektuell wie moralisch zweifelhafte Weise nach-
kimen. Um das zu illustrieren, unterscheidet er funf Gruppen von mutakallimin,
denen jeweils ein bestimmtes Fehlverhalten zugeordnet wird:

a) Eine von ihnen!? verteidigt den Glaubensinhalt, indem sie behauptet, dass
die Wahrheit der Religion jedes rationale Verstindnis des Menschen iibersteige.
Um tberhaupt eine tiefere Einsicht zu gewinnen, sei der Mensch deswegen auf
eine gottliche Offenbarung (wahy ilahi) angewiesen. Sie enthalte Wahrheiten, die
unser Verstand nicht erfasse, ja mehr noch: die er ablehne und als abstoflend be-
urteile. Denn unser Verstindnis entspreche nun einmal dem eines Kindes, das
viele Dinge abscheulich finde, die in Wirklichkeit notwendig (wagib) seien. Des-
wegen gebe es nur einen Weg: Wir missten auf den Propheten vertrauen, den
Gott zu uns gesandt habe. Denn er sei wahrhaftig, wie zahlreiche Wunder und
Zeugnisse bestitigten. Also bringe er uns auch die Wahrheit, nach deren Verkiin-
dung fiir unseren Verstand und fiir unser Nachdenken nichts mehr zu tun bleibe

O Ipsa, S. 131:10-14.

Ausserdem verweist Farabi darauf, dass beide Disziplinen in der Regel von denselben Per-
sonen gelehrt werden (Ipsa@’, S. 132:4-6).

W Ihsa, S. 132:1-4.

12 Ihsa, S. 132:7-135:6.
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(fa-laisa yanbagi an yabqa ba‘da dalika fi -a$ya’i llati yagiuluba magalun li-I-uqil wa-la
t&’ammulun wa-la rawiyyatun wa-la nazarun).'3

b) Die Theologen der zweiten Gruppe!4 gehen ebenfalls von der Offenbarung
aus, bleiben aber nicht bei deren schlichter Akzeptanz stehen. Sie konfrontieren
vielmehr das Gehorte mit den profanen Kenntnissen des Menschen, das heisst
(in Farabi's Diktion) mit allen Primissen, die sinnlich erfassbar (mabsisar), allge-
mein anerkannt (mashirat) oder intelligibel (ma‘qalar) sind. Stimmen die ver-
schiedenen Vorgaben iiberein, so ist der Fall einfach. Dann werden die religiosen
Lehren mit Argumenten, die den anderen Bereichen entnommen sind, vertei-
digt. Zeigt sich hingegen ein Konflikt, so kommt ein Prozess in Gang, der unter
Umstinden mehrere Stadien durchlduft: Zuerst versucht die Gruppe, das Pro-
blem zu l6sen, indem sie die Offenbarung metaphorisch auslegt — und sei es auf
abwegige Weise (wa-law ta’wilan ba‘idan).> Gelingt das nicht, wird der umgekehr-
te Weg eingeschlagen. Jetzt werden die mabsisat, die mashirat und die ma‘qialat
kritisch durchleuchtet und ihrerseits, soweit moglich, der Offenbarung angepasst.
Sollten dabei Widerspriiche zwischen den mabsisat und den mashirat auftreten,
schligt man einen eklektischen Weg ein: Man erklirt all jene Primissen fiir rich-
tig, die sich mit der Religion vereinbaren lassen, und schiebt die anderen schlicht
beiseite. Aber selbst dieses willkiirliche Verfahren fithrt nicht immer zum Erfolg.
Denn manchmal lassen sich mapsasat, mashirat und ma‘qalar einfach nicht mit
den Vorstellungen der Religion versdhnen. In solchen Fillen verkiinden die be-
schriebenen Theologen schlieflich, die Offenbarung sei immer wahr, denn sie
stamme bekanntlich von einem wahrhaften Propheten. Und Farabi hilt resi-
gniert fest, dass sich diese Gruppe nur graduell von der ersten unterscheide, weil
sie fur einen Teil der Religion dasselbe behaupte, was von der ersten fur die gan-
ze Religion behauptet worden sei (wa-yaqitlu ha’ula’i fi hada -guz’i mina I-millati
ma qalahi wl@’ika l-awwalina fi gami‘tha).'®

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

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

13 Ips@, S. 135:4-5.
14 Ips@, S. 135:7-136:10.
15 mhsa, S. 135:13.
16 Ipsa, S. 136:8-9.
17 Ips@, S. 136:11-137:2.
18 Ips@, S. 137:3-8.
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e) Gruppe funf?® ist schliefflich vollends gewissenlos. Ihre Mitglieder sind von
der eigenen Religion dermafien tiberzeugt, dass sie glauben, deren Lehren mit al-
len Mitteln durchsetzen zu diirfen. Fiir sie sind Andersglaubige entweder Feinde
(‘aduww) — dann darf man sie mit Liige, Betrug und Sophisterei bekimpfen. Oder
aber es sind Ignoranten — dann ist es erlaubt, sie mit eben diesen Methoden zu
bekehren.

Soweit die Schilderung Farabi’s. Sie ist gewiss malizids, und es besteht gar kein
Zweifel daran, dass sie eher mit dem Sinn fiir dramaturgische Effekte konzipiert
wurde als mit dem Willen, uns tiber die Theologie des frithen 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 Farabi tat-
sidchlich zu tun hatte, zu finden sind. Will man das feststellen, diirfte es angezeigt
sein, nicht pauschal zu urteilen, sondern innerhalb der umfangreichen Darstel-
lung zu unterscheiden. Die letzten drei Abschnitte (Gruppen drei bis fiinf) erwek-
ken nicht den Eindruck, als wiirden bestimmte Schulen mit einer bestimmten
Doktrin angesprochen. Was Farabi hier markiert, sind eher Fehlverhalten, die er
den Theologen (vielleicht auch den Religionsgelehrten) insgesamt vorwirft. Ab-
schnitt c) besagt, dass sie von ihren eigenen Schwichen ablenken, indem sie ver-
suchen, ihre Gegner blof8zustellen. Aus Abschnitt d) geht hervor, dass sie mit den
Michtigen anbindeln und Drohungen einsetzen, aus Abschnitt €), dass sie beim
Umgang mit Andersdenkenden weder vor Liigen noch vor Betrug zuriickschrek-
ken. All das miindet letztlich in einen grundsitzlichen 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 durfte der Fall bei den ersten beiden Abschnitten liegen. Dort ist die
Beschreibung nicht nur ausfiihrlicher. Sie ist auch spezifischer und legt es nahe,
dass die Ausserungen einen engeren Bezug zur historischen Realitit haben. Wie
dieser Bezug aussieht, ist bei Abschnitt a) allerdings schwer einzuschitzen. Denn
hier gibt es zwei Moglichkeiten, die vorliegenden Aussagen zu deuten. Entweder
geht man davon aus, dass sich Farabi’s Kenntnisse auf die Situation in Bagdad be-
schrinkten. Dann liegt es nahe, hinter den Religionsgelehrten, die hier portritiert
werden, traditionalistische Kreise und insbesondere die Hanbaliten zu vermu-
ten.?0 Oder man erweitert die Perspektive und bezieht die theologische Situation
im Osten Irans (also in Farabi’s mutmafllichem Herkunftsgebiet) mit ein. Dann

19 Ipsa, S. 137:9-138:5; mit diesem Abschnitt endet zugleich das ganze Werk.

20 Dafiir sprechen — neben der Tatsache, dass die beschriebene Doktrin zu ihnen passt — vor
allem zwei Grinde: Farabi’s Hinweis, dass diese Gruppe rechtlich argumentiert, indem sie
die religiosen Pflichten (wagib) ins Spiel bringt; und die Tatsache, dass sich Farabi in einem
anderen Werk nachweislich mit den theologischen Ansichten der Traditionalisten ausein-
andergesetzt hat (vgl. dazu unten die Ausfuhrungen zum Sarh al-Thara).
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wird eine Hypothese moglich, die Josef van Ess vor Jahren entwickelte?! und spi-
ter noch einmal zur Diskussion stellte.?? Sie besagt, dass Farabi an dieser Stelle an
Ibn ar-Réwandi gedacht haben konnte.

Mit den Quellen, iiber die wir zur Zeit verfiigen, lasst sich die Frage wohl nicht
endgiiltig entscheiden. Aber das ist in unserem Zusammenhang auch nicht notig,
da fur unsere Fragestellung ohnehin die nichste Textpassage, also Abschnitt b),
ergiebiger ist. Hier schildert Farabi eine Gruppe, die sich darum bemtht, die
Vorgaben der Offenbarung mit den Anspriichen der Sinneswahrnehmung und
des Verstandes zu verbinden. Das diirfte uns niher an unser eigentliches Thema
heranfithren, denn es spricht vieles dafiir, dass hier, wenn auch auf ironische
Weise, die Hauptvertreter der Mu‘tazila angesprochen sind. Um das zu postulie-
ren, muss man natiirlich den Spott und die karikaturenhaften Ubertreibungen,
die in diesen Zeilen zum Ausdruck kommen, ausblenden. Dann ergibt sich eine
Argumentationslinie, die in ihrer Abfolge gar nicht so willkiirlich ist. Zunichst
hilt Farabi fest, dass die beschriebenen Theologen von der Botschaft, die ihr Re-
ligionsstifter verkiindet hat, ausgehen. Damit wird noch nichts Spezifisches tiber
die Mu‘tazila ausgesagt; ein Mu‘tazilit hitte es vielleicht sogar abgelehnt, gerade
mit diesem Argument, das man eher als ein Charakteristikum anderer Schulen
ansehen konnte, eingefithrt zu werden. Doch aus Farabi’s Perspektive ist dieser
erdffnende Satz durchaus verstindlich. Nach seiner Ansicht gehen nidmlich nicht
nur bestimmte Schulen, sondern alle Theologen von der Primisse aus, dass die
Wahrheit - unabhingig von moglichen anderen Erkenntnisquellen — im geof-
fenbarten Text authentisch und vollstindig greifbar sei.?3 AnschlieBend dussert

21 Josef van Ess, “Al-Farabi and Ibn al-Réwandi”, Hamdard Islamicus 3 iv (1980), S. 3-15.

22 Josef van Ess, Theologie und Gesellschaft im 2. und 3. Jabrbundert Hidschra. Eine Geschichte des re-
ligiosen Denkens im frithen Islam 1-6, Berlin 1991-97, hier: Bd. 4, S. 322. Wie van Ess selbst
angibt, ruht die Hypothese allerdings auf Pramissen, die schwer zu belegen sind. Denn
wenn man annimmt, Farabi beschreibe an dieser Stelle eine Lehre Ibn ar-Reéwandi’s, setzt
man voraus, (a) dass er diese Lehre in Ostiran kennen lernte und (b) dass er die Tatsache
ignorierte, dass man Ibn ar-Réwandi in Bagdad vollig anders wahrnahm. Hinzu kommen
weitere Fragen, die sich in diesem Zusammenhang stellen. Farabi spricht eigentlich von ei-
ner Gruppe, nicht von einem einzelnen Gelehrten. Auflerdem schlie8t er die Darstellung
mit der Bemerkung ab, nach Ansicht dieser Gruppe bleibe nach der Verkiindung der Of-
fenbarung fir unseren Verstand und fiir unser Nachdenken nichts mehr zu tun. Das passt
schlecht zu dem, was wir iiber Ibn ar-Réwandi wissen. Er interessierte sich fiir den rationa-
len Disput, denn er schrieb ein K. Adab al-$adal. Vermutlich hat Farabi diesem Werk sogar
eine Widerlegung gewidmet (dazu van Ess, Theologie und Gesellschaff, Bd. 4, S. 306-8 und
Bd. 6, S. 441; vgl. auch Sarah Stroumsa, “Ibn al-Rawandi’s s#’ adab al-mujadala. The Role
of Bad Manners in Medieval Disputations”, in The Majlis. Interreligions Encounters in Medie-
val Islam, ed. Hava Lazarus-Yafeh [et al.], Wiesbaden 1999, S. 66-83).

Damit entfillt das Argument, mit dem Richard Frank begriindete, dass die as‘aritische Leh-
re das Modell fiir Farabi’s Beschreibung des kalam gewesen sein miisse (“Reason”, S. 133-
37, insbesondere 137; vgl. oben Anm. 6). Es basierte auf der Annahme, dass nur As‘ari’s
Theologie die Bedingungen, die Farabi als charakteristisch fir den kalam genannt hat, voll-
standig erfiillt (Primat der Offenbarung; der Verstand wird nur benutzt, um die Vorgaben
der Offenbarung zu verteidigen). — Das ist an sich richtig, zumindest aus unserer heutigen,

23
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Farabi Uberlegungen, die bereits spezifischer sind. Jetzt heisst es, diese Theolo-
gen fithrten drei externe Kriterien ein (mapsisat, masharat und ma‘qalar), um die
Aussagen der Offenbarung mit ihnen zu konfrontieren. Das entspricht ziemlich
genau den drei Erkenntniswegen (Sinneswahrnehmung; gesicherte Uberlieferung
nicht nur religidsen, sondern auch profanen Wissens; Tatigkeit des Verstandes),
die von der Mu‘tazila als Grundlage der theologischen Argumentation etabliert
worden sind. Auch hier konnte man wieder einwenden, dass damit nichts Cha-
rakteristisches ausgesagt sei; denn andere Schulen haben diese Dreiteilung von
den Mu‘taziliten iibernommen. Aber an dieser Stelle ist entscheidend, wie die
beschriebenen Theologen das Instrumentarium der externen Kiriterien einsetzen
und in Relation zum geoffenbarten Text bringen. In diesen Punkten wird Farabi
dann doch sehr deutlich. Er betont nimlich 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 lisst sich eigentlich nur der Mu‘tazila zuordnen. Denn sie war bekannt
dafiir, dass sie die einschligigen Stellen im Koran (z.B. tiber Gottes “Hand” oder
Gottes “Thron”) nicht wortlich auffasste, sondern im iibertragenen Sinn auslegte.
Im Gegensatz dazu waren alle anderen Richtungen, die in unserem Zusammen-
hang in Betracht kommen (Traditionalisten, As‘ari), davon tiberzeugt, dass eine
solche Form der Exegese nicht zulissig sei.?* Man kann deswegen davon ausge-
hen, dass Farabi’s Beschreibung der zweiten Gruppe nicht einfach eine literari-
sche Fingertibung darstellt. Er drfte, als er dieses Portrit entwarf, an die
Mu‘tazila gedacht haben.?> Somit kdnnen wir zum Abschluss unserer Betrach-
tungen Uber den Ips@ al-‘uliim festhalten, dass in diesem Text mit einiger Wahr-
scheinlichkeit auf zwei Richtungen - die Traditionalisten/Hanbaliten (oder gege-
benenfalls Ibn ar-Réwandi) und die Mu‘taziliten — angespielt wird.

die verschiedenen Schulen vergleichenden Perspektive. Aber es wird dem Ansatzpunkt,
von dem Farabi 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 Farabi’s Perspektive
keine theologische Reflexion ohne die vorherige Akzeptanz des Geoffenbarten geben.

24 Dazu Daniel Gimaret, La doctrine d’al-Ashari, Paris 1990, S. 323-28.

2> Diesem Fazit stellen sich auch die weiteren Ausfithrungen in Abschnitt b) nicht entgegen.
Wie wir gesehen haben, betont Farabi dort, dass die beschriebenen Theologen nur einen
Teil ihrer Probleme mit der allegorischen Auslegung lésen kénnten und deswegen in ein-
zelnen Bereichen der Religion doch auf die rational nicht ableitbaren Aussagen der Offen-
barung vertrauen missten. — Diese Beschreibung lisst sich ebenfalls auf die Mu‘tazila an-
wenden. Das gilt vor allem, wenn man ihre Uberlegungen zur Ethik in Betracht zieht (vgl.
dazu Frank, “Reason”, S. 124-29). Dort werden - ganz im Sinne der Schilderung Farabi’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 begriindeten Verpflich-
tung (taklif ‘aqli). 2) Die zweite Ebene betrifft die Einzelfille, die unser Verstand nicht mo-
ralisch qualifizieren kann (z.B. kultische Vorschriften). Um hier zu wissen, was Gott von
uns erwartet, miissen wir seine Botschaft kennen. Daraus folgt, dass es auch eine Verpflich-
tung, die aus der Offenbarung begriindet ist, gibt (taklif sam).
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Kitab al-Huraf

Das Kitab al-Hurif (Das Buch der Partikelr) behandelt ebenfalls die Wissenschaf-
ten, allerdings aus einer anderen Perspektive. Wihrend Farabi im /hsa@’ darauf
zielte, die verschiedenen Disziplinen zu beschreiben und zu klassifizieren, stellt
er hier nimlich die prinzipielle Frage, aus welchem Grund sie iiberhaupt ent-
standen seien. Die Antwort darauf ist seine berithmte Theorie tiber die Entwick-
lung des menschlichen Denkens. Sie besagt, dass sich das Sprach- und Reflexi-
onsvermogen der Menschen (bzw. der Menschheit) im Laufe der Zeit immer
mehr ausdifferenziert habe, wodurch zunichst ein komplexer Wortschatz und
dann nacheinander Poetik, Rhetorik, Grammatik, Mathematik und Physik, Dia-
lektik und Sophistik, apodiktische Philosophie und schliefflich die Religion (als
deren Nachahmung) entstanden seien.? Im Zuge dieser Darstellung kommt
Farabi auch auf die Theologie zu sprechen. Dabei bestitigt er einerseits die Aus-
sage des Ihsa’, dass die mutakallimin — gemeinsam mit den Rechtsgelehrten — im
Dienste der Religion stiinden,?” erwihnt aber auch eine Reihe von Aspekten, die
weit iber diese Feststellung hinausgehen. All das ist jedoch fir unsere Fragestel-
lung ohne wirkliche Relevanz. Denn im Kitab al-Hurif ist nie von bestimmten
Gruppen oder Schulen, sondern immer nur von der Theologie als ganzer die Re-
de. Insofern hilft uns die ausfihrliche Darstellung auch nicht bei dem Versuch,
einzelne Richtungen, die Farabi gekannt haben konnte, zu identifizieren.

Was hingegen von Interesse ist, sind zwei kurze Passagen, in denen Farabi die
Grinde fiir seine Distanz zum kalam angibt. Sie bestitigen noch einmal, dass
sein Misstrauen gegentiiber den Theologen auf zwei prinzipiellen Bedenken be-
ruht. Eines betrifft ihren methodischen Ansatz: Sie gehen von falschen Primis-
sen aus oder, besser gesagt, von Primissen, die von ihnen falsch eingeschitzt
werden. Das hat damit zu tun, dass den Theologen - jedenfalls laut Farabi - der
Charakter der geoffenbarten Schriften wie tiberhaupt der Religion nicht wirklich
klar ist. Die Religion (m:lla) stellt nimlich die Wahrheit in Vorstellungen (bayalat)
und Gleichnissen (mitalat) dar. Also miissen 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 fur die eigentliche, (demonstrativ) gesicherte Wahrheit (al-haqq al-
yaqin) und meinen folglich, sie als solche verteidigen und rechtfertigen (tashib) zu
miissen.?8

26 Kitab al-Huraf, 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 figh und
kalam beschrieben werden.

Kitab al-Hurif, S. 131:12-14. Dieses Problem kann sich noch verschirfen, wenn in einer
spiteren Religionsgemeinschaft (#mma) die Gesetze einer fritheren Religionsgemeinschaft
nachgeahmt werden. Dann sind die religiésen Symbole doppelt vermittelt, werden aber
von den Theologen der spiteren #mma wiederum als demonstrative Wahrheit missverstan-
den (S. 131:15-132:4). - Solche Feststellungen diirften der Grund dafiir sein, warum Farabi

28
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Zu dieser methodischen Schwierigkeit gesellt sich eine zweite. Sie betrifft den
personlichen Umgang miteinander. Dazu erklirt Farabi sehr niichtern, dass die
religiosen Gelehrten trotz der offenkundigen Nihe ihres Gegenstandes zur Philo-
sophie haufig erbitterte Gegner der Philosophen seien. Diese Erfahrung wird im
Kitab al-Hurif ausfithrlich beschrieben. Dabei fallen deutliche Worte, etwa, wenn
davon die Rede ist, dass die Philosophen zuriickgewiesen wiirden (mutarrahin)
und manchmal groflen Schaden (madarra ‘azima) erleiden miissten.?’ Es scheint
demnach, als habe Farabi Feindseligkeiten erlebt. Sein Tonfall ldsst sogar vermu-
ten, dass er sie fiir unausweichlich hielt. So konnte man zumindest den Satz ver-
stehen, mit dem er seine Betrachtungen iiber die Theologie im Kitab al-Hurif ab-
schlief3t:

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

Mabady ara’ abl al-madina al-fadila

Solche Aussagen sind in den Mabady’ ara’ abl al-madina al-fadila (Die Prinzipien
der Ansichten der Biirger eines vorziiglichen Gemeinwesens) nicht zu finden. Uber-
haupt ist dieses Werk frei von jeder Polemik, da Farabi in ihm seine eigene Posi-
tion zu verschiedenen grundlegenden Fragen darstellt. Was er dabei erklirt, steht
durchaus in Beziehung zur Theologie. Dieser Bezug ist sogar konstitutiv fiir den
Text, wie ich demnichst in einem anderen Zusammenhang zeigen mochte. Inso-
fern sind die Mabads’ ein wichtiges Dokument, um Farabi’s Auseinandersetzung
mit dem kalam als Gesamtphinomen zu verstehen. Fiir das Thema, das uns hier
beschaftigt, gilt das jedoch nicht, denn sie erwdhnen nirgends eine bestimmte,
klar deklarierte theologische Richtung. Deswegen kann man in diesem Zusam-
menhang festhalten, dass die Schrift trotz ihrer grundsitzlichen Affinitit zur
Theologie fiir 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 (pawdss) im Vergleich zu den gemeinen Leuten (‘@wamm) diskutiert
wird. Dort heifit es, alle Gelehrten gehorten zu den pawdss, aber innerhalb ihres Standes
miisse man vier Ringe unterscheiden: 1) die Philosophen, die als einzige ohne Einschrin-
kung pawass genannt werden konnten; 2) die Dialektiker und die Sophisten (mit denen
hier die Denker vor Aristoteles gemeint sind); 3) die Gesetzgeber (widi‘i n-nawamis); 4) die
Theologen und die Rechtsgelehrten (die somit als letzte Gruppe vor den ‘awamm genannt
werden).

29 Kitab al-Huraf, 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. cxtv-v, n. 1.

30 Kitab al-Huraf, S. 157:1-3 (= Kap. 153).
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Um das an einem Beispiel kurz zu zeigen: Im ersten Teil des Werkes erdrtert
Farabi die Existenz und die Eigenschaften Gottes (d.h. der ,Ersten Ursache®).
Dabei erklart er in einem Abschnitt, Gott sei gerecht (‘@dl), weil er die Giiter aus-
gewogen an alle, die er hervorbringe, verteile.3! Und wenig spiter werden die
gottlichen Namen diskutiert mit dem Ergebnis, dass man zwei Klassen von Na-
men unterscheiden miisse: jene, die Gottes vollkommenes Wesen beschreiben
(“seiend”, “einer”, “lebend”), und jene, die seine Relationen zu anderen Seienden
kennzeichnen (“grof8ziigig”, “gerecht”).3? An solchen Stellen konnte 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
moglichen Zusammenhang mit dem mu‘tazilitischen kalam einging.?3 Sein Be-
fund ist aber immer negativ. Denn anders als bei Kindi (gest. nach 256/870), dem
Walzer eine Affinitit zur Mu‘tazila unterstellte,3* meinte er bei den Mabads’, dass
bestenfalls dhnliche Begriffe, aber niemals die gleiche Intention oder das gleiche
Konzept vorligen.?> Damit bestitigt sich, dass Farabi in seinen Ausfithrungen
sehr wohl Fragen mit einem theologischen Hintergrund aufgreift, sie aber nicht
in Beziehung zur dogmatischen Position einer bestimmten Schule setzt.

Risala fi “aql

Etwas anders liegt der Fall beim nichsten Text, der Risala fi Iaql (Epistel iiber den
Intellekt). Sie enthilt zwei Passagen, die sich ausdriicklich mit einer theologischen
These befassen. Aber das geschieht nur, um deutlich zu machen, dass diese These
fehlerhaft und fiir einen Philosophen inakzeptabel sei.

Der Anlass fur die Kritik ist diesmal eine begriffliche Klirung. Wie Farabi zu
Beginn der Risala angibt, mochte er die verschiedenen Bedeutungen herausarbei-
ten, in denen das Wort ‘ag/ (Denken, Verstand, Intellekt ...) im Arabischen ge-
braucht wird. Der Fluchtpunkt dieser Uberlegung ist natiirlich die Philosophie.
Dort wird das Wort gleich in mehreren Zusammenhingen als Schliisselbegriff
verwendet (Logik, Ethik, Psychologie, Metaphysik).3¢ Deswegen dient der Grof3-
teil der Risala auch dem Zweck, die verschiedenen Bedeutungen, die ihm in die-

3V Mabady ar@ abl al-madina alfadila, ed. Richard Walzer in AL-Farabi on the Perfect State, Kap.
12.2, 8. 94-96.

32 Mabads, Kap. 12.4-5, S. 96-100.

33 Walzer, ALFarabi on the Perfect State, S. 360-62.

34 Vgl. z.B. seinen Beitrag iiber Kindi in “Léveil de la philosophie islamique”, Revue des études
islamiques 38 1 & ii (1970), S. 7-42 und 207-42, hier: 210-14.

35 Vgl. z.B. Walzer, ALFarabi on the Perfect State, S. 362 zur Frage der gottlichen Na-

men/Attribute: “This division is different from the Mu‘tazilite distinction ... Al-Farabi’s

problem is not the same”.

Farabi markiert diese Gebiete, indem er jeweils die zugehorige Schrift aus dem Corpus Ari-

stotelicum angibt (Analytica posteriora, Nikomachische Ethik, De anima, Metaphysik); vgl.

Risala fi “aql, ed. Maurice Bouyges, Beirut 1938 [2. Aufl. 1983], S. 2 ult.-3:3.

36
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sen Teildisziplinen zukommen, herauszuarbeiten und genauer zu erliutern.’” Be-
vor Farabi diese Klirung 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 gumbir),3® und es gehort zum Vokabular der Theolo-
gen. Deshalb beginnt Farabi seine Untersuchung mit der Frage, in welchem Sinn
es dort jeweils eingesetzt und verstanden wird. In diesem Zusammenhang heifit
es tiber die Theologie:

Was den regelmifligen Gebrauch von ‘gl in der Sprache der Theologen angeht, so be-
haupten sie von einer Sache: ‘Das gehort zu dem, was der ‘aq/ (Verstand) vorschreibt
oder was er verbietet oder was er zulidsst oder nicht zuldsst.” Damit meinen sie aber nur
Dinge, die von allen auf den ersten Blick anerkannt werden (almashir fi bads’ ra’y al-
gami’). Sie bezeichnen nimlich das, worin alle oder die meisten auf den ersten Blick
Ubereinstimmen (bads’ ar-ra’y al-mustarak), als ‘aql. Das wird dir klar, wenn du ihre Lehre
genauer betrachtest, also woriiber und was sie reden, was sie in ihren Biichern schreiben
und wobei sie dieses Wort gebrauchen.3?

Wenig spiter erginzt Farabi:

Die Theologen meinen, der ‘agl (Verstand), iiber den sie miteinander regelmifig reden,
sei der ‘aql (Intellekt), den Aristoteles in den Analytica posteriora erwihnt hat. So etwas
hitten sie gerne. Priifst du jedoch die ersten Primissen, die sie verwenden, so wirst du
feststellen, dass sie alle ohne Ausnahme (nur) auf Meinungen zuriickgehen, tiber die auf
den ersten Blick Ubereinstimmung besteht. Also mochten die Theologen das eine, tun
aber das andere.40

Soweit das Referat. Es ist natiirlich, was uns inzwischen nicht mehr verwundern
kann, polemisch. Sein Zweck besteht darin nachzuweisen, dass das Wort ‘ag/ von
den Theologen unscharf und unreflektiert gebraucht wird. Erfreulicherweise be-
schrinkt sich Farabi an dieser Stelle aber nicht auf einen polemischen Kommen-
tar. Er beschreibt auch prizise, was die von ihm kritisierten Theologen denken.
Sie behaupten, dass man allein mit dem ‘agl//Verstand (also ohne Kenntnis der
Offenbarung) erkennen konne, was gut und was schlecht sei. Damit vertreten sie
eine These, die sich sehr gut historisch zuordnen lisst, da sie in Bagdad oder
tiberhaupt in den Kerngebieten des Islams im frithen 4./10. Jahrhundert nur von
den Mu‘taziliten vertreten wurde.*!

37 Wobei innerhalb der Philosophie wiederum der Psychologie die grosste Rolle zukommt;
ihr allein, d.h. der Analyse der Bedeutung des Wortes ‘aq/ in De anima, widmet Farabi zwei
Drittel seines Werkes.

38 Risala fi Laql, S. 3:4 und 4:4-7:8.

39 Risala fi Faql, S. 7:9-8:4; vgl. Fusill muntaza‘a, ed. Fauzi M. Naggar, Beirut 1971, S. 89:
15-17.

40 Risala fi I<aql, S. 11:10-12:3.

41 Zur Position der Mu‘tazila vgl. oben Anm. 21. A§ari war in diesem Punkt vollig anderer
Ansicht. Nach seiner Auffassung ist es unmoglich, 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 konnte). 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 Farabi an dieser Stelle auf die
Mu‘taziliten anspielte. Insofern ist seine Risala fi Iaql unser zweiter Beleg dafur,
dass er mit den Ansichten dieser Schule vertraut war. Interessant ist dabei, dass er
ihre Lehre auch hier, bei der Frage nach der Begriindung der ethischen Normen,
ablehnt. Denn eigentlich hitte ihm die These, die von den Mu‘taziliten in die-
sem Punkt vertreten wurde, willkommen sein konnen. Farabi war selbst davon
tberzeugt, dass wir durch unseren ‘aq/ erkennen konnen, was gut und was
schlecht ist. Hingegen wire es ihm vollig abwegig erschienen, unsere Kenntnis
der ethischen Normen auf eine andere Quelle, also etwa auf die Offenbarung mit
ihren Bildern und Gleichnissen, zuriickzufiihren.

Gleichwohl bleibt in seinen Augen eine untiberbriickbare Differenz. Sie ergibt
sich daraus, wie die Mu‘taziliten das Vorgehen des ‘ag/ beschreiben und begriin-
den. Hier unterlaufen ihnen - nach Farabi’s Auffassung — zwei gravierende Irr-
tumer, die es einem Philosophen unmoglich machen, den Schulterschluss mit
ihnen zu suchen. Einer dieser Fehler ist uns bereits bekannt. Man konnte ihn ge-
radezu das Grundproblem der Theologen (aus Farabi’s Sicht) nennen: Sie achten
nicht darauf, dass ihre Uberlegungen auf verlisslichen Primissen griinden, son-
dern gehen von Ansichten aus, die ungepriift und unsicher sind. So auch in die-
sem Fall. Denn die Mu‘taziliten besitzen nach Farabi’s Einschitzung keine ein-
deutigen Kriterien fiir 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 mogen.#

Zweitens wirft Farabi der Mu‘tazila vor, den Vorgang der Urteilsbildung bei
ethischen Fragen zu unterschitzen. Denn sie behaupte ohne weitere Begriin-
dung, unser Verstand kénne unmittelbar, d.h. mit einem Mal das Gute und das
Schlechte erkennen.®® Tatsichlich handle es sich dabei — so Farabi - um einen
langen Prozess. Er erfordere viele Uberlegungen und fiithre schlieflich 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 (tag¢riba) an menschlicher
Reife gewinnen.

ne d’al-Ash‘ari, S. 435-51). — Ausserhalb des Irak hitte Farabi allerdings eine andere Situati-
on vorgefunden. Das gilt insbesondere fir die hanafitisch-maturiditische Theologie im
Nordosten Irans. Maturidi (gest. 333/944) war zwar ein strikter Gegner die Mu‘tazila. Aber
er kam - aus anderen Uberlegungen und mit anderer Begriindung als sie — ebenfalls zu
dem Schluss, dass wir mit unserem Verstand erkennen kénnen, was gut und was schlecht
ist (vgl. dazu mein ALMaturidi und die sunnitische Theologie in Samarkand, Leiden 1997,
S. 331-34).

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

Das ergibt sich aus der Behauptung, der ‘aql greife einfach das mashir fi badi’ ra’y al-$ami‘
auf und mache es zur Grundlage seiner Entscheidung (Risala fi Faql, S. 7 ult.-8:1).

42

43
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Dass Farabi so dachte, wird im weiteren Verlauf der Risala deutlich. Dort er-
klart er die Bedeutung des Wortes ‘ag/ im sechsten Buch der Nikomachischen Ethik
und zidhlt dabei alle Punkte, die gerade genannt wurden (Klugheit, Erfahrung,
Reife), auf.** Damit ist seine eigene Position markiert. Was Aristoteles Giber den
Gebrauch des ‘ag/ in ethischen Fragen schreibt, ist und bleibt firr Farabi maf3geb-
lich. Dagegen miissen die Uberlegungen der Mu‘taziliten fiir ihn bedeutungslos
sein, weil sie nach seiner Ansicht von einem falschen Verstindnis des Wortes ‘ag/
ausgehen.

Kitab al-Burban und Kitab al-Gadal

Trotz dieser Kritik ist das Zeugnis der Risala fiir uns wichtig. Denn es belegt kon-
kreter als die Darstellung, die wir im Ipsa’ al-“uliim antrafen, dass sich Farabi mit
der Mu‘tazila auseinandergesetzt hat. Dieser Eindruck wird im folgenden noch
verstirkt, und zwar durch eine Aussage, die uns im Kitab al-Burhan (Der Beweis)
und im Kitab al-Gadal (Der Disput) begegnet. Sie betrifft eine These, die nicht nur
nahelegt (wie im Ijsa’) oder wahrscheinlich macht (wie in der Risala), dass Farabi
die Mu‘tazila kannte, sondern die es beweist, da sie innerhalb der islamischen
Theologie nur fiir 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 konnen. Auf diese Frage gaben die Mu‘taziliten ver-
schiedene Antworten. Aber nur eine von ithnen interessierte Farabi so sehr, dass
er sie mehrfach erwihnte und kritisierte. Gemeint ist die These, dass eine Aussa-
ge dann wahr sein misse, wenn sie in demjenigen, der ihr zustimmt, den Zu-
stand der “Seelenruhe” (sukiin an-nafs) bzw. der “ruhigen Hingabe der Seele an
das Wissensobjekt” (sukin an-nafs ila I-ma‘lim) hervorrufe.*>

Die schirfste Kritik an dieser Behauptung findet sich im Kitab al-Burhan. Dort
entwickelt Farabi — mit stetem Bezug zu den Analytica posteriora — seine eigene
Beweislehre. Sie geht davon aus, dass unser Wissen auf zwei Arten vorliegen
konne: als einzelner Begriff (tasawwur), d.h. als eine klar bestimmte, eindeutige
und sich nicht verindernde Vorstellung; oder als Urteil (tasdig), d.h. als eine
mehrere Dinge verkniipfende Aussage, mit der wir einen bestimmten Sachverhalt
bejahen oder verneinen.*6

44 Risala fi Faql, S. 9:4-12:3.

4 Zu den einzelnen Vertretern bzw. Kritikern dieser These innerhalb der Mu‘tazila vgl. un-
ten.

4 Kitab al-Burhan, ed. Muhammad Taqi Dani$pazah, in al-Mantigiyyat li--Farabi, Bd. 1,
Qumm 14085 (1987), S. 265-349, hier: 266:51f.; der Anfang des Kitab al-Burhan wurde ins
Franzosische tibersetzt von Georges Vajda, “Autour de la théorie de la connaissance chez
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Im Zusammenhang mit den Urteilen kommt Farabi auf das Thema, das uns
hier interessiert, zu sprechen. Denn jetzt erklirt er:

Ein Urteil kann sich auf etwas beziehen, das tatsichlich wahr ist, oder auf etwas, das
falsch ist. (Ausserdem) ist ein Urteil entweder gewiss (yagin) oder der Gewissheit nahe
(muqarib li-lyaqin) oder das, was man ‘die ruhige Hingabe der Seele an etwas’ (sukiin an-
nafs ild l-shay’) nennt; letzteres ist die Form des Urteils, die von der Gewissheit am weite-
sten entfernt ist (abad at-tasdiqat ‘an al-yaqin).*’

Diese Kritik wird im folgenden noch genauer erldutert. Dabei erfahren wir, wel-
che Charakteristika der “Seelenruhe” anhaften und warum sie kein zuverldssiges
Wahrheitskriterium sein kann:*® Sie ist eine Form der Zustimmung, bei der dem
Urteilenden bewusst ist, dass sein Urteil nicht gegen Einwinde gefeit ist. Da die-
se Einwinde stark oder schwach sein konnen, schwankt auch die “Seelenruhe”
des Betreffenden in ihrer Intensitit (yatafadal). Ausserdem besteht ein formales
Problem. Denn die “ruhige Hingabe der Seele an etwas” ist nichts weiter als ein
thetorisches Urteil (tasdiq balagi)®. Sie basiert auf “bernommenen” Primissen
(magbulat), also auf Aussagen, die uns von einzelnen Personen oder kleinen
Gruppen uberliefert wurden. Diese konnen zwar (akzidentiell) wahr sein, aber sie
sind weit davon entfernt, uns Gewissheit iiber einen Sachverhalt zu verschaffen.
Deshalb versuchen manche Beobachter, die Glaubwiirdigkeit solcher Primissen
dadurch zu erhohen, dass sie sie auf einen gottlichen Befehl (amr ilabi) zurtick-
fithren.

Ahnlich kritisch klingen die Aussagen im Kitah al-Gadal. Dort beginnt Farabi
seine Ausfithrungen damit, dass er die Form der Primissen, die in der Dialektik
Anwendung finden, beschreibt und analysiert. Es sind in diesem Fall die
mashirat, die allgemein anerkannten Aussagen.’® Thr Ausgangspunkt besteht dar-
in, dass eine Person, die den Ruf hat, vertrauenswiirdig zu sein, eine bestimmte
Behauptung aufstellt (ohne sie beweisen zu konnen). Diese Behauptung findet
Zustimmung, zunichst bei einzelnen Zuhorern, dann bei mehreren Personen.
Mit der Anzahl derer, die sie akzeptieren, wichst auch die innere Uberzeugung
aller Beteiligten, dass die Behauptung richtig sei. So kommt die sukin an-nafs ins
Spiel, denn sie ergibt sich aus den Faktoren, die gerade genannt wurden:

Je mehr Personen uns tiber 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 (sukin anfusina ilaihd), unsere Zustimmung dazu (tasdiguna

47 Kitab al-Burhan, S. 266:-4ff.; Vajda, “Connaissance”, S. 391.

48 Es folgt eine Zusammenfassung von Kitab al-Burhan, S. 267:9-268:9; Vajda, “Connaissan-
ce”, S. 392-93.

49 Vgl. dazu auch Ips@’, S. 82:11 und 83:1-2, wo die “Uberzeugung”, die durch den Einsatz
rhetorischer Mittel erreicht wird, als “Seelenruhe” beschrieben wird.

50 Kitab al-Gadal, ed. Muhammad Taqi Dani$pazah, in al-Mantigiyyat l-I-Farabi, Bd. 1,
Qumm 14083 (1987), S. 358-455, hier: 361 ult.ff. Der Textabschnitt (ab 362:4ff.) wurde
ebenfalls von Vajda ins Franzosische tibersetzt (“Connaissance”, S. 377-88).
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laha) und unsere Akzeptanz dessen (qabiluna iyyaha). Demnach haben wir das grofite
Vertrauen in eine Ansicht, die von allen Menschen geteilt wird.?!

Die “Seelenruhe” ist also ein psychologisches Phinomen. Sie stellt sich ein, weil
wir uns bei einer Annahme sicher fithlen. Doch diese Sicherheit griindet nicht
darauf, dass die Annahme bewiesen wire, sondern nur darauf, dass sie von vielen
Menschen geteilt wird. Entsprechend labil kann ein solcher Zustand sein. Das
macht Farabi im weiteren Verlauf des Kitab al-Gadal deutlich. Dort erklirt er, dass
unsere “Seelenruhe” sehr rasch abnehme, wenn sie nicht mehr durch dussere Fak-
toren gestiitzt werde. Es geniige bereits, dass Einwinde gegen die allgemein ver-
breitete Ansicht auftauchten. Diese Einwinde konnten von Philosophen vorge-
tragen werden oder durch einen Dissens innerhalb der Menge (oder zwischen der
Menge und den Philosophen) bedingt sein. Die Opposition fiihre in jedem Fall
zu Irritationen. Statt uns in Ruhe unserer Annahme hinzugeben, empfinden wir
jetzt Zweifel. Denn unsere Uberzeugung griindete ja nicht auf Beweisen; also
konne sie auch durch Einwinde, die ihrerseits keine Beweiskraft haben miissten,
wieder erschiittert werden.>?

Farabi’s Kritik klingt erneut harsch, aber sie ist diesmal nicht so isoliert wie in
den zuvor beschriebenen Fillen. Denn der Versuch, die “Seelenruhe” als Wahr-
heitskriterium durchzusetzen, wurde nicht nur von ihm zuriickgewiesen, sondern
war auch innerhalb der Mu‘tazila umstritten. Das gilt bereits fiir die fritheste
Phase der Diskussion. Sie wurde offenbar von Nazzam (gest. vor 232/847) eroff-
net. Von ithm bzw. von seinen Schiilern berichten die Quellen jedenfalls die The-
se, dass wahres Wissen dann bei uns eintrete, wenn der Prozess des Erkennens
(der von Nazzam als Bewegung unseres Geistes/Herzens gedeutet wurde) in den
Zustand der “Herzensruhe” (sukin al-qalb) einmiinde.>

Gegen diese Idee wandte sich Gahiz (gest. 255/869). Er machte geltend, dass
mit solchen Vermutungen kein verlissliches Wahrheitskriterium gewonnen sei.
Wer von einer Ansicht iiberzeugt sei, empfinde immer “Herzensruhe” - auch
wenn seine Uberzeugung gar nicht der Wahrheit entspreche. Ausserdem wechsle
man gelegentlich seinen Standpunkt. In solchen Fillen seien wir sowohl vor als
auch nach der Meinungsinderung der festen Uberzeugung, im Recht zu sein.5

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

SU Kitah al-Gadal, S. 362:13-16; Vajda, “Connaissance”, S. 378.

52 Kitah al-Gadal, S. 417:13-418:10; Vajda, “Connaissance”, S. 388-89.

53 Van Ess, Theologie und Gesellschafl, Bd. 3, S. 380 und Bd. 4, S. 97.

54 Marie Bernand, Le probléme de la connaissance d’aprés le Mugni du Cadi “Abd al-Gabbar, 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 Fehlschliissen und
Sinnestiduschungen), eintrete, sondern tatsichlich nur dann, wenn eine wirkliche
Erkenntnis vorliege.>

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.’® Im frithen 4./10. Jahrhundert war sie
hingegen hochaktuell. Denn Abu Hasim war nicht irgendwer, sondern der fiih-
rende Kopf der Mu‘taziliten, die zu dieser Zeit im Irak wirkten.’” Wenn Farabi 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.

garb al-Ibara

Allerdings blieb sein Interesse nicht auf die Mu‘tazila beschrinkt. Wie wir bereits
bei der Betrachtung des Ihsa’ festgestellt haben, kannte Farabi auch eine Gruppe,
die sich gegen die Mu‘taziliten stellte. Denn er erwihnte dort ja nicht nur Theo-
logen, die versuchten, die Vorgaben der Offenbarung mit den Anspriichen des
Verstandes zu versohnen, sondern auch solche, die sich allein auf die religiose
Uberlieferung beriefen.

Letztere riicken jetzt noch einmal in den Blick. Das geschieht durch den Sark
al-Ibara, den grofen Scholienkommentar zu Aristoteles’ De interpretatione. Hier
kommt Farabi unter anderem auf das Problem der contingentia futura zu sprechen,
also auf die berithmte Frage, ob unsere Aussagen iiber mogliche kiinftige Dinge
bereits in der Gegenwart einen Wahrheitswert besitzen (De interpretatione 9). Sie
gibt ihm die Gelegenheit zu einem kurzen Exkurs. Sein Inhalt ldsst sich wie folgt
zusammenfassen: Manche Leute behaupten, dass es im Bereich unserer Hand-
lungen uberhaupt keine Moglichkeit (Kontingenz) gebe. Denn nach ihrer An-
sicht ist alles, was geschehen wird, bereits mit Notwendigkeit festgelegt. Fiir diese
These haben sie allerdings kein iberzeugendes Argument, denn sie ldsst sich we-
der auf unser Primdrwissen (a/-ma‘rifa al-ild) noch auf unsere Naturanlage (fitra)
zuriickfihren. Deswegen berufen sich diese Leute auch auf Festsetzungen, Geset-
ze und (uberlieferte) Lehren (alwad® wa-§-Sari‘a wa-l-qaul), also auf lauter Primis-

55 Josef van Ess, Die Erkenntnislehre des “Adudaddin al-Ici. Ubersetzung und Kommentar des ersten
Buches seiner Mawaqif, Wiesbaden 1966, S. 75-76; Zimmermann, Commentary, S. cxv; Ber-
nand, Le probléme, S. 291-92 und 299.

56 Darunter war allerdings ‘Abd al-Gabbar (gest. 415/1025); zu ihm van Ess, Erkenntnislebre,
S. 76-77; Bernand, Le probléme, S. 295-98.

57 Abu I-Qasim al-Kabi (gest. 319/931), der andere bedeutende Mu‘tazilit dieser Generation,
studierte zwar in Bagdad, ging aber spiter wieder in seine Heimatstadt Balch zuriick, wo er
den Gutteil seines Lebens verbrachte; zu ihm vgl. Josef van Ess, “Abu °1-Qasem Ka‘bi®, En-
cyclopaedia Iranica, Bd. 1, S. 359-62, sowie den Beitrag von Racha el-Omari in diesem Band.
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sen, die aus der Perspektive der Logik bzw. der Philosophie gar nicht zulissig
sind.8

Wie das Referat zeigt, richtet sich Farabi’s Polemik diesmal gegen Determini-
sten. Dabei sind zwei Vorwiirfe erkennbar: Der eine lautet, dass sie eine falsche,
gegen jede menschliche Erfahrung sprechende These vertreten; der andere, dass
sie meinen, man konne diese These beweisen, indem man sie auf (geoffenbarte)
Gesetze und uberlieferte Lehren zurtickfithre. Nimmt man beide Argumente zu-
sammen, so wird die Stof8richtung 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-
schitzung der religiosen Uberlieferung. Das trifft am ehesten auf die Traditionali-
sten und Hanbaliten zu, die deswegen an dieser Stelle — wie vermutlich schon in
dem erwihnten Passus im /psa’ — gemeint sein dirften.

Zusammenfassung und Erginzungen

(Kitab al-Hitaba, Kitab al-Qiyds as-sagir ‘ald tariqat
al-mutakallimin und Kitab al-Milla)

Damit sind simtliche Texte, in denen Farabi eine konkrete theologische Lehre
diskutiert hat, genannt. Sie sind nicht zahlreich, gentigen aber, um uns einen
Eindruck von seinen Kenntnissen iiber den kalim zu vermitteln. Dieser ldsst sich
dahingehend zusammenfassen, dass Farabi ein aufmerksamer, aber auch ein se-
lektiver Beobachter der Theologie seiner Zeit war. Grundsitzlich interessierte ihn,
was die mutakallimin schrieben. Aber in seinen Werken beschrinkte er sich dar-
auf, einige wenige Thesen, die er besonders relevant (oder besonders argerlich)
fand, zu erwihnen. Sie stammen in der Regel aus dem Umfeld der Mu‘tazila, sel-
tener auch aus dem Lager der Traditionalisten/Hanbaliten. Andere Stromungen
und insbesondere die as‘aritische Theologie hat Farabi entweder ignoriert oder,
was wahrscheinlicher ist, iberhaupt nicht gekannt.

Dieses Ergebnis wird sich durch die Texte, die jetzt noch zur Sprache kom-
men, nicht mehr verindern. Denn sie enthalten nur Aussagen, die keine be-
stimmte theologische Richtung, sondern den kalam im allgemeinen thematisie-
ren. Trotzdem sollen die verschiedenen Passagen hier noch kurz erwihnt werden.
Denn sie sind durchaus geeignet, Farabi’s grundsitzliche Haltung zur Theologie
genauer zu beleuchten. Insofern kénnen sie auch dazu beitragen, seine Einschit-
zungen zu den einzelnen Schulen, die wir gerade verfolgt haben, besser einzu-
ordnen.

58 Sarbh al-Farabi li-kitab Aristitalis Jfi Elbara, ed. Wilhelm Kutsch und Stanley Marrow, Beirut
1960 [2. Aufl. 1971], S. 83:16-23; engl. Ubers. in Zimmermann, Commentary, S. 77 (zum
Inhalt vgl. dort S. cxvi).
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Am wenigsten gilt das fir die kurze Bemerkung, die uns im Kitab al-Hitiba
(Die Rbetorik) begegnet. Sie beschrinkt sich auf eine Selbstverstindlichkeit. Denn
hier erklart Farabi lediglich, dass es Theologen (und Juristen) gebe, die den Ana-
logieschluss (tamtil)>® fur schwach hielten und ablehnten.®® Das ist sachlich rich-
tig, aber es ist als Beobachtung nicht ungewdhnlich. Deswegen kann man daraus
auch keine spezifischen Schliisse auf Farabi’s Haltung zum kalam ziehen.

Anders verhilt es sich mit dem zweiten Text, dem Kitab al-Qiyas as-sagir ‘ala
tariqat al-mutakallimin (Das kleine Buch iiber den Syllogismus nach Art der Theologen).®!
Er riickt nimlich einen Aspekt ins Blickfeld, der nach all der Polemik, die wir in-
zwischen gelesen haben, eher unerwartet ist. Das Buch dient grundsitzlich dem
Zweck, die verschiedenen Schlussverfahren, die Aristoteles in den Analytica priora
dargestellt hatte, zu erldutern. Insofern ist es ein Paralleltext zum Kitab al-Qiyas
(Der Syllogismus),’* das ausdricklich als Epitome der Analytica priora konzipiert
ist. Gleichwohl verfolgt Farabi im Kitab al-Qiyds as-sagir 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 erortert, mit
Beispielen, die aus dem kalam (oder dem figh) stammen. Dariiber hinaus erklirt
er in einem gesonderten Kapitel, dass auch der Inferenzschluss der mutakalli-
min® eine zuldssige Argumentationsform darstelle, weil er unter bestimmten
Bedingungen auf einen Syllogismus zuriickgefithrt werden konne.64

Wie diese Andeutungen zeigen, besteht also doch eine Relation zwischen der
Philosophie und den Uberlegungen der Theologen. Farabi kritisiert zwar einzel-
ne Lehren und Argumente der zeitgendssischen mutakallimin. Aber gleichzeitig
rdumt er ein, dass der kalam prinzipiell eine rationale Struktur aufweise. Das
kann nach allem, was wir gesehen haben, auch kaum anders sein. Denn schlief3-
lich hat Farabi selbst den Zusammenhang hergestellt, indem er die Religion zum
Abbild der Philosophie und die Theologie zur Verteidigerin der Religion erklarte.
Also miissen die Uberlegungen 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 tamtil bei Farabi und bei anderen philosophischen Au-

toren vgl. Wiirsch, Avicennas Bearbeitung, S. 72-85.

Kitab al-Hitaba, ed. Jacques Langhade mit franz. Ubers. in Deux ouvrages inédits sur la rbéto-

rigue, ed. J. Langhade und M. Grignaschi, Beirut 1971, S. 30-121, hier: 83:14-85:11.

Kitab al-Qiyas as-sagir ‘ald tarigat al-mutakallimin, ed. Muhammad Taqi Danis$pazuh, in al

Mantiqiyyat li-I- Farabi, Bd. I, Qumm 14085 (1987), S. 152-94.

2 Kitab al-Qiyas, ed. Muhammad Taqi Danipazah, in al-Mantiqiypat li-l- Farabi, Bd. 1,
Qumm 1408§ (1987), S. 115-51.

63 Also der “Schluss vom Sichtbaren auf das Unsichtbare” (al-istidlal bi-5-5ahid ‘ala I-$7’ib).

64 Kiabh al-Qiyds as-sagir, S. 175-83; zur Sache van Ess, Erkenntnislebre, S. 391-92; Joep Lameer,
Al-Farabi and Aristotelian Syllogistics. Greek Theory and Islamic Practice, Leiden 1994, S. 204-32.

60

61
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Das wird noch deutlicher, wenn wir den dritten und letzten Text hinzuneh-
men. Gemeint ist das Kitab al-Milla (Die Religion), in dem der Nutzen der Religi-
on und damit der Theologie noch markanter herausgestellt wird. Den Ausgangs-
punkt dafiir bildet einmal mehr die These, dass Religionen die Wahrheit, die von
der Philosophie in universalen Begriffen erfasst werde, auf partikulare Weise re-
prisentierten.®® Sie ist durchaus zweischneidig, denn wie wir gesehen haben,
dient sie Farabi des ofteren 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 fithren mochten. Dabei steht die Religion sogar
vor der grofleren 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 (‘azimai -
gana’): beide rechtfertigen die Lehrmeinungen der Religion bei den Biirgern des Ge-
meinwesens, setzen sie durch, verteidigen sie, verankern sie fest in den Seelen der Biirger
und verhelfen ihnen (auch) dann zum Erfolg, wenn jemand auftritt, der die Absicht hat,
die Anhinger der Religion mit seiner Rede in die Irre zu fithren und gegen die Religion
zu opponieren.®®

Auch dieses Lob kann die Polemik, die uns bislang begegnet ist, nicht auftheben.
Wie wir gesehen haben, sind es, aufs Ganze betrachtet, die kritischen Tone, die
in Farabi’s Ausserungen iiber die Theologie iiberwiegen. Trotzdem ist diese letzte
Ausserung bedeutsam. Denn sie zeigt uns, dass es ihm nicht um eine grundsitz-
liche Ablehnung ging. Farabi hatte zwar grofle Reserven gegentiber der Art, wie
seine Zeitgenossen (inklusive der Mu‘taziliten) die Theologie betrieben. Aber er
war trotzdem davon tiberzeugt, dass die Theologie — wenn sie nur richtig konzi-
piert (d.h. an den Vorgaben der Philosophie ausgerichtet) wurde - fir die Unter-
weisung und Anleitung der Menschen unerlisslich sei.
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Ibn al-Khallal al-Basri (d. after 377/988)

and His (Euvre on the Problematic Verses of the
Qur’an Kitab al-Radd ‘ala al-jabriyya al-qadariyya
(Refutation of the Predestinarian Compulsionists)’

Suletman A. Mourad

The Mu‘tazilite theologians paid special attention to the genre of mutashabih al-
gur’an (the ambiguous verses of the Qur’an), 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 @dl.! The Qur’an 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’an
7:179 and 18:29, which read respectively:

We have created for Hell many of the Jinns and humans ... (wa-lagad dhara’na Ii-
jabannam kathiran min aljinn wa-Lins ...).2

Say: Here is the truth from your Lord, it is to you to believe [it] or disbelieve [it] ...
(wa-qul al-haqq min rabbikum faman sh@a fa-l-yw’min wa-man sha’a fa-lyakfur ...).

Nevertheless, both predestinarians and believers in free will refused to acknowl-
edge that this is actually the case. They often resorted to the mutashabih al-quran®

*

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-Khallal’s Kitab
al-Radd. An edition of the Arabic text is currently under preparation.

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, Dirar b. “Amr (d. ca 200/815), who introduced the notion of
kasb (acquisition), which was later elaborated by theologians, including al-Ash‘ari (d.
324/936) and his school: see Josef van Ess, Theologic und Gesellschaft im 2. und 3. Jahrbundert
Hidschra. Eine Geschichte des religidsen Denkens im _friihen 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 kash in early Islam, see Michael Schwarz,
“Acquisition’ (Kasb) in early Kalam,” in Islamic Philosophy and the Classical Tradition. Essays
presented by bis friends and pupils to Richard Walzer on bis seventieth birthday, Columbia 1973,
pp- 355-87.

All translations of the Qur’an are mine.

For an overview of the genre of mutashabih al-qur’an, see Leah Kinberg, “Mubkamat and
Mutashabibat (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’an 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
(mutashabih) and provide, by resorting to other qur’anic verses, hadiths, 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-Khallal al-Basri, who flourished in the fourth/tenth century. Ibn
al-Khallal, a member of the Mu‘tazilite movement, authored a Kitab al-Radd ‘ala
Ljabriyya al-qadariyya fima ta‘allagi bih min mutashabib ay al-quran al-karim (Refu-
tation of the Predestinarian Compulsionists with respect to what they uphold
about the ambiguous verses of the glorious Qur’an). This contribution is a pre-
liminary study of Ibn al-Khallal and his work.

Life, Education and Career of Ibn al-Kballal al-Basri

Abtu ‘Umar Ahmad b. Muhammad b. Hafs al-Khallal al-Basri was born in Basra.
The principal, indeed the only, source for his biography is Kitab al-Fibrist by Ibn
al-Nadim (d. 380/990). The information that Ibn al-Nadim provides is scanty:
The author’s nisba is Ibn al-Khallal, which indicates that either his father or his
grandfather was a seller of vinegar (kball). He studied with two notable Mu‘tazilite
theologians: with Abu ‘Abd Allah Muhammad b. ‘Umar al-Saymari (d. 315/927)
in Basra* and with Abu Bakr Ahmad b. Ali Ibn al-Ikhshid (d. 326/938) in Bagh-
dad.> This suggests that Ibn al-Khallal 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-Saymari moved there towards the end of his life and became a compan-

ion of Ibn al-Ikhshid.¢

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’an,
vol. 1, pp. 70b-77a.

4 Al-Saymari was a student of Abd Ali al-Jubba’i and replaced him in the leadership of the
Mu‘tazilite movement in Basra: see Ibn al-Nadim, Kitab al-Fibrist, ed. Rida Tajaddud, Te-
hran 1973, p. 219; and al-Dhahabi, Siyar alam al-nubal@, ed. Shu‘ayb Arna’ut [et al.], Bei-
rut 1990, vol. 14, p. 480.

5> On Ibn al-Ikhshid, see Ibn al-Nadim, Fibrist, pp. 220-21; al-Khatib al-Baghdadi, Tarikh
Baghdad, ed. Mustafa “‘A.-Q. “Ata, Beirut 1997, vol. 5, p. 67; al-Dhahabi, Siyar, vol. 15, pp.
217-18; and J.C. Vadet, “Ibn al-Ikhshid,” in The Encyclopaedia of Islam. New Edition, vol. 3,
p- 807a.

6 See al-Hikim al-Jishumi, Shark Uyiin al-mas@il , MS San‘d’, al-Jami® al-Kabir, al-Maktaba
al-Gharbiyya, %m al-kalam no. 99, vol. 1, f. 68a; and Ibn al-Murtada, Kitab Tabaqat al-mu‘-
tazila [Die Klassen der Mu‘tazila von Abmad ibn Yahya ibn al-Murtada], ed. Susanna Diwald-
Wilzer, Wiesbaden / Beirut 1380/1961, p. 96.
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The fact that Ibn al-Khallal 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-Saymari and Ibn al-Ikhshid. In the few surviving Mu‘tazilite pro-
sopographies, all of which belong to the school of al-Qadi ‘Abd al-Jabbar (d.
415/1024), al-Saymari is criticized for disagreeing with his Mu‘tazilite peer Abu
Hashim al-Jubba’i (d. 321/933). According to ‘Abd al-Jabbar, al-Saymari was pi-
ous and virtuous, except for his constantly differing with and criticizing Abu
Hashim (wa-kana wari‘an hasan al-tariga illa ma kana minhu min mu‘anadat Abi
Hashim wa-I-ghuliw fihi).” He also engaged in refutations of some views propa-
gated by Abu 1-Qasim al-Ka‘bi al-Balkhi (d. 319/931).% As for Ibn al-Ikhshid, 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 Sharh Uyin al-mas@’il by the Mu‘tazilite theologian al-Hakim al-
Jishumi (d. 494/1101), who quotes ‘Abd al-Jabbar as having said: “He (Ibn al-
Ikhshid) often disagreed [with his peers] and upheld the least endorsed views.”
Among those with whom Ibn al-Ikhshid was in disagreement on some theologi-
cal issues were Abu 1-Qasim al-Ka‘bi al-Balkhi and Abu Hashim al-Jubba’i.1

It is important to keep in mind here that such criticism came from theologi-
ans of the Bahshamiyya school (named after Aba Hashim al-Jubba’i) who dis-
agreed with al-Saymari and Ibn al-Ikhshid: ‘Abd al-Jabbar was a follower of
Abt Hashim al-Jubba’i, and al-Hakim al-Jishumi belonged to the school of ‘Abd
al-Jabbar.!! The omission of Ibn al-Khallal 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-Ikhshid followed the Shafi‘ite school, which
suggests that in addition to Mu‘tazilite theology, Ibn al-Khallal also studied
Shafi‘ite jurisprudence and legal theory with Ibn al-Tkshid. Actually, Ibn al-Ikhshid
had a positive posthumous reputation among some Sunnite padith scholars.'? For

‘Abd al-Jabbar, “Fadl al-i‘tizal wa-tabaqat al-mu‘tazila,” in Fadl al-i‘tizal wa-tabaqat al-mu‘ta-
zila, ed. Fu’ad Sayyid, Tunis [1974], p. 309. See also al-Hakim al-Jishumi, Sharh, vol. 1,
ff. 67b-68a; Ibn al-Murtada, Tabaqat, p. 96.

8 <Abd al-Jabbar, “Fadl al-i‘tizal,” p. 309.

9 Al-Hakim al-Jishumi, Sharh, vol. 1, f. 70a. Ibn al-Murtada (d. 840/1437), the medieval Za-
ydite theologian from Yemen, depends for his Kitab Tabagat al-mu‘tazila entirely on the
Sharh of al-Hakim Jishumi; see the entry for Ibn al-Ikhshid in Ibn al-Murtada’s Tabaqat al-
mu‘tazila, p. 100. There is no entry for Ibn al-Ikhshid in ‘Abd al-Jabbar’s Fadl al-i‘tizal.

10" See Vadet, “Ibn al-Ikhshid,” in The Encyclopaedia of Islam. New Edition, vol. 3, p. 807a.

On the conflict between the Bahshamiyya and Ikhshidiyya, see Margaretha T. Heemskerk,

Suffering in the Mu‘tazilite Theology. ‘Abd al-Jabbar’s Teaching on Pain and Divine Justice, Leiden

2000, pp. 21-28.

Interestingly, however, T3j al-Din al-Subki (d. 771/1370) does not include in his prosopo-

graphical dictionary an entry for either Ibn al-Ikhshid or Ibn al-Khallal; see Tabaqat al-
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instance, in Styar a‘lam al-nubal@’, al-Dhahabi (d. 748/1348) praises the scholar-
ship of Ibn al-Ikhshid, saying that “despite his innovation” he “made valuable
contributions” (labu mabdsinun ‘ala bidatih?).’® By “innovation,” al-Dhahabi ob-
viously meant Ibn al-Ikhshid’s upholding Mu‘tazilite doctrine.

What we may perhaps conclude from this is that Ibn al-Khallal followed his
teacher’s specialization not only in Mu‘tazilite theology but also in Shafi‘ite law;
this can also be inferred from the fact that he later served as a judge. According
to al-Fibrist, Ibn al-Khallal occupied the position of chief5judge in the town of al-
Haditha, possibly the one near Takrit.!* Before that, he was the chiefjudge of
Takrit but was dismissed; he was later reappointed to the post after serving his
term in al-Haditha, as the comment by Ibn al-Nadim indicates (rudda ilayhi qada’
Takrit). Tbn al-Nadim adds that Ibn al-Khallal was still occupying the post of
chiefjudge of Takrit at the time of the composition of Kitab al-Fibrist,> which
was completed in 377/988.16

Ibn al-Nadim attributes two works to Ibn al-Khallal. The first is Kitab al-Usiil,
which seems to be lost now and which very likely addressed the principles of
Mu‘tazilite theology — Ibn al-Ikhshid is said to have authored a book entitled a/-
Ma‘ina fi IFusil, which, as can be inferred from al-Hakim al-Jishumi, was on the
principles of Mu‘tazilite theology.!” The second work Ibn al-Nadim attributes to
Ibn al-Khallal is Kitab al-Mutashabih (On the Ambiguous Verses of the Qur’an),
the work under examination in this paper.

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

shafilyya al-kubra, ed. Mustafa ‘A.-Q. ‘Ata, Beirut 1999. After all, by the time of al-Subki,
Shafi‘ite scholars had excised out of the Shafi‘ite tradition those Mu‘tazilite theologians
who, in terms of legal theory and jurisprudence, followed the Shafi‘ite school.
13 Al-Dhahabi, Siyar, vol. 15, pp. 217-18.
14 According to Yaqat (d. 626/1229), there were two Hadithas in Iraq, one near Mawsil (Mo-
sul), known as Hadithat al-Mawsil, and another one near Takrit known as Hadithat al-Furat,
see MuSGam al-buldan, Beirut 1986, vol. 2, pp. 230-31.
15 Ibn al-Nadim, Fibrist, pp. 221-22.
Ibn al-Nadim 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 Fibrist, which was authored by vizier Abu [-Qasim al-Husayn b. ‘Ali al-
Maghribi (370/981-418/1027). For the date of the Fibrist see Rudolf Sellheim and Mohsen
Zakeri, “Al-Fehrest,” in Encyclopaedia Iranica, vol. 9, p. 476a. See also J.W. Fick, “Ibn al-
Nadim,” in The Encyclopaedia of Islam. New Edition, vol. 3, pp. 895a-96b; and F.W.
Zimmermann, “On the supposed shorter version of Ibn an Nadim’s Fihrist and its date,”
Der Islam 53 (1976), pp. 267-69. On Abu 1-Qasim al-Maghribi, see P. Smoor, “Al-Maghribi,
Bana,” 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-Nadim,” in ‘4bbasid
Studies. Occasional Papers of the School of Abbasid Studies, Lenven June-July 2004, ed. John
Nawas (forthcoming).
17 Al-Hakim al-Jishumi, Sharh, vol. 1, f. 70a; see also al-Dhahabi, Siyar, vol. 15, p. 218.
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Ibn al-Nadim finished compiling Kitab al-Fibrist, so it is likely that he died
shortly after 377/988.

1bn al-Khallal’s Kitab al-Radd

The only manuscript of Kitab 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 Kitab al-Radd ‘ala Ljabriyya al-
qadariyya fima ta‘allaqii bih min mutashabih @y al-qur’an al-karim. As mentioned ear-
lier, Ibn al-Nadim gives the work the title of Kitab Mutashabibh al-qur'an. The ques-
tion that arises therefore is whether we are dealing here with two separate compi-
lations by Ibn al-Khallal. The answer requires some investigation, especially given
that the Twelver Shi‘ite scholar Ibn Tawus (d. 664/1266) refers in his Kitab Sa‘d al-
su‘id to what seem to be two titles that he attributes to Ibn al-Khallal. The first
time he quotes from a Kitab al-Radd ‘ali al-jabriyya wa-l-qadariyya fima ta‘allaqi bib
min mutashabih al-quran, and the second time from a Kitab Mutashabib al-gur'an.'d
This fact led Etan Kohlberg to argue, although cautiously, that Ibn Tawas could
have had two separate works by Ibn al-Khallal.’? 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 Tawus 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 Tawus to believe that the two manuscripts referred to
separate works.

The quote in Kitab Sa‘d al-su‘nd, which Ibn Tawus paraphrases from Kitab Mu-
tashabib al-qur'an, is found in the Caetani manuscript of Kitab al-Radd. 1t relates
to Qur’an 2:26:

By it, God leads astray many and guides many. But He only leads astray by it the evil-

doers (yudillu bibi kathiran wa-yahdi bibi kathiran wa-ma yudillu bibi illa al-fasiqin).

Ibn Tawus summarizes a section in which Ibn al-Khallal disputes his opponents’
view that God uses the Qur’an to save some and doom others. It reads:

By &g (5n ol 05 58 L WS 31,31 5873 &Y whsp s o 1t 81 o G olns L S J5
2548 1ol 3

18 Tbn Tawis, Kitabh Sa‘d al-su‘d, Najaf 1950, pp. 21, 241 and 246. See also Etan Kohlberg, A
Medieval Muslim Scholar at Work. Ibn Tawis 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-Khallal).

19" See Kohlberg, A Medieval Muslim Scholar, p. 293.

20 Tbn Tawas, Sad al-su‘id, p. 246.
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[Ibn] al-Khallal said what can be paraphrased in the following manner that this verse
proves the futility of their argument because if the Qur’an 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-Khallal’s Kitab al-Radd reads:

‘ﬁmw@&ywﬂu @\ﬁﬁww&‘ﬁwg\w&@\d\mw o Ol
L)AM.KA‘}@ ‘%\J‘{‘*’d*ﬁj \,C{m %o 43}4: ;\)\Lj\”mwmd\d&y@\;‘ywj
21 \a\a)dMM\:éxdﬂW}uJ«;bJMw {)0‘)4“0\;)\3)}<MUA u,ad\.i\:d,\@)s‘ou.{

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’an was a cause of stray-
ing and confusion, God almighty would not have described it as a guide and a proof.

What Ibn al-Khallal tries to establish here is that the Qur’an 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’an is
well provided with verses to assure that they remain in falsehood. At any rate,
the quotes confirm that both Kitab Mutashabibh al-qur’an and Kitab al-Radd are the
same.

The other quote that Ibn Tawus paraphrases from Kitab al-Radd ‘ala aljabriyya
wa-L-qadariyya?? relates to a disputation by Ibn al-Khallal regarding the patriarch
Abraham in Qurian 2:128 (rabbana wa-‘alnid muslimin laka wa-min dburriyyatina
ummatan muslimatan laka ...), which we find in the Caetani manuscript of Kitab al-
Radd.? Here it is obvious that the work is the same. The only minor variation is in
the title.2* Ibn Tawus 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-Khallal, 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).? It is, therefore, in line with the customary practice among anti-

21 Tbn al-Khallal, Radd, ff. 14b-15a.

22 Tbn Tawis, Sa’d al-su‘id, pp. 241-42.

23 See Ibn al-Khallal, Radd, ff. 19b-22b.

24 Actually, there is a minor variation in Ibn al-Khallal’s grandfather’s name as well. It is
given as Jaffar (ju=) not Hafs (ae), which must be a scribal or editor’s error, resulting from
misreading (ze>) as (jexs).

25 See, for example, [pseudo?] al-Qasim al-Rassi, “Kitab al-Radd “ala I-mujbira,” in Rasa’il al-
‘adl wa-lI-tawhid 1-2, ed. Muhammad ‘Imara, Cairo 1988, vol. 1, p. 172; al-Sahib Ibn
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predestinarian theologians - Mu‘tazilites, Twelver Shi‘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 Tawus was indeed most likely the result of a
scribal error.

Ibn al-Khallal authored the work prior to 377/988, since it is listed in Kitab al-
Fibrist. Moreover, there is an indication in Kitah al-Radd that he dictated it to
one of his students. The first refutation by Ibn al-Khallal is preceded by the fol-
lowing phrase: “Qala Abi “Umar: ....”** However, we can dismiss entirely the
possibility that the small entry on Ibn al-Khallal could have been added to Kitab
al-Fibrist by the vizier Abu I-Qasim al-Maghribi (d. 418/1027), who authored the
long recension of Ibn al-Nadim’s Kitab al-Fibrist,?” for this theory would imply
that Ibn al-Khallal lived, and remained active as a judge, past the age of a hun-
dred. Indeed, the short recension of Kitab al-Fibrist (MS Sehid Ali Paga 1934, f.
2b) contains the entry on Ibn al-Khallal.?8

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 1938.2% On the title page, following the title and author’s name, it
is stated that it was copied by the orders of vizier ‘Abd Allah b. ‘Amr b. ‘Ali b.
Yahya b. al-Hasan al-Haydani Abi ‘Amr al-Tamimi (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’an 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-

‘Abbad, “al-Ibana ‘an madhhab ahl al-‘adl,” in Naf#’is al-makbtitat, ed. Muhammad H. Al
Yasin, Najaf 1952, vol. 1, pp. 21-22; ‘Abd al-Jabbar al-Hamadhani, ai-Mughni fi abwab al-
tawhid wa-I-“adl, ed. Mustafa Hilmi [et al.], Cairo 1961-65, vol. 8, pp. 326-27; al-Sharif al-
Murtada, “Inqadh al-bashar min aljabr wa-l-qadar,” in Ras@’il al-adl wa-I-tawhid, vol. 1,
p- 296; and al-Hakim al-Jishumi, Sharh, vol. 1, f. 23b.
26 Tbn al-Khallal, Radd, f. 3a. Abt ‘Umar being the kunya (agnomen) of Ibn al-Khallal.
27 On the two recensions of Ibn al-Nadim’s Kitab al-Fibrist, see n. 16 above.
28 T thank Devin Stewart for checking the manuscript and providing me with this informa-
tion. On the short and long recensions of Ibn al-Nadim’s Kitab al-Fibrist, see Stewart,
“Emendations of the Legal Section in the Fihrist of Ibn al-Nadim.”
See Renato Traini, I manoscritti arabi di recente accessione della Fondazione Caetani, Rome 1967,
pp- 40-41.
The nisba al-Haydani refers to the town of Haydan, 70 kilometers southwest of the city of
Sa‘da, in Yemen; see Ibrahim al-Maqhafi, Mu$am al-buldian wa-I-qaba’il al-yamaniyya, San‘a’
1988, p. 201. Traini identifies al-Haydani as the scribe who copied the manuscript, which
is a mistake; see Traini, [ manoscritti arabi, p. 41.

29

30
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bly less than ten, given that Ibn al-Khallal, as seen in Appendix A, is not system-
atic in addressing all the Qur’anic siras),! 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-Khallal’s Kitab al-Radd by the vizier al-Haydani.

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.3> 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,3? some of whom were notable Zaydite imams, such as al-Mahdi
li-din Allah °Ali b. Muhammad b. ‘Ali (b. 705/1306, d. 773/1371),3* and al-
Mutawakkil <ala Allah.3>

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-Khallal shares certain features with other works on the same
topic by Mu‘tazilite and Shi‘ite theologians, especially Kitab Mutashabib al-gur’an
by ‘Abd al-Jabbar (composed between 360/970 and 380/990).3¢ Ibn al-Khallal
divides his book into sections that follow the order of the qur’anic saras, starting
from Sarat al-Fatipa,’” which we also see in ‘Abd al-Jabbar’s work.3® He first lists

31 For the siras and verses discussed in Kitdb al-Radd, see the Appendix.

32 On the date of the manuscript, see also Fuat Sezgin, Geschichte des Arabischen Schrifitums,
Leiden 1967-82, vol. 1, p. 624.

There are a few other names that are illegible, possibly as a result of intentional effacing.
See Muhammad b. Muhammad Zabara, Tarikh al-a’imma al-zaydiyya fi I-Yaman baita I“asr
al-hadith, Cairo 1998, p. 104.

The name of al-Mutawakkil ‘ala Allah was effaced; the barely legible part reads: min kutub
mawlana al-Mutawakkil ‘ala Allab ... (“Of the books of our master al-Mutawakkil “ala Allah
...”). He must be one of several Zaydite imams from Yemen who assumed that title start-
ing in the 9h/15t% century; see Zabara, Tarikh al-a’imma al-zaydiyya.

36 On the date of “Abd al-Jabbar’s Kitah Mutashabib al-qur’an, see W. Madelung, ““Abd al-
Jabbar,” in Encyclopedia Iranica, vol. 1, p. 117b.

The only minor exceptions relate to four cases where he lists a verse after having discussed
one that follows it in a given sira, viz. sira 5 (v. 13 after v. 14), sira 6 (v. 35 after v. 53, and
v. 108 after v. 110), sizra 7 (v. 155 after v. 179); see the Appendix.

33
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the qur’anic 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 (wash). Moreover, he often quotes other
qur’anic verses to confirm the accuracy of his peculiar interpretation of the verse
under examination. A good example is Ibn al-Khallal’s treatment of Qur’an
7:179 (We hawe created for Hell many of the Jinns and humans ...):
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38 An example of a different organizational system is Mutashabib al-qur'an wa-mukbtalifih by

the Twelver Shi‘ite Ibn Shahrashab (d. 588/1192), where the verses are arranged according
to themes.
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In his argument against the Compulsionists’ interpretation, Ibn al-Khallal pro-
vides two rebuttals, which can be summarized as follows: Firstly, God is telling
about the end (a/“aqiba) 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’an would contradict themselves and God’s signs and proofs would be
false.” Secondly, God is using the past tense (dhara’na) but actually means the fu-
ture (sa-nadbri’n), as in wa-nada ashab al-janna ashab al-nar (Qurian 7:44: the
people of Heaven call the people of Hell). For in Qur’an 7:44, the verb nada is
in the past tense, but, since this can only take place in the future, one must read
it as sa-yunadi (will call): those whose end is in Heaven will call those whose end
is in Hell.40

Ibn al-Khallal 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-fi kalam al-‘arab), and “the Arabs
mean by this expression” (wa-I-‘arab tu‘abbiru bi-hadhibi I-ibara).*! This system is
similarly followed by Mu‘tazilite, Twelver-Shi‘ite, or Zaydite authors, such as in
Kitab al-Najat by al-Nasir 1i-Din Allah Ahmad b. Yahya (d. 325/937), ‘Abd al-
Jabbar’s Mutashabibh al-gur’an, al-Sahib Ibn ‘Abbad’s (d. 385/955) treatise al-Ibana
‘an madbhab abl al-adl, and al-Sharif al-Murtada’s (d. 436/1044) Amali.

Ibn al-Khallal’s method also involves tafsir al-quran bi-l-qur’an (interpreting
some verses by referring to other verses). As the example discussed above shows,
he uses Qur’anic verses to help him make the case for a particular interpretation
of another verse. This method suggests that the Mu‘tazilite approach to tafsir
treated the Qur’an 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.*?

39 Ibn al-Khallal, Radd, ff. 87a-88b.

40 What Ibn al-Khallal assumes here is that humans will be ushered into Heaven or Hell only
after the Day of Judgment.

41 Tbn al-Khallal, Radd, ff. 36b and 87b respectively.

42 See also the examples from ‘Abd al-Jabbar’s Mutashabib al-qur’an cited below.
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Sources cited in Kitab al-Radd

Ibn al-Khallal acknowledges that he used two books as his sources, one by the
Mu‘tazilite and Zaydite theologian from Baghdad Abu I-Fadl Ja‘far b. Harb (d.
236/850), and the other by Abu °Ali al-Jubba’i (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 I-Fadl
Ja‘far b. Harb, may God have mercy on his soul, and the other one is by Abu °Ali
Muhammad b. ‘Abd al-Wahhab al-Jubba’i, may God have mercy on both their souls.44
As for Abu I-Fadl, 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 Abu “Ali, 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. Harb and Abu Ali al-Jubba’i were known to have authored works
on mutashabih al-qur’an. For instance, Ibn al-Nadim lists a Kitab Mutashabih al-
gur’an among the books Ja‘far b. Harb authored,® and attributes to Abu “Ali al-
Jubba’i a book on the topic of mutashabibh al-qur’an.*® But neither work is extant.

These two works on mutashabib al-Qur’an by Ja‘far b. Harb and al-Jubba’i are
the two sources that Ibn al-Khallal 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-Khallal, Radd, ff. 2a-b.

4 He possibly means here Abi ‘Ali and his father.

4 Tbn al-Nadim, Fibrist, p. 213; see also p. 39. Al-Sahib Ibn ‘Abbad also names Ja“far b. Harb
among those Mu‘tazilites who authored on the mutashabih al-quran; see his Risala fi I-
bidaya wa-I-daldla, ed. Husayn “Ali Mahfuz, Tehran 1955, p. 48. See also van Ess, Theologie
und Gesellschaft, vol. 6, p. 289.

46 See Ibn al-Nadim, Fibrist, p. 39; al-Sahib Ibn ‘Abbad, Risala fi I-hidaya wa-l-dalila, p. 48; al-
Hakim al-Jishumi, Sharh ‘Uyin al-Masa’il, vol. 1, f. 52a; and Schwarb, Schmidtke, and Skla-
re (eds.), Handbook of Mu‘tazilite Works and Manuscripts, (section on Abu Ali al-Jubba’i, #
25).
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Impact of Kitab al-Radd:

The real impact of Ibn al-Khallal’s Kitab 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
Shi‘ite theologian and bibliophile Ibn Tawus, who acknowledged that he con-
sulted two works by Ibn al-Khallal (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 Kitab al-Radd helped Ibn Tawus shape and
defend his theological positions, especially the free will doctrine, which he was
defending in his own Kitab Sa‘d al-suid. 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-Khallal’s Kitab al-Radd

It remains to be determined how Kitab al-Radd compares to “Abd al-Jabbar’s Ki-
tab Mutashabib al-qur’an, which draws on earlier Mu‘tazilite sources, among them
Abu “Ali al-Jubba’t’s Mutashabih al-quran’” In light of the fact that Ibn al-
Khallal was a disciple of Ibn al-Ikhshid and al-Saymari, whereas ‘Abd al-Jabbar
mainly followed the teachings of Abu Hashim al-Jubba’i, it would be important
to establish the degree of variance or congruence between both works, especially
given the split between the students of Abu “Ali al-Jubba’i: Ibn al-Ikhshid and
his followers versus Abu Hashim and his followers.

The section below gives ‘Abd al-Jabbar’s answer to the same question of the
problematic Qur’an 7:179 quoted already above by Ibn al-Khallal:
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47 This is implied from the 33 instances in Mutashabib al-quran, where ‘Abd al-Jabbar refers
to Abu ‘Ali al-Jubba’i; see, as examples, ‘Abd al-Jabbar, Mutashabih al-quran, pp. 55, 74,
and 379. But “‘Abd al-Jabbar does not specifically say that Abu “Ali al-Jubba’1 wrote on #u-
tashabibh al-qur'an. There seems to be one reference only to Ja‘far b. Harb; see ‘Abd al-
Jabbar, Mutashabib al-quran, p. 379.
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Clearly, both discussions are very similar. The only difference is that ‘Abd al-
Jabbar brings up the issue of padhf, which means words that are left out but with-
out which the meaning is incomplete. ‘Abd al-Jabbar 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-
Jabbar 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-Khallal, he introduces the grammatical point
regarding verb nada, 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 (khalaga L-kafir li-mithl ma kbalaqa labhu Fmw’min min al-ta‘rid
li-ljanna wa-nayl al-thawab).

A second comparison between Ibn al-Khallal’s Kitah al-Radd and ‘Abd al-
Jabbar’s Mutashabibh al-quran relates to Qur’an 6:123. Ibn al-Khallal presents the
following discussion:
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48 <Abd al-Jabbar, Mutashabib al-qur’an, pp. 305-06.
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‘Abd al-Jabbar has the following to say:
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49 Tbn al-Khallal, Radd, ff. 73a-b.
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Here too, both discussions are very similar, though Ibn al-Khallal’s is a little
longer. One notices the citation of poetry and Qur’anic verses by both authors -
actually the same line is quoted by both of them, as well as the two Qur’anic
verses 28:8 and 51:56. The only difference is that ‘Abd al-Jabbar brings up,
again, the issue of al-mabdhif min al-kalam (words that are left out).

These two comparisons between the works of Ibn al-Khallal and ‘Abd al-
Jabbar 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 Mutashabibh al-qur’an of Abu “Ali al-Jubba’i -
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-
Ikhshid and his school differed from Abu Hashim and the Bahshamiya school.
After all, the works of al-Saymari and Ibn al-Tkhshid 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-
Khallal in his Kitab al-Radd. Furthermore, given the fact that Ibn al-Khallal draws
on two sources that are now lost, his work is also of paramount significance as a
window into the teachings of Jafar b. Harb and Abu °Ali al-Jubba’i regarding the
mutashabib al-qur'an.

Appendix
Table of Contents of Ibn al-Khallal’s Kitab al-Radd ‘ala al-jabriyya al-qadariyya

(Saras and verses are listed in the order they appear in the Caetani manuscript)

Introduction: ff. 1b-2b.

Suarat al-Hamd (1: Sarat al-Fatiha), verses 6-7: ff. 2b-5b.

Surat al-Baqara (2), verses 1-2, 7, 26, 49, 103, 128, 213, 253, 272, 286: ff. 5b-30a.
Sarat Al ‘Imran (3), verses 8, 54, 152, 154, 166, 178: ff. 30a-38a.

50 <Abd al-Jabbar, Mutashabib al-qur’an, pp. 261-62.
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Sarat al-Nisa’ (4), verses 78, 88, 129: ff. 38a-43b.

Sarat al-Ma’ida (5), verses 3, 14, 13, 29, 41, 64: ff. 43b-54a.

Surat al-An‘am (6), verses 9, 25, 39, 44, 53, 35, 91, 105, 110, 108, 111, 112, 113,
123, 125, 129, 149: ff. 54a-81a.

Sarat al-Araf (7), verses 16, 30, 89, 146, 179, 155, 182, 188: ff. 81a-92a.

Sarat al-Anfal (8), verses 24, 25, 44: ff. 92a-97b.

Surat al-Tawba (9), verses 46, 55, 76, 87, 124-125, 127: ff. 97b-103b.

Surat Yunus (10), verses 88 (first part), 88 (second part), 100: ff. 103b-11b.

Sarat Had (11), verses 34, 118-119: ff. 112a-120a.

Surat Yusuf (12), verse 76: ff. 120a-121a.

Surat al-Ra‘d (13), verse 16: ff. 121a-124a.

Sarat Ibrahim (14), verses 37 and 40: ff. 124a-126a.

Sarat al-Hijr (15), verse 11: ff. 126a-127a.

Surat al-Nahl (16), verses 17, 25: ff. 127a-130b.

Surat Bani Isra’il (17), verses 5, 7, 16, 45-46: ff. 130b-138b.

Sarat al-Kahf (18), verses 23, 28: ff. 138b-140a.

Sarat Maryam (19), verses 75, 83: ff. 140a-141b.

Sarat Taha (20): Not included.

Sarat al-Anbiya’ (21), verses 37, 90, 111: ff. 141b-146a.

Sarat al-Hajj (22), verses 52-53: ff. 146a-148a.

Sarat al-Mu’minun (23), verses 55-56, 106-107: ff. 148a-150b.

Sarat al-Nur (24), verse 63: ff. 150b-152a.

Sarat al-Furgan (25), verse 2: ff. 152a-155a.

Surat al-Shu‘ara’ (26): not included.

Sarat al-Naml (27), verse 50: ff. 155a-156a.

Sarat al-Qasas (28), verse 27: {f. 156a-158a.

Sarat al-“Ankabut (29), verse 13: ff. 158a-159a.

Sarat al-Ram (30), verses 22, 30: ff. 159a-161a.

Surat Lugman (31): not included.

Surat al-Sajda (32), verse 13: ff. 161a-162b.

Sarat al-Ahzab (33): not included.

Sarat Saba’ (34): not included.

Sarat al-Mala’ika (35: Sarat Fatir), verse 3: ff. 162b-163a.

Surat Yasin (36), verse 8: folios 163a-165b.

Sarat al-Saffat (37), verses 95-96, 102: ff. 165b-167b.

Sarat Sad (38): not included.

Surat al-Zumar (39): not included.

Surat Ghafir (40): not included.

Strat Fussilat (41), verse 25: ff. 167b-169a. (this sura is wrongly identified as St-
rat al-Sajda)

Sarat al-Shara (42): not included.
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Sarat al-Zakhruf (43): not included.

Sarat al-Dukhan (44): not included.

Sarat al-Jathiya (45): not included.

Surat al-Ahqaf (46): not included.

Sarat Muhammad (47): not included.

Sarat al-Fath (48): not included.

Sarat al-Hujurat (49): not included.

Sarat Qaf (50): not included.

Sarat al-Dhariyat (51): not included.

Sarat al-Tar (52): not included.

Sarat al-Najm (53), verses 43-44: {f. 169a-170a.
Sarat al-Qamar (54): not included.

Sarat al-Rahman (55): not included.

Surat al-Wagqi‘a (56): not included.

Sarat al-Hadid (57): not included.

Sarat al-Mujadala (58): not included.

Surat al-Hashr (59): not included.

Surat al-Mumtahana (60): not included.

Surat al-Saff (61), verse 5: ff. 170a-171a.

Sarat al-Jumu‘a (62): not included.

Surat al-Munafiqun (63): not included.

Surat al-Taghabun (64): not included.

Sarat al-Talaq (65), verses 10-11: ff. 171a-172a.
Surat al-Tahrim (66): not included.

Sarat al-Mulk (67), verses 13-14: ff. 172a-173a.
Sarat al-Qalam (68): not included.

Sarat al-Haqqa (69): not included.

Surat al-Ma“arij (70): not included.

Sarat Nah (71): not included.

Sarat al-Jinn (72), verses 16-17: ff. 173a-173b. (Here the Caetani text ends)
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After this article was completed, Gregor Schwarb drew my attention to the fact
that there exists an additional manuscript of Ibn Khallal’s Kitab al-Radd which is
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1-2, Qum 2005, pp. 165, 723.)
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Magala fi Fradd “ala I-Mujbira (MS Najaf)
attributed to ‘Abd al-Jabbar al-Hamadhani:

Hans Daiber

In the autumn of 1968 I photographed in the al-Imam al-Hakim Public Library
in Najaf a small treatise, consisting of 24 pages with 17 lines each. It is the third
text in a majmi‘a (no. 182) which so far is not mentioned in any printed cata-
logue.? At the beginning of the treatise title and author are mentioned: Magala fi
Fradd ‘ala Fmwjbira li-Qadi I-qudat “Abd al-Jabbar b. Ahmad. 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-Razzaq b. al-Shaykh Muhammad b. al-Shaykh Tahir al-Samawi.

None of the classical sources mentions a work of this title or topic among the
works of the gadi “Abd al-Jabbar al-Hamadhani (d. 415/1025).> However, ‘Abd
al-Karim ‘Uthman lists among his writings a Kitab fi I-qada wa-l-qadar and states
that a manuscript of the text is extant in Najaf.* This is confirmed by Ahmad al-
Husayni’s catalogue of the Khizanat al-Rawda al-Haydariyya (also known as al-
Khizana al-Gharawiyya): The library possesses a collective manuscript (no. 675)
that was copied by Muhammad b. ‘Al al-Jurjani in 720/1322 and consists of two
treatises, the second being al-Qada’ wa-I-qadar by ‘Abd al-Jabbar.’ I was unable to
inspect this manuscript, but it should not be excluded that the Kitab fi I-qada’ wa-
I-qadar and the Magala fi Iradd ‘ala I-mujbira are copies of the very same text.
Moreover, it is possible that ‘Abd al-Razzaq had used al-Jurjani’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-Jabbar. For this

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

gestions.

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 Milien. “Abd al-Jabbar and
the Critique of Christian Origins, Leiden 2004, pp. 58ff. On ‘Abd al-Jabbar, see also the arti-
cle by Wilferd Madelung in Encyclopaedia Iranica, vol. 1, pp. 116-18.

4 <Abd al-Karim “Uthman, Qadi Lqudat ‘Abd al-Jabbar Ibn Abmad al-Hamadbani, Beirut 1967,
p. 68 no. 47.

5 Sayyid Ahmad al-Husayni, Fibrist makbtiatat Khizanat al-Rawda al-Haydariyya fi -Najaf al-

ashraf, Najaf 1391/1971, p. 49 no. 83. - “‘Uthman (Qadi l-qudat, p. 68) refers as his source to

Agha Buzurg al-Tihran?’s al-Dharia ila tasanif al-sha (1-25, Beirut 1403-6/1983-86). In the

relevant section of the Dhari‘a (vol. 17, pp. 143-51) no such reference can be found. It is

likely that “Uthman’s source was Agha Buzurg’s unpublished Fihris makbiitar al-Khizana al-

Gharawiyya bi-I-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 Abu ‘Abd Allah (al-
Basri; d. 369/979), ‘Abd al-Jabbar’s teacher and predecessor in the leadership of
the Bahshamiyya, is not a sufficient proof of ‘Abd al-Jabbar’s authorship. Aba
‘Abd Allah al-Basri is an often quoted authority in later texts of the school of
‘Abd al-Jabbar. An edition of the responsum on the basis of ‘Abd al-Razzaq’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 (Najjariyya and Kullabiyya, by the latter he evidently has
the Ash‘arites in mind) by way of #zam to admit that according to their doctrine
miracles do not prove anything.

According to al-Najjar, God is willing the good and the bad and “creates”
both good and bad actions of human beings.® This determinism appears to be
criticized and modified in the Magala under discussion” by the thesis that God
can be credited with the power to lead people astray. This power is an attribute
of God’s essence (sifat al-dhat), whereas God’s act of deceiving (talbis) is an attrib-
ute of his acting (sifat al-fi’l). Here, al-Najjar’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.®
This doctrine, which will be explained below, justifies the thesis of our Magqala
that miracles may appear through false prophets (jawaiz zubir al-muGiz ‘ala I-
kadbdhab al-mudda‘i li-I-nubuwwa).?

This thesis cannot be found in the works of ‘Abd al-Jabbar. It is neither found
in his alFMughni, in the part on allanabbw’at wa-I-muJizat,'® nor in his al
Mukbtasar fi usil al-din,'! nor in the paraphrase of his al-Mubpit bi-I-taklif by Ibn
Mattawayh,!? nor in the Kitab al-usil al-khamsa,® which consider the miracle a

6 Daiber, Das theologisch-philosophische System des Mu‘ammar Ibn “Abbad as-Sulami (gest. 830 n.

Chr.,), Beirut / Wiesbaden 1975, p. 268f.

Magala, 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 Magala, p. 21.

Magqala, p. 3.

10 AL-Mughni fi abwab al-tawhid wa-l<adl 49, 11-17, 20, ed. Muhammad Mustafa Hilmi [et
al.], Cairo 1961-65, vol. 15, pp. 236ft.

' In Ras@’il al-adl wa-I-tawhid, ed. Muhammad ‘Imara, Cairo 1971, pp. 2371f.

12' 1n the unpublished part, book 26 and 27; see Daiber, Mu‘ammar, p. 515.

13 Ed. Daniel Gimaret, “Les Usil al-hamsa du Qadi ‘Abd al-Gabbar 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.
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legitimation of the prophet, whose truthfulness depends upon his wisdom. Be-
cause human beings are not able to perform the miracles of the prophet
Muhammad, he is a true prophet for whom God made the Qur’an a miracle
proving that he is a true messenger. In elaborating this position, which is also the
basis of his Tathbit dala’il al-nubnwwa,'* ‘Abd al-Jabbar 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.”!> This seems to be changing in his Mutashabib al-Quran,'¢
his book on the “not clearly intelligible passages of the Qur’an,” of which a lit-
eral interpretation is not allowed. ‘Abd al-Jabbar 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 (fa7l) 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’an can
be recognized in its truthfulness, if “the state of the messenger and his being wise
(hakim) is known.”!” Consequently, any message (khabar) is not truth (sidg) “in it-
self” (bi-nafsibi), “because it is indicating the state of something else and not the
state of itself.”® The message is truth in case its cause, the messenger, possesses
truth. Now, ‘Abd al-Jabbar 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 (sidg), neither through reason nor from tradition.”!?
Here, ‘Abd al-Jabbar 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-Najjar — 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. Manakdim (d. 425/1034), in his commentary
(Talig) on Sharh al-Usil al-kbamsa by his teacher ‘Abd al-Jabbar,20 declares: “Ac-
cording to you, isn’t God essentially (Z-dhatibi) commanding and is it not fur-

14 Ed. ‘Abd al-Karim ‘Uthman, Beirut 1966.

15 Al-Mughni, vol. 15, p. 239:20f.

16 Mutashabibh al-Qur'an 1-2, ed. ‘“Adnan Muhammad Zarzar, Cairo 1969.

17 Mutashabibh al-Quran, vol. 1, pp. 1:4f, 13ft.

18 Mutashabibh al-Quran, vol. 1, p. 2:12f.

19 Mutashabib al-Qur'an, vol. 1, p. 2:18f.

Only “Abd al-Jabbar’s al-Usil al-khamsa is preserved, not his commentary (sharh), see
Gimaret, “Les Usil al-hamsa du Qadi ‘Abd al-Gabbar.“
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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?”2!

It is precisely this remark which is the starting-point of our Magdila fi I-radd ‘ala
F-Mugbira. 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 (jawaz
zubdir al-muGiz ‘ala I-kadhdhab al-muddai li-F-nubnwwa)??? Neither in the extant
works by ‘Abd al-Jabbar nor in those of Manakdim or Ibn Mattawayh does this
problem appear to be discussed. Moreover, we do not encounter it in the works
of “Abd al-Jabbar’s student and colleague Abu Rashid al-Nisaburi (born before
360/970)% in his al-Masa’il fi Fkbilaf bayna -Basriyyin wa-I-Baghdadiyyin®* or in the
monograph on God’s attributes, edited by Muhammad ‘Abd al-Hadi Abu Rida
under the title F7 Fawhid and tentatively identified with Aba Rashid’s Diwan al-
usial? Admittedly, this last book is incompletely preserved in a unique manu-
script in San‘a’, 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-Jabbar. An examination of later authors from the school of
‘Abd al-Jabbar, to the extent that we have texts at our disposal, does not add es-
sential new details which could be compared with our Magala. 1 refer here to
Rukn al-Din Mahmud Ibn Muhammad al-Malahimi al-Khwarazmi (d. 536/1141),
Kitab al-Mu‘tamad fi usil al-din*® and to Taqi al-Din al-Najrani (late 6%/12t%h or
early 7%h/13% century), Kitab al-Kamil fi Fistiqs@’ fima balaghana min kalam al-qguda-
ma’: al-Najrani defends the position of ‘Abd al-Jabbar, that the miracle distin-
guishes the prophet from the non-prophet?’ and alludes to discussions about the
question of whether saints (awliya’) can perform miracles (jawaz zubir khawariq al-
‘adat fi ghayr al-anbiya@’).?® Here again we look in vain for the details found in our
Magala. Al-Najrani reports that, contrary to ‘Abd al-Jabbar and Aba Hashim al-
Jubba’i (d. 321/933), most authorities defended the possibility of miracles
through saints. He mentions by name Abu Bakr Ibn al-Ikhshid (d. 326/938), Abu

2L Sharh al-Usil al-kbamsa, ed. ‘Abd al-Karim ‘Uthman [as a work by “Abd al-Jabbar], Cairo
1384/1965, p. 320:2f.

22 Magala, p. 3.

23 Cf. Margaretha T. Heemskerk, Suffering in the Mu‘tazilite Theology. Abd al-Jabbar’s Teaching on
Pain and Divine Justice, Leiden 2000, pp. 55ft.

24 Eds. Ma‘n Ziyada and Ridwan 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 MuSjizah According to the Schools of Kalam in the
Classical Period,” Islamic Culture 70 (1996), pp. 12ff.

28 Ed. al-Sayyid Muhammad al-Shahid, Cairo 1999, pp. 354ff.
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-Husayn al-Basri (d. 436/1045) and Ibn al-Malahimi, and he himself also favours
this position.?’

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 muSiza as found in our Magala, which adds aspects so far not discussed in
the available texts referred to. I shall now present the main points of the Magala,
which offers, according to a common scheme of ‘Abd al-Jabbar’s school, the ar-
guments of the opponent, introduced by fa-in gali or fa-in qala, followed by the
answer of our author, introduced by gila lahum or yuqalu lahum, sometimes fol-
lowed by ma 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” (‘7/m) is not the same as considering
a person trustworthy (fasdiq) with regard to the communicated prophetic mes-
sage, which he received from God.?® 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.3! The Eternal has essentially (/-nafsihi) “the abil-
ity to give us knowledge” (al-qudra ‘ala an yu‘allimana), 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 Magqala adds, “God does not give the
human intellect knowledge of the divine secret or a rational proof (dalil ‘aqli)
for His existence (wujitd) and being (kawn),” “although it is possible that He gives
us knowledge of that through (our) perception and through uninterrupted
transmission.”?The Magqala 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 (t47iz).3?

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 ALKamil fi Listigs@, pp. 354:71t.
30 Magala, p. 5.

3V Magala, p. 8.

32 Magqala, p. 9.

3 Magala, p. 10.

https://doi.org/10. https:/ lib -0y R



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

106 HANS DAIBER

ability to point to the truth of that with regard to its difference from what is
wrong.”3* For this reason, our author argues shortly afterwards,’® 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’an, “from which it
can be known (yu‘lam), that it is God’s word (kalam) or a report (hikaya) about His
word or a making understandable (ifham) of His word, as some call the message of
the Prophet.”3¢ Our author argues that God creates “in the person who brings the
Qur’an or in the angel or Jinn” “the ability to arrange (zazm) und to know (m)”
what is clear expression (fzsapa) and rhetorical eloquence (balagha) in the writing
and composition of the Qur’an.3” 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.”*® Our author adds: “You
cannot determine the extent of their clear expression and rhetorical eloquence
and their ability to poetic and prosaic speech!”3?

These statements justify against the adherents of al-Najjar the conclusion that
the “informations” (akbbar) of the Qur’an 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.”*® Therefore, our author argues against
the adherents of Ibn Kullab*! and similar to ‘Abd al-Jabbar in his al-Mughni %>
with the thesis that the Qur’an 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’an a
hikaya (“report”) and an zfham (“making understandable”), which belongs neither
to God’s attributes of acting nor to his attributes of essence.*?

This “report comes into being through the presentation (i7id) of something
similar (mithlubi) or through the mention of its contents (ma‘ani); what comes into
existence (mubdath) is not similar to the Eternal. For this reason, that what is heard,
is a report (kbabar) of God’s speaking / word (kalam).”** Our author adds: “Why do
you deny that (what is heard) might be a lie coming from someone, might he be

3% Magala, p. 16.

35 Magala, pp. 16-17.

36 Magala, pp. 17-18.

37 Magala, p. 18.

38 Magala, pp. 18-19.

39 Magala, p. 19.

40 Magala, p. 19.

4 Magala, p. 19.

2 Al-Mughni, vol. 7, pp. 62ff; cf. JR.T.M. Peters: God’s Created Speech. A Study in the Specula-
tive Theology of the Mu‘tazili Qddi I-Qudat Abi I-Hasan “Abd al-Jabbér bn Ahmad al-Hamadéni,
Leiden 1976, pp. 340ff.

B Magala, p. 20.

¥ Magala, p. 22.
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eternal or temporal; the fact that the Eternal essentially (Z-nafsibi) speaks the truth
does not exclude the possibility that this (report) is a lie.”*> Every report might be
doubted (shakk fihi) and not tell the truth (sidg), because it is merely “a report of
that which the expression comprehends” (kbabaran ‘amma tanawalabi Flafz), until
you could determine (gadaytum) that it is true.”*® “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 (ilghaz) and obscurity (tamiya) 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’an 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?”*® 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.#

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 Ghazzali (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.”®

In “Abd al-Jabbar 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-Jabbar and I should now add the discussion by ‘Abd al-
Jabbar’s student Abu 1-Husayn al-Basri,®! who gives an extensive and critical ex-
position of the concept of akhbar.’> Abu |-Husayn al-Basri, however, nowhere

4 Magala, p. 22.

4 Magala, p. 22.

7 Magala, p. 22.

8 Magala, pp. 22-23.

9 Magala, p. 23.

50" Cf. Frank Griffel, “Al-Gazali’s Concept of Prophecy. The Introduction of Avicennian Psy-
chology into As‘arite Theology,” Arabic Sciences and Philosophy 14 (2004), pp. 138ff.

51 Cf. Heemskerk, Suffering, pp. 57-59.

52 Cf. Abu 1-Husayn al-Basri, Kitab al-Mu‘tamad fi usil alfigh 1-2, ed. Muhammad Hamid Al-
lah, Damascus 1964-65, vol. 2, pp. 541-625. — A fragment of the discussion (pp. 566-607)
can be found in ‘Abd al-Jabbar, al-Mughni, 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’an, with God’s revelation to the prophet. The author of our
Magala seems to have done this by developing a critical position with regard to
‘Abd al-Jabbar’s concept of miracle as a legitimation of the prophecy and of the
truthfulness of the Qur’an.? This appears to be a modification which he con-
cluded from “Abd al-Jabbar’s concept of the Qur’an as God’s speaking by a tem-
poral speech. The conclusion seems not to be drawn by ‘Abd al-Jabbar himself
and appears to be inspired by later discussions about the Qur’an as hikaya and
kbabar of God’s revelation. Moreover, we should take into account as a back-
ground the discussions about the Qur’an°* between the Ash‘arites, who similar
to the school of Abu Hanifa (d. 150/767) and Ibn Kullab distinguished between
God’s speech as an essential eternal attribute and human speech with letters and
sounds, and the Hanbalites, 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’an in expand-
ing ‘Abd al-Jabbar’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. Lafz is not a mirror image of ma‘na, just as lit-
tle as the shahid reflects the gha’ib.>> Here, the separation between the intention
of the divine revelation, the Qur’an and its shaping in the language, its hikaya
and khabar, appears to be a forerunner of a discussion which is still going on.*®
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‘Abd al-Jabbar al-Hamadhani on Body,

Soul and Resurrection

Margaretha 1. 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.! Although the Qur’an does not explicitly say that it subsists
after death,? 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.? Some theologians say it remains together with the body in the
grave.* Others say that the souls of the dead stay inside birds.> They believe that
the souls of martyrs are inside green birds in paradise® and that those of unbe-
lievers are inside black birds in hell.” However, it is also said that the martyrs’
souls themselves are birds in paradise.® 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.® 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, “Kiyama,” in The Encyclopaedia of Islam. New Edition,

vol. 5, pp. 236-37.

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. Jahrbundert Hidschra. Eine Geschichte des religiosen Denkens im friihen 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, Ilamic Understanding, p. 49 ; Gardet,
“Kiyama,” 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?!? 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”?!!

The Mu‘tazili qadi Fqudat Abu 1-Hasan ‘Abd al-Jabbar b. Ahmad al-Hama-
dhani al-Asadabadi (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-Jabbar’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#h and nafs can both mean “soul” or “spirit”, al-
though 7afs can also have other meanings.”? Several Muslim authors use both
terms at the same time, although with different meanings.!3

Al-Nazzam considered the body to be a prison for the soul (van Ess, Theologie, vol. 3, p.
375). This opinion was also held by the Ikhwan al-Safa’, who were influenced by Greek
ideas about the soul and immortality (C. Baffioni, “Bodily Resurrection in the Ihwan al-
Safa’,” 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 Lenven (Septem-
ber 3 — September 9, 1996), eds. U. Vermeulen and D. De Smet, Leuven 1998, p. 204).

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.

For a discussion of the meaning of the terms ri#h 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 L.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-Jabbar’s discussion of body, soul and resurrection is to be found in
the eleventh volume of his al-Mughni fi abwab al-tawhid wa-I-adl. The title of this
volume is al-Taklif'* As the title indicates, this volume deals with God’s imposi-
tion of obligations (fak/if). According to the Mu‘tazili doctrine, all adult humans
of sound mind, both Muslims and unbelievers, are mukallaf, subject to God’s
imposition of obligations. In a/-Taklif, ‘Abd al-Jabbar 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‘tazilis differed on the question of what is man. Abu Ishaq al-Nazzam (d.
c. 221/836) believed that man is the soul (7zh) inside the body (badan). ‘Abd al-
Jabbar reports that al-Nazzam considered the soul to be identical with life (payat).
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.!> This opinion was rejected by other Mu‘tazilis like
Bishr b. al-Mu‘tamir (d. between 210/825 and 226/840), who declared that man is
the combination of body and soul.l®* However, Abu l-Hudhayl (d. between
226/840 and 236/850) and several other Mu‘tazilis rejected this view as well, de-
claring that man is the human body that we see with our eyes.!” 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‘tazilis, 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.!8

ton, “Man, nafs, ruh, ‘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, Nows divins, pp. 154-57; Smith
and Haddad, Islamic Understanding, pp. 18-20, 36; Tritton, “Man,” p. 491.

14 <Abd al-Jabbar al-Hamadhani, al-Mughni fi abwab al-tawhid wa-I1<adl 4-9, 11-17, 20, ed. Mus-
tafa Hilmi [et al.], Cairo 1961-65, vol. 11, pp. 309-67 and 432-81.

15 <Abd al-Jabbar, Mughni, 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 a Georges C. Anawati et Louis Gardet par leurs collégues et amis, Leuven 1977, pp.
109-10, 114-16; Isma‘il R. al Faruqi, “The Self in Mu‘tazilah Thought,” International Phi-
losophical Quarterly 6 (1966), p. 372; Albert N. Nader, Le systéme philosophique des Mu‘tazila
(premiers penseurs de ['Islam), Beirut 1956, pp. 270-73.

16 Mughni, vol. 11, p. 310:9-11; van Ess, Theologie, vol. 4, p. 517; Fakhry, “Mu‘tazilite View,”
pp- 108-9; Nader, Systéme, pp. 273-74. Al Faruqi (“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-Jabbar places great emphasis on perception as source of
knowledge.

18 Nader, Systéme, p. 268.
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‘Abd al-Jabbar adhered to this last opinion about man.! 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.?’ He reports that, ac-
cording to the masters of his school, man is “this person (shakhs) with this spe-
cific structure by which he is distinguished from all other animals; to him,
command and prohibition, blame and praise are addressed”.?! In his definition
he uses the term shakhs, which originally meant silhouette. This term refers to the
outline of an object, by which the object can be recognized.??

From “Abd al-Jabbar’s definition it becomes clear that he conceives of humans
as belonging to the class of animals.?* 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-Jabbar refers to the linguists (ah! al-lugha), ar-
guing that they mention in their definition of man the outward form (sira zahira)
and structure (binya) of a human being because these things distinguish a human
being from other sorts of living beings.?* ‘Abd al-Jabbar’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.?

‘Abd al-Jabbar rejects the definition of man as “living, mortal and able to
speak” (bayy ma’it natiq) 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.?6 He adds that the dead cannot speak either, and yet they
are to be identified as humans, albeit dead humans.?’” He admits that zxfg can
mean articulated speech or discrimination (famyiz), but he points out that only
philosophers and Christians use this term in the last sense; nutq does not have
this meaning in the Arabic language.?® Abu Hashim al-Jubba’i (d. 321/933) had

For ‘Abd al-Jabbar’s definition of man, see Marie Bernand, Le probléme de la connaissance

d'aprés le Mugni du Cadi “Abd al-Gabbar, Algiers 1982, pp. 111-21; J.R.T.M. Peters, God’s

Created Speech. A study in the speculative theology of the Mu‘tazili Qddi I-Ouddt Abi -Hasan

‘Abd al-Jabbdr bn Apmad al-Hamaddni, Leiden 1976, pp. 160-64.

‘Abd al-Jabbar uses several arguments to establish this opinion and to reject the opinions

of adversaries. See Mughni, vol. 11, pp. 314-44.

2L Mughni, vol. 11, p. 311:12-14 (badha Lshakbs al-mubniyyn hadhibi I-binya l-makbsisa allati yu-
fariqu biha sa@’ir al-hayawan wa-huwa lladhi yatawajjabi ilaybi -amr wa-I-nahi wa-I-dbamm wa-I-
madp). See also Fakhry, “Mu‘tazilite View,” p. 112.

22 Van Ess, Theologie, vol. 4, pp. 513-4; Gimaret, Nowms divins, pp. 158-59.

23 See also Mughn, vol. 11, pp. 359:5-6, 363:10.

24 Mughni, vol. 11, p. 359:4-10.

25 Mughni, vol. 11, p. 364:12-19.

26 Mughni, vol. 11, pp. 361:1-363:3.

27 Mughni, vol. 11, p. 361:3-5.

28 Mughni, 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 jinz and angels also live, die, and
speak.?? In ‘Abd al-Jabbar’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-Jabbar’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-Jabbar 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.3! 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-Jabbar’s opinion, a human being thinks, perceives, and acts as a whole because
the human being’s body forms a whole.3? 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-Jabbar 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.3?* ‘Abd al-Jabbar points out that we
know from our own experiences that we are totalities: we want, think, act, and
perceive as totalities®4. 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.

29 Mughni, vol. 11, p. 361:6-8.

30 Mughni, vol. 11, p. 362:16-20.

3V Mughni, vol. 11, p. 312:8-11.

32 Mughni, vol. 11, p. 313:6-9, 334:9-10. See also Frank, Beings, pp. 39-52. Frank translates
Jjumla as “[living] composite”.

3 Mughni, vol. 11, p. 341:8-10.

3% Mughni, vol. 11, p. 313:19-20.

35 Mughni, vol. 11, pp. 313:20-314:11.
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However, in “Abd al-Jabbar’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-Jabbar 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-Jabbar takes the ability to perceive warmth, cold and pain as a
criterion for establishing the existence of life in a substrate.3¢

‘Abd al-Jabbar believes that only body parts in which life exists can form the
human totality (jumia).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.3® In this respect, there was some doubt about
the bones inside the human body. ‘Abd al-Jabbar 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 Abu
Hashim 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.?*

Living parts of the totality are components of the totality as long as they are
connected to it. ‘Abd al-Jabbar points out that when limbs are disconnected
from the body they are no longer living.#? A limb that has been severed cannot
perceive, which means that the limb no longer meets the criterion of being liv-
ing. Although connectedness (iz#isal) 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-Jabbar does not consider them as components of the totality because
they are not living. Only living parts are components of the totality. ‘Abd al-
Jabbar doubts whether the brain (dimagh) 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 Mughni, vol. 11, p. 335:17-18.

37 Mughni, vol. 11, pp. 334:8-10, 335:13-336:5.

38 Mughni, vol. 11, pp. 314:14-16, 364:9-12. “Abd al-Jabbar reports in Mughni, vol. 11, p.
365:10-14, that Aba Hashim 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 Mughni, vol. 11, pp. 365:1-9, 311:16-312:4.

40 Mughni, vol. 11, p. 314:15. Modern physicians may disagree, but we should remember that
‘Abd al-Jabbar takes perception as the criterion for the existence of life.
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He adds that because of this uncertainty, the Mu‘tazilis say that knowledge and
will are situated in the heart.*! Nevertheless, the brain is indispensable for a hu-
man being. In ‘Abd al-Jabbar’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.*?
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-Jabbar’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 (munfasil) 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.*3 Eve-
ryone knows that humans die if they lose all their blood. In what follows, we shall
see that in ‘Abd al-Jabbar’s opinion, the human soul (r#h) is comparable to
blood: it is not connected to the totality, nor is it living, yet it is indispensable.

The Soul

‘Abd al-Jabbar 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
thing**) that belongs to the class (gabil) of wind (r#h) and breath (nafas).*® In his
opinion, the difference between these things is their location. When it exists in-
side a human body, it is called soul (rih), but when it exists outside the human
body, it is called wind or breath.* He says: “Soul is an expression for the breath

4 Mughni, vol. 11, p. 365:17-18. ‘Abd al-Jabbar refers to thinking, repenting, having convic-

tions, and having a will, as “acts of the hearts” (af‘al al-qulab) (Mughni, vol. 9, p. 13:15-16).
However, Gimaret (Noms divins, p. 156) has observed that in Mughni, vol. 12, p. 22:13-18,
‘Abd al-Jabbar says that with respect to certitude (sukiin al-nafs) the term nafs, and not the
term galb, is used, because sukin al-qalb (silence / stillness of the heart) is not understood
as “certitude”. Nafs in sukin al-nafs refers to the totality (jumla). Probably, nafs in sukin al-
nafs is used in the sense of “self” because ‘Abd al-Jabbar does not use 7afs in the sense of
“soul”.

42 Mughni, vol. 11, p. 320:4-5.

B Mughni, 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-
Jabbar refers to it as jism. However, we are not able to see breath because of its thinness.

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

46 Mughni, 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”.#7 From this it can be concluded that in “Abd al-Jabbar’s view, the soul is
identical with the breath that is inside the body.*

‘Abd al-Jabbar's explanation that 7#h means breath is in accordance with the
meaning of ri#p in some verses of the Qur’an.*? ‘Abd al-Jabbar points out that
God mentions the soul (r#h) in the context of blowing (zafakh)>® and exhaling
(nafth)>! From this description of the soul, ‘Abd al-Jabbar concludes that the
soul is a thin body: thin bodies (ajsam dagiqa) are described in this way.’? He
probably considers that only thin bodies can be blown or exhaled. ‘Abd al-
Jabbar declares that the soul is characterized by its thinness (rigga) and this fea-
ture distinguishes it from the rest of the body.>?

‘Abd al-Jabbar 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
(rutitba) 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.>* 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 manafidh) of a person’s body, he will die.>> In this respect, the existence of a
soul in a living human body is comparable to the existence of blood in it. Nei-

A7 Li-anna Lrith ibara ‘an al-nafas al-mutaraddid fi makhariq al-insan (Mughni, vol. 11, p. 338:8-
9). See also ibid., p 335:1. For the translation of makhariq as orifices, see E.W. Lane, Arabic-
English Lexicon, London 1863-93, p. 729 (makbrig). In Mughni, vol. 11, p. 333:13, ‘Abd al-

Jabbar says that there must be a soul in the “passageways” (manfadh, pl. manafidh) of a

human body.

48 In Mughni, vol. 11, p. 479:4 “Abd al-Jabbar mentions “the streams (majari) of his nafas”.
The editors of volume 11 have read this word as zafsibi (his self), but considering ‘Abd al-
Jabbar’s view of the soul, I propose to read it as #afasibi (his breath).

49 Macdonald, “Development,” p. 26; O’Shaughnessy, Development, pp. 25-33.

50 Qur’an 32:9, 15:29, 38:72, 21:91, 66:12. In these verses, it is said that God blew (nzafakha)

His soul (rizh) into persons. Rizh 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.

The editors of the manuscript of Mughni vol. 11 comment that the manuscript is not clear.

The text has: bi-Fnafas but they suggest reading bi-I-nafth (Mughni, vol. 11, p. 338 n. 1). The

term nafas (breath) does not appear in the Qur’an (Calverley and Netton, “Nafs,” p. 880).

The only derivation of n-f-th in the Qur’an is the word naffarhar in Qur’an 113:4, which

means “women who blow upon the knots” (sorceresses). However, it is not used in relation

to rzh. It is not clear to which Qur’anic term ‘Abd al-Jabbar refers.

52 Mughni, vol. 11, p. 338:9-10.

53 Mughni, vol. 11, p. 331:15-17.

54 Mughni, vol. 11, p. 331:17-18.

55 Mughni, vol. 11, p. 333:12-13. As we have seen above, ‘Abd al-Jabbar also uses the term
makharig, which means orifices (Mughni, 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.>®

Although “Abd al-Jabbar 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.” 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-
Jabbar that the soul is not living. As several of his adversaries assert that the hu-
man soul is living, “Abd al-Jabbar also advances other arguments in order to re-
fute their opinions. For instance, he contests the idea that the body (jasad) is in-
animate (mawat), as was argued by some who believed that man is the living soul
that uses the inanimate body as its instrument.”® ‘Abd al-Jabbar points out that if
the human body was inanimate we could not use it for perception.*®

‘Abd al-Jabbar rejects the idea that the soul gives life to the body.®® He argues
that the soul is a thin body that is adjacent (mujawir) to the totality. Since bodies
do not impart a quality (hal) 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-Jabbar’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-Jabbar, 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 (#inya). 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.6! The existence of a soul, blood and a

56 Mughni, vol. 11, p. 337:10-5.

57 Mughni, vol. 11, p. 336:6-8.

58 Among those who held this opinion were several Asharites, Sufis and Imamites; see
R. Arnaldez, “Ma‘ad,” in The Encyclopaedia of Islam. New Edition, vol. 5, pp. 893.

59 Mughni, vol. 11, p. 334:12-13.

60 Some Mu‘tazilis identified “life” with “soul” (Fakhry, “Mu‘tazilite View,” p. 111). We have
seen that ‘Abd al-Jabbar reports that al-Nazzam said that “the soul is the life which is in-
terwoven with this body” (Mughni, vol. 11, p. 310:7-8).

61 Mughni, 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-Jabbar’s thoughts about the
existence of life in a human being.

Life

‘Abd al-Jabbar declares that living beings are living because of the existence in
them of an entitative determinant (ma%a), which is life (hayat).> A living being
is described as living if the ma%a “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-hayat la yajizu an takina
hayya).9 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.®* Life can only inhere in a substrate that fulfils certain conditions.
Firstly, there must be moisture (rutiba) in the substrate;® secondly, the substrate
must have a particular structure; and thirdly, the substrate must belong to a to-
tality whose parts are interconnected.®® When ‘Abd al-Jabbar declares that life
needs moisture, it is not clear whether he means bodily fluids in general or a
specific bodily fluid such as lymph.¢” 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 (basagq), gall (marar)®® and semen (zar").®® The moisture (rutiba) 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 (munfasil) from it.”°

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-Jabbar declares that the
soul cannot be living, because it is a thin body that does not have a structure.”!

62 Mughni, vol. 11, p. 338:16. Abu I-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 -Hudhayl considered that humans are living if the accident
of life and a soul (rizh) are inside them, and he called these two things together “life”. See
also Frank, Beings, p. 42.

63 Mughni, vol. 11, p. 340:6-8.

4 Mughni, vol. 11, p. 334:9-10.

65 Mughni, vol. 11, p. 354:12.

66 Mughni, vol. 11, pp. 331:17-18, 354:2. See also Peters, God’s Created Speech, p. 172.

67 <Abd al-Jabbar thinks that a temporal insensibility (kbadar) of a limb is caused by the flow
(tnsibab) of particles of moisture (rutibar) 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 (salama) (Mughni, vol. 11, p. 366:1-6).

68 Mughni, vol. 11, p. 365:15-16.

69 Mughni, vol. 11, p. 366:15.

70 Mughni, vol. 11, p. 365:14.

"V Mughni, vol. 11, p. 331:17-18.

https://doi.org/10. https:/ lib -0y R



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

‘ABD AL-JABBAR AL-HAMADHANI ON BODY, SOUL AND RESURRECTION 137

A human body can only be living if the body visibly has the structure and
framework that it should have.”? 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.”3

The third condition for the inherence of life in the substrate is that it is con-
nected (muttasil) to the living totality. The connection (ittisal) 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-Jabbar 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.”

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-Jabbar 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,”® but decapi-
tation causes one’s death.”® For this reason, ‘Abd al-Jabbar 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.”” He does not specify
what these indispensable parts are.

72 Mughni, vol. 11, pp. 334:18-335:3. See also Frank, Beings, p. 51 n. 29.

73 Mughni, vol. 11, p. 336:1-4. A change in the structure of an organ affects the existence of
life in it (Mughni, vol. 11, p. 472:18-20). Life needs bodily soundness (szhha). ‘Abd al-
Jabbar declares that by sibha he means the soundness that is needed for life (al-sibha allati
tabtaju ilayha Fhayat, Mughni, 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-Jabbar’s Teach-
ing on Pain and Divine Justice, Leiden 2000, pp. 91-94.

74 Mughni, vol. 11, p. 354:2.

7> Mughni, vol. 11, p. 337:10-11.

76 Mughni, vol. 11, p. 319:20.

7T Mughni, 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 (za’d) 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.”® In ‘Abd al-Jabbar’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-Jabbar
thinks that growing fatter implies that more particles (juz’, plural @jza’) 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.”

This raises the question of whether life can inhere in all parts of the body that
have the potential to grow. ‘Abd al-Jabbar rejects this. He points out that life can
only inhere in parts that can be used for the perception of warmth, cold and
pain.?? 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.8!

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,? 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. manafidh) 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 (mubayan).8

78 Mughni, vol. 11, p. 473:15-18.

79 Mughni, vol. 11, p. 354:18-19.

80 Mughni, vol. 11, p. 335:17-18.

81 Mughni, vol. 11, p. 366:9-13. However, in Aba ‘Ali al-Jubba’’s (d. 303/915-6) opinion, all
growing things connected to the totality are components of the totality, even the inani-
mate things; see Mughni, vol. 11, p. 364:4-5.

82 Mughni, vol. 11, pp. 319:20-320:5, 333:10.

83 Mughni, vol. 11, p. 333:12-13.

84 Mughni, vol. 11, pp. 354:2-5, 355:18.
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In ‘Abd al-Jabbar’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
(didd) of life, and he points out that the existence of death cannot be established:
only the absence of life can be established.?> Making it evident that “being dead”
is not a quality, he refers to Aba Hashim al-Jubba’i 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,? one of them being that the deceased is a (dead) hu-
man being (insan) since the substrate has the specific form and structure that is
characteristic of the human species.?”

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.8® There-
upon the deceased is punished or rewarded in the grave.?? 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’an says that the dead are revived in the
grave and then die a second time.?® However, some people denied the interroga-
tion in the grave altogether, declaring that it is at variance with common sense.’!
According to the Ash‘arites, the Mu‘tazilis denied the punishment or reward in

85 Mughni, vol. 11, p. 355:16. See also Peters, God’s Created Speech, pp. 173-74. The Sunni
theologians and the Mu‘tazilis Abu ‘Ali al-Jubba’i and Abu 1-Qasim al-Ka‘bi al-Balkhi (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 Mughni, vol. 11, p. 355:15-21.

87 Mughni, vol. 11, p. 364:12-15.

88 These angels are named Munkar and Nakir (Eklund, Life, pp. 4-6; Smith and Haddad, -
lamic Understanding, p. 41). Some mention other angels with the names Riman and Nakar
(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, -
lamic Understanding, pp. 41-50, 108-10. Some theologians refer to Qur’an 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.

They refer to Qur’an 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’an 40:11. Gimaret (Noms divins, pp.

329-31) mentions al-Tusi, al-Zamakhshari and al-Baydawi as exegetes who adhered to this

opinion or deemed it possible.

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).

90

91
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the grave.”> However, “Abd al-Jabbar himself does not explicitly reject the possi-
bility of a punishment or reward in the grave. He refers to it without any com-
ment.”> Possibly, his opinion on this subject resembles that of his student Ma-
nakdim (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.** 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-Jabbar 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.

Annibilation (fana’)

One of the Arabic terms for resurrection is 7ada. It is the verbal noun of the verb
a‘ada 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.”> 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
(ida) of the dead implies that their bodies, having disappeared, are brought into
existence again. For this reason, ‘Abd al-Jabbar discusses annihilation (fana’) be-
fore he discusses resurrection.”®

According to the Mu‘tazili doctrine, material things consist of atoms (jawabir,
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.”” Other acci-

92 Gardet, “ Kiyama,” p. 237. Gardet points out the Asharites’ assertion is wrong.

93 Mughni, 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 Manakdim Shashdiw, Sharh al-Usil al-khamsa, ed. [as a work by ‘Abd al-Jabbar] ‘Abd al-

Karim ‘Uthman, Cairo 1384/1965, p. 733:15-16.

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‘dda is used in theological discus-

sions. Other terms used for resurrection are giyama and bahth (Gardet, “Kiyama,” p. 235;

Arnaldez, “Ma‘ad,” p. 893; Maurice Borrmans, “Resurrection,” in Encyclopaedia of the

Quran, vol. 4, p. 434).

For a survey of different opinions about the way in which annihilation and resurrection

take place, see Sabine Schmidtke, The Theology of al-“Allama al-Hilli (d. 726/1325), Berlin

1991, pp. 211-22. See also Gardet, “Kiyama,” p. 238.

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

(Mughni, vol. 11, p. 354:12).

95

96

97

https://doi.org/10. https:/ lib -0y R



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

‘ABD AL-JABBAR AL-HAMADHANI ON BODY, SOUL AND RESURRECTION 141

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-Jabbar 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.?® ‘Abd al-Jabbar 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-Jabbar. 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 (dhat), 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.””

One argument in support of the persistence of the atoms is that they can only
disappear if there is an opposite (4idd) that causes the end of their existence. As
we will see, “Abd al-Jabbar 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 (/4imad), composition (ta’lif) and life (hayat).'%° 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-Jabbar 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-Jabbar resorts to divine revelation (sam).1%1 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 Mughni, vol. 11, pp. 432:8-10, 436:1-4.

9 Mughni, vol. 11, p. 432:11-17.

100 Mughni, 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 Afughni, vol. 11, p. 437:7-8. For what revelation says about annihilation see, for instance,
Gardet, “Kiyama,” p. 235, and Jane 1. Smith, “Eschatology,” in Encyclopaedia of the Quran,
vol. 2, p. 47.
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reason again.!9 ‘Abd al-Jabbar refers to verses in the Qur’an that, in his opinion,
indicate that God will annihilate everything. One of these verses is, “He is the first
and the last” (Qur’an 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-Jabbar declares
that if there are two explanations for a verse of the Qur’an, one conflicting with
reason (‘aql) and the other acceptable to reason, the explanation that is acceptable
to reason must be the right one.!% Applying this method to the verse “He is the
first and the last,” ‘Abd al-Jabbar 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.1% 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-Jabbar finds another indication for the annihilation of the atoms in
the Qur’anic verse, “All those who are on it (= earth) will cease to exist”.107 In
this verse the word fanin, the active participle of the Arabic verb fana, is used.
‘Abd al-Jabbar declares that the definition of fana’, the verbal noun of this verb,
is “non-existence” (‘adam).'® 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’an 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 (fana’ al-a‘rad)
should not use the term fana’ metaphorically in the sense of “death”.10?

102 Mughni, vol. 11, p. 437:9-16.

103 Huwa Lawwal wa-l-akhir (Quran 57:3).

104 Mughni, vol. 11, p. 438:7-8.

105 This is the opinion attributed to Jahm b. Safwan (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 Mughni,
vol. 11, pp. 433:15, 438:5.

106 Afughni, vol. 11, pp. 437:18-438:8. “Abd al-Jabbar also disapproves of explaining “first”
and “last” metaphorically (‘ala I-majaz). He explains that a metaphorical explanation is
only allowed for something that is impossible in reality (Mughni, vol. 11, pp. 438:15-
439:4).

107 Kull man “alayha fanin (Qur'an 55:26).

108 Mughni, vol. 11, p. 439:5-6.

109 Mughni, vol. 11, 439:6-11.
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According to ‘Abd al-Jabbar, another verse of the Qur’an also affirms the an-
nihilation of the atoms, wiz., “Everything will perish, except for His face”!10 In
this verse the active participle of the Arab verb halaka is used. ‘Abd al-Jabbar 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.!1!

‘Abd al-Jabbar adds that the masters of his Mu‘tazili school (shuyitkhuna) used
to refer to consensus (7ma), 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.!12 Although ‘Abd al-Jabbar knows some
scholars who reportedly had a different opinion on this question, he admits that
the Companions (sapaba), the Followers (tabi‘ina) and the next generations ex-
plicitly said that God will annihilate the world and then recreate it.!13

Atoms are not mentioned in the verses of the Qur’an in which ‘Abd al-Jabbar
finds affirmation that everything except God will be annihilated. Consequently,
these verses do not indicate in which way the atoms will disappear. ‘Abd al-
Jabbar therefore applies what the Mu‘tazili doctrine says about the disappear-
ance of accidents (‘arad, pl. arad) in order to explain how it is possible for atoms
to disappear.!* 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 (balan
ba‘da halin).''> 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-
Jabbar declares that this cannot happen to atoms, for atoms do not need the ex-

Y0 Kull shay’in halikun illa wajhahi (Qur’an 28:88).

UL Mughni, vol. 11, p. 440:13-18.

12 AMughni, vol. 11, p. 441:6-7.

U3 Mughni, vol. 11, 441:79. 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 I’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 (‘@b al-dbanab), will be spared from anni-
hilation (Gardet, Dieu, p. 265; Smith and Haddad, Islamic Understanding, pp. 72-23).

14 Mughni, vol. 11, p. 441:13-16.

U5 Mughni, vol. 11, p. 443:11-16. It seems that al-Nazzam believed that atoms are created
anew every moment (Ibn Mattawayh, Kitah al-Majmi fi -Mubit bi-I-taklif, vol. 1, ed. [as a
work by ‘Abd al-Jabbar] 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 Baghdadi
Mu‘tazilis believed that accidents need to be created again and again (Schmidtke, Theology,
p- 212). “Abd al-Jabbar refutes this, arguing that it is impossible for the accident of compo-
sition (¢2’lff) 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.!’® He also denies that God can di-
rectly annihilate atoms by making them non-existent (¢dam), without first creat-
ing an opposite. According to ‘Abd al-Jabbar’s theory of acting, the ability to act
(qudra) only applies to bringing things into existence (zhdath), but not to render-
ing them non-existent.!!” Taking all these things into consideration, ‘Abd al-
Jabbar concludes that atoms disappear (tantafi) because their opposite (didd)
comes into existence. God is the only one who can create such an opposite.!!8

‘Abd al-Jabbar declares that this opposite, which causes the disappearance of
the atoms, is annihilation (fana’). 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 (jizs) and exist in the same way, for instance, by inhering in the same
substrate. “Abd al-Jabbar explains this by using the example of two opposites:
whiteness (bayad) and blackness (sawad). 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.!® “Abd al-Jabbar
points out that neither annihilation nor atoms inhere in a substrate.!?? 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.!?! 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-Jabbar
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-
Jabbar explains this using the example of whiteness and blackness again. He

16 Mughni, vol. 11, p. 442:1-3.

U7 Mughni, vol. 11, pp. 442:18-443:3. “Abd al-Jabbar 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 I-Husayn al-Khayyat (d. ca 300/913)
adhered to this opinion (Ibn Mattawayh, Majmi, vol. 2, p. 293:18-19).

U8 Mughni, vol. 11, p. 444:5-7.

19 Mughni, vol. 11, p. 444:11-18.

120 <Abd al-Jabbar declares that it is possible that annihilation does not inhere in a substrate,
just as will (frada) can be the opposite of disgust (karaha) without inherence in a substrate
(Mughni, 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 (Mughni, vol. 11, p. 446:6-8).

121 Mughni, 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 (4jza’) of whiteness exist causes the disappearance of all
the particles of whiteness. If this principle is applied to annihilation (fzza’) 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 (7/a) of their disappearance, the ap-
pearance of annihilation, affects them all. No atom can exist together with anni-
hilation. “Abd al-Jabbar 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.!2?

According to ‘Abd al-Jabbar’s theory, all material things (a7sam) 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-Jabbar 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.1?3

‘Abd al-Jabbar declares that annihilation (faza’) disappears of its own accord
because it is not continuous (#dgi) in the way atoms are.'?* This means that when
annihilation has ceased, atoms can exist again without being annihilated. ‘Abd
al-Jabbar 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-
Jabbar 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.1?> 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.!2¢

122 Mughni, vol. 11, p. 445:13-15. See also Schmidtke, Theology, pp. 212-14.

123 Mughni, vol. 11, p. 449:10-19.

124 Tbn Mattawayh points out that if annihilation (farna’) 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’an, “Everything will perish, except for His face “ (Qur’an 28:88) (Majmi, vol. 2, pp.
287:10-14, 301:13-21).

125 Mughni, vol. 11, p. 450:14-20.

126 Mughni, vol. 11, pp. 450:21-451:2.
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Resurrection

‘Abd al-Jabbar begins his discussion of resurrection (i‘ada) by making it clear that
people can indeed be resurrected.’?” 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-Jabbar 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-Jabbar 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-Jabbar 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-Jabbar declares that for that
reason, non-continuous things cannot be returned into existence.!?8

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-Jabbar explains that their
power of acting (qudra) is limited. This power concerns only one possible thing
(magdir) of one kind (jins) at one moment (wagqt). A living being can use this
power for only one particular act. In “Abd al-Jabbar’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
(qadir) 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.!?°

‘Abd al-Jabbar declares that only continuous things that can be brought into
existence at different points in time can be restored after they have disap-
peared.’3 The production of atoms is not limited to one particular moment.
God can bring them into existence at each moment.!3! It implies that when the

127 Tn several verses of the Qur’an 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’an 29:19, 36:81, 46:33, 50:15.

128 Mughni, vol. 11, p. 459:15-16.

129 Mughni, vol. 11, pp. 460:10-16, 462:8-13. See also Gardet, Diex, p. 269; Gimaret, Nowms di-
vins, pp. 298-99.

130 AMughni, vol. 11, p. 451:12-13.

131 Mughni, 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.!3> 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,!33

Having explained that atoms can be restored, “Abd al-Jabbar 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-Jabbar refers to Abu Hashim al-Jubba’i. We have seen that there
are two groups of accidents: continuous accidents and non-continuous acci-
dents. Abu Hashim agreed with his father, Abu “Ali al-Jubba’i, that God cannot
restore non-continuous accidents. However, he disagreed with Aba “Ali about
the continuous accidents. While Abu ‘Ali stated that it is impossible to restore
any accident, Abt Hashim 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.!3* Life is a continuous accident and therefore God
can restore it.13® 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.!3¢
Having made it clear that people can be resurrected, ‘Abd al-Jabbar 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 Mughni, vol. 11, p. 454:7-13. Ibn Mattawayh states that ‘Abd al-Jabbar referred to the
verse, “Say: He who brought them into existence for the first time, will revive them”
(Qur’an 36:79), in order to support his vision that God can restore the atoms after their
annihilation (Majmi‘, vol. 2, p. 308:12).

133 Mughni, vol. 11, pp. 454:14-455:4. Ba‘d al-luma‘ in p. 454:20 should be read as Nagd al-
Iuma’“.

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

135 Mughni, 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 zak/if, His imposi-
tion of obligations on all adult people of sound mind.!3® 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-Jabbar 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-Jabbar believes that God, be-
ing able to resurrect living beings, is obliged to resurrect those who deserve a re-
ward from Him.!3°

Another category of living beings that must be resurrected is that of those
who have not yet received compensation (“wad) for suffering imposed by God.
‘Abd al-Jabbar admits that it is rationally possible that God compensates them
during their lifetime because the amount of compensation is limited (munqati),
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-Jabbar
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.!40

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-Jabbar’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.!4!
‘Abd al-Jabbar 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 (Mughni, vol. 11,
pp- 464:18-465:2).

138 Mughni, vol. 11, p. 431:18-22. See also Heemskerk, Suffering, pp. 142-51.

139 Mughni, vol. 11, p. 464:5-20.

140 Afughni, vol. 11, pp. 465:10-466:3.

181 Aughni, vol. 11, p. 466:3-4. See also Heemskerk, Suffering, pp. 157-90.
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for a painful death.!%? In “Abd al-Jabbar’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-Jabbar’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.'** 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-Jabbar points out that from divine
revelation it can be concluded that God’s administration of justice (intisaf) be-
tween the wronged and those who have wronged them will not take place until
the hereafter.¥> 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.!*® However, “Abd
al-Jabbar says they must be resurrected as well, because God has said that He will
punish them.

‘Abd al-Jabbar 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-Jabbar 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.!*” God
will also resurrect some animals. With respect to the existence of animals in the

192 Mughni, vol. 11, p. 466:4-9. “Abd al-Jabbar 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.

1493 Mughni, vol. 11, p. 466:10-11.

134 Heemskerk, Suffering, pp. 166-69.

145 Mughni, vol. 11, p. 466:20-21. Manakdim refers to a hadith in which the Prophet said: “On
the Day of Resurrection God does justice (intasafa) between wrongdoer (zalim) and
wronged (mazlim), and even the hornless (jamma’) and the homed (garna’) [animals]”
(Sharb al-Usil al-khamsa, p. 505:6-9).

196 Mughni, vol. 11, p. 466:14-17. “Abd al-Jabbar adds that he will explain later that it is good,
on God’s part, to pardon unbelievers and evildoers.

187 Mughni, vol. 11, p. 467:4-8. See also Smith and Haddad, Islamic Understanding, pp. 168-82.
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hereafter, ‘Abd al-Jabbar refers to Muhammad’s words: “Sheep belong to the
animals (dawabb) of paradise” and to another hadith 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‘ad) 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.!*? ‘Abd al-Jabbar 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.!*0
We have seen before that a person’s identity is determined by the indispensable
parts of his body. In ‘Abd al-Jabbar’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.15!

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-Jabbar explains that this
is so because the indispensable parts are not affected by these changes.!>?

In Abd al-Jabbar’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-Jabbar 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.!>3 We have seen before that God can restore continu-

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

139 On this question, see Gardet, Diex, p. 270.

150 Aughni, vol. 11, pp. 455:19-456:3. Al-Hilli (d. 726/1325) also believed that a living being
consists of basic parts (#jza” asliyya) that do not change and non-essential parts that may
change (Schmidtke, Theology, p. 218).

151 Mughni, vol. 11, pp. 467:9-468:3, 473:8-18.

152 Mughni, vol. 11, p. 468:14-20.

153 Mughni, vol. 11, p. 475:7-11. ‘Abd al-Jabbar refers to Abu Ishaq b. ‘Ayyash (fl. 4t/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 (27f). However, ‘Abd al-Jabbar
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.!>* 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.!> 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.1%6

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-Jabbar 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-Jabbar 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.!>”

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-Jabbar [or Abu
Ishaq] 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 (Mughni, vol. 11, p. 474:4-13, reading p. 474:12 mawadi‘ al-nafas in-
stead of mawadi® al-nafs). Probably, he means that it should not cause tightness of the chest
or shortness of breath.

154 Mughni, 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 Mughni, vol. 11, p. 475:14-21.

156 Mughni, vol. 11, p. 478:1-4. “Abd al-Jabbar 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’an 20:124-127. “‘Abd al-Jabbar reports that Abu “Ali said in the last part
of Kitab al-Insan that both the obedient and the disobedient people will be resurrected as
they were before they died. He points out that Abu ‘Ali 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 Abu “Ali’s opinion in Kitab al-Insan, Abu
Hashim said that perhaps the copyist (katib) made a mistake (Mughni, vol. 11, p. 478:5-
10).

157 Mughni, 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-Jabbar 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.!%8

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-
Jabbar 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-Jabbar 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 (majari nafasibi).'>

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-Jabbar’s opinion, the eaten bodies become body fat on the bodies of
those that have eaten them.!% “‘Abd al-Jabbar strongly denies that an indispensa-
ble part of one living being can become an indispensable part of another living
being.!®! 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-
Jabbar 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 Mughni, vol. 11, p. 478:11-17.

159 Mughni, vol. 11, pp. 478:19-479:5. 1 propose to read in p. 479:4 nafasibi instead of nafsibi.

160 <Abd al-Jabbar reports that Abii ‘Alf said that living beings that are eaten do not become
parts of those who have eaten them, but they become as sediments (¢#f]) in their bodies.
In Aba “Ali’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
(Mughni, 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, Diex, pp. 275-6.

163 Mughni, vol. 11, p. 480:11-13.
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second living being because the second living being may be resurrected without
this fat.!4 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.16?

Summary

‘Abd al-Jabbar 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-Jabbar 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-Jabbar describes the soul as a thin body, com-
parable to the wind, but without specifying what happens to it after death.

‘Abd al-Jabbar 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-Jabbar 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-Jabbar 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-Jabbar 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 Mughni, vol. 11, p. 480:7-13.
165 Mughni, 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-Jabbar 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-Jabbar 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-Jabbar 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-Jabbar. However, not only the Mu‘tazilis, 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.!6® 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‘tazilis and their adver-
saries, but that it remains of interest for Muslims today.
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Levi ben Yefet and his Kitab al-Ni‘ma
Selected Texts

Dauvid Sklare

The Firkovitch collections of manuscripts, housed in the Russian National Li-
brary in St. Petersburg,! have preserved many surprises for the student of medie-
val Judeo-Arabic culture.? Numerous previously unknown works in a wide vari-
ety of fields have been found and often identified in the process of cataloguing
the collection.? One such surprise was the Kitab al-Ni‘ma, a systematic work of
Mu‘tazilite kalam, by the Karaite Levi ben Yefet (Abu Sa‘id Lawi b. Hasan al-
Basri). Levi has been known to scholarship for his works on law and biblical exe-
gesis, but not as a mutakallim. Kitab al-Ni‘ma, however, turns out to be the earli-
est known Karaite compendium of Mu‘tazilite thought.*

Not much is known of Levi’s biography. He was the son of the important le-
gal and biblical scholar, Yefet ben “Eli (Abu “Ali Hasan b. “Ali al-Basri). 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-Mizvot. 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.>

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.
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.

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.

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

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.® At some point in his early years he
did travel, possibly for the purpose of acquiring knowledge as was common at
this time.” 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 Yusuf al-Basir (d.
circa 1040), the Karaite scholar whose kalam works became almost canonical
among the Karaites.’

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.l® 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-Qumisi (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 X7pn 72 nTY SR Y™ N91 N’ 12 NN N WITPN 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 Kitab al-Ni‘ma (MS RNL Yevr.-Arab. 1:3051,
f. 8b):

el ol @l gl Bl b el 1 Gls ol 2o

8  See G. Margoliouth, “Ibn al-Hiti’s Arabic Chronicle of Karaite Doctors,” Jewish Quarterly
Review 9 (1897), p. 434.

?  On al-Basir and his works, see ALKitah al-Mubtawi de Yisuf al-Basir, Texte, Traduction et
Commentaire par Georges Vajda, édité par David R. Blumenthal, Leiden 1985; David
Sklare, “Yusuf al-Basir. 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 Mutakalliman 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.

A calendrical reference to the year 1006-7 found in the Hebrew translation led many histo-
rians to believe that the Sefer Miizvot (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-

https://doi.org/10.5: https:/ b - R



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

LEVI BEN YEFET AND HIS KITAB AL-NI'MA 159

modeled on the Muslim khilaf literature, details the disagreements on legal
matters between two legal scholars of the preceeding generation, namely his fa-
ther, Yefet, and Sahl b. Mazliah.!! 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 gira’a litera-
ture.l? 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.!3 These are quite unlike his fa-
ther’s commentaries which are often rather expansive.!* 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-Miizvoth of the Karaite Levi ben Yefet,” [Hebrew]
Shenaton Ha-Mishpat Ha-Tvri 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 Karaite d’aprés 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.

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. 1:671 containing 233 folios. Two small fragments are found in RNL
Yevr.-Arab. 1:1194 (6 folios) and RNL Yevr.-Arab. 11:881, ff. 73-74. See also RNL Yevr.-
Arab. 1:1113 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. 1:671 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 Abi ‘Ali, perhaps a change made by copyists.)

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

British Library MS cat. # 308.1 has the title Nukat Sefer Yehoshua“ ve-Sefer Shoftim ve-Sefer
Shemuel ve-Sefer Melakhim tartib al-mu‘allim al-fadil Abi Sa‘id Lawi bin al-Hasan bin “Ali -Basri
rabimabu llah wa-radiya ‘anbu 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 Musewm 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.

Ibn al-Hiti reports that Levi also abridged the biblical commentary of Sahl ben Mazliah 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 Jami© al-Alfaz. ">

His first work, however, was evidently Kitah al-Ni‘ma. At the very end of the
book, Levi explains, “I have chosen to call it Kitab 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 sayyidi I-shaykh.\” 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.!8 Taking into account the fact that this was Levi’s first book
and that he was probably older than Yusuf al-Basir, it is therefore likely that Ki-
tab al-Ni‘ma was the first systematic presentation of Mu‘tazilite thought by a
Karaite author.!?

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 “Ali b. Sulayman found in MS RNL Yevr. 605.
The beginning of the manuscript was published by Simhah Pinsker, [Lickute Kadmoniot]
Zur Gesc/ﬂchle des Karaismus und der kardischen Literatur, Vienna 1860, p. 183 [Hebrew].

16 ke & o sl 52 3l aad) O 4l gl il 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 kitab in the
middle of this sentence. Perhaps another version of the text stated explicitly that this
was his first book.
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 shaykb 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 kalim
ideas found in his biblical commentaries most likely came from Jewish sources. (See
notes 27, 30 below.)

45 58 3 Al )65 ol By 3 b1l Fortl g a8l Lyl Lo 3 sl 38 58T gty 18
o 31 3 Ll M S [T oot s U 3 08 31 STy g i el 3 e 348 3ol 3 ot
e e dsb  omds VLTI U] e
Yasuf al-Basir evidently also wrote his first kalam work, Kitab al-Tamyiz, at someone’s
request. Al-Basir often refers to this book as al-Mansiri, probably naming it after
Mangsur Judah ben Daniel for whom al-Basir also wrote theological or legal responsa.
(He mentions these responsa a number of times in his legal work Kitab al-Istibsar. See
RNL Yevr.-Arab. 1:1793, ff. 8b, 26a-b, 32b.) His later, expanded work, Kitab al-

Mubtawi, 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
kalam 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 Kitab al-Ni‘ma fi Fusil tasnif ... Levi ha-Levi
ben ... Yefet ba-Levi wa-huwa Fmu‘allim Abi Sa‘id bin al-mu‘allim Abi || ‘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-llahu 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.?! Indeed, the presentation of the material is usually
quite straightforward with none of the convoluted investigations and proofs often
found in kalam writing. He makes no mention of other authorities, referring only
occasionally to “the scholars”?? or simply to “the people”?3. 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-Jabbar (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 Kitah al-Ni‘ma is quite striking
when compared to the works of Levi’s younger contemporary, Yusuf al-Basir.
While al-Basir cites biblical verses in both his Kitab al-Tamyiz and Kitab al-
Mubtawi, their use is much more restricted and large parts of these books would
be indistinguishable from their Muslim counterparts. Nevertheless, al-Basir’s
books pushed Levi’s book out of the marketplace of Karaite works on kalam. Ki-
tab al-Ni‘ma seems to have been forgotten after about a century while al-Basir was
seen as a theological authority whose works were soon translated into Hebrew.24

20 RNL Yevr.-Arab. I1:3153: / 99Wn7 /1 0 /P/¥3 / 9380 98R9R 79 / ANYIYR ARND 0N
M /NN M50 N/ RYAMNN ONA N/ 9PWNN N N PIYI /12 o0 Y v an
IR 9P 1R / DYYNIR 12 TYD /1aR DHYNYR

21 RNL Yevr-Arab. 1:996, ff. 23a-b: w385 L st 3 gl o (9) 30 08y 4y L1874 ol Vs 3 S
bW s 35 gl eyl GV OOyl
22 Wee find only once or twice Lkl (s or +L) s or Lilde o A6 iy

23 Occasionally there are phrases such as bl GO or | o CS-

24 Based on paleographic grounds, the latest manuscript of Kitah al-Ni‘ma would seem to be

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

https://doi.org/10. https:/ ibr - Open Access -


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

162 DAVID SKLARE

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.??

The books on Mu‘tazilite thought by Levi ben Yefet and Yusuf al-Basir 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 kalam can be found already in the ninth cen-
tury in the writings of Daniel al-Qumisi.?® During the tenth century, theological
discussions reflecting Mu‘tazilite kalim 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.?’ There are no systematic Karaite
theological works, however, which have survived from this period.?8

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.?’ In fact, they express a great antipa-
thy to “foreign” books and ideas.3? Moreover, there were some authors who saw
the names “al-Jubba’’” and “Abt Hashim” as symbols of a dangerous, foreign ra-
tionalizing tendency, even when these authors’ own writings demonstrate

25 Tt is interesting to note that the Hebrew translation of al-Basir’s al-Kitah al-Mubtawi was
given the title Sefer Ne‘imot. The similarity between this name and Kitab 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 Kitab al-Ni‘ma.

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, “Kalam in Medieval Jewish Philosophy,”

in History of Jewish Philosophy, eds. Daniel H. Frank and Oliver Leaman, London / New York

1997, pp. 126-27.

For a systematic survey of these materials, see Haggai Ben-Shammai, The Doctrines of Reli-

gious Thought of Abu Yiisuf al-Qirqisani and Yefet Ben ‘Eli, [Hebrew] Ph.D. dissertation, He-

brew University of Jerusalem, 1977.

Some theological books are said to have been written during this period, but we have very

little information about them. Ya‘qub al-Qirgisani (d. 930) reports in his legal code, Kitab

al-Anwar wa-l-maraqib, that he wrote a Kitab al-Tawhid. David b. Boaz (active in the latter
part of the tenth century in Jerusalem) is said to have written a Kitab al-Usal (G. Mar-
goliouth, “Ibn al-Hiti,” p. 432). Moshe Zucker published two genizah fragments of a Kitab

Tafsir al-Tawhid which is attributed to Daniel al-Qumisi and which shows kalam tendencies.

(Rav Saadya Gaon’s translation of the Torah. Exegesis, Halakha and Polemics in R. Saadya’s Trans-

lation of the Pentatench. 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.

The exception being the more cosmopolitan al-Qirqisani who was active in Iraq during

the first half of the tenth century.

30 Recurring phrases are D?21¥N D180, 2RI M7, 2RII9R ANIHR or DNMYR and. For al-
Qumisi, 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 Karaite
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 Karaites sur UEcclésiaste, Leiden 1971, pp. 78-84. For Yefet b. “Eli, see Ben-Shammai,
Doctrines, pp. 105-8.

26

27

28

29

https://doi.org/10.5: https:/ b - R



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

LEVI BEN YEFET AND HIS KITAB AL-NI'MA 163

Mu‘tazilite tendencies.?! The Karaites of this time saw their theological doctrines
and terminology as coming from authentic Jewish tradition. This kalim 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>ud al-Muqammas was active.’? Sa‘adya Gaon (882-942) made kalam
thought part and parcel of Jewish culture through his biblical commentaries, his
Commentary on Sefer Yezirah, and his theological summa, Kitab al-Amanat wa-I-
‘tigadar.> 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 kalam ideas and their use in biblical egexesis.

Kitab 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. Yuasuf al-Basir took this openness much further.
Not only did he read and refer to the works of “Abd al-Jabbar, he also kept up-to-
date with the latest Mu‘tazilite literature being produced by ‘Abd al-Jabbar’s stu-
dents such as the Qadi al-Labbad and Abu I-Husayn al-Basri (d. 436/1044), and
reacted to them.3* 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. Hofni Gaon (d. 1013), one the most important intellectual leaders and legal
authorities of the Rabbanite community. Samuel b. Hofni had fully adopted the
doctrines of the Basran Mu‘tazilite school and is known to have studied the

works of Ibn Khallad and Abu ‘Abd Allah al-Basri (d. 369/979). He wrote a

31 One anonymous Karaite author (without Mu‘tazilite tendencies) writes:
o (DI9R) ol e o5 WY Lo Bt 0l b o o) Yol o gl Ll 5 O 8ol e
e e Gl e STl e ) ST U gy 2 e S g1 al,

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

Hofni 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‘tazilis” 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

... Abt Hashim, Jubba’i and their colleagues who do not know reason and whose words

make no sense.” On this text, see Sklare, Samuel ben Hofni, pp. 130-38.

On al-Muqammas, see Sarah Stroumsa, Dawiid ibn Marwan al-Mugammis’s Twenty Chapters

(‘Ishritn Magala), Leiden 1989.

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-Basir mentions his Sharh Usil al-Labbad in his Kitab al-Mubtawi (Vajda (ed.), Mubtaws,
p. 741). A fragment of his critique of al-Basri has been published by Wilferd Madelung
and Sabine Schmidtke, Rational Theology in Interfaith Communication. Abu I-Husayn al-Basri’s
Mu‘tazili Theology among the Karaites in the Fatimid Age, Leiden 2006. See also their contri-
bution to this volume.
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number of kalam works including Kitab al-Hidaya, a summary of Mu‘tazilite doc-
trine in one hundred chapters.

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.

okt

Following this introduction, some selections from Kitab 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 fawpid 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
imama as does ‘Abd al-Jabbar’s Kitab al-Mughni.

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.3¢ This manuscript was thus copied relatively soon after the compo-

35 Information on Samuel b. Hofni, his works and doctrines can be found in Sklare, Samuel
ben Hofni.
36 This final folio with its colophon has the shelfmark RNL Yevr.-Arab. 11:3020 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:
130 071 90W ORI / MNRYNYR DY JONOR Ap9IM ‘YN 1HYHR 1IY ARNIYR / RTN 01 DN
17001 /9l JoRY Y'Y RN NWIN [12] NY.... / NI [MI]PTNL YR 'Y 9HR
JPRY DR D9 | 1/ 730N [R] NRL....Jy T 1/ nownn [
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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.3” 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.3® For example, on folio 12b of RNL Yevr.-Arab. 1:996 the
copyist wrote M’ (wss) which he then corrected to 211 ( ©s). This may indicate
that the book was written originally in Arabic characters.3

The known surviving manuscripts of the book are as follows:

Manuscript A:40

RNL Yevr.-Arab. 1:996 (36 folios).

RNL Yevr.-Arab. 1:2759 (one folio).

RNL Yevr.-Arab. I1:881, f. 23.

RNL Yevr.-Arab. 11:1005, ff. 7-8.

RNL Yevr.-Arab. 1:1903 (3 folios).

RNL Yevr.-Arab. 11:2542 (one folio).

RNL Yevr.-Arab. 1:922 (one folio).

RNL Yevr.-Arab. 11:3020 (one folio, with colophon). There are some inscrip-
tions following the colophon in Hebrew and Arabic characters which are
rather illegible.

© N oUW N

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

siderable importance for Hebrew paleography and codicology.

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.

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. 11:1082, ff. 22-25 and RNL Yevr.-Arab. 11:821, 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 Kitah al-Ni‘ma. RNL Yevr.-Arab.
11:974, f. 75-76 may also belong to this work, but it is in a different script.
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Manuscript B:

RNL Yevr.-Arab. 1:3051 (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.*!
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 '99Ra9 (_Jeldy) which was correctly changed in a second hand to Rz
%y (Js Uly). On the same line, the copyist also wrote am> (;55 which was
corrected to M3 (=.5).

Manuscript C:

RNL Yevr.-Arab. 1:4177 (6 folios). Written in oriental square script of the 11t
century. 15 lines per page. One of the folios is torn.

Manuscript D:

RNL Yevr.-Arab. 1:1045 (5 folios). Written in oriental square script of the 11t
century. 22 lines per page.

Manuscript E:

RNL Yevr.-Arab. 1:3052 (6 folios). Written in oriental square script of the 11t
century. 21 lines per page.

Manuscript F:

RNL Yevr.-Arab. 11:3153 (one folio). Written in oriental semi-cursive script of the

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

As mentioned above, all of the surviving manuscripts of Kitab 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.*?

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.

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
él/fiddle Arabic, Jerusalem 31999; A Grammer of Mediaeval Judaeo-Arabic [Hebrew], Jerusalem

1980.

42

https://doi.org/10. https:/ libr - Open Access -


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

LEVI BEN YEFET AND HIS KITAB AL-NI'MA 167

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.

Kitab al-Ni‘ma - Chapter Headings
RNL Yevr.-Arab. 1:996
Sl e ¥ U ) 3 b
SRt Teavati
L Jed ey 3 0L
olelal LA,k 3 ol
P 2 s3n 3 SIS s b 3 b
el gl 525,04l 31 3 ol
@l e 5,08l e 3 L
Il e i 9873 0531 o\
GFabam b ol e oyl ol 3
dso! Jo it i3y lpall 3 Ob
slal¥ly Gl e 3 OV
N g Clab gl s Y 11 Sl o
Koyt hian (§) aal 25 &Y Bl panall plis pn W s dlad 5o gLl 1 3
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RNL Yevr.-Arab. 1:4177
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1 RNL Yevr.-Arab. 1:3051.
Nehemiah 9:6: “You alone are the Lord. You made the heavens, the highest heavens,
and all their host ...”

OIS L

4 Isaiah 40:26: “Lift high your eyes and see: Who created these? He who sends out their
host by count, Who calls them each by name ...”
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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.”

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 . . .”

Isaiah 40:29: “He gives strength to the weary ...”
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18 Psalms 8:4: “When I behold Your heavens, the work of Your fingers ...”
19" Psalms 104:24: “How many are the things You have made, O Lord ...”
20 Psalms 95:1: “Come, let us sing joyously to the Lord ...”
21 Psalms 95:4: “In His hand are the depths of the earth ...”
22 Deuteronomy 8:5: Levi did not quote the verse accurately. Translation: “Bear in mind
that the Lord your God disciplines you just as a man disciplines his son.”
23 Job 9:4: “Wise of heart and mighty in power ...”
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Exodus 9:15: “I could have stretched forth My hand and stricken you and your people
with pestilence, and you would have been effaced from the earth.”
Exodus 9:16: “Nevertheless I have spared you for this purpose: in order to show you
My power, and in order that My fame may resound throughout the world.”
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41 Numbers 16:8-9: “Moses said further to Korah, ‘Hear me, sons of Levi. Is it not
enough for you that the God of Israel has set you apart ...”

e b fols) 42
43 Numbers 16:12: “Moses sent for Dathan and Abiram ...”
4 Ezekiel 33:11: “ ... As I live — declares the Lord God - it is not My desire that the
wicked shall die, but that the wicked turn from [evil] ways and live ...”
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106 Psalms 89:27-28: “He shall say to Me, ‘You are my father, my God, the rock of my de-
liverance.” I wil appoint him firstborn ...”
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109 1t is not clear to which verse he is referring here. He may have misquoted from mem-
ory. It is possibly Deuteronomy 8:11, 11:22, or 26:17 or a similar verse.

110 Nehemiah 9:14: “ ... You ordained for them laws, commandments and Teaching,
through Moses Your servant. ”
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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 ...”

135 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 1t is not clear what verse is indicated here.
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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. ”
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168 Tyrtle-doves and pigeons used for sacrifices.

et day 169

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.

JoY1 3 pnarnor 177
178 David.
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190 See Exodus 20:1-16.

N 3 myy 191
29kl &;@AC ‘y‘ﬁ\(‘éva 192

TR & ladl O ol pe (0¥l 3 MIR 193
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?”
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197 Deuteronomy 5:24: “You (Moses) go closer and hear ...”
198 May God be blessed forever. Amen and Amen.
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201 Daniel.
202 Daniel 10:6: ... and the sound of his speech was like the noise of a multitude.”
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213 Eljjah.
214 “yith the worshippers of Ba‘al, his prophets and his priests”
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216 T Kings 18:27: “When noon came, Elijah mocked them, saying, 'Shout louder! After all
he is a god. But he may be in conversation, he may be detained, or he may be on a
journey, or perhaps he is asleep and will wake up.”
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218 David.
219 RNL Yevr.-Arab. 1:996
220 Bxodus 18:21: ... capable men who fear God, trustworthy men who spurn ill-gotten
gain ...
221 Tsaiah 8:2: “and call reliable witnesses ...”
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230 Exodus 4:1: “What if they do not believe me and do not listen to me, but say: The
Lord did not appear to you? ”

231 Joshua.

232 Elijah.
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234 Joshua 10:12: “... Joshua addressed the Lord; he said in the presence of the Israelites:
'Stand still, O sun, at Gibeon, O moon, in the Valley of Aijalon!””
235 Joshua 10:13: “And the sun stood still and the moon halted ...”
236 Tsaiah 38:7: “And this is the sign for you from the Lord ...”
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237 Isaiah 38:8: “I am going to make the shadow on the steps, which has descended on the
dial of Ahaz because of the sun, recede ten steps.”

JY 3 TRIMIR 238
Al Y 31279 239

Y 3 INRY RY 240
241 RNL Yevr.-Arab. 1:996

ol 5 oy Y1 3 1129 242
YY) sy JoY 3 OV 2H
Sl B osny SV 3 nn 24

ol 3 ey LY 3 nmomy 245

https://doi.org/10.5: https:/ lib - R



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

204 DAVID SKLARE

o A e 116 A1 Bl ity GVl odn e dle L ales g i & 4 o Gp
3 19 MUY (s 4 JB g Sl ale HORPIMY [7] Ja8 iy 3 fur aie
oY 25036 (., 2499702 95 [IN]n 24836 ‘., 2479mIpnn YN oYY ony ndx ndn
Oge a L ,,5 U eliS, 2520omam 2R MR M\A_JLL 13e fo 3 JBy 2IR0N qNd
VYN RY 218 NN DT PIRD TNYNT RIN KDY 1IN RS TION RY e L)
RY DWIR DN DAY DY Ovyn RM PHIIA DWN PN PHY wian IR
ade sgls dd Lo i s 509 25NAINY DID HRPITY Y Lis & 3 JBy 25508n
o3 lanly ol 6 s gd 31 WY1 27,5 55 25PT 98 117 TN e ]
L VAl gl ety ap ol e o dl by &b Pl Ligls 28777, SR s
U 8 ) s wmy 20555 T gl b e s b Ll 3 W) 20 e i

:(.\;\i»\,,,}_;wa&,\.a:s\)»ass

246 Ezekiel.
247 Ezekiel 12:3: “... get yourself gear for exile, and go into exile by day before their
eyes ...”
Sl 3 L] 248
249 Ezekiel 12:5: “Before their eyes, break through the wall and carry [the gear] out
through it”

el 5y doLs) 250

251 Ezekiel 12:6: “before their eyes, carry it on your shoulder”

252 Ezekiel 12:11: “Say: ‘I am a portent for you™”

253 Ezekiel 24:16-17: “ ... but you shall not lament or weep or let your tears flow. Moan
softly; observe no mourning for the dead: Put on your turban and put your sandals on
your feet; do not cover over your upper lip, and do not eat the bread of comforters.”

254 Bzekiel 24:24: “And Ezekiel shall become a portent for you”
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256 T Samuel 21:14: “... and let his saliva run down his beard. ”
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258 Ezekiel and David.
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273 Bxodus 11:10: “Moses and Aaron had performed all these marvels before Pharaoh”
274 Marvels.
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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”

(osklis) N DD+ U 281
282 T eviticus 19:15: “... do not favor the poor or show deference to the rich ...”
) I ;b s e Y 3 PR 283
284 Leviticus 19:15: (continuation of previous quote) “ . . judge your neighbor fairly.”

285 T Samuel 14:45: ... As the Lord lives, not a hair of his head shall fall to the ground ...”
286 Tsaiah 42:3: “He shall not break even a bruised reed ..."

el 5y L) 287
288 Exodus 20:13 and Deuteronomy 5:17: “You shall not murder.”
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el 5 iolo| 287
290 Tt 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
he performed the signs in the sight of the people ...
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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.”
302 Exodus 7:12: “But Aaron's rod swallowed their rods. *
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310 These are pericopes of the Torah.
311 RNL Yevr.-Arab. 1:996
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313 Turtle-doves and pigeons
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326 For [all] your generations.
327 Always, forever.

oY 3 jy'n 328

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.
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331 Psalms 19:10: “The fear of the Lord is pure, abiding forever ...
RYOOR 2L 3 fandl B gl 332
333 Deuteronomy 11:13 ff.: “If, then, you obey the commandments that I enjoin upon
you this day ...”
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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
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ALY 3 INOR 347
IRY 2l 3 s 4
SV 3 39

Y1 3 pravr 350
el 5 ielo) 391

JY 3 pay 352
ALY 3 IROR 353
LY 3 RN 354
SaL)TIYIR o 355

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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357 RNL Yevr.-Arab. 11:3020. The very end of the text also exists in RNL Yevr.-Arab.
I1:3153 which was used to fill in some missing words.

358 T 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.

oY 3 RAnRany 363
N 31y 364
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Zum textlichen Verhiltnis zwischen Kitab al-Tamyiz
von Yisuf al-Basir und der hebriischen Ubersetzung
Sefer Mabkimat Peti am Beispiel der Schlusskapitel
des Ersten Hauptteils'

Wolfgang von Abel

Einleitung und Fragestellung

Bei der bekannten Komplexitit der textlichen Beziehungen zwischen dem judio-
arabischen Werk Kitab al-Tamyiz (im Weiteren: Tamyiz, oder: T) des Karders Yasuf
al-Basir (gest. ca. 431/1040), und dessen hebriischer Ubersetzung, die von sei-
nem Schiiler Tobias ben Moshe angefertigt wurde und unter der Bezeichnung Se-
fer Mabkimat Peti (im Weiteren: MP) bekannt ist, muss zweifellos ein bedeuten-
der Anteil auf den eigenwilligen Stil des Ubersetzers zuriickgefiihrt werden.? Dies
betrifft indes weniger die eigentliche Ubersetzung des arabischen Textes, sondern
in erster Linie die Neigung des Ubersetzers, der hebriischen Ubersetzung Erliu-
terungen schwieriger Begriffe und Kommentierungen komplexer Argumentati-
onsverldufe hinzuzufiigen, was in zahllosen in den Text eingefigten Passagen
seinen Ausdruck findet.

Daneben gibt es weitere Diskrepanzen zwischen Tamyiz und MP, wie das Vor-
handensein ganzer Kapitel oder auch groferer Kapitelteile in MP, die in T feh-
len. Derartige Textabweichungen entsprechen in ihrer Struktur und ihrem litera-
rischen Charakter nicht den erliuternden oder kommentierenden Hinzuftigun-
gen des Ubersetzers. Die Annahme erscheint somit plausibel, dass es neben den
textlichen Modifizierungen durch die Hand Tobias ben Moshes weitere, von die-
sem unabhingige Einflussgroflen gibt, welche zur Erklirung der Diskrepanzen

Die nachstehenden Uberlegungen gehen zuriick auf meine Dissertation.

2 Niheres 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. Fir Leben und Werk
Yasuf al-Basirs, vgl. David Sklare, “Yusuf al-Basir. 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 7 und MP in Frage kommen.3 Wir denken hierbei an Fragen der Text-
tberlieferung des urspriinglichen arabischen Textes. Von diesem sind insgesamt
25 Handschriften erhalten, die zum tiberwiegenden Teil aus dem Genizahmateri-
al der Firkovich-Sammlung stammen.* Soweit der teils fragmentarische Charakter
der Handschriften ein solches Urteil zuldsst, reprisentieren die erhaltenen Ab-
schriften eine identische Rezension des Zamyiz. Eine mogliche Erklarung fur die
teils erheblichen Diskrepanzen zwischen der erhaltenen Fassung des Tamyiz und
MP mag aber sein, dass es neben der erhaltenen Fassung noch eine (oder mehre-
re) andere Version des Tamyiz gab, die Tobias ben Moshe fir seine hebriische
Ubersetzung herangezogen hat. Die Plausibilitit dieses Erklirungsansatzes soll
im Folgenden anhand der Kapitel 21 und 22 aufgezeigt werden, die in MP, nicht
aber in 7 vorhanden sind.

Der Textverlauf

Wihrend der Textverlauf von 7 und MP - abgesehen von den anfangs erwihn-
ten hiufigen Hinzufiigungen des Ubersetzers - vom Beginn des Werkes bis Kapi-
tel 20 iberwiegend parallel ist, zeigen sich vom Ende des Kapitels 20 bis zum
Abschluss des Ersten Hauptteils® deutliche Unterschiede zwischen dem arabi-
schen Original und seiner hebriischen Ubersetzung. In MP schlieen sich noch
zwei weitere Kapitel an (21 und 22), welche in T fehlen. Dariiber hinaus findet
sich sowohl in 7 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 fur unsere Fragestellung relevant sind.®

Zur Veranschaulichung der Anordnung der letzten Kapitel des Ersten Hauptteils
und der redaktionellen Anmerkungen in MP bzw. in Tamyiz folgt nachstehend
eine vergleichende schematische Gegentiberstellung:

Wir greifen damit die Aussage Haggai Ben-Shammais auf, der, indem er von der “proble-
matischen Beziehung zwischen al-Basirs arabischen Schriften und deren hebriischen
Ubersetzungen” spricht, textliche Diskrepanzen zwischen T und MP grundsitzlich dem
Ubersetzer anlastet. So postuliert er fiir Kap. 21 die Annahme, der Ubersetzer habe dies
durch Teilung von Kapitel 20 neu geschaffen. Hinsichtlich Kap. 22 scheint er anzuneh-
men, es handele sich hierbei um eine eigenstindige Hinzufligung des Ubersetzers (siche
H. Ben-Shammai, “Studies in Karaite Atomism?”, Jerusalem Studies in Arabic and Islam 6
(1985), S. 267 Anm. 126).

Siehe meine Einleitung zur Teiledition des Kitab al-Tamyiz, Yusuf al-Basir, Das Buch der
Unterscheidung, Freiburg 2005, S. 50-94.

Nach dem Prolog ist der Text des Tamyiz in zwei Hauptteile gegliedert, die den Themen
der gottlichen Einheit (faubhid) und der gottlichen Gerechtigkeit (‘adl) gewidmet sind.

6 Zitiert wird im Weiteren folgendermaflen: MP nach Paris, Bibl. Nat., Ms. Hébreu 670, ff.
77a-107a. Stellenangaben zu Tamyiz beziehen sich auf Basir, Buch der Unterscheidung.
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MP Tamyiz
(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 7amyiz befasst sich mit der These, dass Gott Einer ist und es keinen
Zweiten neben IThm geben kann. In MP wird der arabische Text vollstindig ins
Hebriische tibersetzt. Der Text beginnt und endet in MP und T folgendermaflen:

MP

Tamyiz

[Anfang des Kapitels:]”

Kapitel 208 (handelt) davon, dass der
HERR, Sein Name ist gesegnet, Einer ist
und es keinen Zweiten neben IThm gibt (3
1Y 1Y PRI TR VT DVR).

[Anfang des Kapitels:]?

Ein Kapitel dariiber, dass Er Einer ist und es
keinen Zweiten neben Thm gibt ( 71X 79 a8a
19 RN RY TNRY).

Gibe es neben IThm einen Zweiten (n°n ®12
1w 1Y), so misste dieser wie (Er) mit Sei-
nen vier Attributen charakterisiert sein (3712

1190 YIIR 103 Y301 N*nY), damit sich
diese mit ihm in der Urewigkeit (mnn1pa)
verbinden, welche auf das Wesen zuriickzu-
fithren ist (w910 YR 23V TWR). [...]

Gibe es neben IThm einen Zweiten (18319
"R’N nyn), so miisste dieser in Hinsicht auf
seine Attribute in gleicher Weise (wie Er)
charakterisiert sein (5’1na R¥n’/an N3 Y
nnray), damit beide die Urewigkeit (22
DTPYR) gemeinsam hitten, welche auf das
Wesen zuriickzufithren ist ("98 YaRI9R
anr™). [...]

F. 91a:194f.

Die Kapitel in MP sind mit einer fortlaufenden Nummerierung von der Hand des Schrei-
bers versehen. Im Gegensatz dazu enthalten die Manuskripte von 7 keine Kapitelnumme-

rierung.
9 Basir, Buch der Unterscheidung, S. 233.
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MpP Tamyiz
[Ende des Kapitels:]1° [Ende des Kapitels:]12
Es ist aber nicht mdglich (jam? 891), etwas Es ist aber nicht mdglich (N 89), etwas
wie dieses bei zwei urewigen Wesen anzu- Ahnliches hinsichtlich zweier urewiger We-
nehmen. Denn wiren sie beide ein einziges | sen anzunehmen. Denn wenn sie beide ein
Ding (TnX 0271 01wn va )i, so wiirde einziges Ding wiren (RTNR)Y R RIRI 199),

dies dem Zustand nichts hinzufiigen (1’0 XY | so wiirde das dem Zustand nichts hinzufi-
vawnn 9ov). Was aber nicht intelligibel ist, | gen (Y8n5® nTRT ®Rn). Was aber nicht

muss ungiiltig sein (10 RY 11207 RY TWR intelligibel ist, muss ungtiltig sein ( XY ®mM
nnYIN NYRY 217 YIvN). NTRDA IR HpY?).

An dieser Stelle endet Kapitel 20. In MP folgen an dieser Stelle noch einige Zei-
len von der Hand des Ubersetzers, in denen er Schriftzitate zur Unterstiitzung
der vorhergehenden Argumentation anfithrt.!3

Kapitel 21 in MP

In diesem Kapitel wird das Thema der Einsheit Gottes weitergefithrt. Die inhalt-
lichen Aussagen von Kapitel 21, das von Kapitel 20 durch eine eigene Kapitel-
tberschrift deutlich abgegrenzt ist, haben keine Parallele in der erhaltenen Fas-
sung des Tamyiz."* Nachstehend der Beginn und der Schluss des Kapitels:

[Anfang des Kapitels:]!>

Kapitel 21 Uber die genaue Bedeutung der Eins, und dass der Herr, Sein Name ist ge-
heiligt, Eins ist in Wahrheit und nicht in einem metaphorischen Sinn (- ®8”> v
721 77V RY NNRA TAR V"N DY 1) TNRN NNNR '71’)

15

F. 91b:26-27.

TNnR 0127: vermutlich Ubersetzungsfehler; richtig wire TR 727

Basir, Buch der Unterscheidung, S. 237.

“Hierbei konnen wir einen Schriftbeweis aus den Schriften der Propheten, der Friede sei
mit ihnen, sehen. Denn der Beweis der Tora existiert fiir 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 aufSer thm (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: Hore Israel, der Ewige unser Gott ist ein einiges ewiges Wesen (Dtn
6,4).” (MP, ff. 91b:28-92a:2).

Die Annahme, Kapitel 21 sei dadurch zustande gekommen, dass der Ubersetzer 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 Ausfihrungen in Kapitel 21 (MP) keine
Parallele in Kapitel 20 (7) haben.

F. 92a:3ff.
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Du sollst Folgendes wissen (3 7> »7)!¢: Die genaue Bedeutung der Eins besteht darin,
dass sie sich nicht in zwei Teile teilen lisst. Denn was sich in zwei Teile teilen lisst, ist
nicht Eins in Wahrheit (nnRa ‘R 18 opon ‘2% pom» qwRr ). Denn die genaue Bedeu-
tung der Eins besteht darin, dass sie sich nicht teilen lisst. Umgekehrt ist alles, was sich
teilen lasst, nicht Eins (‘R 1R pYym ). [...]

[Ende des Kapitels:]!”

Der Herr, Sein Name ist gesegnet, existiert aufgrund der Beweise, die wir zuvor gebracht
haben, denn Er gehort weder zu den Korpern noch zu den Akzidenzien (11 89 wR »
yarn 1 &9 oann). Das Einzige, was ibrig bleibt, ist, dass der Herr, Sein Name ist
gesegnet, ein (einziger) bekannter Gegenstand ist ("7 'R m99)!3, ein handlungsfihiger,
ein wissender, ein existierender, ein urewiger (PNITP RIXN M YTV N).

Redaktionelle Anmerkung (erster Teil) in MP

An dieser Stelle erscheint in MP ein erster, kiirzerer Teil der redaktionellen An-
merkung. Zunichst (Abschnitt 1) wird angekiindigt, dass man zum Zweiten
Hauptteil (zum “Diskurs tiber Gerechtigkeit und Gnade”) tibergehen will. So-
dann (Abschnitt 2) wird, in Abweichung von dieser Ankiindigung festgestellt,
dass zuvor noch ein Kapitel “Uber das Sprechen” dargeboten wird. Die nun fol-
gende Begriindung hierfiir besteht aus einer knappen Skizzierung der kontriren
Positionen zu dem Thema, was wohl die Dringlichkeit der nachtriglichen Auf-
nahme von Kapitel 22 vor Augen fithren soll (Niheres siehe unten).

Kapitel 22 in MP

Kapitel 22, welches das Sprechen Gottes behandelt, erscheint ebenfalls aus-
schliefflich in MP. Nachstehend der Anfang und das Ende des Kapitels:

[Anfang des Kapitels:]!?

Kapitel 22 Uber 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 erkldren, dass der einzige Weg, um zu erkennen, dass es einen (ein-
zigen) gibt, der spricht, das Horen seines Sprechens ist. Und es wird deutlich werden,
dass es sein Sprechen ist, das wir erwdhnt haben von den verbundenen Stimmen, die in-

16 Die hebriische Formel 73 75 7 entspricht dem hiufig vorkommenden 1R DYYR in Tamyzz.
17 F. 92b:8-10.

D93 : klam ist hier die Ubersetzung von arabisch $4i’ — Ding. Hierzu zihlt nach Ansicht
der Mu‘tazila auch Gott (siehe die ausfiihrliche Diskussion in Tamyiz, Kap. 1 und 18).

19" F. 92b:18 ff.

20" F. 94a:8-12.
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formieren und niitzlich sind, und von denen der Horende versteht. Und dass sie ihn
nicht verpflichten zu einem Attribut, sondern dass derjenige, der handlungsfihig 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 Fihigkeit hinsichtlich der
Handlungsteile. Nunmebhr steht fest, dass das Sprechen neu entstanden ist.

Hier endet in MP der regulire Text des Ersten Hauptteils.

Die redaktionellen Anmerkungen des Autors in Tamyiz 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
Tamyiz schliefit sich diese unmittelbar an Kapitel 20 an. In der hebriischen Uber-
setzung (MP) erscheint die Anmerkung in zwei separaten Teilen: Der erste, kiir-
zere Teil findet sich im Anschluss an Kapitel 21, der zweite, lingere im Anschluss
an Kapitel 22.

Im Interesse der Ubersichtlichkeit 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.

MpP T

MP, 1. Teil im Anschluss an Kap. 2121

1. 1. Ich will den Diskurs der Kapitel iber | Entspricht Abschniit 5 in T (s.n.)
die Gerechtigkeit und die Gnade (*p19
wVM Mp1en) beginnen. Den Anfang
dieser Kapitel bildet das Kapitel, dass
man erkennt, dass Gott bediirfnislos ist
(oY RNV YTIVY).

2. 2. Bevor ich aber damit beginne, erwdh- | Entspricht Abschnitt 6 in T (5.n.)
ne ich ein (anderes) Kapitel, und dieses
befasst sich mit dem Sprechen ( ®ym
M173). Denn unter den Menschen gibt
es einen groffen Streit ( N9N DoYN Pa
91), 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,

21 F. 92b:12-17.
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mMpP

dass Er mit neu entstandener Sprache
spricht, und auch, dass die Beweise, die
wir zuvor angefiithrt 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 funf Prinzipien
iiber die Einheit Gottes, Sein Name sei
gesegnet und Sein Gedenken geheiligt,
abgeschlossen (ynYwin mn Ty

V'Y DV TINY NWNNN DIPYN 1R
1731 wIp7). Das erste Prinzip betrifft die
Existenz der Atome und der Akzidenzi-
en (yarm 0pTn DYP). Das zweite
Prinzip betrifft die Existenz des Schop-
fers, Sein Name sei gesegnet ( X12n nvp
w'm). Das dritte Prinzip betrifft die
Existenz von Attributen des Schopfers,
Sein Name sei gesegnet (*1av ovp

w1 ®RN1n). Das vierte Prinzip betrifft
die Zuriickweisung derjenigen Attribute
von Thm, Sein Name sei gesegnet, die
Thm, Sein Name sei gesegnet, nicht zu-
gehoren kénnen (1nn 0y Maon nINoN
WY DYN 1YY 112 RY TWR ). Das
fiinfte Prinzip betrifft die Existenz des
Einen, neben dem es keinen Zweiten
gibt (1w 19 PRY 'R0 DYP); 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 Korper ist
(91 R0 73), und von demjenigen, der
sagt, dass es keinen Schopfergott gibt (3
812 oW PR), 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 (omnw) bekannt. Denn sie
dringen in diese ein, denn die Verderbt-
heit ihrer Worte (Dn1271 minw) kehrt zu
dem Vorherigen zuriick.

4. Wir sehen, dass der Kalam [die Leh-

ren] der Manichder, der Daisaniya, der

Magts und der Christen verwirft (41n).
Denn das, was wir erliutert haben von

den Beweisen der Einheit Gottes (N9
TMNYR), widerlegt alles, was sie vertre-
ten.

22 F.95b:18-27.
23 Basir, Buch der Unterscheidung, S. 236-39.
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MpP

T

Entspricht Abschnitt 1 in MP (s.0.)

5. Es erscheint uns angemessen, dass wir
dies in dem Diskurs tiber die (Fragen
der) Gerechtigkeit (5Tyox 0 DRYIIRI)
wiederholen. Der Anfang des Diskurses
in dieser Abteilung besteht darin, dass
man Thn (d.h. Gott) als bediirfnislos er-
kennt (®223 0oy 1R).

Entspricht Abschnitt 2 in MP (s.0.)

6. Wir haben den Diskurs tiber das
Sprechen ausgelassen (29 DRYI9R RI9™TM
DRYIYR), obwohl unter den Menschen
dariiber Streit besteht ( DRIYR 12 8D YN
QRY39R 11 1%9), da der Beweis, dass
nichts ausser Gott urewig sei ( RY NMIR
D1p), die Urewigkeit des Sprechens
ausschlieit, und weil die Urewigkeit
(Gottes) ausschlief3t, dass Er (identisch
mit) Sprechen ist. Denn das Sprechen
ist kommunikativ dadurch, dass es eine
zusammengesetzte Abfolge darstellt (0
NY'¥RINYRI TANYR). Es ist aber zwin-
gend, dass ein Teil von ihm (d.h., dem
Sprechen) frither vorhanden ist als der
andere Teil, und ein Teil von ihm spiter
als der andere Teil. Was aber auf diese
Weise (beschrieben wird), muss in der
Zeit entstanden sein ( RYR 1N’ 8D
®'nTnn). Er (d.h. Gott) hat aber, wenn
Er spricht, kein Attribut, das sich auf
Sein Wesen bezieht (n1132 1% o'

DOIYR YR TINN Nax RNYINN), vielmehr
bezieht es (d.h., das Sprechen) sich (in-
soweit) auf Ihn, als es von Seiner Hand-
lung des Sprechens abgeleitet ist (197 92
RPRPOWR 719Y M DRYIVR 1YY n), wie
etwa “Gutes tuend” oder “schlagend”
(29R“¥y JoNNI).

7. Aber das Gute, mit dem wir uns in
den Kapiteln der Gerechtigkeit und der
Gnade (wvm mpT¥n 'p193) befassen,
geschieht zugunsten des Willens, dass
wir wissen, dass Er, Sein Name sei ge-
segnet, den Gerechten Lohn gibt (%11 7
DT80 1DV 1N v'1) und die Bosen
bestraft (myw1% 1 Hma Hn»w). Und
diese fordern uns dazu auf ( 1% 1VHIN
n9R), dass wir an den Verstandesgeboten

7. Wir befassen uns mit dem, was un-
verzichtbar ist von den Themen der Ge-
rechtigkeit (5798 ax1ar ). Die Absicht
hierbeti ist, dass wir wissen, dass Er — Er
ist erhaben - die Gehorsamen belohnt
(pyrooR 27m HRYN NaR) und die Bosen
bestraft (NR¥YYR 2pRY? 8 n9). Er
fordert uns auf zum Festhalten (&
Jonn%R) an gehorsamen Handlungen,
gemifl den Verstandes- und Offenba-
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mMpP T

(ny7n mxn) und an den Offenbarungs- | rungsgeboten (M9pYoR NRYRVYIR
geboten (nMnn mxn) festhalten. Aber ynoYR). Allerdings gehort der Diskurs
der Diskurs tiber die Offenbarungsgebo- | tiber die Offenbarungsgebote (92

te (NN a7 ) gehort insgesamt zu PYNOYR 79 ORYIYR) insgesamt zu den

den Kapiteln tiber die Gerechtigkeit (11 | Themen der Gerechtigkeit (n9nx 1n

I P9 99I). HTYOR ARIAR).

Obwohl die Anordnung der einzelnen Abschnitte bei MP und T unterschiedlich
ist, weisen die beiden Fassungen doch deutliche Ahnlichkeiten auf. Ausgehend
von Abschnitt 7, der eine hohe, oft wortliche Ubereinstimmung zwischen MP
und T aufweist, ist es offensichtlich, dass die redaktionellen Anmerkungen im
Kern auf einen gemeinsamen Ursprung zuriickgehen. Fiir die Abschnitte 4 und 1
in MP, denen die Abschnitte 4 und 5 in T entsprechen, trifft dies in abge-
schwichter Weise ebenfalls zu. Lediglich Abschnitt 3 in MP hat keine Entspre-
chung in T.

Weiterhin sind besonders die Abschnitte MP 2 = T 6 fiir die Textgeschichte
von Tamyiz und MP von Interesse, da in beiden auf das Thema des Sprechen
Gottes Bezug genommen wird, allerdings in gegensitzlicher Weise. Wihrend in
T 6 das Fehlen dieses Kapitels begriindet wird, findet sich in MP 2 umgekehrt
eine Begriindung flir dessen Vorhandensein.

Schlussfolgerungen

Uber Kapitel 21 wird in der redaktionellen Anmerkung nichts gesagt. Weder wird
erwihnt, dass das Kapitel in 7 fehlt, noch, dass es in MP vorhanden ist. Ohne
hierfiir eine schliissige Erklirung anbieten zu konnen, ladsst sich feststellen, dass
mit Kapitel 21 bei MP zunichst der Abschluss des Ersten Hauptteils erreicht ist.
Dies ergibt sich aus dem ersten Teil der redaktionellen Anmerkung, der an dieser
Stelle erscheint. Der urspriingliche Zweck dieses ersten Teils der redaktionellen
Anmerkung war offenbar die Ankiindigung des Zweiten Hauptteils. Dass nun
aber noch ein weiteres Kapitel — Kapitel 22 - folgt, ist erklirungsbediirftig. Hier-
zu stehen uns dank der Ausfithrungen in der redaktionellen Anmerkung in 7°
und in MP nihere Informationen zur Verfugung.

Das vielleicht auffallendste Merkmal an Kapitel 22 ist die Tatsache, dass es
trotz der Bedeutung, die dem dort behandelten Thema der Beschaffenheit des
gottlichen Sprechens in der mu‘tazilitischen Theologie zukommt, in Tamyiz
nicht erscheint. Der redaktionellen Anmerkung (7" 6) nach zu urteilen, beruht
dies auf einer bewussten Fortlassung durch den Verfasser. Es ist zu vermuten,
dass dieses Kapitel in einer lingeren Rezension des Tamyiz, die nicht erhalten
ist, Teil des Textes war, dass al-Basir daneben aber eine andere, kiirzere Fassung
des Tamyiz 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-
gefiigt.

Kapitel 22 in MP ist also wahrscheinlich die hebriische Ubersetzung einer
nicht mehr erhaltenen arabischen Vorlage. Die Einbeziehung von Kapitel 22 ist
vom Ubersetzer offenbar nicht von Anfang an vorgesehen gewesen. Dieser war
wohl vielmehr zunichst der Ansicht, der Erste Hauptteil ende mit Kapitel 21.
Indiz hierfur ist der Beginn der redaktionellen Anmerkung am Ende dieses Kapi-
tels (MP 1). Erst danach figte er noch Kapitel 22 hinzu (siehe die einleitenden
Worte von MP 2). Wie mag es zu diesem Ablauf gekommen sein? Wir mochten
folgende Erklirung vorschlagen: Dem Ubersetzer lag zunichst eine Handschrift
der gekiirzten Fassung des Tamyiz vor, in der Kapitel 22 fehlte, nicht hingegen
Kapitel 21. Nachdem er mit der Ubersetzung von Kapitel 21 den Ersten Haupt-
teil vermeintlich abgeschlossen hatte, bemerkte er in der redaktionellen Anmer-
kung in Tamyiz al-Basir’s kurze Inhaltsangabe zu Kapitel 22 (7 6) und erkannte
sodann, dass Kapitel 22 urspriinglich ein integraler Bestandteil von Zamyiz war
und lediglich in der ihm vorliegenden Handschrift ausgelassen worden ist. Der
Ubersetzer hat sich sodann eine Handschrift des Zamyiz besorgt, in der Kapitel
22 enthalten war. Dies hat er sodann iibersetzt und an dessen Ende die redaktio-
nelle Anmerkung fortgefithrt (MP 3-7).

Abschlieflend mochten wir einige Schlussfolgerungen hinsichtlich der Textge-
schichte von 7 und MP ziehen. Die uns vorliegende Fassung von Tamyiz wurde
vom Autor Yusuf al-Basir um mindestens?* ein Kapitel gekiirzt, nimlich um Ka-
pitel 22, wie er selbst sagt. Das bedeutet, dass es zunichst eine Fassung von
Tamyiz gegeben hat, welche das Kapitel 22 enthielt. Diese vollstindige Fassung
war somit dlter als die gekiirzte. Allerdings ist der redaktionellen Anmerkung in 7’
zu entnehmen, dass al-Basir auch die kiirzere Fassung, d.h. ohne Kapitel 22, au-
torisiert hat.

Aus unseren kurzen Ausfithrungen moge deutlich geworden sein, dass die
Handschriftenlage hinsichtlich des Kitab al-Tamyiz weniger klar ist als bislang an-
genommen. Es bleibt zu hoffen, dass weitere Fragmente der arabischen Fassung
des Tamyiz gefunden werden, mittels derer die Frage moglicherweise unterschied-
licher Rezensionen des Textes geklirt werden kann.
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Yusuf al-Basir’s First Refutation (Nagd)
of Abu [-Husayn al-Basri’s Theology

Wilferd Madelung & Sabine Schmidtke

Introduction

The earliest explicit criticism of Abu I-Husayn al-Basri’s (d. 436/1045) Mu‘tazili
reform theology that has come down to us is by his Jewish Karaite contemporary
Abu Ya‘qub Yusuf al-Basir (d. ca. 431/1040). In a fragmentarily preserved trea-
tise, whose title is unknown, Yusuf al-Basir polemically refuted Abu I-Husayn al-
Basri’s proof for the existence of God, arguing in particular that his denial that
accidents (a‘rad) were constituted by entitative determinants (ma‘ani) made it
impossible for him to prove the temporal origination of bodies.! At the begin-
ning of Chapter Five of that treatise he states that when Abu I-Husayn al-Basri
composed his major theological work titled Tasaffub al-adilla, the mutakallimin -
meaning the theologians of the predominant Bahshami school of the Mu‘tazila
represented by Qadi ‘Abd al-Jabbar (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 I-Husayn then wrote another book ex-
plaining his principles and setting forth the proofs backed by him. Al-Basir does
not mention the title of this book, but must almost certainly mean Abu I-
Husayn al-Basti’s lost Kitab 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 (Naqd).

A fragment of this earlier refutation of Abu I-Husayn’s theology by Yusuf al-
Basir 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.? 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-Basir criticizes Abu I-
Husayn’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 I-Husayn’s real doctrine.
In the later treatise he accuses the latter of concealing his real principles while
pretending to agree with those of the kalim theologians.

1 See our Rational Theology in Interfaith Communication. Abu I-Husayn al-Basri’s Mu‘tazili The-

ology among the Karaites in the Fatimid Age, Leiden 2006.
2 MS Firk. Yevr.-Arab. 1 3100.
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The fragment opens in the middle of a quotation, presumably taken from
Abu 1-Husayn’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-Basir and parallel elaborations in Ibn al-Malahimi’s Kitab al-Fa’iq
and Kitab al-Mu‘tamad.? It may be summarized as follows: The genus of spatial
attributes (akwan) 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-Basir’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 (abwal) 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 (dhawat) 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 I-Husayn as a Mu‘tazili cannot be anything other than God addi-
tional to His essence, al-Basir concludes that it is impossible for Abu I-Husayn 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 I-Husayn denies the notion of entitative determi-
nants, he is unable to prove the temporal origination of bodies.

Yasuf al-Basir then quotes the continuation of Abu [-Husayn’s argument (#
4). The evidence for the temporal origination of motion and rest, Abu l-Husayn
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 (wajib al-wujid). 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.*

Al-Basir (# 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-Husayn’s assertion about the evidence for the origination of

3 Ibn al-Malahimi, a/-F#iq fi usil al-din. Edited with an introduction by Wilferd Madelung
and Martin McDermott, Tehran 1386/2007, pp. 11-15; idem, al-Mu‘tamad fi usil al-din.
The extant parts edited by M. McDermott and W. Madelung, London 1991, pp. 84-87.

4 Abu l-Husayn’s argument is set forth by Ibn al-Malahimi, a-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 I-Husayn
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-Basir next construes a hypothetical reply by Abu I-Husayn to this criticism
(# 6). Abu I-Husayn 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-Husayn, 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-Basir. The latter goes on to ac-
cuse Abu I-Husayn 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-Basir then attacks Abu I-Husayn’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 I-Husayn’s statement
that its existence at any time was no more appropriate (#w/i) than at another is a
mere claim (da‘wa). If Abu I-Husayn 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-
Basir reminds Abu I-Husayn 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 I-Husayn held that capacity (istita‘a) is simultaneous with the act. Why
then should something eternal not exist by virtue of an eternal agent? Al-Basir’s
argument here reflects the suspicion of Abu l-Husayn’s Bahshami opponents
that he really was a philosopher concealing his true views. Abu I-Husayn in fact
unequivocally upheld the Mu‘tazili position that the agent and his capacity to
act necessarily precede his act.

If Abu I-Husayn 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 I-Husayn is unable to disprove this possibility because according
to his doctrine all attributes of bodies are produced by the agent.

Al-Basir next (# 10) presents a further hypothetical argument of Abu I-Husayn:
There are among the kalam 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-Basir counters that the
falseness of this and similar proofs of the deniers of accidents (nufat al-a‘rad) for
the temporal origination of the body had been clarified (by Qadi “‘Abd al-Jabbar)
at the beginning of his Kitab al-Mubit bi-I-taklif He, al-Basir, would set forth the
correct view in the matter on the basis of what was said there.

Al-Basir here misrepresents the position of ‘Abd al-Jabbar in the Kitab al-Mubit.
Ibn Mattawayh states in his Kitab al-Majmi‘ fi EMubit bi-I-takli, an annotated
paraphrase of ‘Abd al-Jabbar’s book, that it was Abua Hashim al-Jubba’i who
maintained that the origination of the body could not be proved by anyone de-
nying accidents. Most Mu‘tazili scholars (shuyiakbuna), however, admitted that
other proofs without recognition of accidents were sound, and this was the posi-
tion of ‘Abd al-Jabbar in this book.> This is in concord with Ibn al-Malahimi’s
quotation of a statement of “‘Abd al-Jabbar in the Kitab al-Mubit to the effect that
the proof by way of states (tarigat al-abwal) led to knowledge of the temporal
origination of the body, but that the proof by entitative beings (tarigat al-ma‘ant)
was preferable.® Ibn Mattawayh further quotes “Abd al-Jabbar as approving of the
argument that the body, if eternal, could never depart from its location. However,
according to a report of Abu l-Husayn al-Basri, quoted by Ibn al-Malahimi, ‘Abd
al-Jabbar had in his lesson (dars), evidently long before the composition of the Ki-
tab al-Mubit, attempted to invalidate this argument.” ‘Abd al-Jabbar thus appears
to have changed his position on this point, presumably as a result of Abu I-
Husayn’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-Majmi* fi EMubit bi Ltaklif, vol. 1, ed. ].J. Houben, Beirut 1965, p. 30.

6 Tbn al-Malahimi, a-Mutamad, p. 157; for the corresponding passage, see “Abd al-Jabbir,
al-K. al-Mubit bi-l-taklif, MS Firk. arab. 90, f. 26 (we thank Gregor Schwarb for this refer-
ence). See also W. Madelung, “Abu I-Husayn al-Basri’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-Majmi, vol. 1, p. 30; Ibn al-Malahimi, al-Mutamad, pp. 157-58.
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Yusuf al-Basir, 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-
Basir goes on to argue (## 11-12), the effectivity (ta’thir) of the agent merely con-
sists in making alternatives possible, not in necessitating anything. Without the
presence of necessitating determinants, no effective attribute (sifz) 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 (szfat al-nafs) and then be countered by the agent.

Al-Basir 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 I-badal), without
any specifier (mukbassis) 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 (tabayyuz) 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 (akwan), they should be told that these accidents
necessitated their effects. They were, however, brought into existence (7ad) alter-
natively by the capable agent whose actions did not allow for any cause but his
being capable.

This (Mu‘tazili) definition of the agent as equally capable of contrary acts
without an additional specifier, al-Basir 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-Basir 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 I-Husayn
failed to follow the principle applied by the kalam theologians that everything
must be traced back to its cause (ta%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 Yasuf al-Basir’s Nagd 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.®

After the publication of Yusuf al-Basir’s later refutation of Abu I-Husayn al-
Basri’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.” 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. 1 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 published!? and the two additional folios in their proper location. The edi-
tion thus contains the following four fragments of the full text:

I = YAI3141 (1 folio)
I = YAI3118, fols. 1-8
I = YAI3142 (1 folio)
IV = YAI3118, fols. 9-16

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.

The discoveries were made by Bruno Chiesa to whom we wish to express our thanks for
having shared his findings with us.

We are very grateful to Koninklijke Brill NV for granting us permission to republish text
one from our Rational Theology in Interfaith Communication, Abu I-Husayn al-Basi1i’s Mu‘tazili
Theology among the Karaites in the Fatimid 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,!! then there are also those who uphold its denial. And the wording

11 According to the Bahshamiyya and al-Basir, the spacial attributes of motion and rest are
conceptualized as accidents (474d) or entitative determinants (ma‘ani), 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 (dhat), 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‘na), 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 (Sifa@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 Karramiyya 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 (ahwal),'? the theologians of the fol-
lowers of the shaykh Abu Hashim replied to them: The difference between us
and the Kullabiyya'3 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 Kullabiyya 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
(abwal). Thus they are obliged to affirm the otherness, but not we. And you [i.e.,
Abu 1-Husayn al-Basri], 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 (wajib al-wujid) 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 (ehwdal) 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‘ani) 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‘tazili concept of tawhid.

By the Kullabiyya, 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 (t@jaddud) 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 (mijiba), 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
(magiba) [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.
[ 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 Mupir. 1
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 [ 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
Muhammad in Mu‘tazili literature: Quotations from
Ibn Rabban al-Tabari’s Kitab al-Din wa-l-Dawla in
Abu I-Husayn al-Basti’s Ghurar al-adilla, as preserved
in a work by al-Himmasi al-Razi

Camilla Adang

Introduction

The text presented in the following pages is a chapter from al-Mungqidh min al-
taqlid,! a compendium of Mu‘tazili theology composed in the year 581/1185 by
the Imami Mu‘tazili Sadid al-Din Mahmaud b. ‘Ali b. Hasan al-Himmasi al-Razi,
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 Muhammad.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‘tazili theolo-
gian Abu I-Husayn al-Basri (d. 436/1044).* 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 Tasaffub al-adilla.> On
the basis of al-Himmasi’s work — not only the chapter under discussion here - it
is possible it make a partial reconstruction of the contents of the Ghurar.

1 Sadid al-Din al-Himmasi al-Razi, AF-Mungidh min al-taqlhid 1-2, Qom 1412-14/1991-3. For a
list of manuscripts and editions, see MuGam al-turath al-kalami, vol. 5, p. 305. The work is
also known under the titles A-Murshid ila [-tawhid wa-I-mungidh min al-taglid and Al-Taliq
al-iraqi li-I-kalam.
On this author, who is little known to Sunni scholars but no stranger to Shi‘s, see the in-
troduction to the edition of al-Mungidh, and the introduction to Kbulisat al-nazar. An
Anonymous Imami-Mu‘tazili Treatise (late 6%/12 or early 7%/13" century), eds. Sabine
Schmidtke and Hasan Ansari, Tehran 2006, pp. x-xi.
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.
On Abu [-Husayn al-Bagri, see D. Gimaret, “Abw’l-Hosayn al-Basri,” Encyclopaedia Iranica,
vol. 1, pp. 322-24; W. Madelung, “Abw’l-Husayn al-Basri,” Enyclopaedia of Islam. New Edi-
tion, Supplement, p. 25; and the introduction to Khulisat al-nazar.
5 See Abu |-Husayn al-Basri, Tasaffub 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‘tazili theology, a section
dealing with biblical predictions of the coming of Muhammad and of Islam. For
although most kalam theologians, Mu‘tazili 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’an as the incontrovertible proof of Muhammad’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’anic verse which states that Muhammad is encountered in the
Torah and the Gospel that the Jews and the Christians possess (Qur’an 7:157) as
an invitation to verify for themselves where and in which way he is described.
Even the Qadi ‘Abd al-Jabbar al-Hamadhani (d. 415/1025), arguably the most in-
fluential Mu‘tazili theologian and author of, among other things, a voluminous
work on the proofs of prophethood (Zathbit 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.® The
presence of a chapter on testimonies in a work of the nature of al-Mungidh min al-
taqlid, then, is somewhat of a surprise. But in dealing so extensively with the
topic, al-Himmasi merely follows the example of Abu [-Husayn al-Basri, 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 Kitab al-Din wa-I-Dawla by Ibn Rabban
al-Tabari, 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 Muhammad’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 Milien. ‘Abd al-Jabbar and the
Critique of Christian Origins, Leiden 2004, p. 98: “[‘Abd al-Jabbar] is generally silent on
biblical predictions of Muhammad, a topic about which other Muslim scholars speak at
length.”

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 ‘Adil Nuwayhid (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 Tabari. 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-Himmasi, who indicates that he quotes them from Abu I-
Husayn’s Ghurar. Since Abu 1-Husayn, and al-Himmasi 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 I-Husayn 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-Himmasi who chose these six-
teen passages from a larger number found in the Ghurar? What exactly was Abu
-Husayn’s Vorlage?® Although he closely follows the text of Ibn Rabban’s book,
as well as his argumentation’, this need not mean that he had a complete copy at
his disposal, and perhaps not even a complete version of the chapters from Kitab
al-Din wa-I-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,!® should in turn have been curtailed.!!

What is interesting is that Abu I-Husayn 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 I-Husayn has some highly original arguments as well.

10 Adang, Muslim Writers, pp. 21, 145, 148.

11 1t also shows that Moshe Perlmann was correct in his assumption that Ibn Rabban’s tract
was “a Bible quarry for Muslim controversialists” and that Kitab al-Din wa-I-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 ‘Ali Tabari’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 1-Husayn al-Basti’s Ghurar as
quoted by al-Himmasi, see Muslim Writers, Appendix Three.
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Unlike Ibn Rabban, who mainly had his former coreligionists in mind, Abu I-
Husayn 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 I-Husayn 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-Himmast’s Mungidh.'> According to
Madelung and Schmidtke, there must have been Jews who were attracted to Abu
l-Husayn’s teachings. One of them may have been a convert to Islam of Egyp-
tian origin who became a disciple of Abu I-Husayn.!3

Although al-Himmasi’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 I-Husayn’s quotations
were compared with Kitab al-Din wa-I-Dawla, which made it possible to correct
many errors.!* All corrections and emendations are indicated in the footnotes,!?
as are the parallels with Ibn Rabban’s tract,!® which are quoted in full, highlight-
ing the extent of Abu [-Husayn’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 Mungidh.
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Translation

[504] Among the clear proofs of [Muhammad’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-Husayn in his Ghurar, where he says:
“Among this is what is [stated] in the ninth chapter of [505] the first book (sif7)!,
namely that when Sarah became angry at Hagar?, 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 offspring?; you will conceive* 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 men®; 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 Raba’ al-Tabari transmits it, and some copies have ‘Ibn Rabban
al-Tabib’ (the physician).

Said Shaykh Abu I-Husayn: 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 “badh bikal wa-badh kal”®, and he claimed that this pas-
sage may either imply that he” 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.

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, Din wa-dawla, p. 67: lamma harabat Hajar min
Sarab.

Cf. Ibn Rabban, Dz 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 |-Husayn imple-
mented this change or whether his Vorlage already contained the variant reading.
According to Gen. 16:4, Hagar was already pregnant by this time.

The Arabic has ‘ayn al-nas, instead of ‘ayr which is required by the Hebrew. Ibn Rabban
discusses in detail why the nick-name “wild ass” particularly suits Ishmael; see Din 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.

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 |-Husayn] 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 ¢ibla 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”.?

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, [ shall take revenge on him”.

Said the Shaykh [Abu I-Husayn al-Basri]: 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 7ot 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 Banu Hashim: “there will be a leader (i#am) from among your breth-
ren,” it will be understood from this that he will not be from among the Banu

8 Ibn Rabban, Din wa-dawla, p. 73; Religion and Empire, p. 85; cf. Deut. 18:15.
9 Ibn Rabban, Din wa-dawla, pp. 73f.; Religion and Empire, p. 85; cf. Deut. 18:18-19.
10 Cf. Deut. 18:18.
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Hashim [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 I-Husayn] said: A certain Jew told me that they believe that after Moses
no other prophet will come from among the Children of Israel.!! 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’!? precludes that the reference
is to Muhammad, because he did not rise up from among the Children of Is-
rael,” it will be said: But he 4id actually rise up from among them, for he rose up
in the Hijaz 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 Bant Qaynuqa“ and Nadir, etcetera, and moreover,
the Hijaz is situated close to al-Sham (Greater Syria) and the majority of Jews
were at the time in al-Sham. Therefore, whoever rises up in the Hijaz has in fact
risen up from among them, because he is not far removed from them.!3

[t 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.”’* Mount Paran, now, is in the Hijaz, for it says in the Torah that
Ishmael learned archery in the desert of Paran,!® and it is known that he was only
ever in Mecca.!®

Said the Shaykh [Abu I-Husayn]: I have read in the handwriting of Ibn al-
Kufi in Kitab manazil Makka'” that he says: “A number of Bedouin of Ma‘din

The Jewish interlocutor probably means that there will be no further lawgiver after Moses.
12 As in Deut. 18:15.

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, Dz wa-dawla, pp. 74f.; Religion and Empire, pp. 86f.

17 On the bibliophile Abu -Hasan ‘Ali b. Muhammad b. ‘Ubayd b. al-Zubayr al-Asadi,
known as Ibn al-Kafi (254-348/868-960), see Sezgin, Geschichte des Arabischen Schrifitums,
vol. 1, pp. 384f. The title Kitab manazil Makka does not necessarily refer to a work by Ibn
al-Kafi himself; he was in the habit of annotating the volumes in his well-stocked library,
and Ibn al-Nadim’s frequent references to information he read bi-kbatt Ibn al-Kifi, for ex-
ample, may well refer to notebooks by Ibn al-Kufi or to the catalogue of his library that he
himself compiled and annotated.
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Bani 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 Rayyan; 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 Faran; I found it accurately vo-
calised.”® He said: “It is located slightly to the left of the road [...].”!" He said:
“Beyond it are two mountains, one of them called Yaramram?® 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 Faran are Qulwa?! and Maji* Allah, 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.??

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 I-Husayn] said: Also, in the book of Habakkuk we find clarification of
what we have said, namely:

“God came from Mount Sinai,?® and the Holy One from Mount Paran.
Heaven was eclipsed by the splendour of the Praised One (Mubammad), and the

18 For the location of Ma‘din Bani Sulaym, see the map in Michael Lecker, The Bani Sulaym.

A contribution to the study of early Islam, Jerusalem 1989, p. xiii.
19" Here follow two obscure words.
20 On Mount Yaramram, see Aba ‘Ubayd ‘Abd Allah b. ‘Abd al-‘Aziz al-Baksi, MuSam ma
istaGam min asmi@ al-bilad wa-I-mawadi, ed. Mustafa al-Saqqa, 4 parts in 2 vols., Cairo
1417/1996, vol. 4, pp. 1347, 1393.
Oulwa literally means highest point, summit.
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
Muhammad respectively, as is held by Abu I-Husayn and Muslim apologists before and af-
ter him.
Ibn Rabban, following the biblical text, has j@’a llabu min al-Tayman: God came from Te-
man (i.e., Yemen).

21
22

23
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earth was filled with his praise (hamd). 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 (Mubammad). 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.?* [509] Thus transmitted Ibn Rab-
ban al-Tabari.2>

Said [Abu I-Husayn]: 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-mahmiid), 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 (Mubammad),” implies that his coming

24 See Hab. 3:3-13.
25 Ibn Rabban, Din 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 Muhammad (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-Mabmid,” it is in the
sense of mubammad, because both mabmid and mubammad indicate the one[s]
to whom the praise (pamd) befell. In Syriac, they are mashiba and mashyiha re-
spectively, that is, mubammad and mabmid, and therefore [510] if a speaker of
Syriac (Suryani) wants to praise God, he says: “mashyiapa laha,” and this word of
his mashyiha means praise (al-hamd) and laha is God. This transmission of theirs
does not prejudice us, for except for Muhammad (peace be upon him), no one
came from Mount Paran who possesses this characteristic (sifa).2°

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 Hijaz. Therefore, we know from this that the refer-
ence in this saying is to a person who comes from the Hijaz 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-Mada’in.?’

As for His saying: “the deliverance of your Messiah,” behold, Muhammad (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-da’im).

26 For a similar attempt to find a Syriac parallel to the names Mubammad, Abmad and

Mahmid and thus to demonstrate that the prophet of Islam is mentioned in the Bible by
name, see Ibn Rabban, Dz wa-Dawla, pp. 75, 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.

https://doi.org/10. https:/ lib -0y R



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

308 CAMILLA ADANG

In the Book of Isaiah, in the 227 or the 27t chapter [it is said]: “God said to her
— that is, Mecca?® - 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.?’ 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 you3? 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 Zufar3! 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 (bamd) to the
house of my laudation (mabmada).>?

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-Husayn al-Basri]: A curious thing occurred to me with
regard to His saying “I will renew praise (bamd) to the house of my laudation
(mabmada),” 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 (Din 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.

Wa-yahujjanaki; the biblical text has nothing remotely similar to this interpolated Islamic

expression which is already present in Ibn Rabban’s version; see Ibn Rabban, Din 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; Zufar, on the other hand, is a region in southern Oman, near the eastern
border of Yemen.

32 bn Rabban, Dz wa-Dawla, pp. 941.; Religion and Empire, pp. 109£.; cf. Isa. 60:1-7.

29
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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-hamd) that God renewed for the house of His lau-
dation (mabmada), 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 (hamd) to the
house of my laudation (mahmada), he means a praise (hamd) 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 Jerusalem?? 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-hakim) 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-Ahwaz and al-Mahin34; 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?”3> Then he says: “Rise, O lands of al-
Ahwaz and Jabal al-Mahin, for everything you used to compete for and dispute
about has ceased.’¢” 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™3?

In some transmissions it has, instead of his saying “behold, ore of the riders ap-
proached”: “fwo 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-Ahwaz is the capital of the Iranian
province of Khuzestan, ancient Elam; Ibn Rabban, too, has Mahin, which stands for bibli-
cal Media.

35 Cf. Ibn Rabban, Din wa-dawla, p. 82; Religion and Empire, pp. 95f., and cf. p. 97. Interest-
ingly, our text is slightly more detailed here than Dir 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 Aba 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 (ahmad) 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.?° This is
in the transmission of Ibn Rabban.*

He [Abu I-Husayn] 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 abmad.

The Shaykh [Abu I-Husayn] said: It is transmitted from the Syriac: “for they will
be given the most praiseworthy (abmad) 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 (gad harrafabu). But it does not prejudice us
that this name [ahmad] 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”.4!

His saying: “Prepare the way for the Lord” means: for the friends of the Lord
(awliy@ al-rabb).*?

Close to this [passage] is what we find in the tenth chapter of the book of
[saiah: “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, Diz wa-dawla, p. 85; Religion and Empire, p. 99. The text presented here
varies slightly from Ibn Rabban’s in the Mingana edition.

41 Tbn Rabban, Diz 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.

https://doi.org/10. https:/ lib -0y R



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

A RARE CASE OF BIBLICAL “TESTIMONIES” TO THE PROPHET MUHAMMAD 311

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.”®

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
Shapur Dhu l-Aktaf against them*t, 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 153 of
the Psalms of David, according to what I have seen (though Ibn Rabban al-
Tabari says that it is in the 5274 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 (pamd 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.”*

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, Din wa-dawla, p. 84; Religion and Empire, pp. 97f.; cf. Isa. 21:13-15.

4 On this Sasanid emperor, who reigned from 309 till 379 CE and led many expeditions
against the Arabs, see C.E. Bosworth, “Shapur,” 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 Shapur’s nickname in the Arabic sources of Dhu l-Aktaf,
“the man of the shoulder-blades.”

45 Ibn Rabban, Din wa-dawla, pp. 78f.; Religion and Empire, pp. 91f. The text is included by
Ibn Rabban among the prophecies of David about Muhammad. He mentions that it is
from the 15274 Psalm - rather than the 5279 as stated by Abu -Husayn al-Basti — 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.”®

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,*” 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 Ashimun
in order that my chosen nation drink from them, and may the nation that I have
chosen drink from them.”*8

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 Ashimun 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 (batf) 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 Tbn Rabban, Din 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, Din wa-dawla, p.89; Religion and Empire, p. 104; cf. Isa. 43:19-20.

https://doi.org/10. https:/ lib -0y R



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

A RARE CASE OF BIBLICAL “TESTIMONIES” TO THE PROPHET MUHAMMAD 313

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”.#° 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 I-Husayn]: 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 Hijaz 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 “Ali b. Abi Talib (peace be upon him), and those who were
with him at the time when he conquered Khaybar.>®

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”.!

[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-Husayn]: As for Iraq, al-Sham, the Jazira, 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 Tbn Rabban, Din wa-dawla, pp. 109f. Religion and Empire, p. 128; cf. Ezek. 19:10-14.

50 At first sight this passage seems to reveal Shi‘ite sympathies on the part of Abu I-Husayn
al-Basri, but this is inconclusive in view of the fact that the role of ‘Ali in the conquest of
Khaybar is acknowledged by Sunnis as well as Shi‘is. Moreover, he wrote a refutation of
Twelver Shi‘ite conceptions of the imamate (which was in turn refuted by Imami scholars);
see Schmidtke and Ansari’s introduction to Khulasat al-nazar, p. x n. 17. It is of course pos-
sible that the addition about “Ali is to be attributed to al-Himmasi al-Razi who was a
Shi‘ite.

51 Tbn Rabban, Dz 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 shekbem ebad / me-‘ever le-nabare Kush (...). The Arabic has al-lugha al-
mukhtara, 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 [-Husayn] 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 shari‘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,5?” but this does not contradict this [other] transmission, for shafa means
language, just like Zsan (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 (/isan 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 people 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’an, 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 [...]°* 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] These 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
[saiah said about the flourishing of the land of Kedar and of the desert and the

52 Hebrew safah, language, also means lip, as Arabic shafz 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-Himmasi, as opposed to the re-
mainder of the text which is taken from Abu I-Husayn al-Basti’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 [Muhammad] brought there is the
promise of reward (alwa‘d) for the obedient, and the threat of punishment (a/
wa‘id) 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-Malahim1’s Refutation of the Philosophers

Wilferd Madelung

The comprehensive refutation of the Muslim philosophers Tubfat al-mutakallimin
fi Fradd ‘ala Ifalasifa by the Khvarizmian Mu‘tazili theologian Rukn al-Din
Mahmud Ibn al-Malahimi (d. 536/1141) was considered lost until the recent dis-
covery of a single manuscript copy announced by Hasan Ansari in 2001.! The
existence of the book among Ibn al-Malahimi’s writings and its earlier availabil-
ity in the Yemen had been known from references in Zaydi works of the early
8th/14th century which shed but little light on its contents and scope.? The hereti-
cation and eventual suppression of Mu‘tazili theology in Sunni Islam had obvi-
ously precluded a wider spread and impact of the book on Islamic thought. It
was al-Ghazali’s (d. 505/1111) refutation of the philosophers in his Tabafut al-
falasifa, composed four decades before Ibn al-Malahimi’s, that came to be com-
monly recognized as the authoritative answer of Islamic theology to falsafa. The
discovery of Ibn al-Malahimi’s work is apt to modify significantly our under-
standing of the reaction of kalam theology to the spectacular ascendancy of an
Islamic philosophy, inspired chiefly by the teachings of the Shaykh al-Ra’is Aba
‘Ali b. Sina (d. 428/1037).

Criticism of philosophical metaphysics became a major concern of Ibn al-
Malahimi 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 Aba Mudar Mahmud b. Jarir al-Dabbi al-Isfahani (d. 508/1115), who visited
Khvarizm when Ibn al-Malahimi was already an accomplished Mu‘tazili scholar,
and became his teacher.?> Abu Mudar also brought the Mu‘tazili school doctrine
of Abu I[-Husayn al-Basri (d. 426/1044) to Khvarizm which Ibn al-Malahimi
adopted after having earlier adhered to the predominant school doctrine of Abu
Hashim al-Jubba’i (d. 321/933) and Qadi ‘Abd al-Jabbar (d. 415/1025). In his
early massive exposition of kalam theology Kitab al-Mu‘tamad fi usil al-din he ex-
pressly espoused the doctrine of Abu I-Husayn and included a lengthy discussion
and refutation of the ancient and the Muslim philosophers, quoting in particular
the criticism of philosophical cosmology by the Shi‘T Mu‘tazili theologian al-

1 Hasan Ansari, “Kitab-i taza-yi yab dar naqd- falsafa: Payda shudan-i ‘Kitab-i Tuhfat al-
mutakallimin-i’ Malahimi”, Nashr-i danish 18 iii (2001), pp. 31-32.

2 See Rukn al-Din Mahmiid ibn Muhammad al-Malahimi, K. a-Mutamad fi usil al-din. The
extant parts edited by Martin McDermott and Wilferd Madelung, London 1991, Introd.
p. iv.

3 On Aba Mudar al-Isfahani see Zahir al-Din al-Bayhaqi, Ti’rikh hukama@® al-Islam, ed. M.
Kurd °Ali, Damascus 1365/1946, pp. 139-40; Yaqut, Kitab Irshad al-arib ila ma‘rifat al-adib,
ed. D.S. Margoliouth, Leiden 1907-31, vol. 7, p. 145.
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Hasan b. Musa al-Nawbakhti (d. between 300/921 and 316/923) in his Kitab al-
Ar@ wa-l-diyanat* His lost Jawab al-mas@’il al-Isfabaniyya, which was presumably
dedicated to Aba Mudar al-Isfahani, 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 Kitab al-Fa’iq fi usil al-din, an abridged version of the
Kitab al-Mu‘tamad written at the same time as the Tupfat al-mutakallimin, he also
included a substantial critical discussion of the teaching of the Muslim philoso-
phers.

At the beginning of the Tubfa he refers to his Kitab al-Mu‘tamad, stating that
he had there described the views of the Muslim philosophers such as al-Farabi
(d. 329/960) and Ibn Sina on the origins of the world, the proof for the existence
of an eternal Creator and His attributes, the imposition of obligations (Zaklif),
the reality of those obligated (mukallaf), the reality of prophethood, the religious
laws conveyed by the prophets, and the Return in the hereafter (ma‘ad). 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-Shafii (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 (usil). These were
then followed by some scholars of the Hanafiyya, Ibn al-Malahimi’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 usil al-figh and the
usil of Islam, that is the study of kalam theology. He, Ibn al-Malahimi, 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 (ittibad), and Jesus having be-
come divine after being human.

Ibn al-Malahimi 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 kalam theologian dealing adequately with the doctrine of

The relevant section is extant in a newly discovered manuscript of the K. al-Mu‘tamad.

Ibn al-Malahimi does not mention his K. al-F#’iq at the beginning of his Tuhfa, but refers
to it together with the K. al-Mu‘tamad toward the end of the Tuhfa. Since the Fa'ig was
completed on 7 Rabi® II 532/ 22 December 1137, it is likely that the Tihfa 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-Malahimi does not mention al-Ghazali and his Tabafut al-falasifa here or
elsewhere in his book. He no doubt considered al-Ghazali’s refutation of the
philosophers as inadequate, partly because he saw him as an Ash‘ari agreeing
with the philosophers, against basic Mu‘tazili 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-Ghazali in turn had charged the
philosophers with support of such Mu‘tazili “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.® In view of al-Ghazali’s neu-
tral exposition of the views of the Muslim philosophers in his Maqasid al-falasifa,
Ibn al-Malahimi may well have counted him among those scholars of the school
of al-Shafi‘i who eagerly promoted philosophical thought among the students of
Islamic law.

Ibn al-Malahimi’s refutation of the Muslim philosophers is indeed more
comprehensive and systematic than al-Ghazali’s. He does not share al-Ghazali’s
prime concern with the legal status of the philosophers which had induced al-
Ghazali 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-Ghazali 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‘ari
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-Malahimi 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-
Ghazali 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
kalam theology, including some al-Ghazali had ignored or touched upon only

6 Al-Ghazali, The Incoberence of the Philosophers, trans. M.E. Marmura, Provo, 1997, pp. 97, 230.
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marginally in his Zahafut, 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 kalam theologians, was based on
apodictic demonstration (burhan) and pours ridicule on the results of their bur-
han, such as that from the One only a single one can issue.

In presenting philosophical doctrine, Ibn al-Malahimi primarily quotes from a
source — without ever identifying it — that often agrees literally with al-Ghazali’s
Magqasid alfalasifa but occasionally deviates substantially. On first sight one
might think that he relied on a different recension of al-Ghazali’s work. It seems
more likely, however, that he and al-Ghazali both copied from an exposition of
philosophical teaching designed for Muslim readers by a follower of Ibn Sina.
Al-Ghazal?’s source, or sources, for his Magasid al-falasifa are not known. It has
been suggested that he used and adapted Ibn Sina’s Persian Danish-nama-yi
‘Alai7 While there is certainly substantial agreement between the contents of
the Danish-nama and al-Ghazali’s exposition, it is, however, not close enough to
identify it as al-Ghazali’s main source or even an immediate source. Much of the
actual formulation of philosophical doctrine in the Magdasid may well go back to
an author of the school of Ibn Sina rather than al-Ghazali.

Aside from this anonymous and unacknowledged source Ibn al-Malahimi, in
contrast to al-Ghazali, frequently copies from the writings of the philosophers
directly, sometimes at length. Most often Ibn Sina is quoted, usually, though not
always, with the title of his work. Thus there are quotations from his Kitab al-
Shif@’, Kitab al-Mabda’ wa Fma‘ad fi sa‘adat al-nafs, Magala fi I-quwa al-insaniyya,
Kitab al-Nafs,® and al-Isharat wa-I-tanbibat. In some cases, for instance for the Ki-
tab al-Shif@’, a recension different from that now available appears to have been
used by Ibn al-Malahimi. There is also a quotation from a sermon (kbutbha) at-
tributed to Ibn Sina in which he ridicules those who worship God in the belief
that He acts with the purpose of benefiting humans. Ibn al-Malahimi frequently
quotes Muslim philosophers later than Ibn Sina, without, however, naming
them or their works. At the present stage of research about the early school of
Ibn Sina, it does not seem possible to identify any of them. Some are critical of
Ibn Sina’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 (mizan), Intercession (shafa‘a), the Passage over hell

See Jules Janssens, “Le Danesh-nameh d’Ibn Sina: Un texte a revoir?” Bulletin de philosophie
médicvale 28 (1986), pp. 163-77.

It is unclear to which of Ibn Sina’s works dealing with the subject of the soul this title re-
fers. The quoted text differs from the relevant section of the K. a/-Shif’ on the soul.
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(sirat) in accordance with philosophical principles. Ibn al-Malahimi 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-Kindji, al-Farabi,
Abu Bakr b. Zakariyya’ al-Razi besides the Christian Yahya b. ‘Adi.° 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-Malahimi repeatedly cites Abu I-Husayn al-Basri, refer-
ring to his Kitab Tasaffub al-adilla. He does not mention any other Mu‘tazili schol-
ars by name. In his chapter on the human soul he quotes at length from a Kitab al-
Ma‘ad by an otherwise unknown author Abu Ja‘far Muhammad b. Ya‘qub whose
nisha appears in variants in the manuscript, but is most likely to be read al-Jadidi.
Jadid was the name of a street quarter (stkka) of Bukhara to which the author’s
name may refer.!0 The formula rahimahu llah used by Ibn al-Malahimi after his
name indicates both that he approved of his views and that al-Jadidi was no longer
alive. Unfortunately it is unclear whether the quotation of Ibn Sina’s Kitab al-Nafs
in this chapter was copied by Ibn al-Malahimi from al-Jadidi’s work or taken di-
rectly from Ibn Sina’s book. Of his own works, Ibn al-Malahimi refers to his Kitab
al-Mu‘tamad, Kitab al-F&’iq, al-Masa’il al-Isfabaniyya, and a Mas‘ala fi I-rih about the
reality of the spirit according to the faith of the Muslims.

The arguments Ibn al-Malahimi employs against philosophical doctrine are
primarily rational, based on plain common sense. He quotes Qur’an and hadith
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 Batiniyya, whose esoteric
speculation defies any rational control. Ibn al-Malahimi deals with the Isma‘li
Batiniyya in a special chapter where he quotes from a so far unknown section of
the treatise of the early anti-Isma‘ili polemicist Muhammad b. Zayd Ibn Rizam
al-Ta’1.

At the end of his book Ibn al-Malahimi presents excerpts from a Message of Sin-
cere Advice (al-Risala al-Nasiha) by the secretary and man of letters Abu I-Faraj ‘Ali
b. al-Husayn b. Hinda to a friend. Ibn Hindg, 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-rithaniyya fi I-hikam al-Yiananiyya) and excerpts
from an epistle encouraging the study of philosophy (a/-Risila al-mushawwiqa fi

9 Ibn al-Malahimi confuses John Philoponus and Yahya b. ‘Adj, calling both of them Yahya
b. ‘Adi al-Nahwi.
10" See al-Sam‘ani, al-Ansab, s.v. al-Jadidi.

https://doi.org/10. https:/ lib -0y R



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

336 WILFERD MADELUNG

Fmadkbal ila ilm al-falsafa) by him have been published.!! 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’an and
the faith of Islam.

The single extant manuscript of Ibn al-Malahimi’s 7ubfa was formerly pre-
served in the Nasiriyya Library in Lucknow and is now kept in the Ridawiyya
Shrine Library in Meshhed. It is written in nastaliq script evidently by a scribe of
Persian literary culture and was completed in Dhu I-Hijja 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-Malahimi’s death. This original
was most likely a Yemenite manuscript written by a Zaydi 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-Malahimi’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.

References

Ansari, Hasan, “Kitab-i taza-yi yab dar naqd-i falsafa: Payda shudan-i Kitab-i “Tuh-
fat al-mutakallimin-i” Malahimi,” Nashr-i danish 18 iii (2001), pp. 31-32.

-Bayhaqi, Zahir al-Din, Ta7ikh hukama’ al-Islam, ed. M. Kurd Ali, Damascus
1365/1946.

Da&’irat al-Ma‘arif-i buzurg-i Islami 1-, ed. Kazim Musawi Bujnurdi, Tehran 1989-.

-Ghazali; The Incoberence of the Philosophers, trans. M.E. Marmura, Provo 1997.

Janssens, Jules, “Le Danesh-nameh d’Ibn Sina: Un texte a revoir?” Bulletin de phi-
losophie médiévale 28 (1986), pp. 163-77.

Rukn al-Din Mahmid ibn Muhammad al-Malahimi, K. al-Mu‘tamad fi usil al-din:
The extant parts edited by Martin McDermott and Wilferd Madelung, Lon-
don 1991.

Yaqut al-Rami, Kitab Irshad al-arib ila ma‘rifat al-adib 1-7, ed. D.S. Margoliouth,
Leiden 1907-31.

-Sam‘ani, Abu Sa‘d ‘Abd al-Karim b. Muhammad b. Mansur al-Tamimi, al-Ansab
1-13, Hyderabad 1962-82.

11" On Ibn Hinda and his writings see D&irat al-Maarifi buzurg-i Islam, vol. 5, pp. 124-27.



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

Al-Barahin al-zahira aljaliyya ‘ald anna l-wujid za’id
‘ala Fmahryya by Husam al-Din Aba Muhammad
al-Hasan b. Muhammad al-Rassas”

Hassan Ansari

In the following, an editio princeps is presented of a text by the Zaydi Mu‘tazili au-
thor Husam al-Din al-Hasan b. Muhammad al-Rassas (546/1151-52-584/1188).
The treatise is entitled al-Barahin al-zahira aljaliyya ‘ala anna Fwujid za’id ‘ala I-
mahiyya 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 Safar 620/28 March 1223, which also contains an autograph of
the Kitab Manahij al-anzar al-“Gsima by the Zaydi scholar Humayd b. Ahmad al-
Muhalli al-Hamdani (d. 652/1254-55). Since al-Rassas’s treatise is written by the
same hand, al-Muhalli must be its copyist. Today the codex belongs to the private
library of Muhammad al-Manstr in San‘a’.

The author of the text, Husam al-Din Aba Muhammad al-Hasan b. Muham-
mad b. al-Hasan b. Muhammad b. Abi Bakr al-Rassas, was a student and succes-
sor of al-Qadi Ja‘far b. Ahmad b. ‘Abd al-Salam b. Abi Yahya (d. 573/1177). The
latter had studied Mu‘tazili kalam during his travels in Iraq and Iran (particularly
Rayy) and, upon returning to Yemen, had brought with him numerous Mu‘tazili
writings that were subsequently spread among the Yemeni Zaydis.! Like his
teacher, al-Rassas was a faithful follower of the Bahshami strand of Mu‘tazilism,
named thus after its founder Abu Hashim al-Jubba’i (d. 321/933). He composed
numerous writings dealing with the “subtleties of theology” (daga’iq al-kalam),
such as issues related to “physics”, i.e., substances, accidents and bodies. In the
field of legal methodology, he authored a work entitled Kitab al-Fa’iq,> and he is
said to have written a work dealing with the contradictions of the logicians, which
is no longer extant.> 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-Qasim ibn Ibrahim und die Glanbenslebre der Zaiditen,
Berlin 1965, p. 216; ‘Abd Allah Muhammad al-Hibshi, Masadir al-fikr al-‘arabi al-islami fi
FYaman, San‘@’ n.d., pp. 96-98.
For detailed descriptions of al-Rassas’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 Rassas-family at http://ansari.kateban.com/?entry=853 [consulted 11.05.2007].
3 K. fi Mundqadit abl al-mantiq.
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so far been edited, mention should be made in particular of the following: 1) K.
al-Mw’aththirat wa-mifiah al-mushkilat (alternative titles: al-Mu’aththirat fi usil al-din,
al-Mw’aththirat); 2) K. al-Tabsil fi I-tawhid wa-l-ta'dil (alternative title: K. al-Tapsil fi
%m al-usil), a systematic work on theology consisting of seven chapters (bab);
3) K. Kayfiyyat kashf al-abkam wa-Lsifat ‘an kbasa’is al-mw’aththirat wa-Lmugqtadayat
(alternative title: K. al-Kayfiyya fi Esifat);* 4) al-Kashif li-dbawi Fbas@’ir fi ithbat al-
a‘rad wa-Ijawabir (alternative title: al-Kashif li-Fbas@’ir “an ithbat al-jawahbir);® 5) K.
Kayfiyyat wujiid al-a‘rad al-misil(a) fi bayan dbalika ila ablagh al-a‘rad (alternative ti-
tle: Mas’ala fi kayfiyyat wujid al-a‘rad).* Among the students of al-Rassas were Abu
1-Qasim b. al-Husayn b. Shabib al-Tihami, ‘Abd Allah b. Hamza, who later on
became the Imam al-Mansur bi-llah (d. 614/1217),7 and possibly al-Rassas’s own
son Ahmad (d. 621/1224), who had also composed a number of theological
works, among them Misbah al-uliim fi ma‘rifat al-hayy al-qayyam (also known as al-
Thalathin mas’ala)® and al-Khulasa al-nafi‘a bi-l-adilla al-qati‘a fi fawd’id al-tabi‘a.’

None of the classical biographical and bibliographical reference works men-
tion al-Barahin al-zahira al-jaliyya ‘ald anna Fwwjid za’id ‘ala Fmahiyya among the
writings of Husam al-Din al-Rassas. 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-Rassas refutes the criticism that had been launched by Rukn
al-Din Mahmud b. Muhammad Ibn al-Malahimi (d. 536/1141) against the phi-
losophers’ view that the existence (wujid) of a created being is additional to its
essence (mahbiyya), quoting extensively from one of Ibn al-Malahimi’s writings.
Comparison with Ibn al-Malahimi’s extant works shows that the quotations are
taken from the latter’s Tuhfat al-mutakallimin fi l-radd ‘ala -falasifa.'® The notion of

4 The treatise consists of the following chapters: fasl fi kayfiyyat thubit al-sifat wa-lL-abkam wa-

ma yattasilu bi-dbalika; fasl fi Lsifa allati bi-Ifa<il; fasl fi Lsifat al-ma‘nawiyya; fasl fi Esifat al-
muqtadab; fasl fi Fabkam al-mustabaqqa bi-Lfal; fasl fi I-abkam al-ma‘nawiyya; fasl fi abkam
al-muqtadah; fasl yakbtatimu bibi kitab.

5 The treatise consists of the following chapters (fas! al-kalam fi): hadd aljawhar; f@’ida fi ithbat

al-jawhar; al-dalila ‘ala ithbatibi; shubah al-mukhalifin.

Wilferd Madelung assumes (personal communication) that this treatise was probably

composed by a later author.

7 See Madelung, Der Imam al-Qasim ibn Ibrakim, pp. 216ff.

8 Misbah al-ulim fi maSrifat al-Hayy al-Qayyim, al-marif bi-l-thalathin al-masala, ed.
Muhammad ‘Abd al-Salam al-Kafafi, Beirut 1971; for an online edition prepared by Abu
Hashim al-Murtada b. Zayd al-Mahturi (the original place and date of the publication pre-
sumably being San‘a’: 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 ALKbulisa al-nafi'a, ed. Imam Hanafi Sayyid ‘Abd Allah, Cairo 2001. — For Ahmad b. al-

Hasan al-Rassas’ writings, see also Handbook of Mu‘tazilite Works and Manuscripts, # 352.

On the only extant manuscript of Ibn al-Malahimi’s Tuhfa, see my “Kitab-i tazih-yi yab

dar Naqd-i falsafa. Payda shudan-i Kitab-i ‘Tuhfat al-mutakallimin-’ Malahimi.” Nashr-i

danish 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‘tazilis. Abu Hashim al-Jubba’i and
his followers maintained that the existence of a thing is additional to its essence
(dhat), and they argued for this view within the context of their theory of states
(abwal). An attribute of essence is necessarily attached to every essence, by which
a particular essence is distinguished from all other essences and is real (thabit),
independently of whether it is existent or not. Existence is thus a state (pal) of an
essence that is brought about by an agent (f2%/), while essences and attributes as
such are real and unchangeable, even in their state of non-existence.!! This posi-
tion was contested by Abu I-Husayn al-Basri (d. 436/1044) who affirmed that
“essence” (dhat) and “existent” (mawjiid) are identical, and that the reality of a
thing is therefore identical with its existence. Being a follower of Abu I-Husayn
al-Basri, Ibn al-Malahimi maintained the same view, and it was from this per-
spective that he refuted in his Tubfat al-mutakallimin the position of the philoso-
phers who maintained that the existence of contingent beings is other than their
essence (mahiyya) and who described the relationship between their essence and
existence in such a way that existence is accidental to the essence. Al-Rassas, in
turn, criticizes Ibn al-Malahimi’s arguments against the philosophers, although
his aim is clearly not so much to defend the falasifa’s position as to strengthen
the Bahshami position on this issue.
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Mu‘tazilitische Tendenzen im Kitab at-Tabbah
des Samaritaners Abu 1-Hasan as-Suri

Gerbard Wedel

Einleitung

Die Samaritaner sind eine religiose und ethnische Gemeinschaft, die im
Unterschied zu den rabbanitischen und kariischen 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 Nabulus
(Sebem) als Kultzentrum und Gebetsrichtung gegeniiber 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 Holon bei Tel Aviv in Israel und
Qiryat Luza auf dem Berg Garizim im Westjordanland. Sie bezeichnen sich
selbst als Samerim / Somerim in der Bedeutung “Bewahrer des Gesetzes™.! In ihren
arabischen Texten nennen sich die Samaritaner as-Samira.? Im modernen hebrii-
schen Sprachgebrauch werden sie ha-Somronim genannt, abgeleitet vom Namen
der Provinz Samaria (Somron nach 2. Kg 17, 29).

Lange Zeit galten die Samaritaner als eine Religionsgemeinschaft, die seit ihrer
Entstehung im 4./3. vorchristlichen Jahrhundert unverindert und frei von
fremden Einfliissen bestanden habe. Denn die samaritanistische Forschung hat
sich lange fast ausschlieffllich auf die hebrdischen und aramdischen Texte der
Samaritaner konzentriert, wihrend deren arabische Primirquellen 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 Einfliisse auf die Theologie der Samaritaner méglich. 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 I-Hasan as-Sari um die
Mitte des 11. Jahrhunderts verfasst hat und die als Sammlung im Kitab at-Tabbah
tberliefert sind.

Val. “Samerim”, in Companion, S. 210f.

Neben diesem Kollektivplural gibt es im Lisan al-“Arab noch den Plural Samiriyyin, der
vom Singular Samiri abgeleitet ist. Ein weiterer Plural ist Samara. Vgl. S. Noja Noseda, “al-
Samira”, in The Encyclopaedia of Islam. New Edition, Bd. 8, S. 1044.
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350 GERHARD WEDEL

Die historischen Bedingungen zur Aneignung mu‘tazilitischer
Theologie durch die Samaritaner

Da bisher nicht geklirt ist, iber welche Vermittlung die Samaritaner mit musli-
mischer Theologie in Berithrung kamen, gilt es zuerst der Frage nachzugehen, in
welchem Maf¢ die Samaritaner in die muslimische Mehrheitsgesellschaft in der
hier interessierenden Zeit integriert waren. Als mogliche Vermittler kommen ju-
dische Gelehrte (Rabbaniten und mehr noch Karier) in Frage, die besonders im
10. und 11. Jahrhundert nachhaltig von mu‘tazilitischem Gedankengut geprigt
waren.

Muslimische Gelehrte betrachteten die Samaritaner als eine regionale jiidische
Sekte, fiir die sie sich deshalb interessierten, weil deren Pentateuch von der jidi-
schen Version abweicht. Die Tatsache dieser Textvarianten diente den Muslimen
als Beleg fiir den im Koran erhobenen Vorwurf, dass die Juden den Text der Torah
verfilscht hitten.? Zwar gewihrten die muslimischen Herrscher den Samaritanern
den Status einer geduldeten Religionsgemeinschaft, indem sie sie zumeist als ahl
al-kitab anerkannten. Dieser Status war aber immer bedroht, da die Samaritaner
im Koran nicht ausdriicklich als ah/ al-kitab bezeichnet werden, sondern hiufig
mit der negativen Figur des Samiri in Verbindung gebracht werden, der in einer
qur’anischen Prophetenerzihlung als Verfiithrer zum Gotzendienst erscheint.*

Paldstina, wo die Samaritaner ihren Hauptwohnsitz in Nabulus hatten, war
spitestens seit der Abbasidenzeit eine Randprovinz ohne eigenes muslimisches
Zentrum fur theologische Diskussionen. Deshalb waren es wohl vor allem
interreligiose 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 Nabulus das religiése Zentrum blieb. Die Anwe-
senheit von Samaritanern in Damaskus ist fiir die Zeit vom 10. bis zu Beginn des
17. Jahrhunderts belegt.> Insbesondere fiir die Zeit zwischen dem 11. und dem
14. Jahrhundert sind die Namen von samaritanischen Gelehrten tiberliefert, die

3 Dieser Vorwurf wird von muslimischen Gelehrten tahrif 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 Qurin 20:85, 87, 95 und 97.
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 fiir die Teilnahme von Samaritanern an Diskussions- oder Studienzirkeln in Da-
maskus erwihnt 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-Hasan as-Sari.® Damaskus war fur die Samari-
taner sowohl ein Ort der Sicherheit als auch der Gefihrdung. Sicherheit bot sie
ihnen, wenn in unruhigen Zeiten samaritanische Emigranten aus Nabulus und
anderen Orten Palistinas fliehen mussten. Auf die Gefihrdung der Samaritaner
weisen die Namen von Muslimen in Syrien hin, deren nisba as-Samiri lautet” -
mogliches Indiz dafiir, dass Samaritaner in Zeiten von Unterdriickung 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.?

Die bislang bekannten samaritanischen Quellen enthalten nicht genug Infor-
mationen, um die Geschichte der Gemeinde in Damaskus und ihre literarische
Produktion zu rekonstruieren.’ Daher muss zur Erschlieffung der historischen
Zusammenhinge auf die relativ unergiebigen Inschriften, Chroniken und Ko-
lophone von Handschriften zuriickgegriffen werden. Die bisher vernachlissigten
Berichte von Reisenden und Pilgern nach Palistina stellen eine noch unergiebige-
re Quellengattung dar, da sie weitgehend nur die jeweilig angetroffenen dufleren
Lebensumstinde der Samaritaner schildern.!®

Als Benjamin von Tudela um 1170 nach Damaskus kam, so schreibt er, traf er dort 400
Samaritaner an. Nur Nabulus soll eine groflere Gemeinde von 1000 Personen umfasst ha-
ben. Man vermutet, dass sich diese Zahlen auf die steuerpflichtigen Haushaltsvorstinde
und nicht auf die absolute Personenzahl bezog. Weiterhin teilt Benjamin mit, dass es in
Damaskus 3000 (rabbanitische) Juden und 100 Karier gab. Somit war die samaritanische
Gemeinde in Damaskus zu dieser Zeit grofler als die der Karder. 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 Nabulus; Angaben nach der Seitenzihlung des
hebr. Grundtextes). - Pummer (“Samaritans in Damascus”) nennt die Namen von 10 sa-
maritanischen Gelehrten, die in Damaskus wirkten.

Pummer, “Samaritans in Damascus”, S. 61.

Crown, “Damascus”, in Companion, S. 64. — Pietro della Valle konnte von den Samarita-
nern in Damaskus noch 1616 zwei samaritanische Pentateuchhandschriften erwerben, die
fur 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.

Vgl. Ferdinand Dexinger, “Die Samaritaner in der Kreuzzugszeit”, in Die Folgen der Krenzzii-
ge fiir die orientalische Religionsgemeinschafi. Internationales Kolloquium vom 16.-18.10.1996
in Halle-Saale gefordert 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.
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, siche Preface S. 1 und Bibliography S. 233-46); ders., “Ira-
vellers and Pilgrims as Sources in Samaritan History”, in Companion, S. 236-38. - Eine um-
fassende Ubersicht zur Reiseliteratur Palistinas mit 339 Titeln enthilt 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 paldographischen Forschungen von Alan Crown
seit den 1970er Jahren geht die besondere Bedeutung von Damaskus hervor.!! Die
groe Anzahl der Pentateuchhandschriften aus Damaskus, die Angaben enthalten
zu Kopisten, Datierungen und Herstellungsorten und die tiber lange Zeiten hin-
weg auf die gleiche Art und Weise kopiert wurden, legen nahe, dass hier tiber
Jahrhunderte kontinuierlich Kopisten ausgebildet wurden.!2

Als Voraussetzung fur den dauerhaften Bestand einer samaritanischen Ge-
meinde in der Diaspora galt, dass mindestens eine Synagoge existierte, in der
Priester regelmiflig Gottesdienste abgehalten haben. Inschriftenfunde aus Da-
maskus und Hinweise in den samaritanischen Chroniken belegen, dass zeitweise
sogar Hohe Priester der Samaritaner in Damaskus amtierten.!3 Neben diesen In-
schriften kamen im 17. Jahrhundert eine Reihe von Pentateuchen, Liturgietexten
und Kalendern mehrheitlich aus Damaskus nach Europa.!# 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 Palistina belegen: 1.
Nabulus mit seiner Tradition des Kopierens der Torah seit dem 2. Jh. v.Chr.; 2. Serifin und
Yavneh (zwischen Jaffa und A$dod nahe der Kiiste gelegen); 3. Damaskus und 4. Agypten
(ohne nihere Ortsangaben). (Alan David Crown, Samaritan Scribes and Manuscripts, Tibin-
gen 2001, S. 495). Crown priifte Material aus dem 12./13. Jh.; Tapani Harviainen und Ha-
seeb Shehadeh geben eine andere Aufzihlung zentraler Siedlungsorte: Damaskus, Gaza,
Kairo und Nabulus (“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 Nabulus, 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 fa$qil auf, Aramiisch “a separated, eleva-

ted text“. Dieses Kolophon entsteht dadurch, dass innerhalb des Textes nach passenden

Wortern Liicken eingefiigt werden, sodass senkrecht zum laufenden Text gelesen der

gewiinschte Text des Kolophons entsteht. (Vgl. Giron-Blanc, “Tadqil”, in Companion,

S. 228f)).

Im 10. und 11. Jhdt. amtierten vier namentlich bekannte Hohe Priester in Damaskus, und

fir 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 einschligigen Publikation von

Tropper nicht erwihnt. Vgl. Josef Tropper, “Die samaritanischen Inschriften des Perga-

monmuseums”, Zeitschrift des deutschen Palistina-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
Nabulus (3 Pentateuche) und 4 aus Agypten, 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 Nabrain 21 (1982-83), S. 10-27.
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ten aus Bestinden samaritanischer Genizot stammen, die zu Synagogen oder
Hiusern von Priestern gehorten. Denn die jihrlich neu verdffentlichten Kalen-
der, die der Einhaltung des Festkalenders dienen, diirfen nur von Priestern herge-
stellt werden.1?

Die Fatimidendynastie brachte eine kurze Zeit des Friedens fiir Juden und Sa-
maritaner nicht nur in Agypten, sondern auch in Syrien und den Kiistenstidten
Palistinas und des Libanon, die bis 1076 bzw. 1089 unter fatimidischer Herrschaft
standen.!¢ Die samaritanischen Gemeinden blithten auf, und Samaritaner konn-
ten sogar Posten in der muslimischen Verwaltungshierarchie bekleiden.!” Mogli-
cherweise geschah es durch kardische Vermittlung, dass samaritanische Gelehrte
im fatimidischen Agypten unter den Einfluss mu‘tazilitischer Lehren kamen.!3

Noch unter den Ayyubiden (1171-1250) agierten samaritanische Arzte an de-
ren Hofen als Mediziner, Berater und sogar als Wesire, letztere allerdings erst
nach erfolgter Konversion zum Islam wie im Fall des Wesirs as-Sahib Amin ad-
Daula (st. 1250). Die Titel ihrer Werke und die groffe Menge an arabischen Ver-
sen, die Ibn Abi Usaibi‘a (gest. 668/1270) in seinem Arztelexikon zitiert, zeigen
wie weit sich Samaritaner im 13. Jahrhundert der Kultur der muslimischen Eliten
angenihert hatten.!® Ahnlich wie die Rabbaniten und Karier 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 fiir den 1. Kreuzzug diente, in des-
sen Folge sich die Verhiltnisse in Paldstina vollig dnderten (a.a.O, S. 410).

17 Vgl. Maurice Baillet, “Samaritains”, in Dictionnaire de la Bible, S. 779.

Die einzige Untersuchung zu Samaritanern in Agypten, das im islamischen Mittelalter als

Siedlungsort weit weniger wichtig war als Damaskus, die Anspruch auf eine vollstindige

Auswertung der Quellen erhebt, stammt von Reinhard Pummer (“The Samaritans in

Egypt,” in Etudes sémitiques offertes a_Jean Margain, ed. Christian-Bernard Amphoux, Albert

Frey und Ursula Schaffner-Reiser, Lausanne 1998, S. 213-32). Pummer erwihnt zwar keine

samaritanischen Gelehrten, die theologische Werke verfassten, wohl aber zwei samaritani-

sche Arzte: Abu ‘Imran Misa b. Ya‘qib b. Ishaq, im 11. Jh. Hofarzt und Leiter der jidi-
schen Gemeinschaften, die Rabbaniten, Karier und Samaritaner umfassten (S. 281f), und

Abt Sa‘id b. Afif aus dem 15. Jh., der ein Werk tiber 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 Abi Usaibi‘a erwihnt in seinem
Uyiin al-anb@ fi tabaqat al-atibb’ vier samaritanische Arzte. Er listet die Werke dieser Arzte
auf, aus deren Buchtitel hervorgeht, dass sie nicht nur zur Medizin, sondern auch zu Theo-
logie und Philosophie schrieben. Sadaqa as-Samiri (st. ca. in Harran 1223) schrieb iiber die
Seelenlehre, iiber Hippokrates, Pharmazeutika, aber auch tiber die Einheit Gottes taubid
(ed. Nizar Rida, 1965, S. 717-21). Muhaddib ad-Din Yasuf b. Abi Sa‘id as-Samiri (st. 1227
in Damaskus) schrieb einen Kommentar zur Torah (a.a.O., S. 721-23). As-Sahib Amin 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-religiosen 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 verindert. Der Schwerpunkt
der bisherigen Forschung lag auf der samaritanischen Frithzeit, d.h. 4. vor-
christliches bis 4. nach-christliches Jahrhundert. Baron z.B. argumentiert, dass die
Samaritaner sich an einen territorialen Kultort, nimlich Nabulus 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.?? Immerhin rdumt Ba-
ron ein, dass die Basis historischer Uberlieferung iiber die Samaritaner unzuverlis-
sig sei,?! denn bis zur Zeit der Veroffentlichung seiner Social and Religious History of
the Jews?* lagen nur wenige Texteditionen vor, und man diskutierte nach wie vor
die Geschichte der Samaritaner aufgrund der polemischen und irrefithrenden Be-
richte im Alten Testament und bei Flavius Josephus.?3 Ferner spielte das religios-
kulturelle Umfeld, in dem sich die Wissenschaftler bewegten, eine Rolle bei der
Bewertung der Perioden der samaritanischen Geschichte.?* Die aramdische Periode
wird zumeist als “goldenes Zeitalter” bezeichnet, wihrend man die arabisch ge-
prigte Periode der Samaritaner unter muslimischer Vorherrschaft als Periode des
Niedergangs ansieht.?> 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 iiber
Medizin (a.a.0., S. 723-28). Muwaffaq ad-Din Ya‘qub as-Samiri (lebte und st. in Damaskus
1282) schrieb einen Kommentar zu Ibn Sina's al-Qanan und eine Einfithrung zu Logik,
Physik und Metaphysik (a.a.0., S. 767).
20 Vgl. Salo Wittmayer Baron, Social and Religions 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 fiir samaritanische Geschichte relevanten Binde 2 und 5 erschienen 1953 bzw. 1957.
23 Fine 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 frithen 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 Identitiitsklirung der Samaritaner, Freiburg
(Schweiz) / Gottingen 1986) und den Quellenband von Jiirgen Zangenberg, 4MAPEIA.
Antike Quellen zur Geschichte und Kultur der Samaritaner in deutscher Ubersetzung, Tiibingen /
Basel 1994.
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.

24
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tiberhaupt 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 spirlichen Material der samaritanischen Frithzeit. Spiteres, besonders auf
Arabisch verfasstes Material fand hier noch keine Beriicksichtigung.

Yizhaq Ben-Zvi hatte bereits in den 1920er Jahren einen Perspektivenwechsel
eingeleitet, der zu einer neuen Betrachtung der samaritanischen Kultur fuhrte. Er
ist der allgemeinen Offentlichkeit als zweiter Staatsprisident von Israel (1952-63)
und eventuell noch als Grinder des Jerusalemer Ben-Zvi-Instituts zur Erfor-
schung des orientalischen Judentums bekannt. Fiir die Samaritaner wurde er je-
doch dadurch zu einem Forderer, dass er nicht nur ihre Kultur als eigenstindig
anerkannte, sondern ihnen auch einen Weg wies, als ethnische Einheit der Aus-
16schung zu entkommen.?® Die von ihm eingeleitete Entwicklung resultierte in
einem eigenen Personenstandsrecht im Staat Israel, wonach die Samaritaner heu-
te als israelitische Sekte und Zweig des judischen Volkes anerkannt sind. Damit
endet eine tiber zwei Jahrtausende gefithrte Auseinandersetzung.?’

Ze’ev Ben-Hayyim ist der eigentliche Initiator der modernen Samaritanistik.?®
Desweiteren entstand mit der 1985 in Paris gegriindeten Société d'Etudes Samari-
taines (SES) eine Organisation, die eine Reihe von internationalen Kongressen
durchfihrte und zu einem Aufschwung des Faches beitrug.?’ Aus dem Kreis der
Mitglieder der SES gingen grundlegende Werke der Samaritanistik hervor, so et-
wa ein von Alan D. Crown herausgegebenes Standardwerk (7he Samaritans,
1989). Ferner wurden wissenschaftliche Hilfsmittel zum Verstindnis der Haupt-
sprachen der Samaritaner, Hebriisch, Aramiisch und des von Ben-Hayyim

26 Der Samaritaner Benyamim Tsedaka berichtet iiber 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, verinderte Ausgaben 1970/1977.

Vgl. Michael Corinaldi, “The Personal Status of the Samaritans in Israel”, Samaritan Re-
searches 5 (2000), S. 2.96.

Ben-Hayyims Schriften zur Samaritanistik sind allerdings ausschlieflich auf Hebriisch ver-
fasst und wurden deshalb nicht in weiteren Kreisen rezipiert. Zu erwihnen sind insbeson-
dere sein The Literary and Oral Tradition of Hebrew and Aramaic amongst the Samaritans 1-5,
1957-77 und Tibdt Mdrqge: A Collection of Samaritan Midrashim, edited, translated, annotated,
Jerusalem 1988. Inzwischen liegt eine englische Ubersetzung seiner Grammatik des samari-
tanischen Hebriisch vor (Ben-Hayyim 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).

Zur Griindung dieser Gesellschaft fiir samaritanistische Studien siehe: Sixdenier, “Prolo-
gue”, in Samaritans, S. V; vgl. Macuch “Wissenschaftliche Nachrichten®, Zeitschrift der deut-
schen morgenlindischen Gesellschaft 136 (1986), S. *37%-*39%.

27

28

29
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Somronit “Samaritanisch” genannten Dialektes, von Rudolf Macuch,3® Abraham
Tal*! und Moshe Florentin®? verfasst. Zum Arabischen gibt es bislang lediglich
Einzeluntersuchungen, die sich auf das Sprachmaterial der wenigen edierten Tex-
te stlitzen.’® 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 Bibiothéque Nationale (Paris). Ihre Bestinde sind in gedruckten
Katalogen beschrieben.?> Hinzu kommen die nicht katalogisierten Bestinde der
samaritanischen Abteilung in der Firkowitsch-Sammlung in St. Petersburg. Eben-
so wie die Funde in der Geniza der Ben Ezra Synagoge (Fustat/Kairo) eine neue
Sicht auf die Geschichte des Judentums im islamischen Herrschaftsbereich im fri-

30 Rudolf Macuch, Grammatik des samaritanischen Hebréisch, Betlin 1969; ders., Grammatik des

samaritanischen Aramdisch, Berlin 1982.

31 Abraham Tal, A Dictionary of Samaritan Aramaic 1-2, Leiden 2000.

32 Somronit ist die samaritanische Mischsprache aus Hebriisch, Aramiisch und Arabisch, vgl.
Pummer, “Einfithrung in den Stand der Samaritanerforschung,” in Samaritaner, S. 7. Die
aktuelle Darstellung des Somronit stammt von Moshe Florentin, Late Samaritan Hebrew. A
Linguistic Analysis of its Different Types, Leiden 2005; zu den Sprachen der Samaritaner siehe
die Beitrige von Ben-Hayyim, 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 Miiller-
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: erginzt auf 3820 Titel; 3. Auflage zusammen mit Reinhard Pummer,

Lanham, Md. 2005: 5484 Titel.

Der Uberblick iiber 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.

35
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hen Mittelalter erdffneten, konnten die samaritanischen Handschriften, die Abra-
ham Firkowitsch (1787-1874) wihrend seiner Aufenthalte 1864 in Jerusalem und
Nabulus erwarb und anschlieend der (heute) Russischen Nationalbibliothek ver-
kaufte, kiinftig zum bedeutendsten Forschungsmaterial fir die Samaritanistik
werden.?¢ Im Vergleich dazu sind die wenigen Fragmente und Briefe von Samari-
tanern, die aus der Ben Ezra Geniza stammen, unbedeutend.3” Der samaritanische
Teil der Firkowitsch-Sammlung umfasst heute 1350 Fragmente und stellt damit
zumindest die zahlenmissig groffite Sammlung samaritanischer Handschriften dar.
Im Folgenden soll ein Uberblick iiber den Bestand gegeben werden.38

section | items Zea.v es/ Sform malterial | department category / content / dates
pieces language
1 28 |28 scrolls parchment | 170 »9v | Pentateuch: 3 of | 12th -

- 0Ny | which are almost | 16th
moan | complete

2a 207 |3025 codexes, folios on 17N 190 | Pentateuch: 2 12th -
fragments | parchment - opny | very old almost | 16th
or bound D91 | complete; in He-
series brew, Samaritan,

Arabic

2b 164 | 2180 books, seg- | folios on 1N Mav | Pentateuch 14th -
ments or paper %Y DIM3 19th
pages M

37

36 Wie Firkowitsch die Geniza auf dem Berg Garizim und die zweite Geniza aus dem samari-
tanischen Stadtviertel von Nabulus “auspliinderte”, 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?”).

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 Uberblick beruht auf der bisher umfassendsten Dokumentation des Bestandes von
Haseeb Shehadeh (“Erster Rechenschaftsbericht tiber die Handschriften der Samaritaner in
Sankt Petersburg”, [Hebriisch] A.B. - The Samaritan News No. 549, Holon, Israel 20.8.1993,
S. 19-31), ergidnzt 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 Uber-
prifung ergab, dass im Index Abu I-Hasan as-Suri und sein Kitab at-Tabbah nicht erwihnt
werden, obwohl bekannt ist, dass ein fast vollstindiger Text und weitere Fragmente vor-
handen sind.
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section | items Iea?; es/ Sform material | department category / content / dates
pieces language
3 52 |2426 files folios on MY | commentary, 14th -
paper nMnY | translations and | 15th
interpretations of
the Torah in He-
brew and Arabic
4 61 1593 books folios on n99m n7 | “Halacha”, dog- | 16th -
paper matics, law, 18th
prayers, in Arabic
(only)
5 10 |237 books folios on 71177 | grammar and 14th -
paper 19D | dictionaries in 18th
Arabic
6 48 | 848 books folios on mpna | chronicles: his- 15th -
paper WM | tory and 19th
“Midrash” in
Samaritan and
Arabic
7 70 | 715 books folios on mYn Pawn | calculation of the | 14th-
paper and | PmNIVOR | calendar, astrol- | 17th
parchment ogy, astronomy
in Samaritan and
Arabic
8 106 | 1024 books folios on Y11 ,AR197 | medicine, exact | 13th -
paper 19’ M9 | science (physics) | 19th
Arabic and belles-lettres
9 375 | 5946 books folios on n2an Mav | books of prayer; | 13th -
paper and liturgical poetry | 19th
parchment
10 94 |94 manuscripts | folios on ,mamn> | 88 deeds of mar- | (16th -
paper and 0Inon | riage, 1 deed of | 18th)
parchment PWYIN | divorce, 3 letters
to
Europe and a let-
ter of Jaacov B.
Aharon, the high
Priest to Firk-
ovitch and one
personal testi-
mony
11 10 |12 amulets folios mynp | amulets 16th -
19th
12 12 |24 inscriptions; | volumes ™3 | inscriptions (incl. | 4th -
printed M3 | of the Ten 19th
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section | items Iea?; es/ Sform material | department category / content / dates
pieces language
books Commandments
from the 4th
century) and two
Holy Arks
13 66 118 segments folios 1Y | Arabo-Samaritan | 15th -
and pages | Arabic 17ya | poetry; festival 19th
from the ceremonies
books
14 45 |116 documents | folios 300N | various docu- 1559 -
and con- Arabic MOWI MY | ments and con- | 1858
tracts mbya | tracts of property

Das Erscheinungsbild samaritanisch-arabischer Handschrifien

Samaritanische Autoren und Kopisten verwenden in ihren arabischen Handschrif-
ten formale Elemente, wie auch Muslime sie verwenden: Basmala, Mugaddima
(Vorwort mit Hamdala in Reimprosa, Betreff mit amma ba‘du), Eulogien (nach der
Erwihnung Gottes: Allah ta‘ala oder ‘azza wa-galla, einleitend vor Pentateuchzita-
ten: qaulubu ta‘ala, nach der Erwihnung des Propheten Moses: Miisa ibn “Imran
ar-rasil ‘alaihi as-salam und dhnlich), Kolophone am Ende der Handschrift mit
Angabe des Buchtitels und Namen der Kopisten. Die Datierungen werden zu-
meist in mehreren Aren angegeben.3? Einige der Handschriften enthalten ein In-
haltsverzeichnis, fibrist, in Form eines gitterformigen Rasters, in das der Kopist
Kapiteluiberschriften und Seitenzahlen eintrigt. Weiterhin gibt es Marginalien wie
Erginzungen, Korrekturen, Paginierungen, und Kustoden. Ebenso ist es tiblich,
Uberschriften und Pentateuchzitate mit roter Tinte von der schwarzen Tinte des
Textkorpers abzusetzen. Das augenfilligste Unterscheidungsmerkmal samaritani-
scher Texte gegeniiber muslimischen Texten sind die in die arabischen Texte einge-
fugten Pentateuchzitate in samaritanischer Schrift. Durch diesen Schrifttyp unter-
scheiden sich samaritanische Texte auch von arabischen Texten der Juden, die ihre
hebriischen Zitate in hebriischer Quadratschrift schreiben.

39 Die wichtigsten, von den Samaritanern verwendeten Aren sind: die “islamische Ara”
‘arabiyya oder sana iima‘liyya genannt, die "Ara nach Erschaffung der Welt", die “Ara nach
dem Auszug aus Agypten” oder die “Ara nach dem Eintritt ins Land Kanaan Vgl. Crown,
Samaritan Scribes and Manuscripts, S. 52-54.

https://doi.org/10. https:/ lib -0y R



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

360 GERHARD WEDEL

Die theologische und halachische Terminologie
am Beispiel des Kitab at-Tabbah

Als die Samaritaner das Arabische als Umgangs- und Schriftsprache tibernahmen,
durchliefen sie zum wiederholten Mal einen Prozess der Anpassung und Identi-
titsfindung in einer multikulturell, multireligiés und multilingual geprigten
Umgebung. Arabisch ist nach Hebriisch, Griechisch*® und Aramaiisch die vierte
Schriftsprache der Samaritaner. Im Kitab at-Tabbah spiegelt sich ein Ubergangs-
prozess der Adaption arabischer Terminologie im 11. Jahrhunderts wieder, der
sich in vier Kategorien unterteilen ldsst.*!

1. Bestimmte hebrdische Worter bleiben uniibersetzt im arabischen Text ste-
hen.*? Beispiel: tebah “Schlachtung” (Gen 43, 16) entspricht arab. dabh. Aus der
hebraischen Form febah ist eventuell der arabisierte Titel des Buches Kitab at-
Tabbah entstanden, da am Anfang des Buches die Schlachtungsregeln behandelt
werden. Die wortliche Bedeutung im Arabischen “Buch des Kochs” ist eher un-
wahrscheinlich.

2. Die arabischen Worter im Text werden in der Bedeutung entsprechend dem
muslimischen Gebrauch verwendet. Beispiele: kalam Allah “Wort Gottes”; Sar
und $arra “Offenbarungstext”; sam® “miindliche Uberlieferung”; taubid “Einheit
Gottes”; ‘aql “Vernunft”; nazar “theologische Spekulation”; gauhar “Substanz”;
‘arad, Pl. arad “Akzidenz”; sifa, Pl. sifar “Attribut”; tagsim “Anthropomorphis-
mus”; ta’wil “allegorische Interpretation” anthropomorpher Darstellungen Gottes
im Pentateuch; $arh “Kommentar”; nash “Abrogation”; naql “Uberlieferung”; taklif
“Verpflichtung zum Gehorsam”; mukallaf “der zum Gehorsam Verpflichtete, der
Mensch”; mukallif “der zum Gehorsam Verpflichtende, Gott”.

3. Bestimmte arabische Worter erhalten eine neue Bedeutung, die den beson-
deren samaritanischen kulturellen Verhiltnissen angepasst ist. Beispiele: $ari‘a
“gottliches Gesetz” steht fur die Torah, d.i. der Pentateuch; imam “Vorbeter” steht
fir koben “Priester”; miprab “Gebetsnische” steht fur mizbe’ah “Altar”; al-fatipa
“die Eroffnende Sure des Korans” steht fur Sema® yisra’el, das samaritanische und

judische Gebet (Dt 6,4-9); salat “Gebet” steht fur tefillah “Gebet”.

40 Samareitikon nannte Origenes (lebte etwa 185-254) seine Quelle fiir samaritanische Lesun-

gen, die er in der Hexapla (einer Edition des AT in sechs Kolumnen) verwendete. Origenes
unterschied einen dreifachen Schriftsinn: buchstiblich, moralisch und allegorisch-mystisch.
Besonders die Anwendung des allegorischen Schriftsinnes wurde fiir die spateren 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.

Im folgenden wird die jiidisch-masoretische und nicht die samaritanische Aussprache he-
briischer Worter verwendet. Beispiele in Nr. 3 stammen aus: Macuch, Rez. Noja: Il Kitab
al-Kafi dei Samaritani, Orientalistische Literaturzeitung 69 (1974), Sp. 162. Alle weiteren Bei-
spiele sind meiner Edition des Kitab ai-Tabbah entnommen. Vgl. auch mein “Aspekte der
Etablierung des Arabischen als Literatursprache bei den Samaritanern”, S. 397-407.

Das trifft auf Zitate aus dem hebriischen Pentateuch der Samaritaner fast ausschliefflich zu.

41
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4. Hebriische Worter aus dem Pentateuch werden ins Arabische iibersetzt, ent-
weder unter Beibehaltung der Wortwurzel oder unter Verwendung einer abwei-
chenden Wortwurzel im Arabischen. Beispiele: arab. §@r “Nachbar” wird verwen-
det fur hebr. ger “Fremder, Schutzbefohlener, Proselyt”; arab. hag¢ “Wallfahrt”
wird verwendet fir hebr. hag “Fest” (Ex 12, 14); diese erweiterte Bedeutung ent-
stand wohl, weil die Samaritaner an den mit ag¢ bezeichneten Festtagen auf den
Berg Garizim wallfahren. Arab. gabal al-baraka steht fur aram. tir berik, “der geseg-
nete Berg, der Garizim”.#

Der samaritanische Gelehrte Abu I-Hasan as-Siri

Abu 1-Hasan as-Suri gilt als der wichtigste samaritanische Gelehrte seiner Zeit.**
Thm wird die erste arabische Ubersetzung des samaritanischen Pentateuchs zuge-
schrieben, und sein Hauptwerk Kitab at-Tabbap ist das erste theologische und ha-
lachische Handbuch der Samaritaner in arabischer Sprache, dessen Lehren tiber
Jahrhunderte hinweg bis heute Gultigkeit behielten.

Abu |-Hasan wird hiufig als Priester bezeichnet, weil er neben theologischen
Werken in arabischer Sprache auch liturgische Hymnen in aramiischer Sprache
verfasste.*> Da er aber in den einschligigen Listen der samaritanischen Hohen

B Im Kitab ar-Tabbap finden sich Reste des Tabus, dass Nichtmuslime den Qur’an weder be-
nutzen noch zitieren diirfen. In beiden Handschriften (Manchester JRL codex 9A, kopiert
1692-1711, und BL London Or 12257, kopiert 1840-72) wird das Wort Qur’an im Kapitel
tiber die Anthropomorphismen in Torah und Qur’an nicht in arabischen Buchstaben,
sondern in samaritanischer Schrift widergegeben: Rp5®% 3 (JRL ms. 9: f. 93b; BL Or
12257: . 49); das Koranzitat those slis b 6 . .. 2dan ) & (Qur’an 5:64) geben beide Hss. in
arabischer Schrift wieder. Im Kapitel {iber die Wahrheit der Offenbarung (hagiqat at-tanzil)
schreibt der Autor Abu I-Hasan as-Suri, dass einige Samaritaner der irrigen Lehre der Sun-
niten anhingen, dass der Koran erschaffen sei. Der Kopist von Hs. JRL codex 9 f. 167b
schreibt:  pHnn Y Y1 DRYI RIPOR b MIOHR Gl ol e L U1 (In der samaritanischen
Schrift sind die arabischen Laute ¢ und 4 durch diakritische Punkte iiber dem jeweiligen
Zeichen markiert.) Der Kopist der Hs. Or 12257 p. 145 dagegen schreibt die Stelle auf
Arabisch inklusive einiger Varianten: jiz & Jy. ry{y)‘.h\ b adl ot adl Las L 1 Lo, Alls Antwort
auf diese Lehre erwidert Abu |-Hasan: pagiqat at-tanzil ... kaunubu mapliqan (f. 168a) “Die
Wahrheit der Offenbarung ist ... dass sie geschaffen ist”. Zum Thema Koranzitate als Tabu
vgl. Sklare: “Responses to Islamic Polemics by Jewish Mutakallimtn in the Tenth Cen-
tury”, in The Majlis. Interreligions Encounters in Medieval Islam, ed. Hava Lazarus-Yafeh [et
al.], Wiesbaden 1999, S.139; Lazarus-Yafeh, Intertwined Worlds, S.7.
Vgl. Jean-Francois Faii 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-Barakat nennt ithn a§-Saih al-Fadil (Macuch, “On
the Problems”, S. 151).
45 Der Hohe Priester Jacob ben Aaron (lebte 1840-1916 und war Hoher Priester ab 1857)
nennt Abu I-Hasan sogar “our most learned high priest” (engl. Ubersetzung: Jacob ben
Aaron: “The Book of Enlightenment by Jacob, the Son of Aaron, Samaritan High Priest,

44
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Priester nicht erwidhnt wird, ist eher anzunehmen, dass er ein Laiengelehrter war.
Auch in anderen Texten finden sich keine biographischen Angaben iiber ihn.
Ubereinstimmend nehmen Samaritaner und Samaritanisten an, dass Abu I-
Hasan as-Suri im 11. Jahrhundert in Damaskus lebte.#¢ Nach der traditionellen
Meinung der Samaritaner schrieb er dort sein Kitab at-Tabbah zwischen 1030 und
1040.47 Uber die Deutung seiner kunya und nisha besteht kein Konsens. Die kun-
ya Abu l-Hasan kann ein nachtriglich verliehener Ehrenname sein, und eine
Herkunft aus Tyros, wie es seine nisha as-Suri erwarten ldsst, gilt als unwahr-
scheinlich.8

46

47

48

Nablus, Palestine”, (ed. William E. Barton, iibers. Abdullah ben Kori), Bibliotheca Sacra. A
Religious and Sociological Quarierly 70 (1913), S. 470) und “the relative of ours” (S. 478). Be-
lege zur “Aktualitit” Abu [-Hasans finden sich ebenfalls bei Jacob ben Aaron, der Abu I-
Hasans Lehren zu Pesah (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.

Raphael Weiss veroffentlichte 1950-51 seinen Versuch, die Lebenszeit Abu I-Hasans mit
Hilfe von astronomischen Daten zu bestimmen, die er in Abu -Hasans Kitab at-Tabbah
fand. Insbesondere verwendete er die Daten, die Abu [-Hasan in seiner Abhandlung zum
Kalender gab, mit denen der Frithlingspunkt und damit das exakte Datum von Pesah zu
bestimmen ist. (“Aba ’l-Hasan Al-Sari's Discourse on the Calendar in the Kitab Al-
Tabbakh. Rylands Samaritan Codex I1X”, Bulletin of the John Rylands Library Manchester 30
(1946-47), S. 144-56). Dabei grenzte er Abu l-Hasans Lebenszeit auf die Jahre zwischen 995
und 1130 ein. Zur genaueren Datierung untersucht er die Lebensdaten des Karders Abu
Ya‘qub Yusuf al-Basir, den Abu I-Hasan namentlich erwihnt, und der in der 1. Hilfte des
11. Jh.s gelebt haben muss. Weiss kann damit die traditionelle Datierung des Kitab at-
Tabbap zwischen 1030 und 1040 bestitigen. Vgl. G. Wedel, Kitab at-Tabbah des Samaritaners
Abii I-Hasan as-Sari. Kritische Edition und kommentierte Ubersetzung des ersten Teils, Ber-
lin 1987, S. 11; Shehadeh, “The Arabic Translation of the Samaritan Pentateuch”, in Sama-
ritans, S. 488, und Shehadeh, Ab Hisda”, in Companion, S. 3.

“Nach den tibereinstimmenden Angaben der Samaritaner soll er sein grofles Werk a/-
Tabbakh 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 Islam, Bd. 1 (1934), Sp. 4a). Robert-
son katalogisierte eine Handschrift, die eine Liste von Handschriften im Besitz von Ab
Hasda enthilt (MS 326 Sp. 247f.). Diese Liste, die die Datierung des Kitab at-Tabbah auf
das Jahr 1039 enthilt, ist im Addendum C (Sp. 283-290) abgedruckt. Die Listennr. 5 ent-
hilt folgende Angaben: “ nRav MW N¥p TINYN 90, by Abu '-Hasan al-Suri, 431 H [1039
D].” (Robertson, Catalogue of the Samaritan Manuscripts in the John Rylands Library Manche-
ster. Manchester 1962, Bd. 2, Sp. 283). Ubersetzt heisst der Titel: “Buch der abgekiirzten
Lehre, dessen Name TBAH ist”.

“His original name was Ishaq b. Farag (Hebr.: Marhib) b. Marat. His kunya Abu 1-Hasan
(Aram. Ab Hisda) 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-Sari.” (ders., S. 150); vgl. H. She-
hadeh: “Ab Hisda”®, in Companion, S. 3. Eine weitere Variante seines Namens notiert
Crown: “Ab Hasda (Isda) b. Ab Nefusha b. Nesana, c¢. mid-11th century” (Samaritan
Scribes, S. 24 Anm. 103). In seinem “Index of Samaritan Scribes” findet sich ausserdem fol-
gende Namensform: “Ab Hasda b. Ab Nefusha b. Ab Nesana 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 I-Hasan as-Suri gilt als der Verfasser der folgenden Werke:

1.

Arabische Ubersetzung des samaritanischen Pentateuch. (Companion, S. 22) Es
ist allerdings umstritten, ob Abu I-Hasan diese Ubersetzung anfertigte.*’

. Kitab at-Tabbah (Companion, S. 145), ein theologisches und halachisches

Sammelwerk. Kritische Edition des ersten Teils mit Ubersetzung und Kom-
mentar von Gerhard Wedel (1987). Die wichtigsten Hss. sind JRL Manchester
9a; Nabulus N 123; Oxford Bodl. Hunt. 24; Paris BN arabe 4521; London
BM Or 1225730

. Kitab al-Ma‘ad = “Buch der Wiederkehr”, ein kurzes eschatologisches Werk

mit Zitaten aus der arabischen Version des samaritanischen Pentateuch (Comz-
panion, S. 43). Die wichtigsten Hss. sind Oxford Bodl. Hunt. 350; Nablus N
148; JRL Manchester 238.

. Kitab fi Surith al-<“a$r kalimat = Sarh aseret ha-dibberot = “Kommentar zum De-

kalog” (Companion, S. 144). Als Anhang zum Kitab at-Tabbah erhalten in den
folgenden (wichtigsten) Hss.: London BM Or 12257; Nabulus N 123.

Hutba al-gami‘a = Sarh be-ha-azinii (Dt 32) = “Kommentar zur Versammlungs-
rede”. Edition des samaritanisch-arabischen Textes in hebridischen Buchstaben
von Abraham Halkin, in: Lefonenu 32 (1967/68), S. 208-46, (Edition: S. 210-
26). (Handschriftlich Gberliefert zumeist als Anhang zum Kitab at-Tabbap; ei-
genstindige Hss. oder kombiniert mit Texten anderer Autoren: Nablus N 125
und 127; Berlin StaBi Or 4° arab 1083; JRL Manchester 175, 215).

Hebriische und aramiische Gedichte, piyyutim. (Companion, S. 3) Einige Bei-
spiele haben Cowley und Tal abgedruckt.>!

49

50

51

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 Ubersetzung basierend auf zwei Versionen
(1989-2002). Im Kitab at-Tabbah finden sich arabische Pentateuchzitate, die von den Text-
varianten der Edition von Shehadeh abweichen. Vgl. Haseeb Shehadeh, The Arabic Transia-
tion of the Samaritan Pentateuch, edited from the manuscript with an Introductory Volume,
Bd. 1, S. iii-iv (foreword).

Wichtig fuir die Kollationierung des Kitab ap-Tabbab in einer kiinftigen Gesamtedition ist
die Liste, die ein Brief von Firkowitsch enthilt. In einer Aufzihlung von 30 samaritani-
schen Texten findet sich als Eintrag: Nr. 2 “Precepts by Yefet Abu al-Hasan Suri na’y mxn
D JONYR 2R, 3 parts.” (Harviainen und Shehadeh, “How did Abraham Firkovitch ac-
quire the great collection of Samaritan Manuscripts in Nablus in 18642, S. 179). Es han-
delt sich eventuell um eine vollstindige Handschrift des Kitab at-Tabbah. Diese Annahme
wird durch eine Mitteilung Benjamim Tsedakas bestitigt, dass es in der Firkowitsch-
Sammlung (“Sektion IV. Halacha”) ausser dem kompletten Manuskript noch 13 Fragmente
des Kitab at-Tabbah gibt.

Arthur Ernest Cowley, The Samaritan Liturgy 1-2, Oxford 1909. Zwei aramiische Texte: S.
70-73, ein hebriischer Text: 79f., Erginzungen: 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 Abu [-Hasan, 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 Kitab at-Tabbah

Das Kitab at-Tabbap 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 kalam 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 judische Lehren der rabbanitischen Exegese und Halacha.
Ein betrichtlicher 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 Trinititslehre.

Das Kitab at-Tabbap ist kein systematisch aufgebautes Werk. Es besteht aus
ehemals moglicherweise selbstindigen Traktaten bzw. Responsen, die hier zu-
sammengestellt werden. Bereits die Uberschriften einiger Kapitel verweisen auf
die Textsorten: “Abhandlung” (kalam), Textabschnitte, in denen Abu I-Hasan in
seiner “Antwort” ($awab) die These eines Opponenten widerlegt; Responsen er-
kennt man am Frage-Antwort- Schema. Von den 70 Kapiteln des Kitab at-Tabbah
sind 18 Kapitel theologischen Themen gewidmet. Acht Kapitel werden im Fol-
genden ausgewertet, um an ausgewihlten Beispielen die mu‘tazilitischen Ten-
denzen des Autors aufzuzeigen. In den theologischen Kapiteln argumentiert Abu
I-Hasan 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-
schligige Uberschriften (z.B. fasl fi t-taubid), manchmal sind sie aber nur als “Ab-
schnitt” fas/ betitelt, und der Inhalt wird erst aus der Lektiire 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 |-Hasan behandelt die folgenden theologischen Themen: das Verhiltnis
von Offenbarung (§2r) und Vernunft (‘agl), das Verhiltnis von freiem Willen des
Menschen und der Verpflichtung zum Gehorsam gegentiber Gott (faklif), das
Problem der Anthropomorphismen (fagsim) in Offenbarungsschriften, die Ein-
heit Gottes (taubid) und seine Wesensattribute (sifat datiyya), sowie das “Reden
Gottes” (kalam). Weitere Themen, die im Folgenden nicht im Einzelnen behan-
delt, sondern nur aufgezihlt werden sollen, sind: Echtheit von Propheten und
miindlicher 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
(falasifa) und verschiedener nicht-mu‘tazilitischer Richtungen, die die Vorherbe-
stimmung (qada’ wa-gabr) lehren. Zwar benennt er einige muslimische theologi-
sche Richtungen wie A$‘ariyya, Haswiyya, Mugbira 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 Verhdltnis von Offenbarung und Vernunft und die Rolle des Menschen

Die mu‘tazilitischen Tendenzen bei Abu I-Hasan treten dem Leser bereits im
Vorwort zum Kitab at-Tabbah entgegen (ff. 1b-3a).? In Reimprosa beschreibt der
Autor, wie Gott dem Urmenschen Adam gegentiber den Tieren einen Vorrang
verschaffte, indem er ihn mit Vernunft und Sprache ausstattete, damit er eine
Sabada 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
Michtige mit einer Zunge (Sprache), (damit) er sagen kann: 'Es gibt keinen Gott ausser
dir, der (du) grofd an Macht (bist)!', er erschuf ihn im Alter von zwanzig Jahren und lief§
ihn im Paradiesgarten wohnen, er schuf ihn mit vollkommener Vernunft und Empfin-
dung und es gibt auf der Erde nicht seinesgleichen.

Halaga Finsan ma‘a Fhayawan — wa-kammala kull ma abda‘a — wa-ba‘dabum adam sana‘a —
wa-sawwarabu azim bi-Fisan — qala Ia ilah illa anta ya ‘azim as-San — wa-halaqabu qadr ibn
Urin sana — wa-fi ganan askanahn — wa-balagahu tamma I-aql wa-lihsas — wa-a labu fi Fard
min agnds.
Da fiir Abu 1-Hasan “die Vernunft der Beweis Gottes ist” (a-‘aql hugéat allah, f.
31b), wird die Vernunft wie bei der Mu‘tazila zur Grundlage seiner Theologie.
Im Kapitel tiber die Vorschriften zum Pesah (al-kalam fi farida al-fasab, tt. 58a-87a)
verwendet Abu I-Hasan zudem die Formulierung ab! al-adl wa-t-taubid fur seine
eigene Gemeinschaft. In welchem Sinne er diese Formulierung verwendet, bleibt
allerdings unklar. Entweder iibernimmt Abu |-Hasan diese Formulierung, um
sich mit der Mu‘tazila zu identifizieren, oder er will nur im Kontext dieses Kapi-
tels seine Gemeinschaft von den Agyptern der Pharaonenzeit abgrenzen, die er
kontrastierend ahl az-zulm wa-Fkufr “Anhinger der Unterdriickung und des Un-
glaubens” bezeichnet.>

52 Die Blattzihlung folgt der Hs. Manchester John Rylands Library Codex 9. Zum Vergleich
defekter Stellen wurde die Hs. London BL Or 12257 herangezogen. Zitate aus dem Kitab
at-Tabbap werden teilweise in der mittelarabischen Schreibweise der Handschriften zitiert,
d.h. ohne Hamza und diakritische Punkte bei Interdentallauten etc.

Abu 1-Hasan verwendet diese Formulierung im Zusammenhang mit dem Gebot, dass zum
Pesah die Bewohner eines Hauses, deren Zahl zu gering ist, um ein ganzes Lamm zu ver-
zehren, sich das Pesah-Lamm mit den Nachbarn teilen sollen. Dieses Gebot wurde im Pen-
tateuch verordnet, wie Abu I-Hasan in seinem Kommentar zu Ex 12, 4 ausfithrt, damit die
Gemeinde sich an die Situation in Agypten erinnert, als das Volk Israel von ihren dgypti-
schen Nachbarn unterdriickt 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 Ungliubigen zu unterscheiden.” (fa-
amara llah ta‘ala Isr@il an yagala kull minhum garabn musawiy labu li-yubaiyin bi-dalika fi’l ahl
al~ad] wa-t-taubid min fi'l abl az-zulm wa-l-kufr, . 59b).
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Auch das Kapitel tiber die Einheit Gottes (ff. 140b-143b) beginnt mit der Rolle
der Vernunft (f. 140b):

Der Verniinftige (Mensch) wurde (von Gott) verniinftig geschaffen, damit er dem ent-
sprechend seine Vernunft benutzt und durch Erleuchtung zur Einsicht geleitet wird.

Innama gu‘ila I-“aqil agilan li-ya‘mala bi-mugib ‘aqlibi wa-yubtadi bi-nir basiratibi.

Im Kapitel iiber die Mugbira und die Qadariyya (ff. 164a-167a), in dem es um
den freien Willen des Menschen geht, lisst sich aus der Reihenfolge, in der der
Autor Vernunft, Propheten und offenbartes Gesetz (Sar°) aufzihlt, auf seine Prife-
renz der Vernunft schliefen (f. 164a):

Er setzte die Vernunft als Beweismittel fiir seine Welt, die Propheten und Gesandten als
Rechtleitung fiir seine Gemeinschaft und das Gesetz als Licht und Glanz fiir sein Volk.

Agama al-aql huggatan fi ‘alamibhi wa-l-anbiya wa-r-rusul huda fi wmmatihi wa-§-Sar nir wa-
diya fi qaumibi,.

Theologisches Bekenntnis Abu I-Hasans

Einem Bekenntnis zur Mu‘tazila gleich legt der Autor in der Einleitung zum Ka-
pitel tiber die Regelung zum “Erlassjahr und Jubeljahr” (ff. 37a-41a) seine Hal-
tung zu den Themen Einheit Gottes, Anthropomorphismen, Attribute und
Schopfung dar. Da das Kapitel von Kalenderregelungen handelt, leitet dieses
“theologische Bekenntnis” zum eigentlichen Thema tiber, in dem Gott nicht als
Schopfer von Lebewesen erscheint, sondern als Schopfer von Kérpern, Elemen-
ten, Formen und insbesondere der Gestirne, deren Beobachtung die Grundlage
aller Kalenderberechnungen darstellt. In Parallelismen stellt der Autor die Satz-
glieder gegeniiber: Am Anfang des Abschnitts bilden positive Aussagen wie
“Ewigkeit durch Existenz” einen Kontrast zu negativen Aussagen wie “unmoglich
ist die Verkorperlichung”. Danach erginzen 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 giitig ist in Ewigkeit (seiner) Existenz und dem die Verkérperli-
chung (Anthropomorphismus) unmdglich 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 Schopfer der Korper
und der Ordner der Elemente und der Schaffer der Formen, der Schopfer der Gestirne
und der Entfalter der Lichter (Sonne und Mond).

Tabaraka man tafaddala fi Fazal bi-l-wugid wa-istahala ‘alaibi t-tagsim wa-hnwa lwabid bi-I-
hagqiqa laisa ka-wabhid al-“addad bal iptisasubu bi-s-sifat ad-datiyya wa-biha kana wabidan wa-
bhuwa Fanwal bi-la bidaya wa-I-apir ila gair nibaya mabda al-hawadit wa-haliq al-agsam wa-
muratiih al-anasir wa-mukawwin al-askal sani al-kawakib wa-munassir al-anwar.
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Das Verbdltnis von Mensch und Gott: Ablehnung der Priidestination

Im Kapitel tiber die Mugbira und die Qadariyya nennt Abu I-Hasan den freien
Willen als Voraussetzung fuir 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 Moglichkeit 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 Maf sei-
nes Verdienstes entsprechend einem gerechten und billigen Urteil.

Wa-lamma balaga Linsan ‘ald da‘in wa-sarifin mumkinan min fi'l ma yabtarnhu wa-yaqa‘u
alaihi i‘radabu hasan li-agl dalika madababu wa-dammahu wa-gazabu yabsulu bi-migdar
istibqaqibi ‘ali qadiyyat al-‘adl wa-Linsaf-

Somit ist jede Pridestination von Taten undenkbar (f. 165a):

Wie konnte es dem Allweisen Erhabenen (moglich sein) durch Vorherbestimmung und
Zwang das Gute zu verhindern und ihn davon abzuhalten? Das Erscheinen der Prophe-
ten wire eine Dummbheit und zwecklos.

Fa-kaifa bi-Fhakim ta‘ala wa-l-qada wa-I-§abr yamna‘an wa-yabrugan ‘an al-hasan wa-yakinu
wurid al-anbiy@’ safaban wa-‘abatan.

Diese Aussage gibt dem Autor Anlass zur Verurteilung der Pridestinarier (f.
165b):

Verderblich ist die Ansicht dessen, der die Vorherbestimmung und den Zwang vertritt.

Wa-fasad ray man yara bi-l-qada wa-lI-gabr.

Der abstrakte Gottesbegriff: Das Problem der Anthropomorphismen in den
Offenbarungsschriften

Insbesondere in der Frage der Anthropomorphismen in Offenbarungsschriften
lasst Abu l-Hasans Gottesbegriff seine Nihe zu Lehren der Mu‘tazila erkennen.*
In der “Abhandlung tiber die Auflésung der Zweifel, die einige der Widersacher
als Verleumdung gegen den Text der heiligen Torah vorbringen” (fas/ al-kalam fi
ball al-Subab allati awradabda ba‘d al-mubalifin tanan ‘ald nushat al-taurah al-
mugqaddasa, ff. 92a-94b) setzt er sich mit dem Vorwurf auseinander, die Anhinger
der Torah nihmen die anthropomorphen Attribute, mit denen Gott im Penta-
teuch beschrieben wird, wortlich. Er leugnet nicht, dass es Anthropomorphismen
gibt. Damit der Vernunft aber gentige getan werden kann, propagiert er die Me-
thode der allegorischen Interpretation (¢a’wil), mit deren Hilfe Gott trotzdem als
unkorperliches Wesen verstanden werden kann. Der bereits in der Uberschrift

5% Vgl. dazu auch Gerhard Wedel, “Samaritanische Uminterpretation der Anthropomorphis-
men im Pentateuch”, in Ausgewdiblite Vortrige. ZDMG Supplement VIII (XXIV. DOT in Koln
26- bis 30. Sept. 1988), Stuttgart 1990, S. 46-54.
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dieses Kapitels angesprochene Widersacher (bad al-mupalifin) wird zwar im Laufe
des Textes nicht niher bezeichnet. Da Abu l-Hasan jedoch die Formulierung “bei
ihm im Koran” (%ndabu fi I-Qur’an) verwendet, muss es sich um einen Muslim
handeln. So wie Abu I-Hasan hier die giangige Meinung muslimischer Theologen
wiedergibt, konnen die anthropomorphen Formulierungen in der Torah (etwa
Gen 3, 8; 28, 13) nur aufgrund von willkiirlichen Erweiterungen und Kiirzungen,
Verinderungen und Vertauschungen (ziyada, naqs, tagyir, tabdil) in den Text ge-
langt sein.>

Als Erwiderung beschreibt Abu I-Hasan Gott als ein Wesen, dem jegliche Attri-
bute (sifat) fehlen, die Riumlichkeit voraussetzen. Zusitzlich fihrt er Schriftbe-
weise aus dem Pentateuch als Beleg fiir die anti-anthropomorphen Tendenzen der
Torah an. So stitzt er seine Feststellung, “dass geschaffene Dinge nicht in (Gott)
Gestalt annehmen konnen (la taballabu al-hawadit) und dass er unmoglich einen
Raum einnehmen kann (wa-la yagizu ‘alaibi t-tapayynz)” 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 Ahnlichkeit (Szbah) mit
thm gibt und er keine Gestalt (s#7a) besitzt”, stiitzt er auf die Bibelstelle: “Jahwe
redete mit (euch) mitten aus dem Feuer heraus; den Schall der Worte hortet ihr,
nur den Schall allein, eine Gestalt aber konntet ihr nicht sehen” (Dt 4, 12). Wei-
terhin stellt Abu l-Hasan fest, dass “die (miindlich) offenbarten Texte (an-nusis as-
sam‘iyya) betreffs (Gottes) Attribute (sifaf)” mit “den Vernunftbeweisen iiberein-
stimmen” (yuwafiqu al-hugag al-“aqliyya) und durch Anwendung von theologischer
Spekulation (nazar) und Beweisfliihrung (istzdlal) erklirbar sind (f. 93b).

Abu I-Hasan weist die Behauptungen des Widersachers als blofSe Verunglimp-
fung (tasni‘) zurtick, denn “den dusseren Wortsinn darf man nicht benutzen” (wa-
[a yustafadu bi-zahir alfaziba). In allen Fillen bestreitet Abu I-Hasan, dass Gott als
ein lokalisierbarer oder sichtbarer Korper vorstellbar ist (f. 94b):

Die Texte bestitigen, dass, wenn man etwa derartiges findet, was die allegorische Inter-
pretation zuldsst, man verpflichtet ist, diese anzuwenden. Das stellt keinen Verstof§ ge-
gen die Texte dar, weil der Erhabene die Geschopfe so anredet, dass sie darauf vertrauen
konnen entsprechend dem, wie (Gott) ihre Vernunft organisiert hat. Das ist ohne Zwei-

fel klar.
F&’idat an-nusits ida wugida fiha ma yahtamilu -ta’wil wagaba hamlubu ‘alaihi wa-1a yakinu
dalika qadhan fiba li-annabu ta‘ala batib al-alam min baitu hum tuklanan ‘ald ma rattababu fi
‘uqilibim wa-dalika baiyin la Subba fibi.
Abu I-Hasan beschrinkt sich nicht auf Apologetik, sondern greift den Widersa-
cher an, indem er darauf hinweist, dass der Koran ebenfalls Anthropomorphis-
men enthilt. Daher sei der Widersacher in diesen Fillen ebenso gezwungen, die

55 Die hier angefithrte These von der Verfilschung des Torahtextes entspricht dem Vorwurf

des tabrif, den die Muslime den Juden machen. Vgl. oben, Anm. 3..
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allegorische Interpretation (ta%il) fur solche Textstellen zu verwenden, in denen
Gott etwa Hand oder Auge zugeschrieben wird. Er zitiert beispielsweise Qur’an
5:64, wo es heisst: “Die Hand Gottes ist gefesselt” und “Nein, er hat seine beiden
Hinde ausgebreitet ...” (f. 93b). Dass al-Qirgisani (gest. 930) diese Stelle eben-
falls in seinem Kitab al-Anwar zitiert, konnte ein Hinweis darauf sein, dass Abu I-
Hasan dessen Werk vorlag.

Gottesbeweis und Nachweis der Einbeit Gottes (taubid)

Im Kapitel tiber die Einheit Gottes (Fasl fi t-taubid, ff. 140b-143b) fihrt Abu I-
Hasan zunichst den Gottesbeweis. Wie die Mehrheit der islamischen
Mutakallimin weist er zunichst die zeitliche Erschaffenheit von Substanzen
($awahir) und Korpern (agsam) nach. Da in beiden notwendigerweise zu jedem
Zeitpunkt Akzidenzien (a%dd) inhidrieren miissen, letztere aber nachweislich zeit-
lich erschaffen (mupdat) sind, muss dies auch fur Substanzen und Korper gelten.
Folglich benotigen sie einen Hervorbringer (mubdit), der seinerseits ewig (qadim)
sein muss (ff. 140b-141b). Weiterhin fuhrt der Autor den Beweis der gegenseiti-
gen Behinderung von zwei angenommen allmichtigen Handelnden (tamanu‘) als
Nachweis fiir die Einheit Gottes an (ff. 141b-143b).

Die Attribute (sifat) Gottes

Abu 1-Hasan geht es hinsichtlich der Attribute Gottes ebenso wie der Mu‘tazila
darum, die absolute Transzendenz Gottes nachzuweisen und keine Attribute zu-
zulassen, die Korperlichkeit, Riumlichkeit oder Zeitlichkeit implizieren. Der Be-
griff der Attribute Gottes erscheint im Kitab at-Tabbah in unterschiedlichen For-
men und Funktionen 1. als Eulogie wie z.B. ta‘@la oder al-hakim nach oder an-
stelle des Namens Gottes, Allah (passim); 2. als einfache Beschreibung, die wie im
Koran und in der Basmala zum Ausdruck des Gotteslobes mithilfe der sogenann-
ten “Schonen Namen” (al-asma al-husna) verwendet wird: ar-rapma(@n ar-rabim
(f. 1b); 3. als anthropomorpher Ausdruck fir Aussehen, Korperteile, Verhalten
und Handlungen Gottes, wie z.B. die Begriffe Hand und Auge oder Stimme:
yad, ‘ain, saut (ff. 92a-94a), 4. als sogenanntes essentielles Attribut (sifa datiyya):
qadir, hakim, qadim, ‘alim, hayy, wapid, ‘adil oder als Attribut der Ewigkeit Gottes
(stfat al-qidam), (f. 99a); 5. als systematisierter theologischer Begriff, der in vier
Kategorien aufgeteilt wird: ilam anna s-sifat tanqasimu ila arba‘a aqsam datiyya wa-
ma‘nawiyya wa-muqtadiyya wa-filiyya. Abu 1-Hasan definiert die essentiellen At-
tribute Gottes (as-sifat ad-datiyya) wie folgt (f. 99a):

Die Wesensattribute sind weder mit dem Wesen identisch aber auch nichts anderes als

das Wesen, sondern sie gehoren zu den Erfordernissen des ewigen Wesens.

As-sifat ad-datiyya laisa biya ad-dat wa-la gair ad-dat bal hiya min wagibat ad-dat al-qadima.
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Die iibrigen Kategorien von Attributen (filyya, ma‘nawiyya, muqtadiyya) werden
indes nicht im Detail erldutert, abgesehen von der Aussage, dass diese nicht mit
dem Wesen identisch sind ($air ad-dat, f. 98b).

Im Laufe seiner Erorterungen im Abschnitt iber die Einheit Gottes (fas! fi
t-taubid, ff. 140b-143b) nennt Abu I-Hasan insgesamt neun essentielle Attribute:
bakim, mubaddit, gadim, wahid “weise, hervorbringend, ewig, eins” (f. 142b) und
qadir, ‘alim, hayy, $annvy, maugid “michtig, wissend, lebend, selbstgentigsam, exi-
stent” (f. 143b). Er beschliefft das Kapitel mit der grundlegenden Aussage
(f. 143Db):

Der Erhabene ist derjenige, dem allein die Wesensattribute zukommen und darin ist er
einzig.

Wa-ta‘ala man iptassa bi-s-sifar ad-datiyya wa-biba kana wabidan.

Im anschliefenden Kapitel “Die Attribute, mit denen der Erhabene nicht zu be-
schreiben ist” (as-sifat allati la yisafu biba ta‘ala, tf. 143b-144b) zihlt Abu l-Hasan
elf Begriffe als “negative Attribute” auf, welche Eigenschaften der geschaffenen
Korper (sifat al-agsam) und Akzidenzien (a‘rad) bezeichnen und somit Schwiche
(‘agz) oder Endlichkeit (tanahiyy) implizieren, was fiir Gott abzulehnen ist
(ft. 144a-b): alkam (Quantitit), alkaifa (Qualitit), alaina (Ort/Raum), al-mata
(Zeit), al-malaka (Lage), an-nusba (Zustand), al-qunya (Zustand), al-haraka (Bewe-
gung), as-sukin (Ruhe), al-igtima® (Vereinigung) und al-ifiirag (Trennung).

Die “Rede Gottes” (kalam Allah)

Die “Rede Gottes” (kalam Allah) behandelt Abu l-Hasan in einem Kapitel iiber
die Lehren der As‘ariyya tiber die Natur von Buchstaben und Lauten.>® Er sieht
die Rede Gottes als nicht ewig an, da Gott korperlos ist und “seine Rede” ad hoc
schafft, ohne Sprechorgane zu benétigen.

Von (Gott) steht fest, dass er ohne Organe und ohne korperliche 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 Gaumenzipfchen (d.h. Sprechorgan)
spricht, auch wenn das dem widerspricht, was man als Zeuge versteht.

fa-qad sabha minbu al-fi’l bi-gair alat wa-la mubasara wa-1a ittisal fa-kama sabba minhu al-fi'l

bi-gair alat kada sahha minhu al-kalam bi-gair labawat bi-hilaf ma ya‘qilubu fi $-5abid (f. 160b).
Abu |-Hasan argumentiert mit der physikalischen Natur der Laute, die nur fiir
wenige Momente zu horen sind, bis sie durch den jeweils folgenden Laut abge-

16st 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 iiber ein anderes (Thema): Die As‘ariyya lehrt die Negation des Buchstaben
und des Lautes” (fasl f7 gair dalika qalat al-ASariyya bi-nafiy al-harf wa-s-saut, ff. 160a-163a).
Das vorangehende Kapitel ist der Widerlegung der christlichen Trinitdtslehre gewidmet.
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vorhergehende vergangen ist. Daraus folgt, dass das, was sich gegenseitig aufhebt
und vergehen kann, nicht ewig sein kann.>’

Es ist unmoglich, dass der Buchstabe und der Laut ewig sind, wie die Anthropomorphi-
sten (HaSwiyya) behaupten, weil beide aufeinander folgen und die Moglichkeit der
Nichtexistenz in sich tragen.

Wa-la yagizu an yakina Fharf wa-s-saut qadiman qalat al-haswiyya Libtilafibimma wa-§awaz
al-‘adam ‘alaibimma (f. 162a).

Am Ende des Kapitels stellt Abu |-Hasan fest:

Dabher 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 Willkiir verwirft, aber der Gottesfurcht folgt.

fa-qad bana bi-dalika fasad ray man yara anna I-kalam ma‘na qayim fi n-nafs wa-fasadahu
bayyin li-man yairabu I-hawa wa-yatba‘n i-taqwa (f. 163a).

Welche Formen der Ubermittlung von Offenbarung an die Propheten sich Abu I-
Hasan vorstellt, beschreibt er im Kapitel tiber 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
horen kann, oder als Buchstabe, den er aufschreibt, dann trigt er (die Offenbarung) vor
und er zeichnet sie auf, oder es wird auf ihn als beschriebene Blitter 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 yangasimu 1l abad taldta agsam imma an yakina isara ila tanzil al-ma‘ani ‘ala qalb
ar-rasil fa-yu‘abbiru ‘anbu ila qaumibi bi-ma bi-aidibim min al-luga au yaridu (wrd) ilaibi saut
yusmau au bharf yaktubu fa-yusammi‘u minbu yudawwinu ‘anbu an yunzalu ilaihi subuf
maktiba kull min hadibi L-agqsam tadullu ‘ala kaunibi mabliqan li-anna Fma‘ani Fhasila li-r-
rasitl qabla busiliba lam takun.

Ausblick

Die mu‘tazilitischen Einflisse in theologischen Texten der Samaritaner stellten
diese Texte in den Kontext des muslimischen Kalim, die auch die Theologie der
Juden beeinflusste. Bereits die hier dokumentierten Textstellen aus dem Kitab at-
Tabbah belegen hinreichend die mu‘tazilitischen Tendenzen bei Abu I-Hasan as-
Suri. Solange aber nicht alle Texte dieses samaritanischen Gelehrten und weiterer
samaritanischer Theologen ediert sind, ldsst 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-

7 Vgl. Wedel, “Samaritanische Uminterpretation®, S. 52.
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nung blieben. Zumindest zu Abu 1-Hasans Lebenszeit im 11. Jahrhundert schei-
nen seine theologischen Positionen umkimpft gewesen zu sein, denn er argu-
mentiert nicht von einer neutralen Position aus, sondern polemisiert auch gegen
Glaubensbriider, die offenbar seine mu‘tazilitische Position nicht geteilt haben.

Weitere Texteditionen wiirden zudem die Moglichkeit eroffnen, weitergehende
Fragen zu kliren. Dazu gehoren in erster Linie die Fragen nach den Quellen und
den Vermittlungswegen. Der Vergleich mit Texten von muslimischen und karii-
schen Mu‘taziliten wiirde 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 einfugten.
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Mu‘tazili Manuscripts in the Abraham Firkovitch
Collection, St. Petersburg
A Descriptive Catalogue!

Sabine Schmidike

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‘tazili character.? In 1974, Haggai Ben-
Shammai drew further conclusions with regard to the identity of some of the
Mu‘tazili materials preserved by the Karaites on the basis of Borisov’s meticulous
descriptions of those thirteen Mu‘tazili fragments, comparing them with other
fragments from the British Museum.? He particularly showed that the Karaites
preserved the original version of ‘Abd al-Jabbar al-Hamadhan’s (d. 415/1025) K.
al-Mubit, of which so far we possessed only the later paraphrastic recension of his
student, Aba Muhammad Hasan b. Ahmad Ibn Mattawayh.* He also identified
some portions of the Mughni in the Firkovitch collection missing among the
San‘@’ manuscripts that served as the basis for the edition published in the 1960s
in Egypt.®> 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-

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.
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 1 jich znacenii 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
Shornik 99 (36) (2002), pp. 219-49 and in The Téachings of the Mu‘tazila. Texts and Studies I-I1,
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.
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 Kitab al-Majmi* fi I-Mubit bi-l-taklif, vol. 1, ed. ].J. Houben, Beirut 1965; vol. 2, eds. ].J.
Houben and Daniel Gimaret, Beirut 1986; vol. 3, ed. Jan Peters, Beirut 1999.
5 <Abd al-Jabbar b. Ahmad b. ‘Abd al-Jabbar al-Hamadhani al-Asadabadi, al-Mughni fi abwab
al-tawhid wa-l-adl 4-9, 11-17, 20, ed. Mustafa Hilmi [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‘tazili 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‘tazili
materials.® The present catalogue contains descriptions of all Mu‘tazili materials
— Muslim and Jewish — within this part of the collection. Included are also

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,

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] Peamim 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‘tazili 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.”

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.

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‘tazili materials written in Hebrew script.
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Fragment of the K. al-Mughni of ‘Abd al-Jabbar. 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 #askh 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
Tasi‘at ‘ashar [min) sabi [7/19] 11a
... [min] sabic [7/..] 13a
Thalithat ‘ashar [min| sabi° [7/13] 123a
Rabi‘at ‘ashar [min| sabic [7/14] 133a
Khamisat ‘ashar |min] sabi [7/15] 143a
Sadisat ‘ashar |min) sabi‘ [7/16] 153a
Sabi‘at ‘ashar |min) sabi [7/17] 163a
[illegible] 195a
Tasi® wa tshrin min sabi° [7/29] 205a
Ishran [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-Mughni are given; references to the Mughni 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-Jabbar himself at the begin-
ning of each volume although the actual text of these chapters is not preserved
among the San‘a’ manuscripts:

Mughni  Borisov Chapter headings and present foliation
[1X] no. 13:82b das by cu\,. iy gl olaledl 306 e )6 Jla) 3 L
(4) b

[1X] no. 13:84b Wl oleall b ased Wl 5L 5l L gl 3 Jusd
(6) N oot by dolay &
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Mughni  Borisov Chapter headings and present foliation

K] 0o 13:74b s Ly Ol g oy ol i L $5 3 Juad
(<15) A

[1X] no. 13:76b  (017) sl 3 el S Lpsadl s o3I 35 s
no. 13:78a (9\19) acl L} rYQ\
(119) 3 3 (il JyyBl e il 553 b

X]  no1370a  apolipad \,,/\Js,;g\,:mu-,.&j@u;séw

(1) i Yl Loy
IX/102  no. 13:62b (©23) QW 1o 3 e o Ao $5 3 b
IX/113 Mdiﬁv]x);upu\@ugiym&x\@p

(30) 5lulye aipm

no. 13:54b a3 L Jir a3 B Sl 35,031 ol e N 3 Juad
(081) b L I 31 3

no. 13:56b oo #105Y1 3 AT lypuall s 5,080 3l 3 oo
(83) Gld Y Lot

no. 13:58a L;\z )@\L}_{Cf b K ks 5, ol e WVl 3 b
(Ta5) Aclt Jool e wds

no. 13:60b (w37) ¥ {\ A 3ol Q\}r\ PRSP VISRCN WL
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Mughni

IX/161

X1/492

IX/138

Borisov

no

no.

no.

no.

no.

no.

no.

. 13:61b

. 13:52a

. 13:39a

13:29a

13:30b

13:21b

13:25b

13:15a

13:20a

. 13:10a

SABINE SCHMIDTKE

Chapter headings and present foliation
Q,;c;.\ux; \Slygoe o UL 55,081 ) (3 Jad
(38) Judl
Syely U blls gl LWl a5 180l 3 Jb
(la6) Ay Jhas Loy oy 2
(155) A st lgne Ry 4 5 S Bl o 3 oo
(157) B glas Lm 136 Wle 35 31 508 Y QU6 41 3 o
(58) & ol Ao (3 35208 il 0 3 S
Q\M\xpgu@y@ﬁfdu;wm@a
(259) Pl b
25 8 0B Ly o5 edy obile 41196 Lp OSQ1 553 b
(63) Mo 589 Agus
ol b aomy o M) sl s e V5,081 51 3
(l67) okl oy ¥
(i72) 0 A5 55,01 (8 2380l o
0 5 e L 5051 Y Lo 5] e L ol o
(175) i Jos Loy
ol a3 51,081 G 5o 0l S NN 3 L b
(l81) iy o Loy 50500 51Vl
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X1/516

X1/520

X1/523

X1/528

X1/529

XI1/3
XI1/4
XI1/4
XI1/5
XI1/9
XI1/13
XI1/23
XI1/25

XI1/30
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Borisov

no. 1:42b

no. 1:47b

no. 1:50a

no. 1:50b

no. 1:53a

no. 1:53a

no. 1:53a

no. 1:54a

no. 1:56a

no. 1:58b

no. 1:63b

no. 1:64b

no. 1:67a

Chapter headings and present foliation
(91) batie 555 ol 3 G i 31 3 S
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(094) e ¥ S
75 A8 o iy S a2 Y ol ST G e 0 3 o
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(199) 395 Y Loy SV o el K o 02 L 5l 3 o

Sl 2 Ay it g el PaY ol § Jad

(99)

(101) Caludly il 3 oS

(102) 655 1 L JV1 e 3 S

(102) ol Ko 3l (3 Juad

(103) Jobl i 0l 3

(1r05) s Juals Uy ol Yl 3o Al £33 Juad
(2107) 83,2y (Wl R 3l 3 o

(L112) &b b 8 ey ol 3] 3 Jb

(113) SV oo e o1 01 3 S

(1116) Asgne 3] el d@w M ez d p b
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Mughni
XI1/34
XI1/36
XI1/41
X11/47
XI1/54
XI1/59
X11/69
XI11/77

XI1/100

XI1/104
XII/116

XI1/119

XI1/123
XI1/166

XI1/182

Borisov

no. 1:69b

no. 1:71b

no. 1:74b

no. 1:78a

no. 1:81a

no. 1: 86a

no. 1:90a

no. 1:101a

no. 1:103a

no. 1:109a

no. 1:111a

no. 1:162r

no. 1:124a

no. 1:124b

SABINE SCHMIDTKE

Chapter headings and present foliation
(18) s e ko 5Es¥ £33 am $5.3 o
(119) o 58 1 155Uy ol 2o 0l 3
(2120) Sl o 5o Jp Jla) 3 Jad

(123) Wiabl oo Lo o5 8 i 0l 001 Jla) 3 oo
(¢\127) oslwnd L da.\;)jw

(1130) 4y Byl ol S0 553 S

(l135) ol Ao O w0 (g3 (gl Lo (3

(1139) ol by il 1 3 Lo
o ot e By Ly 51 3 ) o ol s L b
(1150) 4 4tz i ALY

(152) amy Yo o oy ¥ ol ol 3 b

(158) 2 ¥y el ¥, A;JJM\ O 3 b

S s b Vollas oy G iz o g3l o) 3 b
(1160) ki

(62) 8 5L oy 3 oo

(173) A e 4 il ke s 55

(0173) Jadl Ob 3 18k fluw £5
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X11/208
X11/209
X11/220
X11/226
XI1/306
XII/316
X11/324
X11/347
X11/348

XI1/352
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Borisov

no

no

no.

no.

no

no

no

no

no

no

. 1:130b

. 1:130b

1:3a

1:5b

. 1:32b

. 1:34b

. 1:36b

. 1:39a

. 1:39b

. 1:41b

Chapter headings and present foliation
(179) Jadl 3 S U i

(0179) Legds 50 el ol o V01 3 Juad

(h83) W&@“‘tﬁd\*mﬂ‘oy‘éw

(185) 8, Job 3] ety g 05 A o 3
(0212) Mo Jsls 5 Jad

(<214) gl 51 Je C\JA\ 3 a2

(216) ads S S

(1219 2 ,ably Jadl oo I il 3 b

(219) B2 Yty % Il ooy wom ol 0l 3 o

U 120y 3 ol o fadl ot d g3l w553 Juad
(<221) & 5 Ly

:us\{:\f)adw;ylg\fu\pd,gg\%uu NI
(<223) Jy p Lod

(o) 432 41 Lo S 1657 0 Yl 5 o 3 o
(1225) o fug o) bt &1 20 iy s Lo Job
(9\229) 4\';\'; c,;{;';.? o 2ls Az Y el ;;\ L; o)

(230) Sl U Y bl ol d
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Mughni  Borisov Chapter headings and present foliation
(0230) =LA 5l Y Blogly S 3l 3

(w231) wlall d

Yy B b s 2 i Y ooy 2 ol 3 b

(3235) ol pu_w w@

(1237) ok & a2 I o B Y gl ¢ 201 51 3 ood

(1240) 2 o0l o 5k s o 5,001 B 0 3 o

X11/226 aomy o S o Loy eom U1 0L 20,y a3 b
bl a ) LS axe o o, 5V Ay ade Loy 1
(i263) S

O ot b 52l 0 w0 ol ) ol o V1§53 o
(1269) aam (3 Y 553 0l Iagomye 35
(270) Mty W1y 3L 65,81 51 3 Juad

o b Sily lg o+ 2 il o 3 el ol 3
(276) \g
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(0277) & s Loy 43
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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.® Moreover, at least ten other chapter headings in this fragment
apparently belong to vol. x of the Mughni dealing with human capability (istita‘a)
that was also missing among the San‘a’> 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 Mughni,
missing among the San‘a’ 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 ft. 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-Mughni of ‘Abd al-Jabbar - 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 nzaskh 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, “Qadi ‘Abd al-Jabbar al-Hamadhani (d. 415/1025) on the Prom-
ise and Threat. An Edition of a Fragment of the Kitab al-Mughni fi abwab al-
tawhid wa-I-adl preserved in the Firkovitch-Collection, St. Petersburg (Firk. Arab.
105, ff. 14-92),” Mélanges de IlInstitut 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 Kitab al-

Tawlid from al-Mughni fi Abwab al-Tawhid wa-l-‘Adl by Qadi ‘Abd al-Jabbar al-Hamadhan,
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 Kitab al-mugni fi *abwab al-tawhid wa-l<adl du Qadi “‘Abd al-Gabbar
al-Hamadani dans une collection karaite de la British Library,” Meélanges de
Plnstitut Dominicain d’Etudes Orientales du Caire 27 (2007) (in press).

Overview over the quires of this fragment:

Quires Foliation according Present foliation
to Borisov

Sadisa ‘ashar [min] khamis [5/16] 3a
From f. 4a begins a new portion
Thalitha wa-ishrin min sabi [7/23] 11a

From f. 1a/14a begins a new portion

Thaminat ‘ashar min thalith la 14a
wa-ashar (13/18)

Tasi‘at ‘ashar min thalith ‘ashar 11a 24a
(13/19)

Ishrin min thalith ‘ashar (13/20) 21a 34a
1hda wa-ishrin min thalith ‘ashar 31a 442
(13/21)

Thaniyya wa-ishrin min thalith 41a 54a
‘ashar (13/22)

Thalitha wa-ishrin min thalith ‘ashar 51a 64a
(13/23)

Rabi‘a wa-ishrin min thalith ‘ashar 6la 74a
(13/24)

Khamisa wa-ishrin min thalith 71a 84a
‘ashar (13/25)

The fragment from f. 14 onwards begins in the discussion on alibbat wa-I-takfir;
that is followed by two completely preserved sections (a/kalam fi), dealing with
the criteria for assessment of reward and punishment (al-kalam fi l-abkam ma
yastabiqqubi bibi al-thawab wa-l-iqab min al-ma‘asi wa-l-ta‘at wa-ma yattasilu bi-
dhalika) (ff. 37bff) and on the criteria for charging with unbelief and fisq (al-kalam
[i Likfar wa-I-tafsiq) (ff. 56bff). It has been disputed in scholarship to which volume
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of the Mughni this portion belongs. At the end of the section (f. 92a) there is a
remark tamma al-juz’ al-ashir; this led Ben-Shammai (“A Note,” p. 303) to the as-
sumption that the section must have been part of vol. x of the Mughni 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 Manakdim
Shashdiw’s (d. 425/1034) Ta‘liq Sharh al-Usil al-khamsa and Ibn Mattawayh’s Ma-
Jmil® bi-I-taklif, and attempting to identify the topics dealt with in the lost volumes
of the K. al-Mughni, 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 San‘a’ manuscripts (God’s Created Speech. A
study in the speculative theology of the Mu‘tazili Qddi I-Quddr Abi I-Hasan ‘Abd al-
Jabbdr bn Abmad al-Hamaddni, Leiden 1976, p. 32). Daniel Gimaret argued simi-
larly that this portion is part of vol. xviii of the Mughni (“Matériaux pour une bib-
liographie des Gubba*i,” 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 Mughni. 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 (famma al-juz’ al-Gshir) 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 9 and 12" centuries.?

Chapter headings contained in the manuscript: —

(&\6) @bép;yfs;,,éjﬁﬁ) @;ﬁ\&psﬂm‘;\ S

(213) JB1 (3 5yl s gLy 3 Juad

omy Ao Y iplylly Rl o e dly 3 s o 8300 LY ol 3 s
(14 AY1y Ll

(217) &olsbl b o Y el ol ey Lol ¥ Gl ks 30531 91 3 o

9 See Genevieve Humbert, “Le g#z’ dans les manuscrits arabes médiévaux,” in Scribes et ma-

nuscrits du Moyen-Orient, sous la direction de Francois Déroche et Francis Richard, Paris
1997, pp. 77-86.
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i s Ly Lyl 1)l 3 K1 Loy iy KA U gyl g o o 3 s
(19)

(022) 4 3 g Y Ly A8y Lol e 43 s Lo o

Wi b Loy Blisial ) it ¥ h36S Blasial ) et Y LSO 3l 3 o
(24)

(126) iy s oy QU6 olisly L 5 il ol 3 o2

(29) Uil Lk & L ol 3 o

(30) S b o 58 631 L U6 e g3y 9 LY a1 3 o

(1) 2 ¥ 3lar 316 1 s gl il 3 Lo 9 5 ¥ e 13 b

(182) w333 Wi 3 o o il Lolie] U165 e et o 3 b
SBly 3y 3 Jan 3s ol el 55 Ll o Bl e 502 b gl 3 Jad
(34)

(35) b o el Lol 51 ol o V) sy ot Y il 51 3 b

(037) A b Loy lollaly olall o iy Gl & s Lo o8 3 )
(158) olidly sl 5o Apnably Rl ot 51 52 L B 3Ly 3 o

A Jats by o2 ¥ \ﬂjeuﬂbe\ﬁ‘y%ﬁa—\bbu\fg}%dy‘@ Lol 3 e
(o)

(l2) & plon Y U g3y 2l ok g a3l (3 S

(1) Wl ¥ o sl Bl 5 U ol 3 Jo

o ol LBlunly o clasl L oly 8 o 05 8 lellly ol ol 3 g
(w51) 52V

7 ¥ Ly oolally ol o b e el &1l 1 Jadl 'l e U 5l 3 ot
(52) i i Loy pully Jadl o o
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(5) iy 1 by wlellally ol s o qﬁfoiﬁém\ Sl ol 3 b
(256) Gemily LU 3 S

(56) a2 My ol 50 U1 1 3\ pne il 53 Lo

(158) s s Loy 801801 gl 3 o

(38) gt «»wwwvﬁuw@% 3 bt
uel)dsw,@u,\,{,wc_;o\”;yfu\w\){w\,wsu O & b
(l63) IR \ﬂ,qa\,.&\d,,ﬁ\ s Ll ol (3 b

(64) s s Loy 801 b oyl 1 S 3l 3 o

(65) <oy sy 1S 050 5 0481 ol 3 o

(67) sldl J\v‘uﬂ\f{uﬁ\‘oh&&w

(72) 3 s oy L 35 Y 8l 1S 556 ) ol s gl 3 o
(50) L8 g 5915873 35 Y conlll 01 1 01 3 o

(85) 3 525 03 o b1 0l o A5 5t 8 4800 51 g

(l87) iy Joa Ly W13y 1511y eodl o ‘)‘{uﬁ Lol 3 Jed
O b g IV e ppell I Loy S d 301 el 3l 3 b
(90) SN bty Loy BT Gy o b ol 3 0 03l 3 o

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: Aba Ali is abbreviated as ¢, Abu Hashim is abbreviated as .
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Fragment of K. al-Mughni of “‘Abd al-Jabbar on al-kalam fi l-akhbar and on proph-
ecy and miracles (the latter portions correspond in part to volume 15: Tanabbu’at
wa-muGizat).

Chapter headings of the manuscript with references to their respective locations
in the printed edition of the K. al-Mughni: —

(12) bl Aoty o 0 M o0 (a2 0 Lp

(317/15 331 =) (22) ,LsV 3 S

(333/15 31 =) (13) i Jotl Ly ambor o pled¥l s 5o sy 8505 4 Lip o
(349/15 3141 =) (1) S ¥ (g0, LVl odn ss B M 0l 3 b

) () 23 a8 Dy s bl LSS ol st e ol i e G 0 3 0
(356/15 g-l\

(361/15 5351 =) (15) s 135 Loy e g ¥ o (bl of G o 3 S

3 el JAal 5] Gl Yy 0 ol Ctooss r“‘&é”‘ﬂi‘ sl ol 3 e
(368/15 LS:..\\ =) (05) deally ,udl

(372/15 5301 =) () 3 -+ A W o sty s 0l 1 3 Jd
(qs)Wu\md,.ﬁjﬂésswu;\yéuui\wgw

(1) s s oy 1Y 3l Lo o

(12) Rt 8o o o i 2 5l 21 2l L 3

(113) - L}P’Q\

(26/15 G =) (15) e RpRHIE W i\.,a.\\ o a,{j\ 552 Y &l 3 e
(30/15 5511 ) (16) e s Loy Uy fime JUsH 0o 05 5 3

Lo i 51ty 5L sG55 sl 83 o 10 Q¥ on o 3
(36/15 3l =) (<18) e

(147/15 okl =) (22) Slipeal) 3 S
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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: 7nigf:
Names and booktitles mentioned: Abu ‘Ali [al-Jubba’i] (ff. 1a, 1b, 5b, 8b), al-
Hasan b. Musa al-Nawbakhti (f. 1b), Aba Hashim [al-Jubba’i] (ff. 1b, 2a, 7b, 9a),
Aba “Ali b. Khallad (f. 2a), al-Nazzam (f. 7a), Abu I-Hudhayl (ff. 10b; only the
names of Abu ‘Ali and Abu Hashim are as a rule supplemented by the eulogy
rahimahu llah).

Firk. Arab. 388 and 509 apparently belong to the same MS.

Presumably a fragment of ‘Abd al-Jabbar’s K. al-Mughni.

Titles of works by Abu Ali referred to: “fi kathir min kutubibi” (f. 6a); K. Fi -
maliim wa-I-maghil (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. Hourant, ed. Michael E. Marmura,
Albany 1984, pp. 31-38]; [K.] al-Asma wa-I-sifat (f. 6b) [= Gimaret, “Matériaux,”
pp. 280-1; “Note,” p. 32 no. 3]; Nagd aljism ‘ala Ibn al-Rawandi (f. 6b) [not
mentioned in Gimaret, “Matériaux” and “Note”]. Titles of works by Aba
Hashim mentioned: [K.] al-Abwab (f. 8b) [= Gimaret, “Matériaux,” pp. 298-304;
“Note,” p. 36 no. 1]

On f. 3a begins a new chapter (fasl) entitled: —

e i s Loy Jl o b 2o e 530 e 31l o1 3T e s L s 3 s

I 3 >80

The beginning of the fagl is as follows: —

ol ol 3 Sy e 515, 3 Lt S 41 Y L n 3 e
Mol o i ) o o sl el ol 1 <13 s a bl 31 &L W1 ) s
5Ll 3 9y aae ST oY s el 60 01 oLl s o o1 155
}u @«ﬁ!,;ﬁﬁ,@\ \MQJLL\MJL;J\J\G\:W\.E \.AV.LJC«J)-LJ\H’
sl BM L m 39 w)\&ﬁ’@wu‘; I o
WWYM\W, \;P,, \# [JRE u\mﬁuw\ 23 QL il Jadl et 03



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

394 SABINE SCHMIDTKE

y&u}ru\dﬁjdﬂwmp«w:;w&www)saiujou&w\
d}go\”ﬂ,uuu .,u\.:Y«..,\» LA&M{MY«‘LA&M) r,wuuau
- g agomd b:v\‘-v \ﬂ}\*ﬂ‘du\ﬁw

Further notes from the text (f. 6a-b): —
e o ) A e A5 B ey &l e L [ e sl =] a4
polall 30873 S s S 2 Jeg o paldll 5SS, ST Ay e Jess s
Sy 5o i Lo S5 Lo olially Lo 3 dlamy 5503, 1L a8 g 0y dubly
(0 0l sy gaia ool A el 2k 3 S5y I e uﬁsuﬁruw
23 a0 Wi SN o2 1y oo olao Jo &5 oy Uipians ‘Jf-r
LDl o 0 L el iy S Vs (3 bt o8

f. 8b: —

5Ll Gy B L e g e 501 5l W o ¥l 3 [ 1] 0B 33,
J\évmjuap\{y\d\,ﬂ@Leru\g;:;iru\mﬂ,ﬂq%w{}\
.Lls&{),;d{,«s e ol 2 2o

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: nzgf- MS
heavily worm-eaten and damp-damaged. The topic treated in the fragment is the
act of willing (¢irada).

Firk. Arab. 265 and 509 apparently belong originally to the same codex.

Presumably a fragment of “Abd al-Jabbar’s K. al-Mughni.

Notes from the text (f. 1a): —
a3 Gl by G2 Y s 4570 iy By Ule &8T5 Al 36 comy allg

C ol el sBy AE Y 5 aoye 45 Bl (g3 il By L5t
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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: zisf. Due to heavy damage of the leaves, this is hardly visible.
The manuscript contains two chapter (fas)) headings (ff. 2a, 4b). Name men-
tioned: al-Nazzam (ff. 5b, 6a).

Firk. Arab. 265 and 388 apparently belong to the same MS.

Presumably a fragment of ‘Abd al-Jabbar’s K. al-Mughni.
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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 Jawabat al-masa’il fi Iarayor), 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-Mupit of “Abd al-Jabbar (additional fragments of this work in
the collection: Firk. Yevr.-Arab. I 3033 (30 ff.); 3104 (33 ff.); Firk. Yevr.-Arab. II
1224 (277 ft. [not everything belonging to K. al-Mubit]); 2363 (6 {f.); 2370 (4 {f.);
BL Or. 2529, ff. 1-88. Possibly also belonging to K. al-Mubit: Firk. YA 1 3106;
3471; 11 Firk. Yevr.-Arab. II 2366.

Fragment moreover contains portions from the introduction to Yeshu‘ah ben
Yehudah’s Jawabat al-masa’il fi <arayét (ff. 31-32, 50-57, 64-67). (Gregor Schwarb,
who has identified these fragments, has prepared an edition of the Introduction
(muqaddima) to the Risala fi jawabat al-masa@’il al-mushakkaka fi l-arayor).
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Three further fragments of the same copy of Yeshu‘ah ben Yehudah’s Jawabat
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 (Kitab al-
Magmi® fi I-Mubit bi-I-taklif, vol. 1, ed. [as a work by ‘Abd al-Jabbar] J.J. Houben,

Beirut 1965) will be indicated.
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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-I-ma‘rif wa-I-naby ‘an al-munkar (ft.
1-5a), God’s being powerful and knowing (ff. 5a-8b). Text structure: bab and fasl.
No names mentioned.

The fragment is part of a commentary on the Usil al-khamsa by ‘Abd al-Jabbar,
possibly his own Sharh 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-Jabbar’s Usitl al-kbamsa [ed. Daniel Gimaret on the basis of MS Vatican Arabe
989: “Les usil al-hamsa du Qadi “Abd al-Gabbar 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-Jabbar’s
commentary by Manakdim.!0

e b 4 AL V) ol (5 3 aomy L S L ey el oYl as [1]
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10 Sharh al-usil alkhamsa, ed. [as a work by ‘Abd al-Jabbar] ‘Abd al-Karim ‘Uthman, Cairo
1384/1965 [numerous reprints].
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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 Abu Rashid al-Nisaburi’s (early
50/11% century) al-Mas@il fi I-kbilaf bayn al-Basriyyin wa-I-Baghdadiyyin.!! Text
contains no indication of the authorship of Nisaburi, earlier authorities referred
to are Abu Hashim (frequently) and Abu “Ali (once). Topics dealt with are sub-
stances (jawahir) and accidents (arad). The author of the commentary (the basic

11" Eds. Ma‘n Ziyada and Ridwan al-Sayyid, Beirut 1979.
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text is always introduced with ,qala al-sahib®) refers on f. 10b to his own K. al-
Man® wa-I-tamanu® - a clear indication that the present fragment is part of a work
by ‘Abd al-Jabbar. The frequently mentioned al-sahib is certainly the vizier al-
Sahib Ibn “Abbad (d. 385/995) which suggests that the fragment is part of a
commentary by ‘Abd al-Jabbar on one of the writings of Sahib Ibn ‘Abbad, pos-
sibly his K. Mukhtasar asma’ Allah wa-sifatibi. — A fragment of another copy of
the same text is preserved in Cambridge T-S Ar. 12.10. [ am grateful to Maurice
Pomerantz for having brought this fragment to my attention.

Notes from the text:

f. 2a: —
e
&\ss;;\;;g;wé@a&(:é\;j. Wl Eag ol ety tealall JB

£ 3a: -
Wlewe
R K ST S TIREY 2 (PRI PRI

£3b: —

Sl L oy 1S b s 1 LISV 3 bl e apn e e S 5301 3l
35 Ly oo a8 e ST (9) 52 oy Sl e s Ll eld 3 540
o OB W glanbs a O

f. 5b: —
Sl s 30816 ... Wi ogp ol slsl Jolb Jab e 4n
Wlws
55501 13 55 1 55 Y b 350 86U U Bl s Jl Ul 3 ol Ll B
S SR

f. 6b: —

O 5 3 32y i B[17] 00 Sagt 3l s i lall JB
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O 3 55715) 4 5355 3o 98K 45 3 525 4 03550

f. 8b: —
st s Y gy ieble pl Lis 6

f. 9a: —
e

f. 9b: —
s e o g ol e

f. 10b: —
SHICRENS 3
wswvd(‘mgw, Byl el QIS5 ol 3 Uil Wy 3,
. :\Sj\al\ Mg‘ﬁtmozyjcdby Lo

f. 11b: -
AU gy o3l Sl kb o ST s Gl is 3 o2 Wyt 5y .
e Y ol ol g 5 MY e Y s 45 Y

f. 13a: —
Bl s (3 il eS8 dedloday .
Wlwe
PN A als ol baalis gl leaSily (oLl JB
38 8 Y il 3 ads 5 uggtfxﬁﬁf};\f@\gﬁéss\b,ﬁ\éir\;\
co e Sl A
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f 14a: —
s
d\&,u.\;r.\;uﬁ;\r.uwwgo\ﬁwwwxo\ Ll mes to-ball JB
parasl g # Gl M (5% Lyias 5 o{‘b’-y’ Aall
ide Ll s O\ s

f. 16a: —
Aol ¢
2ol
= r\,&% Y La\,;\ ot Gl oLV ) il | \{\> oLl B
o ey Lt e Sl Sy sl o0 e IS oy 1l e o 902
Y

f. 16b: —

AUy L g L@iyw\»%\;\é,ﬁgu W bt ol s

f. 17a: —
\u,\puw(_mw 55 LS gﬁu\;,f\ bty & 5 L sl 16
Ll SPRRYE el ke Gl Lo 3, LY e ol sl )
m\\dﬂwwdﬁ\ JV\Q\&ﬁM&fY\J\.&‘

f. 18b: —
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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‘tazili treatise dealing with man’s obligation and means to know God.

Apparently a commentary (falig) on a work by ‘Abd al-Jabbar, yet not his K. a-
Umad (cf. f. 3bf: wa-qad dbakara fi I<-Umad ...). Possible written by a Zaydi adher-
ent of the Baghdadi school (cf. f. 5a, 6b); at times he is critical towards ‘Abd al-
Jabbar. Names mentioned: Abu I-Qasim al-Balkhi (f. 3b, 6a), gad: al-qudat [<Abd
al-Jabbar] (f. 2b, 4a), Abu “Ali [al-Jubba’] (f. 1a, 4b).

Notes from the text:
£ 2b: —
bt L 3L I Y b sl gl sy ST B sLadl 56 Jutal S5y
b S e Y sl 35U s sl e ol KL Gl
- g
f. 3b: —
YQLQ&K;)\{,M;@\;U\?;.J)MA ugju\jwrﬂmxgmgg}xﬁ\m...
15} s 9SS sy e 8 5 08 up,,;,;\\ sadly opatdl M olls a2
J@Jdgwuwnﬁﬁy \5, \Jx ,L\Jﬁ,wo\»g& Ao 0o
Jsuvuu,m@,m&\,\,}\m 3 Gy 5y oo 13) 5 s
.u,amm_c\l)swgafvguwasﬂ&yd...r’ﬁﬁs:kpdb.:u\._m
mwﬂs\w[u i @mu\gwmwmuww}\wuu
,\@w&e@&v}wu\gdﬁu»\)\&Mémwmqm\éﬁ
1) gl il 5 a8 Y L1 Lol adl 3 55 05 ot

https://doi.org/10.5: https:/ lib - R
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f. 4a: —
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C Y Y e

f. 5b: —
M5 ads IV et b Sk 35 0l 4 e b 13) 01 0 WS e o dls ol o)
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f. 6a: —
«;TJ);,@;M,W S ol s Al 5] Jo 4 A el ] i L
L3 1 ol L2 b ol Jab o ) LS b %&z:s\g;);;:s\k;}h{ru\p
o 30 el o ) b K 01 2 Y A Y Y Ly 1 56 e
A2y Ooylally ol e ade oy L o1 05 Y5 Oladly 2301 Bl )

f. 6b: —

N IR B R topashl Ay JB Ly 5l ol Gas

11.

Firk. Arab. 103 (16.9 x 12 ¢cm) (= Borisov, “Mu‘tazilitskie rukopisi,” no. 10 [Firk.
Arab. 16])

147 ff. (16.9 x 12 c¢m), 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. Tasaffub al-adilla of Abu 1-Husayn al-Basri (d. 436/1044). Possibly
copied by “Ali b. Sulayman al-Maqdisi, the famous Karaite writer of the 5%/11%
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 ‘Ali b. Sulayman.
Moreover, the manuscript is written on small-sized paper typical for ‘Ali b. Su-
layman.

Two other fragments of the same work are preserved in Firk. Arab. 655 and
Firk. Yevr.-Arab. I 4814. Most of the portions of Tasaffub al-adilla that are con-
tained in Firk. Yevr.-Arab. I 4814 are also contained in this manuscript:

Firk. Arab. 103 Firk. Yevr.-Arab. 1 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’ thalith of the work).

For an edition of the extant portions of Tasaffub al-adilla, based on MSS Firk.
Arab. 655 and Firk. Yevr.-Arab. I 4814 together with Firk. Arab. 103, see Abu I-
Husayn al-Basri, Tasaffub 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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(n15) ?{J'\") [13\{:] 15_*3 4\3)’:)‘ 45 M 3ol

(121) ek ¥ <030 L 135 Ul 5 3 oy 341 3
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(137) Ko plas bm Ul 136 55 o1 552 Y oy e a8l ol s A1 3 0l

(144) &8 O Y o Bl 3B Jomy 3l ol s 2901 b

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. Tasaffub al-adilla of Abu I-Husayn al-Basri. The fragment has a ti-
tle page stating (f. 1a): —

dlazy gpadl o oy 2ot el Gl it Gt 831 s SIS e 210 )
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It contains a dedication to a pious endowment to Yashar, the son of the noble-
man Hesed (al-Fadl) al-Tustari and to his descendants; “whoever sells it or
changes the condition of the endowment will be cursed” ( Ton 9w 12 W Yy V1P
PYNNN MIR YR R 1917 RY PINR 112 MNT S NonYR). Beneath the dedica-
tion is a barely legible translation of the title of the manuscript into Hebrew ( pon
NYPHIVN NPRIN ... 190N VDOV ...).

The person mentioned in the dedication is presumably Sahl b. al-Fadl al-Tus-
tari, a well known Karaite dignitary and leading Karaite theologian of the second
half of the 5th/11th century who was evidently interested in Abu I-Husayn al-
Basri’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 Tasaffub al-adilla, see above no. 11.

The fragment contains the following chapter headings: —
(1) (,u\ S (SIS VES SE Y
(i2) b;\, J,M@,ws\ Q\uk W oL
() iy b Lo 1o oy 3o 01 1 o 01 L
(120) oz oo o ol 55 ¥ €130 LW 51 3
(152) sl o 9B Jors 35 01 ol 301
(240) poe K o Jomy 5o 31 3 501
WG VU s i 8 s 0l e i 8 s 558 s 5o 1 s 401 L
(42)
(55) 8y e 30 oy S ol ooy 3 581 2
(l61) b ¥ 41 sl L ey i ¥ e L o 59 Jony 3o 1 51 3 0481 O

The parallel to the last chapter (f. 61a ff) is found in Ibn al-Malahimi’s K. a/-
Mu‘tamad, eds. Wilferd Madelung and Martin McDermott, London 1991,
pp. 599-607; see Sabine Schmidtke, “The Karaites’ Encounter with the Thought
of -Husayn al-Basri (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 Fustat in Rajab 472/December 1079-January 1080 by “Ali b. Su-
layman al-Maqdisi, the famous Karaite writer of the s5thy11th century.

Extensive fragment of K. Dbakhirat al-alim wa-basirat al-muta‘allim by the
Twelver Shi‘ite al-Sharif al-Murtada (d. 436/1044), as is indicated in the colophon
(f. 154b):

a0 oy b L 1) ol o) el sy Bl 3505 IS¢
12'”"7&!)":"\“2)@“")"‘}

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. Ahmad
al-Husayni [in the following abbreviated as AH], Qum 1411/1990-91) that was
based on two manuscripts — one completed on 25 Jumada I 892/ 19 May 1487,
the other apparently dating from the 11th/17th century — have equivalents in the
manuscript:

Ed. AH 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 Al is a transcription of the Hebrew °Eli; see A.Ya. Borisov, “The time
and place of the life of the Karaite author ‘Ali b. Sulayman,” [Russian] Palestinskij Shornik 9
(1962), p. 112.
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Ed. AH

228:2-244:14
249:15-275:14
350:20-355:18
371:18-383:7
411:6-423:5
429:1-449:1
458:6-470:10
470:10-471:20
485:11-497:12
530:11-541:15
592-607:20

Firk. Arab 111

106-115
90-105
140-143
25-32
42-51
1-14
1724
16
34-41
52-59
144 (beginning of folio 144 destroyed)-154

Chapter headings contained in the manuscript with the corresponding page
numbers in the edition of Ahmad al-Husayni:

Ed. AH Firk. Arab. 111

429

437

375

378

6b de il el e Bl all gy o A
(,U\

Break in the continuity of the text following f. 14 (= Ed. AH 449:1)
Break in the continuity of the text following f. 15

Break in the continuity of the text following f. 16 (= Ed. AH 471:20)

Break in the continuity of the text following f. 24 (= Ed. AH 470:10)
27b 53Ul 8 )5 g o 58 R Wl 50w o 3 a2

29a sl o L3 AN B (3 S
Break in the continuity of the text following f. 32 (= Ed. AH 383:7)
Break in the continuity of the text following f. 33 (= Ed. AH 178:11)
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Ed. AH Firk. Arab. 111

490

495

532

533

536

186

186

190

195

196

197

199

199

201

37b

40a

SABINE SCHMIDTKE

) ,\,,‘W_,;Mﬂu\yj e el ol 3
N
u»:\ma{;,&sw&@m;n#\@\ﬂ\(,\éw

(e 5

Break in the continuity of the text following f. 41 (= Ed. AH 497:12)

Break in the continuity of the text following f. 51 (= Ed. AH 423:5)

53a

54a

56a

Y e

Geilly JUSY1 3 Jad
Sy <Ll 3 oSS

Break in the continuity of the text following f. 59 (= Ed. AH 541:15)

60b

60b

66b

70a

71a

71b

73a

73a

74b

Sl 3 S

e 1Ly e I by ) e 3
K

sw\@,qwqﬁ,u\;wmgp

ol B el 0 Y e S 3 L

U1 i i etk Sl o oy B <13 o
Aoy 393 Jadl 3 4oy o 08 3] el 3 Jad
21 oS
mu\mggw@\m,,xg\”,{s@y;

PN w\gg@x\ﬁgéﬂ\j&i{m,ﬁgw
Al ads
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Ed. AH Firk. Arab. 111

211

211

215

220

223

253

254

254

255

261

261

261

264

267

269

81a

81a

84b

87b

89b

A sl

WS g 55, NIl L

o e st Pl 535 4

Bykae o Ljes U bl et Wl s 2001 3 L
aslally plabl 5l ot et 131 01 e R 3 o

Break in the continuity of the text following f. 89 (= Ed. AH 223:10)

91b

92b

92b

93a

97a

97a

98b

99b

100b

102b

Al Rl ol L a3 oo
0 ol e sy o

xp (PN Ol 2ol ) ol Y Joms 3o &1 3 Jua

Sl b s ol
DI A3y el L 2V o i b 535 Js
W s

¥ 3 o)

by oY i 3 Lo

3 aige s FYY e 51 592 08 IS 51 3 b
ey s JB
mgﬁ@ﬁ})éb&@@éﬁd}mjgp
S 3 S

A @,“vrx,;\j,mmgm;\g\ép
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Ed. AH Firk. Arab. 111

271

274

232

234

239

239

242

160

164

165

167

171

SABINE SCHMIDTKE
103a e o A 3Pl ey adls 23S 5 )1 L) 3 b
KL
105a Sl 3 0
Break in the continuity of the text following f. 105 (= Ed. AH 275:14)
108b A5 e 313 Juad
110b Felll ool o 301 3 et
112b Al S
112b Pl g Jors o bl Je i oyl 3 Job
114b By PseW s HLa e KL Jomy S 41 3 o

aa &S e 093 WL b e o o5

Break in the continuity of the text following f. 115 (= Ed. AH 244:14)

116a 4@:5:9\:;3\}))35\ .\S;:Y,(.u\ xé;wj@w
il (5
119b 2 sl 3 Juad
120a i e Bly Sl s RIS 5 3 b
121a Il 4ly s gy i}%}?mbﬂé;ﬁ Oy 3 b
Ol

124a Ay Joll ale (g o BU Ol Jyam 2S5 b
wa'”u J “L\.’;\ . . ‘:3;
Break in the continuity of the text following f. 127 (= Ed. AH 176:2)
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Ed. AH Firk. Arab. 111

85 129a s o S e LSy L 0l C;\ 3=
PRSPRC K EE WSS FE SRV
88 131a Jodl s U 5,0 51 e A1 3 Jad

Break in the continuity of the text following f. 135 (= Ed. AH 94:17)
138b u*‘);"()’ 3)“&.3&"’
139a Sball Jo 58 3 b

Break in the continuity of the text following f. 139

355 143b el sl
356 143b sl it e i L sl o 2413 o

Break in the continuity of the text following f. 143 (= Ed. AH 356:12)

600 148b LY ) Rl Lo e Q6 ade g2 b Juad
LSy

602 150b i b a5 Lo e B i Lip b
fopat Jlbl o ade

604 151b el S el $5 3 ot

As is evident from the above table, the manuscript contains five leaves that have
no equivalent in Ahmad al-Husayni’s edition, namely f. 15, the last part of the
chapter containing a refutation of the dualists (thanawiyya) (ff. 136a-138b), fasl fi I-
radd ‘ala Fmajis (ff. 138b-139a) and fasl al-kalam ‘ala Fnasara (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-Murtada’s K. al-Mulakbkhas fi usil al-din (ed. Muhammad Rida
Ansari Qummi, Tehran 1381/2002), too, the discussion about the dualists (faslf7 I-
kalam ‘ala -thanawiyya) (pp. 285-89) precedes the chapter fi I-kalam “ala F-mayis (pp.
289ff). In addition, the wording of the beginning of the fas! fi l-radd ‘ala I-mayis,
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.!3 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 (/)
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 Ahmad al-Husayni differ
significantly from the copy produced by ‘Ali b. Sulayman; 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-Sharif al-Murtada’s Kitab al-Dbhakbira com-
pleted in 472/1079-80 in the Firkovitch-Collection, St. Petersburg,” [Persian]
Ma'arif 20 ii (1382/2003), pp. 68-84.

14.

Firk. Arab. 541

4 {f., 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 kalam-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-Qirgisani’s (fl. 930 C.E.) K. a/-
Riyad wa-l-had@’iq. For the equivalent passage quoted below (al-mana al-thalith fi
I-qawl ...), see RNL Firk. Yevr.-Arab. 13143, fol. 64a:71f.

Notes from the text (f. 2b): —
gl aion o ol ol e 55 5Lty Sl il AU Y L3 s 3 Il il
SN b 5o ot o 0 b ol gly o Yyl 1Y ST g pall s
iy D Y a4 Mw}swé\,y,gu s wédd}h\ i e
s Pl e e b B8 g4

of Qs r,msd,é O AN 5o o bE Ly il o o801 e b Na o 31 bl e 51 3 J B3
om0 0l L s oY platll B e i pla W i o WY1 A3y ekl 108 3 goaie Jls
ksl
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3b: —

X s}&cﬁ\?,»}by\ﬂ\dx&f,é\u@r@ 8
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-Fadl al-Tustari, the first being a fragment of
his K. al-Talwih ila Itawhid wa “adl, apparently from the third chapter: bab fi
ithbatihi subbanahi ‘aliman, the second being a fragment of his commentary on
the Arabic translation of Aristotle’s Metaphyics.

Other portions of these two works by Tustari 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 I-Husayn al-Basri's Mu‘tazili Theology among the Karaites
in the Fatimid Age, Leiden 2006, pp. 75-107. Another fragment of the K. al-Talwip,
containing textual portions that presumably belong to the last chapter of the
work, Bab fi anna I-shara?’ altaf, are preserved in MS Adler 3960 (held at the Jew-
ish Theological Seminary, New York), ff. 12-18. On al-Tustari, see also Gregor
Schwarb, “Sahl b. al-Fadl al-Tustari’s Kitab al-Ima,” Ginzei Qedem 2 (2006),
pp. 61%-105%.

Notes from the beginning of the text (f. 1a): —
NV Il i a0 kBl 5Vl ads (3 ol sl Ly . Aol e ol s 0 03
Bl ¥ e Jlomg LS5 8es o o o e M1V WL (S s s
ol Sl A JLS s L ) w,ﬁgm\ﬁx&qgﬂ{ajﬁ:wm\ NS
o Sl A A2y 3l Slo¥1 e Yl o gl ¥l ST 1
135501 U5 Ly il gl 8 b ol ol i Lo gl 5,005 (5) o1 () g
Vs B e 3y 3 pos &) 3550 ¥ 318 syl ol Ly gl bl 8 s e

Ll sy Loyl e 2
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f. 1b: —

JQ}\;,\;«,\,Mv,mupﬁ}w,v}gfwwuu“ﬂn bl Ly .
Lm\,s% oy oly b o &5 5 \l\mfﬂ\u&ﬂ\ w(.u\u»\, Ksux.)u\
JWCQLJ)AJM\J\:.\A\,W)\ M‘;&w\m\»w\,u\mjﬁ)y}
L3l 0SS sl s

f. 2a: — o

\é{a\y,i\(<.)3\;4gr€:\)u\;}\,ﬁﬂa\,ﬁwﬁmmjéégéﬁq\%\,\,,\-,

f. 2b: —
uyoi};m\}» cen ﬁ.\&&\)myo\}a \;d&b\i%\;&\:;,um_@\g\,‘jﬁu'pjﬁdﬁ \:\;
bl &8 o Ml 28 plall i 0 Y

f. 6a: —
ol 56 41 g5 515 by o o Sl Ul 5700 U

f. 8a: —
[end of this portion which deals with God’s knowledge]

RS oo v b o sadly and w5l B 03,
Here his K. al-Tabrir starts. Notes from the text: —
LS She Bl glal [ ] Jadl o Yo ol Sl ) 2 e R ol
Radal o s o
f. 8b: —

T S P
ol s Lo a1 OB VWG
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w;mw,wm A G Lt 3l 058K ol s e ot a1 JB
Ll 3 u;u» Wl 535mshl L2 @ols 35S 5130 e 05 il o0 Bl B
W&@f@“u&qijjdﬁwjéwgf Ll e 19l el g e
RN E R SR

i

o U olls o o 05 3ol #0130 ol 4 ne s ol 28]
o 3 oLV Rk 2o Bl e st L el L1 0SS o1 W)
\[\9]93.49.4;)\\)))&3;MJ\J,\&«YO\.‘)@Y co N Beaw Logd 3
%{ i uuj [T SV 5 Eike Sls Lals 5355kl £ LI EWRYS
Lol oA s 35l A8l (ke o b Saal ol sl A )
395 By 3 2925 5 Sy 3y s 23y S gy 5 e (GH ARG
Vs 68 3 Ak U s Y s syl Gl 0l 3 U Ale Y gl JBy 3
Slagmall Sl lae b g L2V S sl 3 gl ol 3 31 ST iy ol 42
27

e s asl Lzl g sl 3 e ol g el s Slak ol am gl el
G LY GEL (§) s s (gl 21 G oLV Ul 0K 51 Ol e o i
oS ot YAl 1 3 5151 e B Loy 153 el B ] b 13]y sam
o 8 3] AV Al sy i 0 36 L ol Wiy k) i [09] 3 3929
5 A ol S i e S 13 U als ¥ ol Jlay iblus clla @¥jar i

AL e 1 s 13 Qe
f. 12b: —

el B



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

432

SABINE SCHMIDTKE

16.

Firk. Yevr.-Arab. I 2843 (= IMHM microfilm no. 55897)

9 ff., Arabic characters

Fragment of K. al-1alwih of Sahl b. al-Fadl al-Tustari, containing the beginning of

the text

E 1a, titlepage: —

o S e Jo¥1 +3b
S 3 ¥l
Fall et o
Je & b8l g Je
Sl il azy ghud

Contains also various wagf- and ownership statements

Ff. 1b-2b, table of contents: —

[=1]

o) o7 Dl s

S e IV b ade 2 L
oWl b

o ol ) 3

196 &l ol 18] 3 L
U Sl 64) 3 S

/\c" Wl SL) 3 O

/{JN Al &5 30

lagomge s 457 3

Sk grond 58 Al & 520 L SL 2]
Lol loms 68 3 b
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St ate Y bl &1 3 0L
b 3 ot e 41 3 0
Gl e PR 3 L
Ao ads Ao Aol 3 O
Al 2t
L)b/uj, Ko 813 3 b
Ko 003 Jel 3 ol
Blo) . By W el Wl gl 3 ol
S 3 b
ol o) 3 ol
ol ol 3 ol [o2]
Uiy U Gl b
oot Sl Ol il Ls oL
AV ol
allg et
FAl gl
Sl gt
AL e 3 3ol
Sl g2l 3 ol

Beginning of the text on f. 82-9b, to be followed by ff. 3-7
[']
Y S o Ll

iall g o 5065 dadly s sl 3 2
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Gl s VoW Ao o i 3L 3

S ol 3 NN e 8 g Lol 1
J’ﬂwwéuﬂv\b@“\’w‘u\»w@ 5
@@A\&)}A\ﬂ,‘x;ﬁb&sg@}\ﬁ&u 6
Sy (oo ol e 3 Y1 Ll

sy s e Sl L S 8

T T 9

[=9]

Loy g Jegloda o !
G)sbuwraf-\ﬁ ...................
Y 3kl s 1l Uy e
....................... Ml o

17.

Firk. Arab.-Yevr. 21 (= IMHM microfilm no. 63568)

213 ff., Arabic characters.

Fragment of Sahl b. al-Fadl al-Tustari’s own notebook (musawwada), containing
his responsa to numerous queries in the first part (ff. 1a-104b), particularly by
‘Ali b. Sulayman (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): —
Joo il akes 554es ) Al Jer Fadl oy S sl 35l s J‘C"m sid|
On the same page there is the following ownership statement: —
e

The text on f. 105b is a commentary on the Torah. F. 105b: 2-4 has the Hebrew
text of Exodus 34:18: —

YWTIN 73 22ARN VTIN TYINY THNIN TUR MXN HIRN DY NPIY NNWN MIXNDN AN DR

DIXNN NRY? 222RN

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: —
([4175) Gpmamss o~ sl p28 sl oy 3 50

104a: —
coe ([4177) Gy s R dl ) 4 28 S B s 0

105a: —
(460) Al (s o 3l o lly LIEN L Yy 3 5

159a: —

b ([4]77)W,@m$...¢d:\
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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-Fadl al-Tustari, again apparently in his own
handwriting, yet in contrast to Firk. Arab.-Yevr. 21 clearly the mubayyada version.
Throughout the text, there are references to the author’s K. al-Talwih; 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): —
L) S 5 S 5 e s 3 Re s 6 L
L5l el

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-sw’al al-wasil min al-Shaykb ... wa-
fi K. al-Talwih ...], 7b respectively) with dated colophons on ff. 5b and 7a [intaba fi
Fsadis al-<ashar (2) min shabr aylil sanat ... (?)], 8b. On f. 1b there is a question by
‘Ali b. Sulayman. Format, paper and hand identical with Firk. Arab. 124, both be-
ing part of a responsa collection by Tustari, again apparently his own handwriting,
yet in contrast to Firk. Arab.-Yevr. 21 clearly the mubayyada 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-Talwih and K. al-Taprir (ff. 5a, 6a, 7a).

The title page (f. 1a): —
G Yo iy ) e el ULy FLdl o] el
FREW
Beginning of first query (f. 1b): —
L8 3 il gy o el W 20 o Lol 5l e 1 1 ) s

- R e bl e e
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The question contains report on a dream which Tustari is asked to explain. Reply
starts on f. 2a:4: —

a5 Ay ol

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-Fadl al-Tustari.
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 Ali b. Shlamt [‘Ali b. Sulaymin], completed in Dhu [-Hijja
448/February-March 1087 in Tinis (f. 1a). On 2r there is a title to the volume: al-
thani min al-maqdisiyyat, which points to “Ali b. Sulayman al-Maqdisi as the one
who posed the question. It is likely that the text was composed by Tustari, whom
‘Ali b. Sulayman apparently considered his teacher (see Firk. Arab. 125; above
no. 19). The text contains a harsh criticism of Bahshamite positions. Structure:
mas’ala - jawab. The only name mentioned is Qadi al-qudat ... fi K. al-Mubir (£.
25a, 33b: sahib al-Mubit fi I-qism al-thalith).

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
[dhalika], 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:
la: —
Sl e dy ).A;\Ja:fcj}wj}d\zmdﬁaa;\ésém;ypdQ\;a,;;,
009 o> 929
2a: — “
o\l e St
6b-7a: — "
Al L) (3 LIl 35V oy 0 8 01 55 ) 3] (3 Aol 3 g o sLus] L
el ) o3 8 ol Bly s o 3 Ll 3 L 3 Rl 3 S
Al ol g LA ey A {pes]
20b-21a: —
oy e ol st ) u,\, K by sl IV o) 3 58l iy
Al 03] 3 pmdls 529 U4l o U5
22b: —
I asyl
Cont Y S el o e e L e Sl 2 il o el
24b-25a: —
sl i o Sl B 5y Jl 8 e sl ol 3 b b sl Al g 5L
s ouae 5173 L L oaie b o 4o 5187 3) i Il il o st L
(9) o 23 L1 ) Jor Y i B8 e Y Ly g L 0l o 3 i
b S5 L Jllal ol 8T8 Al syl an o Rslilly JASH R o1
R O N P S J R W VL PO P WP L A PSP
Q) e Y il sty olls 3 b3l b S3151 a3 ols July a2 oS30
A el ) bl s (3 Lol 3 aomd) 0oy 4
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A Bl Sl 3 Aalably B e s L sLet] 3 S0
&Q&;ﬂgj;ﬁovvébHvdﬁuﬁpqub¢méngbﬂ’JQ&b
25b: —
e aalatl PTG 3 ellsy ooy il ) s &1 [§ Ll 56 =] $538,
(o) =] SIS Lo o W
30b: —

iy 0 355 s g s Uy
35a: —

W55 L ] 3 o) el G 108 e i Lo e sl a5l 0
S Sl L2yl 3,0y VM1 300 (3 b b iy Lagos sV el 5L
&v?ﬁ“uﬁﬁﬁé

N ;u,ymg;,&a@y@mb&g

6la: —
el S gk doace Al 357 o VLN 5o 0985 Lo sLd o s Uy

64a: —
3013l 5L st 3 L 3K ol o
oy e b ST 00 [05)

64b: —
AP [pe

72b: —
S a3 S

76a:
LI 4l 3 S
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85b: —

98a: —
L,oww&@j;,%ww,ﬁ%ﬁijﬁm@

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 Magqdisiyyat by Sahl b. al-Fadl
al-Tustari, being apparently replies to questions posed by ‘Ali b. Sulayman al-
Magqdisi. 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: —
(18) Al 1) (3 L) g2y I3Vl a9
(1) 2l 03] 3 pgesilon 525 S0 gl o I8
(013) Ak polyll o 3 Rcslibly W e dacos L sLos) 3 )
(114) A &4—4 Ly 1Y 0y 4l g Y1 Oloy lgopmaidy A drl’\;",{b 3=
(T21) b pain o oty bl 3 ol oo 7o Y &l 3 o
(36) ol Gy o e s U] 06 e Al 3 MS)\QAJAKQUA@YAKL}M

(U6) I 4y
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23.

Firk. Arab. 158
8 ff. (10.1 x 15 c¢m), 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 Magdisiyyar by Tustari being
apparently replies to questions posed by “Ali b. Sulayman al-Maqdisi. Beginning
of the text corresponds to Firk. Arab 119, f. 74a:1 [dhakartabu], the end of the
text corresponds to Firk. Arab. 119, f. 87a:2 [wa-I-tu‘am).

Notes from the text (f. 20): —
Mo ) Comd Ale 45 5Ld e WY o bl o a L3 90U s 5813, .
o LS ) ay i S ;gd;)%\,‘dﬁwj\@

3 3 oSl
58 shy e al ) b - sl 0SS ol st Y ade B Y e 808 el
o L ol

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‘lig on a K. aljumal wa-I“ugid (see f. 1b:2) by an unidentified author, who is still
alive when the commentary was written (see infra). 72/ composed by “Ali b. Su-
layman (colophon on f. 48b) in Shawwal 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 gad bayyantu fi] K. al-llla wa-I-mail
(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: fi ithbat wajh al-wujib fi kawnibi mawyidan. Given the relatively early
date of composition the work was apparently one of ‘Ali b. Sulayman’s earliest
works on kalam in which he clearly follows Bahshamite doctrines. It was appar-
ently only later, under the influence of Sahl b. al-Fadl al-Tustari, that he became
interested in the thought of Abu I-Husayn al-Basri. Only few names mentioned
throughout text: (shaykhund) Aba Hashim [al-Jubba’i] (ff. 5b, 10a), kutub shu-
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yikbina (f. 7a, 28a), kbalg min al-mutakallimin (f. 5b), shuyikbuna (f. 5b, 8a, 10b,
13a, 24a, 31b, 47b), al-shuyikh (f. 23b), al-shuyikh radiya llah ‘anbum (f. 47b), al-
mukbalif (f. 19a), al-mukbalif al-awwal (f. 6b), al-mukbalif al-thani (f. 7a), al-mukbalif
al-thalith (f. 7a), al-Nasara (f. 10b), ashab al-sifat (f. 10b), ashab al-ma’iyya (f. 10b,
13a, 14a, 17a, 20a). Typical structure of the chapters: fas/ + title; original text;
nat@’ijubu; fass — thumma qala ayyadabu lab: ...; bayanubi; tafsilubi

The text contains the following chapter headings: —
(13) Sy Iy ol &30 3 o
(I5) Sy 1 131 3 Jood
(‘\11)&,\9@ L... L);Vxﬁj@,ma\svdéw
Jal Loy L ol e 2 Ll o Sl g Ml A Sl 3l 3 Juad
(o15) A
(018) e 13 (§) Yl sl sumly 3 Y) L Lo b
1:\5&\53\&&@&&.\5&; Lol DIl g b Ji6 0l o Y el Gl 1 3 o
(w20) ... udﬁd\u"w\“"}ﬁ["\’”d\cﬂ Lol a3y
(25) (5) Wa3loy Losgmy e ol o & Y 0l 41 3 oo
Aot 510 Wi (3 e 3l 33l i B30 (5 R 5 Wb Y 30 31 3 b
(7) Ll
(129) lagoml) oy 2Ll 4 g o) e o & b
(229) W0l oleo 3o Caombl lyill o W G L ol & b
(<30) Ol Ko Sl o o
(036) LSoly Ji €l .o Bl 3L 3
(142) .o b 3 Ja o e ol o) e (§) 50 Juad
(42) s s \,;K,NLJ{;\.V o e
(6) Blasly o 33om omy 415 3 Ko ol ads L 31 3 o
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L W 10l )0 Yy oy S Lom Ul 136 U1 45 Com 20150 S 1 3 o
(47) Iy

Colophon (f. 48b): —
o audly B )l oty o i Qs 3 s iy e e

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‘tazili treatise, contains two chapterheadings. Frag-
ment deals with the proof for the createdness of jawahir, discussing various ways
to prove this.

Notes from the text:

f. 5b: —
&s;ﬁ&éw@uh{m&sﬁv@uﬁg@q\f

The bab commences as follows: —
S 5 a0 5y 05Lid 3wl cply Sl o3 5o il $50 Yy g0l gl 2y 8
Bl ey a3 rB'Q\ i ohis 55 c,{\), oo 3 Ay Aol 3 a1 (9) 05l Jor

o Gty Real) 3 st adly SN s3]
£ 6a: -
SV o o Sl pleo W i o Juid e Vol i b $3.3 s

The fasl commences as follows: —
pIRCERUIE 51608 9 o SV o Laagmy (3 ol st s o des 2
13 o) Y SSI o alaly el Y1l Aol e i 3 3 98U 58wy
ot 1 Qs coomsdl Q)WY 001 ) d 32 o e B Yy 2

...L,zs\g;gj?ﬂ,\\
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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.!*

The fragment, which deals with the proofs for the singleness of God, is appar-
ently part of “Abd al-Jabbar’s K. al-Man® wa-I-tamanu‘. 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 basmalab,
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: —

(1) 4 56 Y sty al ol o 03V e ade aZi L $5 3 o
(hs) 51 s

(i16) . . . acid NECRv] Ol s dos gy

(12 51 s

(16 51 s

(229) =1 3s

(230) =1 s

(I54) 51 s

(138) =1

(1) ads 2RI 0oy ams Jo & Il Lo g1 §5 3 Juad

(l46) = 1>

14" 1 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-Jabbar’s K. al-Man® wa-I-tamanu‘
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 (annabu la thani ma‘a llah).
The following names are mentioned: shaykhuna Abu Hashim (f. 3b), shaykhuna
Abu “Ali (f. 3b) shaykhuna Abu ‘Abd Allah b. al-‘Abbas al-Ramahurmuzi (f. 1a),
shuyikbuna (f. 1a, 1b).

There is one chapter (fas) heading on f. 3a: —
&\CQ\:‘Y»;‘\C,A\:\RO,V\,;QK@J\QM

The beginning of the fislis as follows: —
om0 06 5 TV il o bl e Y 1 oy 0l S 08l 105 00
B e U 08 ol b ) ) ! 535y o o) 3 13
Al s 0l el ¥ ol gy B 35l g g e o o ]
Vol e ¥ o Ll oy b oy o o2 55 0l ¥ il o et
O el e e

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‘tazili treatise, deals with the value of kbabar in epis-
temology. Names mentioned: Aba Hashim (f. 2a), ashab Abi Hashim (f. 2b),
Abut “Ali (f. 2a).

Notes from the text (f. 2a): —
oy L WLdlaion Bl ol () (a3 0l s o aolily Lasis (a3
U3 ol ALl odn 3 s oYl Gam 3 bt ¥ ol s asldl L 87 (5) 55l
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A b 5l el n2la Vgl Bl gl i 43 e Y Gl a1 30K ol o
oo s ) ol b ) els o3 B

29.

Firk. Arab. 483
Bifolio (19.6 x 12 cm), 13 lines to a page.

Dealing with the meaning of speech (kalam) with regard to man. Interruption in
the sequence of the text following f. 1. Possibly part of a Mu‘tazili treatise.

Complete text of the fragment: —

s Yl L e 4] Vonsomy (30 Y &l 3 05 Ly . (9) LSS 3 ]
A B 7L 4 L oYy sl H3SS e 1Y) ol 284 Y L o 06 e S
Alais 00 IS 4o 3 W AVE Y it 2 U] 202 4 ey a9 ol €T Y 0 06T
Ju‘gj-’MW!K-?'\;\“-?‘JQQJWMCMQK@OK(S)M\JW'{Y
sV bl ) = Aol o oY Ol el 3 I A ) a2l e
’*{}‘@ Aoy A M\J“@)A'\O&\CK);\JE(M\[%HK%\’@@ TR
wcw\ggg_umqﬁu&g;b&\wﬁxéﬁywsjux@
Czﬂj\;)y&}i\wsd\;ryvj,«gva,}\ya somy o oy Ll 20 SN
pw,uuweswwg\;\ce-éumcd 08 e 05 s nk d &l 4
Badl Jl A5 S o Rhad] g\p\g,‘o \Jﬁ,uxgxcuﬁ\,g,wﬂm
PR wm\w,u\,\,c,ms\,,ﬂnumuuwv

A 3 oLl s Ly (§) $aadl K 3 us (§) I8l 46 s L ) [l2]
yk{ééaﬁ;oxﬁwké&iéy&}d\éw;ﬁd‘r\;\.LEASLA&;Y\;-QSI
O o sl o3 3 g ) Blos] l o Qs +Ls Ll ells 3 3531, 0,8 <l
s ol STl a3 V) 2 of ok b b of Bl o 11 e U s
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a2ty S aS Blall by s 5o oo 0l lagd 0l ayomy ol L i) como 42
e (5) Sy Al [or2] o e el 05 0l 5 5 Lo sl
el o Jlo 53y sty 52 o 05 0l o 0 00 pllaall 3 g iy b ol
1S 3y aSlas o amlo 3wl ol s Ul & alo Blas 55 3 ulis ol
Ol ot i 5l 31 55 b s Gl LY el U s ,m 15 (9) el
PN Lo 33} el s g Sl bosby o Jlo 0l (§) a2 4l gLl 3 s

e 3 gl aly ) s Y 08 0lg onb (95 b i AN 1 3

30.

Firk. Arab. 533
18 ff. (12.2 x 17.7 cm), 11-12 lines to a page.

Fragment of an extensive Mu‘tazili work on kalam, possibly by ‘Abd al-Jabbar.
Notes from the text:
f. 6a: —

LWyl 3ol
oy Yo ST sl A S e e A Ly \f\(.u

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‘tazili kalam work.

Notes from the text (f. 1b): —
et s Gl By bl Ul 5 ol 2 Yy e 51 1558 5 T M
oYL G5 [(9) 3] G 130 51 [Lgaed] sSS ol e st Y A ol 3 oLl e
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e s e Y e (8) el L 3 Yy I ) sl (9) 0
o W ol 3,00 L IS, g G (9) Sl s I 58 ol ax 8
@YJ\

2a: —
ol 1Ko ol e U () oo g% ol 31 1S3 3531 3 U5 () Lol
i Al Sy a3l 3 Lk Wy g Ll 26 o 081 garas M) S e ] 3gm
Sl 31 1l 5% 652 Lo gy ] (9) 3 b B 51 L 5,00 e 00 3y
SN 3 (D) semgly - VAT e o L B3 Yy Sl

2b: —
Lals 131 2l K01y ¢l am adgis Lo s a0 Alasly L] 8 0 5mlly 3,000
o3l us;\);\s 555 ol s e oW G e ol e 13]y Al oo i
gl ke 13 oslaoly ol (9 R 3 sl Jlsiol g ¥l 0l ol i 3
@u\o\,qu\\ué...w\ég};gmw...@%&j%?m;@
g)ai:\?;;\iw\c@wﬁ,...

3a: —
6% 5% s ) o asly 8 aomy o Rl e il g i g0 o ey
>)—~.)‘)‘;34-'¢\3H—4\593u>5—*3)‘v>.))g}&3‘w> Lo o5 \*’JOW\);KJQ\?J
M\&?X’u\“"'\i(J';'ij)’.v%m:Sj’)’:f}“J'“‘:brK:\“:.’&“"-”“r-ic.’
...d)gdi\ﬁwx.ij@ww...L;;w»f\éwms...w\w

3b: —
o e 2l 3 20 Y QIS 4T Lo (5) o o8 (g3l (5) Y 050 Y )
V)L o by ssmgl 4 5% Y L Bl oyl s ol e Vo o ol 5 Lo ) s
L S L () e WSl () e 5 s LY ol
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5a: —

- g JBs
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‘tazili treatise. There is a break in the continuity of the text fol-
lowing f. 2. Ff. 1-2 deal with %m darari and Gbm muktasab, {t. 3-4 deal with wujib
al-tawba (7).

Complete text of the fragment: —
i ol 3 e ol b o Rkl S oy 1y (§) S L 330 W1 Lol 1 [11]
Sy oyl o Job il 4 g QISU 3 s ¥ Lo 6o 52 ool )
dggua’;rzugﬁi?.\;é;yuud@?gw\,;%irxp\, ol s 3 S
S 51 1 b oy R ) o R o 0 il 53 e eSS i
o ol ol o b il 39, k3 0108 3 YA ol s, pls g
M»b&em\pﬁ&db‘[eﬂ@\j&aé& \ib;\ﬁ\?*b\bdfu\‘
30U oF ety a5 U1 Bl 053 3 W o gl 3y )0yl
Vs sy ool Lgna 0l s (3 0l Ly Lo o 12 L8 W s
VLT gy ) i S o a5 sy o
e Upbalos Lo yong bzl i i o ) &g i oponfloln 0 Y
515 L Rhas s b K M oo o [(2] (1,2 ol &1 055 o+ e
sw;awuws,w\...&yd&um&;&;ddﬁw&é&
L:Apug}.é-(\h.;;\.};ré—\éog\ypW\SD&&\VLZJYLAKLA\MG\&
1952 psball M) 873y ad) Gy w\ww&u\dem mep
PCRESvINEie d\w)w@{u\,‘nu@\&ww«u\w&w
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[2] b aalsdl V¥l 3 S5 1 Magodl (3 4 3o Y ol g Joail Jorm
ow;&h\wo\,wg\f,ruu;ﬂw\);\M;&ryﬁus,@ sl
25 Al gy 5l ) o5 030 5 (s same g5 s 196 Js 55 o5
)4 SISl i 3 S e 51 3 ] 5005 18 50 U Lo (S) oy
Jsgd,gdijwau&ujfg\,u\,\;w\ybg\m}(ﬁp;\m\@l\,
oot ¥lyey 005 [18] 4 hamld ¥ 005 o 3 AT aomy Y &Y ol U] a5, 3,1
&\pgﬁzru\é)uéﬁm{uy\&wm N e
o\%,wsyuy)su;wc@ﬂ;m,p@éw&u;mé;qu\j\-Mxp\sp
;f\@nﬁ.dyu@mubmgwsyu&u»Jyus@;a(ﬁ)vx,ﬁ
A e Y o Bl Y L b L e L o8 il
[3] 3550 31 o 0 3R  aag d Jeb o K h ol e Loplard
plat Rl 380 ols 15 LS00 0y oy oMl Sl 150N s gy ol
\J&é\-’v N SON PRV Ao 5l Jsd u}-’v(-\*o‘ LY Lo 15
ud}gd\ijpyf}\auu&s\wgbjwubu@\@exwwf
S \J_&e.\;\wua(mbuwwwhwta\huw\ww
ow@}ﬁ,wv\w&ﬁuwbwmw\& 15 050 <Y o JUHy
Wm.w@yy\sjwfu,@uw[u],wwwwwdﬁ
&Lﬂ\ S ol ﬁ}‘r‘dﬁ [RE ) 55 o b Blenl “\"u‘\" )
oL -\-ﬁ«\-’ S b Usaele 46 b>\3 ol 057 3 L2l 03y 52 (3 g
qu;wmﬂrw}fwg M(;;b u}mgga%uzm\j@{;rg;&g
(._.A_.\j\r@wO.eQK\sbﬁjkymvaju&}éu\ydﬂ\,r;\m\ﬁ\\,ﬂ
u.\f})\; 0S5 [ - P b 383l el o LS & pum e JIll 350 v
ol e »\,J(dgzwg.Qﬁ\%»u@!\;r@\dﬁj\&gj\r«;@»
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Sy oo ol s Yl U ol e 4 Jadl i e 5 o Ji 3l
35 ke L&y e & 3 o o ade el Sl i 0830 g0 45 1
wmﬁ\;ﬁ...,ﬁ.mwd,ﬁ\a,»gur‘gwyédmym,wudﬂ

el g e J U 5Vl IS L g s

33.

Firk. Arab. 394
Bifolio (14.7 x 10.3 c¢m), with seven lines to a page.

The fragment is part of an introduction to a treatise about man composed at the
request of a sa’l. Beginning missing.

It may possibly be part of K. al-Insan by Abu ‘Ali al-Jubba’i (see Gimaret,
“Matériaux,” p. 283 n. 9)

The complete text of the fragment is as follows: —

e gty s S O e sy o o 2, Wl 55 o (1]
e 3 o3 Y 81 iy ) il S5 el oo a5k ] el ()
,ﬁwms%ﬂaﬂj\&uow\éwmg@ by S 5Ly 1
i o L) O y’\ oY i LY jyam Uly bl b oaomy o] pLY)
Jatts Js)sd,)&m\,uu b O \Md\”{wng;k;( | 5%
Y sl o ool [2] Sy L gl (9) Wl Al 3 Lol 2l SIS
() sl o 0l b 457 Y w2 Y0l o 085 o (! ) il Jl
i 5 5L (1%

L \JJ \,) Sodl s et LN)Q, w@‘o e Yysls ugwxdx 4 ol
B85 1 o 8 o s ol 2] A8l 3 gLl Jom 5K o g i 24
S8 Sl o 15 o st o8 3 D o gLl o JUY1 ol s 3 s 5l

NG,y T

https://doi.org/10.5: https:/ lib - R
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S 0L (L e 5K ol ot 18T () 81,55 Ule S iS05Ls Y ad Ln
i) e o 5ol B iind

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‘tazili treatise dealing with man’s being living, perceiving, willing
and capable in the style of fa-in qala ... gila labu .... Composed during the lifetime
of ‘Abd al-Jabbar who is referred to several times as atala llah baga’abu (ff. 1b,
2a); apparently a reaction to the doctrines of Abu I-Husayn al-Basri from a
Bahshamite point of view. Possibly composed by Yusuf al-Basir (d. after
431/1040).

The complete text of the fragment is as follows: —
NS 8l DY 3o s b Lo Yy A gl Y L b gl Y ]
ﬂ)n\wﬂ)w@.Lﬁsg}ywug;\du};ibmwmwu%y@
S5 o 053 Sl 1imy 1 S S i) g 2 g o W (S 1535) Way
s of 3 1 55 ol 1y ey b oW1 s i s ) 208 g . Jolsl b
Lo o) :upiym\i@v,uuswﬁjgﬁ\ by o~ 8 3 el Al o
o oS5 sl oy 53y ety e SLLp (sl GO 10 655 L o iy L
152 Y, JU el ul},\, A 57 s e oy Jlasal ) 81501 3 uyﬁp\
A1 el s e s (3 W ool QU e 3 (3 Wbl Jai ¥ ol [t sl
28 3 IS i o Wy - WG e Q11 (3 ST L 5l ] 50 5L 2 e
5l 03 eyl 2106 0B 3 38T s L e a0 LT 03y a2 pll s
o Ao S o a1 B 3 o ool ol b 52 0ol bl YT sLadl o
S Ko 55K ol L 1 ol 50 L 6l sl Ko 15 8,1 4]
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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: istipgag al-igab. Apparently fragment from a collection of re-
sponsa (or refutation ?).

Notes from the text (f. 5b): —

o) e YR Byl ol Bl B L 2 L

f. 6b: —
éK)\&})&&SZ}*\bﬂj\Q\ (§) & 655 L LG

£7af -
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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: thaniyya.

The fragment deals with tawba and appears to be part of a collection of responsa,
possibly by Yusuf al-Basir. There are no proper names or booktitles mentioned
in the fragment.

Beginning of the fragment: —
Yyl ol oo > 3t Sy Al ) 333 g sty Pl o i 5 e ¥
ws&udyw\tqwu@y}ﬁ\&,ﬁﬂwﬁy\gwwwgumm
SISV 8] gy el 0 Lk 126V 31 by 6 Uty sl s Lo
5 e iy e padl ol Ly a3 e adl 5380 (e ool Gl e [] g
o3 33 e ) G W1 31 e o Lo (9) 10N o i Wl () sl
2 o055 il ol Lae 3 BT Ly L Bl 3 o0 LS8 o 05K 31
Lys L[] . s w,ufm G5 wswscw\ydiwau@uijxp\
355 Laake 3o Ly W1 g V1005 oL o o s Y o 0 2 LY e
Fis b Ll 5Ll 25 e e i my el o el L ol L) e yiae ¢ ol
s (3 L Yy ] e o Lo B0 B o S bl o e 30 51 W 33
3o b 3l 10 a3 o b (3] ng [o2] ad) o538 - Yyad) L el
Mua&w\;v)«{,ﬁm’\@w‘s&&;\;;\,(;;\»smg,(;aa.;yu\,\)s
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A new mas’ala begins on ff. 5af, followed by a jawab on ff. 5bff: —

o il 1k 26501 5l e 08 R S [05] e 20 ol 13] oy 2By AL
Jf{,i,&s;{w{\ sl Vin spm 3 Sk oy e 6T A S5t
Al 5y 53 3550 Lasgomy dned (SCH s A ol W ug,qg;gczy

cod b ol S sLs e
SV o Al o Lo [l6] et il Lo 2501 1 by 05 61 el ol
ol et BT e Jo bl S ud 51y s L5 8 50 il ol

L ol
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‘tazili) that God cannot be a body (jism).
The text begins with a jawab 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: —

,\j:;\)w’u\;\,;\s S5, Ll p0% ol 3] (,.A,\a»ukgux ol sl Lol
3 i bl (3 b))y kil s s \;m;\;;:o\é;,,ig\%,r,j\
. 5yl
End of text: —
519520 sk ooV 5 e GBI ) iusb aelyng el ) s lin SR 13G
o Al 1in 5lEZel 7 e LSS (o 35y e 65 5oL Y i e ads il slisl G
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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 (risdla/maqala) to a question (see e.g. f. la: fi su’alika) re-
garding epistemology. Possibly Mu‘tazili treatise. No proper names mentioned
except ashab al-idrak (f. 3a-b) and al-mutakallimin fi kutubibim (f. 4b). Colophon
on f. 6a, according to which the copy was completed in Muharram 421/January-
February 1030.

Notes from the text (f. 2a ff.): —
MG 2l §nn 2,01 55 ) g o L 9 D s 3 030 ol
ru\uﬁgoguvmywwﬂﬁuswwu 0L e ks 0Bl ol
Ll uw\fdﬁu,d,s\,ru\d,évduy\ kLl uw}s\uuwuwﬁu\,
e W 3655 UK Yy Caldl b
f.2b f: —
et b 5 3% ol Bl flodon Byl 3 Ly w3 525 a0 JBl s o 3 -
5 SIS s S Ly Ly o e O sl 3 s 36 ()
Sole) JaslY kL
Last words of the treatise (f. 6a): —
S L olodall 3 5l s POy a8y ol Db e e G55 W sl ¥
LS5 Lo Sl ] gy e 5 o Ly anlidl b GL3Ly L adi ¥
b sy W O s 3

The scribe’s colophon is as follows (f. 6a): —

ol iy i bl et b Yl g d e B 8
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On the margin left of the colophon: —

B Yoy a i
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 #askh, 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. Ladbdbat al-dhat fi ithbat al<wabda wa-I-sifat by al-Fadl b. Mufar-
raj, a Karaite theological work of a later period (certainly later than Sahl b. al-Fadl
al-Tustari). Author mentions another work of his on f. 17b: K. al-Tahdbib.

Title page (f. 1a): —
L il ) o 3 bl s S leally 3ol 0L 3 Sl _~>\2§q\“§
Beginning of the text (f. 1b): —
@bd@\,ug%;,@wgwl&;&iru\ a3l U 6 sy
Reference to author’s K. al-Tahdhib (f. 17b [margin]):—
ad) BLal e ade s W ol 0873 Ll LeZl 4 01 np gl 3,
Chapter headings to be found in the fragment: —
(2) Dl U1 GLE) Gy 3 V1 3 0
(I5) Sl adl s Job o) 3 b
(o) Anss Loy Joll 3 b
(12) P8I G 01
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(h7) 45 Aol
(017) (2L 5% s bl o D01 3 L
(<23) Hadly Ladl n3 ue\j

(o25) ‘}.43
(28) QU6 wee B3l s 3 o
(29) sty 31,0 3 oL

(183) pu gl ) ) s
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Mu‘tazili Theory in Practice:
The Repentance (tawba) of Government Officials
in the 4+/10+ 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.! In
the religion of Islam, as in Judaism and Christianity, repentance is also a central
religious concept.? Mentioned frequently in the Qur’an, repentance is primarily
designated by the word fawba and its derivatives, connoting a “return to God.”
Numerous Qur’anic verses urge believers to desist from sin and pursue the act of
penitence prior to their final days.* Similarly, many Prophetic traditions (ehadith)
address the importance of contrition and repentance in the life of the believer.?
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.® 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, Wadad al-Qadi, Everett Rowson, Frank Griffel, and Devin Stewart for reading and
commenting upon earlier drafts of this article.

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.

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 Manzar, Lisan al-arab, Beirut 1955 [repr. 1992], vol. 1, p. 233: al-tawba al-ruji ila Al
lah.

Uri Rubin, “Repentance and Penance,” in Encyclopaedia of the Quran, vol. 4, pp. 426-30;
Frederick M. Denny, “The Qur’anic Vocabulary of Repentance. Orientations and Atti-
tudes,” in Studies in Quran 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 Maja al-Qazwini, Sunan Ibn Maja, ed. Muhammad ‘Abd al-Bagi, Cairo 1972, vol.
2, pp- 1419-22; Book 49 of Sahih Muslim concerns tawba, see with commentary by Qadi
Tyad, lkmal mulim bi-fawa’id Muslim, ed. Yahya Isma‘il, al-Mansura (Egypt) 1998, vol. 8, p.
240-305; Ibn Qayyim al-Jawziyya, Kitab al-Tawba, ed. Sabir al-Batawi, Beirut 1992; Ayoub,
“Repentance in the Islamic Tradition.”

For jurisprudence, see ‘Ali Jaffal, aFTawba wa-atharuba fi isqat al-budid fi I-figh al-islam, Bei-
rut 1989; Ayoub, “Repentance in the Islamic Tradition.” For theology, see Josef van Ess,
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focused upon penitence and contrition.” 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.

. 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‘tazili 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‘tazili 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‘tazili doctrine.

The first and most detailed account of repentance by a government official in
the 4th/10th century is related by Abu “Ali al-Muhassin al-Tanakhi (d. 384/994).
He describes the repentance of his maternal grandfather, a local administrator
(katib diwan) in Ahwaz, Abu 1-Qasim b. Abi “Allan (d. first half of the 4th/10t ¢.),
at the urging of the famed Mu‘tazili scholar, Abt ‘Ali Muhammad b. ‘Abd al-
Wahhab al-Jubba’i (d. 303/915).8

Theologie und Gesellschaft im 2. und 3. Jabrhundert Hidschra. Eine Geschichte des religidsen Denkens
im frithen 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 Harit al-Mubasibi anhand von

Ubersetzungen aus seinen Schrifien dargestellt und erliiutert, Bonn 1961, pp. 63-64 and p. 130;

Susanna Wilzer, “Untersuchungen zu Gazzalis Kitab 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, A-

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.”

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 Shi‘ thought and

piety, see Ayoub, “Repentance in the Islamic Tradition;” Gerald R. Hawting, “The taw-

wabiin, atonement and Gshiird’,” Jerusalem Studies in Arabic and Islam 17 (1994), pp. 166-81.

For repentance in a literary/courtly context, see Philip F. Kennedy, 7he Wine Song in Classi-

cal Arabic Poetry. Abi Nuwas and the Literary Tradition, Oxford 1997, pp. 194-240.

8 Al-Tanuakhi, Nishwar al-mubidara wa-akbbar al-mudbakara 1-8, ed. ‘Abbud al-Shalji, Beirut
1971-73, vol. 1, pp. 221-24. For Abu ‘Al al-Jubba’i, see L. Gardet, “al-Djubba’i,” 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-Tantukhi,” 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 Tanukhi, Ibn Abi ‘Allan spoke with al-Jubba’i one evening and
asked him for his opinion regarding his own work on behalf of the government,
stating, “Oh Abu “Ali, do you not fear for me on account of the affair with
which I am involved?”? Al-Jubba’i replied, “Oh Abu I-Qasim, 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!”1? To this statement, Ibn Abi ‘Allan 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-mal or when a person comes to me who has a
grievance and has been obliged to pay a wrongful excess of tax (kharaj), 1 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 (artafigu min mal al-
sultan) which represents only my share of the general property of the Muslims (fay’ al-
muslimin). 11

Abu ‘Ali al-Jubba’i then responded:

Abu 1-Qasim, God cannot be deceived! Tell me, do you not choose the surveyors of
land (mussab) 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 (fazawir) and you reduce them. Then you make up the
payment registers (jara’id) and you give them to the tax collector (mustakbrij) and you
say to him, “I wish that the money be paid in full on such and such a day with the as-
sessor (jabbadh). If it is not so, I will nail your hands to your feet.”!2

After Ibn Abi ‘Allan agreed to this description, al-Jubba’i continued, stating:

Then the tax collector (mustakhbrij) 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 Abi “Allan again agreed. Thus Abu “Ali continued:

And the money is received by the assessor and you put forth the contracts (szkak) from
your diwan with your distinguishing marks (‘lamat) 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.

Al-Tanukhi, Nishwar, vol. 1, p. 222: ya Aba ‘Al atakhafu ‘alayya mimma and fibi shay’an?
Al-Tantkhi, Nishwar, vol. 1, p. 222. For the various scents associated with paradise in the
Qur’an, see Qur’an 76:5, “camphor” (kafir), Quran 76:18, “ginger” (zamjabil), and the
more general (rayhan) of Quran 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’an, vol. 4, pp. 62-64.

11 Al-Tanakhi, Nishwar, vol. 1, p. 222.

12 Al-Tanikhi, Nishwar, vol. 1, pp. 222-23.

13 Al-Tanikhi, Nishwar, vol. 1, pp. 222-23.

14 Al-Tantkhi, Nishwar, vol. 1, p. 223.
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Finally, al-Jubba’i 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 ila Allab) for if you do not, you shall [surely be] destroyed! Give up the work
on behalf of the government (tasarruf) and take care of the concern for the hereafter!1?

After this stern warning, Ibn Abi ‘Allan reported how al-Jubba’i began to exhort
and preach to him until he broke down in tears. In his preaching to Ibn Abi
‘Allan, al-Jubba’ recalled the story of the repentance of the earlier Mu‘tazili
scholar Ja‘far b. Harb (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.1®

Having heard this account of the actions of Ja‘far b. Harb, Ibn Abi “Allan was
convinced. He stated:

His speech influenced me and I worked toward repentance and renouncing work on be-
half of the government (‘amiltu “ald al-tawba wa-tark al-tasarruf). 1 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
Buyid amir of Baghdad, Mu‘izz al-Dawla (d. 356/966).18 According to two re-
ports, one related by Muhammad b. ‘Abd al-Malik al-Hamdani (d. 520/1127) in
the Takmilat tarikh al-Tabari, and another by al-Hakim al-Jishumi (d. 494/1101) in
the Sharh “Uyin al-mas@’il, the amir repented at the end of his life in the presence
of the famed Basran Mu‘tazili scholar, Aba “Abd Allah al-Basri (d. 369/979).1°
Al-Hamdani stated that in the year 356/966, when Mu‘izz al-Dawla was on
campaign against the ruler of the Marsh (batiha), ‘Imran b. Shahin (d. 369/979),
he suddenly fell ill with an infection. After entrusting his troops to his Turkish
chamberlain, Subuktagin (d. 364/974), the amir rushed back to Baghdad where

15 Al-Taniikhi, Nishwar, vol. 1, p. 223.

Al-Tanukhi, Nishwar, vol. 1, p. 223: kana yataqalladu kibar a‘mal al-sultan wa-kanat ni‘maiubi

tuqaribu ni‘mat al-wuzar@’. For a detailed analysis of the story of the repentance of Ja‘far b.

Harb, see Appendix I below.

17" Al-Tanitikhi, Nishwar, vol. 1, p. 224.

18 See K.V. Zetterstéen and H. Busse, “Mutizz al-Dawla,” in The Encyclopaedia of Islam. New
Edition, vol. 7, p. 484.

19 Muhammad b. ‘Abd al-Malik al-Hamdani, Takmilat tarikh al-Tabari, ed. Yasuf Kanan, Bei-
rut 1961, pp. 192-93; al-Jishumi, Sharh Uyin al-masa’il, MS San‘@’, al-Maktaba al-Gharbiy-
ya, ‘ihm al-kalam no. 99, f. 90a. For Abu ‘Abd Allah al-Basri, see Josef van Ess, “Abu ‘Abd
Allah al-Bast1,” 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 Aba ‘Abd
Allah al-Basri, see Ibn al-Athir, al-Kamil fi tarikh 1-15, ed. C.J. Tornberg, Leiden 1867-76
[repr. Beirut 1995], vol. 8, p. 575, and Miskawayh, Taarib al-umam wa-ta‘aqub al-himam, ed.
Sayyid Kasrawi Hasan, Beirut 2003, vol. 5, p. 350.
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he appointed his son, ‘Izz al-Dawla Bakhtiyar (d. 367/978), as ruler. Realizing
that his final days were upon him, he summoned Abu ‘Abd Allah al-Basri to his
palace.

Both al-Jishumi and al-Hamdani report that the purpose of Abu ‘Abd Allah
al-Basti’s being summoned to the palace was the repentance of Mu‘izz al-Dawla.
Al-Hamdani states that the amir both “manifested repentance” (azhara al-tawba)
and “repented at his [Abu ‘Abd Allah al-Basri’s] hand.” 20 However, al-Jishumi
states, more precisely, that Mu‘izz al-Dawla summoned the shaykh Abu ‘Abd Al-
lah al-Basri in order “to dictate to him the conditions of repentance.”?!

Al-Hamdani describes the circumstances surrounding the amir’s repentance.
Abu ‘Abd Allah al-Basri was accompanied by another Mu‘tazili scholar, Abu I-
Qasim al-Wasiti.?2 The two men entered the palace of Mu‘izz al-Dawla and
stayed with the amir during his final hours.?> However, neither scholar desired to
pray in the amir's residence and went to a mosque which was located outside its
gates. When queried by the amir about the reasons for this action, Abu ‘Abd Al-
lah al-Basri answered, “prayer in a place which has been unlawfully taken is not
valid for me.”?*

Mu‘izz al-Dawla was also reported to have asked the shaykh Abu ‘Abd Allah
al-Basri for his opinion of the caliph ‘Umar b. al-Khattab (d. 23/644) and the
companions (sahaba). Abu ‘Abd Allah mentioned their early merit (dhakara
sabiqatabum) and the historical tradition that “Ali b. Abi Talib (d. 40/660) had of-
fered his daughter Umm Kulthum to ‘Umar in marriage.?> According to al-
Hamdani’s account the amir was amazed by this (istazama dhalika) stating, “I
have never heard that before.”?¢ As part of his repentance, Mu‘izz al-Dawla then

20 Al-Hamdani, Takmila, p. 192: taba ald yadibi.

21 Al-Jishumi, Sharh Uyin al-mas@’il, f. 89b: lagganabu shar@it al-tawba. Cf. Miskawayh, Ta-
Jjarib al-umam, vol. 5, p. 351, “He [Mu‘izz al-Dawla] summoned the most important theo-
logians and jurisprudents (wujih al-mutakallimin wa-l-fugaba’) and asked them about the va-
lidity of repentance (hagiqat 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” (affawhu bi-sibhatihi wa-laqqanithn ma yajib an yaqila wa-yafala).

22 Abu I-Qasim al-Wasiti was a known associate and student of Ab@i ‘Abd Allah al-Basri, see
al-Tawhidi, Akhlag al-wazirayn, ed. Muhammad al-Tanji, Beirut 1992, p. 201; van Ess, “Aba
‘Abd Allah al-Basri,” p. 12.

23 Al-Hamdani, Takmila, p. 193.

24 Al-Hamdani, Takmila, p. 193: al-salat fi Ldar al-maghsiiba indi I tasibbu. Cf. Abu 1-Husayn
al-Basri, Kitab al-Mu‘tamad fi usil al-figh 1-2, ed. Muhammad Hamid Allah, Damascus
1965, vol. 1, pp. 195-200, where the prohibition is discussed for the later Mu‘tazila and
Zaydi Shi‘ites.

25 See Wilferd Madelung, The succession to Mubammad. A study of the early Caliphate, Cam-
bridge 1997, p. 67, citing Ibn Sa‘d, Kitab al-Tabaqat al-kabir 1-9, ed. Eduard Sachau [et al.],
Leiden 1905-40, vol. 8, pp. 339-40, and p. 79, citing al-Tabari, Tarikh al-rusul wa-I-mulik 1-
15, ed. M.J. de Goeje [et al.], Leiden 1879-1901, vol. 1, p. 2732.

26 Al-Hamdani, Takmila, p. 193: ma sami‘tu hadha qattn.
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gave away the majority of his money as alms, manumitted his slaves and re-
solved outstanding complaints against the government.?’

The historian Aba Shuja“ al-Radhrawari (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 amir of Rayy since 366/976.28 Rec-
ognizing that the amir was suffering from the symptoms of diphtheria (khawaniq)
and did not have much longer to live, his vizier, the famed Mu‘tazili scholar and
patron, al-Sahib Isma‘il b. ‘Abbad al-Talagani (d. 385/995) came to his bedside
to counsel him.

Considering the future of the Bayid dynasty, Ibn ‘Abbad hoped to make sure
that the transfer of power in Rayy occurred without incident. He advised
Muw’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.”?° 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.”3? 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” (ashfa), Ibn ‘Abbad 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 (zulama) you know of and are capable of resolving. 32

Of similar detail and interest are multiple reports surrounding the penitence of
Ibn “Abbad, the Buyid vizier of Rayy referred to above. During his first vizierate

27 Al-Hamdani, Takmila, p. 193: tasaddaqa Muizz al-Dawla bi-akthar malibi wa-a‘taqa mama-
likahii wa-radda shay’an kathiran min al-mazalim. Mu‘izz al-Dawla died on 17 Rabi® I 356/1
April 967 and was buried in his palace. His body was exhumed two years later and rebur-
ied in the maqabir Quraysh [al-Kazimayn] upon the orders of his son ‘Izz al-Dawla Bakhti-
yar, see al-Hamdani, Takmila, p. 203; John J. Donohue, The Buwayhid Dynasty in Iraq 334
H./945 10 403H./1012. Shaping Institutions for the Future, Leiden 2003, p. 50.

Al-Radhrawari, Dbayl tajarib al-umam, vol. 6 of Miskawayh, Tajarib al-umam wa-ta‘aqub al-
bimam, ed. Sayyid Kasrawi Hasan, Beirut 2003, p. 57.

Al-Rudhrawari, Dbayl tajarib al-umam, p. 58: law ‘abida amir al-umar@ ‘abdan ila man yarahu
yaskun tlayhi al-jund ila an yatafaddala llah bi-afiyatibi wa-qiyamibi ila tadbir mamlakatibi.

30 Al-Radhrawari, Dbayl tajarib al-umam, p. 58: li-kana dbalika min al-istizhar alladbi Ia darar fi-
hi.

Al-Rudhrawari, Dbayl tajarib al-umam, p. 58: ana fi shughl ‘an hadbha wa-ma li-Fmulk qadr
ma‘a ntih@ al-insan ila mithl ma ana fibi fa-if ali ma bada lakum.

Al-Radhrawari, Dbayl tajarib al-umam, p. 58: tub ya mawlana min kull ma dakbalta fibi wa-
tabarra’ min hadhibi l-amwal allati lasta “ald thiga min tibiha wa-busiliba min billiba wa-atagid
matd aqgamaka llah wa-afaka sarfaha fi wujahiha wa-rudda kull zulama ta‘rifuba wa-taqdiru ‘ala
raddiba.
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to the amir Mu’ayyid al-Dawla from 366-373/976-983, Ibn “Abbad, on at least
one occasion, not only repented but also constructed what he termed his “house
of repentance.”? According to a statement related by Abt Hayyan al-Tawhidi on
the authority of the courtier al-Khath®ami, Ibn ‘Abbad “built a house, which he
called the ‘house of repentance’ in derision, mockery and sarcasm.”3*

Ibn al-Jawzi (d. 597/1200), Yaqut al-Hamawi (d. 626/1228), and al-Safadi (d.
764/1363) provide a more detailed report concerning Ibn ‘Abbad’s “house of re-
pentance.”® According to this account, related by a certain Zayd b. Salih al-
Hanafi, when Ibn ‘Abbad “desired to dictate badith during his vizierate,” (‘azama
‘ala Fiml@® wa-kana bina’idbin fi Fwizara), “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.”3¢ Al-Sahib 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 “Abbad 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.8

Thereafter, Ibn ‘Abbad exited the house and sat in order to recite hadith. The re-
port concludes by stating that “many people attended such that for every person

3 Al-Tawhidi, Akblagq al-wazirayn, p. 169: dar al-tawba; bayt al-tawba. The term dar al-tawba

may refer to this world where repentance is possible in contrast to the afterlife.

Al-Tawhidi, Akblag al-wazirayn, p. 169: thumma yabni daran yusammiba dar al-tawba isti-
hza‘an sukbriyatan wa-sukbnata ‘ayn. Al-Khath‘ami, the scribe of the amir and sahib al-jaysh
‘Ali b. Kama (d. 374/984), provided much of al-Tawhidi’s information on events in Rayy
prior to his own arrival in 367/977, see al-Tawhidi, Akhlag al-wazirayn, p. 142. Given that al-
Tawhidi came to Rayy in 367/977 and relied upon al-Khath‘ami for this report, the event
can, most likely, be dated to the beginning of Ibn ‘Abbad’s rule in Rayy in 366/976.

Ibn al-Jawzi, al-Muntazam fi tarikh al-umam wa-l-mulik ed. Na‘im Zarzur, Beirut 1992, vol.
14, p. 376; Yaqut, MuGam al-udab@’, Beirut 2002, vol. 2, p. 694; al-Safadi, Kitab al-Wafi bi-I-
wafayat, ed. Hellmut Ritter [et al.], Wiesbaden 1973, vol. 9, p. 128. The report is also
found in a slightly different form in Ibn al-Kathir, al-Bidaya wa-I-nibaya, Cairo 1929-32,
vol. 11, p. 315.

Ibn al-Jawzi, Muntazam, vol. 14, p. 376: wa-kharaja yawman mutabannikan mutatallisan bi-
z1yy abl al-ilm.

Ibn al-Jawzi, Muntazam, vol. 14, p. 376: gad ‘alimtum gidami fi I-ilm fa-aqarrii labu bi-dbalika,
wa-and mutalabbis bi-hadha Famr wa-jami ma anfaqtubu min sighari ila waqt hadha min mal abi
wa-jaddi, wa-ma‘a hadha la akbli min tab‘iyyat ishhadi ‘alayya wa-ushhidu llaha wa-ushhidukum
anni t@ibun min kull dbanb adbnabtubu.

Ibn al-Jawzi, Muntazam, vol. 14, p. 376: ittakhadha baytan wa-sammabu bayt al-tawba wa-
labitha usbi‘an ‘ala dhalika thumma akbadba kbutit al-fuqaba’ bi-sibbat tawbatibi.
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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 gadi ‘Abd al-Jabbar.”3*

The most curious report about Ibn ‘Abbad’s repentance, one that has drawn
much attention from modern scholarship, concerns gadi ‘Abd al-Jabbar al-
Asadabadt’s (d. 415/1025) famous refusal to pronounce funeral prayers upon the
vizier.#0 According to the version of events recorded by al-Rudhrawari, the gads
would not pronounce the funeral prayers upon al-Sahib b. ‘Abbad 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.”#!

In the Fadl al-i‘tizal wa-tabaqat al-Mu‘tazila the gadi “Abd al-Jabbar likewise re-
lates several accounts of the repentance of government officials. According to
‘Abd al-Jabbar, the famed Mu‘tazili scholar Abu 1-Qasim al-Balkhi al-Ka‘bi (d.
319/931) who had been employed for a time in the Samanid administration as
vizier for Ahmad b. Sahl b. Hisham al-Marwazi, the governor of Khurasan for
the Samanid amir Nasr b. Ahmad II (r. 301-331/913-942) eventually repented of
his service on behalf of the government.*? “Abd al-Jabbar stated that, “at the be-
ginning of his service for the government he [viz., Abu [-Qasim al-Balkhi] 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]”%

39 Ibn al-Jawzi, Muntazam, vol. 14, p. 376: badara L-kbalg al-kathir, wa-kana Lmustamli Lwabid

yandaf ilayhi sitta kull yuballighu sabibabu fa-kataba I-nds hatta I-qadi “Abd al-Jabbar.

For the most recent attempt to solve the problem of the relationship between Ibn ‘Abbad

and gadi ‘Abd al-Jabbar 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 ‘Abbad

cited by Ibn al-Jawzi, Yaqut, and al-Safadi, 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-Jawzi 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 dar al-tawba is referred to as well by al-Tawhidi on the author-
ity of al-Khath‘ami in the Akhlag al-wazirayn, 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-Tawhidi 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

‘Abbad’s vizierate for both.

Al-Radhrawari, Dbayl tajarib al-umam, p. 158: la ari -tarabbum ‘alaybi li-annabu mata ‘an

ghayr tawba zabarat ‘alaybi. Cf. Ibn al-Athir, al-Kamil fi Ftarikh, vol. 9, p. 110; Yaqut,

MuGam al-udab@’, Beirut 1991, vol. 2, p. 282; Ibn al-Kathir, al-Bidaya wa-I-nibaya, vol. 11,

p- 315.

42 See Josef van Ess, “Abi’l-Qasem al-Balki al-Ka‘bi, ‘Abdallah b. Ahmad b. Mahmid,” in
Encyclopaedia Iranica, vol. 1, pp. 359-62.

43 <Abd al-Jabbar, “Fadl al-i‘tizal wa-tabaqat al-Mu‘tazila,” in Fadl al-itizal wa-tabaqit al-
Mu‘tazila, ed. Fu’ad Sayyid, Tunis [1974], p. 297: fi qbal tawliyat al-sultan kana yaktubu I-
bay‘at wa .... shabran shabran wa-sanatan sanatan fa-lamma ‘adala ‘an dhalika wa-taba tatabba‘a
dbalika fa-aslababu. The editor, Fu’ad Sayyid, noted that the word following al-bay‘at was
corrupt. Cf. al-Jishumi, Sharh ‘Uyin al-mas@’il, {f. 64b-65a.
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Similarly, ‘Abd al-Jabbar notes in his account of the famed Qur’anic exegete
and scholar Abu Muslim Muhammad b. Bahr al-Isfahani (d. 322/933) that he
had also repented. According to “‘Abd al-Jabbar, Aba Muslim al-Isfahani “used to
work for the government time and again” (wa-qad kana yatasarrafu lil-sultan halan
ba‘da pal) until prior to his death when “he left government service and re-
pented.”

Finally, ‘Abd al-Jabbar relates how Abu “Ali (d. 345/956), the son of the
Isfahani Mu‘tazili Abt Muhammad b. Hamdan, had come to him seeking re-
pentance.® According to ‘Abd al-Jabbar, Abu ‘Ali “was similar to his father in
the practice of the doctrine but used to work on behalf of the government.”#
‘Abd al-Jabbar reports that Aba “Ali “then came to me in the end [of life/work?]
and asked me to dictate the papers of repentance, so I did.”¥

11. 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 amirs,
viziers, as well as lower-ranking members of the local administration of cities.
Those who repented had worked on behalf of the ‘Abbasid, Samanid, and Bayid
dynasties. In several cases, the penitent individual was widely esteemed for his
knowledge of Mu‘tazili thought prior to repentance. In other cases, it is possible
that the official’s reputation for Mu‘tazili thought was enhanced by his repen-
tance. In two cases, the official’s adherence to Mu‘tazili doctrine was not known
specifically from other sources or otherwise remained unclear.*®

44 <Abd al-Jabbar, “Fadl al-i‘tizal,” p. 323: wa-mata wa-huwa tarik li-Ltasarruf ta’ib. Cf. ibid., p.

299, where details of Abt Muslim al-Isfahani’s biography were first listed. For Abu Muslim

al-Isfahani, see Josef van Ess, Theologie und Gesellschafi, vol. 4, p. 250. See also Yaqt,

MuGam al-udaba’, vol. 5, pp. 239-41. Aba Muslim was an official in the province of Fars.

He served in the diwan al-kbaraj wa-l-dipa’ during the caliphate of al-Mugqtadir (r. 295-

320/908-932). He also acted for approximately one month in 321/933 as the chief admin-

istrator of Isfahan, before losing his position with the seizure of the city by “Ali b. Baya

(the future Buyid amir Imad al-Dawla (d. 338/949) in Dhu 1-Qa‘da/ October-November

of that year.

The repentance probably occurred during the year 345-6/956-7 when ‘Abd al-Jabbar was in

Isfahan, see Wilferd Madelung, ““Abd al-Jabbar b. Ahmad al-Asadabadi,” in Encyclopaedia

Iranica, vol. 1, pp. 116-18.

46 <Abd al-Jabbar, “Fadl al-‘tizal,” p. 322: kana ... ald mithl tariqatibi fi Lmadbbab lakinnahu

kana yatasarrafu ma‘a Esultan.

‘Abd al-Jabbar, “Fadl al-i‘tizal,” p. 322: thumma j@ani akbiran wa-sa’alani iml@ awraq fi

Ftawba fa-fa‘altn. Cf. al-Jishumi, Sharh “Uyin al-masa’il, f. 71b.

48 Al-Jishumi, Sharh Uyiin al-mas@’il, f. 90a, reported that Mu‘izz al-Dawla had during his life
promoted the dialecticians and had inclined towards Abu ‘Abd Allah al-Basri in particular.
However, the amir’s own adherence to Mu‘tazili tenets does not appear to be documented
in other sources. Likewise the amir Mu’ayyid al-Dawla is not stated to have specifically fol-
lowed Mu‘tazili doctrine, despite his known association with Mu‘tazili scholars such as al-

45

47
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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.* 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 4%/10%h 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-tasarruf ma‘a Fsultan, “work on behalf
of the government authority.” Indeed al-Tanukhi’s report relating to the repen-
tance of Ibn Abi “Allan 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.>!

Monetary issues likewise appear to have been important in two cases. In the
report concerning Mu’ayyid al-Dawla’s repentance, Ibn ‘Abbad urges the amir 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.’? Likewise, at
the time of his own repentance, Ibn ‘Abbad went out of his way to declare that

Sahib b. ‘Abbad and ‘Abd al-Jabbar. However, as Prof. Madelung suggests, the early Bayid
amirs inclined to Zaydi beliefs which implied Mu‘tazili doctrine in theology (Wilferd Ma-
delung, personal communication, February 2006).

Three of the scholars who related reports of repentance were known to have studied

Mu‘tazili doctrine: ‘Abd al-Jabbar, al-Hakim al-Jishumi, and Abua Ali al-Muhassin al-

Tanuakhi. For a recent assessment of the nature of the Mu‘tazili beliefs of al-Tanukhi, see

Bray, “Practical Mu‘tazilism. The Case of al-Tanakhi,” pp. 122-24.

50 Al-Tanakhi, Nishwar, vol. 1, p. 224 [Ibn Abi ‘Allan]: al-tasarruf; “Abd al-Jabbar, “Fadl al-
i‘tizal,” p. 322 [Abu ‘Ali b. Hamdan]: kana yatasarrafu ma‘a Esultan; p. 323 [Abu Muslim
al-Isfahani|: wa-mata wa-hnwa tarik al-tasarruf t@’ib. For a similar expression, see Wilferd
Madelung, “A Treatise of the Sharif al-Murtada on the Legality of Working for the Gov-
ernment (Mas’ala fi "Iamal ma‘a "I-sultan),” Bulletin of the School of Oriental and African Stud-
ies 43 (1980), pp. 18-31.

51 Al-Tanakhi, Nishwar, vol. 1, p. 223.

52 Al-Radhrawari, Dhayl tajarib al-umam, p. 58.
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Table 1: Repentances of Government Officials in the 4*/10% Century

Scholars D y
Penitent official and Date of Reason for repentance Time of associated ocume;z[te
oo . acts o,
Date of death Repentance | [stated or implied] repentance with repentance
repentance
1. Ibn Abi ‘Allan Prior to Work on behalf End of Abu “Ali None
(d. ca. 340/950) 303/915 of the government | work al-Jubba’i
2. Abu 1-Qasim ca. Work on behalf End of None None
al-Balkhi 3107922 of the government | work
(d. 319/931)
3. Abt Muslim ca. Work on behalf End of None None
al-Isfahani 322/933 of the government | life
(d. 322/933)
4. Abu “Ali ca. Work on behalf End of ‘Abd Document
b. Hamdan 345/956 of the government | work/life? | al-Jabbar
(d. ca. 345/956)
5. Mu‘izz al-Dawla 356/966 Beliefs, End of Abu ‘Abd | Document,
(d. 356/966) Monetary life Allah resolution of
concerns al-Basri complaints,
the donation
of charity and
the manumis-
sion of slaves
6. Al-Sahib b. ‘Abbad | 366/976 Monetary End of Unnamed | Document
(d. 385/995) concerns neither jurists
life nor (fuqaha’)
work [<Abd
al-Jabbar]
7. Mu’ayyid al-Dawla | 373/983 Monetary End of Al-Sahib Resolution of
(d. 373/983) concerns life b. ‘Abbad | complaints

all of the money that he had spent on the scholars (¢4l al-ilm) was from funds he
had “inherited from his father and grandfather.”>?

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-Hamdani,
Mu‘izz al-Dawla queries Abu ‘Abd Allah al-Basri on questions of doctrine such
as the early merit of ‘Umar b. al-Khattab and other Companions of the
Prophet.> This question was related to the Shi‘ite beliefs of Mu‘izz al-Dawla, for

53 Ibn al-Jawzi, al-Muntazam, vol. 14, p. 376.
5% The account of al-Hamdani reported that the amir asked Aba ‘Abd Allah al-Basri about
the early merit (sabiga) of “‘Umar b. al-Khattab and the Companions (a/-sahaba). It is un-
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the amir was known to have displayed a personal regard for the future Zaydi
imam Ibn al-Da‘ (d. 360/970).>> By contrast, al-Jishumi implies that the amir's
repentance was evidence of his belief in Mu‘tazili doctrine stating that Mu‘izz al-
Dawla had promoted the dialecticians (a4l al-kalam) — Abu ‘Abd Allah al-Basri in

particular - earlier in his life.

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 Abi “Allan and Abu I-Qasim
al-Balkhi, 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 ‘Abbad, repented prior to the end of his
life yet continued to work on behalf of the government.

Mu‘tazili 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‘tazili doctrine. In four, prominent Mu‘tazili 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-Hakim al-Jishumi, Aba
‘Abd Allah al-Basri “dictated to the amir the conditions of repentance.”” Ac-
cording to al-Hamdani, Mu‘izz al-Dawla is said to have “repented at the hand”
of al-Basri.’® Similarly, Abu ‘Ali b. Hamdan asked ‘Abd al-Jabbar, “to dictate a
few folios concerning fawba.” In contrast, Abu “Ali al-Jubba’1 and Ibn “Abbad
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
‘Abbad, unnamed scholars (fugaha’) signed a document certifying the validity of
his repentance. Although “Abd al-Jabbar is identified as being present during Ibn

clear from the report exactly what were the beliefs of the amir, for they were left unstated.
See van Ess, “Abu ‘Abd Allah al-Basri,” p. 12, where al-Basti is stated to have endorsed
moderate Zaydi positions but to have repudiated rafd. On the issue of the status of the
Companions of the Prophet in Zaydi thought generally, see Etan Kohlberg, “Some Zaydi
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, “Aba Ishaq al-Sabi on the Alids of Tabaristan and Gilan,” Journal of

Near Eastern Studies 26 (1967), p. 48, stated that Mu‘izz al-Dawla had received Abu ‘Abd

Allah b. al-Da¢i and kissed his hand during an illness in the hope of a recovery.

Al-Jishumi, Sharh Uyin al-masa’il, f. 89b: kana yuqaddimu abl al-kalam wa-kiana yamilu ila I-

shaykh Abi “Abd Allah.

7 Al-Jishumi, Sharh “Uyin al-masa’il, f. 89b: lagganabu shar@it al-tawba.

58 Al-Hamdani, Takmilat tarikh al-Tabari, p. 192: taba ‘ald yadibi.

59 <Abd al-Jabbar, “Fadl al-i‘tizal,” p. 322: iml&@’ awraq fi -tawba.
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‘Abbad’s recitation of hadith after his repentance, his role in the actual repen-
tance of Ibn “‘Abbad is not specified.®®

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-mazalim), 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, Abu “Ali b. Hamdan and
Ibn ‘Abbad, historical accounts refer to the preparation of documents at the
time of their repentance. For Mu‘izz al-Dawla and Abu ‘Ali b. Hamdan, a
Mu‘tazili scholar dictated the text of the repentance documents to them.®! In-
deed al-Jishumi describes how the scholar Abu ‘Abd Allah al-Basri aided Mu‘izz
al-Dawla by relating the shara’it al-tawba “conditions of repentance,” determining
the exact statements and actions necessary for his proper penitence.®? Ibn
‘Abbad, 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-Hamdani, the amir is reported to have
“manifested repentance” (azhara I-tawba).®® Similarly, in the famed incident of
‘Abd al-Jabbar’s refusal to state the formula of tarahhum at the funeral of Ibn
‘Abbad, the gadi’s complaint was that Ibn ‘Abbad died without a repentance
“manifest for him.”®* The repentance of Ibn ‘Abbad 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.®®

Redress of grievances (mazalim)

Two of the cases mentioned the “redress of grievances” (radd al-mazalim) 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-Jishumi, Sharh Uyin al-mas@’il, f. 89b; Abd al-Jabbar, “Fadl al-i‘tizal,” p. 322.

62 Al-Jishumi, Sharh “Uyiin al-masa’il, f. 89b.

63 Al-Hamdani, Takmila, p. 192. In al-Hamdani’s account the display of repentance comes
prior to the summons of the scholar Aba ‘Abd Allah al-Basri.

Al-Radhrawari, Dhayl tajarib al-umam, p. 157: min ghayr tawba zabarat ‘alaybi.

Ibn al-Jawzi, al-Muntazam, vol. 14, p. 376.

64
65
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solved a great amount of grievances (mazalim)” at the time of his repentance.®®
Similarly Ibn ‘Abbad urges Mu’ayyid al-Dawla to “Resolve every [complaint of]
injustice (zulama) which you know of and are capable of resolving.” ¢7 In both
cases, the implied action appears to be the restitution of property unjustly seized
by the government.

Giving of charity (sadaqa) 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.¢

111, The Mu‘tazili doctrine of Repentance (tawba) in the 4%/10% 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 2d/8th century with Wasil b. ‘Ata’ (d. ca. 131/748-9).6% At-
tempts at systematization of the doctrine can be seen in statements attributed to
the Mu‘tazili scholar Bishr b. al-Mu‘tamir (d. 210/825) in the works of Abu I-
Husayn al-Khayyat (d. ca. 300/912) and Abu 1-Qasim al-Balkhi al-Ka‘bi (d.
319/931).70 Influenced by the followers of the Basran pietist Bakr b. Ukht ‘Abd
al-Wahid b. Zayd (d. ca. end of the 274/8th ¢.) 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‘tazili doctrine.”!
This theologian is said to have believed that if an individual again committed a
major sin (kabira) for which he had earlier made repentance, he would be held
accountable for both the prior and current act.”

During the 3rd/9th century several other Mu‘tazili scholars further refined
thinking on the topic of repentance. Abu I-Hudhayl b. al-‘Allaf (d. 227/841) dis-

66
67

Al-Hamdani, Takmila, p. 193: wa-radda shay’an kathiran min al-mazalim.

Al-Radhrawari, Dhayl tajarib al-umam, p. 58: wa-rudd kull zulama ta‘rifuba wa-taqdirn “ald

raddiba. For the meaning of mazalim generally, see J.S. Nielsen, “Mazalim,” in The Encyclo-

pacedia of Islam. New Edition, vol. 6, p. 933.

Al-Hamdani, Takmila, p. 193: wa-tasaddaga Mu‘izz al-Dawla bi-akthar malihi wa-a‘taqa

mamdlikahi.

69 Van Ess, Theologie und Gesellschaft, vol. 4, pp. 579-90; For the doctrine of Wasil b. ‘Ata> on
repentance, see ibid., vol. 2, p. 267. Wasil b. ‘Ata’ was also alleged to have written a work
on repentance, entitled Fz Fawba, see ibid., vol. 2, p. 263.

70 Al-Khayyat, al-Intisar wa-I-radd “ala Ibn al-Rawandi I-mulpid, Cairo n.d., p. 114.; cf. Abu 1-
Qasim al-Ka‘bi al-Balkhi, “Bab dhikr al-Mu‘tazila min Maqalat al-Islamiyyin,” in Fadl al-
‘tizal wa-tabaqat al-Mu‘tazila, ed. Fu’ad Sayyid, Tunis [1974], pp. 72-73.

7L Van Ess, Theologie und Gesellschaft, vol. 2, pp. 108-11.

72 Al-Khayyat, Intisar, p. 114: qawl Bishr al-ma‘rif inna Labd idba ata kabiratan fa-qad istabagqa

Fwa‘id ma lam yatub, fa-idha huwa taba fa-qad istahaqqa l-wa‘d bi-Ijanna ma lam yu‘awid dhan-

ban kabiran, fa-in huwa ‘Gwada dhanban kabiran ukbidba bi-l-awwal wa-I-akbir.
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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 (sagha’ir), so long as major sins (kaba’ir) are avoided.”® Ja‘far b. al-Mubashshir
(d. 234/849) introduced the concept of “annulment” (#hbar) whereby one’s sins
annuled one’s good deeds.” By contrast, ‘Abbad b. Sulayman (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.”

While it is difficult to trace the systematic development of the doctrines, by
the early 4th/10th century, the Mu‘tazili scholars Abu “Ali al-Jubba’i (d.
303/915) and Abu Hashim al-Jubba’i (d. 321/933) both devoted lengthy discus-
sions to the subject of repentance.”® ‘Abd al-Jabbar discussed the doctrines of re-
pentance in volume 14 of his summa of Mu‘tazili doctrine, al-Mughni fi abwab
al-tawhid wa-ladl, written after 360/970. Manakdim Ahmad b. Abi Hashim
al-Qazwini (d. 425/1035) in his commentary on the Sharh al-Usil al-khamsa of
‘Abd al-Jabbar provided further elaboration of certain salient points of the doc-
trine.”” An anonymous letter falsely attributed to al-Qasim b. Ibrahim al-Rassi
(d. 246/860) similarly describes the doctrine of tawba.’®

Definition of Repentance

Repentance is defined by ‘Abd al-Jabbar as “the name of the action which re-
moves punishment and deserved blame.””” While repentance differs in name
from an apology (itidhar) both words are considered by him to belong to the

73 Van Ess, Theologie und Gesellschafi, 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 Gubba’,” Journal Asiatique
264 (1976), pp. 277-332, see esp. p. 303 [Kitab al-Abwab of Aba Hashim], and p. 313 [Kitab
al-Tawba). Both titles are cited in ‘Abd al-Jabbar, al-Mughni fi abwab al-tawhid wa-I-adl, ed.
Mustafa Hilmi [et al.], vol. 14, pp. 325 and 366, respectively. Abii Misa Isa b. Sabih al-
Murdar (d. 226/841) was also said to have authored a work entitled Kitab al-Tawba, but
there is no indication of its contents; see Ibn al-Nadim, Kitab al-Fibrist, ed. Rida Tajaddud,
Tehran 1973, p. 207.

77 Manakdim, Sharh al-Usil al-khamsa, ed. ‘Abd al-Karim ‘Uthmin [as a work by ‘Abd al-
Jabbar], Cairo 1965, pp. 789-800.

78 |Pseudo] al-Qasim b. Ibrahim al-Rassi, “Kitab Usal al-‘adl wa-l-tawhid,” in Ras@’il al-adl
wa-l-tawhid 1-2, ed. Muhammad “Imara, Cairo 1971, vol. 1, pp. 102-40; and in Majmi* ku-
tub wa-ras@’il al-mam al-Qasim b. Ibrabim al-Rassi, ed. ‘Abd al-Karim Jadaban [Jadban],
San‘a’ 2001, vol. 1, pp. 583-628. On the false attribution of this letter to al-Qasim b. Ibra-
him, see Wilferd Madelung, Der Imam al-Qdsim b. Ibrabim und die Glaubenslehre der Zaiditen,
Berlin 1965, pp. 97-98. On the question of fawba, see pp. 618-28 in the San‘a’ edition. The
content of the letter appears to reveal knowledge and development of certain formulae used
by the later Mu‘tazila and “‘Abd al-Jabbar in particular.

79 <Abd al-Jabbar, Mughni, vol. 14, p. 311: al-tawba: ism li-Lfi’l alladhi yuzil al-iqab wa-I-dbamm
al-mustahaqq.
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same class of action.? According to ‘Abd al-Jabbar, following Aba Hashim al-
Jubba’i, repentance is considered a rational obligation only for those guilty of
“grave sins” (kaba’ir).8! 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 (fagqlil al-thawab), but no punishment (‘ugiba).8> On
rational grounds as well, ‘Abd al-Jabbar argues that a correct repentance would
be accepted by God.?

Essential to correct repentance according to Mu‘tazili doctrine are two basic
conditions: (1) remorse (rzadam) for the act of disobedience and (2) the firm in-
tention (‘@zm) not to repeat the act of disobedience.$4

Remorse (zadam) is a term found in the Qu’ran.8> Manakdim defines remorse
as an “intelligible condition which every man finds [issuing] from himself.”8 Al-
though remorse is important for repentance, it alone is not sufficient for repen-
tance.8” Rather, in order for the repentance to be correct, remorse should be felt
for one specific reason: that the act itself was intrinsically bad (gabip li-qubhibi).$?

Firm intention (‘azm) not to repeat the action is the second essential condi-
tion for a correct repentance.?” The reason for this intention should be con-
nected with the reason for regret.”® 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-Jabbar, Mughni, vol. 14, p. 311: wa-huma fi Ljins wahid.

81 <Abd al-Jabbar, Mughni, vol. 14, pp. 335-37; Manakdim, Sharh, p. 789. Aba “Ali, by con-
trast, believed it obligatory by both reason and revelation. Cf. Arfa Mensia, “Théories du
repentir,” pp. 116-17.

82 Manakdim, Sharh, p. 789.

83 <Abd al-Jabbar, Mughni, 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-Khayyat, Abu *I-Husayn,” in The Encyclopaedia of Is-
lam. New Edition, vol. 4, pp. 1162f.

84 Manakdim, Sharh, p. 791. See Arfa Mensia, “Théories du repentir,” pp. 108-11. Cf. [pseu-
do] al-Qasim b. Ibrahim, “Kitab Usal al-“adl wa-l-tawhid,” p. 619, where the author states
that repentance is “remorse over what has passed, seeking pardon with the heart and
tongue without persistence (istighfar bi-F-qalb wa-I-lisan bi-la israr) and the intention (‘azm)
not to return to any of that [action] ever again, whether it be small or large.”

85 Qur’an 5:52; 23:40; 26:157 and 49:6.

86 Manakdim, Sharh, p. 792: innahi amr ma‘qil yajiduhi kull abad min nafsibi.

87 <Abd al-Jabbar, Mughnui, vol. 14, p. 344. ‘Abd al-Jabbar explains that if the hadith “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‘tazili Ibn al-
Ikhshid (d. 326/938) believes that remorse alone is repentance, see Wilzer, “Untersuchun-
gen,” p. 85, citing Ibn Hazm, Kitab al-Fisal fi I-milal, Cairo 1903, vol. 4, p. 61.

88 <Abd al-Jabbar, Mughni, vol. 14, p. 350; Manakdim, Sharh, p. 789.

89 Manakdim, Sharh, p. 379. The term ‘azm as intention is found in the Qur’an (2:227; 2:235;
3:159). It is associated with the character of apostles and prophets, see Qur’an 20:115;
46:35.

90 <Abd al-Jabbar, Mughni, vol. 14, pp. 370-73.
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(tark al-af‘al) believed to be intrinsically bad in the future.”! 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 (gabih li-gubhibi), while at
the same time persisting in another act known to be the equivalent of it.?

The repentant individual’s knowledge of his actions is also an area of impor-
tant consideration and complication in doctrine. ‘Abd al-Jabbar allows repen-
tance to be both general and specific in scope.” 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. %4

As mentioned, the doctrine of annulment (ibbat/ tahabut) 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 Abu “Ali al-
Jubba’i, the thesis was extended to cover the converse: good deeds may annul
bad deeds.” Thus the situation for the person wishing to repent could be
described by Manakdim 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.””

Considerations concerning a general repentance and annulment appear to
have affected thought on the appropriate time of repentance for the Mu‘tazila.?”
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 Manakdim stated it as the reason why
the gadi ‘Abd al-Jabbar had “delayed this chapter [concerning tawba] and ended

91 <Abd al-Jabbar, Mughni, 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 Manakdim, Sharh, pp. 794-95. Cf. Sabine Schmidtke, Theologie, Philoso-
phie und Mystik im zwolferschiitischen Islam des 9./15. Jabrbunderts. Die Gedankenwelten des Ibn
Abi Gumbiir al-Apsa’t (um 838/1434-35—nach 906/1501), Leiden 2000, pp. 258-59. See also
al-Baghdadi, al-Farq bayn al-firaq, ed. Ibrahim Ramadan, Beirut 1994, pp. 177-78.

92 <Abd al-Jabbar, Mughni, vol. 14, p. 388.

93 <Abd al-Jabbar, Mughni, vol. 14, p. 389.

94 <Abd al-Jabbar, Mughnui, vol. 14, p. 389.

95 See van Ess, Theologie und Gesellschafl, vol. 4, p. 65; Louis Gardet, “al-Hisab,” in The Ency-

clopaedia of Islam. New Edition, vol. 3, p. 465.

Manakdim, Sharb, p. 789: imma takinu ta‘atubi akthar min ma‘asibi aw ma‘asiyuhu akthar

min [a‘atibi aw yakind mutasawiyayn.

97 See van Ess, Theologie und Gesellschaft, vol. 4, p. 589.

96
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his book [Sharh al-usil al-khamsa) with it in the desire that repentance be the re-
sult of his own affair and the conclusion of his works (kbatimat a‘malibi) and in
encouragement of us as well in that [act].””8

Reparation (talafy)

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-majhid fi I-talafi)
for the bad deeds (qaba’ih) committed.” 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.1% 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.1 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.!® The act of reparation may also
prove necessary in cases where a person either authors, states, or promulgates
corrupt belief (madhhab fasid).'%* In these cases either the manifestation (izhar) of
his turning to the truth or the destruction of the harmful writings may be re-
quired.10°

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.1%¢ If

98 Manakdim, Sharh, p. 789: innama akbkbara hadha Ifasl wa-khatama bibi Lkitab raghbatan fi an
takina “aqibat amribi wa-khatimat a‘malibi I-tawba wa-targiban lana aydan fi dbalika. Cf.
[pseudo] al-Qasim b. Ibrahim, “Kitab Usal al-‘adl wa-l-tawhid,” pp. 618-28, where the sec-
tion on fawba is also the last section of the letter.

99 Manakdim, Sharh, p. 791. See Arfa Mensia, “Théories du repentir,” pp. 115-16. Cf. [pseu-
do] al-Qasim b. Ibrahim, “Kitab Usal al-‘adl wa-l-tawhid,” p. 619.

100 <Abd al-Jabbar, Mughn, vol. 14, pp. 409-10.

101 <Abd al-Jabbar, Mughni, vol. 14, pp. 416-17.

102 <Abd al-Jabbar, Mughni, vol. 14, pp. 427-28.

103 Manakdim, Sharh, p. 799, for the return of stolen goods; ‘Abd al-Jabbar, Mughni, 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-Jabbar, Mughn, vol. 14, pp. 424-26.

105 <Abd al-Jabbar, Mughni, vol. 14, p. 426: innama yalzamubu izhar ‘udlibi il Lhaqq.

106 <Abd al-Jabbar, Mughni, vol. 14, p. 451: fa-Lwajib ‘ala al-t@’ib an yanzura fima hazahu.
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what he possesses is among that which is “licit for him to hold and dispose of
freely,” then his repentance would be valid.19” 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.!19 ‘Abd al-Jabbar 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 (#i-F-sam"), such as that acquired through in-
heritance (mirath), booty (ghana’im) and the like, or through rational means (b:--
‘aql) such as that gained through takassub, the partaking of lawful property and its
tenure (lanawul al-mubabat wa-hiyazatuba). That which has not been acquired by
either of these two methods is then considered not to have been obtained
through legal ownership (m:lk).1%°

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 (:%bar al-zahir) concerning
the person from whom he acquired it.!10 If this inquiry reveals that what is in the
second person’s possession was lawfully acquired and may be disposed of freely
(thubit yadibi ‘alayhi wa-tasarrufubi fibi), and is not illicit or suspected of being so,
then acquisition from this person is valid.!'! 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‘raf wa-
Fnahy ‘an al-munkar).!1?

107 <Abd al-Jabbar, Mughni, vol. 14, p. 451: mimma yubillu labu an yamsikabu wa-yatasarrafa fibi.

108 <Abd al-Jabbar, Mughni, vol. 14. p. 451: mimma yajibu fibi izala aw talafin fa-lwajib an
yafalabu.

109 <Abd al-Jabbar, Mughnui, vol. 14, p. 451. ‘Abd al-Jabbar also discusses the question of own-
ership through contract (‘ugid) and the necessity of examining the validity of contractual
conditions against one another.

110 <Abd al-Jabbar, Mughni, vol. 14, p. 451. ‘Abd al-Jabbar explains that if the conditions are
examined it would be possible to acquire the thing obtained either through a harmful ac-
tion to another (qubh al-tasarruf ma‘a I-ghayr) or an exchange with him (mu‘awada ma‘abi).

111 <Abd al-Jabbar, Mughni, vol. 14, p. 451.

112 See Michael Cook, Commanding Right and Forbidding Wrong in Islamic Thought, Cambridge
2000, pp. 212-15 for the Mu‘tazili 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 (maziyat al-yad). If the first person however is a judge (bakim), then he has the
priority in holding the stolen property by virtue of his authority (wilaya). The process of
returning any possessions to their rightful owners or otherwise disposing of property not
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1V, 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‘tazili 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‘tazili 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
(tasarruf ma‘a -sultan), (2) monetary concerns of rulers, and (3) beliefs.

From the standpoint of Mu‘tazili 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‘tazili 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 Abu “Ali al-Jubba’i declared that Ibn Abi ‘Allan
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-mal, gifts from tax-
payers he had served, and benefits from the su/tan which were equivalent to his
rightful share in the general property of the Muslims.!!3 In other words, Ibn Abi
‘Allan 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-Jubba’i
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-mal or as a gift from the sultan was licit?

In theory, then, the problem of working on behalf of the government (su/tan)
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-Jabbar did not address the ques-
tion of salaries from the bayt al-mal, which remained perhaps in theory a legiti-

rightfully owned is discussed in greater detail by “Abd al-Jabbar in the final section of the
discussion on repentance, see Mughni, vol. 14, pp. 457-61.
113 Al-Tantikhi, Nishwar, 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” (yadubi mushtamila
‘ala Fharam wa-l-halal). Although it is not explicitly stated by ‘Abd al-Jabbar, such
questions would necessarily involve the receipt of gifts from the sultan.!14

Given the importance of this issue for scholars who worked on behalf of the
government, ‘Abd al-Jabbar’s explanation of this point is therefore particularly
detailed. He describes how the ‘wlama’ had expressed four different opinions on
this very question.!!® According to him, following Abu ‘Ali al-Jubba’, 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 sultan were
known to contain both licit and illicit property, then if the sultan 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.!1® As Ibn ‘Abbad counseled Mu’ayyid al-Dawla, he should
“disavow the funds” (tabarra’ min hadhibi I-amwal) of which he was “uncertain of
their goodness and their acquisition from licit [sources]” in order for his repen-
tance to be considered valid.!!”

According to ‘Abd al-Jabbar, if the ruler had obtained power through con-
quest (kana sultanan mutaghalliban) and had taken from the people land tax,
tithes, and mandatory alms (kbaraj wa-I-ushir wa-l-zakawar) 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.!’® Conversely, if he had attained this property with con-
sent (bi-l-rida) in order to spend for the reasons appropriate to which it had been
taken, he was then considered the agent (wakil) of those from whom he had
taken money and could legally spend this money on their behalf.!1°

As for the public repentance of Ibn ‘Abbad, 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-Jabbar, Mughn, vol. 14, pp. 452-53.

115 <Abd al-Jabbar, Mughni, 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-zann). ‘Abd al-Jabbar states that (3) was the
opinion of Abu ‘Ali al-Jubba’i, while (4) was the opinion of Aba Hashim al-Jubba’1.

116 <Abd al-Jabbar, Mughni, vol. 14, p. 456. Cf. [pseudo] al-Qasim b. Ibrahim, “Kitab Usil al-

‘adl wa-I-tawhid,” p. 621.

Al-Rudhrawari, Dbayl tajarib al-umam, p. 58: tub ya mawlana min kull ma dakbalta fibi wa-

tabarra’ min hadhibi Famwal allati lasta ‘ald thiga min 1ibiba wa-husiliha min hilliba.

118 <Abd al-Jabbar, Mughni, vol. 14, p. 456.

119 <Abd al-Jabbar, Mughni, vol. 14, p. 456.

117
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Ibn “Abbad 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 ‘Abbad 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 amir asks the
scholar Abu ‘Abd Allah al-Basri several questions of doctrine at the time of his
repentance, specifically about the status of ‘Umar b. al-Khattab and the Com-
panions of the Prophet.!2! 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-Jabbar 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-
Jabbar, according to Manakdim, 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’an 4:17-
18, which on the surface denies the possibility of a “deathbed” repentance.!?*
Commentators on these verses nevertheless found solutions which met their re-
quirements.12

120 Tbn al-Jawzi, Muntazam, vol. 14, p. 376.

121 Al-Hamdani, Takmilat tarikh al-Tabari, pp. 192-93.

122 <Abd al-Jabbar, Mughn, vol. 14, pp. 424-27.

123 Manakdim, Sharp, p. 789.

124 Qur’an 4:17-18 [trans. AJ. 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-Zamakhshari, Tafsir al-kashshaf, ed. Muhammad Shahin, Beirut 1995, vol. 1, pp. 478-79.
For those allowing the deathbed repentance, the problematic phrase in Qur’an 4:17 was
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Mu‘tazili 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‘tazili doctrine or by officials in the presence of a Mu‘tazili scholar. The ap-
parent reason for this was again related by ‘Abd al-Jabbar in his exposition of the
Mu‘tazili doctrine of tawba. According to him, it is necessary for one who wishes
to renounce illicit goods to use his independent reasoning (7z7had) 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 (yastafiz) from a scholar
whom he trusted for both his knowledge and piety.12¢

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‘tazili
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@’it al-tawba) was borrowed from the theoretical literature on
the doctrine.!?’

Three reports describe the public display of repentance. According to
Mu‘tazili doctrine, except in those situations relating to wrong belief, public dis-
play (izhar) is not a necessary condition for the validity of one’s repentance.!?8
The report of Ibn ‘Abbad’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 qarib translated by AJ. Arberry as “then shortly repent”.
This phrase seemed to imply that repentance should take place shortly after a sin was rec-
ognized. However, al-Zamakhshari interpreted the phrase min garib to mean “that which
occurs prior to the presence of death” (ma qabl hadrat al-mawt). He also placed the actual
limit for repentance at the time of the “death rattle” in accordance with the padith “indeed
God accepts the repentance of a man until the last gurgle of death” (inna Allab ta‘ala
yaqbalu tawbat al-“abd ma lam yungharghir). Cf. Wilzer, “Untersuchungen,” p. 113, describing
al-Ghazali’s opposition to the deathbed repentance on the grounds that it was useless. By
contrast, al-Ghazali read the time indication min qarib as proscribing the urgency for a re-
pentance soon after sin, see ibid., pp. 87-88.

126 <Abd al-Jabbar, Mughn, vol. 14, p. 454.

127" Al-Jishumi, Shark Uyin al-mas@’il, f. 89b; Manakdim, Sharh, p. 791: shurit al-tawba.

128 <Abd al-Jabbar, Mughni, vol. 14, pp. 424-26.
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the practice of “the summons to repentance” (istitaba).'?° 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-mazalim; radd al-zulama) is mentioned in two
cases of repentance.!3! 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 (talafi) in Mu‘tazili theory. In
his discussion of this obligation, “Abd al-Jabbar states explicitly that the penitent
individual would have to submit himself to a full disclosure (isizmal al-istizhar
‘ala Inafs). 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.!3* According to the theory of repentance described
by ‘Abd al-Jabbar, the mujtahid consulted during the repentance could stipulate
“expiations, alms and tithes” (kaffarat wa-zakawat wa-ushir) which were to be
paid by the repentant individual for his repentance to be considered valid.!3% Ac-
cording to manuals of figh, both the giving of charity and the manumission of
slaves were acts commonly carried out in expiation for sins.13¢

129 See van Ess, Theologie und Gesellschaft, vol. 4, pp. 586-87; for an analysis of the development
of legal doctrine concerning #stitaba, see Frank Griffel, Apostasie und Toleranz im Islam. Die
Entwicklung zu al-Gazalis Urteil gegen die Philosophie und die Reaktionen der Philosophen, Leiden
2000, pp. 67-99 passim.

130 George Makdisi, 1bn “Aqil et la résurgence de Uislam traditionaliste au XE siécle (V* siécle de
I’Hégire), Damascus 1963, p. 429, cited Ibn Shannabudh (d. 323/934) and Abu Bakr
al-‘Attar [Ibn Migsam] (d. 352/963) as having written documents of repentance. Both were
accused of spreading Qur’anic readings at variance with consensus. For Ibn Shanna-
budh, see al-Khatib al-Baghdadi, 7arikh Baghdad aw madinat al-salam, Beirut 1931, vol. 1,
pp- 270-71; Yaqut, MuGam al-udaba’, vol. 5, pp. 114-17 [The purported text of Ibn Shan-
nabudh’s confession is on p. 116]. For Aba Bakr al-‘Attar, see al-Khatib al-Baghdadi,
Tarikh Baghdad, vol. 2, pp. 206-8; Yaqut, MuSam al-udaba’, vol. 5, pp. 310-12. For a further
analysis of these cases, see Christopher Melchert, “Ibn Mujahid and the Establishment of
Seven Qur’anic Readings,” Studia Islamica 91 (2000), pp. 5-22.

131 Al-Radhrawari, Dbayl tajarib al-umam, p. 58; al-Hamdani, Takmila, p. 193.

132 <Abd al-Jabbar, Mughni, vol. 14, p. 455.

133 <Abd al-Jabbar, Mughni, 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-Jabbar, Mughn, vol. 14, p. 455.

136 7. Chelhod, “Kaffara,” in The Encyclopaedia of Islam. New Edition, vol. 4, p. 406; Mongia
Arfa Mensia, “LActe expiatoire en Islam. «Al Kaffara»,” 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.”’37 While this statement is true
for most periods, the examples of theologically-motivated repentance from the
4th/10t century discussed in this article should serve to remind us of the impor-
tant, albeit difficult to discern, place that Mu‘tazili theology had in the lives of
many government officials. For without government support for Mu‘tazili schol-
ars, Mu‘tazili theology probably would not have been as central to either the
Zaydi or the Imami Shi traditions. The contexts, circumstances, and conditions
of this support remain topics for further inquiry.

Appendix I: The Repentance of Jafar b. Harb (236/857)¢

In the first case of repentance which we described above, the scholar Abu “Ali al-
Jubba’i exhorts Ibn Abi ‘Allan to repent by recounting to him a story concerning
the ascetic practice of the third/ninth century Mu‘tazili scholar Ja‘far b. Harb (d.
236/857).138
According to the account related by al-Tanukhi, Abu “Ali al-Jubba’i told Ibn
Abi “Allan:
You are not of a more exalted grace or higher rank than Ja‘far b. Harb. For he used to
take upon himself the great affairs of the ruling authority (kana yataqalladu kibar a‘mal al-
sultan), his wealth approached that of the viziers (kanat ni‘matubu tugqaribu ni‘mat al-
wuzard’), he believed in the truth (kana ya‘tagidu I-haqq) 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-kina
yatasarrafu ma‘a -sultan).}3

Al-Jubba’i 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,” (rakiban fi mawkib labhi ‘azim 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-Taniikhi, Nishwar, vol. 1, p. 223. An abridged version of this story is also related on the
authority of the son of the author of the Nishwar, Abu I-Qasim Ali b. al-Muhassin b. “Ali
al-Tantkhi (d. 447/1055) by Ibn Qudama al-Maqdisi, Kitab al-tawwabin, ed. George Mak-
disi, Damascus 1961, p. 157, and Ibn al-Jawzi, Sifat al-safwa, eds. Ibrahim Ramadan and
Sa‘id al-Lahham, Beirut 1989, vol. 2, p. 303 [reading al-Tantkhi for al-Masthi]. Cf. Josef
van Ess, “Abu I-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-Tantikhi, Nishwar, vol. 1, p. 223.
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ni‘matubi ‘ald ghayat al-wufir wa-manzilatubi bi-haliha min al-jalala) he apparently
heard a man reciting the first half of Qur’an 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-Jubba’i’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 jami malibi fi Fmazalim allati kanat ‘alaybi wa-
wassa fiha wa-tasaddaqa bi--baqi).'*! Eventually a man saw him standing in the
water and learned of his affair. He gave Ja‘far a long shirt (gamis) and covering
for his lower body (m7°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. Harb’s
famed submersion in water. Indeed ‘Abd al-Jabbar in his Fadl al-i‘tizal wa-tabagat
al-Mu‘tazila described Ja‘far b. Harb’s act on two separate occasions. His first
mention of Ja‘far’s act is located in his biographical notice for the Baghdadi
Mu‘tazili, Aba Musa Isa b. Sabih al-Murdar (d. 226/841).12 ‘Abd al-Jabbar
stated that Jafar b. Harb had been in the army. During this period of his life,
Ja“far had occasion to pass by the followers of al-Murdar 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-Murdar, he left
and then “entered the water” (dakbhala I-ma’) after removing his clothing.!43
Standing naked in the water, Ja‘far sent word to al-Murdar that he deliver clothes
to him so that he could wear them. After returning from the water, he remained
the companion of al-Murdar for some time until he achieved the mastery of
knowledge for which he later became known.

The second account included by “‘Abd al-Jabbar occurs in his biographical no-
tice of Ja‘far b. Harb himself, where it is reported that the event occurred at the
end of his life.1#* 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.!#> 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-Tantikhi, Nishwar, vol. 1, p. 224; Qur’an 57:16 [trans. A.J. Arberry, The Koran Interpreted,
p. 259].

141 Al Tanitikhi, Nishwar, vol. 1, p. 224.

142 <Abd al-Jabbar, “Fadl al-i‘tizal,” p. 278. See Wilferd Madelung, “Frithe mu‘tazilitische Ha-
resiographie. Das Kitab al-Usil des Ga‘far b. Harb?” Der Islam 57 (1980), p. 231.

143 <Abd al-Jabbar, “Fadl al-i‘tizal,” p. 278.

144 <Abd al-Jabbar, “Fadl al-i‘tizal,” p. 282.

135 <Abd al-Jabbar, “Fadl al-i‘tizal,” 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 (daqiq al-kalam) and devoted himself to
more basic problems of theology.!46

Submersion in water as an act of penitence had a long history in the religions
of the Near East prior to Ja‘far b. Harb.14” 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-Tantkhi 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-mazalim), and the giving of charity
(sadaqa) 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-Jabbar was careful to describe the actions
of Ja‘far b. Harb as an act of piety (z#hd).'*® 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 Nasr Hamid Abu 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.! 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 Mustafa
‘Abd al-Raziq during the 1920s.? It later became a well-known phenomenon and
somewhat fashionable subject thanks to a long article published by Robert Caspar
in 19572 and it has been further discussed by scholars such as Detlev Khalid,
Louis Gardet and Ulrich Schoen.* In 1997, the first monograph on the subject was
published by Richard C. Martin and Mark R. Woodward.> 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

Neo-Mu‘tazilismus? Intention und Kontext im modernen arabischen Umgang mit dem rationalisti-

schen Erbe des Islam, Leiden 2007.

Ignaz Goldziher, Die Richtungen der islamischen Koranauslegung, Leiden 1920, pp. 315-16,

320-21, 364; Muhammad ‘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, Ixii, Ixiv-Ixv, Ixxxiv, 11 n. 1.

Robert Caspar, “Un aspect de la pensée musulmane moderne. Le renouveau du mo‘tazi-

lisme,” Mélanges de I'Institut Dominicain d'Etudes Orientales du Caire 4 (1957), pp. 141-202.

4 Detlev Khalid, “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 bis friends
and pupils to Richard Walzer on bis seventieth birthday, eds. S.M. Stern, Albert Hourani, and
Vivian Brown, Oxford 1972, pp. 63-75; Ulrich Schoen, Determination und Freibeit im arabi-
schen Denken beute. Eine christliche Reflexion im Gespréch mit Naturwissenschafien und Islam, Got-
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 - Hasan Hanafi® and Amin Nayif Dhi-
yab’ —, 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 well® —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.

Abi 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 Nasr Hamid Abu Zayd. He

6 Hasan Hanafi, “Madha ya‘ni: al-yasar al-slami?” in al-Yasar alislami. Kitabat fi I-nahda al-
islamiya, ed. Hasan Hanafi, Cairo 1981, pp. 5-48, here pp. 13-15.

7 Amin Nayif Dhiyab, Jadal al-afkar. Qir@a fi afkar bizb al-tabrir hawla afkir al-ulibiyya wa-l-
qad@’ wa-lqadar wa-l-ajal wa-l-rizq wa-l-huda wa-I-dalal wa-I-nasr wa-ljaz&’, Amman 1995.
See also Dhiyab’s website www.mutazela.cjb.net [consulted 11.05.2007].

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. Falasifat al-isiam al-asbaqin 1-2, Alex-
andria 1950-51, and Le systéme philosophique des Mu‘tazila (premiers penseurs de ['Islam), Beirut
1956, as well as the Iraqi priest Suhayl Qasha, resident of Lebanon, and his Ru’ya jadida fi
EMu‘tazila, Beirut 1997.
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was described as a modern Mu‘tazilite in the original sense of the word (mu‘tazili
mu‘asir bi-I-haqiqa la al-majaz) by his colleague Jabir ‘Usfur in 1991 and as a Neo-
Mu‘tazilite by Stefan Wild in 1993.% Although Navid Kermani, who closely fol-
lowed Abu Zayd’s work for a number of years,!? tries to prove the author’s dif-
ferentiated relationship to the school,!! his alleged Mu‘tazilite outlook is often
mentioned in relevant contexts and discussions. Not surprisingly, Abu 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.!?

What they have in mind is, first of all, Abu Zayd’s MA thesis of 1976, pub-
lished in 1981, which deals with the concept of “metaphorical expression” (7a-
jaz) in the Qur’an according to the exegetical theory and practice of the
Mu‘tazila.!3 It is true that Abu 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 Hasan Hanafi 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.!* It would be
wrong, however, to conclude that Aba 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
tkbhtiyar (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 Abu Zayd, were
either directly connected to this set of problems or developed within the same
context.!> This way of presenting the Mu‘tazila and of explaining its origins is a

9 Jabir “Usfir, “Mathim al-nass’ wa-l-‘tizal al-mu‘asir,” Ibda“ 9 iii (1991), pp. 30-47, here p.
33; Stefan Wild, “Die andere Seite des Textes. Nasr Hamid Abu Zaid und der Koran,” Die
Welt des Islams 33 (1993), pp. 256-61, here p. 259.

10" Navid Kermani, “Die Affire Abt Zaid. Eine Kritik am religiésen Diskurs und ihre Folgen,”

Orient 35 1 (1994), pp. 25-49; Offenbarung als Kommunikation. Das Konzept wahy in Nasr

Hamid Abii Zayds Mafham an-nass, 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 Quran, ed. Suha Taji-Farouki, Oxford / London 2004, pp. 169-92. Abu Zayd’s

autobiographical account Ein Leben mit dem Islam, Freiburg 1999, transl. from the Arabic
by Chérifa Magdi, was narrated by Kermani.

Kermani, Offenbarung als Kommunikation, pp. 64-69.

12 Martin and Woodward, Defenders of Reason in Islam, pp. 215-16.

13 Nasr Hamid Aba Zayd, al-lttijah al-<aqli fi Ltafsir. Dirdsa fi qadiyyat al-majaz fi I-Qur’an inda
I-Mu‘tazila, [Beirut 1981] Beirut 41996.

14 Abii Zayd, Ein Leben mit dem Islam, pp. 96-99.

15 Aba Zayd, al-Ittijah al-aqli fi -tafsir, 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 Abu Zayd.!¢

Abu 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-tafsir al-adabi) which was developed at his own fac-
ulty at the University of Cairo (previously, the Egyptian University) from the
1930s onwards by Amin al-Khuli and a number of his pupils, such as Muhammad
Ahmad Khalaf Allah and al-Khali’s daughter “A’isha ‘Abd al-Rahman “Bint al-
Shati*”.17 The basic idea of this school of thought is that the Qur’an 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 Allah’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’anic storytelling (gasas). He had argued that it was
not historical facts that God had intended to transmit through the Qur’an, but a
set of religious principles and moral values which are embedded in the Qur’anic
narratives and to be found behind the actual wording of its verses. Central to
Khalaf Allah’s argumentation was the idea of God’s “intention” (gasd). This term
had come into modern usage after the re-discovery of the Maliki jurist al-Shatibi
(d. 790/1388)!8 and was taken up by Khalaf Allah to support his thesis that God,
in his wisdom, had made use in the Qur’an of certain ideas and forms of expres-
sion which were current in the Arabian peninsula at the time of Muhammad in
order to achieve certain psychological effects on the prophet and his immediate
followers. In place of the historical accuracy of the Qur’an, Khalaf Allah empha-

16 Some examples are Ahmad Amin, Duba l-islam 1-3, [Cairo 1933-36] Cairo 1961, vol. 3, p.
81; Chikh Bouamrane, Le probléme de la liberté humaine dans la pensée musulmane. Solution
mu‘tazilite, Paris 1978, pp. 8-9, 16-17, 24-26; Muhammad ‘Imara, al-Mu‘tazila wa-mushkilat
al-hurriyya al-insaniyya, [Beirut 1972] Cairo / Beirut 21988, pp. 29-30, 147-55; Husayn Mu-
ruwwa, al-Naza‘at al-maddiyya fi Ialsafa al-arabiyya al-islamiyya 1-2, [Beirut 1978] Beirut
61988, vol. 1, pp. 567-68; Muhammad ‘Abid al-Jabiri, “al-‘Aqlaniyya al-‘arabiyya wa-I-
siyasa. Qira’a siyasiyya fi usal al-Mu‘tazila,” al-Wabda 51 (1988), pp. 65-68.

The most important works to be mentioned here are Amin al-Khuli, al-Tafsir. Ma‘alim
bayatibi wa-minbajubii I-yawm, Cairo 1944; Muhammad Ahmad Khalaf Allah, a/-Fann al-
qasasi fi FQuran al-karim, Cairo 1950-51; ‘A’isha ‘Abd al-Rahman, al-Tafsir al-bayani li-I-
Quran al-karim 1-2, Cairo 1962-69. For further information see Jacques Jomier, “Quelques
positions actuelles de Iexégese coranique en Egypte révélées par une polémique récente
(1947-1951),” Mélanges de I'lnstitut 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-Hulis Entwurf eines tafsir
adabi,” 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’an
Exegesis. A Study of Bint al-Shati”’s Method,” The Mustim World 64 ii (1974), pp. 103-13.

18 See Maribel Fierro, “al-Shatibi,” 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’an in a manner
which he considered appropriate in order to achieve the desired results.!?

This literary approach to the Qur’an provides the background for Abu Zayd’s
interest in the Mu‘tazilite understanding of majaz. 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.?’ The focal point of his study is the
question of the Muslim understanding of the relationship between the state-
ments of the Qur’an and their meaning in the mind of their reader or hearer. As
Abu Zayd explains, this question is closely related to the different Muslim un-
derstandings of the relationship between the words and the objects they mark
(‘alagqat al-ism bi-I-musamma).*! When Abu Zayd discusses the Mu‘tazilite and
Ash‘arite theories about the “constitution” or “coining” (muwada‘a) of words and
language in general, he does not conceal his sympathy for the Mu‘tazilite idea of
human “convention” (zszilah) 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” (fawgif). He explains the relationship between
these ideas and the respective theories of the two schools concerning God’s at-
tributes (sfaf), in particular the attribute of “speech” (kalam) which belonged, for
the Mu‘tazila, to the “attributes of the act” (sifar al-fil) as opposed to the “attrib-
utes of the essence” (sifat al-dbat or sifat al-nafs) and, for the Ash‘ariyya, like all
divine sifat, 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’an. While in the view of the Mu‘tazila, the Qur’an was the result of a
divine act and, as such, “produced in time” (mupdath) or “created” (makhliq), ac-
cording to the Ash‘arites it was part of the divine essence and, as such, “eternal”
(qadim) and “uncreated” (ghayr makbliq). 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’an would not have made sense.??

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, “Lorigine du langage d’aprés les gram-
mairiens arabes,” Arabica 10 (1963), pp. 188-208, 253-81; 11 (1964), pp. 57-72, 151-87;
John Wansbrough, “Majaz al-Quran. 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,” Zeitschrifi der Dentschen Morgenlindischen Gesellschaft 124 1
(1974), pp. 33-41; Wolfhart Heinrichs, “On the Genesis of the bagiqa majiz 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-
Qadi “Abd al-Gabbar on the origin of language,” Hémispheres 10 (1995), pp. 45-52; Mustafa
Shah, “The Philological Endeavors of Early Arabic Linguists. Theological Implications
of the tawqif-istilah Antithesis and the majaz Controversy,” Journal of Qur'anic Studies 1 1
(1999), pp. 27-46; 2 i (2000), pp. 43-66.

21 Aba Zayd, al-lttijah al-aqli fi Itafsir, p. 83.

22 Abu Zayd, al-lttijah al<aqli fi Ltafsir, pp. 70-73, 242-43.
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All this, according to Abu Zayd, had to do with the Mu‘tazilite and Ash‘arite
approaches to the concept of the “semantic meaning” (dalala) of words and expres-
sions and, ultimately, with their respective ways of understanding the Qur’an. He
points out that the Mu‘tazila considered not only, like the Ash‘ariyya, the knowl-
edge of the rules of the muwida‘a of language, but also at least some knowledge
about the “intention” (gasd) and “state” (pal) 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 dalala 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’an as the only source of knowledge about God and considered his speech
as meaningful only in itself, the Mu‘tazilites understood the Qur’an 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 majiz could be found.?

The emergence and historical development of the concept of majaz is de-
scribed by Abt Zayd in reference to a number of thinkers, such as Ibn ‘Abbas (d.
68/688), Mujahid (d. 104/722 or earlier), Jahm Ibn Safwan (d. 128/746), Mugqatil
Ibn Sulayman (d. 150/767), Abtu ‘Ubayda (d. about 207/822), al-Farra’> (d.
207/822) and al-Jahiz (d. 255/869).2% Particular importance is attached to the Ki-
tab al-Nukat fi i9az al-Qur’an by the Mu‘tazilite author al-Rummani (d. 384/994),
since he recognised the important psychological function of the Qur’anic usage
of majaz in captivating its hearers and readers.”> At the end of his work, Aba
Zayd takes a closer look at the use of the concept of majiz by ‘Abd al-Jabbar
(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’anic expressions and the
dogmatic positions of his school,?¢ positions which — as Abt 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 Abu Zayd, al-litijah al<aqli fi Ltafsir, pp. 83-90, 242-43.

24 Aba Zayd, al-Iitijah al-aqli fi I-tafsir, pp. 93-117. His main sources are the tafsir of al-Tabari,
al-Suyuti’s al-ltgan fi ‘ulim al-Quran, Muqatil’s al-Ashbah wa-I-naz@’ir fi I-Quran al-karim
(ed. Shahata, Cairo 1975), Aba ‘Ubayda’s Majiz al-Quran (ed. Sezgin, Cairo 21970), al-
Farra”s Ma‘ani I-Qur’an (1-3, eds. Najati, al-Najjar, and Shalabi, Cairo 1955-73), al-Jahiz’s
Kitab al-Hayawan, his Kitab al-Uthmaniyya, his al-Bayan wa-I-tabyin, and a number of his
Rasa’il.

25 Abi Zayd, al-lttijah al-aqli fi Ltafsir, pp. 117-22. Al-Rummani’s kitab was published in Tha-
lath ras@’il fi 194z al-Qur’an, eds. Khalaf Allah and Salam, Cairo 1955.

26 Ab Zayd, allttijah al-aqli fi Hafsir, pp. 180-239. He draws especially on ‘Abd al-Jabbar’s
Mutashabib al-Quran, his Kitab al-Mughni fi abwab al-tawhid wa-I-“adl, especially vols. 4
(Ru’yat al-Barr), 6 (al-Ta‘dil wa-l-tajwir), 8 (al-Makbliqg) and 16 (I5az al-Quran), and Manak-
dim’s Sharh al-Usil al-khamsa (ed. ‘Uthman, Cairo 1965), which Aba Zayd treats, in agree-
ment with the editor, as a work of “‘Abd al-Jabbar.
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sis, as Abu Zayd recalls in his autobiography, led him instead to the discovery
“that the Qur’an 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.”?”

Linking mysticism with hermeneutics

This subject - the different Muslim approaches to understanding the Qur’an in
the light of their specific socio-political and dogmatic agendas - became the
Leitmotiv in Abu 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’anic message. From the rationalistic solutions of the Mu‘tazila, Abu 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
‘Arabi (d. 638/1240) and his “exegetical philosophy” (falsafat al-ta’wil), Abu Zayd
was looking for a deeper theoretical understanding of the principle of ta’wil, and
he found it - following a suggestion of Hasan Hanafi - in the hermeneutical
works of authors such as Schleiermacher, Dilthey, Heidegger, Althusser, Ricceur
and, above all, Gadamer.?® The dynamic, relativistic and individualistic approach
of modern hermeneutics and Islamic mysticism to the issues of understanding
and truth left a great impression on Abu 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.?’ 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.3

Abu Zayd’s findings on Ibn “Arabi were presented in a study for which he was
granted the PhD degree in 1981. This work, which was published two years
later,3! begins with essentially the same observation as his work on the Mu‘tazila:
the interpretations of the Qur’an offered by Ibn “Arabi are closely connected to
the situation of his time and the socio-political and dogmatic interests of mysti-
cal Islam.3? Although this materialist and historicist way of understanding Ibn

27 Aba Zayd, Ein Leben mit dem Islam, p. 111.

28 Aba Zayd, Ein Leben mit dem Islam, pp. 115-17.

29 Abi Zayd, Ein Leben mit dem Islam, p. 119.

30 Aba Zayd, Ein Leben mit dem Islam, p. 209.

31 Nasr Hamid Aba Zayd, Falsafat al-ta’wil. Dirdsa fi ta’wil al-Quran inda Muhyt I-Din Ibn
Arabi, [Beirut 1983] Beirut 41998. A more recent book on the subject by Aba Zayd which
was originally written for a non-specialized Western audience, but which hitherto remains
untranslated (p. 15), is his Hakadha takallama Ibn Arabi, Cairo 2002.

32 Abu Zayd, Falsafat al-ta’wil, pp. 33-37.
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‘Arabi might have led Abu Zayd to assume a certain distance from the object of
his study, he shows considerable admiration for Ibn ‘Arabi’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, alFutibat al-
makkiyya.33 More importantly, Aba Zayd’s occupation with Ibn ‘Arabi led him
to the discovery of mystical Qur’anic 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 “Arabi, for him, lies in what he consid-
ers his hermeneutical and semiotic method in understanding the Qur’anic reve-
lation and the world in general. This interpretation of Ibn ‘Arabi, together with
one of the most interesting modern critiques of Mu‘tazilite linguistic concepts,
can be found in an article published by Abu 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 (4m al-‘alamat) 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-Jahiz and ‘Abd al-Jabbar, the
Ashcarite al-Jurjani (d. 471/1078) and the mystic Ibn “Arabi, 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 Abu Zayd for what he calls its “clear semiotic starting-point” in deal-
ing with language.?> All linguistic thinkers in the classical Arab-Islamic culture,
he says, regarded language as a “meaningful system” (nizam dall) and as part of
the epistemological order within which man was entrusted (mukallafy with the
task of living up to a set of divine instructions and expectations. Basing itself
upon the Qur’an, the entire Arab-Islamic linguistic tradition considered the
world as being full of “signs” (@yat) 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 dalala of these signs and to extract their meaning (ma‘na)
through a process of understanding or “reading”.3¢

Although Abu 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” (zsz2lah) to the Ash‘arite theory of divine “instruction” (fawqif) with

33 Abu Zayd, Falsafat al-ta’wil, p. 18.

34 Nasr Hamid Aba Zayd, “al-“Alamat fi l-turath. Dirasa istikshafiyya,” first publ. in Anzimat
al-‘alamat fi Flugha wa-l-adab wa-l-thaqafa. Madkbal ila -simyitiqa, eds. Nasr Hamid Abu
Zayd and Siza Qasim, Cairo 1986, pp. 73-132, here used in the reprinted version in Abu
Zayd, Ishkaliyyat al-qir@’a wa-aliyyat al-ta’wil, Beirut #1996, pp. 51-116.

35 Abii Zayd, “al-“Alamat fi l-turath,” p. 86.

36 Abu Zayd, “al-‘Alamat fi l-turath,” 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.’” But he has some important reservations concerning
the rational approach of the Mu‘tazilites to the concept of majaz. The problem, as
he sees it, lies in the fact that men like al-Jahiz and Abd al-Jabbar, 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 majaz.
The principal function of language, for both, was information or notification (ba-
yan according to al-Jahiz, b’ according to ‘Abd al-Jabbar), and as thinkers who
strove for dogmatic clarity, they saw the existence of different levels of linguistic
dalala as a disturbing phenomenon. This is why ‘Abd al-Jabbar regarded the ten-
dency of words, being placed together in a sequence, to bring about a semantic or
metaphorical change in their meaning (tabawwul dalali or majazi) 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 majaz. Not even in poetry were he and al-
Jahiz 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-Jabbar - always according to
Abu Zayd - even neglected certain forms of majaz.38

The difficulties the Mu‘tazila had with the dalala of language stemmed, as Aba
Zayd explains, from what ‘Abd al-Jabbar describes as the breadth (ittisa‘) 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.?? In
order to solve this problem, ‘Abd al-Jabbar defined the rules for the use of majaz
according to the example of the “analogy from the known to the unknown” (gzyas
al-gh@’ib “ald I-shabid) and thus restricted it to the allegorical comparison (musha-
baba or mugarana). For him, just as in the case of the analogy between ‘@lam al-
ghayb and “alam al-shahida, 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.*® This attempt to explain the workings of lan-

37 Abu Zayd, “al-Alamat fi l-turath,” pp. 61-75.

38 He denied, for example, the ability of names to bring about a tahawwul majizi although, as
Abu Zayd explains, there are clear examples of the metaphorical use of names, as in the
expressions “an issue which has no Abt Hasan [‘Ali b. Abi Talib, i.e. someone who has
the ability to resolve difficult questions]” and “no fatwas are being issued as long as Malik
[Ibn Anas, i.e. the leading mufii of the time] is in town.” Aba Zayd, “al-‘Alamat fi 1-
turath,” pp. 102-10. References for this and the following are vols. 5 (a/-Firaq ghayr al-
islamiyya), 8 (al-Makbliq), 15 (al-lanabbu’at wa-I-muizar) and 16 (I5az al-Qur’an) of ‘Abd al-
Jabbar’s Kitab al-Mughni, the Sharb al-Usil al-khamsa, and al-Jahiz’s Kitab al-Hayawan.

39 Abu Zayd, “al-‘Alamat fi I-turath,” pp. 87-89.

40 Aba Zayd, “al-‘Alamat fi l-turath,” pp. 108-10.
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guage according to the example of logic prevented ‘Abd al-Jabbar, in the judge-
ment of Abu Zayd, from realizing the distinctive features of linguistic dalala.*!

A better approach to the problems of metaphorical speech is seen by Abu
Zayd in the ideas of the Ash‘arite philologist al-Jurjani. Instead of concentrating,
from a dogmatic perspective, on the question of divine intention, he was inter-
ested, as Abu Zayd shows, in a scientific explanation of the “miraculous nature”
(19az) of the Qur’an. This led him, especially in his works Asrar al-balagha and
Dal@’il al-i9az, 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-Jurjani, the dalala of
a text stems instead from the “interaction of the meanings of the signs with the
meanings of their composition” (tafdul dalalat al-alamat wa-dalalat al-tarkib
ma‘an), as Abu Zayd puts it.*> This means that the complexity of language, which
had been feared by ‘Abd al-Jabbar, came to be seen by al-Jurjani 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” (zazm) of texts, as it was used with regard to the
composition of poetry — a fact which enabled al-Jurjani to detect the importance
of the individual author or speaker and his artistic creativity. At the same time,
Abu Zayd sees in al-Jurjani, especially in his reflections on poetical theory, a re-
markable sense for the hermeneutical problem of understanding (mu‘dilat “al-
fahm™) on the part of the reader or recipient (mutalaqqi) of a text. This leads him
to the conclusion that al-Jurjani 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 20t century.®3

The dogmatic-rationalist approach of the Mu‘tazila and the rhetorical one of
al-Jurjani were surpassed, however, by the mystical vision of language of Ibn
‘Arabi. It would exceed the scope of the present study to examine Abu Zayd’s
comments on the refined linguistic philosophy of the 13th-century thinker in de-
tail. What is important is that he regards Ibn “Arabi’s approach to language as a
“semiotic” one par excellence. Consistent with the mystical theory that every phe-
nomenon possesses an inner (batin) and an outer (zahir) side, and with the
Qur’anic idea that God can be known through his signs, Ibn ‘Arabi imagined the
world, in Abu Zayd’s view, as a constant process of communication and as an
“italic text” (nass ma’il) or as a “text in the semiotic sense” in which interpretation
(ta’wil), understanding (fahm) and reading (gira’a) belong to the most fundamen-
tal elements of human existence. In this context, Abt Zayd also commends Ibn
‘Arabi 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 Abi Zayd, “al-“Alamat fi l-turath,” pp. 105-6.
42 Abi Zayd, “al-‘Alamat fi l-turath,” pp. 89.
43 Abt Zayd, “al-‘Alamat fi I-turath,” pp. 76, 92-97.
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outer surface of things and texts — the Qur’anic 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.**

Mafhiam al-nass: 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 Abu Zayd’s most important book, Mafhiam
al-nass, published in 1990. This book depicts the Qur’an as the result of a com-
municative relationship between its divine “sender” (mursil) and its human “re-
ceiver” (mutalaqqi), and the sign system or “code” (shifra) of human language as
God’s chosen medium (wasila) for the transmission of his message (risala). It
stresses the principle of fa’wil — 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 majaz. And it tries to show, on the basis of the works
of eminent Ash‘arite scholars such as al-Zarkashi (d. 794/1392) and al-Suyuti
(d. 911/1505), that literary and historical approaches to the interpretation of the
Qur’an were nothing strange to Islamic civilization, not even within the Sunni
mainstream. For this, Abu Zayd draws heavily on well-known exegetical concepts
such as the “causes of revelation” (asbab al-nuzil), “abrogating and abrogated”
(nasikh wa-mansikh), “definite and ambiguous” (mubkam wa-mutashabih), “clear
and obscure” (wadih wa-ghamid), “general and particular” (‘@mm wa-khass) and the
“relationship” (mundasaba) between the different suras and verses — concepts
which he discusses in terms of their hermeneutical significance. The idea of hu-
man convention (zszilab) with respect to the origins of language, and the concept
of divine intention (qasd), are also fundamental to Mafhim al-nass. In the
Qur’anic 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 Abu Zayd in Mafham al-nass 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-Khali’s literary approach to the Qur’an, Abt Zayd has taken
up a number of central elements from the Mu‘tazilite linguistic and exegetical

4 Aba Zayd, “al-“Alamat fi I-turath,” pp. 81-86, 99-101. All references here are to Ibn ‘Arabi’s
al-Futihat al-makkiyya.

4 Nasr Hamid Aba Zayd, Mafhim al-nass. Dirdsa fi uliim al-Quran, [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 istilah, majaz and qasd (although the idea of
qasd had already entered the school of al-Khuli through the influence of al-
Shatibi). 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’anic language in
order to justify their own dogmatic presuppositions. As an alternative to this nar-
row form of exegesis, Abu Zayd has turned to the more artistic approach of the
Ash‘arite al-Jurjani with his stress on concepts such as #azm and 774z, and his re-
spect not only for the complexity of language, but also for the hermeneutical
problem of understanding. Nonetheless, Abu Zayd’s hero with regard to the Is-
lamic development of a hermeneutical and semiotic world-view is Ibn ‘Arabi,
whom he commends for his recognition of tz’wil as one of the principal elements
of existence. All this would not have come together in the thought of Abu Zayd
without the influence of the modern and mainly Western linguistic, hermeneuti-
cal and semiotic tradition to which, especially in the context of Mafhim al-nass,
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,*® and the Japanese orientalist Toshi-
hiku Izutsu, who analyzed the Qur’an and its semantic structure with the help of
a theory of linguistic Weltanschanung and by means of a model of communication
between God and man which has left clear traces in Abu Zayd’s argumentation.*

The reading of texts vs. dogmatic shadow-boxing

The Mu‘tazilite influences on Abu 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,
Abu 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-kalam), 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. Abu Zayd translated two of Lotman’s articles for
the volume Anzimat al-alamat, eds. Abu Zayd and Qasim, 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'an, 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; Abu Zayd, Mafham al-nass, p. 57 n. 2; Abu 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 Muhammad ‘Imara and Hasan Hanafi,
for a return to the “progressive” and “enlightened” political and theological sys-
tem of the Mu‘tazila.*® Although he is not always mentioned by name, it is es-
pecially his former teacher Hanafi who is repeatedly criticized by Abu Zayd for
what he regards as his superficial, unrealistic, utilitarian and salafi 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.*’ In sharp contrast to Hanafi’s project
of a “revolutionary” renewal of Arab-Islamic civilization through a comprehen-
sive “reconstruction” of its heritage, Abu 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
Abu Zayd’s more recent works,® and it can be seen in connection with his criti-
cal stance towards dogmatic theology, known as %m alkalam or im al-tawhid. 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’anic message,’! but Abu 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 mutakallimin to sup-
port a set of socio-political interests with the help of theological arguments, that
is, with a certain interpretation of the Qur’an. Abu Zayd does not offer such an
interpretation himself; he prefers instead to deal with questions of a largely theo-

48 Hanafi, “Madha ya‘ni: al-yasar al-islami?” pp. 13-15; Muhammad ‘Imara, “al-Dirasa,”
in Ras@’il al-adl wa-l-tawhid 1-2, ed. M. ‘Imara, vol. 1, Cairo 1971, pp. 5-75, especially
pp. 10-15. Among ‘Imara’s works on the school are also al-Mu‘tazila wa-mushkilat al-
burriyya al-insaniyya and al-Islam wa-falsafat al-hukm, Beirut 1977.
An explicit critique of Hanaf?’s thought is Aba Zayd’s article “al-Turath bayna I-ta’wil wa-l-
talwin. Qira’a fi mashra® al-yasar al-islami,” first publ. in Alf Journal of Comparative Poetics
10 (1990), pp. 54-109, reprinted in Abu Zayd, Naqd al-khitab al-dini, [Cairo 1992] Cairo
21994, pp. 137-93. Not mentioned, but present, is Hanafi, for example, in Aba Zayd’s “al-
‘Alamat fi l-turath,” pp. 51-53, and in his “Qira’at al-nusts al-diniyya. Dirasa istikshafiyya
li-anmat al-dalala,” first publ. in Majallat al-ma‘had al-misri li-I-dirdsat al-islamiyya fi Madrid
1990, reprinted in Abu Zayd, Naqd al-khitab al-dini, pp. 195-225, here pp. 202-3, 206. The
term salafi is taken from Abu Zayd’s article “al-Turath bayna I-tawjih al-idyulaji wa-l-qira’a
I-“ilmiyya,” in Abu Zayd’s al-Nass, al-sulta, al-haqiqa. Al-Fikr al-dini bayna iradat al-ma‘rifa
wa-iradat al-haymana, |Beirut 1995] Beirut 21997, pp. 13-66, here p. 53.
See for example Abu Zayd, “al-Turath bayna I-tawjih al-idyalaji wa-l-qira’a al-‘ilmiyya,” pp.
64-66, and “al-Tanwir al-islami. Judhtruht wa-afaquht min al-Mu‘tazila wa-bn Rushd ila
Muhammad ‘Abduh,” a-Qahira 150 (1995), pp. 29-45.
51 See Louis Gardet, “Ilm al-kalim,” in The Encyclopaedia of Islam. New Edition, vol. 3,
pp. 1141-50, especially p. 1148.

49

50
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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 fawhid 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 (wabda) and, one might say, uniformity.”? This discourse of tawhid has
no appeal for Abu 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 Abu Zayd, in an explicit critique of Hanaf?’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 tawhid.>

The createdness of the Quran

This distance from theological argumentation and the rhetoric of tawhid can also
be detected in what must be considered as Abu Zayd’s most courageous and
most important borrowing from the Mu‘tazila: his definition of the metaphysi-
cal status of the Qur’an. Although he has always been critical of the idea of an
uncreated and eternal Qur’an which, according to Mafham al-nass, denies “the
dialectical relationship between the text and the cultural reality,”* 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’an” (khalg al-Qur’an), for
which the Mu‘tazila has been blamed time and again through the course of Is-
lamic history.>> Only in a number of articles which appeared in the 1990s does
he take a clear stance on this issue.’® There, Abu 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 (tarikhiyya) of the
Qur’an. 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, “Tawhid,” in The Oxford

Encyclopedia of the Modern Islamic World, vol. 4, pp. 190-98.

53 Aba Zayd, “al-Turith bayna I-ta’wil wa-l-talwin,” p. 175.

54 Abt Zayd, Mafbiam al-nass, p. 42.

55 On this idea see, with further references, J.D. Pearson, “al-Kur’an,” in The Encyclopaedia of
Islam. New Edition, vol. 5, pp. 400-32, here p. 426.

5 Abu Zayd, “Qira’at al-nusas al-diniyya;” idem, “al-Tarikhiyya. Al-Mafham al-multabis,”
first published as “Mafhum ‘al-tarikhiyya’ al-muftara alayh,” in Abu Zayd, al-Tafkir fi
zaman al-takfir. Didd al-jabl wa-I-zayf wa-I-khurafa, Cairo 1995, pp. 197-230, reprinted in re-
versed form in Aba Zayd’s al-Nass, al-sulta, al-hagiqa, pp. 67-89; “al-Turath bayna l-tawjih
al-idyalaji wa-l-qira’a al-‘ilmiyya.”
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Qur’an contradicts the principle of tawhid and therefore leads to a form of idola-
try (wathaniyya),’’ and the comparison of this idea with the erroneous Christian
dogma of the “divine nature” of Christ,”® 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’an, therefore, belongs to the world
of hudith, tarikhiyya and zamaniyya. He even emphasizes that he does not want
to discuss the question of the nature of the Qur’an from a theological (lahit)
perspective, since this would make him party to a controversial dogmatical issue
(qadiyya ‘aqidiyya kbilafiyya).>® At the same time, he clearly recognises the fact
that with the notion of khalg al-Quran, he and the Mu‘tazila have different
things in mind. Yet he claims that these things - strict monotheism® 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’an might have “escaped the
notice” of the school (rubbama ghabat ‘an al-mu‘tazila).6!

Conclusion

Since the Arab re-discovery of the Mu‘tazila in the first half of the 20t century,
the work of Abu 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 Abu 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, Abu
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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