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50 THE ALLEGED FOUNDER OF ISMAILISM

' 4. FROM THE TAHDHIBU'L-AHKAM BY MHD' B.
AL-HASAN B. ‘ALI AT-TUSL

131. (A). (I, 9). Shaykh Mufid—Ahmad b. Mhd b. al-I{asan

+—his father—Mhd b. Yahya—Mhd. b. ‘Ali b. Mahbib—'Abdu’l-

lah b. al-Mughira=—AMQ-—]S—his forefathers—Ali, (Same as

no 133) :

“When ‘Ali was coming out of the latrine, he used to say:
Glory be to God Who has given me His food to enjoy, Who has
given His strength to my. body, and Who relieved me from suffer-
ings sent by Him. O, thése three blessings! Then he first stepped
with his right foot before stepping with his left, while leaving.”

132. (A). (I, &).

From al-Kafi, see no. 42 above.

133. (A). (I, 100). ‘

" The same-as no. 131 above, with a shortened isnad.

134, (M). (I, 120). Mhd b. al-Hasan as-Saffar—al-Hasaf b:
‘Ali b. ‘Abdi'l-lah—'Abdu’l-lah b. Jabala—Sayf b. “Umayra—
Maymin—]JS: :

“I asked him (JS): if a man at night is dirtied, and washes
himself, and then offers his prayers, and then, when day dawns,
he sees that there is dirt on his dress, what should he do? (The
Imam) replied: Glory be to God Who has not put anything
without giving it proper definition! If he prayed béing unaware
of this, then he may repeat his prayer (after cleaning).”

135. (A). (I, 180). Mhd b. Abmad b. Yahya—Ja‘far b. Mhd
(IMA)— Abdu'l-ah al-Qaddih—]S—his father. (Given twice) :
- “Verily, ‘Ali was asked that if one offers his prayers, but
absent-mindedly forgets to say the formula of subhana’l-lah, etc.,

FI

~(what should he do?)—Ali replied: his prayer is finished

(tammat).”

136. (A). (I, 191). Sa‘d—Misa b, al-Hasan b, Mhd b. al-
Husayn b. Abi'l-Khattab—al-Hasan b. ‘Alf b. Faddal--~AMQ—.
JS—his father—‘Ali:

“Both the prostrations for expiating a mistake in prayer should
be .made after the formula of faslim, but before that of kaldin.”’26

137. (A). (I, 191 bis)?. Al-Hasan b. ‘Ali (b. Faddal?)-=
JMA—AMQ-—Ja‘far—his father. (The ssnad is abbreviated) :

“When the Apostle of God went out for communal prayers,
he used to sit on the minbar waiting till the mu'adhdhins finish
their call.”
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= 138. ((A). (I, 194bis). Mhd b. ‘Ali b. Mahbitb—al-Hasan b,
*Ali (b. Faddal?) al-Kafi—JMA—AMQ—JS—his father:
¢ "Said the Prophet: Deposit safely your sandals near the walls
of your mosques. (And he) prohibited them to put on sandals
while standing.” .

139. (A). (I, 204 bis). Mhd b. ‘Ali b, Mahbitb—al-Hasan F;
‘Ali (b. Faddal?)—JMA—JS—his father—his forefathers:

“Once there was a solar eclipse in the time of the Apostle of
God. He prayed with the people two rakais, prolonging his
‘prayers so long that some people fainted while praying under his
leadership, under the influence of fatigue from standing.”

140. (A). (I; 211 bis).Mhd b. Ahmad b. Yahyi—Ja‘ar b,
Mhd b. “Abdil-lah al-Qummi (JMA)—AMQ—JS—his father

“When ‘Ali prayed over the dead, he used to recite the Fatiha,
adding blessings upon the Prophet.” i

141. (A). (I, 238 bis). Al-Husayn b. Sa‘id—Hammad—AMQ
+~—]S—his father. (The isnad is very much abbreviated) :

“The zakdt on raw products, such as dates, grapes, barley,
<heese, is to be paid by every one, whether a free man, or slave,
young or old. But it is not to be paid by those who have not
got enough to meet (expenses) in distress (md yatasaddag bi-hi
haraj)”. '

142. (1. 239 bis). The same as the preceding.

143, (A). (I, 246). From al-Kafi, see no 47 above.
144, (A). (I, 277). ‘Al b. al-Hasan—Mhd b. al-Hasan b.
Abi’l-Jahm—AMQ—JS—his father : g
\ “Opce Qanbar, a mawla of “Ali, brought to him food for break-
ing his fast, and it was barley meal in a travelling bag, which
‘was sealed. One of those present said to him: O, AM., this is
@ sign of greed, if thou sealest thy food.— ‘Alf laughed at this,
and said approximately this: No! I simply prefer to take in
nothing but of what I know the origin (sabila-hu), Then he
‘broke the secal, took out the (vessel with) barley soup, poured
2 cup of it, and gave it to the man. And when he started eating
it, he said: In the name of God! O, Lord, for Thee we fast, and
by Thy food we break our fast. Accept our fast from us; verily
Thou art Listening, All-Knowing !” |

145. (A). (I, 293). ..Hammad b. ‘Isa—AMQ—JS—his
father;
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“Three things do not cause the interruption of the fast: vomit~
ing, pollution in dream, and being bled. Once the Prophet him~
self was bled while fasting. He also did not disapprove of the

~use of collyrium.”

146. (A). (1, 305). Sa‘d b. ‘Abdi’l-lah—Ibn Jafar—JMA—
AMQ—Abi Jafar (apparently the scribe’s error for simply Ja-
‘far)—his father:

“Fast on the day of ‘Ashiird is atonement in religious practice
{(sunnat).”

147. (A). (I, 370 bis). Mhd b. Ahmad b. Yahydi—]MA—
AMOQ—]JS—his father:

“AM ‘Ali used to say: It is permitted to those who want to
make up their fast to fast three days during the hajj, namely one
day before the ceremony of the tarwiye, (or) on the day of it.
And as to the day of ‘Arafat, he may fast on the days of fashrig.”

148. (A). (I, 434). Taken from al-Kafi, see no. 55 above.

149. (A). (I, 434). Mhd b. ‘All b. Mahbib—al-Hasan b. ‘Alf
—JMA—AMOQ—JS—his father:

“The wadis (watercourses) of the Mekka sanctuary originally
formed part of the mosque, but (caliph) “Umar altered this.”

150. (A). (IL, 51). Mhd b. Ahmad b. Yahya—JMA—AMOQ:

“Al prisoner of war was brought before ‘Ali during the battle
of Siffin. The prisoner swore allegiance to him, and ‘Ali said
I shall-not kill thee, because I fear God, the Lord of the worlds.
—Then he let him free, returning to him the loot which he had
in his possession.”

151. (A). (II, 55). Obviously from M-Kaﬁ the same as no. 56
above.

152. (A). (11, 59). Ditto, no. 59.

153. (A). (11, 179). Ditto no. 61.

154 (A). (11, 183). From al-Kafi, see no. 65 above.

155. (A). (II, 183). Ditto, no. 62.

156. (A). (II, 228). Ditto no. 66»

157. (A). (1I, 229). Ditto, no. 70.

158. (A). (II, 236). Ditto, no. 78.

159. (A). (11, 224 bis). Ditto, no. 80.

160. (A). (II, 272). Ditto, no. 118.

161. (A). (11, 304). Ditto, no. 8l.
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$ 162, (M7?). (II, 380). Mhd b, Ahmad b. Yahyai—]Ja‘far b.
Mhd al-Qummi (obivously JMA)—al-Qaddah (obviously {for
Ibn al-Qaddah)—JS—his father:

“Umm Kulthiim, the daughter of ‘Ali (AM) died at the same
hour as her son, Zayd b. ‘Umar b. al-Khattab, and it was not
known which of them died first. Therefore neither of thein
inherited from the other, and one burial prayer was recited over
both of them.

163. (A). (II, 452). JMA—‘Abd Maymin (AMQ)—]JS:

“If a man declares a claim against his brother at night, he
remains his bailer till he returns home.”

FOOTNOTES TO CHAPTER III

1 Ref. to the pages of the lith. ed. 1281,

2 Here, of course, ‘alim does not mean a “scholar’ in general,
and ‘lm has a special meaning, obviously referring to esoteric know-
ledge. Thus the ‘alim in this tradition is an Alid, or even the Imam.
"These special implications of the terms are often found in al-Kdfi,
although sometimes this is not so obvious.

'3 In the text afiinsdt, obviously a slip for al-insaf=justice, impar-
tiality, fairness, absence of prejudice.

4 Here hwjjat is used in the sense of Imdmaf, the office of the
Tmam., Apparently the term imamat had not yet come into com-
‘mon use at the time,

5 Concerning these worthies see further on.

6 These are names of some kinds of cloth which are not found
‘in my dictionaries.

7 Not clearly legible: badly written, the ink having spread.

8 From hers the text used is the edition of 1278, which is not
paged in the original, The pagination referred to here has been
introduced by myself. :

9 The underlying idea here is the lack of respect implied in
appearance before any one bareheaded, contrary to the implications
:0f covering the head in the West.

10 Here again as in the tradition no. 29 there appear these my-
sterious ahlw’s-samd’, the “dwellers of the sky” (stars?), who are
‘always mentioned separately from the angels (mald'ika), Their
functions are described as ‘“‘shining.”
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11 As is well known, many peoples in widely-separated parts of
the world attribute a supernatural significance to the act of sneez+’
.ing, and this is an interesting testimony from the ancient Araln
world: if some one present happend to sneeze at the moment when
something is said, then what is said is true. Persians regard it as
an ill omen a sneeze which does not ultimately materialize.

12 Henceforward references are given to the first volume of the
1315 Iithographed edition, X ’

13 As the name of ‘Abdu’l-lah b. Maymin al-Qaddih is here oftem
abbreviated into Ibn al-Qaddah, it seems more probable that we
have to deal with a seribe's mistake rather than with the case
of Maymiin being simply called “al-Qaddah. The same applies tor
nos, 33, 43, 45, etc. .

14 It seems obvious that the text here has been mutilated, and
the story of the burial of Ibrihim, the infant son of the Prophet
(¢f. W. Muir, “The Life of Mohammed”, ed. 1923, pp. 429-430), has
been inserted by mistake in a tradition referring to ‘Uthman b.
Maz‘in (2 man of ascetic inclinations, ¢f, &I, I, 1011), The refe
rence to “acting righteously” must surely pertain to him, not to
Ibrahim, who died as a child of 15 or 16 months,

- 15 While normally the usual blessings are invoked after tlie names:
of the Imams, such {raceg of negligence ag here and in several other
traditions are quite common in all the editions which are here
referred to.

16 Henceforward references are to the second volume of the same..
edition. ¢

17 Cf, above, tradition no, 44, and the footnote,
18 A kind of costly brocade cloth.

19 The explanation, put into the mouth of the Imam, obviously
belongs to later rdwis.

20 CJ. traditions nos. 4 and 13 above, and further on, section IV,

21 The place mentioned here, al-Qetr, is the peninsula in the Per-:
sian Gulf, on the eastern coast of Arabia, near the Bahrayn islands.

22 It is not ecasy to ascertain the correct description of these
different kinds of cloth referred to here. '

23 The lithogr. edition (Tabriz?) is neither dated nor paginated.
References are here given to the pagination inserted by myself.

24 Obviously Ja‘far b. Mhd alJAish‘ari, the usual first ré@wi of AMG:
Of. further on, section IV.
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25 As has been mentioned above, the name of AMQ ig often abbre-
viated as Ibn al-Qaddih, but on several occasions it erroneousl_y
appears as Ab'l-Qaddah, or simply al-Qaddah. Imam .Ta'f.a.r ig
usually called Abit ‘Abdi'lah, sometimes Ja'far b. Mhd, but m.cldent-
ally as “Ja‘far’, without even the usual invocation of blessings.

26 T find that I have omitted here one tradition quoted twice (I,
138 Bbis and 139 bis), with the usual isndd. It contains a prayer
‘which ‘Ali used to recite during the month of Ramadan.

27 In, this edition the pagination several times goes wrong so that
pages repeat the same numbers.
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1. References in the Traditions related by him.

Various allusions scattered in the traditions related by Ibn al-
Qaddah, collected-above, not only permit us to reconstruct certain
features of his mentality, but also pick up some positive inform-
ation as to his and his father’s biographies. Such information is
very meagre; but little is, of course, better than nothing. The
question which is of paramount importance to the student, that
of chronology, remains open. The only way to collect some
information on this subject is an analysis of the isnads in which
the name of the worthy forms a link. The period at which he
flourished may be roughly ascertained from the dates of those
people from whom he related traditions, or who related from him.
In addition to the information of this kind contained in the tradi-
tions collected above, some more details are available in various
Shi‘ite and Sunnite 7ijal works which are analyzed further on.

Specialization of rawis.

Before discussing Ibn al-Qaddah’s biography, it is necessary
‘to refer to a feature in Muslim tradition which has a special
importance in his case. This is what may be described as
“specialization” of rawis. It is often easy to notice in works on
tradition that certain classes of subjects are almost invariably
related by one and the same rd@wi, or group of zawts. It is difficult
to believe that such specialization existed at an early period. All
that we know of these early enthusiasts of hadith studies makes
one inclined to think that they were mostly interested in every-
thing. Quite naturally some of them were more interested in one
subject than another, or had better facilities to acquire informa-
tion of a certain kind. The later compilers who had at their
disposal such early works quite naturally preferred to incorporate
a whole set of traditions, already collected and systematized by
some one, rather than to pick up one by one from different
sources. This created an impression that certain subjects were
a speciality of certain rdwis.
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It is, however, obvious that on certain exceptional occasions
'some original rdwis of Shi‘ite hadiths, being in daily contact with

the Imams, were able to collect their sayings on subjects which, -

by their nature, would hardly be discussed much in what may be
«called their public assemblies. Such subjects might have been
any matters connected with intimate family life, or minute details
of daily routine. To this latter class belongs the most original,
and therefore valuable, of the contributions to the study of Shi‘ite
hadith made by Ibn al-Qaddah., If we accept the usual idea of
him as a bold reformer, the originator of a new philosophical
sect in Islam, etc., we may be greatly disappointed to find a
<omplete absence of traditions such as would logically preoccupy
@ person of that type. In what we may collect of the traditions
related by him, dogmatic, philosophical, theoretical, or other such
tmatters are not discussed at all. The same applies to the forms
of worship, legal matters, and figh topics in general. He, how-
ever, at once becomes an important original rawi in chapters
«dealing with the efficacy of various prayers, said to have been
tecited by the Prophet or earliest Imams on various occasions,
and especially on subjects connected with  domestic matiers:
food, drink, clothing, etc. It is here that he is at home: it is his
real “speciality”. Subjects of this kind and prayers probably
dorm somethirg like 75 per cent of all his traditions.

If he was a heresiarch, as he is usually represented, and would
have been preoccupied with theoretical and dogmatic questions,
it would be inconceivable that the whole of his repertoire on these
Jmatters consisted only of traditions containing a variety of outs
Kageously impious ideas. We have seen above that early authors of
sorks on hadith accepted or rejected traditions on their merits,
gven if they were related by indubitable heretics. = One can
Eherefore only come to the conclusion that Ibn al-Qaddih took
710 intérest in these matters.

Kervants of the Imawms. -

Such indisputable traces of his intimate association with the
family of the Imam in which he had the opportunity to hear
Wvhat was said on various insignificant occasions of daily routine,
£an only prove that he and his father were servants in the family
of the Imams. If this theory is accepted, the whole matter
[becomes clear.
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Thigs is sufficiently supported by the implications of the tratli-
tion no. 115 where Mhd al-Baqir orders Maymiin to change the
accommodation of a guest; no. 116, where Maymiin accompanies
the same Imam on a journey, and no. 101, where Imam Ja‘far
walks supported by Ibn al-Qaddah. But the richest in allusions
is no. 4, where Maymiin is explicitly called a mawld of Imany
Mhdal-Bagqir and a ghulam of Imam Ja'far.

Mawla and ghulam.

It is unfortunate for us that the word ghulam in Arabic has
so many and so divergent meanings: boy, lad, young man, pupil,
slave, servant, policeman, etc. In this partictular place the word
cannot mean “slave”, because Maymiin is in the same breath
called a smawla, i.e., a “client”, or freed slave of the Imam. The
meanings of “boy, lad, youth” are also unsuitable, The general
tone of the tradition implies that Imam Ja‘far is already a recog-
nized “speaker” for the Alid family, f.e., the head of it. Then
the conversation must be held after the death of Imam Mhd al-
Bigir (114/732). We see, however, that before that date May-
miin already at least had two sons, Aban and ‘Abdu’l-lih. The
first knew the Coran by heart, and ‘Abdu’l-lah was grown up
enough to have a conversation with the Imam, perhaps even to
travel with a report fromi Mekka to Medina! In addition to
this, the gadi would not have suggested to a respectable friend
that he should ask for an explanation of a difficult matter from
a child! Thus the term ghuldm must be used here in the sense
of a {paid) servant. Such a meaning of the word is testified
by the text of al-Kafi itself. In another place (II, 138-9) a story
is related in which the Abbasid caliph al-Musta‘in (248-251/862-
866) presents Hasan ‘Askari, the Ithna-‘ashari Imam, with a
mule, The Imam, addressing a baytar (veterinary practiciany
employed by him, says: “take it, ghulam”. A child could not,
of course, have been employed as a baytar, and, moreover, the
story is narrated by the latter’s son who was present on the
occasion, most probably as his father’s assistant, certainly not
as a small child.

The fact that Maymiin is here called a mawld of Imam Mhd
al-Biqir, and not of Imam Ja'far, implies that he was a mawld
already under that Imam. It is particilarly noteworthy also
because the rdwi, Salim b. Sa‘id, is here called a member of the

*
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Makhziimi clan, whose mawld Maymiin was according to Najashi
(148), and other sources. Sunnite sources also call ‘Abdu'i-lah b.
Maymiin a mawla of Imam Ja'far (meaning the Alid family
generally). It is therefore quite possible that Maymin, originally
a mawNd, or “client”, of the Makhziimi clan was a paid servant
in the employ of the family of the Imams, that he was therefore
designated as “their” mawld, and that his, sons continued in the
same -position.? :

In the scene described in thg tradition no. 4, two distinguished:
visitors call on Imam Ja'far, obviously in Mekka. One is an:
ascetic from Basra, ‘Abbad (or ‘Ubad) Ibn Kathir, and the
other is the Mekkan fagik, Ibn Shurayh. The first of these not
infrequently figures in Ibn al-Qaddah’s traditions (cf. nos. 13,
101), invariably as an .unfair, unsympathetic and uncompromis-
ing critic of Imam Ja'far. In the course of a conversion, apparent-
ly in the presence of a crowd of other people, Ibn Kathir
asks a question, and the Imam’s answer leaves him incredulous..
By.a movement he sufficiently expresses his attitude. Noticing
this, the Imam, perhaps addressing his own followers rather
than the visitors, seeks to smooth the impression by drawing a
comparison, of which, however, the visitors do not comprehend
the significance. Leaving the assembly, and probably seen off by
servants and friends, they exchange their impressions, and Ibn
Kathir confesses that he has not understood the simile given by
the Imam. The judge, apparently a habitué of the house, them
suggests that he should ask an explanation from “this ghulam,"”
i.e,, Maymiin, who is “one of them”, i.e, Shi‘ites, followers of the
Imam. He would surely not have made such a suggestion if
Maymiin had been a mere youth at the time. The situation
implies rather that he was a respected person, known as am
enthusiastic Shi‘ite from whom the distinguished visitor could
ask an explanation without feeling humiliated.

It is a great pity that the anecdote, so valuable in other
respects, affords no clue to the date of the event. “Abbad b.
Kathir ath-Thaqafi al-Basri, who is here mentioned, is a well-

known person in Sunnite tradition. Dhahabi (Mizanw'l-i'tidal,.

11, 12-15) and also Ibn Hajar (Tahdhibw't-Tahdhib, V, 100-2)
devote much space to him. The information may be summed
up as follows: he was a. very pious man of ascetic life, but
perfectly worthless and misleading as a #aws, who probably quite:

L i§%E 9 i iidbiisais 7
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-unintentionally falsified hadiths because (as Ibn Zur‘a says) he
‘never committed them to writing and relied only on his memory.
He died between 140/757 and 150/767.

Ibn Shurayh, the Mekkan fagih, is obviously the same person
as Najashi’s (292) Abti Muhammad Mu‘awiya b. Maysara Ibn
Shuriayl;z b. al-FHarith al-Kindi al-Qadi, a contemporary of Imam
Ja'far. There was at the same period another person who was
also “Ibn Shurayh”, namely Mhd b. Shurayh al-Hadrami (Naj.
259), but there can be little doubt that the former was the
-person involved here.

The name of Maymfin's father, Aswad, as given by Najishi
(148), is not mentioned by Dhahabi, and Ibn Hajar (Tahdhib,
VI, 49) mentions Da'ad instead. The latter may be, however,
the result of an early mistake in writing. If his name, Aswad,
‘purely Arabic, was genuine, does this mean that he was already
‘born in Islam, or was an Arab? But were Christian Arabs
treated as mawlds when converted to Islam?

Meaning of “qaddah”.

Maymiin's surname, al-Qaddah, is usually taken to mean
““oculist”. This is extremely doubtful, and probably implies a
-considerable anachronism: it is doubtful that in the Mekka of the
first c. A.H. there were already oculists. The root g-d-h, origin-
ally connected with the idea of flint, as later developed, came to
«<over a wide range of notions, the connection between which
is often not obvious. The term gaddalh in the sense of “oculist”,
4.e., the man who deals with sick eyes, comes from the meaning
“to become thin, emaciated”, or, with reference to the eye, to
‘become sick, dry, “sunk in its socket”. But this latter meaning
itself obviously comes from the original idea of grinding, or
‘hollowing, perhaps shaping a bowl out of a stone.

‘The real meaning of gaddah most probably is quite different,
and is connected with gidah, i.e., an ancient Arab play or form
of divination with the help of special arrows. In his “List”,
Tasi (no. 425), while dealing with Ibn al-Qaddal, explains the
word as “a man who yabra'wi-gidah”, ie., practises the game
(or divination) of gid@h, which was much in use at an early
period, judging from the fact that early works on tradition and
figh invariably tefer to it, condemning it together with drinking
and playing maysir (which probably was either the same as, or a
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variety of, gidah).* A very detailed account of the game is given
by Ab@i Hitim ar-Rézi, the famous Ismaili da%, in his lexico-
terminological religious encyclopaedia. Kitab asz-Zina. He quotes
a profusion of dpoetry and various authorities to substantiate his
statements, and also to prove the idea that gidah was the same
as maysiv. The game consisted in drawing from a bag an un-
sharpened arrow, out of a lot of ten, in which seven arrows bore
marks, from one to seven lines, while three were unmarked. Each
marked arrow had a special name, and there were numerous
rules concerning the game. The same arrows (as playing cards
now) were also used for divination. The gaddah was the man
who owned such arrows and induced people to gamble, or took
part in the gamble himself, or was a specialist in divination with
the help of arrows. The surname al-gaddal implied no contemp-
tive sense: at the same period as Maymiin’s there was in Mekka
a Sunni mufti, a very respectable man, Abéi ‘Uthmin Sa‘id b.
Salim al-Qaddah al-Makki, originally from Khorasan (=Persia
generally), or Kiufa, as mentioned by Ibn Hajar (Tahdhib,
LV, 357,

Maymain's family.

" An interesting fact, appatently so far unknown in Oriental
studies, is that in addition to ‘Abdu’l-ldh, Maymiin had yet
another son, apparently older than the former, with the name
Abin. In the chapter Fadly'l-Qur'an in al-Kafi, in the babu'n-
nowadiy (I, 291) a hadith is quoted with the isnad: al-FHusayn
b. Mhd—Mu‘alli b, Mhd—al-Washsha’—Aban b. Maymin al-
Qaddah, who said: “Said to me Aba Jafar (i.e.,, Imam Mhd
al-Bagir) : Recite! I asked: Recite what 7—He said: Recite from
the ninth sira—So I started reciting it. Then he (the Imam)
said to me: (Now) recite the sira “Yunus”—I recited until T
reached verse (27).—He said then: Enough! Said the Apostle
of God: Verily, I feel astonished how I should not become grey-

“haired while reciting the Coran !”

In the Tahdhibwl-ahkam of Tasi quite a prominent rdwt is
Ibrahim b, Maymin, a rather enigmatic person. He relates from
Imam Ja‘far, and very often appears as asking him various ques-
tions. This implies that he was a man of ripe age, because there
is an etiquette, noticeable in Shi‘ite traditions, which usually pre-
sumes that only persons of certain importance could venture to
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ask questions, while less important individuals had to keep quiet
at the assemblies. Authors of various works on tridition (as
mentioned in the Mustadrak, III, 550-551) variously identify
. him, but it is possible that he was the son of al-Qaddah (as

suggested in the Bikdrul-magal by Faraju'l-1ih al-Huwayziwi).
it is interesting that despite a search on the matter I have been
-thable to find any other reference to Abin b. Maymin. Is it
possible that this Aban and Ibrdhim b. Maymiin are one and
the same person? No source whatever I have so far seen men-
tions any kunye of ‘Abdu’l-lah b. Maymiin, or any of his des-
cendants. The only possﬂ}]e late descendant of Maymiin may
perhaps be discovered in a certain ‘Ali b, ‘Abdi'l-lih b. ‘Imran
al-Qurashi al-Makhzami al-Maymini, mentionf:d by Najasht
(190). The last two #isbas sound quite significant, although it
may, of course, be a mere coincidence.

Unfortunately for the student, no materials have so far been
found in Shi‘ite tradition which permit a reconstruction of the
<hronology. There are no indications as to the date either of
Maymiin's death, or of his son’s, We cdn only infer that ‘Abdu’l-
1ah was at least a young man before the death of Imam Mhd al-

Baqir. Kashi preserves the well-known hadith, much com-.

mented upon (160 and again 247), in which the Imam asked
Ibn al-Qadddh: “How many of you people are there:in Mekka?
~—He replied: There are four of us”.—The Imam then added:
“Verily, you people are light in the' darkness prevailing on earth”.

This story has been discussed by many authors on Shi‘ite
tradition, who usually come to the conclusion that the tradition
was spurioyis because it contains praise of the rawi himself. It
appeared to me (and I am glad to see now that'T was not alone
in this point of view, as is shown by the Mustadrak, III, 551)
that the tradition refers to the family of Maymin. There must
surely have been more than four Shi‘ites in Mekka at the beginn-
ing of the second c¢. A.H., and surely, also, the Imam would
have had_no need to ask about local affairs there as if it was a
very distant place. Most probably the story implies that ‘Abdu’l-
lzh b. Maymin, at the time probably a young man, had come
from Mekka to Medina with a report (perhaps about the house
and other property of the Imams in Mekka which was in charge
of Maymiin and his sons). The aged Imam asks as to how many
of them (members of the family, who were his servants) are in

THE BIOGRAPHY OF IEN AL-QADDAI:I 63

fact there. ‘Abdu’l-lah gives the answer, and the Imam pays
An encouragmg compliment to the son of his devout servant.
There is nothing 1mp0551ble in this. '

As the Imam died in 114/732, it may be safely taken that

§Abdu’l-lah b. Maymiin was born in the first/seventh c. It would
be a great achievement to make a proper search in Bukhiri and
other early cellections of Sunnite tradition for the hadiths related
by him: Perhaps they would reveal some additional information.
We must not forget that the worthy moved in a world in which
there was no sharp division between the Sunni and Shi‘ite tradi-
tion, no general prejudice or d@nimosity between the two schools.
People such as Ibn al-Qaddah, and many others, really belong
fo both these schools,
It remains only to mention the works which are believed to
have been written by Ibn al-Qaddah. No works are ascribed to
‘Maymiin by Shi‘ite sources, and it is not impossible that he (as
was normal in that ancient period) was illiterate, Najashi, 148,
refers to Ibn al-Qaddih’s books (kutub): Mab‘athwn-Nabi wa
alchbaru-hu, and another, Kitab gifatil-Jannat wa'n-Nar?  As
usual with early Shi‘ite literature, it is uncertain whether these
were separate books or sections of one and ‘the same book. Al-
‘Kafi apparently. contains under the corresponding headings no
‘traditions which could have been derived from such a book if
it existed. Such kuiub may have really been thin notebooks,
consisting of a few pages each,

No indications are available as to the date of Ibn al-Qaddal’s
death Even if he died after Imam Ja'far, he probably was not
m contact with Misa b. Ja‘far as there are no traditions related
‘by him from theé latter.

2. Shi‘ite and Sunnite Isnads anelyzed.
The only way open to us to supplement the meagre inform-
;-'a_tion .concemi'nlg the biography of Ibn al-Qaddih contained in
is traditions is to analyze the isnads, both Shi‘ite and Sunnite,
m which he appears as a rawi. However approximate and un-
rehable this way is, it is the only method at our disposal to
genfy the period to which the worthy belongs.

wOhi‘ite isnads.

The meagreness of the information preserved by Shi‘ite rijal
wyorks concerning the biography of Ibn al-Qaddah indubitably
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reflects the fact that he was a very unimpértant #Gwi in whony
very few specialists in tradition took much interest.  Kashi,
as discussed above quotes only a single tradition from him,
without any comments, Najashi (148), and after him Tist
(no. 425), contain very little, and, judging from a synops:s i
the Mustadrak (III, 619), this is practically all that is known
about him. Najashi and Tasi mention only two rawis who
related from him, namely Ja'far b. Mhd al-Ash‘ari, and Ibrahim
b. Hashim al-Qummi (Naj., 12). It is, therefore, a valuable
feature of the note given by the author of the Mustadrak that
it collects the names of other of his rdwis from different sources.
Strangely, although he devotes in another place (ILI, 788) a
separate note to the principal rawi, Jafar b. Mhd, on whose
authority almost 90% of Ibn al-Qaddaly’s traditions are related
in al-Kafi, the author of the Mustadrak entirely omits his men-
tion here. We shall scrutinize his isndds further on.

Only ten traditions from I are related in al-Kafi through
a very important early rdwi, al-Hasan b. ‘Ali b. Faddal (Naj.
24-26, d. in 224/839). From the chronological point of view this
rdwi evokes certain doubts, We may discuss these further on.

A few traditions are related through Hammad b. ‘Isa al-Juhni
(Naj. 103-4; Mustadrak, 111, 592; Dhahabi, I, 280), who, at
the age of over 90, was drowned by a spate near Medina in
208/823.

In his Tahdhib, as shown above, Tsi quotes only one tradi-
tion which is related through a very eminent rawi, ‘Abdu’l-lile
b. al-Mughira al-Bajali (Naj. 149), who was the auther of over
30 books on tradition, and flourished in the middle of the second/,
eighth c., relating chiefly from Misa b. Jafar.

To the end of the same century belongs Ibrahim b. Hashim
al-Qummi referred to above. He flourished at the time of ar-
Rida, .e., the end of the second, and beg. of the third/ninth c.

On a smgle occasion Thsi in his Tahdhib mentions as a rand
of IQ a certain Mhd b. al- Hasa.n b. Abi’l-Jahm. It is obviously
“the same person as Abii Mi_ld al-Hasan b. al-Jahm b. Bukayr
b. Afyan ash-Shaybani (Naj. 37), who flourished during the
time of Masd b. Ja far and ar-Rida. If it was really his son,
Muhaminad, who is not mentioned in the rijal works, the period
must be a little later,
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To the same period belong Abit Talib ‘Abdu’l-lah b. as-Salt
al-Qummi (Naj. 150), and Aba Khalid Salih (b. Sa‘9d al- -Qam-
mat al-Asadi) (Naj. 141), both mentioned in the Mustadrak, and

a later rawi Ahmad b. Ishaq b. ‘Abdi’l-lih al-Ash‘ari, who flouri-

shed towards the middle of the third/ninth c.
The most important immediate »dwi of 1Q, on whose authonty

| something like 90% of his traditions are related; is Ja'far b. Mhd

b. ‘Ubaydil-lah (or ‘Abdi'l-lah) al-Ash‘ari (al-Qummi)® to
whom a short note is devoted in the Mustadrak, 111, 788. Tust
in his “List” (no. 147) mentions his name in an incomplete form,
and only says that he was the author of a “book”. The Mustad-
rak refers to the rdwis who related from him. Amongst these
people reappear the r@wss of IQ himself: Ibrahim b. Hashim, and
al-Hasan b. ‘Ali b. Faddal, just mentioned above. To Sahl b.
Ziyad we have already referred above (p. 17). Others are Abi
Ja‘far Ahmad b. Mhd b. ‘Isd al-Ashari, who flourished in the
third/ninth c., and probably in his early youth met with ar-Rida
(Naj. 59-60), and also two authors who flourished towards the
end of the third/ninth c. and in the beginning of the next,
namely Mhd b. Ahmad b. Yahyid and Mhd b. ‘Ali b. Mahbitb
already discussed above, p. 21. The first of them related from
Sahl b. Ziyid; who, as we can see, is the rawi of Ja‘far b. Mhd
al-Ash‘ari in almost all 1Q’s traditions in ¢l-Kafi. As it is sutely
improbable that a person who flourished about 300/912-3 would
have been able to relate from another who was in personal con-
tact with a third 150 years before this date, it is obvious that
here “relation” implied the perusal of written notes.

The same is obviously the position with the well-known rdwi,
mentioned above, al-Hasan b. ‘Ali b. Faddil, who died, accord-
ing to rijal works, in 224/839. This date is quite probable, because
Najashi (24-26) quotes an anecdote concerning a meeting with
this person from the reminiscences of the famous Khorasani
Shi‘ite, al-Fadl b. Shadhin, who died in 260/874. Apparently in
his early youth he met Ibn Faddal in Kifa. But further details
mentioned by Najashi abound in anachronisms, so that it is quite
possible that in reality they refer to different persons, perhaps
the father and the son. Najashi simply copies Kashi (pp. 319
sqq., 349) where it is stated that Ibn Faddal was one of the
most learned and prominent Fathites, .., the party recognizing
the eldest son of Imam Ja'far, ‘Abdu’l-13h, as the legitimate succes-
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sor of his father. This ‘Abdu’l-lih al-Aftah was a ha!f-wit, a
sickly and incapable man who probably died soon after his fathe_r
without leaving any posterity, and his devout -follow‘ers culti-
vited the same beliefs and expectations about his return as the
Tthna—asharis concerning their XIIth Imam (cf. further om,
ion VI).

Smlttoi:s. noz certain whether his sect lasted long after hisf death
and whether there was a “second generation” amongst its fol-
lowers. The person in question, al-Hasan b. ‘Ali b. Faddal, who
died in 224/839, could not have been born early enough to be an
adult at the time of the dispute over Imam Ja'far’s succession.
But supposing that he did belong to such “second generation’
of the Fathites, one detail appears very strange: it 1s narrated
that on his death bed he “repented” from his error, and recog-
nized as the legitimate Imam— ar-Ridd. In 224/839 th:e Imarfx
was ‘Ali al-Fadi, while the period of ar-RiglEL’g Imamat is 183/~
709 ca. 203/818. This may be a genuine mistake in an early
source, never corrected since. Bub if we suppose _that it was the
father, ‘Ali b. Faddal, who really died in ar-Rida’s time, the
chronology would be correct. {He could have been an adult at the
time of the dispute and could have met ‘Abdu I-ah b. Maymiin
personally. All this, of course, requires oonf.mnatlon.

Tt is noteworthy that in these 4snads there is one clear feature:
practically all rdwis are either Qumis, or have some connection
with the pilgrim route Qum-Kiifa-Mekka. ’It_ is, therefore, easy
to suggest either that the book of ‘Abdu’l-lah b. Qaddah was
brought to Kiufa and thence to Qum, or that a person such as
Ja‘far b. Mhd al-Ashfari, while visiting Mekka, compiled a book
of traditions related by IQ, and brought it to Qum, perhaps
lending it to be copied by persons in Kufa on his way home.

nnite isnads.
SNWL fnust not forget that ‘Abdu’l-lah b. Maymin flourished at
a period when there was no sharp differentiation between the
Shi‘ite and Sunnite schools of tradition. If even now, sc many
centuries later, the boundary line between the two is by no means
impassable, in his time the question’ of different schools did not
arise. For this reason he, together with a large number of_other
rawis, whom the Shi‘ites claim as their own, are included in .the
rijal works of the Sunnites. It is, however, really a strange thing
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that despite centuries of propaganda and the definite opinions of
41l authorities concerning the hereticism of ‘Abdu’l-1ah b., May-
t:fm., he nevertheless has not been excluded from such Sunmite
works. Probably from Ibn an-Najjir’s work (d. 643/1245) he
1s preserved in Dhahabi’s (d. 748/1349), and thence in Ibn
Hajar's (d. 852/1449), and even as late as Khulasat Tahdhi-
bil-Kamal by Ahmad b. ‘Abdi’l-lah al-Khazraji al-Ansari who
died in 923/1517. This shows beyond any doubt that Sunnite
_Ehpécialists in tradition, any more than Shi‘ite experts, have never

Jound any direct and explicit allegation of heresy against him in
he whole literature of tradition. We can see that various autho-
‘rities regard him as an unreliable rawi, but exdusively from
echnical considerations. Many persons of the most indubitable
ety were in the same position. We have seen a few pages above
n example of this in the man of saintly life, ‘Abbad b. Kathir.
t is worth while to review in chronological order the sources in
vhich he appears as a rdwi, and the attitude of their authors
itowards him. This list is compiled from the notes in Dhahabi’s
Wizame'l-i‘'tidal (11, 81) and Ibn Hajar's Tahdhibi't-Tahdhib
?(l{rol. VI, 49).

Tirmidhi (d. 255/869) regards him as wmunkarw’l-hadith,
Bukhari (d. 256/870)—dhahibwl-hadith. Abi Zura (d. 264/877)
b—wahi'l-hadith, one who corrupts traditions in the process of
frelating them. Nasa'i (d. 302/914)—weak. Ibn Hibban (354/
965)—his traditions cannot be taken as deciding the issue, unless
[Psupported by testimony from other rdwis. Al-Flakim (Mhd b.
§Abdi'l-lah b. Mhd an-Naysdbari, d. 405/1014)—related what
pshould be rejected, rawd@'l-mandkir. Abt Hatim (d. ca. 440/1048)
Ye—matritk, to be avoided. Ibn ‘Adi (?)—to be disregarded and
'%—r,:ored. Thus out of the ten highest authorities on Sunnite tradi-
jon, none regards him as suspected in heretical beliefs,

- In Sunnite 7ijal works 1Q primarily figures as a #@wi of Imam
rgé.‘far, but in addition to this they mention the names of other
Jauthorities in the Sunnite line: Ismal (b. ‘Amrw b, Sa‘d..)
b. Umayya (d. 139/756 or 144/761); Yahya b. Sa‘id al-Ansiri
(. 144/761); ‘Ubaydu'lah b. ‘Amrw b, Hafs al-“Adawi (d.
1147/764) ; “Uthman (b. al-Aswad b. Misa b. Badhan, d. 150/
. 767) ; and Talha b. ‘Amrw b. ‘Uthmin al-Hadrami al-Makki (d.
E52/769). '
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Thus the coincidence with the later period of Imam Ja‘far is
perfect. It is remarkable that when we come to the persons who
related from 1Q), the same phenomenon is observed as in the case
of their Shifite counterparts: al-Fusayn b, Mansiir an- Naysabun
‘(d. 238/852): Ya‘qib b. Hamid b. Kiasib (al-Madani, lived in
Mekka, d. 240-1/854-5) ; Mu'ammil b. Ahab al-Ijli al-Kafi (a
native of Kerman, lived in Ramla and Egypt, d. in Ramla, 254/~
868) ; Abu'l-Khattab Ziyad b. Yahya (b. Ziyad b. IHassin an-
Nakri, d. 254/868) ; and Ahmad b. Shaybin (ar-Ramli, d. 275/-
888). Three more names are given, Isma‘il b. Khalid al-Muqgad-
dasi, Abw’l-Azhar, and Ahmad b. Burd al-Antaki, but I have
been unable to identify them.

It is obviously not possible that a person who must have beem
in personal contact with the people who all died between 144/761
and 152/769, could also have been in personall contact with some
one who died in 275/888. We need net strain our imagination
in looking for the explanation: it is the difference in. the impli-
cations of the technical expression rawd ‘an-hu. In the first half
of the second c. A.H.. when the study of tradition had only begun,
there was a real oral transmission in the form of the teacher’s
dictation to his pupils. In another 125 years the position had
changed very much, and rawd ‘an-hw. came to mean simply the
Tepetition of traditions, regarcless of whether they were really
heard from the mouth of the teacher or were simply read and
copied from a book. We have seen above that such disregard of
the difference between the oral and written sources becomies a
permanent feature with the passage of time (cf. p: 22). All these
worthies who flourished in the third/ninth c.; and related Ibn al-
Qaddah’s traditions, had most probably peﬂased the same book
or books which were known to Shi‘ite scholars, and had taken
out what suited them, while most probably rejecting those tradi-
tions which exhibited a strong Shi‘ite flavour.

A small but noteworthy feature of the few, traditions related
by IQ which are quoted by Dhahabi and Ibn Hajar is the fact
that they also refer to matters of food and drink, his speciality,
as we have already seen.

In the, Tagqribu't-Tahdhib,? Ibn Hajar's own conspectus of his

large work, the Tahdhibw't-Tahdhib, he gives an approximate
date for Ibn al-Qaddidh’s death. He divides the rawis mentioned

in his book into fabaqas, or generations. For each fabaga he men-
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tions a “perfect specimen”, unfortunately, however, under the
dbbreviated name of Abi-so-and-so or Ibn-so-and-so, familiar
€nough to the specialists of his time but useless for indentification
giow.1® From a comparison of the dates of the deaths (where
Known) of those who are classed under a single fabaqa, it is not
Wasy to see what principle the author followed. For instance,
Some people are mentioned as belonging to the VIIth fabaga who
died in 200 A.H., to the IXth—202 and 204; to the tenth—204,

208 and to the eleventhu275 ! Ibn al- Qaddall belongs to the
eighth fabaga, which includes people who died between 162 and
200 AH. 1 have plcked out the dates 162, 165, 177, 179, 180,

1#81, 187, 191, 200.- 1t is, therefore, quite possible that IQ who,
4s we have seen, was most probably born in the concluding years
of the first c., died sometime between 160 and 170.

3. Anti-Fatimid Propaganda Sources.

To sum up the information discussed in the two preceding
Sections, we may with a certain feeling of confidence conjecture
that the true story of Maymin al-Qaddah and his son ran on
some such lines as the following. The father, a maewld (perhaps
in the second generation), a resident of Mekka, and a man of
some local importance, was a devout servant of Imam Mhd al-
.Iéaqlr, and his son Ja‘far, Tt is quite possible that he was what
is now called a business man, a merchant, or dealer in something,

and he may perhaps have been in charge of the property of the
_E:ams in Mekka. He probably had not much education, but

ssessed plenty of what is called “personality”. FHe had several

Bons, of whom we know ‘Abdu’l-13h, Abén, and possibly Ibrdhim.
As we have seen above, Aban was a literate man who knew the
‘Coran by heart, and it is not impossible that his brother ‘“Abdu’l-

lah also could write. He can thus be supposed in his later years

-*t'c have committed to ‘writing what he had had a chance of hear-

ing from the Imam, whose servant he had been. Probably in his
E:eoccupahon with his task, he had little time to devote to proper

udy of tradition, and his effort was only concerned with the
hadiths heard from Imam Ja‘far. He was either not connected

ywith Misa b. Ja'far or did not write down the traditions which
Z;j: heard from him. Alternatively, he may have recorded this, but

1is book may have been lost at an early date. There are no indi-
cations that he was mixed up with any heretical movements.
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Mayman's kunya. [
. A different picture is presented by non-Shi‘ite sources in some
way connected with anti-Fatimid or anti-Ismaili propaganda. These
sources know everything about Maymfin and his son, even each
thought they harboured. They become monsters of heresy and
impiety, as I have discussed this to a sufficient extent.!* In such
circutnstances, it is a case of “take it or leave it”. Criticism is
useless and meaningless; you cannot take seriously what is un-
disguised fiction and apply to it the methods which are applicable
to historical information. Many of the anachronisms and exagger~
ations are too obvious to draw the attention of the student to them.,
Some other details are more subtle as, for instance, Maymin’s.
Funya “Abat Shakir”. It never appears in Shi‘ite sources; Ibm
Razzam, quoted by Ibn Nadin, also does not mention it. But an
author of a ‘much later period, Ibn Shaddid (cf. above, p. 2),
already gives it to Maymun, and this small detail at once betrays
a falsification. As is known, mawlds in early Islam, under the
Omayyads, were strictly forbidden to use Ewnyas. This prohibi-
tion gradually fell into oblivion, together with, the whole institu=
tion of mawids, and a kunye became a part of every Muslim’s
name, regardless of his origin. For instance, Najashi, who wrote-
about the middle of the fifth/eleventh c., regularly mentions
kunyas, most probably quite imaginary, with the names of alk
early mawlds. Maymiin, however, was a man whose lifetime fell
almost wholly within the first ¢c. AJH,, and he certainly never
really had a kunye at all.

The kunya, i.e.; the appellation “father of so-and-so”, was, of
course, used as a sign of respect amongst the Arabs long before
the advent of Islam, regardless of whether its bearer was a
heathen, Christian, or Jew by religion. If by some extraordmary
chance, the information that Maymin had a kunya contains any
crumb of truth and does not rest on imagination only, this would
inevitably imply the fact that he was a pure Arab.. This may be
to some extent coupled with the revelations as to his having
been a Bardesanian, #e., the follower of a Christian sect. But
it is doubtful whether Christians of pure Arab extraction were
treated as mawlds after their conversion. There is no doubt as
to his having been a mawla, probably at first of Banii Makhzim
this is plentifully attested by the earliest sources. It is quite
obvious that Mayman’s kunya, his Bardesanian persuasion, etc.,
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are products of a period when even comparatively educated
people knew nothing about the real implications of these state-
ments. For them a kunyz was a part of every Muslim name and
Bardesanians were ‘‘dualists”.

Mayman's books.

Another instance of subtle falsification may be detected in the
attribution of certain books to Maymiin’s authorship. In Shi‘ite
tradition, as we have seen, he appears as a devout follower saof
the Imams, but only very rarely as a raw7. The reason secems lo
be obvious. Although he had the chance of hearing various utter-
ances of his masters on many occasions, he was probably illiterate
and unable to commit these o writing; he apparently flourished
at the period before the study of tradition had become “the
fashion of the day”, and all that he knew was never properly
recorded. Accordingly, no early Shi‘ite source mentions any bocks
composed by him. It is only much later that anti-Fatimid, sup-
posedly well-informed sources, such as Ibn Shaddad, mention that
Maymiin was the author of certain highly heretical books. 1bn
Shaddad mentions only one, giving to it the title of Kitabu'l-mizan,
i.e., “Book of Balance” (which some other sources also inadvert-
ently ascribe to his son, “Abdu’l-ah). Ibn Shaddad adds: fi nus-
raft’z-zandaga wa ghayri-hi (or ghayruhu?)., 1t is not obvious
whether these words form a part of the title or are Ibn Shaddid’s
own comment.l! Of course, nobody but a madman would have
given his book such a title as “the balance in aid of atheism and
other (similar) doctrines”. A book with such a title would have
been at once proscribed, and would have called down persecution
both upon the author and his readers. It is not ¢lear why the
title should not be given simply as a/-M7zdn fi'z-zandaeqa instead
of “in aid” of it. It looks as if Ibn Shaddad, who might have
heard something about the genuine Ismaili literature, was vaguely

referring to a real book, Kitabw'r-Riyad by Hamidu'd-din al-

Kirmani (c¢f. Guide, no. 137), in which a much earlier work,
Kitabw'n-Nusrat by Abt Ya‘qiib as-Sijistani, an Ismaili da‘i, is
discussed (cf. Guide, no. 32). Neither of these, of course, has
anything to do with Maymun,

No useful purpose will be served by reviewing later non-Shi‘ite,
anti-Fatimid authors. To separate the needles of truth in the hay-
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stacks of their lies and wild fictions would require a tremendous
amount of labourt which would be plainly wasted. Tt is quite pos-
sible that incidentally some of these reports contain elements »f
reliable information, derived from original Ismaili sources. But
it would be a hopeless task to reconcile the irreconcilable, or to
distil history from fairy tales, sense from nonsense. Every student
with a critical mind will at once notice the anachronisms and irre-
levance of various elements in the stories that he reads. For those
who do not possess such a faculty our exertions would be wasted.

We have seen that the names of such respectable mediweval
authors as Ibn Nadim or Ibn al-Athir are unceremoniously used
to enlist belief in the truth of fictions for which they expressiy
disclaimed responsibility. Nonsensical stories related by Nizamu’l-
mulk in his Stydsat-nama, and intended for entertainment, not
as history, or the lies of Rashidu'd-din, are with amazing credu-
lity accepted as revelations of the truth.

FOOTNOTES TO CHAPTER IV

1 See further on, the end of this section.

2 Tosi omits his nisbas, Kashi simply calls him al-Makki, Dhahabi
(IT, 81) calls him both al-Makki and al-Malkhzami, mawld-hum
(really a mawld of Gl al-Farith b, AbI Rahi‘a al-Makhziumi), Bani
Malkhziim formed a branch of the Mekkan aristocracy and were
regarded as of equal standing with Bani Hashim (BI, 111, 171-3).
Mailds, being free men, could enter the service of a person or a
trib> other than, that to which they were affiliated. A full parallel
to ihe case of al-Qaddih is found in Mu'‘alli b. Khunays who was
(Kashi, 296), a wealthy Persian and important rqwi, executed in
133/750, He was a mawld of Imam Ja‘far although originally a
mawia of Banlt Asad (wa min qabli-hi kdn mawld Bani Asad).
Najashi (311) mentions a certain Y@nug b. ‘Abdi'r-Rahman (mawid
of ‘451 b. Yaqtin) b. Misd (mawld of Bana Asad).

3 Ibn Hajar (Tahdhib, X, 388-9) mentions an early rd@wi (who was
older than al-Hasan al-Bagri) with the name Maymin b. Siydh al-
Bagrl.. Here the name Siyah is obviously Persian (black, of dark
complexion), an equivalent of Arabic aswad. Strangely, however,
he seems to be an Arab, not Persian,

¢ For instance, Najashi (305) mentions K. al-giddh wa'l-maysir
by Hish&m b. Mhd as-Sa'ib (second/eighth c.), or (235) K. al-Maysir
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Woa'l-gidah, by Mhd b. Salma al-Yashkuri, ete. Usually a chapter
is devoted to this subject in large collections of tradition.

5 This tradition is also quoted by Astrabadi (Minhajuwl-maqal,
r;qgluan, 1337, p. 212), and Hilli /

6. As far as I can see (although my experience must be of
necessity very limited) in works on' Shifite tradition the father of
Imam Ja'far seems never to be called Mhd al-Bagir, or Mhd b. ‘Al
in isndds, but invariably “Abu Ja‘far”, while, contrary to this, Imam
(Jafar is quite frequently called (instead of the more usual ALG
‘Abdi'l-1ah) Ja‘far b. Mhd, or simply Ja‘far. Knowing how easily
Bcribes pervert names, making, e.g., Ibn al-Qaddah into Ab@'l-Qad-
dah, or simply al-Qaddah, ete., one might not be surprised if per-
‘haps in this tradition Ab# Ja'for stands for simply Ja‘far. Against
this we have to consider the fact that thig {radition was already
known to mediaeval Shi‘ite authors, who, as we have seen above,
irepeatedly commented upon. An obvious instance of a mistake ofl the
scribe is found in the tradition no. 146 above, in which Ahit Ja‘far
stands for simply Ja‘far.

7 In his “Bibliographie Qarmate” (330), Prof, L. Massignon re-
gards Kitdb as-sifat, ie., obviously the same work, ascribed to
Imam Mhd al-Bagir (by Shahrastini) as “probably edited” by May-
min, I do not understand the implications of the term “edited”
~ when applied to such an early period, Does it mean that he relafed
it (rawd)? Shi‘ite tradition, strangely enough, contains no allusion
fwhatever to such an important matter as an original work of this
' early Imam. All this seems to me to be one of those fictions of which
the supposedly well-informed sources are full. On the other hand,
the abundance of the demonological and angelological element in
the traditions related by ‘Abdu’lddh b, Maymiin, as seen ghove,
make it easier for us to believe that he was the author of a col-
}’lection of hadiths on eschatological matters (sifafw’l-Jannal we'n-
Ndar), Najashi's bibliography contains the mention of many works
with a similar title: by ‘Ali b. al-Hasan b. ‘Ali b. Faddal (182);
‘RA1T b, Abl Salih Bazraj al-Kifi (181); ‘Ayyashi (249); Hannan by
-']’Sudayr b, Hakim ag-Sayrafi (106); Mhd b. ‘Abbds b, ‘Isd (241);
' Said b. Janndh (136), ete’
8 So he is called by Tiisi in his Tahdhib. See above, traditions
‘nos, 140 and 162,
9 Lithographed in Lucknow (7), 1271.

10 The scholastic practice of using surnames instead of tha
lengthy Muslim names was highly developed in various centres of
‘religious learning, and such surnames probably differed consider-
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ably in different places. When I was in Bukhara before the first

war, I found a bewildering multitude of all sorts of “Mullas”,
“Akhinds”, “Qadis”, “Shaykhs”, etc. Books were popularly entitled
as “Sharh-i Akhund bar Mulla”, or “Hashiya-yi Shaykh bar Qadi”,
ele. The same was the order of things in Persia, I mention thj.?: in
order to suggest that future students of Persian or Arabic scholastic
literature or cataloguers of MSS should pay attention to these sur-
names; carefully decipher their implications and include them in
indexes for easy reference,

11 See my “Rise of the Fatimids”, pp, 127-156.

h

THE ALLEGED DAISANISM OF MAYMUN AND
HIS SON

Apparently from and after the time of Ibn Razzam, or of his
source, all anti-Fatimid authors unanimously connect Maymon
and his son ‘Abdu’lllih with the ancient Christian gnostic sect.
of the Bardesanians, or even make Maymiin into a son, or descen-
dant, of its founder, Bardesanes (born ca. 154, d. ca. 222 AD.).
It is remarkable that all such accounts describe both the father
and the son as Daisanites and at the same time as maewlds i.e.
converts to Islam, under the protection of the clan of Band
Makhziim. As far as I can see, nowhere it is plainly stated that
they were converts from Daisanism, or that they remain
Daisanites in secret, ;

Bardesanes is the Greek form of the Syriac mame Bar Daysan,
“son of Daisan,” and Daysan is the name of a local river at Edessa,.
now known as Nahru'l-kut, or in Turkish, Qara-Qoyunl
Bardesanes was a native of Edessa, now Urfa (ancient Syriac,
Orhai, refounded as Edessa by the Selucids undet the name takem
from a town in Macedonia). At the time of Bardsanes’ birth
(ca. 154 AD.) it was the capital of a semi-independent princi-
pality in N. Mesopotamia which was called by the Greeks Orrhoene
or Osrhoene, a form apparently preserved in the Medizval Arabic
name ar-Ruhd (or ar-Rohd). The rulers (toparchs) of this
principality were regarded by the Greeks as of Arab stock, and
bore sometimes Arabic, sometimes Nabataean, and sometimes even-
Persian names. Bardesanes, who was a priest in the temple of
Atergatis, an intimate friend of king Abgar IX, was perhaps him-
self an Arab. He was an aristocrat, a man of exceptionally
refined manners, of the highest education, much more of a philo-
sopher rather than theologian, deeply interested in philo-
sophical and cosmological questions and ethical problems which:
were so much discussed by early gnostics. He could write both
Greek and Syriac, and, being an exceptionally gifted poet, he laid

~ the foundation of Syriac literature and Christian poetry. Despite

their occasional unorthodoxy (although there was not much of it),.
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his religious songs were used by the Syrian church for more than
a century, until they were superseded by the hymns of his fellow
countryman, St. Ephraim (Afrém, d. 373 A.D.).2 Bardesanes left
" several works of which a portion of a treatise, “On the laws of
the cotintries,” is preserved both in Greek and Syriac.? His son,
Harmonios, was also a gnostic, a talented and highly educated man.

L

Daisanites and Manichees.

Apparently because Bardesanes was in some sense a fellow
countryman of Mani, and because his doctrine like the doctrines
of other early gnostics contained an appreciable element of dua-
lism, his name was very often associated with that of the founder
of Manichzeism, Some early authors, even those expected to be
quite competent in the subject, regard Bardesanes as the precursor
of Mani. Such an opinion is expressed by Moses Bar Kephat
and by St. Ephraim, who believes that the basic principles of
Mani’s system were derived from the doctrine of Bar Daysin.3
In his miost valuable account of Manichzism Ibn Nadim
'(Fihrist, 470) mentions the contents of some of Mani's composi-
tions in which, it appears, the Daisanite doctrine is often referted
to. In the book Sifrw’l-asrdr the first bab was devoted to dhikri'd-
Daysaniyyin. Another bab dealt with the gawvlw'd-Daysaniyyin
{¥'n-nafs wa'l-jasad, and yet another bab had the heading :
babu'r-radd ‘ald’d-Daysaniyyin fi nofasv'l-heyat. This may be
regarded as a substantial evidence of the existence of a genuihe
connection between Manichaism and Daisanism. It is remarkable,
however, that although the name of Marcion® was fotind in one
of the Manichzan fragments discovered in the excavations in
“Turfan, no reference to the name of Bardesanes has been fouind.

FE. C. Burkitt (84) suggests that if ITbn Nadim, as we have
seen, brings into connection the three names of Mani, Bardesanes
and Marcion, this is simply because at this point he follows his
-sources ‘which probably belonged to much earlier times. His own
ideas about these heresiarchs certainly would have been very con-
fused. This obviously pre-supposes that the sects of Bardesanes
and Marcion had been long extinct before Ibn Nadim's time.7
As is well-known, the Manichees not only existed but were quite
numerous, and he knew many of them Indications scattered in
the early Ithna-‘ashari and Ismaili literatures, however, show
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that at least in the first two centuries of Islam both these sects;
and in any case the Bardesanians, were still in existence, and
probably even exercised some influence on certain Muslim circles.®

Thn Nadim (474) mentions that the Bardesanians were formerly
(qadiman) to be found in the marshy plain of Southern Meso-
potamia (the refuge of many persecuted religions). But in his
own time they apparently existed only in “China and Khorasan”,
ie. E. Persia and the Western part of Chinese Central Asia.
It is quite possible that they were scattered in isolated comm'qnitie's
and in very small numbers as no “headquarters” are mentioned.

The presence of Daisanites in Khorasan and Turkestan is
apparently not yet authenticated, although, as we shall see pre-
sently, there are traditions preserved in o-Kdft and the Kzt&b%ﬁg-
Tawhid of Tbn Babiya which refer to them in Kifa in the time
of Imam Ja‘far, .. the middle of the second/eighth c. .

From various allusions scattered in early Ismaili works 1t
appears that the Daisanites were not entirely, negligible in the

mass of non-Muslims with whom Ismaili. missionaries had to deal.

This appears from frequent references to them in various enunie-
rations of the erring religions. The extremely erudite Ismaili
da'i, Abii Hatim ‘Abdifr-Rahman b. Hamdan ar-Réazi who fouri-
shed in the first half of the fourth/tenth c. in Daylam and generally
regions of Western Persia,)? is known as the author of severgl
important works : Kitabw'z-Zima (mentioned in the Fihrist, 268),
a lexico-religious and terminological encyclopzdia, obviously
intended for general public!; AT@ma’'n-Nubwwwat, an extremely
erudite theological and philosophical proof of the tlju_t}l of the
doctrine of prophethood, in which the author shows first hand
acquaintance with the Bible and Gospels'?; and the Kitabwl-Islaly
bayna’sh-Shaykhayn, a discussion of certain dogmatic differences
between two schools of early Ismailism.13

In the K. az-Zina and Alamu'n-Nubuwwat Aba IHatim does
not touch on the question of the Daisanites. In the latter worlk,
in which he often refers to Zoroastrianism and Manich®ism, and
even displays knowledge of Mani's work Shaburgan (mentioned
twice), he has. only one incidental mention of the mame of ad-
Daysaniyya. In the Islah, however, he devotes a whole_ cllagtqr
(on the Third Natig, i.e. Abraham) to an interesting discussion
of the false claims advanced by the Zoroastrians and some other
religions to be regarded as the “chlw’l-kitah,” i.e. the class of
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non-Muslims who enjoyed certain privileges as compared with
those classed as simply Edfirs.

With a critical sense, quite remarkable at that early period, he
rejeets as fictions both the connection of Zoroastrianism with the
legendary religion of Abraham and such details as the identifica-
tion of the mythical Jam (Vedic Yama) with the Biblical Solomon.
Similarly, he is fully conscious of the nature of the religion of
the Sabeans, which he treats as a kind of relapse of Christianity
into Zoroastrianism. He scatters interesting allusions to the sect
of Bihafarid, a contemporary of Abii Muslim and the Abbasid
accession, whose folowers he defines as ghulatw’l-Majits, or
Zoroastrian extremists. He also mentions Mazdak, “whose rela-
tion to Zoroastrianism (sabilu-hu fl-Majis) was of the same
kind as the relation of Mani and Bardesanes to the Sabeans.”
He mentions four persons accepted by the dualists as their
“prophets,” Zoroaster, Mazdak, Mani and Bihafarid, stressing
the ties between the doctrines of Mazdak, Mani and Bardesanes.
(This has not the appearance of mere confused notions, but rather
seems to imply at any rate some personal contact with members
of the sects, if not with their literature. -

Just as Abid Hatim appears to be in touch chiefly with Christian
circles,™ his younger contemporary, Abi Ya‘qiib Ishaq b. Ahmad
as-Sijzi, or as-Sijistini (Guide, pp. 33-35), who died in the end
«of the fourth/tenth c., is in touch with the East. In his wdrk, \
Ithbatu'n-Nubuwwwat (apparently an answer to the Allamu'n-
- =Nubuwwat of Abii Hitim), he refers to China, Sind, Hind (S.
E. Afghanistan), the Khazars (a clear indication of his period ) 15
and “the wonderful crafts current amongst the peoples of China.”
He knows that the “common people in the towns of China (S
awa Masin) profess the religion of Mani, studying his religious
law and lecturing on his books, secking to approach God the
All-High through the religion which he (Mani) founded amongst
them.”6 While Ab@ Hatim apparently never refers to Marcion,
Abii Ya‘qiib mentions him several times, as, e.g., in his references
to the famous heresiarchs, Zoroaster, Mani, Bihafarid, Mazdak,
Bardesanes, Marqiin (Marcion) “and others;” or, elsewhere,
Zoroaster, Mazdiiq (Mazdak), Bihifarid, Mani, Bardesanes and
Marqiin, One statement shows that his ideas were by no means
confused, and displays a sensible: realisation of the relations bet-
ween these religions. “Zoroaster,” he says, “Bihafrid and Mazdak
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added their own institutions to the religion of Abraham, just as

Mani, Bardesanes and Marqiin (here written M-z-d-g-w-n) added
theirs to that of Jesus, believing that it was they who had come
to renovate the religion of Christ.” Such a grouping of Man'J-
‘cheism together with two different gnostic sects, exac?ly as in
the c¢ase of Ibn Nadim, may imply the possession of first hand
Ainformation, not merely the repetition of the statements from
earlier sources. : '

Other works by Abi Ya'qiib incidentally contain passing referen-
ces to the Daisanites (as for instance the Sullamu’n-najat, near

beginning).

ﬂmit mg;.y bzgiddedl that a reference to the Daisanites is found in
the XXII risala of the ITkhwamd's-safa (11, 308),17 together with
freferences to various Christian sects which undoubtedly existed
at the time : Nestorians, Jacobites, Malkini (orthodox), and also
to dualists, Minawi (Manichees), “Thanawis,” Khurramis,
{Mazdakis, Bahramis and Shamss. . .

It is not always easy to ascertain the real religious connections
of some of the heretics referred to by early Shi‘ite authors simply
as zindig (Plur. zenddige). This term has nothing to do_with
{Zand, as sought to be shown by the popular etyrr_lology of medlaival

hilologists, but obviously comes from the Syriac zaddigd whlcl},
Bmong other meanings, was applied to the fully initiated Mani-

E;ﬁ;es.]ﬁ In common usage the word became a term of general
;_'Invituperation with a wide range, covering a dualist, a Manichee, a
mere free-thinker, a person of unsound religious opinions. It is
‘matural enough that such a term should have been often applied
to the remnants of gnostic sects, but in Shi‘ite literature rt appears
‘as if this particular meaning had acquired a kind of termm?logncal
[significance : in those references to the Bardesanians w}uc}} are
tpreserved in early Shi‘ite tradition, the terms Daysani and zindig
ifﬁppear to be alternatives. . _ :

In d-Kaft (I, 56,—Kitabw'l-hujjat, bab fi-hi dhikrw’s-Sahifat
fwo'l-Tafr wa'l-Jami‘a wa Mashaf Fatime) Kulini quotes a strange
‘but very interesting tradition : “Some authorities of ours relate
Mrom Ahmad b. Mhd, who related from ‘Umar b. ‘Abdi’l-‘Aziz,
tand the latter from Hammad b. ‘Uthmdn, who said : we heard
‘Imam Ja‘far saying : the zindigs will appear in 128/745-6. 1 saw
rthis (prophesy) in the Maghaf of Fatima. (I asked : and what
s this Mashaf?>— The Imam explained) : When God took away
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the Prophet unbearable sorrow had seized Fatima. To console
her God sent an angel to her to talk to her (and distract her
thoughts). She confided about this to her husband, ‘Ali, who
asked her to tell him whenever she began to imagine that she
heard his voice. She did so, and ‘Ali arranged that all that she
«(heard and) repeated (from her invisible messenger) should be
taken down. This, ultimately formed a book... It contained no
re!agibus prescriptions or revelations of law, but only knowledge
(“dm) as to what was going to happen in the future”...

These “prophecies” surely could not have been “false,”™ and
the date 128/745 must certainly refer to some definite events in
history in which the “appearance of the zindigs” played some
part. It would be interesting to trace such events.1®

There are several traditions referring to the Bardesanians in
al-Kafi which deserve attention. In the first bab of the K. at-
~-Tawhid :

Said ‘Ali b. Ibrahim on the authority of Mhd b. Ishaq al-Khaffaf
(or of Ali's father Ibrihim, who related from the latter):
~ Once ‘Abdu’l-lah ad-Daysani asked Hishim b. al-Hakam :
dost thou recognize a God P—Hishdm replied : yes.—The Daysani
asked : is He omnipotent 7—Hisham replied ; yes, He is, and can
enforce His will—The Daysani asked : can he place the whole
of the world into an egg in such a way that neither is the world
made smaller, nor the egg bigger? i
j (Being unable to reply to the question, Hisham asks for time,
rides to Imam Ja'far, and asks for solution. The Imam asks him
how many senses he has, and which (organ of sense) is the
smallest. Hisham replies that he has five senses, and the smallest
(organ of sense) is (the organ for) sight, which is “of the size
of a lentil grain, or even smaller.” The Imany tells him to look
round him and say what he sees. Then he explains that He who
can put all the hills and other things seen by Hisham into
Hisham’s organ of sight, which is smaller than a lentil grain,
can also put the world into an egg). 4

Hisham brings the reply to the Daysanite, who is impressed,
and betakes himself to see the Imam, with a request for guidance
concerning the true God. The Imam asks him his name. The
heretic rises without answering, and walks out, The Daygani
then relates the story to his people who persuade him to gol to
the Imam again and ask him to show him God without inquiring
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abouf his own name (because if he should say that his name is
‘Abdu’l-1ah, i.e. the slave of God, naturally no future “guidance™
would be required). The heretic actually comes again to visit
the Imam with the same question, asking him at the same time
not to inquire as to his own name. The Imam takes an egg from
the hands of a child playing near by, and says : O, Daysani!
This is a mysterious fortress of hard shell under which there is
yet another, soft shell. This encloses a quantity of molten gold
and silver which remain separate and unmixed one with the other.
Nothing good can come out of it so that we may learn about its
gaodness, nor anything bad can enter it to inform us of its bad-
ness, It is not known whether it is created to produce a male
or a female bird. It encloses (many things, including) colours

like those of the feathers of the peacock. Dost thou see the hand

of the One who has arranged all this?”

The narrator then said: “The man sat with his head hung
down, silent and confused. Then he looked up, and pronounced
the formula of the profession of Islam, adding : and thou art

the Tmam and the Proof of God to His creations. 1 repent from.

my former disbelief.”

In the 18th bab of the same book (I, 29), bab fi gawl “ar-
-Rahman ‘a@l- Arsh istawa,” the well-known verse of the Coran
which always gave so much trouble to Muslim theologians (XX,
4), there is another tradition referring to the Dayséanites :

Said ‘Ali b, Ibrahim, on the authority of his father, who related
from Ibn Abi ‘Umayr, and the latter from Hisham b. al-Hakam,
who said :

“Once Abii Shikir ad-Daysani said to me : verily, there is in
the Coran a verse which expresses beliefs similar to those which
we hold—1I asked : which verse is this >—And he replied : it
is this (XLIII, 8): ‘He it is who is in the heaven a God and
in the earth a God’—I did not know what to say. (Later on)
I mentioned this to Imam Ja‘far, who said : these words are
the words of a zindig, the wretch. When thou comest back to
him, ask him what is his name in Kafa. And when he replies,
ask him how he is*called in Basra, and he will mention (the same
name). Then say to him : our Lord is God in the heaven and on
the earth, God on the seas and God in the deserts,—God every~
where.”

7
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Said Hisham :* “I returned (to my place), called on Abit
Shakir, and said to him what the Imam had ordered me fo say.
He remarked : this must have been imported from al-Hijaz.”

If, as we shall see presently, there are reasons to treat the two
persons mentioned here, ‘Abdu’l-1ah and Ab@ Shakir ad-Daysani,
as otie and the same, then the first tradition refers to the conclud-
ing moment of the drama of conversion, while this tradition
belongs to the earlier phase. It may be noted that despite the
probable readjustment of these stories to the usual iconographic
pattern, the second story preserves certain features which can be
regarded as proofs that the zindiq mentioned here was not a
Manichee (the Manichees do not recognize two gods), but a
gnostic with the basic doctrine of the Supreme God and God the
Creator.

Apparently there are no further references to these heretics in
al-Kafi, but the famous early Shi‘ite theologian, Ibn Babiiya, in
in his work Kitabw't-Tawhid (in the 41st and 42nd babs), quotes
two more, in addition to the two foregoing which he also repeats.

‘Ali b. Ahmad b. Mhd b. ‘Imrin ad-Daqqaq, from Mhd b,
Ja‘far, 4., Abi'l-Hasan al-Asadi, and he from al-Fasan b. al-
-Ma’miin al-Qurashi, and he from ‘Umar b. ‘Abdi'l-Aziz, and
- the latter from Hishim b. al-Hakam, who said :

“Once Abii Shakir ad-Daysani said to me : “I have a question
which I put to various learned people, never receiving a satisfactory
answer. Get permission from thy master (i.e.,, Imam Ja'far) for
' me to ask him.”—Said I : “Why not to tell me what it is :
perhaps T have an answer to it that would satisfy thee” —Said
he : “No, I would like to have an interview concerning it with
Abii ‘Abdi’l 1ih himself.”—I therefore asked for an interview for
him, he came, and asked (the Imam) : “Dost thou permit me to
ask a question?’—(The JImam) replied : “Ask what thou
wouldst.”—And he (Abii Shakir) then asked : “What is the
proof of the existence of thy Creator?’—(The Imam) replied :
“T find that miy own self must be in one of the two positions.
If 1 am my own creator, then it must be one of these two con-
ditions : either I had created it while it was in existence, or I
had created it while it was non-existent. If I myself am my
own self’s creator while it was already in existence, then there
was no necessity in creating it. But if it was non-existent, then,
as thou knowest, a non-existent thing cannot be the cause of the
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5

existence of other things. Therefore one has to admit the third
case, t.e., that he has a Creator who is God, the Lord of the
worlds.”—(Abii Shikir), on hearing this, rose (and walked out)
without sayin'g' anything”, -

. Here is yet another tradition of a similar kind. Mhd b. al-
: —Hasan b. al-Walid, ifrom Mhd b. al-Hasan as-Saffar, who related

" from Ahmad b, Mhd b. ‘Isd, who, in his turn, related from al-
' -Husayn b. Sa‘id b. Sa‘id, who said : “I heard ‘Ali b. Mansiir

“saying that he had heard this from Hisham b. al-ITakam” :
“Once Abii Shikir ad-Daysani called on Imam Ja‘far and said

to him: “Verily, thou art one of the brilliant stars, and thy

forefathers were shining moons, thy wise mothers were beauties,
and thy substance is from the noblest substance! When the learned

_are mentioned, all first of all point to thee. Tell me, O generous

overflowing sea (of wisdom), how to prove the transience of
the world?”

(Imam Ja'far gives orders to bring an egg and explain its

' symbolism as in one of the preceding traditions).

Said Abit Shikir : “I understand that we do not perceive
anything except what we see with our eyes, hear with our ears,

j etc., or what we think of in our hearts or deduce clearly from

reports (of others).”—Said Imam Ja‘far : “Thou hast, mentioned
the five senses, and they cannot convey (true) knowledge with-
out a proof, just as darkness cannot be dispersed without the
help of a lamp”.

All four traditions quoted here come from Hisham b. al-Fakani,
and there can be little room for doubt as to their being derived
from one of his works,—they are too long and elaborate to be
committed to memory.

Apparently the same Abit Shakir is referred to by Kashi (180).
While relating the story of Hishim b. al-Hakam, he says that
once ar-Rida mentioned al-‘Ayyashi (the famous Shi‘ite tradi-
tionalist of Mawara’annahr,20 and said : He is one of the d13c1ples
(ghilman)?! of Abi’l-Harith, e, Yinus b. ‘Abdi’r -Rahmin,2?

~ who himself was one of the disciples of Hisham b. al-Hakam, the
disciple of Abii Shikir, a (notorious) zindig.”

This sanie Abii Shakir seems also to be the subject of an ailu-
sion by Ibn Nadim (Fihrist, 473) who mentions him amongst
the “principal theologians who feigned Islam, remaining in their,
hearts zindigs.” He also mentions one “Ibn Akhi Abi Shakir”.
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