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Kashi, Kulini and Ibn Babiya (K. at-Tawhid) very often
refer to zindigs. There is even a well-known tradition, touching’
on dogmatic matters, in the form of a real or imaginary dispute
between a heretic and Tmam Ja‘far concerning the proofs of the
existence of God,—it is even called “hadithw’z-zindig”, and is
quoted in al-Kafi and K. at-Tawhid of Ibn Babilya; references
to it reappear now and then. Itis related by Hisham b. al-Hakam,
that specialist on heretics and theological questions. The most-
interesting portion is its introduction : “There was in Misr
(Egypt, or its capital)® a zindig, Ab@n ‘Abdi’l-lah ‘Abdu’l-Malik
by name, whom the news about the great wisdom of Tmam Ja‘far
reached. (Being anxious to see the Imam) the zindig went to
Medina, and, not finding the Imam there, for he was at the time
in Mekka, he travelled to the holy city. He found the Imam per-
forming the ceremony of the fawdf, or circumambulation”.

In the story we see that, firstly, the heretic bears an Arab
name; secondly, he moves freely in Medina and Mekka, and,
thirdly, that the Imam politely addresses Him as “the brother of
the people of Egypt” (ya@ akhi ahl Misr), It looks as if he was
an Arab Christian, probably belonging to,one of the gnostic sects.

Ibn Babilya in his K. at-Tawhid (214) shews quite a clear:
idea of the doctrines of Mani and “Ibn Daysan”, as he correctly
calls him. He mentions them together, referring to “the nonsense
which they talk about the mixing (of light and darkness), and
which the Majis, i.e., Zoroastrians, approach in their theories of
Ahrdan”2t  Thus, by calling Abi Shakir a mndiq, he ceyld
not pretend to take him for a harmless “free~th1n1cer” because
he knew that the heretic was a Bardesanian, and the doctrine of
“Ibn Daysan” was closely related to that of Mani.

As far as-it is possible to ascertain, the names of Ab@i Shikir
ad-Daysani and ‘Abdu’l-ldh ad-Daysani are the only Daysanite
names mentioned both in al-Kafi and K. at-Tawhid of Ibn Babiya.
It is, quite possible, however, that in reality both these names
refer to one and the same person, Abfi Shakir ‘Abdu’l lah ad-
-Daysani, and the fact that they appear. as two different names
depends on .their being quoted in this.or that form in different
traditions. It would be strange that both these Daysanites would
have been so uniformly interested in theological matters, As we
have seen abowe, ar-Ridd describes Hishim b. al-Hakam as a
" disciple of Abii Shakir, the zindig, who apparently was converted
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and later on treated as one of the mutakallimin (suspected,
according to Ibn Nadim). Of course, Abii Shakir was only his
Runya, and it is quite possible that his real name was ‘Abdu’l-lh.

The relation of Hishim b. al-Hakam with a Daysanite or
Daysanites, is a matter worthy of note because it provides a docu-
mentary proof of a connection between early Shi‘ism and gnostic
circles. Hisham b. al-Hakam (whom Shahrastani®®, apparently
wrongly; describes as a heretic and the founder of a heretical sect),
‘was a prosperous merchant in Kifa, a mawld of Banii Kinda
l(although he was actually comnected with and resided amongst
Banii Shayban; his shop was near Babu'l-Karkh)26 Misa b.
Ja'far lent him a capital (ra’sw'l-mal), of 50,000 dirhems. In his
youth he was a brilliant and enthusiastic student, follower of
Imam Ja‘far, taking special interest in philosophical and theologi-
«al problems. These interests he apparently did not relinquish
in the later period of his life. Najashi (304-305) mentions many
‘books composed by him; amongst these controversy plays a pro-
minent part : refutation of the doctrines of dualists (Manichees?),
of zindigs (gnostics?), of the Mu'tazilites, of Aristotle, of Hisham
al-Jawiliqi, of the “naturalists”, etc. All these works are ap-
-parently lost, but it looks as if the numerous traditions related by
later compilators on his authority are mostly quoted from his
compositions because all such traditions are long, and exhibit
signs of literary, not oral, origin. The severe opinion concerning
his orthodoxy expressed by ar-Ridd in the tradition mentioried
:above, may perhaps be the resut not so much of really heterodox
haclinations on his part as of some misunderstanding in financial
Telations,  Such things did happen.

It appears that his position was more important in Kafa than
‘that of an ordinary merchant. He was on excellent terms with
the Barmakid family, and obviously their protection permltted
hlm to satisfy his curiosity by keeping in contact with vatious
non-Muslim elements, Nestorians, Jews, Daysénites, zindigs, efc.,
who so often figure in the traditions related by him. His p051t10n
and learning undoubtedly provoked envy in certain circles : Kashi
(173-178) refers to allegations as to his complicity in the mis-

fortunes which befell Masa b. Ja'far. In 199/815 for some rea- -

son he undertook a journey to Baghdad and died there in the
same year.2? :
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- Such explicit and indisputable proof of the fact that an impor-
tant representative of Shifite circles under Imam Ja'far and his
sticcessors was in contact with gnostics and cognate communities,
serving even as an intermediary between these, touches a matter
of outstanding importance in the history of Shi‘ism and Sufism.
Hisham was, surely, not alone in his position, and there were
probably many persons of inferior talent and standing who, never-
theless, also served as instruments of the same cultural process.

In his extremely important works, “Der Ursprung des Islams.
und das Christentum’?® and “Mochammad, the Man and his
Z.E"a.i.th-"m, the late Tor Andrae has shown to what extent Islam
in its original form depended on the ideas of the Syrian church.
The point at whiclh such ideas mostly penetrated the Arabian
masses was Hira, the capital of the Lakhmid principality, which
after the beginning of the Arab conquests was replaced by Kifa,
three miles to the North. One might expect that for a long
period of time, before the whale of the local population embraced

Islam, such influences continued at work. e

The reference to the contact between Shi‘ite circles and the
remnants of Christian gnostic sects, as in the case of Hishdam b.
al-Tfakam, in addition to the indubitable contact with the
Nestorians, is a very valuable addition to the information concern-
ing the ways by which gnostic ideas and influences penetrated
Shi‘ism or Sufism, it may be, in fact, long before the period of
officially encouraged translations.

' An interesting example may be quoted. In my studies of the
Ummaw'l-kitab, a sacred book of the Pamir and Hindukush
Ismailis, which by itself, however, is probably of a pre-Ismaili,
origin®, I had always been puzzled by a passage at the beginning
of the work. It is undoubtedly an adaptation of the apocryphal
Gospel of Infancy to Imam Muhammad al-Bagir, who, while stilf
a child, reveals to his astenished teacher various mysteries of
creation and cosmogony. Having explained the Kabbalistic impli-
cations of the letter alif and then ba, he proceeds suddenly with
the question : “what is bigger : an alif or a camel (ushiur) P31
Why camel? In 1942, in his very erudite wotk on Jabir b.
. Hayyan®? Dr. P. Kraus has suggested that the word wushfu,
stands here instead of the word.jmmal of the Arabic original,
and the latter is merely a misunderstanding for gimel, the nameg
of the third letter of the Semitic alphabet, 7., the Arabic jint.
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This seems to me a very clever suggestion which may be un-
reservedly accepted. It would tend to prove that the gmostic
works written originally in Syriac were sometimes adopted by
people so unsophisticated that they could not replace gimel by
the Arabic jim, but simply transcribed it as j-m-/, which the
Persian translator read as jemal, and rendered as wushiwr.

The toponymy of the Ummwl-kitab shows that it must have
been composed in the Middle East, or Mesopotamia, as it shows
a close knowledge of Syrian and Mesopotamian. cities, but does
not mention any of the Eastern capitals such as Ray, Nishapir,
Bukhira, etc. The most interesting feature, however, is the
absence of any mention of Baghdad.3 As it may be now regarded
as proved that the present version is a translation, the silence
about Baghdad may suggest that the original Arabic version may
have been completed before Baghdad was either founded or became
generally known as the capital of the Abbasids, i.e., in the first Lalf
of the second/eighth c., in other words towards the end of the time
of Imam Mhd al-Baqir and the beginning of the Imamat of his
son Ja‘far. It is not impossible that originally there were many
other specimens of early Muslim gnosticism directly inspired, as
seems now to be proved in the case of the Ummul-kitab, by
Syriac prototypes.

We may now return to the alleged heretics, Maymin al-Qaddah
and his son.

We have seen that in early Shi‘ite tradition two Daysanite
names, or more probably one name in two forms, are mentioned.
When compared with the names of Maymn and his son, as they
appear in anti-Fatimid works mostly ascending to Ibn Razzam
or his sources, they reveal a resemblance which certainly cannot
be fortuitous :

‘Abdy’l-lih ad-Daysani and ‘Abdu’l-1ah b, Maymiin ad-Daysant.

Abii Shakir ad-Daysani and Aba Shakir Mayman ad-Daysani.

From what has been mentioned above it is clear that even if
Maymiin and his sons were originally Daysinites, they could not
be Christians and at the same time Muslims, who were devout
followers of the Imam. Moreover, if we suppose that it was they
who appear in the stories related by Hisham b. al-Hakam about
the Daysanites, we must at once give up the theory for chronologi-
cal reasons. In the traditions quoted above Maymiin is called the
mawld of Mubammad al-Bigir, he relates traditions from that
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88 THE ALLEGED FOUNDER OF ISMAILISM

Imam, his son Abidn recites the Coran before that Imam, and
even his son ‘Abdu’l-lah relates a tradition from him. Thus
Maymiin and his sons must have been converted to Islam already
in the first/seventh c.; of this there cannot be any doubt. But
the stories of the conversion of the Daysianites (or really one
Daysanite), related by Hishim, obviously and unequivocally
refer to the end of the period of Imam Ja‘far. Hishim, as we
have seen, died in 199/815, and certainly could not have been an
adult a century earlier, Thus the identity of Maymin and his
son on the one side, and the two Daysanites on the other hand,
is out of the question.

It appears, nevertheless, that the remarkable coincidence in the
names, pointed above, clearly suggests the possibility of a conscious
attempt at falsification by identifying them. To me the process
of the “discovery” of such identity appears to be based on a
number of presumptions, perhaps on a repeated search for some-
thing discreditable to the mewly established dynasty of the
Fatimids. When it became known that they claimed their descent
from the early Tmams through ‘Abdu’l-1dh, the son of Muhammad
b. Ismafil b. Ja'far, who himself (perhaps really. born in exile)
remained unknown to wide Shi‘ite circles, it may be that someone
with some knowledge of Shi‘ite tradition was tempted to identify
this ‘Abdu’l-lah with the heretic, the Daysanite ‘Abdu’l-lih.
As there was yet another Daysinite name, .or part of a name,
Abfi Shakir, this was used for the father of this ‘Abdul-Iih.
Perhaps another ingenious guess was the identification of Maymiin
al-Qaddah with a mysterious Maymiin, the eponym of the heretical
sect of the Maymiiniyya3* Then both were combined into a
family, as father and son. Perhaps, as we shall sce in the next
section, the combination of names, ‘Abdu’l-lih b. Maymain, was
suggested by a different circumstance, and this was grafted on to
‘Abdu’l-lah b. Maymiin al-Qaddah,

FOOTNOTES TO CHAPTER V

“ 11t is not clear whether he really was called the “son of Daisan”
(which is the meaning of Bar Daysan), or whether he had some
other name, which was forgotten, while his patronymic alone was
preserved. The first alternative seems more likely because in Islamic
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times we have a parallel in the case of Ibn al-Furit, “the son of the
Buphrates”, a name which belonged among others to the famous
wazir of the Abbasids. Tabari mentions at least seven persons who
had nzimes connected with Furat, including Ibn AbIU'l-Furat and
Banf'l-Furdt. Possibly naming after a river was connected with
soine surerstition, It would be interesting to find names connected
with other rivers,

2 ¢f. Introduction to Cureton’s “Spicilegium Syriacum' (Lond.,
1855) and E.I, III, 993, Also H. L. Mansel, “Gnostic Heresies”
(Lond., 1875), pp. 138-143,

3 It is interesting that in the Greek version of the text, preserved
by Eusebius, who calls it Peri heimarménes didlogos, one of the
Pparticipants is called, if the Greek letters are literally transcribed,
Abeida, which is in Syriac pronounced Avida, One would like to know
whether this renders the Arabic ‘Ubayda?

4See F. C. Burkitt, “The Religion of the Manichees” (Cambr.,
1925), pp. 76-T7.

51bid.,, p, 78. 6 Ibid., pp, 84-86.

TIbid., 80:.... “we see from the numerous referenes ,... that
the Marcionites were a real force among the Christians of Mesopo-
tamia at least till the 5th century”, =

8 Cf, Fihrist, 472.

81t is a pity that although there is no lack in mediaeval Islamic
works of materials concerning the distribution and history of various
Chrishian sects in Muslim countries, we still possess no comprehen-
give study of the matter, suitable for easy reference. The painstaking
study of J. Labourt, “Le Christianisme dans I'Empire Perss” (Paris,
A904), is not concerned with Islamic times, Works such as those
of Nau, Moberg, Lammens, etc., deal only with fragments of the
whols problem. With regard to the persistence of Icertain gnostic
Sects, an interesting reference is supplied by Epiphanius (bishop of
Salamis in Cyprus, who wrote in 374 AD.). He professes to give
an account of the Ebionites and Elkesaites (whom he calls Sampsaioi,
—Shamsis?) as they existed in his own day in Southern Syria and
adjacent countries (H. L. Mansel, op. cif., p. 236), If they endured
for over two centuries after the time of their first appearance and
were then widespread, it is quitel possible that with the slow tempo
of life at that period they carried on well into Islamic times.

10 ¢f. Guide, pp. 32-3. He flourished under the Fatimid caliph
al-Qa'im  bi-amri'l-ldh (322-334/934-946), but almost nothing is
kneown of his biography. ®

11 Sayyid-né Idris in the fifth vol, of his ‘Uy#nu'l-akhbdr mentiond
the opi.nioh of Tmam al-Mu'izz li-dini’l-léh concerning the Hildbu'z-
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-Zina : “it is an exoteric book (zdhir), glorifying the Arabic language,
the advantages of poetry and what poetry contains, the derivation
of the epithets of God, etc .... The author carried all through it
the principle (as!) at which he aimed, and followed it, masking it,
however, in separate articles in such a way that none would notice
it except those who (already) possess the matter which is displayed
for sale” (.... l@ yaqif ‘alay-hi illd sahibi’lomdl alladhi kanat
bida‘atu-hu fi yad dai-hi...)

12 Extracts from the A9dmwn-nubuwwat have been edited by
Dr, P. Kraus in his “Razinana II’, in “Orientalia” (Rome, 1936),
Pp. 35-56 and 358-378.

13 On Kitabul-Isiah by Abh Hatim ar-Razi, cf. W. Ivanow,
“Studies in HEarly Persian Ismailism” (sec, ed,, Bombay, 1955),
An Harly Controversy jn Ismailism, pp. 91-94.

14 Apparently his contact with Christianity had something to
do with Armenia (which he mentions several times) and with the
Buiriqwl-batdriga, i.e., the Katholikos. It is quite possible thai his
activities as a ddi in what is now, NW Persia brought him into
contact with Armenian circles.

15 As is well-known, the Khazar kingdom rose and fell within
the tenth c. A.D., leaving but slight traces in popular memory. It
seems therefore that references to Khazars may serve as reliable
indications of the age of the works in which their name is mentioned.

16 As he says: ...‘ammat biladisSin wa Masini-him  “ald
madhhab Mani, yasta‘maliin shariata-hu wa yudarrisin kutuba-hi
wa yataqarrabin ia’l{lah Ta‘ald bi-dini-hi alladhi wada‘a-ha fi-him.
Note that Mani's religion is called shari‘at, and that the Manichees
“approach Allih the All-High”,

17 Published in Cairo, 1928.

18 Cf. Burkitt, op, cit., p. 46. Zaddiqd means “righteous”, Arabic
piddig. :

19 Neither Tabari nor Ibn al-Athir mention anything about the
zindigs under years 127, 128, 129, '

20 Abli Nasr Mhd b, Mas‘id b, Mhd b, ‘Ayyash as-Sullami ag~
Samargandi al-‘Ayyishi, the famous Shi‘ite theologian of the Khora-
sani school, one of the chief rawis of Kashi, was originally a Jearned
Sunnite traditionist, but later joined the Shi‘ites. He corresponded
with al-Fadl b, Shidhin of Nishdpir (Kashi, 224), and evidently
flourished about the middle of the third/minth c. If ar-Ridd knew
him, as mentioned in this tradition, he must have been at the time
quite a young man. Cf, Ttisi, no, 690; Najashi, 247-250; Ibn Nadim,
274-277; and Majaliswl-mwminin, 181, '
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21 Here ghulam, in the sense of “‘diseiple”, is obviously applied:
to an adult : 'Ayydshi was already a Sunnite theologian when he-
became a student of Shi‘ism. '

22 Yunus b. ‘Abdi'r-Rahman, a mawld of Bani Yaqtin, the son.
of Miiséd, a mawld of Banli Asad, was born at the time of Hisham:
b. ‘Abdil-Malik (the Omayyad caliph, 105-125/724-743), and as a.
young man saw Imam Ja‘far. He developed into a very learned
man, author of many books. Reports about him are contradictory,
comprising both praises and condemnation. Kashi has much to say
about him. Cf. also Tisl, no, 803; Najashi, 311 sq.

23 It may be recalled that Egypt was the home of many gnostic*
schools, and the movement persisted there longer than in any other-
country,

211t is not impossible that the later Bardesanians widely deviated
from Bar Daisan, approaching Zoroastrianism,

25 7f. p. 86 of the Bombay printed ed. 1314, He apparently
confuses this Hishim with Hisham al-Jawaliqi.

26 Cf. Ibn Babuya's Hitabw'i-Tawhid (p. 216) :...Hisham said!
to me : “While I was sitting in my shop, near the Béabu'l-Karkh,
and people (disciples) were reciting the Coran to me”...

2T References to him are quite numerous, but Kashi's give more-
biographical material than others. See also EI, IT, 318; Ibn Nadim,
249, and App., p. T; Tusl no. 771; Najishi, 304 sq.

28 Uppsala, 1926, repr, from the “Kyrkohistorisk Arsskrift'™
1923 (pp. 149-292) and 1925 (pp. 45-112). Special pagination i
the reprint,

29 Transl, by Menzel, London, 1936,

30 See W. Ivanow, “Ummwl-kitdab” in “Der Islam'’, vol. XXIIT,
1936, pp. 1-132, and a preliminary note, “Notes sur 1'Ummwl-kitdb”,.
in the ‘“Revue des Etudes Islamiques’, 1932, pp. 419-482.

3l See paras, 20, 23,

82 Paul Kraus, “Jabir ibn Hayyan”, vol. II. “Jabir et la Science

Grecque’’, in the “Mémoires présentés a I'Institut d'Egypte”. Cairo,
1942, p. 263, note 8,
‘ 33 Three ethnic nameg Khazars, Saglabiyya, and Ris, clearly
suggest at least the fourth e¢. A.H,, especially the last mentioned,
The mention of Basra or Kifa, of course, prove nothing, but the
presence of such little known names as Nisibin, Malatiya, Tartus,.
Asgcalon, and Barga, is significant,

341t is discussed in the next chapter,
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THE ALLEGED IMPIOUS DOCTRINE
1. The Maymianiyys and Mubdrakiyya

We have seen in the preceding chapter that the alleged Daisanism
of Maymiin and his son must obviously be a crude fabrication.
‘The same applies to their alleged connection with Khattabisn.
‘This appears to be an essential layer of the myth, and it deserves
careful investigation, because it is probably here that we should
seek for the prototype of the impious doctnne supposed to have
‘been invented by the heretic.

Early Shi‘ife tradition knows nothing of this connection.
Early Ithna-‘ashari authors already show a definitely hostile
attitude towards Ismailism, and also towards the dreadful Qarma-
tians with whom the Ismailis were intentionally confounded.
“They would not have for any reason kept silence had they known
that Ibn al-Qaddiah really was the founder of the dangerous
‘movement, In reality we see, however, that their hostile_ att:tude
has for its object Isma‘il and his son, Muhammad, whom they
obviously regard as the founders of the sect, and not Maymiin
al-Qaddah with his son, whom they completely leave aside. The
activity of these two worthies is supposed to have been carried
qtit in the very centre of Shi‘ism;, and tradition could not have
neglected such acts of impiety as that of “posing as a prophet”,
-ete., which non-Shi‘ite sources impute to ‘Abdu’l-lah b. Maymiin.
Tt may therefore be safely assumed that these early Shi‘ite tradi-
tionists found no reference to such charges in their original sources
which must have been almost contemporary with Imam Ja'far,
-or his immiediate successors.

Non-Shi‘ite sources, as mentioned above, at once make us to
«come upon masses of sensational information. We find that, by
a strange reversal of the natural process, each  later author
possesses a. memory more replete with exciting details than his
predecessor’s. Ibn Razzdm in his refutation of Ismailism queted
in the Fihrist (264) (apparently, as mentioned above, the earliest
mon-Shi‘ite work referring to Maymiin and his son as the founders
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of Ismailism), refers to the fact that Maymiin was the, founder
of a certain, obviously heretical, sect, which was named after hiny
a.l-Maymumyya "This sect (whether from its foundation, or at
a later period, is not clear) recognized Aba’'l-Khattib as its head'
(agharat itba” Abv'l-Khattab). Why and how this came about,
we are not told. Unfortunately for our quest, references to this-
sect are very rare,

In his “Mémoire” (p. 14) de Goeje rejects this statement as:
“pure invention”, it seems without any sound reason.l The author

of ad-Farg bayna’l-firag (222-223), ‘Abdu’l-Qahir al-Baghdadi,.

refers to a certain sect as al-Maymiiniyya; he gives no details as.
to its doctrine, but includes the name of this sect, together with:
the Batiniyya, in a list of sects which believed in metempsychosis-
(ashabu'i-tandsukh). On p. 267, however, he says that the
Qarmatians of the province of Fars belong to the sect al-
Ma’miiniyya, so named “after Ma’miin, the brother of FHamdan
Qarmat”. This looks like a mistake for al-Maymaniyya, with a
consequential introduction of a reference to a suitable eponym.
Ibn ‘Inaba (d. 825/1422) in his work on the genealogy of the
Alids, ‘Umdatw’t-talib (lith. Bombay, 1318, p. 208), quotes a.
genealogist of the vi/xii ¢. (of pro-Fatimid inclinations), Shaykh
Sharaf ‘Ubaydalli who says that Muhammad b. Isma‘il b. Ja'far
was “the Imam of the Maymiuniyya”

These allusions are deplorably brief. Ibn Razzim undoubtedly
implies that the sect was heretical : the fact that Maymiin was
the founder of this sect forms in his account the basis of the state-
ment that Maymiin himself was a heretic. Nothing is said by Tbm
Razzim as to whether ‘Abdu’l-lah b, Mayman also belonged tor
this sect (although this perhaps would go without saying); but
he further states that both father and son were Daisanites, and
then passes on to the impieties of the son. Ibn Shaddad, quoted.
by Ibun’l-Athir (under year 296 A H.), adds the information
that both father and son were Khattabites®.

If Maymiin with his sect expressed submission to Abi'l-Khat-
tib, this could have been only while the latter was still living, 2.,
before 145/762, the most probable date of the execution of the
heresiarch, and thus before the death of Imam Ja‘far. The Imamy
would have excommunicated him with others. Such a fact could
surely not have remained unknown, and even if he, or his son,
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D4 'THE ALLEGED FOUNDER OF ISMAILISM

had later on returned to orthodoxy, a trace of this would have
remained?,

However, even though Maymiin’s role as the founder of a

‘heretical sect is a fiction, it does not follow that the sect itself, al-
~Mayminiyya, is a mere invention. It may be that the basis of
the imputation is a genuine misunderstanding. It is quite con-
ceivable that someone who knew of the existence of a heretical
sect al-Maymiiniyya, later on treated as Khattabiyya, sought for
a person named Maymiin in the entourage of Imam Ja'far to
:serve as the eponymous founder of the community, and, finding
nobody of any prominence with the name, saddled the pious
Maymiun al-Qaddah with its foundation®,

The imputation of being followers of Abi’l-Khattdb may imply
-much more than appears on the surface. Ibn Razzam's story of
“Abdu’l-lah b. Mayman’s “posing as a prophet or imam”, the
rather confused and confusing details as to his relations with
Ismi'il b. Ja'far and his son Mubammad, of hig having started a
new doctrine, etc., all vividly recall the activities attributed to
Abi’l-Khattabd, ,

! There can be little doubt that the latter’s biography, or legend,
is at the bottom of the story of the malicious son of Qaddih, which
‘has been embellished and developed by later fictions.

The student in search for information as to the general trend
or spirit of religious life-at that remote period is confronted with
“almost unsurmountable obstacles not only in the form of the
religious mentality of medizval authors, with their varying scale
.of veracity when treating friends or foes, but also on account of
‘their vague terminology and their views concerning the duties
of historian. The Arabic term firge which in a religious context
is usually translated by “sect”, has a wider and more general
‘meaning, of any subdivision, branch, group, etc., not necessarily
differing substantially in essential doctrines. Every student who
thas had experience with Islamic herésiological or controversial
iterature is well aware how much confusion reigns in this matter,
Veracity and elementary accuracy are here conspicuous only by
their absence. The authors may either inflate the number of
Ffirgas, to suit their theological theories, or may arbitrarily combine
several into one. There are sects with apparently identical
doctrines but different names, and others with similar names, as
given by different authors, but obviously different doctrines.
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In the case of some sects the doctrine is known, but nothing is
known as to the founder. In other sects the name of the sect
is all that is remembered, and from this the author glibly recam-
structs the name of the founder, or the doctrine. The case of
the sect mentioned above, al-Maymiiniyya, is one of the numerous

_examples of this process.

The group of sects to which the Maymiiniyya, Khattabiyya,
the alleged heresy of the son of Maymin, and many other
cognate doctrines belonged, well illustrates this point. Nawbakhti’s
materials are especially valuable for the study of the matter, and
their analysis is particularly instructive.

At the top of p. 58 in his book Nawbakhti discusses a sect
named al-Ismafliyya al-Khalisa, without any reference to its
founder. A few lines further on he mentions another sect,
apparently, with quite similar tenets, namely al-Mubarakiyya.
Probably by conjecture from the name of the sect, he adds that
it was so named after its head (liwa'is le-hwm), a certain
Mubirak (probably?) a mawia of Isma‘il b. Ja'far. Surprisingly

_enough, Shi‘ite tradition knows absolutely. nothing of such a

person who, as the founder of a sect, must have been prominent.
He certainly would have been in contact with the father of
Isma‘il, Imam Ja‘far, whose rawis have been well catalogued
~and scrutinizedS. _

A few lines further on, at the bottomn of the page, it is stated
that the Isma‘iliyya are in fact Khattabites. It is not clear
whether they are the same people as al-Ismafiliyya al-Khalisa.
Two pages further, 61, it i said that the Mubarakiyya are also
Khattabiyya. It is not certain whether all these were independent
sects, recognizing the Imamat of Ismafl, or were branches of
the Khattabiyya. Such confusion indicates the scantiness and
-uncertainly of information which must have been based on scraps
of hearsay reports, on conflicting and contradictory statements,

_ and, we may presume, on a great deal of personal conjecture of

an unsympathetic kind, even in the case of the best informed
authors such as Nawbakhti.

However much we may feel justified in distrusting these
reports, one fact may be safely relied upon, namely, the existence
of some close connection between these early sects, or religious
groups, known under the names of Ismi‘fliyya, Mubirakiyya,
Maymiiniyya, Khattabiyya, etc. It is from these circles that the
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alleged impious doctrine of ‘Abdu’l-Iih b. Maymiin would have
originated (although he is not mentioned by such a competent
author as Nawbakhti).

Al-Mubdrak and al-Maymiin.

Two enigmatic names may particularly attract the attention
of the student : al-Mubérakiyya and al-Maymiiniyya, There is a
striking correspondence between them and the equally enigmatic
epithets of Isma‘il b. Ja'far, or probably of Isma‘l and of his son,
Muhammad, which are preserved in certain esoteric Ismaili works.
Although their original implications had been forgotten at an
early period, religious conservatism never gave them up entirely.
Apparently the earliest reference to them is found in the epistle
of the Fatimid caliph al-Mu‘izz li-dini'l-lah (341-365/953-975)
to the chief da%? of Sind, quoted by Sayyid-na Idris in his
“‘Uyainu'l-akhbar’. The caliph denies his descent from Maymin
al-Qaddah and explains that his real ancestor, ‘Abdu’l-lah b.
Mhd b. Isma'il, was sometimes eulogistically called ‘“Abdu’l-lah b.
Maymini’n-nagibat, i.e., “son of the Divinely blessed with success
in his affairs”. This epithet referred to Mhd b. Ismi‘l, in
allusion to the exalted position which he occupies in the esotetic
Ismaili doctrine®,

It is difficult to ascertain when the well-known surnames of
the early Shiite Imams were introduced, and whether they
originally were esoteric designations of the Imams, used oniy in
the narrow circle of devotees. In al-Kafi, which obviously is the
most reliable mirror of early Shi‘ite usage, these surnames, except
for that of ‘Ali b, Miisa b. Ja'far, ar-Rida, are never (or at most
very rarely) used. It is easy to understand why this particular
surname became so popular : the real name and the kunya of
ar-Ridd, Abii'l-Hasan ‘Ali, was too easily confounded with that
of ‘Ali b. Abi Talib. The Imams, after the Arab fashion, are
called by their kumyas, and in the case of those whose kunyas
repeat the kunyas of their ancestors, as Abi’'l-Hasan, the words
“the second” or “the third" are added.

It would be reasonable to expect that the sect, or sects, which
recognized Isma‘il b. Ja'far and his son, Muhammad, as their
Imams, would have conformed to this custom, and that these
enigmatic epithets al-Mubarak and al-Maymin were their respec-
tive surnames. Although so far T have not been able to establish
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this fact as regards the epithet al-Mayman decisively and un-
equivocally, I have happened upon such clear and unequwocal
testimony concerning al-Mubarak. The fact that it was in reality
the surname of Isma‘il b. Ja‘far is revealed in at least four different
passages in the early Ismaili esoteric work, Swullawmu'n-najat
(¢f. Guide, no. 31), by (as is treated by tradition) AbaYa‘qib
as-Sijistani (d. in the end of the fourth/tenth c.). His words
are quite unequivocal : al-Mubdrak ‘alay-hi's-salam sadis Aimmat
dawr Muhammad.

Here are the passages in which the name is referred to :
e palo s 54 ALl sl pRdl asle HHL L
ceodl g 8 hﬂ&iﬂja_ﬂdjr@-lﬁ.\-‘- drs Yo ALl o,
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These references finally solve the mystery concerning the
sects al- Mubarahiyya and dl-Mayminiyya. It can be taken now

as almost certain that al-Mubarakiyya, and latet on al-Mayminiyya,

were the original names of the sect, or sects, which recognized
Isma‘il, and later on his son Muhammad as their Imams.

Quite possibly the sect which later on was damned with the

contemptuous name of Khattibiyya, taken from the excommuni:
cated and accursed heretic, Ab@’l-Khattab, originally bore that
name. [t seems to me that the “sect” called Ismadiyya, or more
partucular]y al-Isma‘ihyya al-khalisa, had no historical reality,
and is only a learned and conventlonal designation for real or
hypothetical non-heretical supporters of the rights of Isma‘il b.
Ja'far, invented by the ‘heresiologists to fit into their scheme of
early sects. This is mefely an indirect reflection, or byproduct
of the myth of Ibn al-Qaddah.

This is the real implication of the laconic reference of Ibn
Razzam to al-Maymiiniyya, who azhardt itba’ Abv'l-Khattab.

If and when we find (as quite probably we may) in early
Ismaili literdture a plain' and unequivocal indication, as in the
case of the equation al-Mubdrak = Isma‘ll b. Ja‘far, that his son
really bore the epithet al-Maymiin, the millennial hoax, the myth
of the malicious son of Qaddah, will be automatically solved.
‘The Fatimids claimed descent from ‘Abdu’l-lah b. Mhd b. Isma‘il,
8

N



98 THE ALLEGED FOUNDER OF ISMAILISM

Since, however, the esoferic surname of Mhd b. Ismd‘l was al-
-Maymiin, he was probably referred to in sectarian circles as
‘Abdw’l-lah b. al-Maymiin. Enemies of the Fatimids, or traitors,
who knew this, have fraudulently identified this name with that
of ‘Abdu’l-lah b, Maymin al-Qaddah, attributing to a wholly
innocent man unbelievable crimes and vices. This was probably
the first step which was fellowed by the further identification of
the worthy with a Christian sectarian, ‘Abdu’l-lah ad-Daysani of
Kufa. The kunya of this person, Aban Shakir, was thrust upon
Maymiin al-Qaddih /(who could not have had any kunya), so
that he also became a Bardesanian; and ultimately the story of
Abirl-Khattib and his impieties was adjusted to the requirements'
of anti-Fatimid propaganda, which gradually developed it into
the “epic of impiety” as we know it.

2. Ab#'l-Khattab and his Doctrine.

Although: references to Abi’l-Khattab frequently appear in
works of various authors, no attempt has been made so far to
sift and synthetize the fragmentary information available about
him in heresiological and Shi‘ite works.

His full name is variously given as Abai'l-Khattdb Mhd b.
Abi Zaynab Miglas al-Asadi al-Kifi, or, as Kashi (187) calls
him, Mhd b. Abi Zaynab Miglas Ib»n Abi'l-Khattab al-Barrad
al-Ajda‘ al-Asadi al-Kafi. His usual surname, Abt'l-Khat{ab
(which was quite common at his time), might thus have been an
abbreviation of Ibn Abi'l-Khattdb, while his real kunya (often
referred to in Shi‘ite works) was either Abfi Isma‘il®, or Abi'z-
“Zubyan. He was’ apparently a well-known man in his nati\.re
Kifa, a pure Arab, not a mawda’® When and how he camg in
contact with Imam Ja‘far, we do not know. Shi‘ite tradition rarely
refers to him before the conflict was well developed. The new
devotee appears at first to have made a great impression on the
Imam. Later, however, their relations became strained, the
Tmam excommunicated him about 138/755, and, after a massacre
of his followers in Kifa, he was executed by the Abbasid
government about 145/762 (all the dates being by no means
reliable) 1 : -

By attempting to piece together the fragments of traditions
preserved chiefly by Kashi, we can discern the features of a really
extraordinary personality. I.Abl;lrl-Khat‘tib was one of those strong
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andividualities which medizval religious life, not onlyin Islam,
but also in other communities, not rarely produced. He was the

iperfect type of a fanatic, a monomaniac, not unlike many famous
‘Sufis, or. persons like Ibn Taymiyya, He appears as a man of

‘undoubtedly strong will (or rather of notable obstinacy), of

exuberant piety and restless energy, profoundly superstitious.
He was capable of working himself into hallucinations (according
to Kashi, 195, he saw the devil in the mosque, or Satan himself,

_standing on the wall and murmuring : “we shall win, we shall
owin”). A typical mystic by nature, he possessed that narrow,

ichildlike, undeveloped mind, incapable of synthetizing the com-
‘plexity of life. His mentality exhibits that linear, infantile logic,
«consistent in itself, but inapplicable to a broad perspective.
‘Such a2 monomaniac mentality can make a saint, or a criminal,
depending on the object to which it is directed. In both cases,
if accompanied by strong personal magnetism, it may make a
strong appeal to the mob and to unsophisticated and ignorant
‘people, to whom it appears as the sign of absolute inner honesty,
or the “call from above”. Examples of this are numberless in
the history of the religious life of mankind. We may fully accept
tthe story that a crowd of his followers, armed only with sticks and
knives, really fought to the death against well armed troops, in
the belief that swords and spears were powerless against them
‘because they were under special Divine protectionl?, Kashi
/(225-6) preserves a tradition which reveals that at least some of
his fanatical supporters were not educated people : one of them
was a camelman by profession,13

It is impossible to doubt either the sincerity or ardent devo-
tion of Abii'l-Khattdb, which was the sincerity of a monomaniac.
The Imam was apparently so much impressed at first with his
«qualities that he gave him a position of special trust. Kashi (188)
quotes a tradition in which a certain ‘Anbasa b. Mus‘ab relates
‘that Ab@'l-Khattib himself revealed to him that the Imam once
put his hand bn his, Abi'l-Khattab’s breast and said ¢ “Do not
forget - (or) may thou be smitten by plague! Thou knowest
the mystery (ghayb)”.1* This perhaps may be linked with Naw-
‘bakhti’s (37-38) story that the Imam revealed to him' ai-Ismw’l-
«A'zam. The Imam called him the “depository of our (ZAlid)
Rknowledge, the place of concealment of our secrets, the otie who
is trusted with our people’s life and death”.)® When questioned
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by‘ others as to whether all this was true, the Imam denied having
said this. It would obviously be only natural for Abi’l-Khattib
and his supporters to exaggerate such statements, or interg.n}et
these in their own favour. There is, however, no doubt, as many
traditions indicate, that the Imam really did originally show him
much favour.

_S?og, however, the Imam began to realize that his devout
Id}Sczp_le was stupid (ahmagq )8, that he never repents'?, i.e., admits
his own errors and accepts a compromise. The Imam particularly
disliked his habit of never transmitting intact and unaltered the
traditions which he heard : the devotee could never resist the
temptation to develop an idea to its full limits by “always adding
something from himself”'8, Gradually he, and probably also his
fanatical followers, became a real source not only of embarrass-
ment, but also of great danger to the Tmam and his community,

We must not forget the historical background of these events.
The end of the Omayyad rule was approaching, with the Shi‘ite
‘movement as the main force in the coming revolution. Despite
his good relations with the doomed dynasty,)® Imam Jafar was
one of the most prominent Alids, and was therefore compelled
to act with great circumspection and much tact if he wanted to
avoid trouble.?® After the installation of the Abbasids and the
general disappointment in the masses, persecution of the Shi‘ites
‘began with unprecedented severity. Nothing at such a time could
-be more dangerous to the Imam, his family and community than
that a mad fanatic, a preacher of insane mystical theories, offensive
to the orthodox mentality, should be known. as one of the most
trusted disciples of the head of the Shi‘ite organisation. It is
easy therefore to accept as true the tradition (Kashi, 187) in
‘which the Imam, cursing :Abi’'I-Khattab, says that the latter is
a continuous source of fear to him : “L dread him always, whether
I stand, or sit, or lie in my bed”.

We may to some extent form an idea as to the date of the
rupture between Imam Ja'far and his disciple. + Kashi (191)
preserves. an interesting tradition with the rare pecpliarity that
it records the date when the conversation was held =. . . “Hannan
b. Sudayr narrated that once he was present (with some other
people) ‘at the Imam’s house . ..and we were in the year 138...
when a certain Muyassir (?), a.dealer in Zutt? cloth (bayyas's-
Zutti) 2 addressing the Imam, said : “I wonder why the people
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ho used to come along with us to this place are now untraceable.”
The Imam asked : “And who were they?”"—I (the narrator)
inswered :  “Abw’l-Khattib and his followers” ... Thus the
Tupture occurred it or not long before 138/755.22
' Some other traditions indirectly support this date. In a tradition
quoted. by Kashi (191) a certain ‘Tsa Shalqin mentions his con-
versation with Misa b. Ja‘far, when the latter “was still a boy
{ghulam) who had not yet reached the age (qabl awan buwlighi-
hi)”. . The conversation was on. the same subject of the excom-
munication of Abii'l-Khattab, which was obviously the sensation
of the day. The exact date of the birth of Miisa is unknown, but
his age at the time of the death of his father is usually given as
between 18 and 20. Thus he was probably born sometime between
128 and 130/746-8, and in 138/755 would have been between
éight and ten, which would be about the age referred to in the
tradition, of which the purpose is to emphasise his cleverness at
such an early age. It is very likely therefore that the excommuni-
«cation really took place in or about the year 138/755.%

' The formal cause of the excommunication is unknown, but
probably it was not so much a particular error committed by the
heretic as the gradual accumulation of misunderstanding and
dislike between the parties. For the primitive mind of Abii'l-
-Khattab it was probably not easy to distinguish between those
utterances, in which the deified Imam spoke plainly and those
where he spoke symbolically, or under the fagiyys, while the
diplomatic and peace-loving nature of the Imam could not endure .
the restless exuberance of sentiment in the unbalanced mystic who
lived in his inner world only, ignoring the hard realities of

- existence.’

All available accounts of the doctrines which were preached
l;)y Abi’l-Khattab are meagre and as usual only deal with isolated
points which they present in such a way as to evoke the maximum
of pious indignation in the orthodox reader. In addition, these
accounts possess a special feature: it is never possible to be quite
sure as to where the doctrine of the heresiarch himself ends,
and where the later supplementary developments introduced by
his numerous followers begin.. In many cases the latter, most
probably, deviated substantially from Abt’l-Khattab's own ideas.
Of all the known accounts, it seems that only those by Nawbakhti
and Kashi supply interesting details. Nawbakbti’s account, how-
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ever, is too S(':hcmatist_:d; it is obviously based on
;ﬁ;hi;:]h in qea%lty refer to different bran);hes and disée::ernai SPC::;';;:
o e ev&) ution of the sect. Kashi, on the contrary, gives only
s jointed and appa.l:ently haphazard anecdotes. To my mind,
however, these are incomparably more valuable : however di 1
jointed, they are, nevertheless, all so consistent in their i S*'
stgg:e- thr:ﬁ:h-l they can hardly be a forgery.2* T
verything that we know about Abi'l-Khatta
was 1o philosopher or thinker, and it seems dﬁﬁgﬁsulhogfle:i: ge
ever invented any consistent theories or dogmas. His “fat:ce’e”
?;pp.areptlj’r,. consisted in his stupendous superstitiousness, his
C.h%ll'mlke faith, and his inability to pause in his crude specula:tionsl
unt:l. he 'hz.td reached the limits of the absurd and grotesque
_In his religious outlook he took everything in dead earnest I;gin :
mcapable_ of any compromise, concession, or revision of his’ ideas;r
The pivot on which Shi‘ite esoterism turns is the idea of th(;-
g}fs'tenou_s supeplfnowledge of the Alids, the still unrevealed’
ivine vq-sdom which the Prophet received from God, but which
as hum-amtg.z was still unfit to understand and follow it, ile entfust'eé‘
11}:1 to his direct degendants, the Alids, for gradual revelation to-
the ‘W(}ﬂd, Logically, the reason for which this unrevealed
portion of the Divine revelation was not revealed is that it was
f;r more difficult and important than the already revealed portion
that is to say, the Coran as we know it. Thus the knowledge of
stln::h-secret wisdom was a privilege depending on a special Divine:
\b;-ﬁf;lgg confg;‘;ed only. upon a special race, al kind of supermen,
oteiai . 7z A
brdinarg?rmc:; ; i‘e:gthe ff&ns substantially differed from that of

Kulini; with all his moderation, nevertheless, devotes in a-Kafi

& chapter to the traditions referring to this matter, the riths
that is to say .“§pirits”, or rather “spiritual faculties” ,with whi‘c}:
the Imam’s spiritual organization was endowed.?® The importance-
?f their esoteric ‘t/m, or wisdomi, is emphasised by tradition om
innumerable occasions, and it appears that Imam Ja‘far was
partlg:lla'rly fond of impressing this truth on his followers. 'In:
localities 51.1{:11 as Kirfa, and generally throughout Southerm
Mesopota:ma where centuries of the domination of Christianity.
with a strong admixture of gnostic sects, had left particul'arlg:':
favoura'_blt.s soil, saturated with old and half forgotten ideas,
unsophisticated fanatics could very easily pass from the idea:i'
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of possession of certain Divine faculties to that of the Imams

being themselves Divine. The old gnostic theory of the Supreme

God, and the Demiurge, God the Creator, which apparentl'y

underlies the well-known verse of the Coran, XLIII, 84,2 could

easily in the minds of these unsophisticated devotees grow into

4 belief in the Tmam as * God on eart " a sort of a representative

of God in Heaven. In Kifa certain fanatics even pronounced the

formula labbay-ka, which must be addressed to God, intending

it for Imam Ja‘far?” Not all of them, of course, were madmen,
or imbeciles. Such beliefs were simply the product of the crude

and childish reasoning of primitive and unsophisticated minds,

unaccustomed to abstractions. '

From what we read of Abirl-Khattib, we can easily believe
that he pushed the idea of the Alid superior knowledge to
absurd lengths. Kashi (193) quotes a tradition in which he
taught that “they (the Imams) know the number of the drops
of the rain, the correct number of stars in the skies, of leaves
on all trees, etc.” Every word of the infalible Imam was an
event of cosmic impaortance which could neither be altered, can-
celled, nor revoked. Perhaps the fact of the Imam’s<incidentally
using an allegory in the discussion of religious matters led the
heretic to turn. the whole system of religious law into a meaning-
less allegory, with everything personified or hypostatized in certain
persons (Kashi, 188).

A similar straightforward faith in the unalterable word of
the Imam would equally explain why Abir'l-Khattab espoused
the cause of Ismafil b. Ja'far, with his usual exuberance, We
have seen that the eldest son of Tmam Ja‘far, ‘Abdu’l-lah, was a
half-wit, and therefore, in the ordinary course, in accordance
with the ideas of the time, the second son, Tsmail, was the proper
successor to the father. It is easy to believe that Abirl-Khattib
heard some confirmation of this idea from the Imam himself.
Thereupon, on the principle that every word of his master was
final and irrevocable, he adopted the succession of Isma‘il as
an unalterable religious dogma, which even the death of the Imam-
-designate could not modify. That event would merely transfer
the allegiance of the believers to Tsma‘il's eldest son, Mtﬂ_}anunad.
Abw’l-Khattib was. incapable of revising or reversing a belief once
chosen, or accepting a practical decision in unexpected situation.
Kulini preserves a lengthy tradition in which Abil-Khattab, still

Y
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before his excommunication, discusses the question of those who
do not recognize hadhd'l-amr, i.e., are not Shi'ites, shé.rin.g his
ideas, and comes to the conclusion that they, even if Muslims,
are kdfirs, i.e., unbelievers. Imam Ja‘far condemns such rigorism,
regarding at as too Kharijite in spirit.28

Reform of the Ritual.

In his perfectionist exuberance Abi'l-Khattib sought even to
introduce certain improvements in the Muslim ritual. Apparently
to the very great indignation of the faithful, including the Imam

himseélf, he succeeded in persuading his fellow townsmen, the .

inhabitants of Kufa, to begin the magh#ib prayer only when the
stars begin to be wvisible. Although he himself insisted that this
‘had been dohe at the command of the Imam himself, this small
alteration apparently evoked more anger than all his wild fancies
(Kashi, 149, 187-189). Imam Jafar qualified this as having
led into depravity (afsad) the people.

In all this there was more of temper and obstinacy than of
any cansistent mystical theories. How high his temper could run
sometimes, may be seen from an anecdote, narrated by Kashi
(190) on the authority of a certain Mu‘awiya b. Ilakim, When
the Imam was once asked in the presence of Abi'l-Khattab
whether certain matters, related by the latter, had really been told
to him by Imam Ja'far himself, and the latter (probably for the
sake of tagiyya) denied the fact, the temperamental heretic became
so infuriated that, forgetting himself, he caught Imam Ja'lar by
the beard, and it was not easy to pacify him. The traditibnists,
horrified at such a monstrous act of sacrilege, argue for the rejec-
tion of the tradition as untru. But it may be regarded as tallying
well with what we know of the heretic. '

In discussing the theories of these early Shi‘ite sects we have
to take special care not to be misled by their crude terminology,
which at the time was only developing gradually. Arabic is not
a language which easily lends itself to use as the medium of precise
philosophic speculation, and we can well realize what difficulties
it presented to those early pioneers. Numerous terms, such as
¢ith or:mir, or others which figure so often in these speculations,
wust in many cases be rendered very freely if we seek to follow
the thread of their users’ reasoning. It can often be clearly seen
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that tie attacks of medizval controversialists on the: seerﬁiﬁg‘lly
dmpious beliefs of sectarians are simply due to a misunderstanding;,
deliberate or innocent, of the spirit in which the terms are used.

Turning to the most detailed account of fhe' F!octr'me of
W ba’l-Khattib, that of Nawbakhti, we must realize, first, that it
‘does not in the least sum up the whole of his system, but only
refers to the points which the orthodox regarded as particularly
ffensive. In view of Nawbakliti’s silence concerning the greater
‘mass of the religious beliefs, we may with a .fa'ir amount of safety
‘presume that on the whole they did not differ from those heI,SI
by the main Shi‘ite community, t.e., “Shi‘ite orthodoxy™.
‘Secondly, as has been mentioned above, the account I_)ears_clear
traces of being compiled from several different sources, obvmusly
referring to different branches of the movement, at different phases
of its existence,

Earlier Khattabite Docirine.

What seems to be one of the oldest versions of the doctrine,
i« mentioned by Nawbakhi on pp. 37-38. Abi'l-Khattab, to
whom Imam Ja‘far confides the secret knowledge and the
«Greatest Name of God"?, is appointed by him as his deputy or
executor of his will (gayyim and wag2)3® Here appar:_elnt}{
something is implied similar to the later Ismaili office of a da7
or perhaps even hujjat, of Kiifa, or even tl-le whole of the ?outhem
Mesopotamia3® This conclusion is indicated, by Kashi (210)
where it is stated that on the excommunication of the }:gvetic,
the Tmam, at the request, obviously of those his former charges
who did not share his extremist views, appointed al-Mufaddal b.
“Utnar as-Sayrafi, a former follower of Abﬁ’I-Kh:_itt:é,b who later
on “repented”. His duties were those ‘of 2 religious teacher :
“listen to. what he teaches; and learn from -him._ Verily, he will
not teach you concerning God, or myself, anything except what
is true”.  (The expectations, however, were not fulfilled, .and
“it was not long before they began to report unpleasant things
about hn:n, i.e., al-Mufaddal b. ‘Umar, and his close associates,
saying that they did not offer prayers reguial.-ly, drank nabidh,
that generally they were ashabw'l-humanm, that is to say, members
of brigand gangs, and committed robberies, and j:hat he, al-
~Mufaddal, was in close touch with them and directed their
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activities”). It is interesting (but uncertain how far it is true)
that, according to ‘Abdu’l-Qahir al-Baghdadi (Farq, 236), who
apparently refers to the same appointment, although al-Mufaddal
and his charges broke with Abi’'l-Khattab, they, nevertheless,

retained the dogma of the deification of Imam Ja‘far. Thus it is '

possible that Abi'l-Khattib not only pretended to be the gayyim,
i.e., deputy, of the Imam in Kafa, but really did occupy this post,
with the consent of his master, and by his order. According to
Nawbakhti, however, the heretic, not content with his usual
tendency to carry everything to absurd lengths, claimed by degrees
to be a prophet®?, then a great prophet (rasww'l-lgh), then an
angel, the messenger of God to people on earth, and His “proof".3*

The same matters, but taken from a different source, and seen
from a different point of view, appear to be related by Nawbakhti
on p. 61. Here the reference is to the Mubarakiyya sect, which,
as has been suggested above, was perhaps the original name of
the community before it was finally ousted by the contemptive
“Khattabiyya”. It.is therefore probable that the ideas also refer
to an early phase. The sectarians believed, according to this
passage, that the rith, spirit, probably to be understood in the sense
of special spiritual “fullness”, wealth, wisdom, etc., was transferred
from Imam Ja‘far into Abit’'l-Khattab, and on the death (ghayba)3%
of the latter passed into Muhammad b. Ismafl, from whom it
passed to his direct descendants and successors.3® Nawbakhti
traces the origin of Qarmatian sect from this stage, because the
new sect did not believe in' the continuation of the Imamat, but

accepted Muhammad b. Isma‘il as the “seventh”, and therefore '

at the same time the Great Prophet, the seventh Natig, the
expected Mahdi, who is immortal and will return at the predes-
tined time in full glory.38

What was the true réle of Abii-Khattab in this new doctrine,
is not mentioned. It is probable enough that the real Qarmatian
doctrine belonged to such a “wdgifa” type. It is not, however,
certain whether Nawbakhti is speaking here from facts, and really
has in view the Qaramita of Bahrayn, or is simply theorizing and
enunciating a theory which might allude to the proto-Ismaili
doctrine, as it was just before the Fatimid moverent, in the
middle of the third/ninth ¢ It is quite probable that the latter
in its earlier stages laid great stress on the cult of Muhamimad
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b. Isma‘l, before it openly adopted the doctrine of the ever .

continuing Imamate. ’ ;
In both these versions, which seem to be the earliest, nothing
is said about the deification of Imam Ja‘far. The deification,.

however, appears in the account given on p. 38, in which the

part of Abi'l-Khattab is that of the nabi mwrsal, i.e., apostle,- or
great prophet. Nothing further is said concerning the t[aeologlcal
system, but the usual stereotyped accusations of depravity, licen~-
tiousness, abandonment of worship, etc., are added, probably tor
make the account more impressive and mask the scarcity of
reliable information.

Later Khattabite Doctrine.

Apparently of still later origin are those versions in ?vhich;-
rivals of Abi'l-Khattab, or continuators of his work, are mentioned..
On p. 38, Nawbakhti mentions a certain Bazigh®” who also claimed
to be a rasil, or apostle, sent by the deified Imam Ja‘far. He
with his associates, were generous enough to offer recognition tor
Abil-Khattib (probably on the basis of reciprocity), but the
offer was turned down.

Still further on (p. 39) a similar position is claimed for a-
certain as-Sari, or as-Sirti (the mysterious?) 3 who bears the-
epithet of “the robust and trustworthy Moses’: (Masa'l-ganwt
al-amin), cf. Coran, XXVII, 39. May not this have been a
pseudonyme of Aba'l-Khattab himself, mistaken later on f'm- &
new heretic? There is a certain flavour of Judaism in the ideas-
of this branch, In addition to the “robust Moses”, these people-
regarded themselves (as Jews did, according to the Coran, XV, 5)
as “the sons of God”, for the followers of the sect claimed to be-
the “sons of Islam”. The latter word, according to their inter—
pretation, was an equivalent of Salom, or really Sdam, wlndr
was supposed to mean God, who was (on the earth) Imam Ja'far,
and whose 7@tk inhabited as-Sari or as-Sirri. These tricky specu--
lations are based on a certain traditionr in which the Prophet
called Salmani Farsi—Ibnwi-Islam3® What Abir'l-Khattab had’
+0 do with all this, is not apparent, unless we suppose that it was-
he himself who here appears under the name of as-Sari or as-Sirri.

Mu‘ammir.
Another branch, or perhaps the same branch in a later phase
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©f evolution, believed in the niy, “light”, obviously a variant of
the 7k, “spirit”, mentioned above, probably to be understood as
an “illuminating Divine act” which “enters the bodies of saints,
owsiya” L  Such a nar lodged in Imam Ja'far, but later passed
into Abu'l-Khattib, Tt afterwards left him, and entered a certain
Mu‘ammir#  An associate of the latter, a certain Ibn Labban,
Was so enthusiastic about this worthy that he started to preach
that he was Divine. In this theory, apparently, the persons in
whom the nsr had once resided, but whom it had afterwards left,
‘were regarder as “angels”. 2 These speculations even went so
far as to teach that both Imam Ja'far and Abw'l-Khattab, obviously
after their abandonment by the nitr, were in their physical bodies
merely devils dissembling themselves, In reality both had become
:great angels of the (Supreme) God in the heavens, while Mu‘aminir
was the God on the earth, subordinate to the Supreme Heavenly
‘God.#®  They developed a historico-philosophical scheme, not
amlike that which was mdch later on accepted by some branches
«of the Tsmailis, concerning the uninterrupted succession of the
manifestations of this nir in human form, or rather its temporary
lodgment in certain saints, such as ‘Abdu’l-Muttalib, Ab@ Talil,

the Prophet Muhammad, ‘Ali b. Abi Talib, and so forth, down to
Mu‘ammir, 4

3. Ismailism and Khattabism,

We may sum up what has been said above : No gentine early
Shi‘ite work contains any allusion to either Maymiin al-Qaddah,
-or his son ‘Abdwl-lah having laid foundation to the: Ismaili
-doctrine, or generally to any sectarian movement. Nor is there
-any indication of either of these being followers of Abi'l-Khattal,
introducing his ideas into early Ismailism, Abtr'l-Khattab was
~condemned, with his ideas; and excommunicated. What we see
in genuine Ismaili literature appears to be quite alien, hoth in
spirit and letter, to the fancies of the worthy. In fact, it appears
‘that the only point in common between both Wwas recognition of
the Tmamat of Ismi‘Q b. Ja'far and his successors in preference
“to any other line. But Abi’ siKhattab was not alone in this, and
there were quite orthodox Shi‘ites, as Nawbakhti’s al-Ismailiyya
wal-khalisa, who had nothing to do with him, and yet recognised
dsma‘il as an Imam, ;
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It is deplorable to 'see the obstinacy with v!.rl'u'ch certain 'clrc]esj
persist in their attempts to represent Ismaﬂzsn.-u as a‘kmd of
mysticism or gnosticism. Mystical elements are inseparable f:lon'r
any religion. But real mysticism, as the term 1s generally under-
stood, is something different, It better comes under the definition
of obsession with mystic ideas, and this would be quite wrong
in application to Tsmailism which was so often equated by .medmvglll
experts in theology with obnoxious nzaterzal_r,sm-, akin to the
philosophy of the Dahrites, and so forth. Abi l—Kha}tab was a
mystic, as has been peinted out abo.v‘e. Bu*'c the.t:e is no trace
whatever of anything in the Ismaili doctrine similar to his
experiences,

Similarly, the term gnosis, gnos_ti:.:ism, is in:a.pplicfable to
Ismailism. Real gnosis, as it developed in early Christianity, bottr
the orthodox variety, ‘““real gnosis” of Gemen‘s‘ of _Alexandrla,.
Origen and others, as also heretical gnosticism, “gnosis falsely so
called” according to the eorthodox writers, was not merely a
fashion for invention of fanciful cosmogonies. It was entirely
based on the obsession with the basic moral problems,.; such as.
the origin of evil and sin, especialy innate si.n of man, its expia-
tion, atonement, etc. Of all this we find little in ,Ism.a,_lh theosophy.
Abt’l-Khattab had nothing to do with Neo~Pla§0111c schemes, or
with theories of Ptolemy, which- form the basis pf the }.:af;rd:q
speculations, We may realise that however fanciful such ideas
appear to us, they were science for intellectuals a thousand years
ago. The spirit of sanity, sobriety and realism which .Isn}aflfsm
cultivated were true products of the period when Islamic civilisa-
tion had attained its climax, namely the tenth c_.,A.D. :AII tl‘us
had nothing to do with unbalanced fancif:s of Abi I~Ifflw.ttab, with
his angels, spirits, vision of the Satan, {ifty prayers in the course
of the day, and so forth,

In the works of the foremost i-epresentativ? of Ismailit'thm;_ght
Fatimid period we find genuine tendency to rationalisin
"O\rfhitc};f is restrictlz:fl by the general principle, tactical rather t_h_an’
philosophical, of giving precedence to t!lf_: elements of the pomtwe..
religion of Islam. All through Ismaili theosophy one can_seej
that the idea was always €émphasised that Ismailism is'Islam first;
and its theosophy or philosophy second. These had to strengthen ,
purely Islamic principles, and neither to cancel nor modify them
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under the pretext of reveal - deepe
: ng their inner, r
ﬁz"-henever a conflict arose, traditional Islamic dogma h:.flnsti;
tumph. It is probably exactly this inherent struggle in the

system which exposed it to conti ir ri
bl continuous attacks by their rivals and

. All kinds of alleged impieties imputed to Ismailis

Ampression of ready made standard?accusations whicrﬁ I\?\:eoiu::i;:;
Against every sectarian movement disliked by orthodox theologians
,Thf:-y usually display “angry mood” in which abuse is poured in
-excitement, at the highest pitch, without any regard to facts and
~Qos_.51b:l1Fy of documentation. We read charges of atheismy, liber
.ilmsfn{ zbdﬁfzmjkmfzdﬁm;ﬁ ghuluww, ie., deification of I,ma'msv
Alualism, belief in metempsychosis, etc. But it is really remarkablf;
_that no concrete individual instance of the offence is cited. I
have already drawn the attention of readers to the sigm'ﬁ.cant
b:fax:t__’that great indignation was evoked in the contemporaries of
‘Abt _I-K_hatgab by his attempt to delay the evening . prayer till
the time wh.er{ stars become visible. I may again put the question :
-#f such a trivial instance in tinkering with the ritual evoked sucI;
anger, why the whole of anti-Fatimid or anti-Ismaili literature
had never offered details of the more serious offences ?

A sensible answer to all kinds of charge i '
<arly as in the tenth ¢, AD.; by a clever dd%, i[?ﬁisﬁmg. gl\/lf‘:f}?a;-s-
mad al-Mayhadi (2), in his “open letter” to the inhabitants of
Ray®, Referring to such accusations, he writes : “I cannot
«deny that th'ere are in our community persons who commit such
<errors and sins. But it would be unfair to generalise, sweepingl
attributing such vile and mean acts, committed by on:a in a thgu)-r
sand, to the whole community”, He proceeds pointing out ?h
fact that such vile individuals exist not only in Ismailism bul:
also amongst other communities of Islam,

! On the whq]e, on a careful examination of available material
1t appears as if facts and information which may be relied upor;
inake lt.'pos-sd.)le to adopt the standpoint that the stories of the
alleged impieties of the Ismaili doctrine contain as little of his-

torical truth as the myth of their initi i
i o0 yt Initiator, the wicked son of

pmme
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[+ 1. FOOTNOTES TO.CHARTER VE o[ ni"ie * ¥

1The rejection may be due to the absence of any referencel to
this sect in the work of Shahrastini (which was much admired in
de Goeje’'s time). The latter, probably following ‘Ahdu’l-Qahir al-
-Baghdadi (Fargq, 221, 264), mentions a Kharijile sect with the
same name, Of course, the names of sects were not patented, and
there could have been any number of sects called Mayminiyya.
It may be added that at as early a period as the second/eighth c.,
sects seem mever to have been named after their founders’
personal names, The early names are such as,Mamtira, Wagifa,
Qit'iyya, Fathiyya (not as later on “Aftahiyya’”), Surhiibiyya,
‘Ulya'iyya, and so forth, derived from the surnames of the founders,
or other considerations. This is entirely logical and sound, because,
with the limited choice of Muslim names, such designations as
Muhammadiyya, Hasaniyya, etc., would always require some addi-
tional definitions. It would be difficult to derive a name such as
Mayminiyya from the name of Maymun al-Qaddah at that early
time. It would have been almost for certain Qaddahiyya. Only
much later, when the process of the formation of these sects was
a matter of remote past, we find in various heresiclogical works
designations such as Misawiyya, Ja'fariyya, Ismé'iliyya, ete. It
would be difficult to believe that in the time of Isméa'il b. Jaar his
sect would have been called IsmA‘iliyya : they would have had a
different hame,

2In Ibn Razzam's account the leading part, or the initiative in
the foundation of the heretical movement, obviously belongs to the
father, not to the son. Tt would be interesting, for the study of
the growth of myths, to follow the gradual fading out of the part of
Maymin simultaneously with the growth of that of his son.

3 Shi‘ite rijcii literature contains references to such cases of
“repentance’” of various rdwis who originally were Zaydis, or be-
longed to small sects, such as the Waqgifa, Fathites, a few Kaysanites,
and even some ex-Khattibites (as in the case of al-Mufaddal b.
“Umar, Abli Khadija, etc.). It is remarkable that many of the most
eminent rdwis were originally connected with such unorthodox
movemnents. f

4 The name Maymin was quite popular at the time of Maymin
al-Qaddéh, and al-K@fi amongst early Shi‘ite r@wis often refers to
a certain Maymin al-Bann al-Kiafi, Ibn Hajar (Tehdhib, X, 387-396)
mentions no less than 18 rdwis with the name of Maymiin, Including
Maymin b. Siyéh and a certain Maymiin al-Makki,

5 Apparently the person who first ‘‘discovered” that the real
‘progenitor of the Fatimids was the malicious ‘Abdu’l-1ah b. Maymuu
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fully realised the necessity of making his father into a heretic also.
This is the reason why, later on, from being a follower of Daisanism,
he was turned into the “son” of Bardesanes. For exactly the same
reason, when centuries later the myth of al-Qaddah had been incor-
porated into late post-Fatimid Ismailism, crude attempts (as by
Sayyid-nd Idris, or his authority) were made fo rehabilitate that
worthy and conmect him by faked genealogy with Salmani Farst
(cf. Zahrw’l-ma‘ani in the “Rise of the Fatimids"”, p. 233=text p. 47).

6'The index of the rawis in al-Kdfi (supplied by the author of
the ‘Aynwi-ghazgl), mentions no early r@wi with that name.
Amongst the rdwis of a later period six Mubiraks are mentioned,
two Arabs, and four mewlds, one of Banii Asad, of Ism&‘l al-‘Abbasi,
of Sabbih al-Mada'ini, and of ‘All ar-Rida (p. 55). Obviously none
of these meets the case,

7 Of. my paper, “Ismailis and Qarmatians”, JBBRAS;, 1940, p. 75.

8In view of the indubitable ties of Khattabism with the
remnants of Christian mystic sects, it may not be ussless to draw
the attention of students to the fact that Mubarak is an equivalent
of the epithet Makarios, not rarely connected with certain specula-
tions .in some gnostic systems. We should not be surprised if {he'
name of the seventh Imam and Ndafig, al-Maymun, the Mayminy n-
-naqgibat, might perhaps have been intended to render some idea
resembling ““Paraclete’, although the latter term cannot be properly
translated by “Maymin”.

9 Prof. L. Massignon (“Salmin Pak”, p. 19) connects this kunya
with his theory of “adoption spirituelle” and is obviously prepared
to regard Abii'l-Khattib as the “spiritual father” of his own Imam?
The other kunya is totally disregarded, I am sorry to confess that
this is too strong a dose of mysticism for me, It is known, however,
that the heretic really did have children, in fact, at least a daughter.
Her burial is mentioned by Kashi, 233.

19 Prof, L. Massignon (“Salmin Pak”, p. 19) also mentions that
Ab'l-Khattdb was originally “surnamed a moawld of Banid
Hashim"”, and refers to Dhahabi’'s Mizanw'lyi‘tidal, vol. III, p. 64, to
support this statement. There must be, however, an error. Dhahabl
says that the surname of the mawld of Banil Hashim belonged to &
certain Mhd b. Sa‘id, a Syrian, who was hanged on a charge of
zandaga. He obviously belonged to a later period than Abi'l-Khattab,
and had nothing to do whatever with the latter.

11 Najashi mentions at least three early works dealing with the
career of Abli'l-Khattib which were probably the sources of informa-
tion contained in the works of later heresiologists ! Kitdb magqtal
AbPI-Ehattab and Mendqib AbPl-Khattdb, by the author of the

third/ninth c., Mhd b. “Abdi'lddh b. Mihran al-Karkhi (247), and® -
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amther author of, the period, Ahmad b, Mhd b ‘Al b, ‘Imrin b.
Rayyah al-Qalld as-Sawwaq. Ma ruwi fi AbVl-Khattdb Mhd b.
Abi Zaynab. (67), There were probably also some other works,,
and, of course, he was not overlooked in the numerous Works
fi mdd%’!-ghulm‘ i

12 The story of the slaughter of his seventy followers in a mosgque
at Kiifa is narrated by Nawbakhtl (59 sq.) and referred to by Kashi
(189, 225), both possibly deriving the details from the Eitab muagtial
Abvl-Khattdb, mentioned above.

13 This is a certain Abli Salma (or Maslama) Salim b. Mukram,
surnamed Abil Khadija, a man from Kifa. He was amongst the
seventy Khattibites who were attacked, was badly wounded, and Jleft
for deal. Regaining consciousness, he escaped, and later on, when
he recovered, he apparently “repented”’, Despite his early associa-
tions, he is treated as a thiga, and a popular rdwi, He once carried
Imam Ja'far on his camels from ‘Mekka to Medina,

141 really cannot understand how Prof. Massignon (“Salman
Piak”, 44) finds it possible to attach to this event tha significance of
a “formula. of consecration’. Why not simply a warning to be
cautious? Why should not t.he words and gesticulation used on that
occasion have been purely “individual? Also why is “h made to
mean ‘“know"”? The verb “~w-h means “to be seized by plague or
other great illness or calamity”, and.its imperative should be ‘uk,
not %h. Popular Sufism possesses any amount of “formulas” and
symbolic actions believed to be repetitions of some original “proto-
type” act of great religious importance. As far ag I know, how-
ever, neither the words, nor the gesticulation described here appear
to be mentioned in the accounts of any sect.

15 Not, of course, becauss he was to rule over them or anything
of that kind, but obviously because by divulging the knowledge that
was entrusted to him he might expose the Alids and Shi‘ites to cruel
persecution.

16 Kashi, 191,

17 Kashi, 197.

18 [Kashi, 191,

18 In the story of the execution of a mawld, Mu'alll b. Xhunays,
it may be inferred from the accusations raised against Imam Ja‘far
that one of his daughters, probably the eldest, was married to an.
Omayyad prinde (Kashi, 241).

20In the fourth vol. of the ‘Uywmw’l-akhbdr, Sayyid-ni Idris
quotes a story that once when a messenger srrived at night fromu
Abfli Muslim Khurasini to invite Imam Ja'far to head the revolt, the
Imam quietly read the letter and then burnt it over the lamp before:
him. Ag an answer he told the messenger to tell his master what

9 .
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‘he had seen. This is a wellknown folk-lore motif, and is obviously
:a fabrication, but it well sums up the Imam’s attitude.

21 The people called Zutt (cf. P. Schwarz’' “Iran im Mittelalter”,
344, 416, 418, 688, 866) were an aboriginal tribe, probably of
Dravidian origin, which migrated from their original seat in Makrin
to different places, and in the second/eighth c. were already settlad
in some districts of Southern Mesopotamia, and even as far North
as Khinigin., They were particularly inclined to Shi‘ite beliefs.
Here Zutti must be the name of probably some kind of crude home
spuns, just as the expression bayya‘w’s-Sdbiri means the dealer in
the Persian silk cloth which was manufactured in Sabur (Shapir,
in Fars).

22 This date seems to be the only one available in connection
with the excommunication of Abfi'l-Khattdb. A modern specialist
in Shi‘ite tradition, the author of the Mustadrak (III, 706), refers
to the same tradition of Kashi, apparently being unable to add auny
other source. T am sorry to confess myself unable to understand
the implications of the words of Prof. L. Massignon (“Salmén Pak”,
19) in connection with this date that Ab@'l-Khattab revendiqua ....
ce role de Sin, de démiurge inspiré . ... The author refers to Dhahabi,
Mizan, III, 64, the passage which, as already mentioned, has no
connection whatever with AbD'l-Khattdh. Most prabably there is a
mistake in the reference,

23 It is interesting that Ismaili tradition substitutes in this story
(as does Sayyid-nA Idris) the name of Isma‘il for that of Misi,
without any regard to the anachronism which thus arises. Ismia‘il
could not be a child in 138/755 because, as we have geen, he was
already an adult in 133/750.

24 In his note on the Khat{abiyya (EI, 931-2) the late Prof. D.
8. Margoliouth praises Nawbakhti, but regards Kashi as “too untrust-
waorthy to use”. It is not easy to see what shocked Prof. Margoliouth
so much in Kash?’s book. Nawbakhtl very often either quotes him,
or uses the same sources. The difference is only that while
Nawbakhtl generally abbreviates them, Kashi apparently malkes
additions from elsewhere. Kulini apparently does not refer to him,
but Thn Bablya, a representative of the Khorasani school, does this
fairly frequently, usually with one link between. As mentioned
above he uses the archaic form of his nisba, al-Kajl obviously for
al-Kashi, instead of al-Kashshi, This fact may probably indicate that
Kash?’s ‘'book was already popular in Khorasan by about the
end of the third/ninth c. His Rjjdl is treated as a classic work in
the Mustadrek, although it is admitted, by Najashi and Tisi, that
he “related from weak rdwis, and commited many errors”. Trans-
lated into modern language, this means that he did not always con-
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form to the tendencies which were cultivated in highly orfhodox cir-
cles, probably touching on the matters which they pre_,ferred. to pass
oyer in silence, and probably basing his information chiefly on sources
current in Khorasan, which may have differed from those used in
Qum, Tt is difficult to ascertain how much mutilation or abbreviation
his Rijal met with at the hands of Tisl, who probably resented
Kashi's outspokenness, It may be noted that Kashi compogsed several
other works, and often refers to his Fihnist, which is apparently
lost.

25 Cf. al.EKafi (I, 65-67) : Dhikrul-arwah allati fl-A’imma, and
Babuw'r-rith allafi yuspddidw’l-lih bi-h&'l-A'imma. It is interesting
to note the rawis : Jabir al-Ju'fi (one tradition from Imam Ja'far,
:and one from al-Bagir), al-Mufaddal b. ‘Umar, Abfi Bagir (al-Asadi?
— Cf. Kashi, 155), one of the fuqahd’ of Imam Ja‘far's time, and
some others, In the Imams there are five riths @ rith al-quds, ril
-al-tman, rah al-quwwa, Tiah ash-shawa, and rih pl-mudarrij.
Ordinary muw'mins have only four riihs, which are those mentioned
above wminus the 7. al-quds. In Imam al-Baqgir's version after r.
al-imdn follows r. al-hayat, and the next two, but there is no . al-
-mudarrij. The whole matter is dealt with very briefly; it is stated
that rith min emr Rabbi, and that the rah which is the privilege
©of Imams (and prophets) is neither Jabrad’il, nor Mika'il, ete.
It is remarkable that on the very same page, in the last hadith in
the Bab fi anna’l-A*imma. .. . bi-man yushabbphin, ete., Imam .Ja'far
explains to Muhammad b, Muslim that the Imams occupy ‘exactly
the same position as the Apostle of God (Rasulw'l-lah), the only
q,ifference being that they are not prophets and are subject to the
ordinary shari‘at restrictions as to the number of wives whom they
can marry., Ma khald dhalik fa-ham bi-menzilot Rasiali'l-IGh.

26 0. above Chapter V. The verse by itself may imply the
refutation of a gnostic idea which among other similar matters could
have® been known to the Prophet.

2T Nawbakhtl (39) and Kashi (192). 'The formula, as is well-
known, is used in the hajj ceremonies. Although tradition is silent
on the point, it seems quite probable that the cries of ‘Labbay-ka
Ja‘far” were uttered in the presence of Imam Ja‘far himself, possibly
on one of his visits to Kiifa.

28 Kulini, al-Kdfi, vol. I, 240 [ Hitabw'l-iméan, Babw'd-dalal),

.29 As is well-known, in magic systems the knowledge of the
“secret name” of anything, and the naming of it by that name,
subjugate it to him who is'in possession of such knowledge. Such
ideas are strong in Muslim occultism. To make a prayer effiective
one must appea] to God, mentioning the proper “names”. The sceret
4Greatest Name' of God possesses therefore immense thaumaturgical
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force, extending even to a cosmic scale (like the Valentinian gnostics”
Tao, etc.).

20 Note the strange use of the term was?, which in Ismailism is
applied to ‘Ali, and generally to Imams in relation to Prophets.
It is quite possible that in this case the term wasi means nothing
but “agent”, “administrator”, not the executor of a will, According
to al-Edfi (I, 77), Imam Ja‘far appointed as the executors of his
will five persons : Abli Ja‘far al-Mansiir, Mhd b. Sulaymiin, a certain
‘Abdu’lélah, MitsA and Hamida (a slave concubine of the Imam, the
mother of Miisd b. Ja‘far, cf. ‘Umdatw’{-falib, 174), In another
version of the tradition Mhd b, Ja‘far is mentioned instead of Mhd
b. Sulayman and it is added that he was a mawld of the Imam.
The tradition is related from Miis& b. Ja‘far. What does thig mean?
Were these people appointed to help him, or to control him during
his minority ?

31 We must bear in mind that the terminology of the Shi‘ite
‘hierarchy shows great fluidity. Kulini freely uses the word Imdm
in application to the members of the holy dynasty, but he either
avoids term imamat or else it seems that it bad not yet come into
use. The book on the imamat in al-Kdfi is called Kitabw'lhujjat,
apparently in the sense of wml-hujjai min Gl Muhammad., The same
in Kashi (10, 264, 265) : ld yuhaddith ‘ami’l-lah 0&'l-hajjat, ‘'The
term dd apparently carried certain undesirable associations; it is
never applied to those who preached in favour of th Ithna- ‘ashari
Imams but it is applied (cf. Kashi, 328) to the propagandists of
Abl'l-Khattib’s doctrine, Kashi (316) uses, iowever, the expression
ad-Dat ila dini’l-ldh in the sense of the Imam. The term bab
(Kashi, 322), which is used in the later Ismaili doctrine, was
apparently already in existence in the middle of the third,ninth c.
A certain extremist, ‘Ali b. Haska, posed as the “hdb and prophet'”
of ‘Ali al-‘Askari, although the implications of his rank of bdb
cannot be ascertained, After the discontinuation of the Ithna-'ashari
line of the Imams in 260/874 the terms safir, or “envoy"”, and wakil,
or “trusted agent” (of the ‘“‘concealed Imam’) make their appearance.
These terms, however, are never used in the Ismaili system.

32 Thig obviously refers to the minor prophets those who.
merely possess the gift of foreknowing the future, as cpposed to.
the ‘““great prophet”, the founder of a religion

33 The idea of “angel” in early Shi'ism seems to have varied
implications, ranging from that of the usual winged celestial saint,
as painted in miniatures, to that of gnostic aeon, or, in later
Ismailism to that of a cosmic force such as controls the rotation
of the heavenly spheres. But what is the following (al-Kdfi, I, 122) 2
...'All said: “Once the Apostle of God was sitting 'when an angel
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with 24 faces entered the room. The Prophet asked: My dear
Jabra'll, why do I see thee in a form such as this?~ The angel
replied: I am not Jabrail” ... etc. How valuable it weuld be
for the study of the history of Islamic civilization to investigate the
demonological, angelological, and other similar elements in a work
such as al-Kafi,

34 The application of this term to Ab@'l-Khattab is worth noting.

. If it is original, and is taken by Nawbakhtl from genuine sources,

it evidently implies a belief in the immeortality, and perhaps the
expectation of the “return”, of the heretic,

35 The high magic knowledge, the possession of which endows
one with supernatural powers, is apparently conceived as an im-
madlerial substance which is “active” by nature, and must be passed
on in turn to those who deserve to possess it, or'anyhow must be
given a chance io manifest itself, It cannot be discarded or left
unused There js in it a certain parallel wih the Coranic verse V, 71 :
balligh ma unzile ilay-ka, etc., i.e., “spread the revelation given to
thee as otherwise thy mission will be null and void”. The ri#h which
was entrusted to Ab@’'l-Khattib, i.e., the power of conveying a certain

‘doctrine, must have been delivered, handed to others, it could mot

simply die with its “bearer”. Therefore it appears that the
rith on the death of Abli'l-Khattab passed into Mhd b, Isma'il may be
a means of face saving., If Abu'l-Khattéb received, so-to-speak, the
whole rih from Imam Ja‘far, then it follows that Ismi‘ll h. Ja‘far
received nothing, and was not an Imam. Thus the spiritual genealogy
would be : Imam Ja‘far — Abi’l-Khattdb — Mhd b. Ismafil. If,
however, Isma‘ll was an Imam, and was really recognized as such
by the sect, then the rith and the mysterious knowledge and powers
of an Imam are two different things, one independent of the other.
In such a case Mhd b. Isma‘il, as the possessor of a superior rank,
might have served as an appropriate repository for such rith, or
nur, which Ab#'l-Khattidb, suddenly seized and executed by the
authorities, had no time to transfer to a deserving successor.

36 For prophetic traditions accepted by the Ismaili system, see
my “Rise of the Fatimids”, pp. 95-125. Lower Mesopotamia, with
Basra as its main port, always was in close touch by sea with
Persian ports further South, and it would be nothing improbabls
in the theory that Khattabism could spread to Fars by these routes.
If it did, it would be quite possible that the sect retained its original
appellation, such as Maymuniyya. There are certain indications
in the history of the Qarmatians of Bahrayn that some of their
leaders, as Abfi Tahir, came from Jannaba, the chief port of Fars,
and thus could import the doctrine from there. It must be noted,
however, that these events took place more than a century after
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the periiod of Ab@l-Khattib, and it seems doubtful whether thé
sect living so intense religious life as the Khattabites were, would
Ia.st for over a century and be still vigorous emough to start a
pzoselytis;lng campaign with such success. However tempting it
would be to establish a direct connection between Khattabism and
Qarmatianism, suggested by Nawbakhti, we have still very little
ma.terja.l to raise the question.

a7 From Kashi, 197, it appears that this Bazigh was killed (or
executed) as early as the time of Imam Ja‘far who was glad to
hear the news of this. Nothing is mentioned, however, whether
this ha.ppened' before or after the execution of Ab@'l-Khattab.

38 Kashi, 197, mentions him together with Bazigh and other
heretics, without giving any details,

30 Najashi, 180, mentions a work, ar-Radd ‘eld@’sSalmaniyya
(although perhaps it may be read Sulayméniyya), by ‘Ali b. al-
-‘Abbas al-Khuradhini ar-Razi, It looks as if the refutation is
concerned with this sect,

40 Again awsiyd. Cf. above, note 30,

41 Kashi, 197, mentions hig name together with other heret.lcs,
without giving any details, He is different from a much later
rawi, referred to by Kashi (312, 313, 338, 339) and Najashi, 258-9,
Mu‘ammir b, Khallad (b, Abi Khallad) who lived in Baghdad in
the third/ninth c. Najashi, 300-1, mentions yet another Mu‘ammir,
“decidedly an Arab”, Mu'ammir b, Yahya b, Sam al-‘Ijli, who hved
in Kufa in the first half of the second/eighth ¢. He is, however,
supposed to be a thiga, absolutely reliable rawi, and mnothing is
said about his following any heretical doctrines,

42 The term “angel” is so often here used, obviously in varied
senses (cf, note 33). It is possible that this is due only to the poverty

.0f the philosophical or theosophical lexicon available to the theolo-
gians of the time, probably also combined with the fear of intro-
ducing new terms which mighti lead to charges of heresy. Tt seems
obvous that the authors did not mean that such great saints after
their death were promoted to the post of a kind of celestial dying
peon, rushing about with Divine messages. Possibly “angel” here
means something like the gnostiic aeon,

43 Such ideas are by no means rare in Islam, representing
heretical inventions. As is known, Islam believes that Jesus was
not crucified, and something Tike a demon was in fact affixed to
the cross (Coran, IIT, 48). As is well-known, certain Shi‘ites believed
that instead of ‘All a demon in his shape was mortally wounded.
Imam Ja'far, a great expert in demonology, several times refers
in @l-Kafi to al-mukawwin, the evil spirit which assumes the shape
of various people. Here the word “devil” seems to be strongér than
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would have been used if a fuller set of terms have been available.

44 Such ideas again belong to basic notions in Isla.m, the
differerice being constituted only by the use of varymg names.
The Islamic idea of the periodicity of revelation, and the theory of
the great Apostles of God, belong to the same ancient and ever-
~recurring theories. They are guite common both in Christian and
Islamic gnostic sects. It may be instructive to offer here some
quotations from the Clementinge Homilies (second ¢. A.D.) : ...
*The purpose of God's dealing with men is declared to be to instruct
them in the truth of things as they are (Hom. ii, 15); and it is for
this purpose that revelations have been given through the instru-
mentality of the true prophets. The true prophet knows all things,

Ppast, present and to come, and even the thoughts of all men; he

is without sin and the only authorised guide ta truth” (Hom. ii,
6, 10; iii, 11). “This knowledge he has by the innate and perpetual
dwelling in him of Divine spirit” (Hom. iii, 12). Eight different
persons are named in whom the Spirit has successfully manifested
himself, namely, Adam, Enoch, Noah, Abraham, Moses who are
called “the sure pillars of the wor’ld" [which recalls the “strong
and sure Moses” of the Khattabztes] (Hom. xviii, 14) and finally
Jesus (Hom, xvii, 4; xviii 13). “The doctrine taught by all these

is one and the same; indeed the teachers themselves are but re-

appearances of one and the same teacher, Adam, the first son of
God, manifested in various forms at subsequent times, whenever
the revelation given by him became corrupt and was in need of
renovation” (Hom. iii, 20), See Mansel, ‘“The Gnostic Heresies",
229.230. This could with very little adjustment appear as a
summary both of general Islamic and Ismaili doctrine.

45 This is obviously based on the abhorrence of unnatural prac-
tices of Zoroastrianism which not only never prohibited, but even
recommended marriages between brother and sister, ete, out of
“religious idealism”. It was the Avestan khwaesiwadatha (Pehlevi
khwétuk-dasih, particularly popular during the later periods, from
the sixth to the tenth c. A.D.)

46 See my “Studies in Early Persian Ismailism” (sec. ed. 1855),
p. 135,



VII

IEN AL-QADDAH AS THE PROGENITOR
OF THE FATIMID CALIPHS

We are not concerned in this study with the question of the
true genealogy of the Fatimids, In such intimate matters as family
relations no legal or historically indisputable proof can exist.
It may be very interesting for us to know the truth, and very
important fromi the religious point of view for those who recognize
the Fatimids as their Imams. For the historian, however, all that
matters is that the masses of their followers firmly believed in
their genuine Fatimid descent which was beyond dispute for them.
We may therefore add here only a few notes clarifying the con-
fusion which some belated attempts to mend and refloat the myth
have introduced.

The aitn of the Abbasid, or generally anti-Fatimid propaganda,

-was to deliver a shattering blow against their Messianic claimss

based on the idea that ‘only a genuine descendant of the Prophet
and “Ali can be the supreme guide and ruler of the Islamic world,
the Imam or caliph (which in Shi‘ite speculations is one and the
same thing). As is known, there were many alternative versions
of the Fatimid genealogy invented for that purpose: The stofy
of ‘Abdul-lah b. Maymiin caught the imagination, however,
owing to its romantic value. It was a real “epic of swindling and
impiety", fantastic and improbable from the point of view of
commonsense but just the thing to suit that really almost super-
natural event of the rise of the Fatimids, who appeared from
nowhere, and became kings overnight. Even if the most reliable
and authentic, but plain and unromantic, narrative had been
preserved as to how they had done this, it is quite certain that,
nevertheless, popular creative imagination would have produced
its own legendary version.

There is ample evidence that no sensible medizval historian
ever took it seriously. ‘Almost every one of them, after quoting
it, mentions tentatively other versions of the Fatimid genealogy.
The known versions alone exceed two hundred; and how many
were there which remain unknown? It is not easy to understand

o T TS

why and how early Orientalists accepted it so credulously and
introduced it into historical literature. Surely, such highly
educated and intelligent people as Hammer Dozy, de Goeje and
others ought not to have failed to notice the numerous self-con-
tradictory elements and absurd situations which the story contained.
Take the well-known “Literary History of Persia” by the late
Prof. E. G. Browne, in the portions devoted to the history of the
Ismailis. It is not easy to comprehend how such an intelligent
author could have found it necessary to repeat such silly tales.
Yet generations of students swallow this nonsense as if it were
the truth itself.

Maymiin, his Son and the Imams,

As far as I can see, early Shi‘ite literature contains no reference
to Maymiin and his son’s being in touch either with Ismal b.
Ja‘far, his son Mhd b. Ismd‘l, or with Abwl-Khattab,

However little we know about the chronology of the holy
family, it is, nevertheless, impossible to admit the possibility of
any such contacts. Imam Ja'far was born some time between
80 and 83/699-702, and died some time between 146 and
149/763-766. Kulini places his death in the month of Shawwal
148/Nov.-Dec. 765. He was apparently at an early age married
to an aristocratic Alid lady (¢f. “Rise of the Fatimids”, 306;
Nawbakhti, 38; ‘Umdaiw't-Talib, 208), and had by her at least
two sons and one daughter. The eldest son, ‘Abdu’l-lah al-Aftah,
was apparently weakminded. Therefore the second son, Ismafl
b. Ja‘far, was generally regarded as the 'prospective successor of
his father. Kashi (239-242) actually relates an occasion on which,
in the absence of his father from Medina, he acted on his behalf
as the head of the family.! In the same story there is an allusion
to a daughter of Imam Ja‘far having married one of the Omayyad
princes,

By a chance it is possible to establish that the incident took
place in 133/750. In the story Isma‘l appears as already an adult.
Miisa, his eldest half-brother by a Negro concubine, was born
about 128-130/745-747, and the oftrepeated tradition emphasises
that Tmam Ja‘far never took a second wife or a concubine so long
as his first wife was alive, obviously implying the long duration
of such pious self-restraint. It is quite possible, therefore, that
Isma‘l was born in the opening years of the second/eighth c.
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The only apparently unshakeable fact in Isma‘l’s biography is
that he predeceased his father, although there always was a general
belief in certain Ismaili circles that his death was merely a pre-
cautionary ruse. Such beliefs persist even now. In the story of his
burial at which Tmam Ja‘far took extraordinary precautions to
collect numerous witnesses of his son’s death, the name of the
reigning Abbasid caliph is usually given as al-Mansiir (who
ascended the throne in Dha'l-hijja 136/June 754). It may be
possible, therefore, that such precautions were necessitated by
the fears of Abtw'l-Khattab’s spreading some absurd rumours.?
As we have seen above, this heretic was excommunicated about
138/755, and it is not impossible that the death of Tsma‘il occurred
about that date3

The date of the birth of Isma‘il's eldest son, Muhammad, is
also unknown. Only two facts about his biography seem to be
historical, namely, that while still residing in his native Medina
he had two sons, Isma‘il and Ja'far (who, however, played no
part in the Shi‘ite movement), and that he emigrated to the Fast.
Nothing definite is known as to when his emigration took place.
Both Ithna-‘ashari and Ismaili legends connect him with the
Abbasid caliph Haréin ar-Rashid (170-193/786-809), obviously
because this hero of the Arabian Nights always remained the
most popular name in the Abbasid dynasty. The Ithha-‘ashari
authors, hostile to the memory of Mhd b. Ismail, make him leave
Medina for Baghdad in the reign of Harin, that is to say, after
170/786, or more than 22 years after Imam Jafar’s dedth.* The
Ismaili legend puts his departure even after the death of Misi
b. Ja'far, i.e, after 183/7995 All this, most probably, has
nothing to do with history and is dictated by the desire to vindicate
certain' theories of their own. It is far more probable that Mhd
b. Isma‘il either left Medina soon after the execution of Abii’l-
-Khattib with his followers in 145/762, or soon after the death
of Imam Ja'far (148/765).

The latter event, as is known, was followed by an upheaval in
the family of the deceased Imam. Miisd’s brothers fiercely con-
tested his succession. The eldest son of Imam Ja‘far, ‘Abdu’l-lih
al-Aftah, claimed his right of primogeniture, and found much
support. Although he apparently died very soon without leaving
any posterity, his party, or sect, al-Fathiyya, persisted for many
decades after him, entertaining various fantastic beliefs as to his

-
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“return”. Miisi’s younger brother, Muhammad ad-Dibaj, also:
finding support, rose in rebellion in Mekka, “unsheathing his
sword in the sacred place at the sacred month”, to the horror of
the pious. He was overpowered, however, and sent to Persia.
where he died in Jurjan$ Ithna-‘ashari tfaditien is silent about
Mhd b. Isma‘il, so that we may be sure that he did not participate-
in any rebellion. But it is not impossible that he also decided to-
try his luck in claiming his rights, and departed to Southerm
Mesopotamia or Khizistan where the da‘is of Abit'l-Khartab-
might have prepared the ground in his fayour. It is not impossible:
that the amazingly detailed information as to the birthplace and’
the style of living of Maymiin and his son, “Abdu’l-lah, in Ahwaz,.
and so forth, preserved by Ibn Razzam, may really refer to al-
-Maymin, i.e.,, Mhd b. Ismafl, and his son, ‘Abdu’l-lh, if there
generally is any truth in them. _

The date of the death of Mhd b. Isma‘il remains unknown as:
also the place in which he found refuge. Ithna-‘ashari traditiom
makes him die in Baghdad where he came from: Medina to betray
his uncle, Misd, to Harfin, It is filled with absurd situations,,
and undoubtedly is a product of imagination. Tsmaili legends:
make him travel to Persia, and live a long life, while sorme
versions mention his going as far as India.” :

As was already mentioned above, Ithna-‘ashari tradition is-
definitely hostile to Isma‘il b. Ja'far, and still more to his som

- Muhammad. This is really remarkable in so far as the myth of

Ibn al-Qaddah is concerned, because the latter’s memory seems-
to be unaffected by any prejudice, If there were any foundation
of fact beneath the miyth, it would be natural to expect that the’
attitude of the Ithna-‘ashari opinion would have been reversed,
and Tsma‘il and his son would be represented as victims of the
malicious heretic. Actually, however, we find ‘a perceptible:
current of animosity against Isma‘il which is not permitted to-
burst into open vilification only on account of his connection with-
Imam Ja‘far. Various allusions, however vague, are scattered in
works on tradition. Kashi, 294-5, mentions that Isma‘il was-
addicted to drink. Kulini devotes a wholg length chapter to the-
traditions relating to the nass of Miisa from his father (I, )
_and in one of these, related from al-Mufaddal b. ‘Umar, mentions-
that Imam Ja‘far added on the occasion in question : /@ fajafi:
Ismd‘ila, i.e., “do not wrong ITsmaTl”, All this, of course, is =
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‘kind of retaliation for the Ismaili attitude towards Mdsa b. Ja‘far
whom the Ismailis do not recognize as a legitimate successor of
“his father.

Ismaili tradition, so far as accessible, is of much too late an
origin (as preserved by Sayyid-na Idris in his ‘Uyinu'l-akhbar),
«<omes from an obscure source, and seems to be quite unreliable,
-although it may perhaps contain grains of truth. It is easy to
~discern in it layers of gradual falsification, on the top of which
<omes the poisonous influence of the myth of Ibn al-Qaddih.
‘On the one hand succession is claimed for Muhammad b. Isma‘il
for the reason that he was senior to Misi, in fact the eldest male
‘member of the family, except for ‘“Abdu’l-1ih b. Ja“far, who was
-a hali-wit. TIn accordance with the early ideas of Imamat which
prevailed at the time, his right was, therefore, quite indisputable.
At the same time, however, the “iconographic cliché”, which was
introduced at a much later period, apparently in the Yaman, pro-
-«duces in the tradition a touching picture of the dying Imam (i.e.,

ma‘il b. Ja‘far) on his deathbed entrusting his helpless infant
-son and successor to the care of his most trusted follower, ‘Abdu’l-
-lah b. Maymiin, who brings up the baby in an atmosphere of
impenetrable mystery, protecting him against plotters, amongst
-whom the vilest is Masa b. Ja‘far, who, as we have seen, was
six to eight years jumior to the baby. Strangely, Isma‘il on such
.an occasion ignores his own father, Imam Ja‘far. In addition,
historical information, which seems to be perfectly reliable,
.mentions the fact that Mhd b. Isma‘il lived openly in Medina, and
had a family. If he was 26 at the moment of Imam Ja‘far’s
-death (as Ismaili tradition claims), and as is quite possible from
«chronological considerations, he would have been born about
122/740. Thus if his father, Ismi‘il, died about 138/755, he would
have been at the time of his death an “infant” over fifteen years
-old.

Popular fantasy in its falsifying work does not stop at this,
however. The same cliché is applied to Ismi‘il himself, whom
Imam Ja'far, for some inexplicable reasons, in a similar way
-entrusts on his birth to the faithiul Maymiin, also for protection
-against hostile plotters. All this is nothing but the play of popular
‘imagination belonging to a period of time far removed from the
real events, Down to the end of the fourth/tenth c. orthdox
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Tsmaili tradition knows noth.ing of Maymiin and his son, and
later on it systematically denies any connection with them.

The Myth of Salman.

In his very interesting pamphlet, “Salman Pak et les Prémices-
,Spmtuelles 'de I'Islam Iranien” (Societé des Etudes Iraniennes,.
no, 7, Tours, 1934), Prof. L. Mas\gnon sums up what little
knowledge is available concerning the blography of Salmani Farsi,
and analyses the legend which has grown up around his name
and the cult which arose in connection with it.

It is easy to see that the legend of Salman is a kind of a
positive which answers to, the negative myth of Ibn al-Qaddaly,.
perhaps better than any other creation of this kind. Both names,
taken from the early history of Islam, are nothing but hollow
repositories—in the case of Salmin for every kind of superhumarn
virtue, w1sdom and piety, and in the case of Ibn al-Qaddah for
the vilest 1mp1ety and crime. By the caprice of popular fantasy,
the one is turned into a great saint, an angel, Gabriel, a demi-god,
the Demiurge, etc., and the other almost into Satan himself.
The one builds up Islam, the other schemes to destroy it.
To both are attributed superhuman longevity, supernatural attain-
ments, etc., but, in a remarkable way, both figures, belonging to
Shi‘ism, are made out to be connected with Christianity and with
Persia, although there is no historical proof in support of this.
Both myths develop spontaneously over a long period, and while
the myth of Salman is generously used in religious legends and
ztiological theories, the myth of Ibn al-Qaddah is used chiefly
in religious and political controversy. Both, however, in the course-
of their deVelopment accumulate the most heterogeneous and
surprising precipitations and influences from every possible
source.® To both the official tradition refers with marked restraint.
Early Shi‘ite authors such as Kashi, Kulini, or Ibn Babiya,
plainly disregard the exciting stories of Ibn al-Qaddah, just as
they show no speciah enthusiasm for Salman® The same applies
to Ismaili tradition as preserved in the works of Qadi Nu‘man,
with the difference only that Ibn al-Qaddal is not mentioned at
all.

If the original, Arabic, version of the Ummn'l-kitab was really
composed (as seems quite probable) at the beginning of the
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second/eighth c., then the mjth of Salmin would have taken
-ahout a hundred years to develop to its extreme limits. The myth
of Ibn al-Qaddah, assuming its author to be Ibn Razzam, was
«only born about two centuries after the death of its hero.
Later on its development proceed$ at a similar pace. The text
©f the Umnunu'l-kitab leaves no doubt whatever as to fact that
Salman’s mere name, as that of an exceptionally devout follower
«©f the Prophet and a partisan of ‘Ali, was all that was used, and
mnot any records concerning him as a living, historical person.
Similarly, in the case of Ibn al-Qaddah probably a bare coincidence
of names formed the foundation of the myth.

“Spiwvitual Adoption”.

In connection with the cult of Salman, which was particulatly
strong in certain sects, while many other sects were ‘indifferent
t0 .it, Prof. L. Massignon advances a theory that “ever since
128/745” the expression used in a hadith wheré the Prophet
says to Salman: anfe min-nd ahl'l-bayt (thou art one of us, a
member of our family) “has acquired the force of the ritual
formula of spiritual adoption”. The date mentioned above refers
to the occasion on which Ibrihim, the Abbasid claimant, the
brother of the first two caliphs, “solemnly addressed it” to the
famous Ab@i Muslim Khurasani (“Salman Pak" 18).

Was it so, and was the expression meant as a “ritual formula”?
I regret to say that I cannot find any confirmation of this what-
ever. Careful search for instances of the application of the sup-
posed “formula” produces only the impression that it was a mere
customary, hackneyed expression which :various highly placed
Alids would use to pay a compliment to their subordinates or
people of inferior standing, chiefly of Persian origin, whose
outstanding services or piety they intended thereby to acknowledge.
‘The reception of this compliment would no more imply any
adoption than being called “generous as Hatim Tay” would
entitle the recipient to claim membership in Hatim's tribe. It
constituted only a traditional form of highly flattering compliment,
of comparison with such a holy person as Salman, and was based
on two associations, namely the selfless devotion of Salmin, and
his Persian origin.

Instances of the use of the compliment-are numerous, and vary
with the occasion. For instance; Najashi (83) mentions that
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frnam Ja‘far said once about a devout and pious rdwi, a smawid
from Kufa, Abii Hamza Thabit b. Abi Safxyya Dinar ath-Thamali
(d. 150/767), that this worthy “was in his time like Salmdn in
his own time” (Aba Haomea fi zamani-hi mithl Salman fi
samani- -hi). Here, certainly, no ceremonial use of the formula
can be traced.

When the death of another pieus.man, al-Fudayl b. Yasir,
was reported to Imam Ja'far, the latter,\in expressing his regret,
said that “he was one of us, a member of the family” (Kashi, 14C).

Again, on pp. 213-214, Kashi narrates that the Imam paid the
same compliment to two wealthy brothers, Persians from Qum,
‘Imran and ‘Is3, sons of “Abdu’l-lah. While the Imam was per-
forming the ritual of the pilgrimage, he arrived with his women-
folk at the camping ground at the Mind hill, and there fourid that
someone else had pitched tents on the place reserved for him and
his family. He inquired as to the meaning of this and received
the answer that the tents had been pitched for him by ‘Imran b.
‘Abdi'l-lah. The latter, making his appearance, out of devotion,
asks the Tmam to accept these as a present. Touched by his
sent1ment the Imam shakes hands with him, and warmly thanks
him. Later on, in Medina, the Imam receives the donor with
such exceptional signs of friendliness and affection that those
present ask in astonishment, who he is. The Imam replles that
the person is “min ahlii- bayt” The same comphment is repeated
ih another story c.oncermng the same devotee, and in yet another
the same “formula” is applied to his brother, ‘Isa. In all these
instances there is obviously no implication of ritual significance
or special solemnity. Kashi, who should have been aware of any.

special 1mp11cat10n~s of the phrase, treats it simply as a high com-
pliment, proving the piety of those concerned, and thus their
trustworthiness as rawis.

He also quotes yet another story (p. 212) which is particularly
interesting because the narrator is himself the recnplent of the
‘honour, It is difficult to rid oneself of the impression that the
narrative has a tinge of irony. It is said that Imam Ja‘far once

remarked to a certain mawld of the Thaqif tribe, ‘Umar b. Yazid,
a dealer in Saburi cloth (bayyaw’s-Sabirt) 10 “Thou art, hy
‘God, one of us, a member of our family”. ‘Umar himself relates
that he asked the Imam : “Really, from the descendants of
Muhammad ?’—The Imam replied : “Yes, by God, from them-
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selves (min anfusi-him)”. ‘Umar asked again : “Really, from
themselves ?’—The Imam said : “Yes, really from themselves!
Hast not thou read, ‘Umar, in the Coran (iii, 61) : Verily, the
people most worthy of Abraham are those who follow him and
.His Prophets, and those who believe. God is the patron of the
believers.” .
There is obviously not the slightest trace of the phrase hav!ng
any ritual meaning, or of its having been recognized as 'a.nythmg
more than a highly flattering compliment. There was, in actual
fact, another phrase with which most probably a certain mystical
meaning was associated. It was anta min-ni bi-manzilat Harin
min Misa, i.e-, “thou art with regard to me as Aaron was with
regard to Moses”, used in the stories of the applc:vintnient of an
Imam by his predecessor. But this is a totally different matter.
The hadiths such as that in which Prof. L. Massignon sees
his ritual formula of spiritual adoption, or the one which reads
“Salman is the son of Islim”, may have been of a very early date,
put into circulation by the associates and admirers of the historical
Salman, indubitably aimed at parrying contempt of him caused
by his solitary position, without relatives or association with
any Arab tribe. Ahlwl-beyt of the Prophet indubitably were
not confined to himself, “Ali, Fatima, and her two sons. Surely,
the Prophet’s wives, other daughters, relatives, relatives of ‘Alf,
servants, slaves, etc., all were ahlwl-bayt. It is obvious, however,
that in the speculations of yarious mystics those others, not belong-
ing to the holy Pentad, were completely djsr:ega.rded. s
To sum up, expressions such as spiritual parentage”,
“spiritual adoption”, “spiritual birth”, ete., are, of course,
umiversal and as old as the hills. They are everywhere used to
symbolize the idea of acquiring knowledge or educz}tion, especially
in religious and mystical matters, and Musli_m literature fo_rms
no exception to this universal rule. In Sufism, anfl .especl.ally
in its later Shi‘ite phase, such “spiritual parentage’ is plainly
recognized and emphasised. There is however, no e:_cg;nple of
physical parentage being regarded as superseded by spiritual, or
wice versa, 'The two things belong to different spheres. This
particularly applies to the parentage of Shi‘ite Imams, the ‘traf
or dhurriyye of the Prophet.
Mustawda® Imams. "
One of the numerous versions of the story of how the malicious.
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heretic Ibn al-Qaddih succeeded in becoming the progenitor of
the Fatimid caliphs is the legend that either ‘Abdu’l-lah, or even
before him his father Maymiin, when entrusted with the education
of their infant charges (as mentéoned above) were also appointed
as musfawda” Imams, t.e., substitutes—fei a legitimate Imam,
legitimately empowered to act on belalf of the legitimate Imam
during his minority: Having thus become an Imam, ‘Abdu’l-lih
transferred his authority to his own descendants, whose descen-
dants the Fatimids were. Such succession; in a sense, was, perhaps,
recognized in certain Druze works1?

In this matter the swindle is effected not by the malicious heretic
but by those enthusiasts, early and modern, who try to manipulate
words without any knowledge of the ideas which these words and
terms connote. Druze literature requires careful re-examination
in' the light of new miaterials coming from Ismailisni. The classic
work by de Sacy has long ago become antiquated and insufficient,
based on preconceived theories, éte. The Druze doctrine recognizes
incarnation of God in human form. “Our Lord %4l-Fikim
bi-amri’l-lah was never born, and never gave birth to any one”,
as they say. If they include ‘Abdwl-lah b. Maymiin al-Qaddih
in the genealogy of their Imams, we must first ascertain whomi
they really have in view, whether ‘Abdu’l-ldah b. al-Maymun
(=Mhd b. Ismd‘il), or really the mawld of Imam Ja'far, ‘“Abdul’l-
<lah b. Maymiir: It is quite possible that at the end of the
fourth/eleventh c. the difference was still quite clear, and the
esoteric desigration of Mhd b. Ismi‘l not entirely forgotten.
Besides, “Our Lord”, of course, could be incarnated iri any one,
as he pleases. .

Returning to, Ismgilism, we find that even an elementary
acquaintance with the history and theory of the idea of “mustawwda’
imams’” makes all such stories quite absurd. The first principle
which, governed the appointment of a musicwda® imam, was that
he holds the office femporarily, and in no circumstances can i
fransfer it o his own posterity. He could do this only by
usurpation, swindling, etc., in the same way as any other usurper,
and his holding the office of the mustawda® imam did not put
him in any privileged position as compared with others. Even
if, by any extraordinary chance, ‘Abdu’l-13h b, Maymiin al-Qaddah
had been appointed a mustawda imam, he would have had to

10
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tesigtt his office on the attainment of majority by Mhd b. Tsmi‘il,
who, as we have seen, had at lea_st two sons, and thus ceased to
be a minor- -

The fact is, however, that nefgher Maymun nor his son could
shave been appointed “mustowda® imams” for the simple reason
that such an institution did not exist in their time. In dealing
with history the student must proceed critically on the basis of
‘the available materials, and should not naively accept the testi-
mony of religious dogmas introduced a long time after the events.
The succession of the Imams is not such a simple matter as it
appears in dogmatic theories. Fromi the historical point of view
all such dogmas crystallize only at a very late period. However
objectionable the idea may appear to the religious mind, it is
clear that at the earliest period there were no other principles. of
succession except that of the eldest male member of the family.
{There are any number of proofs in tradition, but it would take
too long to quote them here. 12 The clear-cut rules and customs
concerning the nags, which developed at a much later period,
did not exist. in the ii/viii’c,

With the succession of the eldest male member of the family
the question of succession by a minor could not arise. In the
Twelvers’ line we do not meet with any case of succession by a
minor until the premature death of ‘Ali ar-Rida (about 203/818).
Tradition, which seems to attempt to make his son and successor
older than he was in reality, mentions his (Muhammad al-Jawad’s)
date of birth as 195/811, Thus he would have been not more
than seven years old when he succeeded his father. Nevertheless,
there is no reference whatever to the existence of anything like
the institution of “regency”.

In Tsmailism itself the first historical instance of succession by
@ minor occurred at the accession of al-Hakim bi-aww?i-lgh in
386/996, at the age of ten or eleven. Yet, even at so late a date,
ne mustawda’ imam was appointed to act during his minority.
{The same was the case on several subsequent occasions, at the
accession of several other Fatimid caliphs.
. The truth about the theory of the mustowda® Imdm is quite
plain, "It never was anythmg like a living practice, and was
invented, most prebably, not before the second half of the fourth/
eleventh c., to be applied retrospectively to the history of the
Amams in order to explain and rectify certain cases of succession
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which did not: conform with the theories accepted by the later
gatimids and. thus appeared as irregular. Apparently in a
similar way it was at a later date exploited by the Nizaris of
Persia, From the point of view of history it would be absurd to
apply this theory to the events of 'the middle of the second/eighth c.
The same theory was a.lso used in-combination with another
doctrine, that of hijab, or “screen”, 4.e., a devout follower of the
Imam who assumed his name and posed in his place in order to
. ‘screen’ the real Imam from persecutors. All this refers to that
mysterious period of “safr”, or occultation, when the ancestors
of the Fatimids lived in impenetrable mystery. We know
absolutely nothing about that period, about any historical instance
of the working of this institution, and therefore it would be futile
to discuss it

The Verb istawda“.

A great amount of confusion, not only for the student, but a.]so
for he Ismailis themselves, is created by the indiscriminate use of
the verb istazvde’ from which the term mustawda’ is derived.
Modern legal theory distinguishes various legal acts or relations,
such as bailment, trust or agency, and the rights and powers
thereby conferred.  Shi‘ite medieval authors, however, do 1ot
go into such details, applying the same verb to everything.

, For instance, this verb is used in reference to such matters as
God’s deposit of faith in the hearts of the faithful and His
subsequent withdrawal of it on account .of their wickedness.
;[n one tradition, Misd b. Ja‘far (apparently quoting an early
hadith) says : wa fi-him musteqerr wa mustawdo’ '3 referring
to this. Of some people, again, it is said : kdn mustawda‘an
Imana-hu, in the sense that “he had faith only temporarily (losing
it afterwards)”.

Another instance of the use of the same verb shows it in a
different sense, that of “leaving in custody”. In this sense it
very often appears in al-Kdafi and other Shi‘ite works. A very
typical example is found in a tradition in al-Kafi (I, 149) where
the meaning is quite clear : “Verily, al-Husayn b. ‘Ali, leaving
for ‘Irdq, dstawda’ al-kitdb wao'l-wasiyya (i.e., entrusted the
book and his will) to Umm Salma (widow of the Prophet); and
when (his son) ‘Ali b. al-Husayn (Imam Zaynu'l-‘abidin)
returned (to Medina), she handed these over to him'.
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In this instance Umm Salma, the widow of the Prophet,
surrounded with a halo of saintliness, is nothing buta living
“safe”, keeping very important documents which personnally to
herself would be perfectly uscless. This would be quite different
from the case of a mustawda® Imam who enjoyed, certain rights
and privileges during the ténure of his office.

It may be reiterated that according to Ismaili theories the
mustawda” Imam could only be appointed from amongst the
close relatives of the minor Imam-designate, who himself was not
eligible to the office under the usual customary ideas and religious
theories. In the history of the Fatimids there are cases of certaitt
state documents entrusted to particularly trustworthy servants,
as in the case of Ustadh Jawdhar, a eunuch clerk in charge of
the palace at the time of al-Mansfir.l* There would be nothing
in the least extraordinary in the fact that either Maymin, or hisg
sori, as devout and trusted servants of the family of the Imams,
were entrusted with the custody of certain family documents,
wills, etc., especially during the absence of their masters from
Medina, or in a case such as of Mhd b. Isma‘il's emigration to
the East. We have, however, no indication that such a thing
ever really happened. In any case, the custody of important
documents, however flattering a sign of confidence it may con-
stitute, had obviously nothing to do with any functions of the
Imam-regent- It fmay be noted that the original expression
applied to Ustidh Jawdhar, wmustewda” amril-Imamat, i.e.,
“entrusted with the will concerning the succession of the Imam”,
often becomes abbreviated into musicwde’ al-Imdmat, or even
mustawda® Imam, which is plainly false.

FOOTNOTES TO CHAPTER VIL

1The story is also narrated by Sayyid-ni Idris in the fourth vol,
of the ‘Uyanw'l-akhbdr. A wealthy Persian, Mu‘alli b, Khunays, a
mawld of Imam Ja'far and a well-known rdwi, was murdered and
his property looted by the order of the Abbasid governor, Da'nd b.
‘Al who, according to Tabari, IIT, 73, occupied the post only for
three months when he died suddenly in Rab. I 133/October 750,
In the tradition Ismi‘ll interferes on behalf of his father, and it is
obvious from the context that he could not have been a child at
the time,
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| 2 Apparently the most elaborate version, obviously much coloured,
is found in the Asrarwn-nuteqi of Ja‘far b, Mansiri’l-Yaman. See
the “Rise of the Fatimids”, p. 301, and texts, p. 103.

¢ 3 An apparently rare tradition referring to Isma‘il's death is
quoted in the Tahdhib of Tasi (I, 82) : Ba'd D. ‘Abd¥l-1ah—Ya‘qub b.
Yazid—Mhd b. Shu‘ayb—Ibn Kahma(sh who said: T was present
&t the deathbed of Ismi'll while Imam Ja‘far was sitting near it.
When Isma‘il expired, the Imam firmly grasped his own beard,
Then he spread a cover over the dead body, then ordered to prepare
it for the burial. When he finished with this, he gave orders to bring
a shroud, and wrote on its borders: “Ismafl testifies that there is
no deity except God”.

4 Kashi, 171, and Kulini, I, 131, quote a lengthy. story of how

hd h. Ismafl tried to arrange a reccncdlatlon with his uncle Misa
on the eve of his leaving for Baghdad, ete. It is quite probable that
both authors took it from one and the same earlier book, as the
text coincides in every word, The story, however, ig full of extra-
ordinary and unbelievable situations, and is certainly a legend, not
5 real fact recorded by some one at an early date.
¢ 5The story narrated by Sayyid-nd Idris in lis Uyinwl-akhbar,
vol. IV, is summed up in my paper, “Tsmailis and Qarmatians”,
‘.TBBRAS 1940, pp. 43-85:. Various details of it inspire a grave doubt
as to its having anything with real facts, and not being fiction,
introduced centuries later.

6 A is well-known, he took part in the insurrection of Abii's-Sardya
and Mhd b. Tabata.ba in Southern Mesopotamia, and later claimed
authority for himself. His grave in Gurgdn was still shown a long
time after his death. It is interesting that despite of his exploits
he occasionally appears as a rawi, together with some other
relatives of Mfisd, while I have so far never seen traditions related
by Mhd b. Ismafl

7 As is known, the Indian Nizari Ismailis and Satpanthis believe
that he lies buried in Naysari, north of Bombay, under the name
of Sat Gur Niur.

8 While in the Ummwl-kitdb the part of Salmin as the Demiurge
with the other six famous Shi'ites entirely corresponds with early
gnostic cosmogonical ideas about “angels” and the Jewish God as
the head angel and creator of the world, etc., the motifs of the fight
against the forces of evil and creation of tha material world out of
the dead hodies of the evil spirits is undoubtedly Manichaean.
Here Salman—Manichaean Hormuzta is superimposed upon Salman
as the early gnostic Demiurge, It is unfortunate for us that we
cannot find out whether such superimposition occurred in the original
‘Arabic text, or was introduced in the translation. A detailed study
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of the work may perhaps reveal other details in the story derwed
from other religions,

9Tbn Babiya, however, as is known, wrote a book on Salman,
R. akhbdr Salman (Nijashi, 278).

10 Tasi (Tahdhib, I, 239) quotes a tradition in which Imam Ja‘fag
is asked about the lawfulness of wearing a dress prepared fromy
the Sabirl cloth “which is manufactured by the Majis” (i e
Zoroastrians)., Sabirl is an Arabicized form for Saburl or Sa‘bun,
42, Shaptri, after the town in Fars, north of Karizin,

11 Cf, the “Rise of the Fatimids”, pp, 146-151, )

12 Kashi, 102, 165, 283, repeatedly mentions the principle of
al-Imamat frl-akbar min waledPl-Imam which the supporters of
‘Abduwl-lah b, Ja‘far used as the basis of their claims to the
recognition of this worthy as the successor of his father,

' 13 See al-Kéfi, I, 477 (in the edition of 1281), I also remember
. having seen this expression elsewhere, but I cannot remember where,
The tone of the quotation is as if it were taken from the Coran,
but it does not occur there. Both words are met with in the
nominative case only in VI, 98, but there is no “wa fi-him™.

14 O0f. the “Rise of the Fatimids”, pp. 233, 2734 (the case of
DUstadh Jawdhar).

APPENDIX.

With all that has been said, ‘one important question still remains
unanswered : how and why has it happened that such an indubit-
able fiction as the myth of ‘Abdw’l1ah b. Maymin al-Qaddih has
to some extent found acceptance in certain genuine Ismaili works
where it re-appears in a toned-down form, making the worthy
a high dignitary in early Ismailism? Instances from several such
works are collected in my “Rise of the Fatimids”, pp, 140-156.
A study of the post-Fatimid Yamanite Ismaili literature provides
some additional material which presents the whole matter in a
somewhat different light, pointing out the direction in which a
possible solution of the riddle may be sought.

Southern Arabia, and Southern Arab tribes, as is known,
formed the earliest centre of Shi‘ism. From there it spread East-
ward to Iran, Central Asia, Sind, and Westward, up to Morocco.
It was always a favorite method of the Ismaili de*wat to mobilise
ready Shi‘ite sentiment, and an excellent instance of this is attested
to as early as 266/879, when Ibn Hawshab was sent on his
mission to Aden.

An isolated corner of the world of Islam, the Yaman, with its
ancient local culture, later dominated by Christianity for a long
time, could be expected to retain relics of these in Islamic times,
And so it really was, — there were many local peculiarities in
the way of life, the general outlook, even in the fact of the popu-
larity of the Shi‘ite idealss In Ismaili works produced there,
much difference is observed in the spirit, tone and even termino-
logy, compared with the Fatimid literature composed elsewhere.

The version of Ismailism patronised and encouraged by the
Fatimid Imams themselves, “orthodox”, as it had to be called,
also deserved the name of “Persian’ because amongst the most
prominent authors in early Fatimid literature the names connected
with Iran formed the majority. Persia was then passing through
the climax period of her cultural development, — it was the age
of Biruni, Avicenna, and a host of brilliant talents in all walks
of cultural life, — the tenth c¢. A.D. In what has been preserved
of the Fatimid literature of the period the Yamanite tradition is
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represented with the solitary name of Ja‘far b, Manstri’l-Yaman,
a shadaw figure of whom no biographical details can be ascertained,

As it appears, the two books, studied by me, the Kiraow r-Rushd
wa'l-Hidayat, and Kitabw'l-"Alim- wa'l-Glulamr  should un-
doubtedly be regarded as very early literary productions of
Ismailism. And yet they clearly have much in common, with
regard to terminology' and ideas, with the works of Ja'far b.
Manstiri’l-Yaman, mentioned above. The antiquity of these two
books is confirmed by the fact that the Ismaili doctrine described
in the earliest anti-Fatimid works is undoubtedly connected with
that which these books explain, Thus the inference may be
accepted that their archaic features may. possibly belong not merely
to these two individual worls, but to the Yamanite school in
geéneral, This to an extent finds support in some peculiarities of
the Post-Fatimid literature of the Yaman-

Thus we can speak of at least two schools of Ismailism : the
Yamanite, with a higher content of archaic elements, and the
"‘_orthocl_o:»g", or Persiah, much more advanced: The difference
between them lies not merely in terminology, but in the whole
tone. The Persian school cultivates sobriety of outlook, ration-
alismy, realism, commonsense, intellectualism, dreaming of “worship
in spirit”, although uncompromisingly retaining the zdhir, the
letter of the injunctions of the shari‘at, said to be as inseparable
from the baiin as body and soul. The hagd'iq, which the Persian
school cultivated, was the philosophy of the time expressed in
Neo-Platonic terms, obviously derived from Christiat,” more
particularly Patristic sources. It was intended to strengthen and
to approfondate the dogmatic theosophy of Islam. Surely, this
school accommodated a great deal of elements of mysticism, as
Islam and every religion does. But it strictly differentiated
between the “necessary minimum” of mystic content, and plain
* superstition.

Contrary to this, the Yamanite school shows a more archaic,
backward outlook, a predilection to cabbalistic spe¢ulations and
Hurafi-like ideas. It shows a superstitious craving for miracles

and generally an element of the supernatural, has not much to

do with Neo-Platonic theories, and bears the stamp of ‘clear
obscutantism. And it is noteworthy that the “adoption” of the
myth of Ibn al-Qaddhih, in however modified a form, entirely
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belongs to the works of the Yamanite school. We may try to
find out why it was so.

The differences between these two schools of Ismailism are
here merely hinted at- If the peculiaritiz'é were carefully studied,
a comparative analysis might possibly reveal the origin of many
“troubles” in the Ismaili community which still remain enigmatic
to us, beginning perhaps with the developments such as the
rebellion of ‘Abdin and other da%s in Mesopotamia, the cause
of the “Qarmatfan” invasion of Syria, and the troubles which
arose between Ibn Hawshab in the Yaman and Firtz, most pro-
bably representing the Persian school, sent ahead by al-Mahdi
when he intended to take refuge there, but later had to give up
the idea. It may perhaps explain the real cause of the “troubles”
with Abf@i ‘Abdi’l-lah ash-Shii who was executed, and give a
reason for the strange “loss” of such an important work as the
Strat of Tbn Hawshab. We might learn more of the troubles with
the dd‘%s in Sind (who most probably came from the Yaman)
at the time of Tmam al-Mu‘izz li-dini'l-ldh, and many other similar
events. Perhaps even the story of the “concealed Imam”, the
infant at-Tayyib, has an ‘explanation connected with this:

It may be added that the “‘orthodox’ and the Yamanite schools
of Ismailism were the principal currents which divided the com-
‘munity. But there was, for certain, a local school in Syria, a:nd
another in Mosopotamia, although they did not play a leading
part. ,

AS to the myth of ‘Abdu'l-lah b. Maymim, it is easy to see that
the “orthodox” school systematically disowned him. So did Imam
al-Mu'izz (341-365/953-975) in his epistle to an erring da% in

Sind (cf my “Ismailis and Qatmatians”, JBBRAS, 1940, pp.

74-76), suggesting that Ibn al-Qaddah’s name was confounded
with that of ‘Abdu’lHdh b. @l-Maymiin (i.e., Imam Muhammad
b. Isma‘il) who, apparently, had a sobriquet of al-Qaddah, “the
flint”, which is quite possible, as is explained further on.’

The next work in which the myth is referred to is not Ismaili
at all, but ‘written by a Zaydi Tmam, Abi'l-Husayn al-Mu'ayyad
bi’l-lah Ahmad b. al-Husayn b. Hir@in al-Buthani (bora 333/944,
d. 411/1020). He attacks Imam al-Hakim i-omril-ah, denying
his descent from ‘Ali b. Abi Tilib, and saying that he really
descended from Ibn al-Qaddih. The work is most probably
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entitled Siydsatu’l-murtaddin, as has been suggested above (see
note 5 on p. 7 above). In his answer, Sayyid-na Hamidu'd-din
al-Kirmani (d. ca. 412/1021) in his opuscule al-Kdfiya fi'r-radd
“ald’l-Harini al-Hasani, flatly rejects the theory.?

About the same time the myth is referred to in the scriptures
of the Druzes. We shall discuss this matter further on.

Ower a hundred years later the myth, in a compromise formy,
re-appears in the Yaman, and this time there is a tendency to
accept it. In my “Rise of the Fatimids” (pp. 20-23 and 153-155)
I have already discussed the matter. The myth appears in the
enigmatic booklet entitled Ghayatw'l-mawalid, supposed to be
the work of al-Khattib, a da7 in the Yaman, who died in
533/1138. As I have said in the “Rise of the Fatimids” the
matter is highly suspicious. If the Ghayaiw'l-mawalid was really
composed by al-Khattab, it may have been a political pamphlet,
an apologetic treatise serving the needs of the day, and, as with
all propaganda pamphlets, probably ready to sacrifice truth to
political gain- Personally, however, I feel inclined to regard it
as of much later origin, perhaps composed either by Idris b.
al-Hasan (d, 872/1468) or even after his time.

Amongst many erroneously recorded historical events connected
with Ismailism there was until recently one universally accepted
in the West (T also regarded it as a truth), about the “transfer
of the centre of the Fatimid de‘wet administration” from Cairo
to the Yaman soon after the assassination of al-Amir (524/1130).
In reality, as far as is possible to see from available sources, this
is yet another fiction : nothing of the kind had taken place.
There is no record of any recognised dignitary shifting and
bringing with him his files, his staff, and reopening office.

The Yaman never was a seat of central da‘wat organisation for
the simple reason that on the death of Imam Nizar and the
usurpation of the throne by the puppet caliph al-Mustali, Egypt
was entirely isolated from Asia except for the Yaman which lived
its own provincial life. This life resembled very closely the
picture of the dark Middle Ages in Catholic Europe when feudal
barons, of whom many held high ranks in the hierarchy of the
church, lived in an atmosphere of unceasing squabbles, quarrels,
feuds and murderous campaigns® Some local “barons”, or
shaykhs, claimed to be ma'dhiins, some were da‘is,
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It is difficult to say whether the Yaman formed a separate
jazira, headed by a hujjat, — most probably not. With the dis-
appearance of the sources of da‘wat hierarchy, the Imam, great
problems emerged in local da‘wat affairs, as, surely, no provision
for an emergency had been made. It was then that the myth of
the infant son of the caliph al-Amir being sent to the Yaman
came into existence. The story was cleverly designed : al-Amir,
foreseeing danger for his son and heir in Cairo, sent him to
al-Hurrat al-Malika, the widow of one of the principal “barons”
in the Yaman. It was quite natural to entrust ap infant to a
woman. Besides, by virtue of her sex, she could remain neutraf
in the feuds of the local shaykhs, and therefore comparatively
immune from treacherous attack. But the fact remains that the
infant ‘disappeared without leaving any trace.

The Ghayatw'l-mawalid shows typical features of a political
pamphlet, Tts central point is the argument that a woman is
eligible for the rank of hujjat. It casually refers to the dms'-_
appearance of the heir to the throne ,in vague expressions as if
the matter belongs to a remote ‘past. It may be that the author
knew the truth, but evaded delicate and probably awkward expla-
nations. But the act of al-Amir, in entrusting the imam designate
to the care of the widow, had to be understood as something
equivalent to her recognition as -a hujjat.  This apparently
enabled her and her party to introduce into the local da‘wat
organisation the practice of being governed by a chief dai who
could appoint his successor by a nass, as heretofore only the
Tmams were entitled to do.* .

It is apparently because of the novelty of the situation, and the
theory being not quite convincing to many, that a detail of the
myth has received special attention : the motif of “tutorship” in
what may be called “religious precedents”. As is known,
mediaevad Ismailis were particularly fond of distributing da‘zaf
ranks 1o the Biblical, New Testament and Coran worthies, and
also, however cautiously and sparingly, to early Shi‘ites in Islam.
This is why the Ghayatwl-mawdlid and the Zahrw'l-ma‘ani, by
Idris b. al-Hasan, lay much stress on legends of this kind.
Probafly reviving the old Yamanite idea that Ibn Flawshab was
the mansirw’l-Yaman, ie, the local Mahdi, and regarding that
there could not have been two Mahdis at one and thé same time,
the legend. made al-Mahdi, the Fatimid Imam, merely a substitute:
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dor the supposed Imam, the mystén’o'us ‘Ali, the real father of
al-Qa'im, of whom nothing is known in history and who probably
mever existed. Thus a big collection of such persons to whom a
future Imam was entrusted came into existence : Muhammad b.
‘al-Tlanafiyya, the son of ‘Ali b. Abi Tilib, who nursed Imarm
dlusayn, his elder half-brother; ‘Abdu’}-13h b, Maymiin al-Qaddah,
who. was the tutor of Ima_.m Muhammad b. Isma‘l; al-Mahdi
bi’l-lah, who was the tutor of al-Qa’'im, etc.

It is probably as an echo of such revelations that the younger
«contemporary of al-Khattab, the second Yamanite da7, Ibrahim
‘b. al-Husayn al-Hamidi (d. 557/1162), in his Kangw'l-walad,
waguely refers to Ibn al-Qaddah as ‘dbd b. Maymian “said to be
the tutor” of Muhammad b, Ismafl.

Still later comes the Zahruw'l-ma’dni of Idris b. al-Hasan (d.
:872/1468). - Its story is very close to that of the Ghayatu'l-
=mawalid, so much that it is tempting to regard it as a work by
ithe same author. But it would not be surprizing if the Ghayatu'l-
‘wawalid was written on the basis of the Zahrw'l-ma‘ani at a
much later date, perhaps eyen in India, anyhow in connection
with one of the recurring disputes in the succession of head .da‘is.
It seems a significant fact that it is not mentioned in the
Fihristw'l-Majdi', and is apparently never cited in da‘wat literature
wof the Yaman. :

In conclusion, it is necessary to refer to the mention of Ibn
@l-Qaddah in Druze scriptures. As already mentioned in the
“Rise of the Fatimids” (pp. 148-151), the “son' of Qaddah” is
here offered in triplicate : he is (1) the asas, i.e., the founder
.of the line of the Imams, who are his déscendants, of Muhammad
b. Tsmafl, who himself is regarded as the Seventh Natig.

(2) He is an Imam later on,

. (3) He is the asas of al-Mahdi; the Fatimid Imam, who was
also the “second Seventh” Natig.

Hamza, the author of the books from which this information is
taken, as also later on Mugtand, were not helpless: dreamers, —
-both were highly educated men who could not talk such absurdities
even in a fit of mysticismy. It is quite probable therefore that in
this confusion we have to suspect someone’s unskilled “correc-
tion” which remained to stay in the sacred text. It is therefore
most likely that the first ‘Abdu’l-lah came in by “pressure of
public opinion”, the  wide popularity of the myth. The second
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is a merely the “detached”and hypostatised own name of al-
-Mahdi, — ‘Abdw’l-lih orl.-"Ubaydu’l—]éh. The next names in the
Druze list, of the Imams % Isma‘il, Muhammad, Ahmad, appear
to be simply repetitions, perhaps introduced for some cabbalistic
reason. Remarks accompanying some names : ‘“‘of the stock of
al-Qaddaly”, or the same plus “‘and of Husayn”, can by no means.
only refer to Ibn al-Qaddah. If we trust the statement of the
epistle of al-Mu'izz, mentioned above, it seems probable that the
son of Muhammad b. Isma‘il could really have had the sectarian
“code name” al-Quddah (“flint”), spreading “sparks” (of Divine
light or wisdom, etc.) It may be reasonably expected that if
he really had such a surname, it was later on carefully expunged
in all Ismaili books for the sake of the “undesirable associations™
with the myth. :

All this is offered ag a suggestion, not as a '"theory”. Only by
a careful study of early and Yamanite literature will it be possible
to evolve satisfactory and reliable answers to the numerous ques-
tions which arise concerning these matters.

FOOTNOTES TO THE APPENDIX

1See '"Studies in Early Persian Ismailism” (sec. ed., Bombay,
1855), the articles “The Book of Righteousness and True Guidance'”
(pp. 29-59) and “The Book of the Teacher and the Pupil” (pp. 61-86).
The text of the Kitabu'r-Rushd was edited by Dr. M. Kamil Hussein
in the “Collectanea I”, 1948, pp. 185-213.

2Prof. M. Kamil Hussein, of the Cairo University, is editing
the pr-Risalat al-Kafiya fi'r-redd ‘al@’l-Harani al-Hasani, which ig
expected to come soon dut.

3 For instance, the same al-Khattdb, collecting some three
hundred cut-throats, attacked and killed his own brother, who could
muster only two hundred men.

4 Ag is known, nothing wag so much kept in secret by the
Ismailis as details of the de‘waf organisation, as it was in fact,
and not im theory. Anyhow, as far as I can see, there is no
trace of the principle that a dignitary could alone appoint his
successor, of equsl rank, by nass. Although such appointments were
not exactly the same as ordination in the Christian church, yet
there may be little doubt that normally™only a dignitary of a
superior rank could promote a subordinate. In any case the pro-
ceedings in the Yaman were opposed by a congiderable party of the
mu‘taridin, dissenters.
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Important:

Exceptions

from the alphabetical arrangement of the entries:

Abg, b, (bin), Ibn, Bari, K. (Kitab), R. (Risala), the Arahic
definitive article al-, prepositions, and words within parentheses

ARE

N@TATAKEN INT O ACCOUNTE i

the

alphabetical arrangement of the entries of this index.

Aban b, Maymiin al Qaddah, 61, 62,
60, 88
‘Abbad b. Kathir ath-Thagafi al
Bagri, 25-27, 44, 59, 67
‘Abbas Igbal, 15
Abbasid propaganda, 120
Abbasids, 87, 89, 98
‘Abd b. Maymin, 140
‘Abhdan, daf, rebellion of, 137
‘Abdu’l-‘Aziz b, Shaddad al Him-
yari, — see under Ibn Shaddad.
‘Abdu'l-1&h, wiesi of Imam Ja'far,
116
‘Abdu'l-ldh  or ‘Upaydu’l-lah al
Mahdi, 141
1Ahdi’l-1ah
zindig, 84
‘Abdu’l-1ah al Aftah, see under
‘Abdu’l-1ah b, Ja‘far,
‘Abdu'l-13h ad Daysani, 80, 82, 84,
85, 87, 88, 9R
‘Abdu’l-lah b, Ja‘far, al Aftah, 65,
66, 103, 121, 122, 124, 134
‘Abdu’l-lah (Ab@']l Abbids) b, Jal-
far b. al Husayn b. Milik al
Himyari al Qummi rdwi, tea-
cher of Tbn Babliya’s father, 16
‘Abdwl-1ah b, al Maymin, 88, 129,
137

Abil ‘Abdu’l-Malik,

11

‘Abdu’l-lah b, Maymint’n naqibef
96

‘Ahdu’l-1ah b, Maymin ad Day-
sani, 87

‘Abdu’l-lah b. Maymiin al Qaddiah
(sometimes Ibn al Qaddil,
Abl'l Qaddah, ‘Abdu’l-lah b.
Maymin), abbr. AMQ, 1, 3-6,
18-20, 24-27, 62, 69, 75, 88, 93,
96-98, 108, 110, 120, 123-128,
129, 131, 132, 135, 137, 140;
—biography of, 56-7T4;—born
end of i/vii ¢., 63;—his book,
66;—his hereticism, &67;—he
and his father servants to the
Imam, 57-58;—alleged fcunder
of Ismailism and progenitor of
Fatimids, 5, 6;—no kunya or
descendants mentioned, 62;—
as a rdwi, 4,—his Bardesan-
ism, 111, 112

‘Abdu’l-1ah b. al Mughira 21 Bajali,
AMQ's rdwi, €4

Abli ‘Abdi'l-lah Mhd b, ‘Ali Ibn
Razzam at T2l al Kufi, 2 (see
under Razzam).

fAbdu’'l-1ah b. Mhd b. Ism&ad b
Ja‘far (ef. ‘Abdu'l-lah bh. «f
Maymin), 88, 97, 123
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‘Abdu'l-lah (Abh Masd) b. Qays al
Ash'ari, 12
‘Abdu’l-lah (Aba Talib) b. as Salt,
. rawi, 65
Abi 'Abdl'l 1ah ash Shi‘i, 137
“Abdwl-lah b. Tahir, Talmrid, 22
“Abdu’l- Muttalib, 108
‘Abdu'l-Qahir al Baghdadi, 2, 93,
106, 111
Apgar IX, king of Emessa, 75
Abraham, cf. Ibrahim, 77, 78, 119;
—people of, 128;—religion of,
79
Abil Ja‘far for Mhd al Bagir, 26, 27
Apl'l Qaddah, for Ibn al Qaddah,
30, 31
AbD ‘Ubayda al' Khadhdha, rawt,
: 27

Adam, son of God, 119

Aden, 135

ibn ‘Ad:, traditionist, 67

adoption, spiritual, 126, 128

adulterer, punished, 40

adultery, condemned, 49

Aifghanistan, 8. B, 78

Afrém (St. Ephraim), 76

al Aftah, 66 (see ‘Abdu’l-lah b.

Ja'far).

ahlu's samd’, 30, 32, 53

Ahmad b. ‘Abdi'llah al Khazrajl,
67

Ahmad b, ‘Adim al Kufi, rgwi, 16

Ahmad b. Burd al Antagi, 68

Ahmad (Abi Ali) b. Idris al Ash.

‘ari al Qummi, rawi, 15
Ahmad b. ‘Isa, rawi, 29
Ahmad b. Ishaq b, ‘Abdil-lah,
rawi, 65
‘Ahmad b. Mhd, rdwi, 24, 31, e
Ahmad b. Mhd b. ‘All b, ‘Tmran b,
Rayyah al Qalld as Sawwaiq,
113
Ahmad b. Mhd al ‘Asimi, rawi, 16
Ahmad b. Mhd b. ‘Is&, 17

Ahmad (Abh Ja'far) b, Mhd b, 'Isa
al [Ash‘ari, 65
Abmad b. Mhd b. Sa‘id b. ‘Abdi'r
Rahman al Hamdani, Ibn
‘Igda, 15-16
Ahmad b. Shayban ar Ramli, r@wt,
68
‘Ahriman, 84
Ahwaz, 123
K, akhbar Salman, by Ibn Babiya,
134
Ibn Akhi Abi Shakir, 83
Akhli Muhsin, AbG'l Husayn Mhd
b, al ‘Abid ash Sharif ad
. Dimashql 2
K. Aflamw'n Nubuwwdt, 77, 78, 90
‘Alawis among Kulinl's rdwis, 14
‘All, mystery Imam, alleged father
of al Qa’im, 140
‘Ali, rawi, 26
’AlT b, al ‘Abbas al Khurddhini
ar Réazi, 118 ,_
‘Ali b. ‘Abdi’l-lah b. ‘Tmrén al
Qurashi al Makhzimi, al May-
mini, 52
‘AlT b. Ahmad al Kifi, 8
‘Ali al ‘Askari, 116
Abu ‘All al Ash'ari, rawi, 26
‘All b, Faddal, rdwi, 20, 66
‘Al b. Haska, “bab and prophet’
of ‘Ali al ‘Agkari, 116
‘All b. al Husayn (Zaynu'l ‘Gbi-
din), 131
‘All (AbT'l" Hasan) b. al Husayn,
Ibn Babiiya's father, 16
‘Al b. Tbrahim, rawi, 24, 28, 31,
80, 81
‘AT b. Mhd, rawi, 24, 25
‘Ali (Ab@'l Hasan) b, Mhd as
Samiri, wakil or safir of the
concealed xii-th LA, Tmam, 10
‘Ali b, Misd ar Rida, see under
Rida.

“All b, Said b, Razzadm al Qésini,

3 (rawi, T

“Ali b. Abl Sahl al Qazwini, 8

‘Al b, Abi Salih Bazraj al Kufi, 73

“Ali b. AbI Talib, 80, 96, 116, 120,
128, 137, 140; — his daughter
Umm Kulthum, 53

‘All b, Yaqtin b, Miisa, 72

Alids, their supernatural know-
ledge, 102

“alim, meaning of, 53

K. al ‘dlim we'l ghulim, 136

alms, family’s claim, 39;—to be
given in secret 35

‘amal, 25

al Amir, Fatim. caliph, 138, 139

“Amir al Ash‘arl Abl ‘Abdi’l-1ah al

Husayn b. Mhd b. ‘Imran al

Qummi, rawi, 16
Amirw’'l mw'minin (‘All), 26, 28,
29, 31, 32
A‘MQ abbreviation for ‘Abdu’l-lah
b. Maymiin al Qaddah.
“Amrw b. Dindr, 46
‘Anbasa b. Mus‘ab, rdwi, 99
Andrae, Tor, 86
angel, —s, aeon? 118; —idea of,
116;—Abii'l Khattah, 108;—
—*of a superior rank”, 27;—
with 24 faces, 116-117;—30
- angels of God appointed fo
guard a sleeper, 31;—praysr
for Muhammad and angels of

God, 30;—present at the reci- -

tationn of- the Coran, 32;—
spread wings under the feet
of scholars, 24
anger should be suppressed, 32
“anta min-nd ahlw’l Bayt”, 126
-anti-Fatimid propaganda’s Shu-
‘Obiyya bogey, 6
Apost'es of God, 119
K. al dr@ wa diyanati’'sh 8hi‘at, 15
al-‘Araya (near Medina), 40
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K. al Ard, 16
Aristotle, 85
Armenia, 90
arrogance will be punished, 28
Ban@i Asad, 72, 91
Ascalon, 91
asceticism, not encouraged by the
Prophet, 39~
‘Ashfiré, fast of, 52
K. Asmd@i'r vijil, by Ibn ‘Igda,
15-16
K. Asrarw'n Nuteqd’, 133
Astardbadi, traditionist, 73
Aswad, Maymin's father, €0
Atergatis, goddess, 75
Ibn al Athir, see under Ibn.
‘Attar, Mhd b, ‘Abdi’l Hamid, 17
K. at dwa’il, 16
awsiyda {K’hattablte term), IOS 116
ayatw'l Kursi, efficacy of, 31
‘Aynu’l gkazdl (fi fihris asma'i'r
rijar), 14-16, 21, 112
fayydrs 19
‘Ayyashi, school of, 12, 73, 83, 90,
91
Abli'l Azhar, rawi 68

Bab, term expl, 116

Ibn Bébiiya, Mhd (Abii Ja'far) b.
‘All b. al Husayn h. Mfisd h.
Babiliya al Qummi, 1, 3, 18-21,
7, 82, 91, 114, 125; —h‘is fa.ther
‘All b. al Husayn, 16'—11:5
journeys and rdwis, 12 14

Badr, rdwi, 25

Baghdad, 10, 19, 85, 87, 123, 133

Bahramis, 79

Bahrayn 117;—island, 54;—Qarm-
atians of, 106

Balkh, 19

Bandaql, to redd Bayhaqi? 15

al Béqir, Mhd, see under Mhd al
Bagir.

Barahit, water of, 34, 43
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Bar Daysan, 75, 88, 91; see also
Bardesanes.

Bardesanes, 6, 75, 76, 78, 79, 112

Bardesanians, 75, 77, 79, 80, 84, 91,
98; see also Daysanites, Day-
géniyya.

Bardesanism of Maymin al Qad-
dah, 70, 71

barley soup, eaten by ‘Ali, 51

Barmakid family, 85

Barga, 91

K. Basd@’iru'd daraja@t, by as Saffar,

16, 17

Basra 25, 59, 81, 117

Bﬁtmiyya. 93

Bayhaq, 15, 22

Bazigh, Khattabite rasal, 107, 118

Bible, 77

Bihafarid, 78

K. Biha@rw'l maqdl, 62

blanket, yellow, property of the
Prophet, 44

“blowing up Islam from thhm" 3

Bombay, 133

Bukhara, 9, 11, 67, T4, 87

al Buthiéni, al Mwayyad bi'l-lah
Ahmad b. al Husayn, 2

Buyid dynasty in Iran, 11

Camel's hump conceals a devil, 46

Central Asian Chinese, 77

Centre of Fatimid da‘wat transfer-
red to ¥aman, 138

Ceylon, 19

challenge to fight, 36

chastity is the most meritorions
form of worship, 28

China, 78;—and Khorasan, 77

Christ, 79

Christian Arabs, 60

Christians in Mesopotamia, 78, 102

church, Syrian, 86

claims presented at night time, 53

clay (fin), eating of, condemned;.
14
Clement of Alexandria, 109
Clementine Homilies, 119
cock’s crowing is his prayer, 47
“Compendium of heretical fables”,
by Theodoret of Cyrus, 7
“concealed Imam’, 137
concubines, slave, commended, 28
conversion to Ismailism, 8§

Coran, 81, 88, 102, 129;—angels .

present at its recitation, 32
covenant of God, 38

“Dabbat Shubayb”, or Nawddirw'lT
hikmat, 21

Dahrites, 109

dd, term avoided in use, 118

Dd‘, chief, 139

ad Da% ild dini’l-lah,—Imam, 116

Daisanism, 75, 78, 92, see also-
Bardesanism

K. Dastirw’l- munajjiimin 8 :

dates (‘ajwa, lewn, ligdt), 25-26;
~—for breaking fast, 35;—-
bunch of, in, the story of Mar-
yam, 25;—with water melon,
admired by the Prophet, 42

Da'id bh. *All, Abbasid governor,

1327

Da'ad b. Kiira al Qummi, r@wi, 16

Da’td, father of Maymiin al Qad~
dah, 60

- day, new, greeted, 30

Daylam, 77;—8$3ahib of, Zaydite-
ruler of, 22
Daysan, river, 75
Ibn Daysan, 84
Dayséni, cf, Bardesanians, 81, 84,
85;—meaning of term—zindiq,.
; 79
Daysanites, cf. Bardesanians, Day-
saniyya, 75, 79, 80, 81, 87, 88,
93:

Deification of Imams 103, 106;—
of Tmam Ja‘far, 103, 107
Demiourge, Creator, 103;—Sal-
mién, 125, 133

demon, in the shape of ‘Ali, 118

devils, in Khattabism, 108;—-un-
ruly, warded off by two shay-
tans, 31

devotion is self restraint, 26

Dhahabi, traditionist, 7, 88, T2, 114

dhikr, in prayers, may be pro-
longed, 30

dhurriyya (of the Prophet), 128

dreams with pollution, 31

drinking water, ways of, 43, 48;
—prayers to be recited before,

43

Druze, literature, 128, 138, 110;—
list of Imams, 141

dualists, 85

Dustiirw’l munajjimin, 8

dwellers of the skies (ahlu’s

. samd’), 53

Eating in society, manners of, 41

Ebionites, 89

eclipse, solar, 51

Edessa,—Urfa,—Orhai, 75

Egypt, 68, 84, 91

Elkesaites, 89

Enoch, 119

“envy of every envying”, protection
against, 31

‘Ephraim, St. (Afrém), 76

Epiphanius, 89

‘Epistle of al Mu‘izz bi’l-lah to the
da‘is of Sind, 137

Eusebius, 89

evil acts, 28

evil and gin, origin of, 109

eye, starring, evil of, warded, 31

Tbn Faddal, ‘Ali, 20, 66
al Fadl (Abn Mhd) b. Shadhan b,
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al Jalil &l Azdl an Naysabilri,
8, 12, 15, 22, 65, 90
Fadlu'l-lah b. Shamsu'd-din’ al

Ilahi, 9
Faraju'l-lah al Huwayzdwi, 62
Farghéni 19
Faris b, Hatim b. Mahiya al Qaz-
wini, 8

K. al Farq bayna’l finng, 23
Farrukh, grandfather of Mhd b.
al Hasan b. al Walid, mawld
of ‘Isd b. Misa al Ash‘ari, 17

Fars, 117, 134

fast, interruption of, 52;—during
the. hajj, b2 %
K. Fasad agqawil al Ismailiyya, 8
Fathites, 3, 65, 66, or al Fathiyya,
122
Fatima, daughter of Prophet, 3,
79, 80
Fatimid caliphs, or Imams, Fati-
mids, 88, 97, 98, 111, 129 130-
132;—their origin and mes-
sianic claims, 120;—descent,
theories of 6;—genealogy
never published, 4, 5;—alleg-
ed descent from Ibn al Qad-

dah, 6

Fatimid, literature, 135;—move-
ment, 106

feeding the hungry, meritorious
act, 28

K. Fihrist, by Kashi 115
K. Fihrist al kutib, by al Majdid’,
140
K. al Fihrist, by Ibn Nadim, 2, 4,
7, 13, 70, 72, 76, 71, 79, 83,
85, 92
firqa, term explained, 94
Firtiz, da4, 137
al Fudayl b. Yasar, 127
Furdt, Euphrates, 89
Ibn al Furat, 89
Fyzee, ALAA, 7, 18 .
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Gabriel (Salman), 125
E. Ghayatwl-mawilid, 138-149
ghayba, 11, 106
;gfuddm and mawld, discussed, 5R;
—Maymin al Qaddah is calied
mawld, 26
ghulat ol Majis (Bihdfaridis), 78
ghulwww, 17, 110 g
gluttony and lust condemned, 40
Enosis, gnosticism, gnostic gircles
and Ismailism, 85, 86, 109
gnostie sects, Christia.n; 86;—in
Egypt, 91;—works in Syriac,
87
God on earth, 103;—on the Last
Day, 28;—Supreme God and
Creator, 82
de Goeje, M., 5
good actions rewarded after death,
28
Gospels, 77,—of Infancy, 86
Greatest Name (al Ism al Azam),
115
Gurgén, grave of Mhd ad Dibaj
b. Ja‘far in, 133

Habrg cloth, 25 -
hadith az zindig, 84
Hadramawt, 34, 43
al Ha’ir, 16
hajj by proxy, 35
Ibn Hajar, traditionist, 7, 68, 72,
111
al Hakim bi-amri’l-13h, 129, 130,
137
al Hakim, Mhd b. ‘Abdi’l-lah b.
Mhd an Naysabiiri, rdwi, 67
Hamadéan, 18, 19
Hamdan Qarmat, 93
Hamidu’d din al Iﬁrméni, 7,71, 138
Hamid b. Ziyad from Ninwa, al
Ha’iri, 16

Hamida, mother of Miisi b, Ja‘far,
116
Hammad b, ‘Tsa al-Juhni, rdwt,
24, 64
Hammaéd b, 'Uthmﬁn rawi, 79
Hamza, name most erd by the
Prophet, 41
Hamza (Druze), 140
al Mmﬂyya true religion, 39
hand, stretched out to God, pres-
sed to face and head, 29
Hannan b, Sa4d b, Jann.ﬁh 73
Hannan b. Sudayr, raw’, 100
haqd’ig speculations, 109
al Hirith ‘b. Abi Rabi‘a al Makh-
zlmi, 72
Harmonios son of Bar Daysin, 76
“Harin min Mitsa”, 128
Harlin ar Rashid, 122 123
Hasan and Husagm, mentloned in
prayers, 31 .
al Hasan b, ‘Ali b, Faddal, 29,
64-66
Hasan ‘Askari, T A, Imam, 58
al Hasan al Basgri, 72
al Hasan (Ab0 Mhd) b. Miisi an
Nawbakhti, 15
al Hasan b. Ml'ltl al Mayhadhi (12,
dadai, 110
Banu Hashim, 72
Abl Hatim (traditloniat) 61
Abl Hatim ar Rézl, ‘Abdu’r Rah-
man b, I;Iamdan 2a, 15 61,
7, 78 90
Abl Hitim ar Razi (Mhd b, Idris
al Hanzali), rawi, 15
Ibn Hawgqal, 8
Ibn Hawshab, 135, 137, 139
Hebron, 16
Hell, entrance to, in Hadramawt,
34
heretics as rquwis, suspected, 3
Ibn Hibbdn, traditionist, 67
hijab, term expl, 131

al Hijaz, 82

Hilli, 73

Hind, 78

Hindukush, Ismailis residing in, 86

Hira, 86

Hisham b. ‘Abdi'l-Malik, Omayyad,
91

Hishim b, al Hakam, 80-88, 91

Hishim al Jawaligi, 85 91

‘Hisham b, Mhd as S&'ib, 72

Homilies, Clementine, 119

hot, eating it condemned, 42

Hudhayfa, 27

hujjat for Imamat, 53

hujjat, the rank of, whether it
can be held by woman, 138

al hujiet min @l Muhammad, 116

K. ol hugiq, 16

al Hurrat al Malika, 139

Hurffi-like theories, 136

al Husayn b. ‘Ali, Imam, 36, 140

al Husayn b. al Fadl b, Zayd al
Yaméni. 8

al Husayn b. al Hasan b. Yazid,
rawi, 25

al Husayn b. Mansiir an MNaysa-
biiri, rdwi, 68

al Husayn (Ab@i ‘Abdil-1ah) b.
Mhd. b. ‘Imrén b. Abl Bakr al
Ash‘ari al Qummi, surn, ‘Amir
al Ash‘ari, rdawi, 16

al Husayn b, Sa‘id (b, Hammaéid)
b. Mihran al Ahwézi, rawi, 20

al Husayn b, ‘Ubaydi’l-lah, 22

hypocrisy, 27, 28

Ibakat al mahdrim, 110

E. Iblis wa junudi-hi, 16

Ibn al Athir, 2, 4, 72, 93

Ibn Hajar, 7, 68, 72, 111

Ibn Hawshab, 135, 137, 139

Ibn ‘Inaba, 93

Ibn ‘Igda, Ahmad b. Mhd b, Sa‘id
b. ‘Abdi’r Rahman al Hamad-
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ani, rgwi, 15-16
“Ibnw’l Isldm”,—Salman Farsi, 107
Ibn Nadim (cf. also K. al Fikrist),
2, 4, 13, 70, 72, 76, 17, 19,
83, 85,92
Ibn al Qaddah for AMQ,-2, 27, 28,
31, 32
Ibn Razzam, or Rizim, Mhd (Abil
‘Ahdi'l-lah) h. ‘All al Kufi at
Ta’i 2, 4, 5, 70, 75, 87, 92-94,
97, 111, 123, 126
Ibhn Shaddad, ‘Abdu’l-‘Aziz b. Shad-
did al Himyari, 2, 70, 93
Ibrahim, Abbasid. 126
Ibrahim, Abraham, 31
Ibrahim b. Hashim al Qummi,
rawi, 64, 6H
Ibrahim b. al Husayn al Hamidi,
dac, 140
Ibrahim (or Aban?) b, Maymin al
Qaddah, 61, 69
Ibrdhim, son of the Prophet 34, 54
‘iddg min ashabi-nd ‘an ..., expl
17, 22-28, 31, 32;—disciples
of Sahl b, Ziyad, 16
idols, siwar, to be destroyed, 46
Idris b. al Hasan, Tméadu’d din,
dd‘q, historian, 89, 96, 112, 124,
132, 133, 138-140
thrdm must be of two pieces, 39;
—for women, 36, 48
K al Ihtijaj, 16
Ikhwanu's safa, 79
%ilm, 24, 25;—of ‘All 103; —of
Imams, 102;—of the Prophet
remains in his progeny, 26°
Imim and caliph, use of terms, 120
Imamat, continuous, 107
Imams, biographies of their asso-
ciates, 3;—their surnames, 5;
—T.A, the X-th and XI-th, 5,
12, 16, 17, 18
importers of goods, 37
‘Imran b, ‘Abdi'l-lah, 127
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in shd'a’l-@h, necessity to add it,
48
incarnation of the Deity, Drugze
> ideas of, 129
India, 123
inhabitants of the sky, to shine,
30, 32, 53
intercoufse, sexual, should mot be
hurried; prayer before it, 39
‘Trag, 181
‘Isé b. ‘Abdi’l-lah, 127
‘Isd& b. Misd =zl Ash ali 17
‘Isa Shalgan, 101
Ishaq, son of Abraham, 31
K. al Islah, T7, 90
Islam, son of (Salman), 128
al Ism al A'zam, 99;—confided to
 Abu'l Khattab, 105
Ismal, Biblical 31
Ablz Isma"l krmya. of Ahﬁ’l-Khat-
tab, 98
Isma‘ll b. ‘Amrw b, Sa‘9d b
Umayya, rawi, 67
Ismé‘il b, Ja‘far, Imam, 92, 94-97,
103, 108, 111, 114, 121, 123,
124, 132, 133
Isma‘il b. Khilid al Mugaddasi, 68
Ismé‘il b. Mhd, b, Ismi‘l b. Ja'far
as Sadiq, 122
al Ismiliyya, 97;—al khdlisa, 95,
. 97, 108
isndds, early, refer to perusal of
written information, 13
istabrgg cloth, 40
istimas, 25
K. Ithbat an Nubuwwdt, T8
‘itrat of the Prophet, 128

Jabir al Ju'fi, 115 :

Jabrd’il, 48, 117;—commends the
use of toothbrush, 46;—- and
Mika'il, 115

Jacobites, T9

Abl Ja'far al Manglir, wasi of

Ja‘far ag Sadiq, 116

Ja'far b, Mansiri'l Yaman, 133, 136

Ja‘far b. Mhd al Ash‘ari, 20, 31,

_ €4-66

Ja'far b. Mhd b. Ismd'il b. Ja'tar
as Jadigq, 122

Ja‘far b, Mhd b. ‘Ubaydi'l-lah al
Ash'ari al Qummi rawi, 65

Afbti Ja‘far Mhd b. Ya‘qib b. Ishaq
al Kulinl ar Razi, see under
Kulini.

Jam, Yama, 78

Janndba, 117

Jarfidi, a branch of Zaydis, 15

Jawdhar, Ustadh, 132

jazira, term expl., 22;—of Qum,
province? 12

Jesus, 79, 118

Jewess poisoned the Prophef, 42

Jewish God is chief angel 133

Jews, 48, 85

joking, condemned, 33

Judaism, 107

Jurjan, Gurgan, tomb of Mhd ad
Dib4j in, 123

Ka'ba, entering it, 36

Kach, Kaj, Kash, early name of
Shahrisabz, 19

K, pl Eaft fi ‘ilmi'd din, passin;—
arrangement of 10-11;—edi-
tions, 9-10

R. pl Eifiya f¥r radd ‘ald’l Harini
al Hosani, 7, 138, 141

Ibn Kahmash, ra@wi, 133

Kamil Hussein, Dr. M. 140

K. Kanzwl-walad, 140

Karbala, 16

Kashi, Abtt ‘Amrw Mhd b. ‘Amrw
b. ‘Abdi’'l ‘Aziz, passim;—his
rdwis, 12;—his book, “Rijal”,

I 1

Ibn Kathir, ‘Abbad (or ‘Ubad?) al

Basri, 25-27, 44, 59, 67

Kaysanites, 111
Kazirin, 134
Abit Khadija, Salim b, Mukram al
’ Kifi, rdawi, 3, 111
K. Ehandan-i Nowbakhti; 15
Khanigin, 114
Kharijites, 22
al Khattab, dad, 138, 140
Ab'l-Khattib, Mhd b. Miglas sl
Asadi al Kufi, 3, 6, 93, 94, 97-
110, 112, 114, 116-118 121 123
Abi'l- Kt'la.l;tﬂb Zlyad bh. Yahya b.
Ziyad b. Hassin an Nakri,
rawi, 68
Khattabism, 92, 117;—and Christi-
anity, 112:—and Qarmatian-
ism, 118
‘Khattabites, Khatiabiyys, 93-95,
97, 106, 114, 118;—as rdwis, 5;
—“sons of Ged”, 107
Khazar kingdom, Khazars, 78, 90,
91
Khorasan, 19, 22, 77, 114, 115;—~
Persiag generally, 61;-—and
China, 77;—school of tradi-
tionists, Shi‘ite, 12, 15, 90;—
independent of Qum, 12
K. Ehulasat Tahdhibi’l Kamal, 67
Khurranis, 79
Tchutba of matrriage, 38
‘Khuttalan, traditionists of, 12
Khiizistan, 123
Lhwaetwadtha, Pehl
. dasih, 119
Tidhb, 17
Bani Kinda, 85
kindness and alms, 35
Kirman, 68
Kisra, mule presented to Prophet
by, 49
imowledge “iIm, search for 24;,-—
_ magic, 117;—of the secret
name, 115
Kafa, 19, 20, 61, 65, 86, 77, 81, 85,

khwetilk
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86, 98, 102-106, 113, 118, 127;
—in touch with Qum, 12
Kulin, Kalin, Kilin, Kulan, Gilin,
Arabiciged into Kulayn, 10, 21

Kulini, Abit Ja‘far Mhd b.. Ya'gilb
b. IshaqarRﬁ.m 1, 3,85 8 17«
23, 70, 71 79, 84, 102, _103 114
116, 121, 123, 125, 183;-—big
graphy of, 10-11;—-his rewis,
14-18;—his ‘idda, 17, 22-28,

31, 32

Ibn Lebban, Khattabite, 108

labbay-ka, eaddresed to Imam
Ja'far, 103

Lakhmid state, 86

latrine, rules for using it, 50

laziness condemned, 37

Letter, open, to the people of Ray,
from dda‘c Hasan, 110

locusts, fried, liked by the FPro-
phet, 43

loneliness condemned, 46

E. Md ruwi fi Ab¥l Ehattab, 113

Ma war@a’n Nahr, traditionists
of, 12, 83

E. Mab‘athwn Npbi wa akhbiru-
hu, 63

Macedonia, 75

Madhhij, Arab clan, 12

Madina, in touch with Qum, 12;-=
cf. Medina.

Magians, Majis, 3, 84, 134

al Mahdi, Fatimid, 106, 139-141;
— gecond seventh Natig, 140,

141
Mahdi called Mansiir in Yamam,
139

K. Majalisw’l ma’minin, 10, 18, 19

K. Maojmawl ash@r fi madhi'l
AYimmat, by Kulini, 11

Majis, 84, 134;—ghuld@twl—, 78
(Bihifaridis, q. V.)
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Makarios and Mubdrak, 112

Ban#t Makhzam, 59, 70, 72, 756

Makka, fagih ahl Makka, 25;—

*  see under Mekka,

Makran, 114

Malatiya, 91

Malkani (Christians), 79

al Ma'miin, Abbasid caliph, akbdic-
ates in favour of ar Rida, 11

Ma'miin, brother of Hamdan Qar-
mat, 93

Ma'muniyya, sect, 93

E. Man 14 yehduru-hwl fagih, 1
18, 19;—mentions AMQ, 1

K, Mandqib Aby'l Khattdb, 112

Manawi, cf, Manichee, 79 -

Mani, 76-79, 84, 90;—his books, 76

Manichaeans, Manichees, 76. 82, 90

Manichaeism, 76, 77, 79, 133

manifestation of Divine Niir in
uninterrupted succession of
Imams, 108

al Mangir, Abbasid caliph, 122

al Mansir, Fatimid Imam, 122

Mansiiru'l-Yaman, 139

E. Maqtal AbVD Ehattab, 112, 113

Marcion, 76, 78

Marcionites, 89

Margfin (Marcion), 78, 79

marriage, recommended, 38

Marw, 19;—cloth of, 44

Maryam, tree of, 25

K. al Masahat we’l bulddn, 16

‘K. Mashaf Fatima, 79

maturity, sexual, in children, 49

mawld and ghuldm, terms discus-
sed, 58, 59

Maymiin, popular name in early
Islam, 111

Maymiin, founder of the Maymii-
niyya sect, 88

al Maymiin, i'e, Mhd h. Isma‘il
b. Ja‘far, 96-98, 112, 123;—
the VII-th Natig, 112

Maymun al Bann al Kifi, 111

Maymianw'n
Isma‘il b. Ja‘far, 112

Maymin al Qaddah, 1, 73, 75, 87,
88, 92-96, 98, 108, 111,121, 123-
125, 129, 130, 132;—mawld Abi
Jafar (Mhd al Bagir), 25, 58;
—mawla Beni Makhzim, 59;
—a Bardesanian, 6;—a Khat-
tabite, 6;—ghuldm of Imam
Ja‘far, 26, 58;—as a rawi, 28;
—his books, 71;—his sons, 695
—his kunya, 70

Maymiin b. Siyah al Basri, 72, 11F

Maymiiniyya, sect, 88, 93-97, 117

maysir, 60, 61

K. al Maysir wa'l qidah, 72, 73

Mazandarédn, 19

Mazdakis, 78, 79

Mazdig, ie. Mazdak, 78

measuring of sight by ‘Ali, 49

meat-eating, commended, 42

Medina (Madina), 12, 39, 40, 62,
84 113, 121-124, 127 131, 132

Mekka (Makka), 46, 59, 60, 62, 69,
84, 113, 123;—wadadis in 52;—
Imams’ property in, 69

mercy, acts of, bring early reward,

‘27

Mesopotamia, 87, 89, 137;—Nor-
thern, 75;,—Southern, or Lo-
wer, 77, 105, 114, 117, 123, 133

Mesopotamia, Cristianity in, 102;
—dd‘s in, their rebellicn, 137

metempsychosis, 93, 110

Mika'il, angel, 115

K. Minhap'l magdal, 73

Misr, 84

K. Mizan, 114

al Mizan fi nusrati’z zendaqa, 71

K. M&&ﬂu’l-é_‘tliddl, 112

Moses Bar Kepha, 76

Moses, “robust”, 107, 118

nagibat, Mhd b..

Mu'alllt b. Khunays, rawi, 72, 113,
132
Mu'ammil b. @Tﬁﬁ al ‘Ijli al Kofi,
rawt, 68
Mu‘ammir, Khattabite, divinised,
108
Mu‘ammir b. Khalldd, rdws, 118
Mu‘awiya b. Hakim, rawi, 104
al Mu'ayyad bi’l-lah Ab@'l Husayn
Ahmad b. al Husayn b, al
Hasan al Buthini, 2, 137
Mubéarak,—Makarios, 112;—maw-
1a of Isma‘ii b, Ja‘far as $adiq,
93
al Mubarak (Isma‘il b, Ja‘far as
Sadig), 96, 97
Mubarakiyya, sect, 95, 96, 106
al Mufaddal b, "Umar ag Sayrafi,
3, 105, 106, 111, 115, 123
Muhammad the Prophet, 97, 127
Mhd (Abd Ja‘far) b. ‘Abdi'l-1ah b.
Ja‘far b, al Husayn al Himyari
al Qummi, rdwi, 16
Mhd b. ‘Abdil-lah b. Mihran al
Karkhi, 112
Mhd b. ‘Abdi‘l-l1ah b. Mhd an Nay-
sabliri, al Hakim, rdwi, 67
Mhd b: ‘Abd’l-Hamid al ‘Attar, 17
Mhd b. ‘Abdi'l-Jabbar, rawi, 26,
Mhd (Ab0'l Husayn) b. al ‘Abld
ash Sharif ad Dimashgi,
“Akhi Muhsin”, 2
Mhd b. Ahmad b. Yahya b. ‘Imrdan
b. ‘Abdi’l-ldh b. Sa‘id b, Malik
al Ash'ari al Qummi, rawi, 21
Mhd (Aba Ja'far) b. fAll b. al
Husayn b. Musa Ibn Babiliya
al Qummi, 18 (see under Ibn
Babiiya)
Mhd b., ‘All b, Mahbib al Ash'ari
al Qummi, rdawi, 21
Mhd (Aba ‘Abdi’l-lah) b. ‘Ali Ibn
Razzam af Ta'l al Kafi, 2
(see under Ibn Razzdm).
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Mhd (Abn Ja'far) al Bagir, Imam,.
25, 30, 58, 69, 73, 86-88.
Mhd ad Dibdj b. Ja'far as $Sadiq,.
123.
Mhd Ibn al Hanafiyya, 140
Mhd b. al Hasan, rdwi, 24

.Mhd (Aba Ja'far) b, al Hasan b.

‘All at Tusi “Shaykhuw’t Ta'-
ifa”, 1, 20 (see under Tisi).
Mhd b, al Hasan b. Abhi Jahm b.
Bukayr b. A‘yan ash Shaybani, .
rawi, 64
Mhd b, al Hasan b. al Walid, 17
Mhd b. Ibrahim b, Ja‘far al Katib-
an Nu‘mini, 8
Mhd b, Ishdq al Khaffaf, rawi, 80~
Mhd (Ab@’l Hasan) b. Isma‘il al
Bandaqgi (Bayhaqi?) an Nay-
sabari, raw?, 15
Mhd b, Isma'll Ibn Bazigh, 15
Mhd b. Isma‘il b. Ja'far as Sadiq,.
92, 108, 106, 107, 117, 121-124,.
129, 130, 132, 133, 137, 140,
141;—seventh Natig, 140;—
Imam of the Mayminiyya, 93,
94, 96
Mhd b. IsmaTl an Naysabiri, rausi,
15
Mhd b, Isma‘il ar Razi, 15
Mhd b. Isma‘ll Tbn Abl Sa‘id az:
Zayyat, rawi, 15
Mhd b, Mahbib, rawi, 21, 65
Mhd b. Mhd b. ‘Isam al Kulini,
rawi, 19
Mhd b. Misgd al Katib al Qazwini;
&
Mhd b, Muslim, Taws, 115
Mhd b. Sa‘id, 112
Mhd b, Salma al Yashkfiri, 73
Mhd b. Sulaymén, west of Imanm
Ja'far, 116
Mhd b. Tabataba, 133
Mhd b. Yahyh, rdwi, 24, 29, 65
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;Mhd (AbG Ja‘far) b. Ya'glb b.
Ishag al Kulini ar Razi, 1, 9,
20 (see under Kulini).
Mhd b, Abl Zaynab Miglés Ibn
AbI'l Khattdb al Barrad al
| Ajda‘ a]l Asadi al Kafi, AbD'l
Khattab, 98 (see under Abii'l
Ehattab).
&l Mu'izz li-dini’l-1ah, Fatimid, 89,
96, 137, 141
smukawwin, evil spirit, 118
Mugtand (Druze author), 140
Miisd, wast of Imam Ja‘far, 116
Musd b. Ja‘far as Sadig, 63, 64,
69, 85, 101, 114, 116, 121-124,
. 131, 133
Mias@l qoavs @l pmin, 107
JAbli Muslim Khurdsani, 78, 113,
126
K. Mustadrak, 4, 19, 20, 21, 22,
114;—AMQ’'s rdwi, 64
:al Musta‘in, Abbasid caliph, 58
2l Musta'll, Fat. caliph, 138
mustagarr wa mustewda’, 131
mustawda’ amri’l Imdmat, 132
mustawda® I'mdms, 128-132
‘Mu‘tazilites, 85
“Muyassir, rd'wi,f 100
‘mysticism, gnosticism and Ismat-
lism, 109
‘myth of Salman, 126

Nabi murspl : Abu'l Khattab, 107
‘Ibn Nadim, 2, 4, 13, 70, 72, 76, 77,
' 79, 83, 85

‘Wahru’l Rut, river ' (Daysan), 75

-nails, clipping of, 45

"Najashi, 7, 17, 21, 22, 70, 72, 73,
85, 112, 114, 118, 126;—his
K. ar Rijal, 7, 8

Tbhn an Najjar, his book, 67

sname of the Prophet, to mention
in prayers, 30

names, great, of God protect from

crawling creatures, 31
names, personal, of Imams, should
not be pronounced, 5, &

an Nasd'i, traditionist, 67
nashrw'l-im, 25
nass in appointments of da‘s, 139,
141
nass to Misa b, Ja'far, 123
Ndtiq, Seventh, Mhd b, Isma'il, 106
Navsari, 133
K. an Nawddir, by Alimad b. Idris
al Qummi, 15
K. an Nawdadir, by ‘Amir al
Ajsh‘ari, 16 ]
K. an Nawadir, by Sahl b, Ziyad,
17
E. Nowddirwl hiltmat, by Mhd b.
Ahmad al Qummi, 21
Nawbakhti, al Hasan b. Miisa, 95,
96, 99, 101, 105, 108, 113-115,
_ 117, 118, 121
an Naysabiliri, Mhd b. ‘Abdi'l-ldh
b. Mhd al Hakim, rGwi, 67
Neo-Platonic theories, 109, 136
Nestorians, 79, 85, 86
Nishapur, 19, 22, 87, 91;—centre
of Shiite Ilearning, 12;—
Kulin's r@wis from, 14
Nizamu’l-Mulk, 72
Nizdr, Imam, 138
Nizdris of India, 133;—of Persia,

131

Noah, 119 ;

K, an Nwjim, by Ahmad b. Mh
al ‘Asimi, 16

Nu‘man, Q4&adi, 125

niir and r@h (Khattabite), 108
Nuru'l-lah Shushtaﬂ, 10, 18
K. an Nusnat, by Sijistdni, 71

Oath, swearing of, 47;—revoca-
tion of, 47

olive, blessed tree, 42

olives and olive oil, commended, 42

Omayyads, 48, 100;—and Imam
Ja'far, 121

“On the laws /af the countries”,
by Bard es, 76

Orhal, Urfa.,eE:Ilessa., 75

Origen, 109

<Orrhoene, Osrhoene, Upper Meso-
potamia, 75

orthedox Fatimid school of Ismai-
lism, “Persian”, 135, 137

Osrhoene, Orrhoene, 75

Pamirs, Ismailis of, 86

Paradise, entering of, 32

patience in sorrow, 26

Patrist literature, 136

pederasty condemned, 40

peeling fruits, 42

Pen, Divine, 49

persecution of Shi‘ites in Qum, 22

Persia, 123;—Western, 77

Persian Gulf, 54

pollution of dress, unwitting, 50

pomegranates, commended, 42

prayers, before battle, 37;--evening.
for children, 41;—for dead,
29, 51;—over the dying, 33;—
before sleep, 31;—of married
man, 38;—to be increased, 34;
—please God, 28;—shield beli-
ever, 29;—neglect in, condem-
ned, 29;—must be insistent,
29;—name of the Prophet
should be mentioned in, 30;—
also angels, 30;—recited by
‘Al in Ramadgan, 55

profiteers, cursed, 37

progeny of Prophet, blessings to
be invoked, 30

propaganda, Abbasid, 120

Prophet (Muhammad), 102, 107,
115,126, 128, 132, and passim;
—objécted to be called hy

}_ name, 8
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‘prostration for expiating errors in-

prayer, 50
proto-Ismaili doctri.ne‘sh 106
Ptolemy, system of, 109
puberty, separation of children at,
41

. punishment after death, 28

Qaddah, meaning of, 60-61
ol Qaddah, flint, symbol of Imam,.
; 137
al Qaddah, simply, for Maymiin al.
Qaddah, 6, 24, 31, 141
al Q&im, Fatimid, 89, 140
Qanbar, mawld of ‘Ali, 57
Qardmita of Bahrayn, 106, 117
Qarmatian doctrine based on the:
Wagifa principle, 106;—inva-
sion of Syria, 137
Qarmatians of Fars, 93;— (implied
Ismailis) refutations of, pre-
cautionary, 3
Qdsin, Sawid of, 7
al Qatr, 54;—cloth made there, 44
Qawsin, distr. of Ray, 21
qayyim, term explained, 105;—im
Kiifa, Ab#l Khattab, 106
qidah and maysir, 60
E. al Qidah wa'l mupysir, T2
Qum, 10, 17, 22, 66, 115, 127;—
centre of Shi‘ism, 14;—itg
school of Shi‘ite tradition, 11,
1z
Qumis in the entourage of Imam
Ja'far, 12;—rdwis of Kulini, 14

K. fi Raddiil Ismailiyya, by Ibn
Razzim, 2

K. ar Radd ‘al@’l Ismadliyya, by
‘Ali b, Ahmad al KGfi, 8

E. ar Radd ‘ald’l Ismdiliyye 77V
ma‘dd, 8

K. fi Rodd ‘al@l Qaramilta, by
Kulini, 11
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K. ar Rudd ‘ald’l Qaramita, by

‘All al Qazwini, and another
by al Fadl b. Shadhin, 8

K. ar Radd ‘ald's Salmaniyya (or
Sulaymdaniyye?), 118

K. ar Rahma 1 wudw', 16

Ramla, 68-

K, Rasd’ah’z A’imma, by Kullm. 11

‘Rashidu’d-din, historian, 72 ~

.rasitl, Khattabite, Bazigh, 107

-rasilw’l-lah, Abli'l Khattdb, 106

-rationalism, 109

mpwd, ‘an-hu, implications of, 68

.rdwis, biographies of, 3

rdwis, “specialisation” of, 56

Ray, 10, 17-19, 21, 87;—inhabitants
of, addressed, 110

Ibn Razzam (or Rizam), 2, 4, 5,
70, 87, 92-94, 97, 111, 123, 126

wefutation of Ismailism, precau-
tionary, 3

-religion, neglect of, condemned, 37

respect, personal, 32

‘respectable man, greeting of, 33

Resurrection, testifying at, 30, 31

“return’’ after death of ‘Abdu’l-1ah
al Aftah, 122-123;—of Abu'l
Khattab, 117;—of Misd b.
Ja‘far as Sadig, 123

ar Rida, ‘All b. Mfisi, 11, 64-60,

' 83-85, 90, 96, 130

riding astride, prohibited to wo-
men, 39

K. pr Rijal, by Kashi 1, 114;—
another, by Kulini, 11

ring, wearing it, 45

K. ar Riyad, by al Kirmini, 71

“rith”, entrusted to AbQ’l Khattah,
117;~—transferred, 106

rithw'l-tmdn- in Tmams, 115

vihu'l-haydt, 115

ar rith pl mudarrij, 115

rith al quds, 115;—al gquwwa, 115;
—ash shahwat, 115

ar Ruha, or ar Roha, 75

rihs, five, in Imams, 102, 115
Ruknu'd-dawla, Buyid, 19

Riis, 91

K. ar Rushd wa’l hiddyat, 136, 141
Rustam, wildyat of, 15

Rityan, 19;—Riyani, 19

Sabeans, 78 -

Sabiri, or Saburi, cloth, 127, 134

Sdbur (Shapur), in Fars, 114

Sacy, S. de—, 129

Sa‘d (Abw'1-Qasim) b. ‘Abdi'l-lah
b. Abi Khalaf al Ash‘ari al
Qummi, rdwi, 15

ag Saffir, Mhd h. al Hasan al
Qummi (one of the ‘idda), 16,

20

safir, term expl., 116

Sahariyya cloth, 25

Sahibu’d Daylam, 22

K, Sahih (by Bukhari), 9

Sahl b. Ziyad (Ab ‘Ali) al Adamj, .

founder of ‘idda, 16, 17, 20,
22, 24-28, 31, 32, 65

Sa‘ld (or Sa‘d) b, ‘Abdi’l-1ah h. Abi
Khalaf al Ash‘ari al Qummi,

rawi, 21
Sa'id b, Salim al Qaddah al Makki,
61
Salam — Salam — God — Imam
Ja'tar, 107
“salam ‘oalay-kum” to be said
loudly, 32 \

Salam, Abil ‘Ali, al Khurasini, 25
Salam b, Sa‘id al Makhziimi, rdwi,
25, b8
Séalih (AbTi Khalid), b. Sa‘id al
Qammit al Asadi, rawi, 65
Salim (Abli Salma) b, Mukram,
Abl Khadija, rdwi, 113
Salmin Farsi, 112, 125-128;—
Manichaean Hormuzta, 133;—

Ibnu’l 1slam, 107, 128,—myth
of, 126
:Salméiniyya
sect, 118
K, as Samd’, 16
Samargand, centre of Shi‘ite Isarn-
ing, 12
Samarra, 16
Sampsaiol (Shamsis?), 89
-sandals, taking off when entering
mosque, 51;—putting on, 45,
o1

( Sulayméniyya ? )

Saglabiyya, 91
Sarandibi, 19
Abl Saraya, 133
@s Barl or as Sirri, Khattabite
rasil, 107
Bat Gur Nir, 133
Satan, vision of Abl'l Khattab, 99,
109, 125
Satpanthis, 133
Satr, period of, 131
scholars, heirs of prophets, 25;—
surpass in merit devotees, 24-
25
-8chools of Shi‘ite tradition, Khora-
sani, 18, 19;—Qumi, 18, 21
schools of Ismailism, Persian and
Yamanite, 136
‘Seleucids, 75
self-control commended, 26;—self
restraint, 40
Shaburqgdn, Mani’'s boolk, 77
Ibn Shaddad, 70, 71, 93
‘Shahrasténi, 73, 85, 111
‘Shahrisabz, 19
shake hand, advised, 27

.Abl Shakir, 84, 85;—name applied

to Maymiin al Qaddan, 70, 98:
—ad Daysani, 81-84,87, §8;—
Maymin ad Dayséni, 83;—
zindig, 83

Phamsis, 70, 89

:Shapur, in Fars, 134

Sharaf ‘Ubaydalli, 93
Ban#t Shayban, 85
Shaykhw't Ta'ifa, Tasi, q. v., Mhd
b. al Hasan b, ‘Ali, 20
shpytan, keeping him away during
sex. intercourse, 39
shaytdns, flee from recitation of
the Coran, 32;—from dhikr,
30;—two sent to ward off un-
ruly devils, 31;—tricks of, 31
sheep's tigh, liked by the Prophet,
42
Shi‘ite literature, early, scarcity
of, 13
Shi‘ite sentiment mobilised by the
Ismailis, 135
shroud of the Prophet, material of,
24
Ibn Shurayh, fagih ahl Makka, 25,
26
Ibn Shurayh, Abfi Mhd Mu‘awiya
b. Maymiin Ibn Shurayh al
Kindi, 59, 60
Ibn Shurayh Mhd b, Shurayh al
Hadrami, 60
Shu‘tbiyya, 6
K. Sifatil Jamnet wa'n Néar (by
AMQ?), 63, T3
K. Sifat, 73
Siffin, battle of, 52
K, Sifrwl-asrdr, 76
Sin wa M4asin, T8
Sind, 78, 137;—da‘%s in, 96, 137
K, Sirat Ibn Hawshab, 137
as Sirri, or as Sari, Khattabite
rasil, 107
sitting on the minbar, Prophet’s,
50 <
K. Siydsat Nama, 72
E. Siydsatwl-murtaddin, T, 138
slave concubines, commended, 38
sleeping believer is guarded by 2
shaytans and 30 angels of God,
31
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sleeve, carrying things in, 37;—
shortened by ‘Ali, 45

sneezing, magic of, 32, 54

sociahility recommended, 26

‘Solomon, 78

sons of God, Khattabites, 107

sons of Islam, 107

“spiritual adoption”, 126, 128

“stock, of al Qaddah"”, 141

steries, obscene, condemnsd, 39

subhdna’l-Igh, formula, in prayer,

50

Sufism, history of, 86

Sughdi, 19

K. Bullamw’n najat 70, 97

Supreme God and demiourge, 103;
—of Khattabites, 108

Syria, school of Shi‘ite trad., 137;
—of Ismailism, 137

Syriac literature, 75

Tabari, history of, 15, 89

Tabarigtdn, Zaydite rulers of, 22

K. fi Tabiri'r rw’yd@, by Kulini, 11

Tabiik, war of, 43

E. Tahdhibw’l alhikdm, by Tisi, 18,
20-23, 50, 133, 134;—mention
of AMQ, 1

K. Tahdhib at Tahdhib, by Ibn
Hajar, 68, 72

Abf@i Tahir, Qarmatian, 117

“Tahirids, 15

Ta'f 40

Talha b, ‘Armw b.
Makki, rdwi, 67

Abin Talib, 108

tamdsykh, cf. metempsychosis, 93

K. Tagrib at Tahdhib, 68

K. at Ta’rikh, by Ibn ‘Iqda, 15

Tartus, 91

farwiya, eeremony’ of, 52

tashrig, 52

taslim, formula of, 50

fawdf before hajj, 36

‘Uthmén al

K, at Tawhid, by Ibn Bablya
(refers to AMQ), 1, 18, 47, 77,
82, 84, 91
K. at Tewhid, by Sahl b. Ziyad, 17
Tayba (place), 46
at Tayyib, son of al Amir, 137
teeth, cleaning recommended, 33
Thabit (Ablit Hamza) b, Ab? Safiy-
ya Dindr ath Thamali, rawi,
127
Thanawis, cf. dualists, 79
Thaqif tribe, 127 -
thard and tharid (or thurayd?), a
kind of cheege, 42
Theodoret of Cyrus, bishop, 7
lin, clay, eating of, condemned, 41
Tirmidhi, traditionist, 67
Toosy, “List of Shy’ah Books”, 20
toothbrush, use of, pleases God, 4§
toothpick recommended, 43
tradition, books on,—isnads attest-
ing their existence, 13
tradition, Shi‘ite, early studies im,
13;—the Qum school, 11
turban must be put on at prayer,
29
Turfan, excavations in, 76
Turkestan, 77
Turks, infiltration into Tutkestan,
LR |
“turning. Qarmatian”, conversion
alleged, 8
turitg, in hadiths, 19
Tiisi, “Shaykhu’t-Ta’ifa”, Mhd b.
al Hasan, 17, 20-22, 50, 72, 73,
114
Tihst's “List”, 7. 20
“tutorship” motive in religious pre-
cedents, 139

‘Ubaydu’l-lah b. ‘Amrw b. Hafs al

© ‘Adawil rawi, 67

‘Umar, caliph, altered wddis in
Mekka, 52 ;

‘Umar b, ‘Abdi'l-‘Aziz, rawi, 79
‘Umar b. Yazid, 127, 128
Ibn Abi ‘Umayr, rawi, 81
K. ‘Umdatw't Tarb, 93
K. Ummwl Kitdb, selg; 87, 125, 126,
183
Umm Kulthum, daughter of ‘Ali,
53
Umm Salma, 131, 132
“‘unveiling those whom God has
veiled”, sin of, 5 i
Urfa—KEdessa, 75
‘Uthman b. al Aswad b, Misa b.
Badhan, rawi, 67
‘Uthmén b. Maz‘tin, 34, 52;—his
wife complaining on his
abstinence, 38, 39 '
K. ‘Uyame’l-akhbdr, 86, 89, 113,
124, 132, 133

Wukil, of the concealed Imam,
discussed, 116

Wagifa type of Shi‘ite sects (also
Qarmatians), 106

Wagifites as rdwis, 3

wasi, Khattabite term, discussed,

105, 116

Water of Zamzam, 43, 44

water-melon with dates liked by
the Prophet, 42

wedding ceremony, shortened, 38

whale in the sea, 24

white = colour recommended for
dress, 44

wife, ideal, described, 37
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wudw', opening of prayer, 33

Yahya b. ‘Abdi’l-lah Ab'l Hasan
Sahibi’d Daylam, 22 :
Y_ah}}ﬁ b. Sa2'id al Ansari, 67
Yaman 124, 135, 137-139;—school
_ of Ismailism in, 136, 187
Banit Yaqtin, 91
Ya'qgub b, Hamid b. Kiasib al
Madani, rdwi, 68
Ablt Ya‘qib as Sijistani 71, 78, 79,
97
Yellow, mu‘agfar, dress is not pro-
hibited, 44
Yhnus .b. ‘Abdily Rahman, Abi'l
Harith, 72, 83 91

Zaddigd (Syriac), expl, 79

K. Zahrw'l-ma‘dni, 112, 139, 140

zakdt on raw products, 51

Zamzam, water of, 43, 44

zondpega, 112 =

Zayd b, ‘Umar b, al Khattib, 53

Zaydi rdwis, 22

K. az Zwa, 15, 61, 77, 90

zindiq, Plur. zanddiga, term expl
79,—80-85

Zoroaster, 78

Zoroastrianism, 77, 78, 91, 119

Zoroastrians, 77, 84 134

Apl’z Zubyan FEunmm of Abi'l
Khattab, 98

Abll Zur'a, traditionist,
Ibn Kathir, 60

Zutt, cloth made by, 114

87,—on
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