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ABSTRACT

The Role Of al-'Aql In Early Islamic Wisdom,
With Reference To Imam Ja'iar al-~adiq.

One major trajectory of early 'aql traditions is scru

tinized: the Aqbill Adbirl creation narrative "lamma khalaga

llâhu l-'aqla When God had created the intelligence ... ". In

Part l early Sunni and shI'I transmission and reception of

the varying texts dominates the discussion, with analysis of

chief motifs. Then successive transformations are traced,

with attention devoted to ideas of 'first creation'. The

original context of the Aqbill reports i5 convincingly

expJained within the thought forms of lst & 2nd century

theological ideas of voluntarism or predestination, without

recourse to Goldziher's "neo-Platonic element". The late

neo-Platonising form "awwalu ma khalaqa llâhu l-'aqlu The

first (thinq) God created is the intellect ... ", is shown to

be not earlier than the mid-3rd/9th century .

In a related cla5s of narratives, 'aql pre-exists ln the

realm of the divine Throne. The focus is the netion of the

divinely provisioned innate trait of 'intelligence' or 'wis

dom' as a "light in the heart" inequitably apportioned among

humanity. Part II examines the creative manner in which the

sixth shI'1 imam Ja'far al-~adiq (d.148/765) transforms the

Aqbill tradition by integrating this heavenly sapiential

'aql with the 'Adam-IblIs' conflict into a binary listing of

the character traits (akhlaq, khi 9al). His myth of the

creation, empowerment, and opposition between 'aql and :1ahl

(intelligence & ignorance, or wisdom & folly) propounds a

psycho-ethical sch~me for the inner purgative struggle,

wherein 'aql operates as chief of the character traits.

Ja'far stresses the cognitive function (ma'rifah) in the

perfection of 'aql peculiar to the inner circles of humanity

(prophets, saints\Imams, the faithful). An assessment is

given of the repercussions of al-~adiq's contribution for
-ç- -

continuing Shi i and ~üfi enrichments of the 'aql creation

narratives (eg. with al-~aklm al-Tirmidhl).
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ABSTRAIT

Le ROle du 'AgI aux premiers siècles de la Sagesse
Islamique, en se référant à l'Imam Ja'far al-~adiq.

Un important trajectoire des premières traditions du

'agI <l'entendement, intelligence*compréhension> est scru

tiné: le r'cit de la cr6ation du 'agI "Quand Dieu avait

cr'é l'lntelligence . .. ". Dans la première partie les

anciennes transmissions des differents textes Sunnite et

Shi'ite dominent la discussion, açcompagnées des analyses

des motifs principaux. Les r'ceptlons successives sont

tracées, en mettant l'accent sur les notions de la première

création. ~e contexte est expliqué d'une façon convaincante

par les notions du premier et deuxième siècles de l'hégire

sur la volonté et la prédetermination. "L'élément

néoplatonique" de Goldziher n'étant pas nécessaire; la forme

néoplatonisante "La première chose gue Dieu créa est

l'intellect ... ", ~e pas ~tre existante avant le 3~-- siecle.

Dans une autre classe des réCits, 'agI pré-existe dans

le domaine du trône divin, en tant que métaphore du trait

inné de l'intelligence\sagesse donné par Dieu comme une

"lumière dans le coeur" -- et gui se trouve inégalement

apportionné parmi l'humanité. La deuxième partie examine la

façon cr6ative dans laquelle le sixième imam Bhi'ite Ja'far

al-?adiq (m.148/765l transforme le récit de la ~réation du

'agI, en fusionnant ce 'agI céleste et sapientiaux avec le

conflit Adam-IblIs dans le contexte de la polarisation

binaire des traits du caractère (akhlag). Son mythe de la

création, la fortification en pouvoirs, et l'o~position

entre 'agI et jahl (intelligence et ignoranCE, ou sagesse et

folie), offre un schéma psycho-éthique pour la lutte purga

tive interne. Ja'far met l'accent sur la fonction cognitive

(ma'rifah! de la perfection du 'agI caractéristique des cer

cles internes de l'humanité. Une évaluation est offerte des

répercussions de la contribution de al-~adiq pour les

enrichissements continuant Shi'ite et Sufi des récits de la

création du 'aql (e.g., avec al-~akIm al-TlrmidhI).
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PREFACE

An explanation is necessary to understand how this dis

sertation assumed its present shape after fifteen years.

When working on the thought of Ja'far al-Sâdiq in preparing

a Masters Thesis, 1 was struck by his report on the seventy

five troops of 'Aql and Jahl, sensing that it he Id one Key

for ur.locking a central aspect of his teaching. At the tome

1 was learning how to swim in the ocean of shI'i hadIth lit

erature, while studying Islamic theology ann philosophy,

?ufism, Isma'Ilism, as weIl as Gnosticism. Goldziher's 1908

article "Neoplatonic and Gnostic Elements in HadIth" turned

my attention to late Hellenistic thought and its reception

in Islam. 1 took up tne topie of 'aql in al-~adiq's teach

ing as my focus of doctoral study .

As 1 collected and arranged Twelver shi'i reports con

cerning 'aql, l began to read more widely in SunnT collec

tions. l found a surprisingly large common ground shared

between the two bodies of 'tradition' when it came to the

'aql notions, particularly within the early corpus of non

canonical SunnI reports and among certain SufT authors.

However much 1 explored Neoplatonic thought, and the

theological and philosophical trends of Classical Islam, the

early ~adIth materials grew increasingly recalcitrant and

unintelligible. Everything 1 wrote missed the mark, anè my

translations of key ter ms failed to convey real meaning.

Greek 'intellect' did not appear the best way to bring them

into focus. 1 broadened my range of inquiry to explore

- iii -
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linkages or ruptures between pre-Islamic ideas, the Our 'an,

and the hadIth; while refreshing my acguaintance with Rab

binic, Patristic, and Zoroastrian teachings relevant to the

Islamic 'aq1 reports of the first two centuries AH (7th &

8th centuries CE).

This finally led me four years ago to a study of the

Wisdorn speculations known from BiblicaI writings, the

pseudepigraphic literature cf the inter-testamental period,

certain Hellenistic texts, and Pahlavi literature. At last

l could begin to comprehend my ~adiths when re-reading and

re-translating them, and to draw connections and contrasts

between seemingly unrelated texts. Doubts assailed me;

critical secondary literature was almost devoid of any con

f irmatory studies. 'How couId this have escaped previous

critical attention?', l asked myself. This presented a

dilemma, since l was often m~t by Incomprehension vhen

pointing to the '·Wisdom dimension' of the 'aq1 notions. The

'Neoplatonic Element' clouded the view.

l deepened my acquaintance vi th the cc("plex sciences of

Muslim hadith criticism (isnad analysis, the rija1, & text

variants), in order to achieve a measure of precision in

assessing discrete reports. This threw much needed light on

the reasons for the SunnT Traditionalist rejection of 'aq1

reports, ego their condemnation of the notorious Kitâb i!l.::.

~ by the Iraqi ~üfI Dâwüd b. al-Mu~abbar (d.206/821).

Yet the literary Evolution of wisdom sayings into more com

plex genres did not easily lend themselves to such rigorous

- iv -



treatment. The philological hurdlas were not any less of a

• ch~llenge when handling 3rchaic sayings. l hoped that a

•

•

detailed presentation of the rise of Islamic Wisdom teach

ings placing (agI at its center, would clear the view and

establish beyond dispute the lost 'Wisdom dimension'.

My manuscript underwent pruning, re-writings and revi

sions, swelling to an ungainly fourteen chapters of ca.

900pp. including a long methodological introduction and a

lengthy appendix. It consisted of three closely interwoven

studies: 1) the unfolding 2nd content of Islamic Wisdom

(ijikmah) during the first two centuries AH; 2) the status of

tradition narratives treating the netion of 'agI in the con

text of early Muslim ~adIth transmission; and 3) a textual

survey of the employn,ent of 'agI attempting to clarify the

notions embraced by this term in HadIth. It provided objec

tive documentation for the process of linguistic and con

ceptual transformation of meanings in the employment of the

term 'aqi found in early Huslim tradition repo~ts.

l had behaved foolishly in disregarding the prime direc

tive enunciated in Islamic Wisdom: to only say as much as

will help others understand your meaning, and to know when

not to say anything. Who in today's academic world has the

leisure or the inclination to read such a dense and complex

study? Therefore, l have chosen two chapters from the

original manuscript to stand alone, reformatting them with

endnotes and inserting appropriate minor additions to

replace previous cross-references. A terse summary of the

- v -
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linguistic employment ~nd range of meanings fQ~ the ter~

'agl in early hadlth now forms the introduction.

If this work succeeds ôt aIl, then it is largely due to

the re31 help provided by farnily, friends, and colleagues

over rnany years. Special gratitude is due rny advisor

Professor Hermann Landolt for his long standing support and

careful critique ot this wùrk. The sarne is true of the

•

staff at McGill's Institute of Islarnic Studies and its

Director, Professor Üner Turgay. Warm thanks goes to Majd &

Fay?al Abû 'Izz al-DTn, and to Kinza & Philip Schuyler, for

their encouragement, as weIl as Professor Mahmoud Ayoub.

Those who assisted in providing necessary rnaterials include

Drs. Pierre Cachia, Jeanette Wakin, Azyurnardi Azra, Matthew

Gordon, as weIl as Father Isaac Crow and Mulla 'Ali Asghar

(London\Najaf). 1 must thank Dr. George Atiyah (Library of

Congress, Washington D.C.) for his extraordinary interven-

tion ensuring access to Ibn AbI I-Dunya's al-'AgI ~. Fadluh.,

Thanks goes to those who read drafts of parts of my work

and offered criticism or linguistic aid, in particular

Professors Issa Boullata, Hind Nassif, Mohammed Sawaie, Wen

Chin ouyang, William C. Chittick, A. Kevin Reinhart, Wadàd

al-QadI, as weIl as Drs. Basil Samara, Paul Hubers, and Xr.

Kamal Boullata. A special debt is owed to the kindness of

•
Professors Etan Kohlberg (Hebrew university) and Josef van

Ess (Universitàt Tübingen) for detailed critiques and com-

ments which saved me from a number of errors .

- vi -
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The system of transliteration of Arabie letters employed

is that of the Library of Congress, with modifications. The

ta' marbü;ah is written as soft -ah, or as hard -at in con

struct. There is no regard for the tongue's elision of the

definite article. Nor is any distinction made between the

final alif mamdudah and alif maq~ürah (both -a). Eulogies

after the name of the Prophet Mu~ammad ("~alla llahu 'alayhi

wa sal1ama") or a prophet and imam ("'alayhi I-salam") are

represented by ? and a.s. respectively. In personal names,

ibn is normally written as "b.", save fer instances where

,
the persen is known by his agnate forbears (Ya~ya b. Ma in,

but A~mad Ibn ~anbal), or when using a brief form (l'~ al-

Mubarak). AlI quotations from the Qur'an are primarily

based on the translation by Malik Ghulam Farld, Qur'an

Maild\The H2ÀL Qur'an [Lahore 19691, while verse numberings

are those of the Khedivial Caire edition. Biblical cita-

tions are taken from The New English Bible [Oxford 19721. A

number of terms are accepted as Anglicisms, including place

names (eg. Hecca, Medinah) or words such as Caliph or imam.

When employed with a specifie connotation relevant to con-

text, certain terms are capitalized and\or beld-1etter (eg.

Imam, rather than imam).

The signa employed are as follows: for translations

= words intended in the text necessary for meaningi

•
= reconstructions, or suggested meanings helpful for

~omprehension, or te insert eX9lanat~ry comments. A single

- vii -



•

•

•

Arabie term may be transposed into English by melding two

words with an asterisk ('agI 'intelligence*comprehension' l,

or a notion expressed by use of the back-slash (jahi

'ignorance\folly'). The asterisk * is also used for marking

the divisions within poetic verses. In an Jsn~d 'chain of

transmission', the ascending links to a higher authority in

the chain are indicated by J, ego Ahan b. Ab! 'Ayyash } Anas

b. Malik } the Prophet. The use of > in references indi-

ca tes the same text repeated in later sources.

Cross-references are given by chapter & section numbers,

ego ch.3 §II, or by translated report number, eg. ch.2 H15.

Since we concentrate on the transformations within one main

trajectory of traditions in early Islamic thought, namely

the approximately thirty hadIth about the creation of al

'agI herein termed the "AqbJIl report", these traditions are

numbered consecutively throughout the six chapters.

***

- vil i -
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INTRODUCTION

SPECTRUM OF THE NOTION OF

al-'AQL IN EARLY ijADÏTH. '

The notion of 'aql was complex in the Jahiliyyah and in

early Islam. There exists a host of differing post-Islamic

deflnltlons and contradictory pronouncements (qawl, pl.

aqwal), yielding meanings which diverge or overlap. Early

Muslim employment may be roughly dlvided into two groupings.

In the flrst group at least three concurrent usages reflect

an archaic stage of employment stemming from JahilI Arabia.

The second grouping covers domains of usage reflecting first

and second century AH Islamic employnent. Qur'anic usage

bridges the two groupings. Particular meanlngs may exhibit

a continuum of significance, while others are ruptures or

oscillate between poles. During the first two centuries AH,

certain meanings dwindle or increase.

OLD-ARAB EMPLOYMENT :

QH&. Concrete & material: Centering on 'Restraint &

Protection'. 'Aql was traditionally held to be derived from

•

the hobbling cord ('iqal), ie. the physical act of binding

the camel ('aqaltu I-ba'lra); syns. qayyada, ~abasa, mana 'a.

The Infinitiv~ 'aqlun denotes the bloodwit (diyah): "'aqaltu

l-qatIla l gave the bloodwit for the slain man" [or "1

1. Only the chie~ lines of meaning for the term 'aql are
given to clarlfy the comprehension of our study. Certain
labels assigned to particular meanings for 'aql are not very
satisfactory. References are absent or kept to an absolute
minimum; see the Bibliography (1. Arabie) for full sources.

Intr. - ix -
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prevented the slain victim fram avenging himself on me or my

kin"), & "'aqaltu 'an fulan l gave the bloodwit in his [my

kinsman the slayer's) stead"; cf. the institutions of diyat

& 'aqilah in early fiqh. This ancient etymological inter-

pretation may not be very relevant to the range of abstract

meanings which became common by the secor.d century AH.

An allied meaning appears to be that of 'Ascent', con-

noting 'high*lofty' (raf'): infinitive 'aqlun = inaccessible

high peak or mountain fort (~i~n; ego 'Aqil = Mt. of the

Kinda kings in central Najd2 ); & 'aqil = ibex (+ his

mafqil\faql 'refuge*asylum' in a jabal). Perhaps supported

by the simultaneous emergence of an abstraction of meaning

in the sense of 'ideal, eminent, choica, precious': faqIlat

al-bal)r = pearl; 'aqllat al-qawm & 'aqII = chief; 'aqa 'ilu

l-kalam = excellent speech.

[ The following two old-Arab abstract meanings possess

dimensions reflecting ancient Near Eastern Wisdom experi-

ence. There is a strong likelihood these 'aql-notions

already possessed elements of 'moral' significance, ie. the

value system exemplified among the Jàhill Arabs.)

nlQ.. Abstract: (basically) 'Mind*intelligence', the

•

practical worldly-wisdom & prudent conduct of life affairs

involving tadbIr 'foresight', and i~lal) al-màl 'proper dis-

position of wealth*property'. This extended to include

decorum & sociability (mudarat al-nas & mujamalah 'comely

behavior'). A corollary meaning was 'cunning intelligence'

2. G. Olinder, "The Kings of Kinda of the Famlly of Akll
al-Murar," Lunds Universitets Arsskrift HS 1/23/6 (1927).

Intr. - x -



•
or skillful-ingenuity (daha', zakin) in the pursuit of self-

interest, even involving guile & deceit; and the notion that

the 'agil 'sagacious*intelligent man' does not let himself

be deceived in commercial transactions (ie. ghabn al-'agl

'defraudation of intelligence').

This employment is Imprecise and shifting. Differing

views were expressed on "nature vs. nurture": over the

àegree to which 'agI is inborn, instinctive & natural

il, . ,
(jib)ph, ~ab , sajiyyah, .•• ; cf. fi~nah 'native sagaclty "

or is acquired & tempered by experience (eg. the old maxim

"al-'aglu bi-I-tajarib 'wisdom*understanding' is gained by

repeated trials"). 'AgI is often synonymous or parallel

•

•

with human apprehending and perceptive functions, being

linked with particular bodily organs (brain, heart, ear,

tonguel. Various dimensions include:

a. 'consciousness' or sane-reason & right-mind possessed

by aIl mature adults (bulügh al-'agl 'age of major-

ity), subject to diminution or increase and waning

in old age.; cf. mu~âb & junün 'insanity'; & dhahab

al-'agl 'loss of reason*consciousness'; + ziyâdah

fI l-'agl 'increase in intelligence\sound-mind'.

b. 'mental-acuity', or sound reasoning and judgement,

syns. ra'y, dhakâ', fa;in (sometimes in the brain);
a.w

also sound deliberation (jAdat al-rawiyyah), and

discernment (eg. khayru l-sharrayn choosing the

best of two evils). This meaning embraces a form

of basic 'empirical-Iogic', ego al-i~abatu bi-l-

Intr. - xi -
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~ann 'hitting the mark by thoughtful-~onsidering'.

c. 'adamant-mind' or firm resolve & stre~gth of purpose,

syns. 'azm.l< hazm; 'uqdah. This involves the sub-

ordination of wayward emotions & desires ta one's

will, and was thought to be weak in mcst women

(dubbed naqisât al-'uqül 'deficient in prudential-

mind' to refrain from what allures them).

d. 'nobility of mind-character' , as a mark of eminence,

thus serving as a parallel or replacement for ~ilrn

'forebearing-mind'. It was linked with the 'causes

of glorying' (ma 'aIT} & chiefly-dignity (su'dad);

also associated with outward marks of distinction

(eg. fancyappearance/hay'ah, & noblebearing/nubl).

e. 'Aql possesed an Important link with 'eloquence' ,

ego bayan .1< ~arf (+ mula~ 'witticisrns'); cf. the rnaxim

"jamâl al-rijâl fT 'uqülihim men's beauty lies in their

mInds". The nexus of tangue + heart (lisan .1< 'aql\qalb, ego

the ancient rnaxim "al-mar' bi-a~gharayhi lisanuhu wa qal

buhu\ma'qüluhu Man comprises his two srnallest parts, his

tonque and his heart*mind" = the mOl:al of Luqman's classic

wisdom tale), shades off into a corollary usage where 'aql

connoted 'Ideal-mind*person' (parallel with the notion of

al-mar' .1< murü'ah 'Man-hood'~).

3. That is, murü'ah as a physical quality denoting
bodily & rnaterial circumstances, and\or as a moral quality
connoting 'character' & one's manifestations towards others;
see B.Fares, "Murü'a", IL..!.:.z VII 636-8. Thus al-!?adiq }
Prophet: "man lam yuhsin wasiy'yatahu 'inda l-mawt kana naq-

- - • 1 •
~an fi muru'atihi wa aqlih One who did not properly prepare
his will upon his impending death is deficient in his 'body'
and 'mind' lie. physical condition & Ideal character)";
FurÜ' VII 2 Il.

Intr. - xii -
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[ Cf. the nexus of 'aql with hearing and sight (sam' &

ba?ar), as when alcohol overcomes or wipes out one's

senses and sensible conduct (wine = "khamara l-'aql"; &

al-khamr = "tahdimu murü'atahu", Furü' VI 243 .1).

AIse the ~adlth: "murü'atu l-mu'min\l-rajul 'aqluhu A

man's ideal 'mede-ef-outward-behavier' lies in his

'ideal mind*character"'; Ibn Ab! I-Dunya, Mak?rim 2.l.::.
Athl?g #1; Ibn ~ibbân, RawBat a1-'Uga1a' 229; &

B.Fares, ~2 VII 637a. Or the early qawl: "la

muru'ata li-man la 'aqla la-hu There is no 'ideal

character 1 for ene wi thout 'cemely-behavior'''; imam al

K?~im, in TUQaf 287.

Cempare 'aqIlah 'chaste nob1e-woman', ie. idea1 woman

embodying idea1s of chastity & fide1ity (= nobi1ity &

beauty + moral character); cf. J. Che1hod, "al-Mar'a 

2. the Arab woman in customary law and practice", ~2

VI 475a & 478al.1

This close associa1:ion of good behaviour + good charac-

ter, together making up 'intelligence*mind', clearlyexhib-

its the old Wisdom character of this 'aql-notion wherein the

rectitude of the wise and their seemly behavior brings

worldly and social succ,ess.

An important nexus of terms centers on the equivalence

of the p1urals a~lam, albab, 'uqül (dhaWü l-a~lam\'uqull,

where the Heart = 'mind' or inner-person. Al-Shafi'I quetes

the early maxim: "al-lablb al-'aqil al-fa;in al-mutaghifil;"

here al-labIb al-'aqil = 'the sensible intelligent person',

ie. one of sound sense and good character. The background

te this notion is visible in the qawl by the first Umayyad

Caliph Mu'awiyah (probably repeating an old maxim): "al-
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'aqlu mikyalun thulthahu fi~nah wa thulthuhu taghaful

'Proper-decorum'\good manners is a finite measure, 2/3

sagacity*intelligence and 1/3 purposeful-unmindfulness.··

THREE. Heeding*comprehending meaning of speech

(cf. ancient wisdom nexus of tongue & ear + heart).

Exemplified in the hearing-formula (German 'weckruf'):

"Listen and Understandl" (I5ma' qawlI wa i'qil 'annIl, "Be

Heedful and Bear in Mindl" (I~fa~ü wa 'ül, employed by the

orators, sages, and divinersi syns. fahm, fiqh, ~if~, sam',

wa'y. This is a less ambiguous more precise signification:

paying attention + grasping meaning. In sapiential contexts

it demands the acceptance of instruction, chastisement, or

exhortation offered by the ~ukama'/sages ('aql as internaI

zajir 'chider, restrainer'i ie. conscience). This entails

applying-acting on the instruction or reproof: to hear is to

obey (sam'an wa ~a'atanl). Here, 'aql is centered in the

heart and is often linked with alert silence\listening.

Ha'qül 'mind*understanding' or comprehending faculty of the

whole human person (as a masdar mImI), was said to be

synonymous for this sense of 'aql, though this was disputed.

4. Taghaful as 'forbearance' in the face of other's
unseemly behaviori here 'aql is aligned with the old-Arab
notion of 'forebearing-mind' (hilm) esteemed by the nobility
as a mark of leadership. The meaning of Hu'awiyah's qawl
finds support in al-~adiq's form of the saying: "~ala~i ~ali

l-ta'ayush wa l-ta'ashur mil'u mikyalin thulthahu fi~nah wa
thulthuhu taghaful The amelioration*rectitude of the circum
stances of sociable life and of consorting with one's fel
lows is a quantity whose measure is •.• "; Tubaf 264. Compare
early maxims of the type "mujamalatu\mudaratu l-nâsi ni~

fu\thulthu l-'aql courteous-amiability towards people is
half\a third of good manners*decorum."
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OUR 'ANIe EMPLOYMENT

In certain respects (a.) the Our'anic usage bridges the

two groupings (old-Arab -- post-Islamic); while in other

respects (b.) the Our'an represents an interruption and re

orientation. The verbal form ya'qiluna played an important

role in the Qur'anic arsenal of polemic & persuasion.

(à). Suasion (Two aspects). 1) Condemnation: you

obstinately refuse to 'hear\understand'. This applies to

the kâfir lacking comprehension or adequate intelligence (as

beasts are deaf & dumb); and to a scoffing refusaI to apply

one's intelligence ln comprehendlng revelation, acceptlng

guidance, and changing behavior ("a-fa-la ta'qiluna?llO).

2) Approbation: those who 'take heed' and correctly

'cognise', grasp meanlng and take it to heart\bear It in

mind. This aspect of 'suasion' amplifies and extends old

Arab usage, esp. the hearing-formula. In this sense, the

Qur'an employs ya'qilüna ln conjuction with key terms ('ilm,

sam' & ba~ar, Iman, dhikr, yaqIn), which opens out onto its

doctrine of :

fQYR. (~). The Divine Ayat 'Signs*Symbols' involving

God's provldential rule in creation and the demand placed on

humans accompanying revelatlon (ie. the evidentiary role of

the ayat; cf. the increasingly important notion of God's

~ujjah 'declsive argument' against man). 'Aql here connotes

'Hind*Understanding', within the perspective of revealed

guidance and the religious distinction between this present
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worldly life vs. the Hereafter. This aspect clearly

represents a rupture with old-Arab employment, and is to be

viewed as part of a continuum with Biblicist thought, in

particular the 'creation theology' of Wisdom teachings (eg.

the prominence of the 'argument from design' in the Qur'an).

Further dimensions of the doctrine of the Ayat include:

a. The notion of a cognitive elite, the ulu I-aibib

"intelligent persons, possessors of understanding" (=

dhawü 1-'uqül, qawm ya'qiIuna, & uIü I-ab~ar), properly

heeding and responding to (obeying) divinely revealed

initiative and guidance. They are distinguished from

others by their knowledge, wisdom, and God-mindfulness

('iIm, hikmah, taqvâ).

b. The existence of a cognitive scale forming a

hierarchy of response and of ufiderstanding on the part

of the fa i thful (tafakkur & tadab.bur ... 'aqi -> dhi kr &
~

yaq~n, pondering -+ comprehending ... re"lembrance &

certitude), and privy to knowledge and special grace

here and in the Hereafter. stress is placed on the

cognitive dimension of faith (Iman).

- 1 The early Successor & convert from Judaism Ka'b al
Al)bar termed the Our'an to be "fahmu 1-'aqIi the com
prehending by the intelligence" (?).~ Later second

5. Opaque in meaning; seemingly to be taken as "al
fahamu fI 1-'aqIi the qUick-grasping-of-meaning by ltaking
place inl the intelligence", within the context of God's
revelation addressed to humans. This içafah may be vari
ously construed: "comprehension comprising the
intelligence", & "comprehending produced by the
intelligence". Taking this içafah simply as qualitative &
possession ("comprehension possessed by\belonging to al
'aql") mayalign it vith the immediately following descrip
tion in Ka'b's saying of the Our'an as nüru I-I)ikmati va
yanabI'u 1-'iIm... "the light of wisdom, and the well
sprldgs of knowledge". It is difficult to align 'aqi here
alongside of I)ikmah & 'ilm as a quality of God; rather the
three terms reflect beneflts accrulng to humans when they
"take upon themselves the Our'an"; see al-HuhasibI, EB.I:lm. s.l.::.
Our'an 288; al-OarlmI, Sunan II 433-4 Il. .
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century Iraqi QadarI reports state that the Qur'an was
"revealed in-accordance-with-the-requirements-of [or
'through-the-agency-of' l 'aqI (bi-I-'aqI)", and that
the Prophet was "dispatched bi-I-'agI". Here, 'agI
should probably be read as 'wisdom-understanding'.)

Within certain circles, the Qur'anic employment was

immediately succeeded by a deepening process of abstraction

and spiritualisation of the spectrum of 'agI-notions,

prompted mainly by 83 & #4 and matched by increasing input

from extra-Muslim teachings (mainly Biblicist & Iranian).

POST-ISLAMIC EHPLOYMENT

~. 'Horal Intelligence': involving both good-manners

•

•

& good-upbringing (muru'ah & adabl, as weIl as the divinely

bestowed innate character traits (~usn aI-khuIug). A defin

ing basis of this 'agI-domain may be characterized as:

'Knowledge - Virtue - Action' (= Being).

This dominating range of meaning had been partly

prepared or anticipated within old-Arab usage: specifically

in the pronouncements of certain JahilI poets and ~ukamâ'

(eg. Aktham b. ~aYfI, or the "Luquidn" corpus). It was rein

forced by Qur'ânic employment, and massively supported and

extended with Biblicist & Near Eastern Wisdom teachings. So

this ethical significance represents both a measure of con-

tinulty, and a rupture integratlng many fresh Elements,

primarily through the medium of ~adIth.

a. Early on 'aqI had been llnked wlth pre-Eminence &

glory (karam, ~asab, su'dad) within the Huslim displacement

of old-Arab values. Increasingly, in numerous aqwal of Suc-

cessors and Companions, 'agI ceases to be defined in terms
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of worldly wisdom or glory, meanings which nevertheless per-

sisted well into the second century. A significant cluster

of parallel supporting notions drarnatically expand the ethi-

cal dimension, being glorified in the "Praise of 'AgI": ego

the basic polarity of 'agI vs. hava 'appetitive*desire';

"~usn al-'agl the goodliness of Hind*character;" and "fa(~ll

al-'agl the surpassing-merit of moral-intelligence."

b. The 'fool' or ignoramus (a~mag > jahll) now became

defined by religious-ethical criteria centering on faith,

obedience, and the Hereafter. An important dimension is the

polarity of kayyis & 'aqll vs. mughtarr & jâhl1 (dupe~ of

this world pursuing wealth & power), or the morally wise vs.

the morally stupid. Lack of 'aql could be viewed as an

unfortunate natural shortcoming (al-Baqir: "la mu~Ibata ka-

'adam al-'aql", Tu~af 208), or on a par w~th sin (al-~asan

al-Ba~rI: jahil = munafiq & fajir).

~ The center-of-gravity of early Islamic ethical teach-

ings was the cultivation of the virtuous character traits

(akhlaq, khi~âl, ma~âsin, fa~â·il). The infinitive 'agI

becomes ubiquitous in the sense of an essential Inborn trait
,_ j 1

of human character (a~l, ~ab , qharizah, sajlyyah, jlb,~ah)

infused into the mind by God. In fact, 'agI as a khuluq &

kha~lah was the chief of human traIts ("af~alu ma u 'tlya 1-

insan the best thing given to humans"), and the prime-glory

or 'adornment' (zInah) of the human persan. This echoes the

ancient motif of Wisdom as a robe of glory, or 'tie\bond' &

'yoke', as weIl as the sUm of vlrtues .
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d. 'AqI was commonly associated in three-numerical

sayings in a trio of qualities such as 'modest-diffidence' &

'faith-obedience' (~aya' & dIn); or 'lenient-forbea=ance' &

knowledge (~ilm ~ 'iIm)i or 'abstemiousness' & certainty

(wara' & yaqInli and with certain cardinal virtues including

alert silence (~amt), moral discrimination\discernment

(ba~irahl, renunciation (zuhd), longsuffering (~abrl, and

God-fearingness (khawfl e • The intimate nexus with the

akhlaq was amplified in decadic Listing of the traits

(lslamic decalogues) offering didactic summari~s of the

virtues in the reformation of character. These lists were

expanded to depict 'aqi as the chief of the traits ("amIr

junüdih commander of his troops"l at war with the cor

responding evil traits (here 'aqI = 'dispassion', vs. jahl,

nafs, hawal, offering a basic ethic of purgative psychology.

e. 'Aql early on came to serve as the pivot/qu~b of the

individual religious enterprise, namely that expression of

Huslim spirituality stressing the personal relationship to

God in worshipful ritual and service ('ibadah) and interior

disciplines of knowledge-training promoting the reformation

of character and integrity of beillg. Thus the ~ikmah slogan

"mi 'ubida llahu bi-shaY'in af~ala min al-'aql\fiqhin fI dIn

God is not worshipped by anything more surpassing than

intelligencn*understanding (with regard to faith*obedience)"

6. Eg. imam Hüsa al-Ka~im instructing Hisham b. al
~akam: "lam yakhaf Allaha man lam ya'qil 'an Allah Whoever
does not,!ear_God does not underBtand-of-God"; Tubaf 286; +
Zayn al- Abidin's statement, below n.13. Cf. the ancient
maxim: "God-fearingness is the 'first-part'\beginning of
wisdom (ra'su l-~ikmah)."
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[later countered by the guardians of Tradition in their

maxim "ma 'ubida llahu bi-shay'in aidala min al-hadIth"?] .

'Aql as denoting 'Moral Intelligence' ~ctively contributes

to faith, certainty, and self-understanding (= ·'aql dInl" -

first used by al-~u~asibl\al-An~akT in K. al-Khplwgh),

indicating willingness & alacrity in accepting guidance,

warning and self-transforming chastisement, seen as compris-

ing true 'intelligence'.

f. 'Aql is the locus of examination of conscience and

self-scrutiny (mu~as~bat al-nais, the second of the 'Four

Moments' of the 'aqil in Wahb b. Munabbih's popular compila-

tion of ~ikmat Al DawUd\The Wisdom of the Family ~ David).

It is the primary faculty upon which the salvational outcome

of human affairs revolves ("awwalu I.)miiri l-'ibad", "ra 'su 1-

umiir"). By means of 'aql, paradise is attained (al-Sadiq:

"... ma uktusiba bi-hi !-Jinan"). It functions as man's

'guide' and 'support' or 'overscer' (dal!l, qiyam & qayyim) ~

in his inneL religious life, sometimes portrayed at once as

the Way, the Goal and the Guide.

~ 'Aql is divinely created and inequitably distributed

in allotted shares (qisam, ashum, ~u;ii;; + the notion of

traits as mana'i~ 'bestowals', divine giftsl. This aspect

became extended to indicate a divinely bestowed merit*grace

(fa91, whether this-worldly and\or other-worldly), in p~r

ticular as the surpassing token of the ethical and cognitive

•
7.

3), in
11174 •

The Kufan tradent al-WakI' b.
al-Kha~Ib al-BaghdâdI, Sharaf
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elite. The widespread notion of surpassingness & dis

similarity in people's 'uqül (tafçrl & tafâçul, tafawut)

represents an early Islamic transformation or mitigation of

deeply rooted predestinarian ideas (eg. the unequal or

capricious apportioning of arzaq & â;al). This 'tafdrl!'

motif was developed by Wahb in the lst century, being sub

scribed to by both predestinarians and by moderate partisans

of qadar (= ~an's capacity to effect his own acts implicated

in determinism vs. voluntarism).e Endowment with 'aqI is

both a special token of the human condition as weIl as a

responsibility entailing consequences (reward & punishment).

~ A central dynamic continued to be the human response

to divine address ('comprehension of meaning').'" This lies

8. The focus of debate in first century theological dis
putes over qadar was "the question of the origin and
responsibility for man's evil actions"; J. van Ess, "Early
Development of Kalam" 113. Van Ess sUlIII"arizes early OadarT
teaching, deduced from the rebuttal by al-~asan b. HUQammad
b. al-~anafiyyah written ca. 75 AH, as holding that 'aql
"reason is therefore given to everybody, as fi~ra, as his
nature by which he becornes a priori aware of God's existence
and of his own createdness" (ibid. 114). See text in Van
Ess, Anfange muslimischer Theologie 35f., + analysis l2f.; +
his remarks in "The Beginnings of Islamic Theology" 87f.; &
"J.(adariyya", L.L..2 IV 359a.

~.: E2' the lst century Successor 'AIT b. al-~usayn Zayn
al- Abidin defined the riqht due to the seeker-of-counsel
(al-mustan~i~) incumbent on the counsellor (al-na~i~) to be:

" ••. that you render sincere counsel to him in accordance
with the proper manner which you consider to be in his best
interest to bear, that you of fer (advice) at the appropriate
time [or: in an agreeable manner/yukhri;u al-mukhri;al which
is smooth to his ear, and that you address him with speech
which his 'aql can endure*sustain/mâ yu~rquhu 'aqluh. For
every 'aql there is a category of speech which makes (one's
'aqll to acknowledge, (or) which alienates hirn Cinna li
kulli 'aqlin tabaqatan min al-kalami yu'arrifuhu, .
(ya rifuhu?l wa ya;tanibuhu). And let your procedure be
one of sympathetic understanding/al-ra~mah";~uhaf 193 •,
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behind the widespread motto "'aqala 'an Allah comprehending

of God", wherein 'aql represents human intelligence heeding

divine guidance through acting in obedience ("man 'amila bi

tâ'ati llahi"). A fundamental motif involved the weight to

be assigned to divine initiative or human initiative in

heeding Truth or responding to the call of revelation. This

motif experienced a rich elaboration when 'aql became

infused with issues of theological controversy, as displayed

by the elaborations of the "Aqbill Adbirl" reports on God's

creation of 'aql. The divinely provided endowment of 'a~l

functioned as God's 'decisive-argument' (~ujjat Allah)

against humans in a forensic eschatological context (eg. al

~asan al-Ba~rI; & with varying emphasis, al-Baqir & al

~âdiq). Only those possessing heart-cognition truly 'hear &

obey', even if they do not exceed ethers in outward deeds.

Here, the divis ive issues of qadar, of theodicy, of reward

and punishment (thawab & 'lqab), of works and faith, as well

as prophetology, were swept up into the enlarging sphere of

the 'aql-notions (eg. the QadarÏ formula "man 'amila bi

ta'atl ll~h" = "ma'~iyat IblTs dis~beying the Devil").

~. (a wisdom dimension): 'IntelligenceaUn~erstanding'

(syns. fahm, flqh, ma'rlfah); alse 'Perceptive-J~sight'.

This range of meanings partially overl~ps 14 & 15 above, and

leads into 17 below.

The primary focus of this employment was by the ~ukami'

'mystic-sages' (alse ~ulama', 'uqala' & 'aqllün; later

awllya' God's 'Friends') among the early ~ali~ün and zuhhad
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'ascetic*mystics' (later "~ÜfPI, par~icularly Iraqi); and by

the ~usaynid 'Alid Imams of the Shl'ah. These circles con-

stituted the cognitivë elite of early Huslim generations,

and possessed their own comprehension of knowledge ('ilm &

ma'rifah· O ) and of praxis ('amal). Often they were at odds

with competing trends laying claim to knowledge\authority:

the legists (fuqaha'), tradents (a~~ab al-~adlth), or dog

matie theologians (mutakallimun).

Fresh themes were introduced through the medium of aqwal

many of which became elevated into prophetie ~adIth, as weIl

as in more complex genres (teaching-tales, wisdom dis-

courses, & mythic narratives) marked by an intensifying

spiritualisation of the 'aql-notions. Not surprisingly, the

fresh motifs are largely Biblicist in inspiration (eg •

"grains of sand"; 50 gates of understanding; Thrr.:me, Angel,

& Light); yet Hellenistic and Zoroastrian elements also sur-

face, indicative of the expanding Islamic cultural

synthesis. These motifs embrace

~ 'Aql provides Saving knowledge ('il~ & ba~ar; + na;at

'deliverance') of ultimate benefit (naf') for human striving

(ijtihad). The practise of knowledge benefits one's self as

weIl as others; without it film can be injurious. 'Aql as

•

Insight and Understanding is simultaneously the guide, the

~ath (al-ma~a;;at al-wagi~ah), and the goal of the aspirant,

10. Cf. Wahb: the mu 'min " ••• zahada fI kull1 fanin fa
stakmala 1- 'aqla va raghiba fI Jeulli shay' in baqin fa- 'aqala
l-ma'rifata he forsakes every transitory thing and so per
fects the understanding, ~nd he covets every thing of
lastingness and thus comprehends true realization"; 'AgI 64
5 197 > ijilyat IV 68 (better text).
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over and above assiduous outward works springing from blind-

faith or zealous literalism (al-~a'jm al-ga'im bi-l-layl).

b. The salvi fic guiding function of 'aql entails hierar-

chical levels of attainment of paradisial degrees (darajât,

gurbah), matched by an infinite gradation of human endowment

("la ghayata la-hu"), or of divine grace (fa~l). One

widespread motif was the material distribution of discrete

shares of 'agI in varying measures, with Prophets (& Imams)

allotted the weightiest portion. This entails the sanctify-

ing activity of 'aql, linked directly with Divine Wis-

dom*Intelligence present in creation", and\or with God's

Throne. The identification of the salvific Guide with the

Prophet Mu~ammad, who received the largest share of 'agI

outstripping aIl previous prophets, was enriched in shI'I

11. Thus Wahb b. Munabbih reports that the angel who
spoke to 'Uzayr (Ezra) said: "God the Exalted crowned His
'wise rule*government' with 'understanding', and granted It
lie. al-'aql] an adornment and an 'order*rulQ' ( ••• kallala
Qukmahu bi-l-'agl lQukm = Wisdom?, or kallala Qilmahu bi-l
'agI, supported by several Mss.l, lia ja tala la-hu zInatan lia
ni~iman... "); al-l;lakTm al-Tirmidhl, sIrat al-Awllya', ed.
Radtke in~ Schriften 128 5158 lines 8-10. Wahb appears
to align 'agI as the surpassing virtue marking the truly
obedient in every age, with God's providential rule & wise
design (or with God's Qilm 'Mind'). In Biblicist prophetic
apocalyptic tradition where the theme of the rejection and
vindication of God's wisdom is developed in texts such as L
gnoch 42, the 'Q' materials, &~ 1:1-18, Wisdom has been
present since the foundation of the world through its repre
sentativeslinking aIl generations. Wisdom sends the
prophets and the wise and is in turn vindicated by them, not
replacing human agency.

Contrast the theological-rationalist meaning in the ques
tion posed of God by 'Uzayr, found in an exegesis ascrlbed
by the 2nd century Imam! theologian Muhammad b. Ab! 'Umayr
to •.• } Ibn 'Abbas: "yi rabb innllU1zartu fI jarnY'j urniirika
wa aQkarniha fa-'araftu 'adlaka bi-'aqlI••• "; al-Rawand1,
Qiijia~ 240 1281.
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lmamology (a'immah = ~ujaj Allah), becoming subsumed within

the SüfI notion of the hierarchy of Saints.

Contrary ta Go1dziher's inf1uentia1 view (ZA XXII/190B/

317f.), the 2nd century Syrian and Iraqi QadarIs did not

construe 'aql in terms of a Neoplatonic 'First Emanation'.

For that matter nor did the early Hu'tazilah theologians,

with the possible exception of certain ghâlI Hu'tazilis

touched by extremist shI'T currents. Such an employment of

'aql belongs ta the 3rd-4th century Falasifah (al-KindT,

Isaac Israeli, & al-FarabI), and ta popular Neoplatonising

circles (Isma'Tlism, the Ikhwan al-~afâ'). Far more

prevalent during the 2nd century was the impact upon 'aql of

pre-creation Wisdom (~okhmah & sophia; & Iranian xrad).

Increasingly significant during the 2nd century is

• SEVEN. Spiritua1*Noetic' 2 : 'Hind' or 'cognitive

•

prehension', involving the instinctive, affective, and

intellectual parts of the whole human person yet not con

fined to them, being greater than the sum of their parts.

A relatively early formulation is found in the notion of

'aql as "a Light in the Heart niïrun fI l-qalb" discerning

truth from falsehood\vanity (+ cf. Q al-1!ajj 22:46). 'Aql

is also "a lamp (siraj) in the midst of the body", and is

depicted as man's "illuminator mub~iruhu". The Most

meaningful precedent appears to be the Patristic-ascetic

12. Perhaps Gk. nepsis 'attentiveness*watchfulness',
'consciou~-awareness', or 'mindfulness', offers a more ade
quate concept for what is intended here: 'Spiritual*Neptic',
more rarified than the density of reason or 'thought', &
conveyed part1y by 'intellect' (nous).
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teaching on nous as the luminous "eye of the heart*soul"

linked with theoria 'vision' (yet cf. Persian casm l jan,

the organ for vision of mënog 'invisible-spirit' as the

supreme religious achievment). This discloses an illumi-

native cognition (ma'rifah) arising where divine and human

volition intersect. This light-motif allied with an

'anthropic' aspect represents a burgeoning trajectory fruit-

fuI for later spiritual teachings.

**

The sixth imam of the shI 'ah, Ja'far al-Sàdiq

(d.l48/765), inherited aIl of the above domains of 'aq1-

notions, and assisted in propelling the ~ikmah-employment of

'aq1 beyond dogmatic theological issues into the sphere of

purgative mysticism centered on the ethical traits and the

redirection of the passions. AI-~adiq discriminates between

two basic aspects of a1-khu1uq 'innate trait', one being

intentional (niyyah) and the other inborn (sajiy~h), with

niyyah surpassing sajiY.Yah since it entails going against

one's given nature" 3 and intentional suffering.

13. " .•. The ~al}ib a1-sajiyyah is naturally disposed
towards a 'course-of-behaviour' (majbü1un 'a1a amrin) which
he is incapable of doing otherwisej while the ~al}ib a1
niyyah constrains himself to patiently suffer obedience
(yata~abbara 'alâ l-;â'ati ta~abburan), and this is more
surpassing"j Tuhaf 275.

Cf. the description by his grandfather Zayn a1-'AbidIn of
the 'âqi1 resisting the desire to eat his fill (qaswat a1
bi~nah & sukr al-shab') and training his self by hunger, as
a race horse is conditioned by being underfed for forty days
(ta~mIr al-khayl) enabling it to outstrip others: " ••• ann.
l-'aqil 'an Allah al-khâ'if min-hu al-'amil la-hu la
yumarrinu nafsahu wa yu'awwiduhâ I-jü'a ~atti ma tashtiq.
ila l-shab', wa kadhâlika tu~ammiru l-khayl li-sibiqi 1
rihan"j ibid. 196 •
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His transformation of the Aqbiil report on the creation,

opposition, and empowerment of 'Aqi & Jahi (intelligence &

ignorance, or wisdom & folly) brings into intimate relation

with 'agI the complex of ideas on ma'rifah, Light and

Throne, prophetology, and Most significantly the Adam-Iblls

myth. '4 Integration of this anthroposophic dimension within

the 'aqi creation-nar.rative inaugurates a trajectory with

significant ramifications for later teachings (eg. the 3rd

century ~üfI al-~akIm al-TirmidhI). The profoundly self

reflective anthropologicai character of Ja'far's wisdom

teaching extends from the individual to the organization of

the community, and emphasizes the multiple functions of the

'Imam of Guidance'.

In other materials assigned to al-~adiq, 'agI is aligned

with spirit (rü~) in the synergy of divine and human

energies, as in the notion of 'divine support' (ta'yId aI

'agI). This buttressing of human 'agI facilitates access to

a higher faculty of 'enlightened Hind*consciousness' in a

process of co-operation with divine intelligence (cf. the

'Omni-Intelligence' aI-'agi ai-akbar of al-~akTm al

TirmidhI). The purification of o"e's cognition brings in

its train a pentad of higher perceptive faculties.

14. In the Iraqi ~üfI conventicle on 'Abbadan Island in
the Shatt aI-'Arab founded by pupils of al-~asan al-Ba~rI

aro~nd the mid-2nd century, 'agI was aligned with ma'~iYBt

Iblis and with Throne light (eg. reports in Dawüd b. al
HUQabbar's Kitab al-'Agl). Yet its explicit and central
identification with Adam in the Throne-realm appears to be
original with Ja'far, being consonant with major facets of
early shI'I religious thought as enunciated within circles
around imams al-Bâqir and al-~âdiq.

Intr. - xxvii -
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The most rich and significant early Huslim employment of

'aql to connote "nous" -- not construed as 'reason' or

'intelligence' Clogiki li dianoiai ratio), but rather with a

sense cultivated by Honastic spirituality in Greek and

Syriac, as weIl as in Oriental Hellenistic mysticism, namely

'Hind' or 'conscious-awareness' (= 'cognitive prehension' J

-- appears to be that by Ja'far al-Sadiq.

*1:1:

Intr. - xxviii -
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ABBREVIATIONS

(Full particulars are found in the BibliographY.l

CAgl = Ibn Ab! l-Dunya, al-CAgl ~ Fadluh, ed. M.S. IbrahIm.
Concordance = A.J. Wensinck, et.al., ·Concordance et indices

de la tradition Musulmane.
~2 = The Encyclopaedia ~ Islam New Ed., Leiden, 1960
E.lr. = Encyclopaedia Iranica, ed. Ehsan Yarshater.
F.NadIm - Ibn al-NadTm, al-Fihrist, ed. Rida Tajaddud.
F.TüsI = Abü Jacfar al-TusI, al-Fihrist. .
Furü' = al-KulaynT, al-Furü c min al-KafI, ed. al-Ghaffarl.
GAL = C. Brockelmann, Geschichte des arabischen Litteratur.
~ = F. Sezgin, Geschichte ~ arabischen Schriftums.
Hilyat = Abü NuCaym al-I~bahanl, Hilyat al-Awliya'.
Huffaz = al-DhahabI, Tadhkirat al~Huffaz, 4th ed.
cIlal = Ibn Babawayh al-~adüq, 'Ilal al-Shara'i'.
l'tizal = Abu al-Qasim al-BalkhI, al-QaQl 'Abd al-Jabbar, &

al-~akim al-JushamI, ~ al-ICtizal ~ Tabagat al
MuCtazilah.

~ = Ibn AbI ~atim al-RazI, al-Jarh ~ al-Ta'dIl, I-IX.
Kamil = 'AbdAllah Ibn 'Adiy, al-Kami! fI Ducafa' al-Rijal.
Lexicon = E.W. Lane, àll Arabic-English Lexicon.
Mahasin = A~mad b. Mu~ammad al-BarqI, al-Mabasin.
HajruhIn = Ibn ~ibban al-BustI, Kitab al-Majruhln.
Matalib - Ibn ~ajar al-CAsqalanI, al- Matalib al-'Aliyyah.
HIzan = al-DhahabI, Mlzan al-ICtidâl. '
R.Kishshi = al-KishshI\al-TusI, Ikhtiyar Hacrifat al-Rijâl.
R.Najashi = al-NajâshI, al-Rijal.
R.TusT = Abü Ja'far al-TusI, al-Rijal.
Slfat - Ibn al-JawzT, Slfat al-Safwah, 2nd ed.
~ = ~ Shorter EncyClopaedia ~ Islam.
Tahdhlb = Ibn ~ajar al-'As9alanI, Tahdhrb al-TahdhTb.
Tangih = al-HamaqanI, Tangih al-Magal fI :L!m al-Rijal.
Tawhid = Ibn Babawayh al-~adüq, Kitab al-Tawhld.
TanzIh = Ibn 'Arrâq al-KlnânI, Tanzlh al-SharI'ah

al-Marfü'ah.
T.Baghdad = al-KhatIb al-Baghdâd!, Ta'rlkh Baghdad.
Theologie = Josef van Ess, Theologie und Gesellschaft.
Thigat = Ibn ~ibban al-Bustr, Kitab al-Thigat.
Tradition = G.H.A. Juynboll, Huslim Tradition.
Tubaf = Ibn Shu'bah al-~arrânI, Tubaf al-CUgül.
~ = al-KulaynT, al-Usül miU al-Kaf!, ed. ai-Ghaffari.
Zwischen = J. van Ess, Zwischen ijadIt ~ Theologie.
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FOR LAURE AND RALF il

WITH GRATITUDE

***

(Ja'far al-?adiq): The Messenger of God ? never spoke
to mankind with the utmost degree of his understanding

(bi-kunhi 'aqlih); but then the Messenger of God $ said,

"We, the Company of the Prophets,
were bidden to speak to people
according to their measure of understanding

('ala qadri ·uqülihim)."

U~ül 1 23 B15 (cf. Mahasin 195 BI7) .

"Perplexity is the cause of research
al-Qayrah '1l1atu l-baQth."

-- ShiblI Shumayyil



•
P~T 1

THE CREATION OF al-~AaL.

1. The Creation Of al-'Aql (Texts).

2. Sa1ient Motifs.

3. 'Aql As First Creation.

•

•

4 . Light And al-'Aql.
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Chapter 1

THE CREATION OF AL-'AQL (TEXTS)

And if God had known any good in them, He would
certain1y have made them to understand/la-asma'ahum;
and if He (now) makes them heed/law asma'ahum, they
will turn away in aversion. Q al-Anfal 8:23.

Undoubtedly the most influential yet controversial 'aql

report in Islamic tradition is the "Aqbill Adbirl Come for-

ward 1 Go backl" (or "Turn forward & Turn back", "Face for-

ward & Face back")" report depicting God's creation and

testing of 'aql. Since this report aroused deep felt and

widely varying reactions among Muslims both in the past and

the present, and due to the confusing assessment of it by

Occidental scholars, the earliest transmitted versions known

to us shall be examined in some detail. In the first sec-

tion of his article pub1ished in 1908, Ignaz Go1dziher

(1850-1921) pointed to the importance which one form of this

report assumed for esoteric and Hellenistic philosophica11y-

tinged movements in Islamic thought. 2 The Hungarian savant

quoted thisreport in a version often found in 1ater Is1amic

literature: "Awwalu ma khalaqa llahu l-'aqlu The first

(thing) God created is al-'aql".'" He awarded this form

priorityas the primitive or 'original' text ("seiner

ursprüng1ichen Form"), treating as secondary the widely

l



attested verbal propositton: "LaJlllllii khalaqa Ilahu 1-'aqIa

When God had created al-'aql"," which he deemed to be an

attempt by orthodox critics to disguise or mitigate the

•
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original form."

Interpreting the meaning of the "Awwalu ma khaIaqa"

form, and similar early reports, Goldziher observed :

"One can not doubt that this saying stands under the

influence of the notion of the 'Universal Intellect'

(WeItinteIIekt) as the first intellectual substance

emanating from the divine essence." (319, & cf. 318)

By translating 'aql in this report as "intellect", Goldziher

placed it within the ambience of Neoplatonic teachings which

were received and propagated by so-called "free-thinkers",

the Ikhwan al-?afa', the Isma'lliyyah, and ~üfïs, who

imported their Plotinian construction into Islam (320:

"ihren Islam plotinistisch konstruierten"). Yet he took

care to note that the origin of this report was not actually

derived from these circles, without offering a specifie

provenance or route through which this Plotinian notion

infiltrated into early Islam.

A fundamental consideration which persuaded Goldziher

and those following him to equate 'aqI = 'intellect' in this

report was its perceived incompatibility with the Qur'anic

creation accounts wherein 'aqI plays no direct role, and its

being seen as out of harmony with prevailing Islamic teach-



1ngs of the early period. b A decade before Goldziher, Isaac

Eisenberg had suggested viewing a similar report in sapien

tial perspective against the background of Biblical Wisdom

teachings, specifically Jewish mystical ijokhmah specula

tions. 7 Both Interpretations have merit with respect tu the

form "Alo'Walu ma khalaqa", yet Goldziher' s •neoplatonic ele

ment' has been more widely invoked over the courze of this

century than Eisenberg's thesis. M Nevertheless, one is con

tinually confronted with a certain uneasy vagueness or

hesitancy~ when scholars seek to translate or interpret the

term 'aql in this and similar reports.

SI. THE AOBILI ADBIRI REPORT

By examining the early rlvayat and mutün of this report

culled from SunnT and shI'I literature, it will become evi

dent that the earlier form(s) aIl agree vithout exception on

the verbal proposition: Lamma khalaqa llahu l-'aqla. Fur

thermore, a persüasive case may be made that its meaning is

quite in harmony vith the modes of thought and expression

prevailing around the turn of the lst\2nd century AH, as

weil as with the religious and speculative concerns of that

era. While the details of its elaboration and continuing

adaptation over the course of the second century are intri

cate and often ambiguous, the basic outlines of its develop

ment can be sketched with fair probability. In order to

•

•

•
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grasp these developments one must delve into the tech

nicalities of ~adIth transmission in early Islam.

Anticipating our results, this 'aqi report is properly

to be seen as the meditation of circles around key first

century Successors -- notably Kurayb mavia Ibn 'Abbas

(Hedinah), al-~asan al-Ba~rI (Hedinah & Ba~rah), and Hu~am

mad al-Baqir (Medinah & Kûfah). Its ascription to the

Prophet is extremely improbable, technically a 'lie'

(k~dhlb) or a falsified ascription (ma~ü') in the terminol

ogy of the traditionist critics. Very little can be said

about its alleged attribution to certain Companions, other

than their symbolic function of legitimation. Nevertheless,

a definite link to the late first century ~ijâz is not to be

dismissed. It is both possible and plaus~ble that the early

formes) of this report reworked several archaic 'aqi sayinqs

of the wisdom type (~lkam) reflecting old-Arab, Qur'anic,

and Biblicist elements.

•

•
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Early second century Syrian and Iraqi circles received

it and 'improved' it, adapting it to their own contemporary

concerns. The most significant enrichments of meaning were

accomplished by Basran ascetics (~all~ün, zuhhad), many of

whom upheld a moderate form of the qadar doctrine, and par

ticularly by Kufan shI'I partisans of the ~usaynià 'Alid

imams al-Baqir, al-~âdiq, i1nd al-Ka~im, many of whom heId a

mitigated form of predestinarian teaching. In the late sec-



ond century a group of Damascene Murji'l tradents comoiiled

it with a rival teaching about al-qalam 'the Pen' as first

creation. In the opening decades of the third century

certain radical Mu'tazill exponents in Baghdad adapted it in

support of their extravagent doctrines; while it continued

to be invoked by the important Baghdadi ~üfr al-Muhasibl

(who opposed the Mu'tazilah) and the Central Asian mas ter

al-i;laklm al-TirmidhI. The nominal form "Awwalu mâ khaIaqa"

can not be earlier than the mid-third century (below ch.3).

Finally, imputing a Greek Neoplatonic emanationist meaning

to 'aqi in the second century forms of this report is

unfounded. Rather, the creation cf 'aqi should be placed in

the context of pre-creation Wisdom in the Throne realm •

Before turning to the texts themselves, it will assist

the reader's comprehension of meaning if we sketch the

structure of the report(s). Almost aIl the versions quoted

below are consistent in having four parts. 1) The 'settlng'

consistJ.ng of the temporal clause "!'!l".en God had created al

'aql", with no mention of 'aqi as first creation. 2) God's

'testlng' of 'aqi by commanding him to face forward and face

back (the iqbai & idbar of 'aql). 3) The 'encomium' of 'aqi

consisting of God's swearing an oath ("By My Powp-rl") and

eulogizing 'aqi as the most cherished and worthiest of

created things to Him. 4) God's 'listing' the reasons why

'aqi ls worthy of His hlgh praise, normally a peroratlon

•

•

•

1 - SI A Creatiop 5



comprising pairs of complementary or opposing traits charac

terizing 'aql's function within humans and between man and

God. Of these four parts, the first and third display the

least variability amongst the several versions to be

examined, while the second and fourth contain the widest

alternatives or differences, pointing to the differing

intent of the adaptors. (Yet in later re-workings of this

report, it is the 'setting' and sometimes the 'encomium'

which exhibit the greatest transformation; see Part II

below.) The following list of versions is not meant to

imply any definite priority in chronolagy. For the Most

pa~t the underlying principle determining the order of pre

sentation is the movement from simplicity to complexity in

textual details. In keeping with the explicit personifica

tion of 'aql in the reportls), we translate the pronominal

suffixes hu & ka as 'him' and 'thee'. After presenting the

successive versions, the significance of their chief fea

tur~s chaIl be reviewed (ch.2).

SI A. SUNNÎ TRANSMISSION

.1) 'AbdAllah b. Atmad Ibn ~anbal (d.290/903), in the

zawa'id to his father's Kitâb al-Zuhd, ed. M. Jalal Sharaf

[Alexandria 1984] II 300.

%8NÀD 'AlI b. Huslim al-~üsI-o (d.253/867) } Sayyâr b.

~atim al-'AnazI-- (d.199 or 200/815)} Ja'far b. Sulayman

•

•

•
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Creation

•
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a1-0uba'ï 12 (d.178/734-5)

7

} Malik b. oInar 13 (d. 127/745)

} al-nasan a1-Ba?rI (d.110/729) } marfu' :

Lamma khalaqa llâhu l-'aqla qala la-hu "aqbill H

fa-aqbala, thumma qala la-hu Hadbirl" fa-adbara,

fa-qala "ma khalaqtu khalqan 14 a~abba ilayya min-ka,

bi-ka akhudhu wa bi-ka u'~I."

When Gad had created intelligence, He said ta him,

liCorne forwardl" 50 he drew near. Then He said ta him,

"Go backl" 50 he retreated. (Gad) said, "I did not

create 'a creature' dearer ta Me than thee. By means

of thee 1 receive, and by means of thee 1 bestow."

COMMI!!:NTe A Baghdadi-Basran riwayah of ascetic-QadarI

•

•

provenance, seeming1ya qawl of al-~asan a1-Ba~rI 'raised'

ta the Prophet, though possibly showing the touch of the

ascetic qass Malik b. Oinar. Bath Malik and his disciple

the shI'1 zâhid Ja'far b. SU1aymân, were known ta hold

QadarI views. This form is qui te close ta a primitive ver-

sion. The 'encomium' is 1acking any divine oath of approba-

tian. God's praise of 'aql (III created no creature dearer

ta Me than thee") may have been in circulation early on as a

separate saying or prophetic Qadlth. 1e This praise appears

ta echo a popular wisdom saying extolling the merit of

'innate inte11 igence*wisdom 1 of the Il facpu 1-'aql" type

assigned ta the premier pre-Islamic sage Luqman, or repeated

by a number of ear1y authorities:

"God is not worshipped by anything more

surpassing than al-'aql.H15



Several later SunnT critics referred to this particular•
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rlwayah of the Aqblll report in support of their view that

it had validity, despite being mursaI.'7 This minority

position keeps on reappearing over the centuries of intense

critical debate on the 'correctness' of this report's

attribution to the Prophet.

The final sentence or short form of the 'listing' is

problematic depending on how one construes the preposition

bi-, with the pair of transitive verbs akhudhu & u'tI (lst

Sgl. with God as subject). The problem centers on the

unstated object of these verbs, since bl- is used with a

transitive verb to specify the relation between the act and

its omitted proper object; or figurateIy, 'aqI as the object

through\by means of which God realizes the act. A casual

reading glides over the complexities buried in this brief

sentence, or imputes unfounded meaning.'· Our rendering "by

means of thee 1 receive, and by means of thee 1 bestow",

t~~es bl- as indicating agency or instrumentality, ie. God's

employing 'aqI as an aid or instrument.'~ The implied mean-

ing is:

~ <Through the agency of a person's 'aqI God receives

man's obedience\accepts his deeds; and in accordance

with the degree of a person's 'aqI Gad grants

recompense for man's obedience\good works [or: bestows

surpassing rank and 'grace' in the Hereafterl.>



This Interpretation is partly based on the linguistic data•
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and the Qur'anic employment of the verbs akhadha and a';a,2Q

as weIl as what is known about al-~asan's thought (see H.

Ritter, ~ Islam XXI 1-83; M. Schwarz, ariens XX 15-30; van

Ess, Theologie II 48-50). One is reminded of the qawl by

Mu'awiyah b. Qurrah al-MuzanI (d.113/731) that: "people per-

form good (deeds), however they receive their recompense on

Resurrection Day in proportion to the measure of their

intelligence/ •••yu'tawn~ ujürahum yawma l-qiyâmati 'ala

qadri 'uqülihim"."'l Mu'awiyah's saying admits the relevance

of innate inequities (taf~Il or tafa~ul) with respect to

discrete dissimilarities in human 'aql, reflecti~~ first

century views on the divine parcelling out of the 'uqül .

It must be pointed out that other meanings for "bi-ka

âkhudhu wa bi-ka u'tI" are possible. We mention several

with little comment so as not to distract the reader with

Arabie minutia. They are to be borne in mind when com

prehending the successive versions of the report.

~ reason or cause, li-l-ta'lIl: <On thy account 1

punish or censure"'''' (men for their sins\disobedience)i

on thy account 1 grant (remission for sin, or bestow

reward for obedience).>

~ measure, 'to the amount of': <According to thy

measure*amount 1 take away*remove (men's fortune in

this world, or grace in the Hereafter); by the amount

of thy measure 1 bestow (fa91 upon men in worldly for

tune, or otherworldly degree).>



This latter meaning requires a predestinarian reading of the•
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report (cf. akhdhun 'seizure, removal' l, or at least a

"taf~ili" sense: God 'takes away' or withholds the natural

endowment of 'aql from svme while providing it in abundance

to others, thus determining human fortune or virtue. This

Interpretation has much to commend it, and i5 in tune with

widespre=~ first century AH notions.

It may be said that God's giving and taking in akhudhu &

u'~I, however the unstated objects are construed, involves

either recompense in the Hereafter23 for gualities or works

initiated by 'aql on his own; or a this-worldly and other-

worldly bestowal on account of something due to divine

initiative (predestination). Thus the meaning we construe

to be al-~asan's or Malik b. DInar's (above à) might have

signalled a departure from an originally more predestinarian

intent.

Critics noted that an almost identical version as a qawl

of al-~asan was included by al-BayhagI (d.458/l066) in his

Shu'ab al-Iman [not seen; guoted in La'a11 1 129-30l, via

Ibn 'Adiy, on the isnad:

..• the Basran OadarI 'UbaydAl1ah b. Muhammad b. Hafs• o.

al-'A'ishI2~ (=Ibn 'A'ishah, d.228/842-3) 1 the Basran

qass & OadarI zahid 3alih a1-MurrI2e (d.172/788-9 or. . . .
176/792-3) ) al-Hasan a1-BasrI.. .

A1-Bayhag1's version inc1uded an extra e1ement in the 'list-

ing' that high1ights its Oadar1 intent: "innI bi-ka u'badu



wa bi-ka u'rafu by means of thee am l worshipped, and by•
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means of thce am l known" (see below reports i6 - .8) .26

12) Ibn AbI l-Dunya (d.281/894), ~ 31-2 i15.

xeNÀD Muhammad b. Bakkar27 al-Rusaf! (d.238/852-3)

Kurayb mawlâ Ibn 'Abbas; deemed by van Ess (Zwischen 122, &

'Abd al-Ra~man Ibn AbI l-Zinad2e (d.174/790) ) Mu~amrnad b.

'Uqbah2~ } Kurayb b. AbI Muslim30 (d.98/716-7)

Lamma kha1aqa llahu l-'aqla When God had created al

'aql, He said to him, "Come forwardl" so he drew near.

Then He said to him, "Go back 1" so he retreated. (God)

said, saying (this) knowing best about (al-'aql)31,

"By My Power anà My Majestyl l shal1 not place you/la

aj'aluka save in one whom l love, and l did not create

a thing/shay'an32 dearer to Me than theel"

•
COMMENTe A Baghdadi-Medinese riwayah presented as a qawl of

Theologie II 170) as perhaps the oldest form of the

report(s). This version has some unique features: the

'encomium' and 'listing' are merged; 'aql is referred to as

a shay' 'thinq'; and God is a'larnu bi-l-'aqli.

What is the siqnificance of God being the one best

acquainted with al-'aql? Qur'anic usage shows that the

expression a'larnu bi- predicated of God covers: i) what

men hide or conceal within themse1ves -- Q 3:167, 5:61,

Il: 31, 29 :10; ii) the actuality of men's faith -- 4:25,

•
60:10; iii) what men do*work -- 22:68, 26:188, 39:70; and

Iv) who is unjust\corrupt or 1ed astray vs. who is rightly



guided -- 6:58 & 117, 28:56 & 85, 17:25 & 84, 53:30. If•
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this is the proper context against which to comprehend this

expression, then we may construe its meaning as revolving

around God's awarding the surpassing 'merit' or 'grace'

(fa91l of al-'aql to humans, giving it only to those He

favors,33 in the same way He gives his 'grace' to whomever

He wishes.3~ God's film is thus His determining fore-

knowledge of future events. The predestinarian message of

this report points to the theme of divine apportioning of

the created 'rneasures' of 'aql. Thus, God knows best who

received an abundant share of 'aql and who was denied such a

share, narnely who shall be saved and who darnned.

If this indeed represents the most archaic recoverable

form of the Aqbill report, then it may have started its

existence enunciating the old Arab notion of the pre-

destined lots of human intelligence in an Islamic religious

context. On the other hand, was it a response to an earlier

voluntarist forrn (+ see report 14) intended to counter its

employrnent by OadarI exponents?

13) AI-~aklm al-TirrnidhT (d.295/907 ••• 3l0/922),

Ma'rifat al-Asrâr, ed. JuyushI [Cairo 1977] 38 (no isnad)

.•. anna llaha 'Azza wa Jalla lamme khalaqa l-'aqla God

Highty and Hajestic, when He had created al-'aql, He

said to him, "Come forwardl" 50 he drew near. Then He

said to him, "Go backl" 50 he retreated. Then God the

Exalted said, "1 did not create a creature dearer to He



than thee. On thy account l reward/bl-ka uthlbu, and

on thy account l punish/wa bi-ka u'âqlbu.3~ And thee l

bIarne/va 'alayka u'âtlbu. 36 To whomever l bestow thee,

l thereby honor him; and from whomever l deprive thee,

l thereby curse him."37

•
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CCMM~NTe Since al-~akIm al-TirmidhI is quoting this report

without isnâd, his wording " ••• va dhâllka anna llâha ..• larnma

khalaqa" reflects the original, "Larnma khalaqa llâhu 1-

'aqla".3. The 'listing' contains a significant element:

"thee l blame," or "according to your standard do l

blame/u'âtlbu." God's displeasure or friendly anger is

directed towards al-'aql, reproving him for blameworthy con-

duct while desiring him to return to what will please GOd.3~

The final sentence is reminiscent of report H2. God's

honor ing the one gifted wi th 'aql ("man ahdaytuka llayhl

akramtuhu"), and His cursing the one deprived of it, clearly

suggests a predestinarian meaning (fortunate vs.

unfortunate). Yet the fact that 'aql bears the blame for

man's recompense in the Hereafter (reward & punishment) sug-

gests a complementary emphasis on a voluntarist meaning of

human moral responsibility. The conjunction of both ideas

is compatible with "tafc:iIII" notions of the Inequitable dis

tribution of the 'uqul.

14) Abü l-Faraj 'Abd al-Ra~man Ibn al-Jawz14o

(d.597/1201), Akhbar al-Adhkiyâ' 7; and Dharnro al-Hawâ 8



%8NAD ••• Mu~ammad b. 'Abd a1-KarIm~1) a1-Haytham b.•
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'Adi y 42 (d.206/821)

Creation

Su1aymân b. Mihran a1-A'mash4~

14

•

•

(d.148/765» 'Amr b. Hurrah al-Jama1I al-HuradI4"

(d.116/734 - 120/738» 'Abd a1-Ra~man Ibn Sabil:=~"'

(d.118/736» 'AbdAllah Ibn 'Abbas (d.68/687 - 70/689)

Lamma khalaqa llâhu l-'aqla When Gad had created al

'aql, He said to him, "Go backl" sa he retreated. Then

He said ta him, "Come forwardl" so he drew near. (God)

said, "By Hy Powerl 1 never created any creature bet

ter than thee/ma khaIaqtu khaIqan qa~~u a~sana min-ka.

According ta thy measure do 1 bestow, and according to

thy measure do 1 take away,~6 and on thy account 1

punish/bi-ka u'âqibu."

CCMM~NT8 A Kufan-Heccan isnad of predestinarian and Hurjl'T

intent, originating within the Heccan circle of pupils of

Ibn 'Abbas of the late first century. The fact that the

avid ~anbalT scholar Ibn al-Jawzl chose to quote this par-

tieular version in his morallzing and didaetlc works is

noteworthy, sinee one of his mIssions ln life was to purify

the body of ~adlth from falslties and weak reports.~7

Besldes his Dhamm~e and Adhkiya', he treated the subieet of

fadl al-'aql at length ln his Mlnhai al-Qâsidln.~· He. .

quotes this <Adhkiyâ' 7) after a report that Gad first

created the Pen. ec His isnad for our report was rarely com-

mented on by critics.

The fact that the idbâr cornes flrst might be slg

nificant,"" also the reversal "bi-ka u'~I va bi-ka akhudhu" .



This perhaps reflects a re-working of the text performed for•
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•

polemical purposes, since it is known that Kufan-Hijazl

predestinarian circles related anti-Qadari reports. This

consideration shapes our translation. The final phrase "bi-

ka u'aqibu" may be understood in various ways (eg. "In

proportion to thee l punish").

'S.a) sulaymân b. A~mad al-~abarani (d.360/971), ~

Mu';am al-Kabir [Baghdad 1980-4; 2nd pr. Haw~il 19851 VIII

283 ~8086; & his al-Hu';am al-Awsa~;e2 also in al-HuttaqI

al-Hindi, ~ al-'Ummal III 220 #1931

.eN~D •.. AI-WaIId b. Shujâ' al-Saküni e3 (d.243/857-8)

} Sa'ld b. al-Fa91 al-Qurashle4 }

'Ataki} "Abü Ghâllb"e.. [= Khazawwarl } AbÜ Umamah al-

Bahall (d. ca. 81/700) } marfü'

Lamma khalaqa llâhu l-'aqla When God had created al

'aql, He said to him, "Come forward 1" so he drew near.

Then He said to him, "Go backl" so he retreated. Then

He said, "By Hy Powerl l did not create a creature

more pleasing/a'jaba to He than thee. By means of thee

l receive, and by means of thee l bestow. The reward

is thine/la-ka l-thawâbe7 , and the penalty is against

thee/wa 'alayka 1,-' iqab."

COMMENTe A Baghdadi-Kufan-Syrian-Basran riwayah, this prob-

•

lematic isoad was dismissed by critics; Hawqü'ât l 175, &

La'aiI l 129 -- both relying 00 al-'Uqayli, pu'afâ', tar

jamah of 'Umar b. Abi ~âlll:l: "la yutaba 'u 'ala ~adIthih wa



la yathbutu fI hadha l-matni shay'un fa-huwa mawdü'." Yet•
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•

•

the text is close to an sarly form. The final sentence

seemingly shifts the intent towards a voluntarist stance,

with 'aql being held responsible for human merit or demerit

in the Hereafter; ie. <"You earn the reward, and you suffer

the penalty">. However, this may be reading too much into

the text. In keeping with the signification of the iqbal &

idbar of the personified 'aql as obedience (adherence &

avoidancel, here li- may signify advantage rather than mere

possession, opposed ta 'ala indicating injury.ee Thus, "la-

ka al-thawab wa 'alayka al-' iqab" may s imply be rendered:

<"The reward is to your credit, and the penalty discredits

you">. This may also apply to the following three versions.

Al-~akim al-TirmidhI in his al-Akyas ~ I-MughtarrIn

(ed. al-Sa'i~ as Tabâ'i' al-NufÜs, on 24 - no isnadl gives a

version which combines elements of al-~abaranI's 15.a, with

"thee I blame" (113 abovel:

IS.bl ••• fa-inna lliha Tabaraka va Ta<ala khalaqa 1

'aqla fa-qala la-hu, fI-ma ruwiya 'anhu [ya'nI <an al

Nabiy): "aqbi11" fa-aqbala thumma qala la-hu "adbirl"

fa-adbara, fa-qala,"va 'izzatI mâ khalaqtu khalqan

a~abba i1ayya min-ka, fa-bi-ka akhudhu va bi-ka u'~I,

wa iyyaka u'itibu, wa la-ka I-thawabu wa 'alayka 1

'iqab. "e..

Al-~aklm al-TirmidhI quotes this in the context of treating

the prohibition of alcoholic drink (hadha l-sharâbi lladhI



yudhhibu l-'uqul), explaining that God confers a1-dhihn•
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COMMeNTe

•

•

(wor1dly 'mind') to ordinary men, whereas He grants a1-'aq1

(religious 'mind') to those who truly confess God's vnity

enabling them to discriminate good practices from evil ones

("bi-1-'aqli yumayyizu 1-muwahhidüna min al-mahasin wa 1-

masawi '" ) .

16) Ibn TawUs, al-Malahim ~ I-Fitap [Najaf 1972, rpr.. .

Beirutl 105, ~~oting the Kitab al-Fitan of Abu ~ali~ al-

- - ,- -Salili (b. ~mad b. Isa b. al-Snaykh al-~asa'i\~assanl)&o.

%eNAO ••• 'Abd al-A'la b. ~ammad al-Narsl~1 (d.237/851-

2)} ~ammad b. Salamah&2 (d.167/783-4) } al-~ajjaj b.

Ar~at al-Nakhâ'I&3 (d.145/762)} Abü l-'Abbas al-WalId b.

'Abd al-Ra~man Ibn Ab1 Malik al-HamdanI&~ (d.125/743 or

127/745) } Abü 'Abd al-Ra~man al-Oasim b. '.Abd al-Ra~man&O

(d.l12/730) } Abü Umâmah al-Bahall} marfü':

Lamma khalaqa llahu l-'aqla When God had created al

'aql, He said to him, "Go backl" sa he retreated. Then

He said to hi!:;" "Come forward 1" 50 he drel~ near. Then

God Blessed and Exalted said, "1 did not create a crea

ture dearer to Me than thee, nor more esteemed by Mel

akrama 'alayya than thee. By means of thee l recelve,

and by means of ~hee l bestow. And by means of thee am

l known/bi-ka u'rafu. The reward 15 thlne and the pen

alty is against thee."

A Basran-Kufan-Damascene riwayah of Syrian Oadarl

provenance, probably imported into Iraq either by al-Walld

Ibn Ab! Malik or by al-~ajjaj. The chief features of inter-



est are the ldbar preceding the lqbal in the 'testing' of

'aql (cf. 141, and the inclusion of the phrase "wa bi -~':a

u'rafu" in the 'listing'.

This element, that man 'knows*acknowledges' ('arafal God

by reason 'Jf God's gift of 'aql to him, constituted an

important theme in second century Islam, when the notion of

"ma 'rlfatu lIai. knowledge of God" came to be widely

understood as covering human acknowledgement or r~cognition

of God's existence as Creator, Revealer, and Law Giver.&&

Since 'aql was seen to be an inborn trait (sajlyyah,

gharIzah) and as "the most surpassing thing given to man .....".

with which man is endowed by God, present in man from birth

(fl~rahl and leading him to acknowledgement of God's exist

ence and His creation and direction of the world and man, so

man comes to know God by reason of God's g1ft of 'aql.&8

Thi~ notion may have had sorne connection to the early

QadarI notion reputedly enunciated by the Syrian mawla

Ghaylan al-DimashqI in his theory of 'aql and fl~rah, in the

sense of innate necessary knowledge and man's power of deci

sion.&~ One must be careful to distinguish between 'aql as

a natural dIsposition for knowledge of God equally Inherent

in aIl humans (cf. the Hellenistic notion of nous &

dlanolal, or as a God-given ability or direct gift ,mawhüb,

mawhlba~l, varying in degree of intensity or al1otment, and

leading to salvation (as in Biblicist teachings and early

•

•

•
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Muslim religious thought). These differing notions are at•
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•

the heart of a te11ing exchange (found in a1-Dhahabl, ~uffa~

l 147)70 between Ghaylan and the Basran predestinarian faqIh

Dawiïd b. AbI Hind71 (d.140/757). Dawüd asked, "What is the

most excellent thing given to man?", to which Ghaylan

replies, "al-'aql". Then Dawùd asks:

"Tell me about al-'aql, is it a thing open to every

one/muba~ li-l-n3s, whoever wishes obtains it and

whoever wishes relinquishes iti or is it a thing

apportioned between themlmaqsüm baynahum?" ""

[Gh. refuses to reply, 50 D. supplies the answer):

"(Al-'aql) is cut/unqu~i'a [into varying individual

portions), 50 likewise has God apportioned faith and

the 'modes of obedlence'/kadhalika qasama llâhu l-Iman

wa l-adyan. 72 Thus, 'There Is no power [for man to

act) but by means of GQd'l"

The Mu'tazilah later developed their doctrine of takllf

'moral responslbility' springing from ma'rifah or 'ilm 'nat-

ural knowledge' as independent of revelation. 73 The phrase

"bi-ka u'rafu" may posslbly involve the theological meaning

given to ma'rifah in the so-called Hurji'I thought of the

Oadarl-Ghaylaniyyah.7~

'7) Ibn Ab! l-Dunya, ~ 31 '14; & in al-'Uqayll,

Du'afa' III 175; Kamil II 797-8, & VI 2040; Hlzân l 564,

'2135, II 331 ~2655, & III 356 16740.

above 12)} ~af~ b. 'Umar7e qa~I ~alab (fI. ca. 150/767) )

•
rBNAO (!.) Muhammad b. Bakkar al-RusafT (d.238/852-3,. .



al-Fa~l b. 'Ïsa al-Raqashl?& (d. ca. 132/750) } Abu 'Uthman

al-Nahdi?? (= 'Abd al-Ra~man b. Hull, d. before 100/719) }

Abü Hurayrah (d.59/679) } marfù':

Lamma khalaqa llihu Ta'ili l-'aqla When God the

Exalted had created al-'aql, He said to him, "Stand

up/quml" so he stood up. Then He said to him, "Go

backl" so he retreated. Then He said to him, "Come

forwardl" so he drew near. Then He said to him,

"Sit/uq'udl" so he sat down. Then God Highty and

Majestic said, "1 did not create a creature better than

thee, nor more esteemed than thee, nor more surpassing

than thee, nor more goodly than thee.?e By means of

thee 1 receive, and by means of thee 1 bestow. [By

means of thee am 1 g10rified/bi-ka u'azzu.?~l By means

of thee am 1 known/u'rafu, and thee alone do 1

blame/wa iyyaka u'atibu. eo The reward is thine/la-ka

l-thawab,'" and the penalty is against thee."

•

•
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COMM~NTe - The Isnad: A Baghdadi-(Syrian)-Basran transmis

sion of Qadar1 & Hurji'1 provenance (viz. al-Faql al

Raqashl); critique in Ibn al-Jawzl, Mawgü'at 1 174, & al

suyütI, La'all 1 129 [both via Ibn 'Adiy's Kamill. See

Goldziher, !A XXII 323; Zwischen 121-2; Theologie II 170

("probab1ya fairly ear1y deve10pment"); & Gi11iot, Exégèse.

Lansue, ~ Theologie 261.

The presence of the Syrian qa~l ~af~ in an Iraqi isnad

would not norma1ly raise suspicion, save for the fact that

much confusion exists over the name "~af~ b. 'Umar\'Amr"

(see ego ~ III 179-85, & IX 361 Is 1640-2 & 410 Is 1986-



8; MIzan l 560-7 ~s 2128-2159). Furthe>:;i1ore, al-KhatIb al

Baghdadl (Müdih II 47) observed that Mu~ammad b. Bakkar a1-•
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•

•

Ru~âfI also transmitted from the Kufan Our 'an reader Abû

'Umar ~af~ b. Su1aymin al-Bazzaz~2 (d.180-90/796-8061. One

might question whether specifying "qâ~I ~alab" in the isnad

was tadlIs~3 meant to disguise the presence of ~af~ b.

Sulaymàn, by intentiona11y confusing him with the somewhat

earlier ~af~ b. 'Umar b. Thâbit a1-An~ârI al-~alabI.·4

Against such speculations is the fact that the reputable

Syrian traditionist-faqIh Ya~ya b. ~ali~ al-WuQâ~r·~

(d.222/B37) a1so transmitted the identlca1 report from }

"~af~ b. 'Umar qa~I ~alab" } al-Facp al-RaqashI ... (see

Kamil II 797-B, & MIzan l 564, III 356). It appears that

Syrian Murji'I circles were receptive to this report, per-

haps construing it in an anti-Oadarl sense. A1so reca11

that al-Fagl al-Raqashi was in touch with Kufan Murji'ls.

(!) An alternative Kufan lsnad for this version was pro-

vided by al-Daraqutnl (per Maw~Ü'at l 174 > La'âlI l 129) :

the Baghdadi al-~asan b. 'Arafah a1-'Abd! al-Mu'addib

(d.257/B71) } the Kufan-Baghdadi 'liar' Sayf b. Hu~am

maà Ibn Ukht al-ThawrI-&} the Kufan Sufyan al-ThawrI

(d.161/77B» the Kufan shi'i al-Fa~l\al-Fu~ayl b.

'Uthman-"} "Abü Hurayrah" 1 marfü'.

It is àifficult to àetermine whether the attribution here to

al-Thawrl is the invention of Sayf, or if Sayf's contribu-



tion to the lsnad lay in 'raising' it from al-Fadl b.•
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•

'Uthman to the Prophet through Abü Hurayrah.

- The Hatn: Here the 'testing' of 'aqI Is elaborated

into four postures in tune with his personification: stand-

ing, facing, turning back, and sitting. AlI these are mute

outward actions, wherein 'aqI's unhesitating obedience to

God's commands (ie. his alacrity in comprehending the divine

address) is thereby underlined. Could the intent have been

to further highlight certain facets; ego the sitting 'aqI as

politico-ideological irja'? This possibility appears

unlikely. The 'encomium' lacks God's oath of approbation,

yet is far more emphatic in praise. The 'listing' covers

the familiar ground of 'aqI being the agency of God's

accepting & granting, as weIl as his earning merit or

demerit in the Hereafter (thawab & 'iqab), or of being alone

blameable. Other elements surface as weIl: 'aqI as the

agency for worshipping (or glorifying) God; and for man

knowing God ("bi-ka u'rafu", in the theological-Hurji'I

sense that faith consists in knowledge of God?).ee

,S.a) Al-~akIm al-Tirmidhl, Nawadir al-U~ijl 242, a~I

.206 [also La'ali 1 130; & Kanz al-'Ummâl III 220 .1930).

X.N~D (!) 'Abd al-Ra~Im b. HabIbe~} Oâwüd b. al

Hu~abbar'o (d.206/B21) } al-~asan b. 01nar~1 (d. ca. mid

Prophet's Companions" } marfü' :

•
2nd/Bth century) } al-Hasan al-Basri }. . "a number of the



Lamma khalaga Ilahu I-'agla When God had created al

'agI, He said to him, "Come forwardl" so he drew near.

Then He said to him, "Go backl" so he retreated. Then

He said to him, "Sitl" so he sat down. Then He said to

him, "Speak/untugl" so he spoke.~· Then He said to

him, "Be silentl" so he was silent. Then (God) said,

"By My Power and My Majestyl 1 did not create a crea

ture dearer to He than thee, nor more esteemed by Me

than thee. By means of thee am I known/u'rafu, and by

means of thee am I praised/u~madu. By means of thee am

I obeyed/uta'u. By means of thee I receive, and by

means of thee I bestow. And thee alone do I blame.

And the reward is thine, and the penalty is against

thee. "~,,

•
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CCMM~NTe A Baghdadi-Basran isnâd of moderate ascetic Oadarl

provenance, attributed to the Prophet through the device of

a collective irsal; possibly a gawl of al-~asan al-Ba~rl

reworked by al-~asan b. Dinar and\or Dâwud b. al-Hu~abbar.

Clearly this version is related to report *7, and the

'encomium' and 'listing' largely echo it. Here the 'test-

ing' contains five elements: advancing, retreating, sitting,

speaking, & silence. 'AgI 15 no longer mute. The speaking

•

'agI may be understood against the background of the associ

ation of Iisan and 'agI familiar from old Arab times and in

first century Islam,~~ yet invested wlth an Islamic reli-

gious aura; thus 'aql praises God. A similar enrichment of

meaning is observable in the silent 'agI, also a common fea-

ture of Near Eastern Wisdom (the guarding of the tongue by



the wise).~o This emphasis on speaking and silence is quite

consonant with the fundamental meaning of 'aqI as

'comprehension-of-meaning' exemplified in the sapiential

hearing formula. These motifs are pressed into the service

of an Islamic 'narrative-theology' found in early aqwâI or

~adIth of a didactic religious purpose (qi~a~, raqa'iq,

zuhd), what van Ess tenDS "implici t theology".

Some of the details in report 'S.a resemble the form

given by al-~akim al-Tirmidhl in his work Ghawr al-Umur (ed.

W.A. 'AbdAllah as al-A'~â' ~ l-Nafs, on 152), such as the

'sitting' 'aqI, and "by means of thee am 1 obeyed/u!=a 'u".

However, the piece in Ghawr displays a far greater com

plexity joined with a different trajectory wherein the Adam

\ Iblls myth has been integrated into an elaborate light

mysticism (see ch.6 SI.B.~.). A closer parallel to report

'S.a is the AqbiII version in Persian provided by RashId al

Din Haybudl (d. after 520/1126) in his esoteric Qur'anic

cornrnentary Rashf al-Asrar ~ 'Uddat al-Abrâr~&, giving five

elements in the 'testing' (stand, sit, corne, go, seel), yet

merely two for the 'listing' ("through you 1 shall be wor

shipped and through you 1 shall be obeyed l. .. uta' u 1") •

HaybudI's version cornes equipped with a unique supplement

stressing the insufficiency of 'aqI ta rely on its own power

and its tendency for self-conceit, for behind him looms an

•

•

•
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even more beautiful form: tawflq, the saving-grace provided•
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•

•

man by God ....?"

(!) Al-~akTm a1-TirmidhI also provides an alternative

and very lame (mu'9a1 'choked') Syrian isnad of Murji'I tint

for version 'S.a:

a1-Fa91...e } the Damascene Hisham b. Khalid al-Azraq......

(d.249/S63l ) Baqiyyah b. al-Walld (d.197/S12)} 'Abd

al-Ra~man b. 'Amr al-Awza'I (d.15S/774)} marfü'.

'S.b) Furthermore, al-Mu~asibI (d.243/S57-S), in his

al-Nasa'ih (ed. 'A.-Q.A. 'Atâ, in al-Wa~âya [Beirut 19S6)

59-215, on 130), invokes yet another version of this

elaborate voluntar ist form, wi thout an isnad ("ba1,~aghana

anna 11âha 'azza wa ja11a, 1allllllâ kha1aqa 1- 'aq1a . .. "),

wherein the 'testing' presents seven e1ements: retreating,

advancing, gazing, speaking, silent-listening,'oo

hearing-understanding,'o, and comprehending (adbir, aqbl1,

un~ur, taka11am, in~lt, isma', ifham/). Al-Mu~asibI's ver-

sion represents a deeper interiorization in harmony with a

~üfI intent.' 02 The 'encomium' is even more elaborate: "wa

'izzatI wa ja1i1I wa (a~amatI wa su1!=anI wa qudratI 'ala

kha1qII"'°~ This last phrase ("by My Omnipotence over My

creatures") may have been aimed against the Mu'tazilah. The

'listirg' is essentially the same as al-~asan's report 'S.a.

Clearly reports 'S.a-b and their re1ated versions represent

a particular trajectory within 2nd century Iraqi ~üfl



meditation with continuing enrichments over the following

two centuries in Central Asia. (See Addto:ndu.VV\ [.)
•
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Dther SunnI Isnads: There exist several additional

lines of transmission of closely related or derivative mutün

for the "Iamma khalaqa Ilahu" form of the Aqbill report.

Sunn! traditionist critics noted sorne of them in their works

on the 'weak' transmitters and the 'defective' riwayat.

They relied heavily for the ~uruq & mutun and for critical

judgements on: al-'UqaylT (d.322/934), al-~u'afa' al-Kabir;

Ibn 'Adiy (d.365/976), al-Kamil il 8u'afa' al-Riial; and

works by al-Daraqu~nI (d.385/995, see GAS l 207-8), Gharâ'ib

Malik, al-Afrad, & al-'Ilal al-Waridah fi l-Aryadith al

Nabawiyyah [al-Riya9 1985; his famous responsa published by

his pupil al-BurqanIl; as well as on comments gleaned from

various Su'alat, Ta'rlkh, 'Ilal or ~u'afa' works derived

from third centuryauthorities. After the 4th/10th century

almost nothing of value was added by critics about this

report or its ~uruq.104

The traditionist critics most often confined themselves

to isnad analysis, and to repeating the blanket denuncia

tions of 'aql reports, in particular of the Aqbill report in

i ts (la ter) "awwalu ma khalaqa llahu" versions. In particu

lar they repeated the famous statement by al-Daraqu~nI"0e

and of later critics"0a purporting to give the pedigree of



forged works on 'aql by Haysarah b. 'Abd Rabbih, Dawüd b.

al-Hu~abbar, and other 2nd/Bth century figures. Generally

they little cared to carefully distinguish between the

"laJDJDii khalaqa" and the "awwalu ma khalaqa" forms,

indiscriminately jumbling the two together in their discus

sion of the ;uruq of the reports. This despite their

vaunted detailed knowledge of ~adIth. Obviously this was

done for a reason. The only real exception to this was the

iconoclastie ~anbalI scholar and avid polemicist Abü l

'Abbas A~mad b. 'Abd al-Hallm Ibn Taymiyyah (d.72B/132Bl,

whose critique went far beyond mere details of isnads and

rijal (below ch.3 SIII).

Twentieth century discussion of the reportes) has con

tinued in a lively manner,'07 especially due to the rene~ed

interest in, and prestige awarded in the eyes of some modern

Huslim intellectuals to, the contribution of the Hu'tazil~h

in the early history of Kuslim speculative and religious

thought. This has something to do with the political and

cultural challenge of Western powers and Ideologies. The

rising interest in this topie is attested in the numerous

reprintings of standard works dealing with 'aql in recent

decades.· oe Another important factor for a revived interest

in the 'aql reports is the increasing recognition of their

role in the unfolding of Islamic esoteric traditions (the

ImamI shI'ah,'o, the Isma'Iiiyyah, and ~üfIsm··O). But ln

•

•

,
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truth, the interest and the controversy over this report has•
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never really waned since the second century of Islam.

SI B. SHÏ'Ï TRANSHISSION (TEXTS)

•

•

The following six reports are all drawn from one of the

ancient literary monuments of the Twelver shI 'ah compiled

shortly after the mid-3rd/9th century, the QummI adIb-

traditionist Abü Ja'far Ahmad al-Barql's al-Hahas!n [ed.. .

Jalal al-Dln al-~usayni al-Hu~addjth al-UrmawI, Tehran

1370/19501.""" Ha?âsin was a comprehensive mu~annaf-type

collection i.ncorporating adab, fjqh, ta'rIkh, tafslr, 'jlm

al-~adIth, zuhd, as weIl as ~jkmah & scientific materials,

partly similar to the Sunni collections of 'Abd al-Razzaq b.

Hammam al-~anianI (d.211/827) or Abü Bakr Ibn Ab! Shaybah

(d.235/849). The mu~annaf format early gave way to the mus

nad & Bunan types in sunnI circles, but retained popu1arity

during the third century among Imam1 scholars (eg. al-

Kulaynl's Ki([).

Unfortunately, only about a sixth of this eneyclopaedic

ccm~ilation is extant, the bulk apparently lost (of 70+

titles, only 12 counting his Riiâl). Among the titles

listed in its contents is a separate book by al-BarqI, Kitàb

al-'Agi. Due to the eonflieting testimony of the bio

bibliographie sources"" Z it is possible that this title

aetually refers to the extant ehapter "bab al-'aql" headlng



the kitâb masabIh al-zulam, which was drawn upon by al-
o 0 ••
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KulaynI""3 (d.329/~40-1) in the opening chapter of his Usul,

kitab al-'aql wa l-jahl. Yet al-Barql's bab al-'aql con-

tains only twenty-two reports, and judging from what is

known about the contents of 'aql books by Dâwüd b. al

Hu~abbar, Sulayman b. 'Tsâ, and Ibn Abl I-Dunya, it is prob

able that al-BarqI did compile a Kitâb al-'AgI containing

not only sh1'I ~adlth from the imams, but aqwal & akhbar

dealing with aspects of 'aql.""· His bab al-'aql may thu5

have been a selection of s~ch reports chosen on the basi5 of

their transmission on the authority of the imams and t!leir

relevance to the themes treated in kitâb ma~abI~ al-~ulam

(=Hahasin 191-296). Furthermore, the question whether al

BarqI's father Abü 'AbdAllâh Hu~ammad b. Khâlid""~ (fl. lst

half of third century) had a hand in the compilation of

parts of MaQâsin is not to be entirely dismissed. '16

**
BOU~CI!!: AQmad b. MUQammad b. Khalid al-Barq! (d.274/887-

8 or 280/893-4), Kitab al-Mahasin, kitâb masabÏh al-zulam,. . . .

bab al-'aql, 192 *s 4 - 8, & 194 .13 > al-Hajli5I, Biijâr l

96-7 '5 l, 3-6, 9; & 92 123.

19) [Hl Mu~ammad b. 'All"" 7
} Wahb b. J:laf~""

•
} Abü Ba~Ir11~ } al-~adiq (d.148/765)

Inna llâha khalaqa l-'aqla Truly, God created al-'aql,

and then He 5aid to him, "Come forwardl" 50 he drew



near. Then He said to him, "Go backl" so he retreated.

Then He said to him, "By Hy Power and Hy Hajestyl l

did not create a thing dearer to He than thee. The

reward is thine and the penalty is against thee/la-ka

l-thawab va 'alayka l-'iqab."

•
l - SI B Creation 30

•

CcMM~NTe A Qumm!-Kufan-Hedinan isnadi there is little

reason to question this attribution to al-~adiq. The 'list

ing' lacks the element bi-ka âkhudhu wa bi-ka u'tr, yet the

final sentence recalls reports 15 - 18.a-bi compare it to

report Hl.

With respect to the role of 'aql as recipient of both

thavâb & 'iqab, recall al-~adiq's version of the tale of the

hermit who wished for God's donkey (U7ül l 11-2 H8), where

God says: " ••• inna I-thavaba 'alâ qadri l-'aql the reward is

in proportion to the measure of one's 'aql." And compare

the final sentence of al-Kulaynl's introduction to his KafI

(~I 9): " •••al-'aqlu huwa l-qu~bu lladhI 'alayhi l-dâr

va bi-hi ya~tajju va la-hu I-thavab va 'alayhi l-'iqab the

'comprehending-lntelligence' 15 the pIvot upon which (every-

thing concernlng the ultlmate fellclty of humans) revolves,

and (God) adduces ('aqlj as evidence [for His ~ujjah

'compelllng-argument' agalnst humansl, and the reward is

( 'alJl 's) and the penalty is against ('aql) . "1:Z0

UO) [151 al-Sind! b. Hu~ammad"2" } al-'Ala'

•
b. Raz1n" 22 } Hu~ammad b. HU811m" 23 (d.l50/767)} imams

a1-Baqlr (d. ca. 117/735)124 and a1-~adlq"2e:



Lamma khalaqa llâhu l-'aqla When God had created al

'aql, He said to him, "Go backl" so he retreated. Then

he said to him, "Come forwardl" so he drew near. Then

He said, "By My Power aüd My Hajestyl l did not create

a creature better than theeia~sana min-ka. Thee alone

l command and thee alone l forbid/iyyaka amuru wa

iyyâka anhâ. Thee alone l reward and thee alone l

punish/wa lyyâka uthlbu wa lyyâka u'aqibu."

•
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COMM~NT8 A Kufan-Medinan lsnad. AI-Kulaynl reports this

text through a differing riwayah, U~ül l 26 .26 :

Mu~ammad b. al-~asan"28 } Sahl b. Ziyad al-AdamI al

RazI"27 } Ibn Ab! Najran" 28 } al-'Alâ' b. Raz!n l

MUQammad b. Huslim} imam al-Bâqir.

Here the qawl is assigned to al-Baqir alone, and is taken

from al-?affâr rather than al-BarqI. Mu~ammad b. Huslim was

said to have lived in Hedinah for four years studying under

his teacher al-Baqir, and boasted of having audited 30,000

~adiths from his master." 2'

The 'testing' has the idbar first. The final sentences

bring to mind Q 1:5, the most oft repeated prayer in Islam.

"Thee alone l reward and thee alone l punish" is partially

paralleled in the Sunnl versions: cf. bi-ka u'âqibu\u'âtibu

or bi-ka uthibu wa bi-ka u'âqibu (above '5 3, 4, 7, 8.a-bl.

The 'listing' also contains an element not explicitly found

as such in the Sunn! versions: "Thee alone l command and

thee alone l punish." While this reinforces the stress on

'aql's obedience to divine command or prohibition, and his



bearing responsibi1ity for human deeds, it appears to•
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inc1ude a corresponding emphasis upon man's 'capacity'

isti~a'ah to accomplish deeds. This was probably the con

tribution of Mu~ammad b. Mus1im.

Ill) [.6] A1so in U~ül l 10 Il (via al-BarqI on the

same isnad)i Ibn Babawayh a1-Qumm1, al-Ama1Y [Qumm 13731

251, majlis 65i & pseudo-Qudamah b. Ja'far a1-Katib, Naq~

al-Nathr '30 [Cairo 19331 4 (without isnad) •

• eN~D a1-~asan b. MaQbüb '3' [d.224/839) } al-tAlâ' b.

Raz!n} Mu~ammad b. Muslim} al-Baqir:

Lammâ khalaqa llâhu l-taqla'32 When God had created

al-'aql, He interrogated himlistan~aqahu.133 Then He

said to him: "Come forwardl", 50 he drew near. Then He

said to him: "Go backl", so he retreated. Then He said

to him: "By My Power and My Majestyl l did not create

a creature dearer to Me than thee. l do not make you

perfect/wa lâ ukmiluka '34 save in one whom l wish (to

do 50). Truly, Thee alone l command and thee a10ne l

forbid. Thee alone l reward and thee alone l

punish."'~8

CCMMENT8

Baq1r.

A Kufan-Medinan riwayah presented as a qa~l of al

This 15 the very first ~adlth of al-KulaynI's opus.

•

By now the conjunction al-tAla' b. Razln } Muhammad b. Mus-

lim is familiar. The explicit Element of interrogation in

the 'testing' repeats a weIl established motif common in the

first century (see n.133) of testing a person's 'aql by

questioning him and weighing his replies. This motif is met



with in early Muslim tales concerning the 'succession of•
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Salomon', depicting how David tested his son Salomon for

wisdom (fahm .:; '.>ql!. '''''' The use of "instant:aqahu" is

itself ~n argument for the antiquity of this version, and

its probable placement with al-Bâqir. The other noteworthy

point is God'e perfecting or completing of 'aql in those

whom He favors. This evokes the "t.>!:gIII" motif of the

unequal apportioning of the created measures of intelligence

in report '2 above.

112) ['7] XSNAD 'AlI b. al-~akam'37 J Hisham· 3S ]

al-Sadiq

Lammâ khalaqa Ilâhu 1-'aqIa When Gad had created al

'aql, He said ta him, "Come forward 1" sa he drew near .

Then He said ta him, "Go backl" 50 he retreated. Then

He said ta him, "By My Power and My Majestyl l did not

create a creature dearer ta He than thee. By means of

thee l receive and by means of thee l bestow. And on

account of thee l reward/wa 'alayka uthIbu. " 1 3'D

COMMI!!:NTeJ

$adiq.

report.

A Kufan-Hedinese isnâd presented as a qawl of al-

Tilis version appears close ta early form(s) of the

Notice the reappearance of God's receiving and bes-

•

towing missing in the previous three reports. The minor

variant "'alayka uthlbu" may not be significant, though per-

haps i ts intent was ta <::ounter the stress on 'aql as

recipient of blacoe (le. "'iill.ayka u'atibu", see nn.37 & 40) .



zeNAD Hu~ammad b. Khalld '40 lal-Ash'arI al-•
1 - SI B

113) 1» 8 J

Creation 34

QummI J J 'AbdAllah b. al-Façl al-Nawfali '4' } his father '42

•

•

"The Hessenger of Gad $ sald:

Khalaqa llahu l-'aqla Gad created al-'aql, and then He

sald ta him, "Go backl" sa he retreated. Then He sald

ta '.lm, "Come forward 1" sa he drew near. Then He: sald,

"1 dld not create a creature dearer ta He than thee."

(al-l;ladlq) sald:

Thus Gad bestowed upon Mu~ammad $ nlnety-nine parts

(of al-'aql), then He apportloned (the remainlng)

one part among mankind."

COMM~NTe A QummT-Hedinese riwâyah. Here al-$adlq 'raises'

thls famlliar report to the Prophet, placlng the idbâr

flrst, quoting up ta the 'encomium', and omitting the 'list-

ing'. Then al-$âdiq connects it with a separate teaching

about Mu~ammad being the most abundantly endowed wlth 'aql

la hundred, or one thousand, created measures).'4~ SunnI

crltlcs would dlsmiss the ascriptlon to the Prophet (mursal,

If not mu'~al). Host shI'I partisans would have accepted

the lmam's utterance as a valld attrIbution, ie. the partic-

ular credence awarded the lmam's irsiJ through the ~usaynld

'Alld's family isnâd.

The impression is given th?t the Aqbill report being so

weIl known to his hearers that quoting it in full i5

redundant; its citation serves only to introduce the further



piece about the 'aql of the Prophet. Nevertheless, the com-•
1 - SI B Creatton 35

bination of the two pieces is guite signficant, linking

God's creation of al-'aql with the fullness of Hu~ammadan

'agI. Al-~adiq displays a creative adaptation of familiar

elements, already hatching the seed of a fresh idea (below

ch.3 SIl, for Mu~ammad as first creation).

114) IU3] "One of our companions" ] who

•

'raised' it} He 1 probably 'AlI al-Rida d.203/B1B )144

said

"The person of this religion who does not possess 'aq:

is not to be deemed of any worth. n14e l sald, "May l

be your ransoml We come across a group of people from

among those who extol*acknowledge 'thls affair',14& of

whom we find nothing objectionable, (yet) who do not

possess such 'uq~l 1"

Then (the imam) said:

"Those are not among the ones whom God addressedl

khâ~aba llâhu in sayinq: 'Yâ ul1 l-Albàb 0 Possessers

of Understanding'.147 IAren't you aware that:)

Inna llàha khalaqa l-'aqla God created al_,aql, then

He said to him, "Come forwardl" 50 he drew near. Then

He said to him, "Go Backl" 50 he retreated. Then He

said, "By My Power and My Majestyl l dld not create

a thing/shay'an better than thee, nor dearer to He than

thee. By means of thee l receive, and by means of thee

l bestow." "

with the Qur'anic ulü l-albàb affirms the familiar nexus of

•
COMMI!:NTt!!J Compare tilis version with report Ill. The linkage



'aql with qalb. God addressed parts of revelation only to

those endowed with understanding (lubb and 'uqül). The

issue here echoes that fundamental facet of sam' & 'aql

involving comprehension of meaning (ie. fahm al-bayan),

linked with takllf and the role of 'aql as God's ~ujjah.'4e

Within the shI'I context of the 'elite' vs. the 'outsiders'

(kha~~ \ 'amm), a further distinction is being drawn between

levels within the elitei only those elect 'initiates' pos

sessed of 'aql 'comprehending-intelligence' are worthy of

grasping the truth of the Imâm's teaching. This should warn

one that placing too much emphasis on the Imâm's division of

the Huslim community into the partisans who accepted the

walayah 'j!lridical-spiritual authority' of the Family of the

Prophet'~~ in contrast to those who did not, MaY not have

been by itself a mark of distinction when it came to human

endowment of intelligence.

•

•
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There remains at least one more early text of the Aqbill

report (see ch.2 report 115). These parallel versions

permit one to better seize the intent and function of this

famous tradition. Significantly, there are only a few

essential di~parities between the various sunni and shI'I

versions, pointing to the common matrix of 'tradition' they

shared during the early period. It is already apparent that

the language and thought-forms of the Aqbl11 reportes) are



not foreign to early Islamic notions, and may be adequately

explained from within the confines of the revealed

monotheistic faiths.

•
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•

•

***
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1

igbal

See below ch.2 'Salient Motifs', for more on the

& idbàr of 'agl.

•

•

2. "Neuplatonische und gnostische Elemente im ~adIt", II
XXII/1908/3l7-44, on 317-24 & 341-3; reprinted in Gesammelte

Schriften, ed. J. Desomogyi lHildesheim, G.Olms, 1967-73] V

107-34; French summary by G.H. Bousquet, "Études Islamologi

ques d'Ignaz Goldziher: Traduction Analytique, I", Arabica

VII/1960/1-29, on 8-9.

3. II XXII 319, reading it as a nominal proposition:

"Das erste, was Gott erschuf, ist der 'akl, der Intellekt";

evideni.·.y citing al-Ghazali, Il;!ya' 'Ulüm al-pTn lBeirut

1982] l kitab al-'ilm, 83. The particle ma may also be

understood as ma~dariyyah, rendering the nominal proposition

as: "The first of God's creation is\was al-'agl" (this read

ing i» due to the kindness of E. Kohlberg).

4. The temporal clause "lamma khalaqa llàhu" (lamma +

the perfect verb), expresses the futurum exactum; see Simon

Hopkins, Studies ln~ Graromar 2L Early Arabic lOxford

1984) 249 1307. Eg. the ~adIth recommending earning wealth

by commerce and livestock, via •.• } the Kufan exegete Jabir

b. Sa'Id al-Azd! } al-Dahhak b. Muzâhim } Ibn Mas'üd } the. .. .
Prophet: lamma khalaqa llâhu 'Azza wa Jalla l-ma'Ishata

ja'ala l-ma'Ishata fT l-~arthi wa l-ghanam; Ibn Ab! I-Dunya,

I~la? al-Mal 284 1295.

5. iA XXII 322-4, including his mention of Ibn

Taymiyyah's linguistic critique reading awwalu ••• al-'aqlu



with nasb: "awwala ma khalaqa Ilâhu 1-'aqIa At first when

God created ... ".•
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6. Zà XXII 319 & 320; & ego A. Hartmann, "Sur l'édition

d'un texte arabe médiéval ... ", ~ Islam LXII/1985/94.

Nevertheless, the Our'an constantly links verbal ya'qlluna

to contemplation of and pondering upon God's providential

created order, within the evidentiary function of the ~yat.

7. In his 1898 Berne dissertation, ~ Prophetenleqenden

des Mu~arnmad ~ 'AbdAllah al-Kisa'I xxf. See al-Kisa'I,

Oisas al-Anblyâ', ed. Eisenberg [Leiden 1922-31 Ill, for

the report attributed to Ka'b al-AQbar. He was followed by

T. Fahd, "La Naissance du Monde selon l'Islam", Sources

Orientales I [Paris 19591 264. Fahd, while again noting the

lack of a Our'anic basis for 'aql = first creation, Com

ments: "Elle est certes inspirée de la littérature

sapientielle de l'Ancien Testament et surtout de specula

tions haqqadiques très developpés, sur la ~okhma"; ibid.

Perhaps a Patristic scholar may have adduced a Christian

model. Both Eisenberg and Fahd ignore the "Iamma khalaqa

Ilahu" form.

8. Eg. T.J. De Boer & F. Rahman, ~2 I 341b; J. van

Ess, Zwischen 122: "das beruhmte l;IadIt. verbrei tete, wonach

der 'aql ('Verstand', hier aber vielleicht auch Logos) von

Gott vor allem andern geschaffen worden sei •.• "; 1;1. al

Ouwwat11's intr. to al-Mu~asibI, Al-'Agl ~ fàhm al-Our'ân

[Beirut 1971, repr. 19781 138 (wlthout specifically citing

Goldziher, yet describing the "Iamma khaIaqa" form as an

alteration of the prior "awwalu ma khaIaqa" version, the

latter being clearly tinged with Gnosticism & stoic

physics); A. Hartmann, ~ Islam LXII/l985/94-6 (on the

awwalu form: 94 n.47 "l'origine grecque du ~adI~ sur le



(aqI"; & 96, on the Ia~ form as "la version modérée" which

traditionist-theologians "l'écrêtèrent et y apportèrent une

légère modification"); al-Shahrastan1 Milal > D. Gimaret,

Religions 1 226 n.30; Cl. Gilliot, Exégèse. Langue. et

Theologie [Paris 1990) 261: " ••• certains courants gadarites

pour lesquels le 'aqI (intelligence ou logos?) a eté créé en

premier", + 261 n.5; & van Ess, Theologie II 170-1.

•
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9. Thus in 1975 van Ess wrote (Zwischen 122): it "is

difficult to decide" whether {aql in al-Faqi al-Raqashl's

rep~rt (below 17) signifies 'understanding' or 'logos',

remarking that "if Goldziher was correct with his supposi

tion that thl.s originally reproduced a Neoplatonic notion,

then probably Faql no longer understood this development."

Recently in his Theologie II 170 n.31, he concludes that

'aql in al-Faql's report should not be construed as 'logos',

with Neoplatonic implications occuring only a century later

with Ibn Khabi~ & Faql al-~adithI.

ID. A Baghdadi deemed acceptable, he transmitted from

Hushaym b. BashIr (d.183/799), Ibn al-Mubarak, and 'Abd al

~amad b. {Abd al-Warith, and was an informant for Ibn Ma'In,

al-BukharI, & Ibn AbT l-Dunya; ~uffa~ II 548; T.Baghdad XII

108-9 16548; TahdhIb VII 382-3 #622.

Il. A Basran ascetic and informant for Ibn f.Janl>al, he

was blamed for manaklr (= reportage from Ja'far b. Sulayman

al-~uba'I), and noted for collecting al-ra~a'!q like his

teacher al-~uba'I. The Basran-Baghdadi critic {UbaydAllah

b. 'Umar al-QawarTrI (d. ca. 235/849) f.elt he lacked per

spicaclty in ~adrth (lam yakun la-hu 'aql), yet stopped

short of calling hlrn a 'llar'; ~ IV 257 *1111; MTzan II

253-4 136~a; Tahdhlb IV 290 1497.



12. Abû Sulayman, mawlâ of Banü al-~arlth\~arTsh, an

illiterate Basran z5hid and QadarT weIl known for his com

mittment to ShI'ism, and a specialist in raqa'iq as weIl as

the faga'il of 'AlI b. Ab! ralib. Ja'far transmitted from

Thabit al-BunanT, Malik b. Dlnar, Abû 'Imrân al-JünT, the

QadarT 'Awf b. AbI Jaml1ah al-A'rabi (d.146/763), and Ibn

Jurayj. Among his pupils were Ibn al-Mubârak, 'Abd al

Razzâq b. Hammam al-~an'anT, and Dawüd b. al-Mu~abbar (eg.

Ibn Ab! I-Dunyâ, ~amt 267 1119). Critics deemed him

trustworthy despite his shI'I leanings (eg. Ibn 'Adiyl, save

for the Basrans Ya~ya b. Sa'id al-Qattan and sulaymân b.

Harb, who boyeotted Ja'far's reports. See~ II 481. .
111957; Thigat VI 140-41; Kâmil II 567-72; MIzân l 407··11

11505; ~uffa~ l 241 1227; TahdhTb II 95-8 1145; al-MizzT,

TahdhIb al-Kamal V 43f. He was an assoeiate of both al

~adiq and al-Kâ~im; R.TusT 162 .19 & 345 12; Tangrh l 216,
11783. Compare the almost identieal isnad for a different

matn in Ibn AbI I-Dunya, Samt 507-8 '513: Harün al-Hammal...-- .
(d.243/857) } sayyar } Ja'far } Malik b. DInar } al-~asan }

marfü': ma min 'abdin yakh~ubu khu~batan illâ llahu s§'iluhu

'anha yawm al-qijâmati, "ma aradta bi-ha?", with Ja'far al

Duba'l adding that Mâlik wept as he related this to him.

•

•
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13. The eloquent qa~~ and pupil of al-~asan; the name

DInar invariably denoted a slave or mawla, often of Naba~I

ethnie origin. See l'tizal 96 & 341 (for his QadarI reputa

tion); Thigat V 383-4; Tahdhlb X 14-5 115; Ch. Pellat in

~2 VI 226b-7a; & Theologie II 91-3. Ibn Abi I-Dunyâ eom

posed a Kitâb~ Mâlik ~ Dlnar (F.NadTm 237). Malik was

said to transmit from the early Qadarl Ma'bad al-JuhanT, see

Ja~ VIII 280 11282, & Zwisehen 93 n.22. 'AbdAllâh b. ~mad

Ibn ~anbal s~metimes employs this isnad to report from Malik

in his zawa' id; see Ibn l:Ianbal, ~ II 299-313 passim. (A

good portion oi the zawa'id to Ibn l:Ianbal's~ is derived

from Ja' far al-I?uba '1 } Malik. l But in moat instances he



emp10ys the chain: his father } Sayyar } Ja'far } Malik; &

severa1 times the alternative form: ukhbirtu 'an Sayyar }

Ja'far.... For other reports by Ja'far } Malik, see Ibn

Abi I-Dunya, ~amt 216 148, 508 1515, & cf. 267 1119 (Dawüd

b. al-Mu~abbar ) Ja'far al-puba'l}; idem, Dhamm al-Dunya Is

1 7 , 39, 57, 76, 132, 133, 362, 461; and a1-Khara'itf,

Hakârim al-Akhlâg (al-SilafI's muntaqâ) 96 '210.

•
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14. Reading khalq here, though the meaning khuluq 'a

natura1 disposition' is plausibly implied. See below ch.2 SI

for why khalq in these reports continua11y evokes khuluq.

15. "Hâ khalaqa llâhu khalqan a!Jabba ilayhi \akrama

'alayhi min al-'aql"; al-Mu~âsibl [or a1-AntakI?], Kitâb ~
, .-

Khalwah, ed. A.I. KhaJifah, al-Mashrig XLVIII/1954/189-91,

XLIX/1955/4J-54 & 451-90, on 451; al-~aklm al-TirmidhI,

Nawadir al-U~ül [Istanbul 1876] > al-GhazalI, I~ya' l

86; Ibn 'Abd Rabbih, al-'Igd al-FarTd [Cairo 1940) II 245;

a1-Raghib a1-I~fahanl, al-Mufradât !l GharIb al-Qur'an

[Karachi 1961] 346. Van Ess (Gedankenwelt 75) once saw it

as qnostic in tone. It is quite possible that such a

"!JadIth" may originaUy have been an early taraf or

abbreviation invoking the Aqbill Adbirl report. Compare the

report by the Syrian Baqiyyah b. al-Walld a1-Ka1a'I

(d.197/812-3) via } a1-~asan: "ma khalaqa llahu mlthla 1

'aql"; N. Abbott, Studies ln Arabie Literary Papyri [Chicago

1957-72] II 222 1ines 12-3.

For a differing emphasis on the rarity of 'aql being more

precious than the phi10sophers' stone, see the report

ascribed ta Mu'àdh b. Jaba1 } marfü': "ma khalaqa llahu fI

l-argl shay'an aqalla mln al-laql wa lnna l-'aqla fI 1- arcp

aqallu mln al-klbrItl l-a~mar"; al-MuttaqI al-HindI, Kàn&
al- I Ummâl III 218 '1912 (from Ibn 'Asakir, & the Musnad of

Abü Bakr Mu~ammad b. Harün a1-RüyanI d.307/919-20); & Tanzlh
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16. "Ha 'ubida llahu bi-shay'in afgala min al-'aql",

normally prefaeing the famous 'aql-deead of eharaeter traits

assigned to Luqman by Wahb b. Hunabbih (" •.• wa ma yatimmu

'aqIu imra'in ~atta yaküna fl-hi 'ashru khirâlin ... ");

extraeted as a separate maxim in Ibn AbI l-Dunya, ~às1 35

'21; ~ilyat IV 40-1; Ibn al-JawzI, Akhbâr al-Adhkiya', ed.

H.H. al-Khüll (cairo 1970] 8. And as an anonymous maxim in

Ibn Qutaybah, 'UyÜn al-Akhbâr (cairo 1924-30] 1 280 >~
al-FarId II 251: qala ba'gu l-~ukama', "ma 'ubida llâhu bi

shay'in a~abba iIayhi min al-'aql". Note the version on the

family isnâd of the Basran Bishr b. 'Ubayd al-Darlsi » his

grandfather: "mâ 'ubida llâhu bi-shay'in mlthla 1-'aql";

HIzan 1 320 '1205. This maxim also oeeurs with the wording

" ••• bi-shay' in afgala min fiqhin fi dIn", where fiqh

('understanding*eomprehension' regarding 'faith*obedienee')

is synonymous with 'aql; see ijilyat II 192-3. Compare the

saying of the Basran Qadar1 Hu~arrif b. 'AbdAllah Ibn al

Shikhkhlr (d. 87/706 or 95/713-4), in Ibn Ab! Shaybah,

Hu~annaf (Bombay 1979-83] XIII 482 116988 > ijilyat II 203.

For versions of this deealogue assigned to imams 'AlI or

al-~adiq, see Abü Ja'far al-~üsI, al-Ama1I (Najaf 1964-5] 1

152-3; & U~ül 1 kitab al-'aql va l-jahl, 18-9. And as a

prophetie ~adIth, in Ibn Bâbawayh, 'I1al. bab 96, 115-6 Ill,

on a non-l~amI isnad; idem, al-Khisâl > al-HajlisI, Bihir, .
al-Anwâr (2nd ed. Beirut 1983] 1 108 14, via al-Baqir ]

'raised' to the Prophet. Also as a saying of Ibn Has'üd, in

a1-~akIm al-TirmidhI, al-Akyâs ~ I-Hughtarrln, ed. A.'A.-R.

al-Sa'iQ as ~aba'i' al-Nufûs [cairo 19891 64.

17. Eg. Ja1à1 al-DIn al-Suyüt1 (d.911/1505), al-Durar

al-Huntathirah il I-AQadIth al-Hushtahirab [cairo 1307, on

margin of Ibn ~ajar al-HaythamI, al-Fatâwa l-ijadIthiyyab]



18. Compare Goldziher's gloss on this sentence (là XXII

319), "ie. Hy whole rule is accomplished by means of thee".

His reading is a bit tao broad, since 'aql here is not the

demiurge.

197-8; & ed. M. 'Abd al-Qâdir 'Ata [Cairo 1987] 352-3 ,042:

"la-hu a~lan ~âl!~an... mursal :iayyid (al-isnad)", ie. al

Suyuti was inclined ta accept al-~asan's irsâl. Also Mu~am

mad al-Hurta~a al-ZabldI (d.1205/1790), It~af al-Sâdat ~

Muttaglna Qi-Sharg Asrar I~ya' 'Ulûm al-OIn [Cairo 1311, &

Beirut 1409/1989] 1 455 & 474, rebutting the assertion that

aIl the ~uruq of the Aqbill Adbirl report are 'weak' made by

'Abd al-Ra~Im b. al-~usayn al-~âfi~ al-'IraqI in his a1

Hughnl 'an ~aml al-Asfar fI l-Isfar II TakhrIj ~ fI l-I~yâ'

min al-Akhbâr [on margin of I~ya']. This version of the

report did not escape Goldziher's attention; see ZA XXII

322, & 323 n.1, invoking KawaqjI, al-Lu'lu' al-HaSnû' fT-ma

la Asla la-hu aw bi-Aslihi Mawdû' [Cairo n.d.] 64: "wa--.- - .
haythu ukhtulifa fI-hi li yahs~nu l-~ukmu 'alayhi bi-l-

wad '".

•

•
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19. In this respect, a number of reports depict 'aql as

the chief 'tool' or 'instrument' (âlah, 'uddah, & cf.

me~iyyah 'expedient') by means of which man accomp1ishes his

religious duties; ego Ha~alib III 14 12746 > Tanzlh 1 219

Wl16 (from Oawud b. a1-Mu~abbar's ~ al-'Agl).

20. God as al-Hu'tI in the broadest sense, Q 20:50

"alladhI a '~a Itulla shay' in khalqahu He Who gave unto every

thing Its proper form"; or more particu1ar1y the

unrestricted divine gift of fortune in this wor1d, Il:3

yu'~I kulla dh! fa~lin fa4lahu (& Il:108, 17:20); or in the

Hereafter, 17:21 "faddalna ba'dahum tala ba,din lia la-l-.'. .
akhiratu akbaru dara:iatin va akbaru taf4Ilan We have exalted



some of them over others (in this world); and surely the

Hereafter shall be greater in degrees (of rank) and greater

in surpassio1ness (than their excelling each other in this

world)".

•
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21. As a qawl of Mu'awiyah b. Ourrah, in 'Uyün gl-Akhbêr

1 279; 'AgI 34 119; also ~ilvat II 300 > ~ifat III 179

(listing the superogato~y deeds); Ibn al-JawzI, Adhkiya' 8,

& Dhamm al-Hawa 10. Further, ~ 28-9 III (raised to the

Prophet) > Ma~alib III 12-3 12741. This saying is paral

leled by a teaching of the Medinan 'Alid imam Mu~ammad al

Baqir (transmitted from al-Baqir by the predestinarian Zayd!

Abu Jarud Ziyad b. al-Mundhir; see Theologie 1 254-5),

pointing to the idea's widespread currency; see Ma~asin,

kitab ma~abI~ al-;ulam, bab al-'aql, 195 116 > U~ul 1 Il 17.

22. Literally, "through thee 1 take [seize for sin)" .

Form 1 akhadha may mean III akhadha 'chastlse, blarne,

punish' (for sins); cf. 0 29:40 "akhadhna bi-dhanbihi Ue

seized for his Sin", & 3:11, 40:21. Compare al-Baqir's form

of the ancient wisdom tale about the hermit and his wish for

God's donkey (Mabasio 193 110), where God says: "ana

u'âkhidhu 'ibâdI 'ala qadri ma a'~aytuhum min al-'aql 1

shall punish my servants in proportion to (the measure)

which 1 granted them of al-'aql".

23. See the report from the Husnad of Abu Dawüd al

rayalisI (d.203/818-9), ascribed to Abü Hurayrah: "ya'tI 1

Islamu yawma l-qiyamati fa-yaqülu llahu 'azza va jalla: anta

I-Islamu va Ana "l-Salam", al-yawma bi-ka u'~l va bi-ka

akhudhu"; Ma~alib III bab al-Islami shar~un fT qabüli 1

'amal, 52 12855 •

24. ~ V 335 11583; TahdhTb VII 45-6 '83.



26. A Maxim of al-~adiq defined 'aql as: "ma 'ublda bl

hl l-Ra~man va uktusiba .l;,{"hl I-Jlnan that by which the

All-Merciful is worshipped, and by which Paradise is

earned"; U~ül 1 kltab al-'aql wa I-j~hl, 11 113, on a very

meagre lsnad. A form of al-~adiq's saying is reworked into

the composite va~iy'yah of the Prophet to 'AlI; Ibn Babawayh,

~~. XaQduruhu l-FagIh [Najaf 1957] IV 267.

25. Abû Bishr, a famous qa~~ and bakka' '~eeper' trans

mitting fram Thâbit al-Bunanl, al-~asan, and Qatadah. ~ali~

was a disciple of the Basran 'ibid 'Ata' ~l-SalImI (an asso

ciate of Malik b. DInar), of whom Tbn "AcHy remarks, "va la

hu kalam daqIq fI l-zuhd"; al-Maqrlzl, Mukhtasar al-Kamil,
611 11527. Condemned as weak and munkar al-~adIth, ~a1i~'s

personal piety (~all~) did not spare the critics from warn

ing again~t his reports, said to be riddled vith errors such

as 'raising' reports fr.om al-~asan or Thabit to Anas b.

Malik (sometimes employing 'collective' lsnads), or attribu

tions to Abû Hurayrah. Such manaklr attributed to reliable

authorities troubled the critics, despite their reluctance

to discard his rivayah entirely. See JarQ IV 395-6 11730;

E.Nadlm 235; al-DaraqutnT, pu'afa' 106 1287; Kamil IV 1378

81; T.Baghdiid IX 305-10 14845; MIzan II 289-90 13773;

Tahdhlb IV 382-3 1641; l'tizâl 95; Zwisch~ 158-9; Theologie

II 68-9 .

o

•
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27. A Baghdadi deemed trustworthy or ~adüq, yet said to

transmit from veak authorities; ~ VII 212 11174; Thiqat

IX 88; T.Baghdad II 100-1 1496; TahdhTb IX 75-6 192 (= 193 ?

al-'AyshI, a Basran Murji'I).

28. The Medinan 'Abd al-Ra~man b. 'AbdAllah b. Dhakwan

al-QurashI; son of the reputable Successor and faqlh Abü 1

~inad 'AbdAllah (d.130/747-8). Several of his teachers were



predestinarians who combatted OadarT views, ego Suhayl b.

AbI $ali~ (d.138/755-6) and his colleague Hu'adh b. Hu'âdh
al-'AnbarI (d.196/812); see Zwischen 61, 85, 91, 94, & 145.
'Abd a1-Ra~man 1ater moved to Baghdad, where his reportage

wa~ said to have been corrupted by Baghdadis through talqTn

(insinuating others' reportage into his materials), whi1e

his Hedinese riwayah was deemed ~ali~. Learned in the
Our'an, akhbar, fiqh & laws of inheritance (fara'i~), he

transmitted a Kitâb~ al-Fugaha' al-Sab{ah (on the dif

fering rulings of the 'seven jurists' of Medinah, F.NadTm

282) from his father, which his rival the Medinan faqIh

Malik b. Anas disparaged. See~ V 252 '1201; T,Baghdad X

228-30 '5359; TahdhTb VI 170-3 1353; Tradition 125-6.

•
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29. A mawla of the Zubayrid family in Medlnah, and the

eIder brother gt the important Medinan historian-faqlh Musa

b. 'Uqbah (d.141/758-9; Tahdhlb X 360-2 '638, R.TUsI 307

'430, & ~.A. Duri\Conrad, Rise QL Historical Wrlting 32

n.j). Deemed trustworthy or shaykh, ~âli~, he was an

informant for Malik b. Anas & Sufyan a1-ThawrT. See~

VIII 35 '159; Thigat VII 409; HIzan III 649; I2h~ IX 345

6 '569; R.~üsI 295 '247 (asscciate of al-~adiqJ.

30. Nawla of Ibn 'Abbas; ~ VII 167 '956; Thigat V

339; Tahdhlb VIII 433 1783; Fallatah, AI-Waq' fi l-ijadIth II

16. Kurayb transmitted from Ibn 'Abbas, Mu'awiyah,

'Â'ishah, and severa1 women of Banü Hashlm, while serving as

an informant for the Banü 'Uqbah (the three brothers Mu~am

mad, Ibrahim, & Hüsa the akhbarl), al-ZuhrI, and Mak~ül.

Kurayb's sons RishdIn & Mu~ammad (both 'weak': Tahdhlb III

1527, IX 1688, &~ III 12318 & VIII '307) transmltted his
- - ,books. Musa b. Uqbah and his brothers reportedly took pos-

sessiod of. a camel load of books from Kurayb (wa~a'a 'indani

Kurayb ~imla ba'Irin min kutub Ibn 'Abbas), wlth 'AlI b .



'AbdAllah b. al-'Abbas requesting copies of them from Müsa;

al-Khatlb, TagyId al-'Ilm 136 > TahdhIb VIII 433.•
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31. "Oala, yaqülu wa huwa a 'lamu bi -hi ... "; unless the

text is disturbed, this interjection represents a unique

element in these reports.

32. Or: "1 created nothing more pleasing to He ... ".

33. Compare the version found in Ibn 'AQd Rabbih, ~

II 244 > below 115 (where God creates both 'aql and ~umq):

"va la wa~a 'tuka 111a fl a~abbi l-khalqi 11ayya". Further,

a1-Hu~âsibI, Mà'iyyat al-'AgI 201-2: huwa gharlzatun

wa~a 'aha llahu sub~anahu fI akthar i khalqih.

34. See Q 3:73, 5:54, 57: 21 & 29, 62:4 -- the refrain

dhalika faglu llahi YU'tIhi man yasha'u, referring to divine

guidance and forgiveness (huva wasi'un 'allmun), provided by

God to whom He knows. Compare the prophetie ~adIth given by

al-~aklm al-TirmidhI depicting God's pre-cognising the saved

and the damned among Adam's progeny on the Yawm al-Hfthaq as

He sprinkles His light upon them ( ••• fa-qad 'alima man

yu~Ibuhu va man yukh~i'uhu••• thumma istan~aqahum

yawma'idh); ~ al-Nafs, ed. al-Sà'i~ [Cairo 1993] 93.

35. Taking bi- in this pair as 'reason or cause'. Or

should one comprehend bi- here as 'amount' (above Il.~):

"According to thy measure do l revard, and according to thy

measure do l punish" ?

36. The preposition tala here indicates something like:

"according ta your standard, on the basts of your l;)erform

ance". Contrast the phrases in other versJ.ons: va 'alayka



u'aqibu; or iyyâka u'àtibu.

~ith regard to 'alayka u'atibu, verb 'itaba\yu'itibuhu

'he blamed*reproved him' may be construed as mutual friendly

anger*reproach born out of reciprocal love, ie. the 'act of

disciplining & rectifying evil habits & accepting reproof',

involving a regaining of mutual favour [Lexicon '.t.b.l.

Cf. reports '7 & 8.a; & below n.39.

•
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37. "Han ahdaytuka ilayhi akramtuhu, wa man ~aram

tuka/~arramtuka 'alayhi la'antuhu"; see the form of reports

12 & '15; & above '1.~. Al-~aklm al-TirmidhI links this

version with the theological notion of kasb (man 'acquiring'

his deeds, which are created by God), adding after it:

"thumma l-'uqülu mawâhibu llahi Sub~ànahu wa Ta'ala, wa 1

~a'atu makasibu l-'ibàdi wa la tunàlu l-makisibu illâ bi-l

mawâhibi Thus the 'uqül are God's gifts, and acts-of

obedience are the acquisitions of men, and the acquisitions

are not conferred save by means of the gifts"; Ma'rifat ~

Asrar 38. Further, al-MuQasibl, AI-Qa~d ~ l-Rujü' l1i
l1[h, ed. ~. al-OuwwatlI [Malta 19881 135.

38. Similarly when he quotes a different version of it

without isnâd in his al-Akyâs ~ l-MughtarrTn: "fa-inna

llàha Tabaraka wa Ta'ala khalaqa l-'aqla fa-qâla tl-ma
ruwiya 'an-hu [ya'nI 'an al-nab11, "aqbill" .•. "; see '5b

below.

39. Al-~asan al-Ba~rT gave as exegesis of Q al-~aqarah

2:197 wa ittaqünI yâ ulT l-albab and fear Me (alone) 0 men

of under~tandingl; "innamâ 'atabahum li-annahu yu~ibbuhum

(God) blamed them because He loves them"; ~ 53-4 '64. ~



See the verse sometimes attributed to the Basran poet Bash

shâr b. Burd: wa laysa 'itabu l-mar'i li-l-mar'i nafi'an *
idhâ lam yak un li-l-mar'i 'aqlu yu'âtibuhu; Ibn 'Abd al

Barr, Bahiat al-Hajâlis (Cairo 1962] l 539.

•
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40. For his life and works see QAk l 540 & ~I 748; & S.

Leder, Ibn al-GauzI und seine Kompi1ation wider die Leidens

chaft (Beirut 1984) 15-42.

41. Uncertain, probab1y Hu~ammad b. 'Abd al-KarIm al

Marwazr, whom Abü ':Iatim al-RazI deemed a 'liar'; jar~ VIII

16 '72; TahdhTb IX 315 '518. Or possibly al-Raz!, an

informant for al-Nasa'I; jar~ VIII 17 '73; TahdhIb IX 314-5

1517.

42. The akhbarI scholar & genealogist, author of one of

the earliest r1jal works Tabagat al-Fugaha' ~ ~•
Hu~addithln, whom critics had a low opinion of (Ibn Ha'In: a

'liar'; Abu ':Iatim: matruk al-~adIth like al-WaqidI); jar~ IX

85 1350; Kamil VII 256?-3; T.Baghdad XIV 50-4; ~ l 272;

Ch. Pellat, ~2 III 328. His father 'Adiy b. 'Abd al

RaQmân al-Ta'I was said to transmit a nuskhah from the Bas

ran predestinarian Dâwüd b. AbI Hind (~VII 3 110).

43. A reputable Kufan scholar and ascetic with marked

shi'I inclinations, both ':Iusaynid and ':Iasanid. Versed in

the Our'an~nd the fara'i~, he was held to be an expert in

rljâl of ~adIths, and was a leadi~q fi~ure among the Kufan

anti-Hurj i' l predestinarians. Among m.-r,y others he trans

mitted from "Iere the Kufans 'Amr b. Hurrah ',l··JamalI and his

son 'AbdAllah b. 'Amr b. Hurrah. See jarl~ IV 146-7 '630;

TahdhTR IV 222-6 '376; R'TÜsT 206 172 (associate of al

~adiq); Tangih lIa 65-6 15255; E. Kohlberg, E,Ir, l 926-8;

Theologie l 237-9.
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44. A highly regarded Kufan successor deemed trustworthy

and noted for fa~l. He he1d Hurji'l and predeslinarian

views, transmitting from ea'id b. Jubayr, IbrahIm al

Nakha'I, Sa'Id b. al-Husayyab, and was known for his irsil

on Ibn 'Abbas. Among his pupils were counted Sufyan al

ThawrI, Shu'bah b. al-ijajjaj (who lauded 'Amr for not per

forming tadIfs), al-A'mash, al-Awza'T, & his son 'AbdAllah

b. 'Amr. See Jar~ VI 257 11421; IghdhTb VIII 102-3 '163;

Theologie I 179.

Given 'Amr's shI'i inclinations, perhaps it is his son

'AbdAllah (~ V 119 1546, Tahdhlb V 340 '581) who is named

as an associate of Hu~ammad a1-Baqir; R.rÜsJ 131 170. A

scrutiny of this isnad suggests that al-A'mash may have

transmitted this report from 'AbdAllah b. 'Amr rather than

his father; perhaps a case of tadiis which al-A'mash was

known for (E.~ I 926a) .

45. 'Abd al-Ra~màn b. 'AbdAllah Ibn Sabit, a Heccan Suc

cess or whose irsii on leading C~mpanions was popular, he

balonged to the circle of Ibn "Abbas in Hecca (fI fuqaha'

min a~~ab Ibn 'Abbas); Jar~ V ~4U 11137 & 249 11191; TahdhTb

VI 180-1 1361. '

46. "Bi-ka u'tI wa bi-ka akhudhu"; taking bi- here as

'measure'. Alternatively bi- as 'reason, cause': "On

acco~nt of thee do 1 bestow, and on account of thee do 1

take away (man's fa~1 in this-worldly fortune and\or provi

sion of 'aql, & other-world1y rankl".

47. Eg. in his Haw~u'at 1 ~71-7, ten 'aqi reports are

treated significantly in the chapter kitib al-mubtada'

'Beqinninq (of creation)'. He also combed al-GhazâlT's

I~ya ' to purge it ~,f an objectionable reports, in his l 'laro

al-l'.'ya' bi-Aghla~ ,al-I!Jva' (cf. Goldziher, Muslim Studies



II 146, 249; & 1A XXII 320-1l. In his omnibus of

aseetie*mystie persona1ities ~ifat a1-~afwah, he often

ignored the materia1 eo11ected by Abû Nu'aym in the ~ilyat.

This conforms to the plan of his ~ifat, intended to offer a

'correeted' or ~urified' version of Abü Nu'aym's book. Thus

Ibn a1-JawzI speeifically criticized Abü Nu'aym for having

included specious materials from the ear1y ?üfI teachers al

~ârith b. Asad al-Mu~asibl and ~mad b. '~im al-Antâkl (see

~ifat l 3), two figures who provide important treatments of

'aql in their teaching.

•
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48. Dhamm al-Hawa, written between 560/1165 - 566/1171,

covers not only the akhlaq, but the topie of love (~ubb &

'ishql from a moralizing tr~~itionist perspective; see the

studies by J.N. Bell, ~ Theory ln Later Hanbalite Islam

[Albany 1979] 11-45; & Leder, Ibn al-~auzI. Ibn al-JawzI

drew upon zuhd materials he assembled in his 9ifat ~

~afwah, as weIl as fram Abü Nu'aym's ~ilyat & al-SulamI's

~abaQat al-~üfiyyah, for the ethical part of Dhamm. Perhaps

Dhamm is the same work sonletimes referred to as ~awlat ~

~ 'ala I-Hawa (not mentioned in ~ l 659-5 & ~ l 914

20).

49. Mentioned in his Adhkiyâ' 9; Ibn Qudamah made an

abbreviation, Mukhta~ar Mi,lhâi al-Qa~idIn [see Adden~umt].

Interesting materials related to the notion of 'aql occur in

his Akhbar àl-~umqa ~ I-MushaffaITn, and Kitâb al-Mudhish.

These writings have remained ext~emely popular in Islamic

culture until today.

50. His fûrm of the Adbirl Aqbill report in Dhamm 8,

follows after a number of reports belonging to Dawüd b. al

Mu~abbar which he admits are 'weak' (Dhamm 7); apparently

Ibn al-JawzI im~lies that Ibn Sabi~'s version is more reli-



able. In his RÜ~•. al-Arwah [Cairo 1309] 32-3, SOL (AqbilI),

& 69, Ibn al-JawzI exemplifies one manner in which later

predestinarian notions on qadar, the law~ & qalam, and qalb

& 'aql haci become inextricably mingled.
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51. However, the early 11th/17th century ~anbali scholar

of Palestine and Egypt Har'I b. Yüsuf al-K~rmI, who

reprodu~es Ibn al-JawzI's opening section on laql from Dharnro

al-Hawa in his Hunyat al-tçhibbln, cites this version of the

Aqbill report but returns cne iqbiil of 'aql to its prior

place, seemingly with an eye to the text of report 'li see

J.N. Bell, ~ Theory 188, where this Aqbill report is

translated (reference ~y kindness of E. Kohlberg). Bell

remarks that Har'I cites a1-SuyutI's favorable opinion of

the Aqbill report (see above n.17) despite Ibn Taymiyyah's

rejection of it, probably as an oblique way of dissenting

from the prevailing ~anbalI consensus on the report's weak

ness (ibid. 188-9).

52. Not pub1ishedi critics specified that a1-TabaranI's

Awsa~ contained the same matn attributed to Anu U~.uah, and

on two other 'weak' isnads to Abu Hurayrah. See a1-SuyutI,

Durar al-Huntathirah [Cairo 19871 353 (ma~ül min ~adIth Abl

Umâmah)i & 'Abd al-'AzTz b. Mu~amnad b. al-~iddIq, Al-TahanI

fI l-Ta'aqqub 'ala Haw~u'at al-~aghanI [Cairo n.d.1 38. Al

rabaranI's Awsa~ was compared in scope and erudition to al

Darac:·,ti"iI· s A1::·Afrad. Al-DhahabT remarks that he said of

his Awsat: "hàdha l-kitab rühI", fa-annahu ta'iba 'alayhi va. .
fi-hi kullu naflsin wa 'azIzin wa munkar (~uffa~ III 913).

The fact that al-~àfi~ al-'IraqI identified the report in

Awsa~ with the version quoted by al-GhazalI (I~ya' l 83 n.3,

"awwalu ma khalaqa") probably reflects the habi tual or

intentional inability of most critics to distinguish between

the two basic forms of the reporti cf. apparatus in ~



Hu'jam al-KabIr VIII 283 (quoting al-Haythami, Haima' ~

Zawa'id VIII 28: rawâhu l-TabaranI fI l-Kab1r wa I-Awsat).•
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53. Abü Hammam, Ibn Abl Badr; a slightly controversial

Kufan-Baghdadi with wide contacts deemed sadüq. Ibn Ma'In

defended him (laysa la-hu bakht mithl abih!); Jar~ IX 7 '28;

MIzan IV 339-40 '9374; Tahdhlb XI 135-6 '226. His father

Abü Badr Shuia' b. al-Walld (d.205/820-1), a Kufan 'ibid and

war!' living in Baghdad, was regarded favorab1y by Ibn ~an

bal (~adüq in sha' Allah; shaykh ~ali~) to the point of

receiving exhortations from him, while Ya~ya b. Ma'In called

him a liar to his face but later had a change of mind; Jar~

IV 378-9 '1654; Thigat VI 451; T.Baghdad IX 247-50 14826;

MTzan II 264 '3668; ~uffa~ 1 328 '312; & TahohTb IV 313-4

1536.

54. Jar~ IV 55 '242; a Basran mawla who lived for a time

ln Damascus, deemed munkar al-~adTth by Abü l;Iatim al-Raz!.

Any connection to the Basran-Damascene OadarT, Sa'Td b.

BashTr al-AzdT (Theologie 1 118-20)7

55. MIzan III 206 16146; Ibn l;Iajar, Lisan IV 360-1 .1745

(quoting al-'UqaylI); deemed majhül & munkar al-~adIth.

Given his shadowy status, other possibilities MaY

include~; eg. the Damascene "Abü l?ali~ al-Ash'ar1" aJ.-Azdf or

al-Anl?arl (Tahdhlb XIJ: 130-1 's 607 & 608); & or the Basran

Damascene noted for manakIr, Abü l;Iafl? 'Umar b. l?aliQ al-AzdT

(~ VI 116 '628, MajruçTn II 87, Thigât VIII 443, MTzan

III 205-6 16145). And cf. the Medinan 'Umar b. 'AbdAllah

mawlâ Ghufrah (d.145\6), known for irsal on Companions and

qil?al? & raqa'!q.

56. The Basran Successor Abü Ghâl~= sahib AbI Umamah,

whose name i5 given as Khazawwar. VariousJ.y l?âliJ:1, weak, or



trustworthy, he a1so transmitted from Anas b. Malik, and

served as an informant for Basran QadarI pupils of al-I!asan

such as Malik b. DInar, al-Rabi' b. ~abl~, & Hammad b.

Salamah. Se~Ibn Ma'In, Ma'rifat al-Riial II 81 ~186 & 91

1232; Jar~ III 315 11411; Kâmil II 860-1; T~hdhlb II 244

1445 & XII 197-8 1905 (& cf. XII Is 906-7, + Jar~ VIII 455

12086). Sometimes confused (7) with the Basran, Nafi'\Rafi'

a1-Khayyat al-Baha11 mawla Kha1id a1-QasrI.
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57. Both La'âl1 1 129 and ~ read "bi-ka I-thawab by

means of thee is the reward".

58. Cf. W. Wright, A Grarnroar Q[~ Arabie Language [3rd

ed., Cambridge University Press, 19671 II 53,b: "that his

intelligence and his know1edge may not become an argument

against him/'aqluhu wa 'l1muhu .tJujjatan 'alayhi"; & 59,b:

"learning is the sou1's cognizance of what is for its good

and for i ts hurt/ma la-ha wa ma 'alayhâ".

59. In his Nawâdir sl-UsÜl (new ed. by Mustafa 'Abd al-
: ..

Qâdir 'Atâ [Beirut, Dar al-Kutub al-'Ilmiyyah, 1991] 1 133),

a1-~akIm a1-TirmidhI quotes this same version, giving only

the 'encomium' and 'listing' ("wa 'izzatI ma khalaqtu

khalqan ..."), again without isnad. He does so in the con

text of explicating the ancient maxim "al-'aqlu dal!l a1

mu'min intelligence is the guide of the faithful"; & see

be10w n.Ga. Thanks to E. Kohlberg for alerting us to thts.

60. The Sunnl author AbÜ ~ali~ al-SaIllI fI. early

4th/10th century; the grandson of 'Ïsa b. Shaykh b. al-SalIl

(d.269/882-3), his father A~mad b. 'Ïsa (d.285/898) was

briefly ruler of Diyâr Bakr. For the author and his Fitan

see Aghâ Buzurg al-rihrani, Al-phar1'ah ila Ta~ânlf al

ShI'ah XVI 112 '174; & E. Kohl~erg, A~ieval Muslim



Scholar ~ Work, Ibn Tawüs ~ his Library ILeiden 19921 169

1155. Ibn TâwU6 drew heavily from al-SalIl!'s Fitan in com

piling his Mala~im, relying on a Mss. dated 30ï/9l9-20 based

on the author's copy found in a school in Wasit.

•
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61. A trustworthy Basran in touch with ~ijazIs, he

transmitted trom Mu'tamir b. Sulaymân and Wuhayb b. Khalid,

serving as an informant for al-Bukhari, Muslim, Abu Dawlld,

and Musa b. Harün al-Hammal; Jarry VI 29 1154; Tahdhib VI 93

4 1196.

62. Abû Salamah, the Basran faqIh, gur'an-reader and

grammarian known for nusk, but blamed for reports on ~ifat

Allah, or for manakTr. Like a number of other Basran gram

marians (eg. al-KhalIl b. ~mad & Abu 'Amr b. al-'Ala'),

~ammad was known as an opponent of the Qadariyyah-Mu'tazilah

(Thigat VI 217; & Theologie II 85), yet he associated with

the neo-Manichaean zindlq Ibn Ab! l-'Awja ' . He transmltted

from ~is maternaI uncle ~umayd al-rawi1 (d.142/759-60),

Thâbit al-Bunan1, Qatadah, and Many other leadlng Basrans.

His pupi1s Included Sufyan al-Thawrl, Ibn Jurayj, Shu'bah,

Ibn al-Mubarak, and Dâwüd b. al-Mu~abbar. See~ III 140

2 11623; Thlgât VI 2l!:--7; Kamil II 670-82; MIzan l 590-5

12251; al-Qlfti, Inbâh al-Ruwat l 329-30 '220; Tahdh1b III

11-6 114; Zwischen 112f.; ~ IX 43; Theologie II 376f.

63. A noble Arab Kufan who despised the mawâlT, he was

qagT in Kufah and brlefly in Basrah, where he imported

Medinan reports (from 'Ata' b. Ab1 Rabâ~, al-Zuhr1, & 'Amr
b. Shu'ayb), as weIl as from the SyrIan QadarI Mak~ul and

the Medinan-YamamI QadarT Ya~ya b. Ab! Kathir. He dled ln

Rayy ln the servIce of the'Abbasld prince al-MahdI. An

assoclate of al-Bâqlr and al-~adlg, and a colleague of the

akhbarI Mu~ammad b. Is~ag, he was noted for irsal & tadlIs,



and for a1tering wordings (taghyIr al-alfa~, ziyadat).

Esteemed by Shu'bah, critics deemed him ~adüq & not a

'liar', though Ya~ya al-Qa~~an & Ibn al-Mubarak dropped his

reports. See~ III 154-6 1673; TahdhI~ II 196-8 1365;

R.~üsT 119 155, 179 1241; Tanglh l 254 12321.
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64. A late Damascene Successor ~zemed acceptable who

moved to Kufah where he died (kana maktabuhu bi-I-Küfah).

AI-Wa1Id transmitted from the D~mascene qa~~\qa~I Abû IdrIs

al-KhawlanI (d. ca. 80/700) & al-Qasim b. 'Abd al-Ra~man,

and served as an informant for the Qadarl of ~i~ Thawr b.

YazId al-Ra~abI (d.153/770, Theologie l 114-7), & the Kufan

Murji'I Mis'ar b. Kidam (d.152/769 - 155/772, Theologie l

182-3). See~ IX 19 178; Thigat V 4~3; Mlzan IV 567

110558?; al-Mizzl, Tahdhlb al-Kamal XXXI 40-2 16716; TahdhIC

XI 139 1233.

His brother YazId (d.130/747-8) vas a rep~tabl~ faqIh

serving as qa4I for 'Umar b. 'Abd al-'AzTz n~ar Damascus,

pupil of the Basrans Anas & Ibn SIrln, the ~eccan 'Ata', &

Abü IdrIs al-KhawlanI; and teacher of al-Awzâ'T, and the

QadarIs Sa'Id b. AhI 'Arubah & Sa'Id b. BashIr al-AzdI (who

said of YazId: "kana ~aQib kutub", ya'ni annahu kana

baITghan).

65. $âQib AbI Umamah; a pious and prolific Damascene

faqih, mawlâ to the Umayyad tamily of Khâlid b. YazTd b.

Mu'âwiyah (per al-Bukhari), who boasted of having met forty

Companions present at the battle of Badr, but was recognized

for his irsal (Ibn ~ibban: rawâ 'an a~Qabi I-Nabiy $ al

mu'qalat). Most critics admitted his contact with Abü

Umamah and many deemed him 'trustwJrthy', a1though Ibn Han

bal was convinced to the contrary and felt such reports ware

a1-QâsIm's Inventions; a number of later critics held hlm to

he 'weak'. The widely varying critical opinions may be



exp1ained by his Qadari links. See Jar~ VII 113 ~649; Msi
rü~In II 211; Nizan III 373-4 16817; TahdhTb al-Kamal XXIII

383-91 14800; TahdhTb VIII 322-4 '581.

Al-Nizzl's notice listing his pupi1s (TahdhTb a1-Kama1

XXIII 384-5) is crawling with Syrian and YamanT militant

Qadarls who were partisans of Ghay1an al-DimashgT and\or

were involved in the failed revoIt of Yazld III in 126/744,

inc1uding ~af~ b. Ghay1ân (Theologie l 80-1), Thawr b.

Yazld, Thabit b. Thawban (~. 96) & his son 'Abd al-Raryman

(ibid. 102-5), 'Utbah b. Ab! ~ak!m al-HamdanI (ibid. 109),

al-'Ala' b. al-~arith (ibid. 101-2), al-Wagln b. 'Ata'

(ibid. 81-2), and Yazld b. Yaz!d b. Jabir (ibid. 97-9); fur

ther, ibid. l 123-9, & van Ess, "Les Qadarites et la

~ailanlya de Yazld III", Studia Islamica XXXI/1970/273-4.
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66. For the notion of ma'rifah in general and the prob

lem of man's know1edge of God, one may begin with Rosenthal,

Knowledge Triumphant 129-42; al-Shahrastanl\Gimaret, ~

gions l, index s.v. "connaissance [de Dieu par l'homme]"; &

Arnaldez, ~2 VI 568b-9a. Thus the assertions by Ibn 'Abd

Rabbih (~II 244): "wa bi-l-'aql adraka I-nasu ma'rifata

llahi 'azza wa jalla w~ la yashukku fI-hi a~adun min ahli 1

'uqûl"; and by Ibn al-Jawz! (Adhkiya' 3): inna ajalla 1

ashya'a mawhibata l-'aqlu fa-innahu l-alatu fI tahsIli

ma'rifati l-ilah .•• ". This major theme held that "ma'rifah

of God" cornes from God and is present in man from birth,

which inborn knowledge enables man to recognize God as

Existent and Creator and Director of the cosmos. Another

major line of development assumed that the knowledge pro

vided by 'aql as the faculty discriminating between true and

faise consisted of the religious commands and prohibitions;

ego ~ II :148, "bi-l-'aql 'urifa l-~alalu wa l-~aramu va

'urifat shara'i'u l-islami wa mawaqi'u l-a~kam"; & al-Raghib

al-I~fahanI, Al-DharI'ah lli Hakârim al-SharI'ah [Cairo

1985] 199f.



67. 'AbdAllah b. al-Mubàrak, when asked what was the

best thing given to man (af~alu ma u'tiya l-rajulu),

replied: "gharlzatu 'aqlin"; Ibn f;libban, Ra~at al- '!Jgal;;> '.

17 (twice, once on Wahb's nephew 'AgIl b. Ha'gil b. Hunab

bih); & Ibn al-JawzI, Dhamm al-Hawa 10. Cf. the answer

given by the Meccan ra'y expert from the circle of Ibn

'Abbas' pupils, {Ata' b. AbI Raba~ (d.114/732): "al-'aqlu

{an Allah comprehension of God"; Ra~at al-'Ugalâ' 18. The

early Basran ascetic Mutarrir b. 'AbdAllah Ibn al-ShikhkhIr

(d.87/706 or 95/713-4) invoked an anonymous wisdom saying:
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"The servant is not given anything more surpass

ing/afgalu min, in addition to faith in Goo the

Exalted, than al-{aql. It has been said/yuqalu:

< A man's dIn 'obedi€nce*faith' is not perfected until

he perfects fiis 'aql.> God only consigned 'aql to a

man in order that He shall deliver hi,-, by means of it

sorne day [=Resurrection Day]." (Watwat al-KutubI,

Ghurar al-Khasa'is al-Wadihah 8. + First sentence in

Ibn Ab! Shaybah, Mu~annaf XII! 482 ~16988; ~ilyat II

203; Ibn al-JawzI, ~hkiya' 8; Sifat III 146. + Second

sentence as an ancient qawl attributed to several Com

panions or the Prophet, ego to al-f;lasan in~ 34 '18,

63 '93; & cf. al-HàwardI, Adab 1 20.)

Another common reply vas khuluqun ~asan, in several ~adIth

where;~ ~ bedouin asks the Prophet "ma af~aIu ma u'~iya 1

insân?"; see ego al-Khatlb al-BaghdadT, HÜdi~ Awham al-Jam'

~ l-TafrIg II 110; further, Ibn Ab! Shaybah, Murannaf VI

kltâb al-adab, bab husn al-khuIuq, 87-8 Is 1-3, 9r "le; v~~

al-'Ummâl III 5 'S 42 & 43, 8 #s 81 & 82. This points ta an

old meanlng of 'aql as 'good manners', le. 'wise and prudent

behavior' (= moral-intellig~nce).



68. Eg. al-MuhasibT's treatment of this theme in

Ma'iyyat al-'Agl 202: " ... innama 'arrafahum Allahu bi-l

'aqli min-hu, fa-bi-dhàlika l-'aqli 'arafühu wa shahidü

'alayhi bi-l-'aqli lladhT 'arafijhu bi-hi min anfusihim bi

ma'rifati ma yanfa'uhum wa ma'rifatJ ma yagurruhum". Al

~akim al-TirmidhI portrays 'aql as created from the light of

God's splendor, whose locus is the brain and whose rays are

in the heart (fI l-~adri bayna 'aynayi 1-fu'ad), guiding man

ta acknowleôgement anô recognition of Gad as Creator and

Lord of existence: "fa-l-'aqlu khalqun makhlüqun min nüri 1

baha'i maqsumun bayna 1-muwa~~idIna min ladun Adama ... , fa

huwa mudabbirun li-amrihi wa âmirun wa zajirun wa mumayyizun

wa dalTlun wa hâdin wa mubsirun, fI-hi 'arafa rabbahu wa bi

hi 'alima rubübiyyatahu wa bi-hi na;ara flâ tadbIrihi wa ila

ma a;hara li-khalqihi min mulkihi wa 'aja'ibi qudratihi wa

~an'ihi, wa bi-hi 'arafa jawahira 1-umuri min aror! 1-dIn wa

I-dunya"; Nawadir al-U*Ûl, 405 a~l 1279. Furth~r on 'aql as

a 'light in the heart', below ch.4, & ch.6 SIII.

•

•
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69. See Zwischen 106, & 101-14 generally for his discus

sion of the fitrah notion in early ~adIth; & van Ess,

Anfange 13, 16, 45, 56, & 202; Theologie l 73-5 (on

Ghaylan's political involvement), 97, 102, 125 (on the

Ghaylaniyyah). Van Ess characterizes Ghaylan's qadarT

beliefs: " .•. rnen are determined above aIl by their reason

('a~l) in the direction of freedorn of action"; ~2 IV 370.

He a1so points ta its appropriation by the early Mu'tazilah,

and with the Baghdadi ~üfT a1-Hu~asibT; Zwischen 114, fitrBh

identified with 'aql as God-given in mIthaq; & see a1

Mu~asibI, Fahrn al-Qur'an 264.

70. Referred ta by van Ess in Zwischen 158, & Anfênge 45

& 202. The incident is reported from Dàwüd by the Basran

Sa'Id b. 'Âmir a1-Quba'I (122/740 - 208/823-4), an6



a1legedly took place in Syria. It is a good examp1e of what

van Ess terms "actua1ized kalam".•
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71. A reputab1e pupi1 of al-~asan al-Ba~rT, and avid

opponent of the proto-Hu'tazilI 'Amr b. 'Ubayd; Jar~ III

411-2 11881; ijuffa~ l 146-8 1140; Tahdhlb III 204-5 ~388.

72. The term adyan (sing. dln) is open te other render

ings, ego 'piety', 'mode of conduct or behavior', or

'recompense'. It is best construed here in the archaic

meaning dfn = 'faith*obedience'.

73. See H. Bernand, "Le 'ilm chez les premiers

Hu'tazilites", Studia Islamica XXXVI/1972/23-45 &

XXXVII/1973/27-56, passim & (1972) 24-5; & ego al-oagl 'Abd

al-Jabbar al-Hamdan1, AI-HushnI [Cairo 1965] XI al-TaklIf

375-87 (fI bayan ma'iyyati l-'aql va ma yatta~ilu bi-hi),

also 481-501, 511-5~5 (on kamal al-'aql).

74. While most of the early Hurji'ah were generally

strict predestinarians, the Qadarl school of Ghaylan's fol

lowers in Basrah were sometimes said to ho Id an extreme

Hurji'I doctrine equating Iman with ma'rifah fi l-qalb

'knowledge in the heart', a view also associated with the

early theologian Jahm b. ~afwan; W. Hadelung, "Mur~i'a",

~2 VII 606; T. Izutsu, Concept 2L Belief in Islamic

Theology [Tokyo 1965] 103f.i & the discussion by van Ess in

Theologie l 130-2. Was the association of qadar with irja'

behind the designation of al-Fagl al-RaqashT's circle as the

"Fagliyyah"?; see van Ess, Zwischen 121-2, & Anfànge ~

limischer Theologie 243-4.

75. Deemed weak & munkar al-~adIth, a number of Medinan



and Basran authorities were his informants; Jarh III 179-80

~773; Majrü~ln II 17; Kamil II 797-8; Mlzân l 563-4 n2l35 &

III 356 *6740; Lisan II 326f.; & Tradition 224.
•
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76. The Basran qa?~ and Qadari theologian-propagandist

holding Murji'l views; a pupil of al-~asan, Anas, and of his

uncle Yazld b. Aban al-RaqashI, he was close to Ghaylan al

DimashqI. See ego al-Ja~i~, Bayan l 290-1 & 306-8; Abu

Zur'ah al-RaZ!, ~u'afa' II 338-9; ~ VII 64-5 '367; Kamil

VI 2039-40; ~ilyat VI 206; Nizân III 356 16740; Tahdhlb VIII

283-4 '519; l'tizâl 96 & 342; al-Shahrastanl\Gimaret, ~

gions l 426 n.54; Zwischen 121-2; & Theologie II 167-74.

Later critics dubbed him a Nu'tazilT, probably because he

was an informant for 'Amr b. 'Ubayd.

77. The Basran ascetic, a mukha~ram who accepted Islam

during 'Umar b. a1-Khattâb's Ca1iphate and fought ln the

wars of conquest ln Iran, settling ln Kufah then abandoning

it for Basrah after the murder of a1-~usayn b. 'AlI. He

transmitted from important Companions and was deemed

trustworthy, though b1amed for changing wordings of reports

<Ibn Na'In, Ma'rifat al-Rijal II 228 .784). His death date

is sometimes given as ear1y as 75/694-5; ~ V 283-4 '1350;

Thigat V 75; Tahdhlb VI 277-8 '546.

78. "Ha khalaqtu khalqan khayran min-ka wa la akrama

min-ka wa la af~ala mIn-ka wa la a~sana min-ka". The con

junction of khayr, karam, fa~l, & ~usn in this 'encomium'

lends support to viewing khalq through the lens of khuluq;

see ch.2 SI.C.

79. However, since a1-'Uqay1I, Ibn 'Adly, Ibn a1-Jawzl's

NawqÜ'ât l 174, & al-suyütl's La'âlT l 129, do not include

this phrase when quotlng this version, its presence ln Ibn



AbI I-Dunyâ's ~ may be guestioned. Host probab1y his

text has suffered taQrIf or editoria1 redaction by a 1ater

transmitter or copyist. A 1ike1y solution is to emend the

text of ~ at this point to "wa bi-ka u'badu and by means

of thee am l vorshipped", fo11owed by "wa bi-ka u'rafu", as

in the version of report #1 given by al-BayhaqT via 9alih

al-HurrI } a1-~asan. Yet this i5 not supported by the texts

ln sources later than Ibn AbT l-Dunya.

If Ibn AbI l-Dunya indeed preserved an original feature

of al-Fa9l al-RagashI's report, which became excised in

later sources for ideological mot;ves, then the verb

'azza\ya'izzu, passive yu'azzu, may be: 1) intransitive,

<God is exa1ted or cherished through the agency of man's

'aqI>; 2) transitive 'azzahu\ya'uzzuhu bi-, <God i5 streng

thened*aided by means of man's 'aql> (perhaps fitting vith

al-Fa9l al-RagashI's particular QadarI views; see Theologie

II 169-70); or 3) grammatically possible, ya'uzzu 'to over

come in argumentative contest' (cf. Q 38:22 "wa 'azzanT fI
I-khitâb he has been overbearing to me in his speech", + the

old-Arab proverb "man 'azza bazza He who overcomes takes the

spoil" (Lexicon '.z.z}), <God overcomes in argument through

man's 'aql> -- in tune vith the notion of 'agI = al-Qujjah

God's 'conclusively overwhelming argument'.

•

•
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80. Ibn al-JawzI, Haw~ü'ât, instead reads "bi-ka u'âqibu

by means of thee l punish"; while the two places in Kamil &

in La'all have "iyyaka u'aqibu thee alone l punish". Cf.

above report 15.b n.30; & 110 below.

81. Folloving the unanimous readings of al-'UqaylI, Ibn

'Adiy, Ibn al-JawzI, & al-Suyü~T. The text of ~ has "wa

bi-ka I-thawâb by means of\on account of thee i5 the

reward"; compare reports 15 & 18.



82. Dubbed ~ufa~, also known as Hafs b. Abi Dawud; he

passed down the Qur'an readings of his step-father 'Asirn b.

Bahdalah (d.128/745-6). Deerned ~a1i~, or even thiqah by the

Kufan Wakl' b. al-Jarrary, yet general1y 'weak' & matruk a1

~adlth, he was labelled a 'liar' by Ibn Ma'In. Shu'bah

blarned hirn for copying books without sama' (Jar~ III 173:

(~;f) xana yasta'iru kutuba 1-nas), and critics pointed to his

manaklr & bawatI1 (inverting isnads & 'raising' mursa1

reports). See Jar~ III 172 '741 & 173-4 '744; Mlzan l 558;

al-MizzI, Tahdhlb al-Kamal VII lOf.; Tahdhlb II 400-2 *700;

R.TüsI 176 '181 (associate of al-Sadiq: asnada 'anhu); Làll

qlh l 352 13072.
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83. The transformation of "~af~ Abü 'Umar" into "~af~

ibn 'Umar" could represent a typical case of tad1fs, if not

simply taqa11ub or mere kha~a'. Any connection with the

Basran Murji'[ qadI Abü Hafs 'Umar b. 'Amlr al-SulamI (~. " .
VI 126-7 1689; TahdhTb VII 466-7 '775; Theologie II 166)7

Or with ~af~ b. Salim (Salm\Aslam7), the di'[ of Wa~il b.

'A~a' to Khurasan (L:tizal 241; MIzan l 555 & 557) 7

84. ~ III 178-9 '770 & 180 1775; TahdhIb XII 108

'504. Or even wlth another Basran, ego ~ III 177 1764,

184 '794; TahdhIb II 409-10 '716; & Hûdi~ II 46-7.

85. From ~i~, a pupll of Malik b. Anas, the ~anafr jur

lst Hu~ammad b. al-~asan al-ShaybanT, Ibn Ab! l-Zlnad, &

'UbaydAllah b. 'Amr al-Raqq1; he belonged to a group of

SyrIan jurist-traditionists who promoted irja', and opposed

QadarT notions. See Jarh IX 158 '657; MIzan IV 386 19545;
----.or

TahdhTb XI 229-31 1371 (~a~lb ra'y, jahmT); ~ l 103; &

TheologIe l 139 .

86. An ascetic & ~ali~, known for blatently falsifylng



reports and dubbed a 'liar' by Ibn Ma'in & Ibn ~anbal; Jarh

IV 277 11193; Majruh1n l 346; MIzan II 256; al-MizzI,

TahdhTb al-Kamal XII 328f.; TahdhTb IV 296-7 1508.•
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87. Probably identical with the shI'I Kufan raqlb Abu

Mu~ammad al-Fa91\al-Fu9ayl b. 'Uthman al-A'war al-Murad1 al

AnbarI, a leading partisan of al-Baqir and al-~adiq, also

referred te as "al-Fu9ayl al-A'war"; Jar~ VII 70 'S 400, 401

('an-hu I-Tbawrl), & 1403?; R.~ÜsI 132 13, 270 Il, 272 124;

F.Tü&I 126 'S 557 & 558; R.NajishT II 169-70 1839; Tanglh

lIb 14 Is 9509 & 9510. He was an associate (R.KishshI 190-1

1333) of the shl'I theologian Abü Ja'far Mu~ammad b. 'AlI b.

al-Nu'rrian tlMu'min\Shaytan al-~âqtl, for whom see Theologie l

336-42.

88. But cf. van Ess' suggestion concerning al-Fa91's

employment of 'agI as derived from Ghaylan's notion of

riFrab, involving man's power of decision; Theologie II 170.

89. Uncertain; perhaps the 'Abd al-Rahim Abu 'Amr al

'Abd! listed by B. Radtke, Al-~akTm at-TirmidI 19 '16. Pos

sibly to be identified with 'Abd al-Ra~Im b. Ya~ya al-DabIl!

(Mlzan II 608 15040" the pupil of Abü Sa'ld 'Uthman b.

'Umarah (disciple of the Qadarl ~üfI 'Abd al-Wa~id b. Zayd),

and an informant for Ibn AbI I-Dunya (eg. Hakarim al-Akhlag

Il '51, & Dhamm al-Dunya 118 'S 303-4).

90. Abü Sulayman, al-Ta'I al-BakrawI, the Basran

Baghdadi who authored one of the earliest compilations of

'aql reports, his notorious Kitab al-'Agl. Dawüd's

ancestors were not Arabs of the BakrawI nobility in Basrah,

but apparently descendants of a Persian mawla Qa~dham

attached to the Bakrawl clan; see Abu Nu'aym al-I~bahanT,

phikr Akhbar I~bahan [New Delhi 1985) II 165. Diwüd col-



lected ~adIth in Iraq early in life, then went into seclu

sion on 'Abbada~ Island joining the group of SufTs gathered

in the conventicle (ribatl established by the pupil of al

~asan, 'Abd al-Wahid b. Zayd. Late in life DawUd moved to

Baghdad and transmitted his stock of pious reports to the

ahl al-~adith, being blamdd by the critics for errors and

textual blunders (kana yukhtf'u kathiran ~ yusahhiful and

for manâklr. See al-BukharI, Ta'rlkh II.1, 244 '837; Abu

Zur'ah al-RazI, ~u'afa' II 509-10 & 615 i97; al-'UqaylT,

~u'afâ' II 35 1458; Jar~ III 424 11931; Majruhin l 286-7;

Kamil III 965-7; al-DaraqutnT, Du'afâ' 87 1208; T.Baghdad. .
VIII 359-62 ~4459; HIzan II 20 12646; TahdhTb III 199-201

#381; al-HizzI, TahdhIb al-Kamâl VIII 443-9; & Theologie l

226, & II 119-20.

The critical view that Dâwüd was a 'liar' who falsified

and stole ~adith was repeatedly asserted, yet Ya~ya b. Ma'In

defended his integrity as a traditionist ("laysa bi

kadhdhâb", Kamil III 965 & al-'UqayIT, Du'afâ'~I 35). Over

time the image of him became cemented in place as a

"l1u'tazilI" lie. the a~~ab al-~ad.fth's way of designating

2nd/8th century QadarI SüfTs) whose reportage was totally to

be rejected. Yet his 'agI reports continued to be exploited

by ?üfIs as weIl as by certain of the shI 'ah for centuries.

The texts of thirty-eight Prophetie ~ad.fths transmitted by

Dâwud dealing with 'agI may be examined in Ibn ~ajar,

Ha~alib al-'Aliyyah [Kuwayt 1973J III 13-23, 214-6; and in

Ibn 'Arraq al-KinanT, TanzTh al-Shari'ah al-MarfU'ah [Cairo

1378] l 213-20. We are preparing a monograph on this indi

vidual and his importance for later Islamlc thought.

•

•

l - Creation NOTES 66

•
91. Abü SaiTd al-~asan b. Wa~il al-Tamlml, a Basran

mawla of Banu Sullayt and reputed QadarI deemed a liar or

weak. He transmitted a large number of gharIb reports which

vere coolly received by Iraqi tradents; Ibn al-Mubârak

abandoned his reports in conformity with the consensus of



his Basran associates. See Jar~ III 11-2 #37; Kamil II 710

7; Mlzan l 487-9 "1843; TahdhTb II 275-6 '502; l'tizal 91,

lù3, 342; & Theologie II 60.
•
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92. The text of La'all l 130 has "in~aliql fa-in!=alaqa",

which may mean "Break out in speech! ... ".

93. The text of Kanz concludes by appending an otherwise

unattested sentence: "va ma akr~mtuka bi-shay'in afdala min

al-~abr l did not confer upon thee anything more surpassing

than 'long-suffering'''. Early wisdom sayings often linked

'aql with ~abr, as weIl as with the traits of hilm, wara', &

yaqfn.

94. Eg. the ancient maxim "al-mar'u bi-a~gharayhi qal

buhu wa lisanuhu Man consists of his two smallest parts, his

heart and his tongue"; invoked by 'Amr b. Ma'dIkarib al

Zubaydi, in A.Z. ~afwat, Jarnharat Khutab al-'Arab l 63; &

versions by ~amrah b. ~amrah al-TamTmT and Aktham b. ~aYfT,

ibid., 66 & 137. The Umayyad Caliph Sulaymân b. 'Abd al

Malik (rg. 96/715 - 99/717) cited anonymous verses (~al

Farid II 241): "wa ma l-mar'u illa l-a~gharâni lisânuh va

ma'qûluh C='aqll va I-jismu khalqun mu~awwaru". Echoed in

verses by the Basran zindIq fond of ~ikmah, ~all~ b. 'Abd

al-Quddus (executed 167/783-4), in Bahjat al-Maialis l 539,

& T.Baghdad IX 304. The wisdom background of 'tongue &

heart' is obvious; cf. the classic tale about Luqman dress

ing a sheep for his master, ln Ibn Ab1 Shaybah, Mu~annaf

XIII 214 '16141; Ibn ~anbal, ~ l 167; & cf. HelIer &

Stillman, ~2 V 812 (parallels to Aesop).

95. Eg. the early maxim often attributed to al-~asan,

"ma 'aqala dlnahu man lam ya!;lfa~ lisânahu"; Ibn al-Mubarak,

Zuhd 131 '390; Ibn ~anbal, ~ II 237-8; Abu Bakr A~mad b.



'Amr al-Shaybanl, Zuhd [Beirut 1988J 24 ~40; Ibn Ab! 1

Dunya, Samt 207-8 '34.•
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96. Ed. 'A.A. ~ikmat [Tehran, Danishgah 1331-39/1952-60J

l 442 (no isnad, apparently a "lammâ khaIaqa" form, in the

context of 0 2:164); trans1ated in Sachiko Murata, The Tao

Qi Islam [Albany 1992J 212-3. We quote this version in

Murata's translation. Maybudl drew heavily on his teacher

the Khurasanian mas ter Khawaja 'AbdAllah al-An~arr

(d.481/1089), who could have been his source for this ver

sion. A1-An~arl's tea~hing claimed descent frcm the classi

cal Baghdadi SufIs of the 3rd & 4th centuries AH.

97. MaybudI comments (ibid.) that 'aql is the fetter

('iqall of the heart, a~d that it "is the precondition for

be1ng addressed by God, but its existence does not mean that

God will necessari1y address a person .... The servant's

obedience is earned, but obedience cannot be put in order

without that [divine) gift [of 'aql), and that gift cannot

function without God's bestowal of successltawfIq"; trans.

Hurata, ~~2 ~ Islam 212b.

The notion of tawfIq played a role in theological debates

in which 'aqI played a role from the first century, where

people are either guided by God to the good, or freely

choose the good based on an innate 'capacity' and resulting

just reward from God; see van Ess, Anfange 13, 54-6. Com

pare a1-Mu~asibl's formulation stressing the nexus of 'aqI

with 'saving-grace': "Ii-kuIIi shay'in jawharun wa jawharu

I-insâni I-'aqIu, wa jawharu I-'aqIi I-tawflq everything

has an 'essential constitution', and the essential constitu

tion of the human is intelligence, while the essential con

stitution of intelligence 1s (God's bestowal of) saving

graCe"i T.Baghdad VIII 213.



98. Probably the NaysabürT Abü Mu~ammad al-Faql b.

Hu~ammad al-Bayhaql 2l-Sha'ranl (d.282/B95-6), rather than

the Kufan al-Fa9l b. Dukayn (d.2l9/834); see B. Radtke, ~

HakIm at-Tirmidl 22. For the former, a dedicated shI'I

(ghalI) unknown to Twelver bio-bibliographic sources, see

~ VII 69 '393; Hizan III 358 16747.

•
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99. Mawla banI Umayyah, a muftI deemed ~adüq; Jar~ IX 57

1235; Tahdhlb XI 37-B 177. Hisham was the pupil of the

leading Syrian tradents Baqiyyah b. al-WalId & al-WalId b.

Huslim, and of Damascene Murji'Is such as al-~asan b. Ya~ya

al-KhushanI (see below ch.3 report 116) and Hu~ammad b.

Shu'ayb b. Shàbur al-Ourashl of Beirut (d.200/BlG, see

Theologie 1 138). Ihn 'Adiyal-JurjanT (see Kamil II 736-7)

was in possession of a juz' by Hisham b. Khalid containing

his reports on } al-~asan al-KhushanI.

100. Conforming to the Mss. reading "in~itl fa-na~ata

Hearkenl 50 he fell quiet, listening", rather than the

emendation of the editor who reads form IV an~itl fa-an~ata.

101. Taking !sma'l fa-sami'a in the Our'anic sense where

sam' & 'aql converge; ego IV asma'ahu 'he made him to

understand', as in the verses cited at the beginning of this

chapter.

102. See Hargaret Smith, Al-HubâsibI; An Early Hystic 2L
Baghdad [London 1935, repr. Amsterdam 1974] 93-4, quoting

his Na~a'ib and Kitab al-Mustarshid; & van Ess, ~

Gedankenwelt des ~arit al-Hu~asibr [Bonn 19611 75.

103. Interestingly, the version quoted without isnad by

Hiskawayh (d.421/l030! in his El l-'Agl ~ l-Ha'gul (ed. M



Arkoun in Arabica XI/1964/80-7, on 83; & trans. Gr.

Cuvelier, Arabica XXXVII/1990/115-22), offers a version of

the report al-Hu~asibI cited in Na~a'i~, including a form of
--, - -

this elaborate 'encomium' (" ... wa qadari ala khalql"); but

givi~g only the feur elemen~s of the 'testing' as in al

Fa9l's report #7 (qumIl, and vith sorne variants in the

'listing' ("bi-ka u'rafu wa bi-ka u'badu"). Arkoun doubts

the authenticity of this first part of Hiskawayh's epistle

containing ~aàIths or. 'aql, perhaps unnecessarily given this

moral philosopher's deep concern with ~ikmah an& ethics.

•
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104. Ibn al-JawzI (d.597/1201), ~~ I 174-5, & see

Shams al-Dln al-DhahabI (d.748/1347), Tartlb al-Ma~~ü'at

[Cairo 1986] 56-7 173; Abu I-Fa~a'il al-~asan b. Mu~ammad

al-Saghani (d.650/1252), al-Mavdü'ât [Beirut 1985] 9 #26, +. .
its useful 14th/20th century critique by 'Abd al-'AzlZ b.

Mu~ammad b. al-~iddTq, al-Tahanl il l-Ta~aggub tala Hawqü'ât

al-~aghanI [Caire n.d.] 36-9; a1-SuyûtT (d.911/1505l,

La'all I 129-30; 'AlI b. Mu~ammad Ibn 'Arraq al-KinanT

(d.963/1556), Tanzih l 203-·4 164; Mul:tammad ,!,ahir b. 'AlI

al-HindI al-FatanT (d.986/1578), Tadhkirat al-Hav9Û'at

[Beirut & Oamascus, n.d.] 28-9; Nûr al-Oln 'Al! b. Mul:tammad

= HuIla 'AlI ai-Qari al-Harawl (d.1014/1605-6), al-bsrir ~

Marfû'ah fI I-AKhbar al-Mavdû'ah (=al-Hav~ü'it al-Kubra)

[Beirut 1985] 188 15 732 & 733, 317 11220; ~, al-Ha~nü'

f~ Ma'rifat al-HadIth al-MawdÜ' (=al-HawdÛ'at al-Sughra). . . .
[Aleppo 1969] 205-6 #5 456-7; Hul:tammad Na~ir al-DTn al-

AlbanI, Si1silat al-A~adTth al-Da'Tfah ~ I-Hav~û'ah [3rd

pr., Damascus 1392- 1 I 11f.

Works [not seen] of interest: Af:1mad b. a1-~asan Ibn

'Asâkir (d.571/1176), Ta'rlkh Madlnat Dimashg; al-suyü~I,

Ohayl al-Hav~ü'ât l 1-13 (= texts + isnads of reports from

the 'aql books by Davüd b. al-Hu~abbar & Sulaymàn b. 'Ïsa

al-SijzI) •



105. See T.Baghdad VIII 360 (tarjamah of Dawûd b. al

Hu~abbar), quoted by al-KhatIb al-Baghdadi as a remark

reported to him by his teacher from Tyre, Abu 'AbdAllah

Hu~ammad b. 'Ali dl-Suri (d.44l/l049-50 in Baghdad), which

al-Suri had heard in Sidon from his teacher, the Egyptian

traditionist-critic Abu Hu~ammad 'Abd al-Ghaniy b. Sa'id al

AzdI (d.409/l0l8-9) directly from al-Daraqu~nI. Repeated in

slightlyabbreviated form by al-Dhahabi (Nizan II 20), Ibn

al-JawzI (Mawdü'àt l 176), and a1-SuyutT (LaÔàlI l 128).. .
The fuller form is quoted by a1-Hizzi (TahdhTb ~amal VIII

447) and Ibn ~ajar (TahdhIb III 200). Ignaz Goldziher was

the first Occidental scholar to discuss it (!A XXII 319-20 &

341-3). Hore recently it has been discussed by three Arab

scholars; ~usayn al-QuwwatlI, intro. to his ed. of al

Hu~asibI, ~l-'Agl ~ ~ al-Our'an 127f.; ~ala~ al-Dln al

Hunajjid, al-Islam ~ l-'Agl [Beirut 19741 30f.; & Ha~müd

'AlI al-Jüzü, Mafhum al-'Agl ~ l-Oalb fT l-Our'an ~ Sunnah

[Beirut 1980) 136f. Also see S. ~asan Abdul Ghaffar,

Criticism of HadIth Among Huslims with Reference to Sunan

Ibn Maja [London 19861 209-10.

•

•
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106. This is an oft-repeated refrain met with in late

~adIth criticism when the topic concerns 'aql. Eg. it is

echoed by the Damascene pupil of Ibn Taymiyyah, Mu~ammad b.

AbI Bakr Ibn Qayyim al-Jawziyyah (d.751/1350) in al-Manar

al-HunI! fI I-SahTh ~ I-Da'If [Aleppo 19701 66-7: "ahâdIth. .. . .
al-'aql kulluha kadhIb", then quoting al-DaraqutnI's famous

pedigree of the kutub al-'aql, and referring to similar

views by al-'Uqayll, Abü I-Fat~ al-AzdT (d.367 or 374), and

Ibn ~ibban al-BustT. See ~.-D. al-Hunajjid, al-Islam ~ ~

~ 29.

107. Notably the works by al-Hunajjid, al-Shaykh al

Juzü, al-QuwwatlI (see above n.l05), and al-QuwwatlI, ~



Tasawwuf al-'Agii LL l-Islam [Malta, Dar Iqrâ' 19881 intr.

5-33. We have not seen the critical work of the Lebanese

sch~lar Dr. Karlm 'Azqü~, al-'Agl il l-Islâm (Cairo, Mak

tabat ~adir, n.d. J, focusing on al-Ghazall's notion of 'agI

(gratitude to maestro Jihad 'Azqül for this referencel.

Other 20th century works treating the problem of 'agI in

~adIth in one way or anùther include: the former Shaykh al

Islam of the Ottoman empire, Mu~tafa SabrI, Mawqif al-"Agi

~ I-'Ilm ~ I-'AIim ~ ~a~ al-'Alamln ~ 'Ibadihi ~

Mursalln [cairo, 'Ïsa I-Bab al-~alabI, 1950 = 4 vols.]; the

former rector of al-Azhar al-Shaykh 'Abd al-~alTm Ma~müd,

al-Islam ~ l-'Agl (Cairo, Dar al-Kutub al-~adIthah, 1966J;

'AIT Shalaq, al-'Agl fi l-Qur'an [Beirut, Dar Ib'ad li-l

Tiba'ah, 1984J.

•
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108. Eg. Mu~tafa 'Abd al-Qadir 'Ata's popular reissue of

the sections on 'agI from al-Ghazall's I9ya' & al-MuhaslbI's

Ma'iyyat al-'Agl, in: Sharaf al-'Agi ~ Mahiyyatuh [Beirut,

Dar al-Kutub al-'Ilmiyyah, lst pro 1986J.

109. Recently Professor M.'A. Arnir-Moezzi has treated

early Twelver 'aql reports in his remarkable work ~ Guide

Divin~ le Shl'isme Oriqinel [Lagrasse 1992J 15-33 & pas

sim, > trans. D. Streight, The Divine Guide lu Early

ShI'ism, ~ Sources ~ Esotericism lu Islam (Albany 1994J

6-13. It is a pitY that he studied the shI'! reports in

isolation from the wider materials available from the corpus

of SunnI ~adlth, particularly the so-called ~a'rf or munkar

traditions preserved in early Zuhd and Akhlaq writings or in

Qikam, outside of the Six canonical collections. This leads

him to ignore their theological import and to misconstrue

their meaning in places in favor of a cosmogonie or more

occultist reading. See our review in Ta~gIgât-i IslâmI

(Tehran, Journal of the Encyclopaedla Islamlca FoundatlonJ



IX/1994/221-3B; also reviewed by E. Kohlberg in Arabica

XLII/1995/285-8.•
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110~ee ego ~usayn al-Quwwat1I, al-Ta~awwuf al-'AqlI fi ~

Islam 5-106; and the continuing and deepening interest in

the thought of al-~aklm al-Tirmidhl in publications from

Egypt, Syria, Lebanon, and Gerrnany.

111. We have not seen the 1ater Najaf edition

(1385/1964) by Hu~ammad ?adiq BaQr al-'Ulüm. For A~rnad al

BarqI: F.Nadlm 276-7; R.Naiashi l 204-7 #180; F.~üsI 20-2

155; R.rusI 398 18 & 410 116; Ibn Shahrashüb, Ha'âlim al

'U1ama' Led. 'A. Iqbà1, Tehran 135301 9-10; al-Ha~'üdI,

Murùj al-Ohahab !Beirut 1966-791 l 13 (ref. to al-BarqT's

Kitab al-Tibyan); Ch. Pellat, E.I. 2 ~ 127a-8a; Jalal al-Orn

al-Huhaddith's intro. to his edition of Hahasin, jlm f.; &. .
MIzan l 150 #588 (kadhdhab, wa kana yafhamu l-QadIth). An

associate of the 10th imam al-HadT (d.254/868), and said to

have been in touch with the Ilth imam al-'AskarI, he was

blamed for marasil and reporting on 'weak' authorities (al

NajashI: thiqatun fT nafsih yarwI 'an al-~u'afa' wa i'tamada

l-marasIl), a charge prompted perhaps by his transmitting

from non-Imam! scholars. A glimpse of the shI'I circle he

belonged to is given in R.KishshI 557-8 #1053; al-NajashI

mentions his Kitab Akhbar al-A~amm, which rnay reflect his

theological interests. Fer a rather differing assessment of

~rnad al-BarqT's significance for Twelver tradition, see

Amir-Hoezzi, Guide pivin 54; & idem, in Journal Asiatique

CCLXXX/1992/240.

112. His Kitab al-'Agl is mentioned in F.~üsI 20, & Ibn

Shahrashüb, ~.'~lim 10, & Yaqüt al-~aw3w1, Hu'iam al-Udaba'

!3rd ed. Beirut 19801 IV 133; but is absent from F.NadTm &

R.Najishl. Ibn Shahrashüb and Yaqüt appear to rely on Abü



Ja'far al-Tusl in their listing of Ma~asin's contents. Both

al-Najash1 and al-Tusi re1y on the Fihrist of another pupil

of A~mad al-Barqi, the leading QurnmT-Baghdadi scholar, Abü

Ja'far Mu~arnmad b. Ja'far Ibn Ba~~ah al-Mu'addib; whose

Fihrist was said to be riddled ·... lth errors (Jcana kathIra 1

adab wa I-fa91 wa l-'ilm, yatasahalu fI l-~adTth wa

yu'alliqu l-asanida bi-l-ijazat, wa fT Ejhrist ma rawahu

gha1at kathTr; R.NaiashT II 282 i1020). Ibn al-Nadlm's much

briefer listing is taken from one who transmitted the

Ma~asin from al-Barql, Abu 'AlI Mu~amrnad b. Hammam al-Katlb

al-IskafI (fo~ .... ho... see. R. N"-j'ëi..S"ï II .2 f 5 -'1 "'/033; T. e..,h.l....c. m:: .14'».
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113. For him see W. Made1ung, E.I.2 V 362b-3b.

114. This is an educated guess, based also on titles of

other lost works of Ahmad al-BarqI (cf. R.NajâshT & F.TÜsl):. .
Kitab &l-Fahm, K. Jadawil al-~ikmah [The Tables ~ Wisdoml,

K. al-Amthal, K. Makarim al-Akhlaq, K. al-Zuhd wa I-Mawa'iz,

K. Adab al-Nafs, K. Khalq al-Samawati wa l-Arç, K. Ha
Khataba llahu bi-hi Khalqahu, & K. al-Mawahib wa l-~u~ü~

[Yaqut, Mu'jam IV 1341. Clearly al-BarqI's interests vere

ecumenical, if not eclectici could reliance on non-Imam!

riwâyat have contributed to the loss of the bulk of Ma~âsln?

Ibn Shu'bah al-~arrânr included a number of reports ln his

Tu~af ~'Uqul dravn either from al-Barql's lost ~ al-'Aol

or derived from the compilations by Sulaymin b. 'Ïsa & Dawüd

b. al-Mu~abbari slmilarly vith al-Karâjakl, ~ al-Fawâ'ld,

and al-TusI, AmalI.

115. A QurnmT scholar of an old shT'I Kufan famllYi

F.NadIm 276; R.NajashT II 220-1 1899 (ga'Tfan fI l-~adIth WB

kana adIban husna l-ma'rifah bi-l-akhbar wa 'ulüm al-'arab)i

R.TUsT 386 i4 & 404 Il; F'TÜsl 148 8628; TangIh III 113-4

110659. Associate of imams al-Ri~a (d.203/818) and al-Jawâd



(d.220/835), he had theological interests (eg. his book FI

'Ilm al-Bari'; R.NajashT II 221) and was a pupi1 of Mu~ammad

Ibn AbI 'Umayr (d.217/832l & A~mad b. Muryammad b. AbI Na~r

a1-Bazanti (d.221/836); see R.KishshI 's 290, 374, & 1034.

The latter two were pupi1s of the ImamT theo1ogian Hisham b.

Salim al-JawalIqi (below n.138).

•
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116. See Ch. Pellat, ~2 ~ l27a-8a; & E. Kohlberg, Ibn

TawÜs 273 '411, & 308-9 '491 (on the Kitab al-Mubtada' or

Qisas a1-Anbiya' of Abu 'AbdAllah Mu~ammad al-BarqT).

117. Probably the companion of the tenth imam al-Hadl,

Mu~ammad b. 'AlI b. 'ïsa al-Ash'arl al-OummI; R.TusT 422

112; F.~usl 155 '6927; Tanglh III 158 111123. Not the

extremist/ghâlI Abu Sumayyah Mu~ammad b. 'AlI al-SayrafI al

KufI, a companion of imam al-Ri9a who was condemned by the

Qumml scholars .

118. Abu 'AlI Wuhayb b. ~af~ al-Jariri, mawlâ of Banu

Asad, a (Kufan7) companion cf al-?âdiq and al-Kâ~im who

authored reliable works yet was a Waq1fI; R.NajashT II 393

11160; R.TusI 328 '27; F.~üsT 173 '758; TangTh III 282

'1273; & cf.? Jar~ IX 27 '119 (Wahb b. Isma'il al-AsadI).

119. Abu Ba~Tr Layth b. al-Bakhtarl al-MurâdI, a famous

blind companion of al-Bâqir and al-?âdiq with theo1ogical

interests; R.Najash1 YI 193 '874; F.Tusl 130 '574; R.KishshI•
169-74 'S 285-298, & index s.v.; Theologie l 331-2.

However, the kunyâ "Abu Ba~lr" may also refer to severa1

other blind persons, ego Yahya b. al-Qâsim al-AsadT; cf.

Tanglh III 308-11 '12975.

120. Contrast this with the characterization of '11m &



adab by Ibn 'Abd Rabbih, ~ al-Farld II 27: "innahuma 1

qutbani 11adhani 'a1ayhima madaru 1-dIn wa 1-dunya wa farqun

ma bayna 1-insani wa sa'iri l-~ayawan... , lia huma maddatu 1

'aq1i wa siraju I-badani wa nuru I-qalbi wa 'imadu 1-rül:J."

AI-KulaynT's formulation is more in harmony with the intent

enunciated by al-~akIm al-TirmidhI (above n.68). The issue

here involves what was termed "'aql aInT faith mind" by al

Mu~asibI (or by A~mad b. '~im al-AntakI?l in the Kitab ~

Khalwah; see al-Mashrig XLIX/1955/on 45 .

•
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121. His name is Abu Bishr Aban b. Mu~ammad al-BajaII,

identica1 with the Aban b. Mu~ammad a1-Baja1l, dubbed "SindT

a1-Bazzaz". An associate of the tenth imam a1-HadI, a 1ead

ing Kufan scho1ar & nephew of ~afwan b. Ya~ya, he authored a

Kitab al-Nawadir; R.NaiashI l 82-3 110 & II 421 '495; R.:usi

416 16; F.:usT 81 1331; Tanglh l 8-9 133. Is he a1so

identica1 with the Kufan-Baghdadi al-Sind! b. RabI' b .

Mu~ammad (R.NaiashI II 421 1494; R'TusI 378 '8, 431 '1, 476

Ill; F.:üsl 81 Is 331 & 333; TangTh lIa 71 15331), an

informant for a1-~affar?

122. Al-'Ala' b. RazIn al-Qa11a', a Kufan mawla of

Thaqif and companion of al-~adiq. Deemed trustworthy, he

transmitted from al-Mufaggal b. 'Umar al-Ju'f!, was a pupil

co11eague of Mu~ammad b. Mus1im (al-NajashI: ~a~iba Hu~ammad

b. Huslim wa faqiha 'alayhi), and an informant for al-Hasan

b. Ha~bub al-Sarrad (who tra~smitted his books) & for Yunus

b. 'Abd al-Ra~man (eg. R.Kishshl 's 211, 214, & 552). See

R.Naiashl II 153-4 '809; R.:üsI 245 '355; F.:usT 112-3 .488

(four lines-of-transmission of his writingsl; Tanglh lIa

256-7 '8037.

123. Abu Ja'far Mu~ammad b. Musllm al-Awqa~ al-~a~~ân

al-~a'ifI, a Kufan mawla of ThaqIf. A disciple of al-Baqir



& companion of al-~adiq, he was a learned faqlh with

theological interests who had controversies with the fol

10wers of ahl al-ra 'y in Kufah. As a member of the circle

around the shI'I theologian Zurarah b. A'yan, he uphe1d the

latter's teaching on isti~a'ah 'human capacity'. His work

"Four Hundred Questions (on fiqh)" was relayed via al-SindI

b. Muhammad} al-'Alâ' b. RazIn } Muhammad b. Muslim. See. .
R.NaiashI II 199-200 #883; R.~üsI 135 #1, 300 #317, 358 '1;

R.Kishshl 161-9 's 272-84; TangTh III 184-6 '11371; &

Theologie l 330. Van Ess is perhaps correct in not

identifying him with the (Meccan? or Kufan) quasi-QadarI

Mu~ammad b. Muslim b. Suways\Susan [Sunsun?1 al-ra'1f1i Jar~

VIII 77 1322, Tahdhlb IX 444-5 1729.
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124. Per W. Madelung, E.lr. III 725a-726b for his death

date; ye-r Twe./ve.r a. ... thol'"it-;es mos-/- often .,iVe. -the.ye...t- IIS;-.

125. This type of isnad 1s not uncommon in Twelver

riwàyah, the attribution usually being to one of al-Bâqirayn

or al-~adiqayn, reflecting reports with a simi1ar or identi

cal content relayed from father or son, al-Baqir and\or al

~âdiq.

126. Probably the Qummi scholar Mu~ammad b. al-~asan b.

Farrukh al-~affâr (d.290/902-3l, author of the precious

early collection of reports dealing with the 'jIm of the

Imam, Ba~a'ir al-Daraiât [Tabriz 19601. See the information

on him collected by M. A. Amir-Moezzi in Journal Asiatique

CCLXXX/1992/221-50. Note that this report does not occur in

the printed edition of Ba~a'ir, curiously bare of 'aql

reports.

127. Of Qumm then Rayy, a controversial associate of the

9th, 10th, & Ilth imams. Around 255/869 he was expelled



from Qumm by the leading Twelver scholar A~mad b. Muhammad

b. 'Ïsa al-Ash'arl (see report *9 above), on account of

accusations of ghuluww 'extremism'. Sahl was an informant

for al-Barql, Mu~ammad b. al-~asan al-~affar, and al

Kulaynl, three of the most important 3rd century Imam! com

pilers. See R.~usI 401 '1, 416 *4, 431 *2; F.~usl 80 1329;

R.Na;ashl 1 417-8 ~488; R.KishshT 566 ~s 1068 & 1069; TangTh

lIa 75-6 '5396.
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128. The Kufan Abü I-Façl 'Abd al-Ra~man b. 'Amr [= Abu

NajranJ b. Huslim al-TamlmI, an associate of the 8th & 9th

imams. Deemed highly re1iab1e, he authored numerous works

dea1ing with fiqh, and a Nawadir. See R.NajashI II 45-6

#620; R.~usI 380 '9, 403 *7; F.~usT 109 *464; TangTh lIa 139

~6339; & ? ~ V 267 ~1258.

129. R.Kishshi lS7 *280, + 162 *273, where al-~adiq is

reported saying of Ibn Huslim: "annahu qad sami <a min abT va

kana 'indahu vajIhan"; further Theologie 1 330 n.82.

130. This is the Kitab a1-Burhan fi WujÜh al-Bayan by

Ibrahim b. Wahb al-Kâtib.

131. Abü 'A1T al-~asan b. Ha~bub al-Sarrad, a Kufan

mavlà of Bajl1ah and associate of imams al-Kâ~im & al-Rlça;

F.NadTm 275 & 276; R.KishshI index s.v.; R.~üsT 347 19, 372

Ill; F.!usI 46-7 ~151; TangTh 1 304-5 '2710. A highly

trustworthy scho1ar of 1aw, he is said to have re1ated from

sixtY companions of al-~adiq, and written numerous works,

including a Kitab al-Nawadir.

Not to be confused with the slightly later Basran al

~asan b. Hu~ammad (dubbed 'Ha~büb') b. al-~asan al-QurashÏ;

~ III 38 1164, & see TahdhTb IX 119-20 1164 .



132. The text of Nagd a1-Nathr, in guoting this report

anonymous1y, varies the phrasing of the 'setting': "inna

llaha 'Azza wa Jalla lamma khalaqa l-khalqa, thumma 1-'aq1u

ba'dahum, istan~aqahu•.• ". This is c1ear1y a making

exp1icit of the fact that reports of the "lamma khalaqa

llahu l-'aqla"-type were not to be understood as depicting

'agI as first creation, and exhibits a sensitivity to the

(1ater) controversy over the "awwalu ma khalaqa llahu 1

'aqlu" form. Immediate1y f0110wing this quote, pseudo

Qudamah invokes two statements by the imams about 'agI as

the ~ujjah; cf. U7ül l 25 122 [al-?adiql, & l 16 > Tuqaf 285

[al-Ka~im te Hishaml.

•
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133. Or: 'he examined*tested him'. This unique Element

makes explicit the 'testing' intended by the iqbal & idbâr

of 'aqI. The same term occurs in the tale of Caliph Yazld

b. Mu'awiyah's infatuation with the singing girl 'Umârah,

where YazId tests the sagacity & oratory of his Iraqi inter

locuter (described as 'âqil) he has selected to aid him in a

ruse to win 'Umârah from her 'Alid owner: "fa-Iammâ dalthala

'alayhi istantaqahu fa-ra'â bayanan wa ~alawatan wa fiqhin

l~'aqIJ••• "; AQmad b. al-~usayn al-BayhagI, AI-Ma~asin ~ ~

Masâwi', ed. M. Abü I-Fa~l Ibrahim [Cairo 1961l l 224. And

Caliph Sulayman b. 'Abd al-Malik tests someone by question

ing: "arada an yakhtabirahu li-yan~ura a-'aqluhu 'ala qadri

kalamlhi am la •. • "; ~ al-FarId II 241; & 'AgI 51-2 158:

" ..• arada Sula,Ymânu an ya'ri fa 'aqlahu".

134. Ibn Bâbawayh's AmaIT agrees with Haqâsin, yet sorne

Mss. of Magasin read the energetic la ukmilannaka. Both

~ and ~ have the perfect altmaltulta, "1 have only per

fected you in those whom l wish (to do 50)" .

135. ~ concludes by adding: IOwa bi-ka althudhu wa bi-



ka u'~I". Does this reflect an alternative form of this

ri ...ayah?•
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136. Eg. the report from imam Husa al-Ka~im in Hahasin,

kitab ma~âbI~ al-~ulam, bab al- 'aql, 193 119: " ... David did

not appoint Solomon as his successor until he tested his

'aql/hattâ ikhtabara 'aqlahu ... ". See the vers ions by Wahb

on Ibn 'Abbas, and by Ka'b al-~bar, found in Ibn Wathimah

al-FarisI, ~ al-Khalg, ed. R.G. Khoury [Wiesbaden 1978)

127f.; & partly paralleled by Sa'Id b. Jubayr, in al-

Nu...ayrI, Nihayat al-Arab III 235, & al-KutubT, Ghurar ~

Khasa'is 85-6. Further, the prophetie hadIth concerning the. . .
light sprinklen upon Adam's progeny in the Yawm al-HIthaq

cited by al-~aklm al-TirmidhI, ~ al-Nafs, ed. al-Sa'i~

[Cairo 1993) 93-4: "inna lIaha khalaqa l-khalqa fI ~ulmatin

thumma rashsha 'alayhim min nürihi ... , thumma akhrajahum

yawma I-mIthaq bI9an wa sudan thumma istan~aqahum

yawma ' idh ... " .

137. 'AlI b. al-~akam b. al-Zubayr al-Nakha'I, of Kufa

(and\or from al-Anbar), and companion of the 8th imam al

Ri9a and\or al-Jawad. Deemed reliable, he authored a book

relayed via Abû Ja'far A~mad al-BarqI and Hu~ammad b. al

SindI. See R.Naiashi II 109 11716; R.~üsI 382 '3D, 403 112;

F.Tusl 87 1366; TangTh lIa 285-6 Ils 8250-8254. He was the

pupil of the lmamI theologian Abü A~rnad Mu~ammad Ibn Ab!

'Umayr al-AzdT (d.217/832; R.Kishshi 570 111079, & see

Theologie l 384-6).

138. Probably the Kufan ImamT theologian Abu Hu~ammad

Hisham b. Salim a1-Jawa1!qI; R.Najâsh1 II 399 '1166; F.rüsT

174 '760 ('AlI b. al-~akam transmitted the a~l-book of al

JawallqI); W. Hadelung, "The Shiite and KhariHte Contribu

tion to Pre-Ash'arite Kalam", Islamic Philosophical Theol-



~, ed. P. Morewedge [Albany 1979] 120-39, on 129 n.9, 131

n.26, 134 n.43; & Thelogie l 342-8. This important follower

of al-~adiq and al-Ka~im was a rival of another key disciple

of bath imams, Hisham b. al-~akam.

Note that Ibn Ab1 'Umayr belonged to the school of al

Jawal1q1; given that Hisham b. al-~akam \ffiS also a teacher

of Ibn Abl 'Umayr (see F.~usI 174-5 1761), the possibility

that "Hisham" in this isnad = Hisham b. al-~akam, cannot be

discounted (see R.Kishshl 415 1785; & Madelung, art. ~

134 n.43).
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139. This final phrase may be contrasted with other ver

sions given above: la-ka al-thawab; bi-ka uthIbu; iyyaka

uthibu. Perhaps ~layka may be constr~ed as: "Upon thee do l

requite", with the thawab taken in the abso1ute sense of

compensation for both good and evil; yet most often thawab

denotes requital of obedience to God.

140. He authored a Kitab al-Nawadir, which Abu Ja'far

A~mad al-BarqI transmitted; R.NaiashT II 235 1926 ("qarlbu

l-amr"); F.TUsl 153 1676; Tanglh III 112-3 110657. Not AbU

'AbdAllah Mu~ammad b. Khalid al-Barql, the father of the

compiler of Ha~asin, invariably referred ta by: 'an abIhl.

141. Abu Hu~ammad 'AbdAllah b. al-Fa9l b. 'AbdAllah b.

al-~arith [= "Babbah"] al-Nawfall al-Hashiml, who was a

descendant of Nawfal b. al-~arith b. 'Abd al-Mu~~alib (for

Babbah: TahdhTb V 180-1 ,310). A Qurashl Arab known ta have

relayed many interesting reports from al-~adiq; his bock was

transmitted from him by Ibn AbT 'Umayr; R.NaiashI II 25

1583; Hu~ammad b. 'AIT al-ArdabIII, Jami' al-Ruwat [Qumm

1331] l 499; Tanglh lIa 202 17004. But see the next note.

142. Twelver bio-bibliographical sources make no mention



143. Such a notion may have first been broached by the

Kufan mawlâ and faqIh Sa'id b. Jubayr (executed 95/714 by

al-~ajjaj), a leading pupil of Ibn 'Abbas and an Bssociate

of 'AlI b. al-~usayn Zayn al-'AbidTn. See the report in Ibn

WathImah al-FarisI, ~ al-Khalg 128:

of "al-Fa~ll b. 'AbdAllah al-ffashiml a1-Nawfa1l"; this isnad

might have been 'inverted' in sorne way in Hahasin's text and

"ablhi" lost its true place, but Bihar 1 97 16 has the same.

Possibly the isnad should be: •.. al-~asan b. Huryammad b.

al-Fa~l (b. Ya'qüb b. Sa'Id b. Nawfa1 b. a1-Hârith b. 'Abd

a1-Hut~alib) al-Hâshiml al-Nawfa1I ) his father } a1-~âdiq;

see ego Ha~asin, kitâb al-~afwah wa l-nur, 152 n75. For

this associate of imam a1-Ri~a, a1-~asan\~usayn b. Mu~ammad

a1-Nawfa1I, see R.Najashl 1 159-60 nlll, or 169 '130; Tanglh

l 309 ~2745, & 343 ~3053 (quoting from a Mss. of R.NajâshT

differing considerab1y from the severa1 pub1is~ed versions~

rawa 'an nuskhati abIhi 'an AbI 'AbdAllah ... , la-hu kitabun

kabIr); and said to have authored the account of a1-Ri~â's

debates with leaders of other religious confessions (majalis

al-Ri~a ma'a ahli l-adyan). Further on this family of

akhbarTs, see Ch. Pellat, "al-Nawfall", ~2 VII 1045a-6a .

•

•
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"It has reached me that al-'aql was divided into a

thousand parts/anna l-'aqla qusima 'ala alfi juz'in.

Hu~ammad S was granted 999 parts, and his community was

given only one part. Likewise the prophets before him,

save that whch God excelled Mu~ammad $ with. For God

elected the prophets on account of their 'aqI. "

The fact that Sa'Id retells an earlier piece ("balaghanI")

points to the currency of this notion within certain circles

in early Islam. This motif of the prophets being the

'weightiest' in understanding (most wise of thelr con

temporaries), with its conception of the materiality of 'aql



having a definite mass or measure, was developed in sorne•
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detail in terms of "grains of sand" (cf. 1. Kings 4: 29)

representing the Infinite gradations of the created measures

of 'aq1i see ego Wahb's statement in Hilyat IV 26-7 (via

Dâwüd b. al-Hu~abbar).

The proper context against which to view this notion is the

possibility of extraordinary endowment with the divine gift

of wisdom given to special men found in Biblicist Wisdom

writings of the Hellenistic era. Rabbinic Wisdom taught

that Hoses was the greatest of sages having received forty-

nine of the fifty created measures of Wisdom*Understanding

(bInah), except that of Divine Wisdom itself (the midrashic

notion in Babylonian Talmud, ~ ha-Shanah 21b)i see ego L .

Ginzberg, Legends of the~ III 141, IV 130. Hore to the

point is B.Qid.,49b: "Ten kab (measures) of wisdom came down

into the world; the land of Israel received nine, and the

rest of the nations were given one"; trans. U. Wilckens,

"Sophia", in G. Kittel, ed., Theological Dictionary Qi the

~ Testament, trans. Bromily, VII 506-28, on 507.

144. The identical fsnad occurs nearby in Ha~asin 193

III (on the ulû l-albab). Given that al-Kulaynl (U~ül l 11

'5, & 27-8 '32) reports two versions of very similar reports

on an fsnad through Abü Ghâlib al-~asan b. al-Jahm b. Bukayr

b. A'yan al-Zurarl } imam Abü l-~asan al-Ri9a; then al

BarqI's report '13, with its almost nonexistent fsnad, may

be taken as a qawl of the eighth imam ~1-Ri9a or possibly of

his father Hüsâ al-Ka=1=im. ~



For al-Hasan b. Jahm, who compiled a work of masa'il on

his mas ter al-Ri9a, see: R.Najashl l 158 #108; F.Tusl 47

1152; R.TusI 347 110 (associate of al-Ka~im), 373 #28 ("al

RazI" = al-Zurarl); Tanglh l 271 #2496. For the family of

A'yan b. Sunsun, descendants of a Greek monk from Aleppo,

and its role in ImamI intellectual life, see: F.NadTm 276, &

Theologie l 322-3.
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145. Ha yu'ba'u min ahli hâdha I-dln bi-man la 'aqla la

hu. Cf. U~ül l 27 132; & Q al-Furqan 25:77. Al-Majlisl

defuses the implications of this statement by recourse to

the theoloqical notion of takllf: alladhTna ghayra kamillna

fI l-'aql, wa in ~urimu 'an fa9a'il ahli l-'aql lakin

takallfuhum aygan ashalu wa akhaffu, wa aktharu 1

mukhatabati fI I-takalTfl l-shaqqatl l-ulT l-albab; Bi~âr l

92 .

146. "Himman yaslfu hadha l-amr"; the 'affair' denotinq

shI'I partisanship and followinq the Imam's reliqious

authority. Compare U~ül l Il 15: "'lndana qawman la-hum

ma~abbatun wa laysat la-hum tl1ka l-'azlmah yaquluna bl

hadha l-qaw17"

147. The report in U~ül l Il 15 has: "fa-l'tablrü ya ulT

l-absar". Recall that AJ:trnad al-BarqI included in his

Mahasin a work entitled ~ Ma kha~aba llahu bi-hi khalgahu

(above n.ll+).

148. Eg. Ibn 'Abd Rabbih (~al-Farid II 249): min

jalalatl qadrl l-'aql anna llaha lam yukha~lb IlIa dhawI 1

'uqül; or pseudo-Qudamah, Nagd 3. See the development of

this notion in al-HuJ:!asibI, Eàhm al-Qur'an 266f. A separate

study of the development of the notion of ~ujjah in the

early period would throw much light on these theoloqical and



spir i tuaI ideas in relation to 'aql.•
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149. See H. Landol-t, 'Walayah", Encyclopedia .Q.f ~

gion, ed. M. Eliade, XV 319-21.



• Chapter 2

SALIENT MOTIFS

SI. "WHEN GaD CREATED 'AQL "

This chapter first examines the major themes embedded in

the Aqbil! report(s), and then reviews a rival body of early

tradition which placed 'the Pen' (al-qalam) at the beginning

of creation.

SI A. The 'SETTING'.

•

•

The most invariable detail in all the above versions is

the near total unanimity in the wording: "~len God had

created al-'aql" (lallUllâ, 'having created', 'at the time that

God created' J. Clearly the temporal clause lallUllâ khalaqa

should not be understood as spe:ifying a first, primordial,

or 'pre-creation' cosmogonie divine creation. Rather it

depicts the divine gift of the human faculty of

'intelligence*understanding' or innate wisdom. We use the

word 'faculty' loosely, signifying a trait of the human con

stitution ~ndowed with ethico-religious dimensions wnich is

gifted by God (mawhübJi perhaps this is covered by th~ term

shay' occurring in sorne of the reports.' This fa ct needs to

be stressed in light of Goldziher's influential supposition

that the form "lallUllâ khalaqa" was a later deformation or

mitigation of the original "awwalu ma khalaqa" form. Whlle

tu



•
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other second century reports employing this clause make

87

clear that "lalllllliï khalaqa llahu" was met with in popular

moralizing traditions,2 the phrasing of sorne was perhaps

modeled on the 'setting' of the Aqbill report itself.

sr B. The 'TESTING'.

The seconè unanimous feature is God's making trial of

(aql by commanding him to advance and retreat, or face for-

ward and back. The motif of testing one's comprehension was

seen to be indigenous to early Huslims (ch.1 n.133). The

ilnagery of turning forward and back is rooted in the old

conceptual p~ir was connected with increasing vs. declining

muqbil & mudbir, a widespread 'Janus' conception. 3 This

Arab and early Arab-Huslim lexical pairing of iqbal & idbar,

Cll-dunya the being fortunat "; &fortune: "•
"dabara ba (da iqbalin his fortune became evil after having

been good" [Lexicon d.b.r.l.~ Recall that in the old Arab

and early Huslim view, good fortune (~a~~ & jadd) in one's

livelihood (rizq) was aligned with stupidity (~umq), the

opposite wit:1 (aql.e This notion may lie behind the (pos

sibly primitive?) predestinarian ferm of the 'testing' in

this Aqbill report. A first century qawl attr ibuted to

1eading personalities seems to echo old Arab usage :6

•
"1 am more inclined to grant the request of the

intelligent man who turns away (in disdain)/al-(aqil

al-mudbir, than the fool who thrusts his face for-



ward/al-a~maq al-muqbil (seeking satisfaction of his

need) . "•
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The Our'an contrasts the positive human response to

divine command or prohibition against the wilful disregard

ing or scornful 'turning away' from divine guidance; see ego

o 8:23 " ..• wa law asma'ahum la-tawallaw wa hum mu'riçtüna And

if He makes them hear, they will turn away in aversion".""

Another conceptual pair of Our'anic terms is clearly rele

vant, namely qaddama & akhkhara (eg. 0 75:13 & 48:2 > per

sins of omission and commission). AI-Huddaththir 74:37-8

gives a warning: "to him among you who wishes to advance/an

yataqaddama (in virtuel or hang back/yata'akhkhara. Every

soul is pledged for what it has earned."" God puts man to

trial, with reward and punishment necessarily deserved by

acts or by omissions which are within man's capability."

God's 'testing' of 'aql enters into this dynamic. The motif

met with in tales about the 'Succession of Solomon' (ch.l

n.136), where the 'aqil is tested to determine howal::undant

is his endowment of understandinq clearly plays a part here.

A complementary theme from the first century on was the

spurning of·this world (al-dunyà) and its capricious bes

towal of fortune, and concentrating upon the Hereafter (al

akhirah). Al-~adiq invokes Luqmin's admonition to his son

wherein improper igbal & iàbar vitiate 'agI 'reason' :10

Since l came into this werld, l turned away (from it)

and turned to face the Hereafter. My dear boy, do not



pursue the affair [of worldly fortunel when it declines

(mudbiran)", and do not relinquish [worldly fortune]

when it presents itself (muqbilan). For that makes the

ra'y 'sound-sense*judgernent' to err, and makes al-'aql

contemptlble.

•
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Luqman's meaning should be construed as counselling

Indifference to the ups-and-downs of material clrcumstances,

over whlch one has no control.

All religious matters are said to possess both an iqbâl

and an idbar,'2 an ebb and a flow. An interesting qawl

assigned to the second Caliph 'Umar b. al-Khattâb links the

three faculties of dhihn 'mental-acuity', 'aql 'intelligent-

comprehension', and ~if~ 'retentiveness-of-mind', with the

heart. '3 'Umar asked a group of his associates :

"What do you say concerning the man whom at times

his dhihn is not present with him/la yaQ~uruhu, nor his

'aql nor his ~if~; and at times his dhihn and 'aql are

present with him7 ... [They confess ignorance.)

The heart has a 'darkenlng-cover' like the clouds

obscuring (the light of) the moon/inna li-I-qalbi

~akha'an ka-~akha'i l-qamar. So when that (covering)

envelopes the heart/ghashiya dhâlika l-qalba, then his

'aqI and Qif; depart from him/dhahaba min-hu. And when

it [the 'darkening-cover') is dispelled from his heart,

his dhihn, 'aqI, and ~if; are brought (back) to hlm."

'Umar's nexus of dhihn, 'aqI, and Qif; suggests the over-

lapping qualities of mental-acuity, of intelligence, and of

'attention*consciousness', being located in the heart as the



seat of awareness likened to the light of the moon. The

heart (qalb), as the main anthropological term for the inner

totality of perception, has an organic ebb and flow. This

saying involves the widespread notion of dhahab al-'aql

'1055 of reason' (cf. ghushiya 'alayhi 'lose consciousness,

faint'), and explains the cause of episodic intervals of

inattention or mental vaculty in human awareness.

This theme of contrasting 'times' of intensity for the

functioning of human faculties receives a differing emphasls

in several reports attributed to 'AlI and to Ibn Mas'üd

specifying that man's heart is 'two-faced', characterized by

periods of eager-longing and susceptibillty to good works,

countered by periods of feeble laxlty and aversion when It

must not be overly tasked. '4 This notion appears to paral

lel the Zoroastrian teaching concernlng the tlmely governlng

of two types of vlrtue through innate wisdom (xradl, the two

modes of action being 'forward-incllned' and 'backward

Incllned' (fraz-ahangIg & abaz-ahangIgl, wlth human vlrtues

and vices falling into both of these two categorles ln a

double blnary system. ,e

These several dove-tailing motlfs provlde an Indlgenous

context ln which to comprehend the iqbal & idbar of 'aql.

At a certain level the 'testing' demonstrates 'aql's

obedience/ta'ah to the divine injunction, hls readlness to

heed the dIvIne address by performlng obllgatory deeds &

•

•

•
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refraining from prohibited things.•
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'Aql is 'two-faced' in

•

•

an even more fundamental way, when it cornes ta comprehension

of meaning. God's 'testing' of 'aql essentially consists in

His addressing him directly (khatabahu), and 'aql's hearing

and-obeying the divine address. This basic feature expands

upon the Qur'ânic givens (sam', fahm, uIü l-aIbâb,

"ya'qilüna"; + see ch.l report 1114). His iqbâl is the

proper response ta the dernand ta pay attention & understand:

'Listent'. His idbar is the turning a deaf ear ta aIl temp

tations which deflect his reception of guidance, warning, or

reproach. For the QadarI reading of our report, the idbar

of al-'aql is a metaphor for disobeying Iblls (ma'~iyat

IblIs). The idbâr rnay also be viewed as stopping short at

limits imposed by Gad or Inherent in 'aql's nature, a theme

favored by later ~ufIs, playing on the etymological deriva

tion of 'aql from the camel's binding cord (al-'iqal).'6

Thus the iqbal & idbar of 'aql represent a considerable

refinement of the ancient wisdom motif of the wise man's

turning toward, and the fool's turning away, from counsel or

admonition. '7 This motif is basic to the sapiential address

formula (isma' qawlI wa i'qil 'annII; i~fa~ü wa 'ü/) where

hearing-and-obeying (ie. acting on what one hears) comprise

the twin facets of understanding and comprehension (French

'entendement,).,e The process or event of understanding in

the hearer's consciousness was indicated by 'aqala 'an\min,



and involves the equivalence of fahm and 'aqi in relation to•
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sam' and qalb. This funàamental significance of the role of

'aqi is clearly evident in a unique form of the Iamma

khalaqa report :'~

1115 )

'aqi

drew

God Mighty and Majestic, when He had created al

'intelligence', He said, "Come forwardl" 50 he

!,e,ar. Then He said to him, "Go back 1" 50 he

•

•

retreated. Then He said, "By My Power and My Gloryl

l did not create a creature dearer to Me than thee, and

l shall certainly not put thee save in the most beloved

of creatures to Me." And when He had created al-~umq

'stupidity', He said to him, "Come forwardl" 50 he

retreated. Then He said to him, "Go backl" so he drew

near. Then he said, "By My Power and My Gloryl l did

not create a creature more hateful to Me than thee, and

r shall certainly not put thee save in the most

detested of creatures to Me."

The predestinarian intent is clear: 'aqI leads to fortunate

happiness, wise and prudent conduct of life, and salvation;

~umq ends in mis fortune, ignorance, and damnation.

Stupidity is the inverse or mirror opposite of 'aqI

'intelligence*wisdom' since it refuses to listen and perver-

sely fails to comprehend God's address. The archaic tone of

this piece is more in tune with old-Arab notions ('aqI \

~umq) than the voluntarist versions examined above. For

those who must seek an original Ur-text, this is a good

candidate (the ancient paradigm of wisdom vs. folly, or 'aqI

vs. nafs & hawa) .



Beyond this fundamental sense, 'aql's 'two-faced' nature

points to his withdrawal from immersion in wordly gratifac

tion and vice and a corresponding dedication to virtue and

otherworldly verities (zuhd). His heedful compliance to the

divine address supplies the pretext for the divine approba

tion heaped on 'aql in the encomium. This kind of

obedience*hearing, of paying attention & heeding,20 is what

constitues true 'intelligence' or wisdom, itself made pos

sible through God's provision. Ultimately the iqbal & idbar

of 'aql ~epresents an Islamic valorization of the sapiential

address formula, extended into a narrative creation tale

loaded with theological weight. The 'testing' was

elaborated to vehicule the partlcular concerns of the cir

cles adapting the report (eg. ch.l reports #7 & #8.a).

SI C. The 'ENCOMIUM'.

Sorne variation is found in the pralse God awards to

'aql. It falls into two parts, God's oath (lacklng in #s 1,

3, 6, 7, & 13); and God's pralse of 'aql as the most

cherished thing to Him. The oath most often consists in

God's vowing by His Power or Might (wa 'izzatII), or His

Power and Glory. This emphasis on the divine potency and

majesty highllghts the special status of 'aql arnong created

things (cf. fa~l al-'aql the surpassing rnerlt of 'aql).

Whlle two reports lacking the oath (11 & 13) may be open to

predestinarian Interpretation, It ls llkely that the heart

•

•

•
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of the issue was the motif of tafdII•
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the inequities or

•

•

innate variations in human endowment of moral understanding.

God's praise expresses the cherished (a~abba ilayya),

even distinguishing (#5 a'jaba, #6 & #7 akrama), esteem He

has for 'aqI,""whom He created nothing (i?etter than) (a~sana

min). The phrase "ma khaIaqtu khaIqan .•• l did not create a

creature" (or "1 created no creature"), effects a per-

sonification of 'aqI as one of God's khaIq 'created beIngs'.

Normally 'khaIq' is taken as equivalent to 'mankind,

human',21 though other beings are so referred (angels, the

jinn).22 The personification of 'aqI was not unusual in

early Muslim thought, as the almost poetic saying of an

anonymous bedouin implies :23

If aI-'aqI were to be 'fashioned (in human form) , (Iaw

~uwwira I-'aqIu) " then the sun would be made dark next

to him; and if al-J:1umq were to be so 'fashioned', then

the night would shine brightly next to him.

Early J:1adIth contain several charming tales featuring the

semi-personified 'aqI, such as the ancient wisdom tale about

Gabriel offering Adam a choice of 'aqI over the traIts of

J:1aya' 'organic-shame' (or J:1usn aI-khuIuq 'goodliness of

innate disposition') and dIn 'faIth*obedience'.2~

Significantly, early Islamic sayings make an explicit

personification of J:1usn aI-khuIuq.2e Often a person's khaIq

'physical forro' and their khuluq 'innate constitution' are



compared.2~ AI-TabaranI quoted a 'prophetic' saying via the

Companion 'Ammâr b. Yasir: "~usnu I-khuluq is the greatest

created-being of God".27 Given the extremely widespread and

important nexuS of 'aql and the akhIâq (a topic deserving of

separate detailed treatment), it is justified ta construe

the meaning of khaIq in the Aqbili reports as revolving

primarily around its nature as chief among the created

traits of human endowment. The term khaIq thus depicts 'aqI

as the most essential or chief distinguishing glory of

humans as a gift from God upon which one's salvation hinges.

The occurrence of shay' 'thing' in several versions supports

this (ch.l n2, n9, nl4). That 'aql is depicted as

created/makhIüq, and one among other created traits is never

in doubt. 2B Yet this vas no obstacle to vieving 'aqI as

much more than a mere trait of human nature, and placing it

in the supernal realm of God's Throne, ie. 'aqI as Heavenly

Wisdom, prototype\counterpart to the human inborn trait.

SI D. The 'LISTING'.

Here we meet vith the videst range of variability among

the report(s). Often the meaning is clouded by textual

variants vhich may profoundly alter the sense, even by a

single letter, and the possibility of ta~rIf & ta~~If is

constantly present. Although we are attempting to trace

trajectories of meaning focused on a single term, for

reasons of bconomy we cannot explore the significance of the

•

•

•
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differing versions beyond the brief comments following each

report.2~ Clearly these differences reveal the continuing

evolution and enrichment of meaning contributed by the cir

cles handling the report. It is most evident in the variety

of phrasings dealing with reward and punishment: #4 bi-ka

u'âqibu; #3 bi-ka uthlbu wa bi-ka u'âqibu; ** 5-9 la-ka 1

thawab wa 'alayka l-'iqab; #10 & #11 iyyaka uthlbu wa iyyaka

u'aqibu; #12 'alayka uthTbu.

Most notable among these enrichments were the moderate

QadarT circles in Basrah stemming from the disciples of al

~asan al-Ba9rl (Malik b. DInar, al-Fagl al-Raqashl, al-~asan

b. DInar, ~ali~ al-MurrI); and the Kufan shI'I appropriation

clustered around the figures of the imams al-Baqir and al

~adiq (Mu~ammad b. Muslim, Abü Ba91r, Hisham al-JawallqT).

In Part II we shall see that the shI'I development of this

report in sorne ways went weIl beyond the Basran-Baghdadi

stream, involving an expansion of the 'setting' Intended ta

combat Dua1istic teachings, and a wealth of detail in the

'listing' based on the psycho-ethical raIe of the akhlaq,

preparing the way for later ~üfl psychological adab.

•

•
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SI E. SUMMARY

•

Such intense creative enrichment among Iraqi schools

pursuing increasingly independent paths throughout the sec

ond century, must not distract one from appreclatlng the

roots of this report. The versions attrlbuted ta the



Medinan Kurayb ('2), to the Meccan Ibn Sabit (#4), and that

found in~ (#15), are cIearIy predestinarian in intent.

They present a problem in judging whether the report started

out by reflecting predestinarian notions about 'agI, partic

uIarIy in Iight of the currency among the old Arabs & early

Arab Muslims of the notion that 'agI was part of the

predestined aIIotment varying in measure with every individ

ual. This possibility cannot be easiIy dismissed. The fact

that early in the second century this report was received

and elaborated by both pro-Qadarl SunnI and anti-QadarI

shl'I circles in Iraq (with both largely subscribing to the

notion of tataII al-'agl, innate dissimilarities in people's

'ugül) reveals that it had an earlier history, unrecoverable

from our sources.

•

•
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This report was in circulation during the last third of

the first century, either in the ~ijaz and\or in Syria and

Iraq, as a saying by key Successors enunciating the notion

of ta~l al-'agl 'the surpassing merit of intelligence', with

its implications for takllt 'moral responsibility'. It may

possibly have been known earlier in sorne form as a wisdom

narrative of predestinarian intent. Eventually it became

'raised' into a gawl of famous Companions. Probably at the

same time this 'raising' took place, it began to be

'improved' so as to reflect the concerns and preoccupations

of the Basran and Kufan and Damascene cixcles who embraced



it, since lt was open to both Oadarl and predestinarian

Interpretations. Only during the course of the second

century (ca. the 2nd third?) did it assume the guise of a

Prophetie ~adIth. One may cautiously assert that ln sorne

form, this report was part of the teaching of al-~asan al

Ba~rT and of Mu~ammad al-Baqlr, both of whom flourished in

the last third of the first century AH. If one accepts this

assertion, one must also accept that the Aqbill report is an

expression of basic Islamic teachings.

•
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SIl. OALAH AND 'FIRST CREATION'

Despite the fact that the Aqbill report says nothing

about a first creation, during the era of its early unfold

ing Muslim thinkers evinced an interest in God's first

created thing. Among the natural or celestial things named

as a 'first creation' are mentioned: Water, Spirit,3Q

God's Throne,31 the Letters,32 and al-Qalam 'the Pen' by

which God inscribed His predestined decrees of Fate upon the

Preserved Tablet (al-law~ al-ma~fü;)33 for the universe He

planned to create. Second century shI'T thinkers also

entertained the idea of Muhammad and the Imams as a type of

primordial spiritual creation (arwa~), or 'pre-creation'

light bodies (later Nür Hu~ammad).3~ We are not aware of

any ~adIth or qawl before the 3rd/9th century explicitly

stating that al-taql was God's first creation .



An indication of the differing notions current from an•
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early period is reflected in the guery put to al-Bâgir by an

anonymous learned Syrian (min ahli l-Sham min 'ulama'ihiml

who asked him about "the first thing God created of His

creation 'an awwal! ma khalaqa llâhu min khalqihi".3e This

Syrian referred to three prevailing views among Muslims on

the first thing created: Spirit/al-ru~, Pen/al-qalam, and

al-qadar. 36 Al-Bagir responded by arguing for a creation ex

nihilo, then asserting that God first created Water, from

which everything else was created. 3 ? Similar creation

schemes vere popular in the first two centuries, especially

among the qu~~â~.3e Since reports depicting the Pen as

first creation came to be entwined vith the Aqbilt report,

they shall be treated first before fol10wing further devel-

opments of "lalJllDâ khalaqa llâhu" and its mutation into

"a_alu ma khalaqa llâhu 1- (aqlu".

srr A. THE 'PEN' QALAH, AGAINST AL-(AQL

J. van Ess identified the main lines of transmission of

"naive predestinarian sayings" about the Pen cast in the

form of ~adIths.3~ Taking their cue from Q 68:1 "By the

inkstand and the Pen and by that which they write", a famous

qawl was elaborated whose basic form asserts :~O

Awwalu ma khalaqa llâhu l-qalamu~1 The first thing God

created is\was the Pen.~2 Then He said ta it, "Writel"

Sa (the Pen) wrote what came ta pass and what will come

ta pass43 until the Day of Resurrection. 44



(However, the form of the "Ibn Ju~ayr ) Ibn 'Abbas" report

found in al-~abaranl, Mu'jam al-Kabir XII 54 #12500, reads:

"Lanuna khalaqa llahu l-qalama qala la-hu ... ".) As van Ess

has shown (Zwischen 78-9), the chief witness ta early forros

of this qalam report as a qavl of Ibn 'Abbas came from Kufan

predestinarian circles of the last decades of the first

century, in touch with the Heccan school of pupils of Ibn

•
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'Abbas (eg. Sa'Id b. Jubayr d.95/714, Hujâhid d.l04/722, &

al-Qasim b. Abi Bazzah4e d. ca.115/733).

It quickly became 'raised' into a prophetic ~adrth at

the hands of later Kufans such as Sulaymân b. Mihran al

A'mash (d.148/765), as Gilliot suggests (Arabica XL 367-9).

In its prophetic form it was employed as an effective device

against QadarT circles of the ~ijaz, Syria, but especially

those of Basrah during the first half of the second century.

Thus, one version makes a telling point against proto

Mu'tazill views concerning certain verses in the Qur'an as

they related to God's foreknowledge and justice :4&

The first thing God created is\was the Pen. Then He

ordered it, so it wrote what came ta pass. And among

what was written, it wrote: "Perish the two hands of

Abu Lahab" [Q Ill: l J .4.".

Whether the earliest versions of the qalam report enunciated

the notion of 'first creation' is uncertain (cf. the "lanuna

khalaqa" form above). However, such a form of the qalam-



notion would clearly be easier to 1ink with Qur'anic

vocabu1ary than the infinitive 'aq1. Yet its center of

gravity appears at first to have revo1ved arDund asserting

predestinarian views over and against QadarI or merely

vo1untarist notions.

SIl B. THE TWINS: FIRST OALAM, THEN 'AOL

Around the 1ate second or ear1y third c~ntury AH, the

" a wwalu ma khalaqa llâhu l-qalamu" report converged wi th or

was grafted cnte a predestinarian version of the "1anun.i

khalaqa llahu l-'aqla" report. The rnarriage of the two

resu1ted in a pecu1iar offspring intended to effect sorne

sort of harmonization or reconciliation between two

origina11y incompatible fami1ies. Or the intent rnay have

been to mitigate the perceived ba1eful consequences of the

more radically QadarI versi,ms of the Aqbill report. We

give two examples of this offsprinq, both with a tripartite

structure.

816) Kamil VI 2272-3 (= al-SuyutI, La'alI l 130-1,

from Ibn 'Adiy, & al-Daraqu~nr's Ghara'ib Malik; partially

quoted in MTzân IV 61 88298, & TahdhTb IX 506) :

'~NAD •.. al-RabI' b. Sulayrnan al-JIzT4~ (d.256/870) }

Mu~ammad b. Wahb al-DimashqI4'} al-Waild b. Muslim~o

(d.195/810)} the Medinan faqIh Malik b. Anas (d.179/795) }

Surnay~1 (d.130/747-8 - 135/75.'-3) } Abü ~ali~ Dhakwan al

Samman~z (d.l0l/719-20) } Abü Hurayrah (d.59/679) } marfu'.

•

•

•
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[ Note the var iant ri wayah wi til shorter text in Ibn•
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al-Jawzl, Adhkiya' 7: .. , ! Ja'far b. Mu~ammad

al-Firyabl (d.301/913-4)} Hisharn~. Khalid al-Azraqe3

(d.249/863) } al-~asan b. Ya~ya al-Khushan1 e4 (d. after

190/806)} "Abu 'AbdAllâh mawl1i banI Umayyah" J

Abu ~ali~} Abü Hurayrah} marfü':

"awwalu shay'in khalaqahu llahu l-qalamu ... , thumma

khalaqa l-'aqla wa qala, wa 'izzatT la-ukmilannaka ... ";

cf. ch.1 report na.a.

The text in Karnil & La'al! begins: !."awwalu ma khalaqa

IUil1U l-qalamu, thumma khalaqa I-Nun the' inkwell''', with

"min 'amalin aw ajalin aw atharfn"ee. Once the Pen corn-

the Pen writing aIl that has and that shal1 come to pass,

• pleted writing, it falls silent forever. il S ,"Jenly:

"thumma khalaqa l-'aqla Then (God) created al-'aql". Orn1t-

ting the 'testing' completely, the text moves directly to

the 'encomium', "lIlà khalaqtu khalqan a 'jaba ilayya min-kal".

Then to a '11sting' of predestinarian intent, "la-

ukmilannaka fI-man a~babtu wa la-unqi~annaka fI-man

abghaçtu": whomever God favors 1s granted a complete share

of 'aql, and whomever He desp1ses 1s granted a d1m1n1shed

portion (cf. ch.l n2, n3, & above 815). ill. The report

•

concludes by appending a Prophetie saying defining what

kamâl al-'aql and nuq~an al-'aql consist of: performing acts

of obed1ence, either to God or to the Devil .



The critical discussion centered on the identity of

Mu~ammad b. Wahb al-Dimashql, most often pointed to as mid

wife for this report. Ibn 'Adiy dismissed it as ba~il ~

munkar, while al-DaraqutnI remarked that It had no cor

roborating support from known reports of Malik or Sumay, and

without pinpointing blame suggested that one of its trans

mitters had unintentionally conflated two separate hadiths

into one (dakhala tala ba'qihim QadIthun fi ~adIthin; La'dlI

1131). The isnad discloses the role of several Damascene

Murji'I figures known for expertise in fiqh (students of al

Awza'I or Malik b. Anas), and active propagators of ~adIth

at the turn of the 2nd\3rd century, who mingled theological

irjâ' with r';destinarian views. e5 Its attribution in this

misshapen 'twin' form to Mâlik and the ~ijaz is untenable;

more plausible is an Iraqi Murji'I input. Yet al-WalTd b.

Mu~lim (above n.50), who was in contact with ~ijâzT and

Iraqi authorities, conceivably assisted at the birth of this

report. It is pos~ible that the older Syrian QadarT trend

exploited by Mak~ül and Ghaylan, and perhaps associated with

Murji'i views on faith and deeds, may have eased the way to

this pairing of qalam and 'aql (see Theologie l 129).

The other report takes a different route from Syria back

to Medinah on a contrived isnad through sorne shadowy figures

to Zayd b. 'AIl •.. } 'AlI. Its tripartite format

represents basically the sarne text as report 116, yet with

•

•

•
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interesting variants such as the form of the 'testing' (cf.•
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•

•

ch.l nlO, istantaqahu). It was probably imported into Bagh-

dad by the same Damascene Murji'I (later "jahmT") circles.

'17) LatalI l 131-2 (from al-KhatIb al-Baghdadi) :

xeNÂD ..• Abû Ja'far ~mad b. Mu~ammad b. Na~r al-OaqI

Mu~ammad b. al-~asan al-RazaqIe7} Hûsa b. 'AbdAllah b. al

~asan b. al-~asan b. 'AlI b. AbI Taliboe } Fâtimah bint

Sa'Id b. 'Uqbah} her father Sa'Id b. 'Uqbah b. Shaddad al

JuhanIe~} Zayd b. 'AlI (d.122/740) } his father } & grand

father (al-I:!usayn b. 'AlI)} 'AlI b. AbI 'tallb} marfü':

"The first thing God created is the Pen. Then He

created the inkwell/al-dawah, and this is His saylng,

[Q 68:l] "Niin wa l-qalam", the niin 15 the Inkwell.

Then He created for the Pen the Inscrlptlon/kha~~&O of

what will come to pass of created-beings or livelihood

or life-term or actions until the Final Hour arrives;

and (He created the inscription of) what will come to

pass of (assignment to) Paradise or Hellfire until the

Final Hour arrives.

Wa khalaqa l-'aqla fa-istantaqahu And He created

al-'aql, then He interrogated him, 50 (al-'aql) ans

wered Him. Then (God) said to him, "Idhhab Departi"

50 he went. Then He said to him, "Come forwardl" so

he drew near. Then He interrogated hlm, and (al-'agl)

answered him. Then He said, "By My Power and My

Gloryl l did not create anything dearer to Me than

thee, nor better than thee. Certainly l shall place

you in the one whom l love, and certalnly l shall make

you lacklng/la-unq!~annaka·a from the one whom l hate."



Then the Prophet ? said, "The most perfect of

people in {aqi are the most obedient of them to

God/a~wa'uhum li-IIâhi, and the most performing-of

deeds in obeying Him/a~maluhum bi-~a'atihi. Whi1e the

most defective of people in 'aqi are the most obedient

of them to Satan, and the most performing-of-deeds in

obeying him."

•
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The theme that abundance of 'aqi 1eads to obedience to God

while its deficiency leads to obeying the Devil was

cultivated in Kufan Murji'I circles. This notion has an

older pedigree rooted in first century debates over qadar,

ie. whether men's evil acts are pre-ordained by God, or are

brought about by his own disobedience (= his obeying

Satan).~2 The predestinarian view genera1ly held that man

is not able to effect his own salvation by his own power.

Thus the Syrian Murji'l of ~im~ Baqiyyah b. al-WalId

(d.197/B12-3J transmitted a report from } MUQammad Ibn AbI

JamIlah } Nafi' } Ibn {Umar} marfü' : "If God had wished

not to be disobeyed, he wou Id not have created Iblis. ,,~'"

A literary critic might object to the artless and

heavyhanded manipulation of these disparate traditions,

crudely stitched together for polemical purposes. Compared

to the terse power of the language in the Aqbill reports,

they lack poetry and subtlety. The curious reconciliation

between qalam and 'aqi attempted in reports #16 & #17 is

clearly at the expense of the latter. The Pen is the first



created thing (or "the first of God's creation"), and what

is written by it cannot be cancelled. Yet 'aql still plays

a role as the next thing created. Was it this combination

which smoothed the way for 'aql being placed "In the

Beginning" of creation in the following centuries?

•
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1. Thus the philosopher al-FarabI referred ta the common

notion of 'aql held by the generality of people: al-shay'

alladhl bi-hi yaqülu I-jumhüru fI l-insani annahu 'aqilun;

Risalah fI 1-'AgI, ed. M. Bouyges [Beirut 1938J 3 SI.

2. Eg. al-TabaranT, al-Mu'jam al-Kabir XI 148 *11439, on

the isnad ... Baqiyyah } Ibn Jurayj } 'Ata' } Ibn 'Abbas}

rnarfû': "lallllllâ khalaqa llahu Jannata 'Adnin, khalaqa fI-ha

ma la 'aynun ra'at wa la udhunun sami'at wa lâ khutira 'ala

qalbi basharin, thumma qala la-ha: "takallamfl", fa-qalat:

"qad aflaJ.1a I-mu 'minün"." And i ts vers ion via the Kufan

shI'I Ya~ya b. Sa1amah b. Kuhayl al-HagramI (d.172/788-9 or

179/795) } his father (d.12l/739} } Mujahid } Ibn 'Abbâs }

rnarfü': "inna llâha khalaqa Jannata 'Adnin min yaqütatin

J.1amra', fa-qala la-hâ ••. "; Mlzan IV 382 (from al-Khat!b,

T.Baghdad). Aiso see 'Uthman b. Sa'Id al-Dariml, Radd cala

I-HarTsT 551 via: A~mad b. Yunus } al-ThawrI } al-A'mash }

the Medlnan Successor Abü Salih Dhakwan } Abü Hurayrah }

rnarfü': "lallllllâ khalaqa llahu l-khalqa, kataba bi-yadihi 'ala

nafsihi: inna raJ.1matI taghlibu ghac;JabI". And al-Tha'labI,

'Ara'is al-Hajâlis 6: "lallllllâ khalaqa llahu ta'ala 1-

arc;Ja ••• "; & 15 (on Ka'b al-A~bar}: "lallllllâ" khalaqa llahu

ta'ala l-'arsha qala ... ". & See above ch.1 n.4.

3. Aqbala 'he approached, came facing'; vs. adbara 'he

retreated, turnlng his back (ta depart)', syn. valla (cf. Q

9:25 & 74:36}. Thus qubul & dubur, the anterior & posterior

portions of human anatomy. Note the expression, "'arafa

qabÎlahu min dabIrih he distinguish~d his obedience from

his disobedience" [Lexicon d.b.r.J .



4. Eg. Ka'b al-A~bâr's report (God to Moses): " ... al

ghina muqbilan, & al-faqr !IluqbiIan"; al-FarisT, ~ iàl.::.
Khalg 215. The discourse of the Medinan qâ~~ Abü ~âzim

Salamah b. DInar to the Caliph Sulayman b. 'Abd al-Malik,

treats the theme of the utility of man's ~iIah 'ruse' in

compensating for paucity of rizq: " ••. fa-kama mana'anI rizqa

ghayri ka-dhalika mana 'a ghayrI rizq1, fa-raIâ ma aqtulu

nafsI fI I-iqbali va I-idbar?l"; pseudo-Ibn Qutaybah, ~

Imamah ~ l-Siyasah [Cairo 19671 II 77.

•
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5. Reflected in a saying attributed to 'AlI by imam Zayn

al- 'AbidIn: "al-rizq 'fortune' is entrusted to al-~umq

'stupidity', al-~irman 'ill-fatedness' is entrusted to al

~aql 'inte11igence*wisdom', and al-bala' affliction is

entrusted to al-~abr 'patient-endurance'"; al-KulaynT, al

Raw~ah min al-Kafl 221 H277. Cf. as a prophetie ~adfth, in

~ al-FarTd II 247-8, variant: " ••• va vak~ala l-rizqa bi

I-jahl li-ya'tabira l-'aqilu fa-ya'lamu an laysa la-hu fI 1

rizq ~11ah"; & 'lIaI, bâb 83, 92-3 Hl (on al-?âdig); cf. the

sayings in al-KutubT, Ghurar 118.

See verses in Ibn 'Abd al-Barr, Bahjat al-Majalis 1 546:

••• fa-adbartu 'an al-~aqli va aqbaltu 'ala l-~umq; also

ibid. 532 (God to Moses), .and 533 (~AIT); and verses in al

KutubI, Ghurar 139: "la tan~uranna ila I-jahâlati wa l-~iji

* va un~ur ila l-idbâri va l-iqbal, kam min ~a~I~i l-'aqli

akh!=a 'ahu l-ghina * wa ~adlmu 'aqlin fâza bi-l-amval."

6. "Ana li-l-'aqili I-mudbiri arja minnI li-l-a~maqi l-
, -muqbil"; found in ..:..l..9:Q. al-Farid II 245 (al-AtInaf b. Qays);

Ibn Hibban, Rawdat al-~Ugalâ' 123 (al-Hasan al-Basr!); Ibn.. ..
AbI I-Dunyâ, ~ 57 ~73 (al-~ajjaj b. Yusuf quotlng Callph

'Abd al-Malik b. Marwan)i a1-Râghlb al-IsbahânT, Muhâdarât. .
al-Udaba' [Belrut 19611 1 6 (a qavl of al-~ajjâj b. YÙsuf) .

Very posslbly It should be construed dlfferently: al-~aql1



al-mudbir as the intelligent man of paltry worldly fortune,

vs. al-a~maq al-muqbil as the fool who enjoys worldly

abundance.
Cf. Q 1-0:1'!- (Jesc. ....;b;"5 Hellf='r~): wc. +a.clCû. "'o..., "db"'ro. w,,-To.wa.llë:

7. Y;he faithless ingrate threatened with Hellfire is

depicted as slyly calculating: Q 74:23 "thumma adbara wa

stakbara then he turned away and was disdainful". In 79:21

2 Pharoah rejects Moses and the truth, "turning away/adbara,

devising schemes". In contrast, as Moses approached the

burning bush, he was afraid: 28:31 "he turned back retreat

ing/walla mudbiran and did not look back"; God called out to

him, "Come forward/aqbill and fear notl".

•
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8. See the employment of Q 74:37-8 by al-~asan al-Ba~rr

(Risalah, ed. Ritter, Der Islam XXI/1933/70 line 8f.), 1ink

ing it with human capacity to perform deeds and God's Jus

tice: " ... because God has given them capability/qudrah by

which they advance or hang back so that he who does good

should deserve Paradise and he who does evil should deserve

Hellfire".

9. See the remarks by M. Schwarz, Oriens XX/1967/28.

10. Qu~b al-Din al-RawandI, Qi~a~ 193 '242: "Ana mundhu

saqattu lIa I-dunya istadbartuChâl lofa istaqbaltu l-âkhlrah;

ya bunayya lâ tatlub min al-amri mudblran wa la tarfuç mln

hu muqbllan, fa-Inna dhâllka yuçlllu l-ra'ya lofa yuzrI bl-l

'aqll." Cf. Luqman, in Ibn AbI 1-Dunya, Dhamm a1-Dunyâ, ed.

E. Almagor [Jerusalem 1984] 57 .153 > al-GhazalI, I~ya' III

181. Its meaning finds a parallel in another Luqmânic

saying to the effect that aIl of man's efforts and

stratagems are powerless to change his worldly fortune or

1ack thereof: "khallatanl a'yat l-~Ilah ff-hlma, ldbaru 1

amrl ldhâ aqbala lofa lqbâluhu ldha adbara"; Ibn Fâtik,



Mukhtar al-Hikam 277. And compare Aktham b. 9ayfi:

"yashtabihu\yatashabahu l-amru idha aqbala fa-idhâ adbara

'arafahu l-a~maqu wa l-kayyis"; Abu I-Shaykh al-l~bahanl,

al-Amthâl fI l-~adlth al-Nabawiy, ed. 'A.-'A. 'Abd al-~amld

[Bombay 1982] 251.

•
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Il. Or perhaps in the sense of one'5 negligence or

inattention (adbara 'an al-amr). May one construe the mean

ing here to involve spurning this world (idbar li-l-dunyâ)?

See a converging statement by al-9adiq dealing with dunyâ's

fortune in relation to man's iqbal & idbâr (muqbilatun

'alayhi & mudbiratun 'an-hu); (AlI b. al-l;Iasan al-TabrisI,

Mishkât al-Anwar [Najaf 1370) 269. The early Companion 'Amr

b. 'Utbah b. Farqad al-SulamT is said to have beseeched God:

"in yuzahhidanT fI I-dunyâ fa-ma ubâlI ma aqbala wa ma
adbara", TahdhTb VIII 75 .

12. Ma~alib IV 334-5 #4539 (from Musnad of Ahmad b.

ManI' al-BaghawI d.244/858l: "inna li-kulli shay'in iqbâ"lan

wa idbaran, wa inna li -hâdha I-dln iqbalan wa idbâran ••• ".

13. Ibn Abi l-Dunya, al-Ishraf il Manazil al-Ashraf, ed.

M.S. IbrahIm [Cairo 1990] 20-1 #5, on the isnâd ... J the

Basran JarTr b. l;Iâzim d.175/79l-2 J the Palestinian Yunus b.

Yazld Ibn Ab1 l-Najjâd al-Ay11 d.159/776 ) Ibn Shihâb al

Zuhrl (d.125/743J ) 'raised' to 'Umar. Yunus' grandfather

was a mawlâ of Mu'awiyah b. Ab! Sufyân; he was generally

deemed thiqah or 9âli~ and known for his expertise in

reports from his teacher al-Zuhrl (Ibn 'Ammar: ~arifun bi

ra'yihi; Ibn al-Mubârak: kitâbuhu 9a~I~l; yet Ibn l;Ianba1

blamed him for munkarât in his ZuhrT reports; TahdhJb XI

450-2 #769; & Ibn Ma'In, Ma'rifat al-Riiâl l 120-2 #5 591-4

& 596, II 192 Ns 637-8 •



14. Ibn J:libban, Ra",dat al-'Ugala' 31, Ibn Mas'Gd: "inna

li-hadhihi l-qulüb shahwatan wa iqbàlan, wa inna la-ha

fatratan wa idbaran; fa-khudhühà 'inda shahwatihà wa

iqbàliha wa da 'ühii 'inda fatratihii wa idbariha" (note the

positive sense of shahwah here); & al-~abrisI, Mishkat al

Anwar 131, 'AlI: " .•• inna li-l-qulûb iqbalan wa idbaran, fa

idhii aqbalat fa-Qmilûhii 'ala l-nawàfili wa idhà adbarat fa

qta~irü bi-ha 'ala l-fara'ig." And the version without

iqbàl & idbar of al-J:lasan al-Ba~rI in the zawa'id to Ibn

J:Ianbal, Zuhd II 234 & 249: "inna l-qulûba tamütu wa taQya

(tuQya7) . •. fa-idha hiya uQyiyat fa-addibûhà bi -l-tatawwu l',,;

(see Q 6:122, often glossed as God's granting the light of

guidance or of intelligence). Cf. ~ 63-4 ~94, 'AlI:

"inna hadhihi l-qulüba tamallu kamâ ·;;amallu l-abdanu fa

ltamisu la-ha min al-Qikmati turafan." Further, the reports

in Ibn al-Jawzl, Akhbar al-~umga [Cairo 1983] 11-3.

15. For the Iranian background to this notion, see espp.

cially Shaul Shaked, "Payman: An Iranian Idea in Contact

with Greek Thought and Islam", Studia Iranica, Cahier 5

[Paris 1987] 217-40, on 219-20, 230, 233-6 > Shaked, ELQm

Zoroastrian~ i2 Islam [Variorum 1995] VIII. The erudite

Israeli focuses on two passages from the Pahlavi

encyclopedia Dënkard III 568 [two contrasting lists of six

teen pairs of virtues \ vices] & 5286, and suggests

("Paymân" 230-1) that this Iranian notion finds "sorne feeble

repercussions" in the Hu'tazill al-Nazzam's conception of

the 'two impulses' occuring to the person within (al

kha~irani: one 'advancing'/al-iqdam, the other 'desist

ing'/al-kaff). However, the (earlier?) materials adduced in

our previous note provide a more plausible para11el te this

Iranian notion, although lacking contrasting pairs; thus

Shaked's assessment MaY need revision (233: nit was

certainly never prominently absorbed into any widely recog

nized system of ethical thought in Islam"). Further, see

•

•

•
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J.P. de Menasce, ~ encyclopédie mazdéenne: ~ Dënkart

[Paris 1958] ch.2 passim; & ~, ~ troisième livre du

Dënkart [Paris 1973] 73-4, 281-3, 388.
•
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16. As with MaybudI's treatment of the Aqbill report

(ch.1 #8.a); and see Murata, ~ of Islam 165; W.C. Chit

tick, The~ Path of Know1edge [Albany 1989] index, 'aql.

For two contrasting developments of the theme of iqbal &

idbâr, see the 7th/13th century Baghdadi SüfI 'Umar al

SuhrawardI: A. Hartmann, ~ Islam LXII/1985/86; and the

shI'I Safawid scho1ar Muhsin-i Fayd-l KashanT (d.1090/1679),. ..
Qurrat al-'Uyün ii l-Ma'ârif ~ l-~ikam [2nd ed. Beirut

1979] 352-3, 355-6.

17. For the universa1ity of this sapiential theme in the

ancient Near East, see ego Proverbs 1:20-33, Wisdom's

reproach describing the fate of the foo1ish who disregard

reproof, conc1uding with the contrast: "For the simpleton

turns a deaf ear and cornes to grief, and the stupid are

ruined by their own comp1acency. But whoever 1istens to me

sha11 live without a care •.• ". Or the we11 known piece of

popu1ar He11enistic moral phi10sophy Cebes' Tablet, whose

teaching takes the form of an exegesis of an inscription in

the Temple of Cronos; see The Tabula 2i Cebes, trans. J.T.

Fitzgerald & L.M. White [Chico, CA 1983] 53.1. For a pene

trating ana1ysis of this aspect of ancient Near Eastern Wis

dom, see Walter Zimmer1i, "Concerning the structure of Old

Testament Wisdom", ZDMG X/1933/177-204 > trans. in Studies

in Ancient Israelite Wisdom, ed. J.L. Crenshaw [New York

1976] 175-207, on 178-84; & cf. L. Kalugila, ~~~

[Lund 1980] 38L

16. Note that one archaic meaning for the English noun

1 intelligent' is "a hearer"; ~ Oxford English pictionary,



s.v. The verbal occurences of 'aqala & i 'qil in early Mus

lim traditions connoting 'comprehending the meaning of what

one audits' (ie. fahm al-bayan) are abundant; see eg.~

cordance IV 299a - 300a, 'aqala with prepositions 'an & min.

A good example is found in an early version of the Prophet's

farewill sermon given by Ibn Ishaq: " •.• fa-i'qilU ayyuha 1

nas qawlI ... , ayyuha I-nas isma'u qawl! wa i'qilühu 0

people, Listen to my words and Understand theml"; Ibn

Hisham, al-sIrat al-Nabawiyyah, ed. M.F. a1-SarjanT (Cairo

1978) IV 603-4.

Such prefat ory formu1ae were part of the conventions of

the orator when public1y proclaiming, and of the sage/~akIm

when dispensing wisdom admonitions; see examp1es in 9afwat,

Khutab al-'Arab l 38, 39, 73, 129, 134-5; a1-MaydanT,

Maima'al-Amthâl II 183; Ibn Ab! Shaybah, Mu7annaf XIII 315-6

#16456. It a1so p1ayed a ro1e in the oracu1ar intercourse

between the JahilI diviner or mantic priest (kahin) with his

fami1iar spirit-demon (tâbi'); see Khutab a1-'Arab l 88

(from al-QalI, al-AIDaIT l 133), on Khunafir b. a1-Taw'am al

~imyarI; & Abü Nu'aym a1-I~bahanl, Da1a'i1 a1-Nubuwwah 12nd

ed., Beirut 1986) 112 #62, on Sawâd b. Qârib a1-Dawsi.

•

•
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19. Ibn 'Abd Rabbih (d.328/940l, ~ a1-FarId II 244,

unfortunate1y without isnad ("fI ba'qi l-~adfth"); cf. ch.l

reports #2 & #3.

20. Again we meet vith the intimate conjunction of sam'

and ' aql; thus "isma' 1 wa i'qi 11" represents the inter ior

coro11ary ta "sam'an va ~â 'atan".

21. Eg., al-9âdiq's recounting God's co1loquy with Moses

(U7u1 II 61-2 #7): "Ya Musa b. 'Imran, ma khalaqtu khalqan

a~abba ilayya min 'abdIl-mu'min."



22. R. Arna1dez observes that in Qur'anic usage the verb

khalaga is applied inter alia to aIl creation, day & night,

sun & moon~ "God's every action on one of his creatures can

be called creation"; ~2 IV 981b.
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23. Ibn Qutaybah, 'Uyun al-Akhbar l 280 > al-Nuwayrl,

Nihayat al-Arab III 235. ~uwwira here literally connotes

'sculptured into an image*figure'. The conjunction 'agI +

light \ ~umg + darkness, may weIl reflect old-Arab imagery

of 'the light of the fac p ' as emblematic of the inner per

son. The wisdom t~l~ by Ibn al-Muqaffa' in his XatTruat ~

Sultan, wherein 'agI 'wisdom' appears to the sage in the

form of a richly adorned youth ("tamaththala la-hu l-'aglu

'ala ~ürati shabb") with sun-like face, derives from Iranian

wisdom tradition; Rasa'il al-Bulagha'J ed. Kurd 'AlI [Cairo

1946 J 169f.; & see Shaked, "Paymân" 229-30 .

24. The version reported from 'AlI b. Abl Talib by al

A~bagh b. Nubatah, is found in Ma~asin, k. ma~abI~ al-~ulam,

bab al-'aql, 191 H2 ) U~ül l k. al-'agi wa l-jahl, 10 .2 )

Ibn Babawayh, Mawa'i~ 72, &~ La Xa~duruhu I-Faqih IV 299.

Another version given by Ibn Ab! 1-Dunya (~ 37-8 826)

reaches back to the Syrian Successor Abü 'Uthman SharahIl b.

Marthad a1-~an'anI (pupil of Salman al-Faris! & Ka'b al

AJ:Ibarl l "J:lammad rajul min ahli Makkah", gi.ving J:lusn al

khuluq in place of haya'. Also see Ibn al-Jawzï, phamm ~

Hawa 9; al-Kutubl, Ghurar al-Kha~a'i~ 86; &~ 38 .27 (= a

third version with 'aql, dIn, & 'ilml. There is no reason

to emend the text of Ma~asin & U7ül from ~aya' to ~ayat

'life', as Amir-Moezzi (Guide Divin 24 n.26 ) Divine Guide

144 n.26) prefers; the conjunction of dIn with ~aya' is com

monplace in the literature of akhlaq and zuhd. Eg. Ibn Ab1

1-Dunyâ, Hakarim al-Akhlag 21-2 H98, & 24 HIll .



25. AI-Khari'i~I, Makirim al-Akhlig, ed. 'A. b. ~ajjij

[Cairo n.d.] 6 H36 >~ al-'Ummâl III 7 1163: "la", kâna

husnu l-khuluql rajulan yamshI fI I-nas la-kina rajulan

saIlhan." The same is predicated of al-haya' 'organic-. . .
shame'; Ibn Ab! I-Dunyi, Makirim al-Akhlig 19 1189 >~ III

72 11649 & 73 8654.
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26. AI-Khara'itI, Makarim 2 Is 7 & 9; ~ al-'Ummâl III

4 830, 7 8s 64 & 70, Il '110. One definition of the art of

flrâsah, foretelling the secrets of characters and minds on

the basis of physiogn~my and external traits, was given as:

"al-istidlâl bi l-khalq al-;âhir 'ala l-khulq al-bâtin"; see

T. Fahd, "Firasa", E.r.:z II 916a-7a, on 916a.

27. ~ al-'Ummil III 3 #13: "~usnu l-khuluqi khalqu

llâhl l-a';am."

28. This point was made by Ibn Taymiyyah with regard to

the praise in the 'encomium'; see Hinhii al-Sunnat al

Nabawiyyah !I~ Kalim al-ShI'ah ~ l-Oadariyyah [Cairo

1321-2] IV 147: " ••• fa-l-murad bi -hi annahu kha~abahu ~Ina

khalaqahu la annahu awwalu l-makhluqat •.• fa-dalla 'ala

annahu khalaqa qablahu ghayrahu"; & idem, Ha imu' Fatâwa

Shaykh al-Islam Ibn Taymiyyah [al-Riyaç 1381] XVIII 337.

That 'aql is IIl3khliiq and apportioned among people by God

(maqsiim) was the general opinion among Muslims from a very

early era. This is abundantly substantiated in early

report~; see also van Ess, Anfinge muslimischer Theologie

52; & Theologie II 46-8 (al-~asan al-Ba~rT's position).

29. Those wishing to better apprehend the differing

lines of development may re-read the reports in ch.l while

consulting van Ess' works, esp. Zwischen and Theologie ~,d

Gesellschaft 1 - III.



30. Eg. Ibn AbI Shaybah, Musannaf XIV kitab al-awa'il,

114 #17777, on WakI' b. a1-Jarra~ (d.197/812) } Mûsa b.

'Ubaydah al-RabadhI (d.152/769) } Muhammad b. Ka'b al

Qura~I: "khalaqa IHihu l-arwal)a qabla an yakhluqa l-ajs~da

fa-akhadha mIthaqahum God created the Sprits before He

created the Bodies, then He took their covenant"; cf. Q

7:172, & Ibn Jarir al-Tabari, Jami' al-Bayan ed. Sa'Id 'AIr

et al [Cairo 1954-7] XIII 244. To a1-~asan a1-Ba~rT was

ascribed the saying: "awwalu ma khalaqa llahu l-arwal)u";

Mutahhar b. ~ahir al-MaqdisI, al-Bad' ~ I-Ta'rIkh [Paris

1899J 1 147, & 150, on Wahb: "inna llaha lamma arada khalqa

l-khalqi khalaqa l-rül), thumma khalaqa min al-ru!) al-hawâ'."

•
2 - Motifs NOTES 116

•

•

31. Mujahid: "bad'u l-khalqi l-'arshu wa l-mâ'u wa 1

hawa', wa khuliqat al-argu min al-ma "'; Ibn AbI Shaybah,

Mu~annaf XIV 106 #17743; & al-MaqdisI, al-Bad' ~ I-Ta'rTkh

1 147, a1so Ibn 'Abbas ("awwalu ma khalaqa llahu l-'arshu wa

l-kursI"). Cf. al-Tha'labT, 'Ara'is al-Majalis 15, on Ka'b

al-A~bar: "lamma khalaqa llahu Ta'ala l-'arsha qala ... ".

32. Eg. the AsI book of Durust b. AbI Man~ür, where al

Sadiq informs Zurarah b. A'yan: "innI la-a'lamu awwala

shay'in .lchuliqa: •.. al-huruf"; al-Usul al-Sittah 'Ashar. .
[Tehran 1371q] 160; cf. ~ 1 bab !)uduth al-asmâ', 112 Hl.
See G. Vajda, "Les lettres et les sons de la langue Arabe

d'après Abu ~atim al-RazI", Arabica VIII/1961/113-30, on

119-21, > Études de théologie ~ ~ philosophie arabo

is1amigues [Variorum, London 1986] IV. Further, 1. Go1d

ziher, "Mélanges Judéo-Arabes: XXIV La Création des Let

tres", Revue ~ Études Juives C/1905/188-90; Moshe Ide1,

Kabbalah. ~ Perspectives [New Haven 1988] passim; &

Theologie 1 401 .

33. A.J. Wensinck & C.E. Bosworth, "Law~", ~ V 698,



noting the ultimate connection with the Babylonian 'tablets

of fate', and the conjunction of ideas about the heavenly

tablets as the originals of revelation & as "the record of

the decisions of the divine will" in both the

pseudepigraphical books (Jubilees. Enoch) and the Qur'an

(85:22; + exegesis of 97:1).
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34. Uri Rubin, "Pre-existence and Light. Aspects of the

Concept of Niir MuJ:lammad", Israel Oriental Studies V/1975/62

119; idem, "Prophets and Progenitors in the Early shI'"I

'rradi tion", JSAI 1/1979/41-64; E. Kohlberg, "Imam and Com

munity in the Pre-Ghayba Period", in Authority ~ Po1itical

Culture in ShI'ism, ed. S.A. Arjomand [Albany 1988] 25-52,

on 31, It should be stressed that what has been taken for

'pre-existence' in sorne reports, may have to do merely with

God's foreknowledge, ie. aIl the sou1s predestined for

bodies, emphasizing divine foreknow1edge in a pre

destinarian framework.

35. Or "the original 'thing' from which God created His

creation"; al-Kulaynl, al-Raw~ah min al-KafI, ed. 'A.A. al

GhaffarT [2nd ed. Tehran 13891 94-5 867, on a prob1ematic

isnad in its higher links. This report cornes from a book of

the lmaml compiler al-~usayn\al-~asan b. Sa'Id al-AhwazT

(fI. lat~ 2nd - first third of 3rd cent.; F.Nadlm 277,

R.Najashl l 171-6 8135, F.~üsI 58-9 8220), who reports it

from ... } Hu~ammad b. 'A~iyyah } al-Baqir. Possib1y this

"Hu~ammad b. 'A1;:iyyah" 15 the Kufan associate of a1-~adiq

referred to as "al-l;Ianna1;:", whose book was transmitted by

Ibn AbI 'Umayr (R.Najashl II 255 8953, R.~üsT 295 '246, Tan

slh III 150-1 '11064).

36. Elther 'Fate' in the sense of dahr (1), or God's

determining decree*measure. A report from pseudo-Ibn



Qutaybah, al-Imamah ~ l-Siyasah II 74 (see ~ilYat IV 15, &

Zwischen 93), has the Successor rawüs b. Kaysan al-YamanT

(d.106/725) ask the Caliph Sulaymân b. 'Abd al-Malik (rg.

96-99/715-7), "ma awwalu shay'in khuliqa what is the first

thing created7", answering his own query with 'the Pen':

•
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" .•. The first thing (God) wrote was 'In the Name of

Gad, the Hercifu1 the Compassionate', then He wrote al

qadar, its good and its bad ti1l the Resurrection Day".

See T.Baghdâd IX 59 lI4639, ... ) the Kufan Shl'I 'AbdAllah

b. Hüsa al-'AbsI (d.213/828) ) al-A'mash (d.148/765) ) the

Kufan Successor Abü ~abyan [=~usayn b. Jundub\Jundabl

(d.90/709) } Ibn 'Abbas: "inna awwala ma khalaqa llahu 1-

qalamu, fa-qala la-hu uktubl ... uktub al-qadar wa ma huwa

ka' in min dhalika l-yawmi i la yawmi l-qiyâmah ••. ". Further,

for God's creating 'happiness' and 'misery' (al-sa'âdah wa

l-shaqa', ie. al-qadar) before aIl else at the start of

creation, see ego Hahasin, k. masabIh al-zulam, bab al-. ...

sa'âdah wa l-shaqâ', 279-80 Il 405 & 406, & bab bad' al-

khalq, 281-3 Il 412 & 413; U~ül l 152-3 Il, & II 6-7 Il.

37. Raw~ah 94-5 167: " ... wa khalaqa l-shay'a lladhI

jamI'u l-ashyâ' min-hu wa huwa l-mâ'u lladhI khalaqa 1

ashya' min-hu". The imam then gives an account (reaching

back to Genesis 1.) whereby the universe is created from

water, then from water came wind/rI~ (whose stirring of

water formed the froth of Ideal Earth), and from water came

fire/nâr (whose steam yields the Heavens); finally Gad

created the material universe/al-khalq. AI-Baqir gives

pride of place to r1~ as jundu llahi l-akbar (= 'Spirit'l,

over bath mâ' & nar. For parallel versions of this creation



scheme with differing details (eg. Earth from the ashes of

fire) reported by al-'Ala' b. Razln } MUQammad b. Huslim

(ch.l n.123) } al-Baqir, see Raw~ah 95 #68 & 153 #142; & Ibn

Bâbawayh, Taw~ld 66-7 120. The term shay' has a particular

technical meaning in these reports.
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38. A vast topic; see ego al-MaqdisI, Bad' l 147f., &

150 on 'AbdAllah b. Salam (nur > ~ulmah > nur > ma':
"yukhlaqu min dhâlika l-ma'i l-ashya' kulluha"); ibid. on

Wahb (rüh > hawâ' > nur & zulmah > ma' > nâr & rTh); al-. . .
Kisa'I, Oi 7a 7 al-Anbiya' l 8-11, on Ka'b (includes the

Aqbill report); al-Tha'labT, 'Ara'is 15-6; pseudo-Ibn al

'ArabI, Hu~a~arat al-Abrar ~ Husamarat al-Akhyar [Beirut

n.d.l II 203-4, on Ibn 'Abbas (nur > ~ulmah > nur > mâ' >
rl~ > 'arsh > kursI > qalam > law~). Further, T. Fahd, "La

Naissance du Honde selon l'Islam", Sources Orientales l

[Paris 1959] 237-79; & R. Arnaldez, "Khallj:", E....L..2 IVan

983b-5a.

39. Zwischen 75-9, noting the pre-Islamic background in

the notion of dahr & manIyah 'Fate' and its possible adap

tian ta our'ânic terminology (77).

40. See Zwischen 78-9; we render the version in 'AlI b.

IbrahIm al-OummI, Tafslr, ed. al-Jaza'irT [Najaf 1966-8] II

198 (on 0 34:3 fI kitâbin mubTnin) via Ibn Ab! 'Umayr }

Hisham al-JawalTql } al-~adiq; & cf. ibid. II 379-80 (0

68: 1): "inna llaha khalaqa l-qalama min shajaratin fT 1

jannati yuqalu la-ha l-khuld". Further, see the Ibn 'Abbas

reports in Ibn JarTr al-TabarT, Jami' al-Bayan XXIX 14-15;

discussed by Cl. Gilliot, "L'Opus Magnum de J. van Ess",

Arabica XL/1993/345-402, on 367-9.

41. The nominal proposition must be the proper reading,



rather than a verbal statement with na~b of awwalu & al

qalamui ie. "awwalu ma khalaqa llahu (huwa) l-qalamu, fa

qala la-hu ... ". The placement of "fa'" also demands a

nominal sense, otherwise one would expect to read: "awwala

ma khalaqa llàhu l-qalama qala". This point should also be

kept in mind when reading the later Aqbll1 reports.
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42. Or again, with ma understood as ma~darlyyah, render

ing the nominal proposition as: "The first of God's creation

is\was the Pen".

43. "Kataba ma kàna wa ma huwa ka 'ln", or "what is in

being and what will be"i cf. W.M. Watt, The Formative Period

Qi Islamic Thought [Edinburgh 1973] 105.

44. Similar versions: Concordance II 71b (al-Tirmidhl,

qadar #17, & Abu Dâwud, qadar #10, both on Syrian chains:

"awwalu ma khalaqa ... "li Ibn Abl Shaybah, Mu~annaf XIV k1tab

al-awâ'll, 114 #17771 (vIa a Syrian chain on 'Ubadah b. al

Walld b. {Ubadah b. al-lilami t, on his grandfather ] marfü':

"awwalu shay'ln khalaqa llàhu l-qalamu, fa-qala ijrII fa

jara tl1ka l-sa'ah bI-ma huwa ka'ln"li Ibn Hibban, Rawdat. .
157 (vIa a Yamanl-Meccan chain .•. } Sa'id b. Jubayr } Ibn

'Abbas} marfü': "awwalu ma khalaqa llahu l-qalamu thumn~

amarahu ..• "}i al-TabarT, Jami( al-Bayan XXIX 16i ~ilyat VIII

181 ("awwalu lawwala?l kulll shay'ln khalaqa llahu al

qalamu, fa-amarahu ••. "li 'Uthman al-DarimT, Radd 'ala ~

MarTs! 353-4i Ma~alib III 78 #2928 (from Musnad of Abu Ya'lâ

al-Ma~ill d.307/919-20).

45. This Meccan mawla was a noted Qur'an reader and

pupil of Sa'Id b. Jubayr, Mujahid, & 'Ikrama mawli Ibn

'Abbas. Ibn l;Iajar quotes Ibn l;Iibban's remark: "AI-Qaslm was

the only person to directly audit tafsIr from Mujahld, and



whomever transmitted the tafsIr from Mujahid actua11y took

it from al-Qasim's book/akhadhahu min kitabi l-Qasim";

Tahdhlb VIII 310.
•
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46. As a qawl of Ibn 'Abbas; T.Baghdad XIV 205 ~7491

(tarjamah of Abu Sa1ih Yahya b. Waqid a1-Ta'I). Yahya's. . . ..
isnad: } Abü Mu'awiyah Hushaym b. BashTr (d.183, of WasitJ }

Man~ür lb. Zadhanl (d.128-131, ascetic of Wasit) } al-~akam

b. 'Utaybah (d.113-115, Kufan Shl'I faqIh) } Abu ~abyan }

Ibn 'Abbas. Often we find a slight1y differing qalam

report mentioning the inkstand as weIl, given on the Kufan

chain: ... a1-A'mash } Abü ~abyan } Ibn 'Abbas: "awwalu ma
khalaqa llahu l-qalamu, thumma khalaqa I-niin ... "; Ibn Abi

Shaybah, Mu7annaf XIV 101 ~. 17722-3 (& cf. 132 #17852, on

'A~a' ) Sa'id b. Jubayr } Ibn 'Abbas); & T.Baghdad IX 59

#4639 (Su1ayman b. Mu~ammad a1-'Absi).

47. Abü Lahab ('Father of Flame', the nickname of 'Abd

al-'Uzzah b.'Abd a1-Mutta1ib) was the Prophet's unc1e and

fierce enemy, one of the rare persons mentioned by name in

the Qur'an; see J. Barth, 2EL Il. The point here is that 0
111:1 is an Integral part of the law~ al-ma~fü;, something

which the Mu'tazi1T 'Amr b. 'Ubayd (d.144/761) denied in

order ta uphold God's justice. See van Ess, Traditionistis

~ Polemik qeqen 'Amr ~ 'Ubaid [Beirut & Wiesbaden 1967l

16f., text 10 53 (=T.Baghdad XII 171); & Zwischen 167-8.

48. A mawla of Azd from a town on the Nile close to

Fustât, he was a reputable faqIh transmitting from al

Shafi'I; Jar~ III 464 ~2082; TahdhTb III 245 ~472.

49. Hu~ammad b. Wahb b. 'Atiyyah al-Sulami; a Damascene

deemed trustworthy or ~âli~, transmitting from al-WalId b.

Huslim, Baqiyyah b. al-WaIId, and the Syrian Hurji'I Hu~am-



mad b. Shu'ayb b. Shâbür (d.200/B16). See Jar~ VIII 114

~50B (+ 48-9 ~2257); Kamil VI 2272-3; ~Tzan IV 61 #8298;

Tahdhlb IX 505-6 1831. AI-Dhahabl, following Ibn 'Adiy,

assigns responsibility for this qalam report to him, while

distinguishing him from the 'weak' Damascene Mu~ammad b.

Wahb b. Muslim al-QurashT. Ibn ~ajar (Tahdhib IX 506 ~832,

& Lisan al-Mlzan V 475-6 11380), fol10wing Ibn 'Asakir and

al-Daraqutni, instead assigns responsibi1ity for it to Ibn

Muslim al-Qurashl, and equates the two men.
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50. Hawlâ banI Umayyah, a prolific Damascene

tr3ditionist & pupil of al-Awzâ'l, he imported Iraqi &

~ijazl materials into Syria; generally ~ali~ but weIl known

as a raffâ' & for tadlIs on recognized 'liars'; Jar~ IX 16-7

170; Mlzan IV 347-8 19405; TahdhTb XI 151-5 1254 .

51. The Medinan mawla of Abu Bakr b. 'Abd al-Ra~mân b.

al-~arith al-Makhzumi, Sumay was a pupil of Abü ~ali~ Dhak

wan and an informant for Mâlik; TahdhTb IV 238-9 #407.

52. A Medinan mawlâ whose business took him often to

Kufah, said to be a pupil of Abü Hurayrah & other Com

panions. Deemed trustworthy, he served as an informant for

leading ~ijazls and KUfans; Jar~ III 450-1 12039; Tahdhlb

III 219-20 1417.

53. The mufti of Damascus whom we met in ch.l n.97.

54. An ascetic Damascene Murji'l sometimes deemed reli

able or ~adüq, but frequently condemned as matrük & munkar

al-~adIth or even a 'liar'. A pupil of al-Awzâ'I and lead

ing ~ijazIs including Malik b. Anas & the Heccan Murjl'l

'Abd al-'Azlz b. AbT Rawwâd; he was an informant for hls



colleague al-Walid b. Muslim, and the Damascene Murji'is

Marwan b. Mu~ammad al-~a~arI (d.210/825), Hisham b. 'Ammâr

al-Sulami (d.245/859), & Hisham b. Khalid al-Azraq. See

Jarh III 44 ~186; Kamil II 736-7; Mlzan l 525; TahdhTb II

326-7 '567.
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55. Athar 'footsteps', ie. every action of man is

predetermined; or figurative1y 'effects' in the sense of

what man 'leaves behind' as predestined punishment of his

evil living; ego Q 36:12 wa naktubu ma qaddamü wa atharahum

We write down (as reward for good] that which they send for

ward, and [as punishment for evil] that which they 1eave

behlnd.

56. See Theologie l 138-40; despite the reputation sorne

had for ascetic life-styles, several were hostile ta 9üfIs.

The conjunction of predestinarian and Murji'I views had been

cornmon from the late first century; Madelung, ~2 VII

606b.

57. Reading al-RazaqI in place of "a1-RaqqI": not M. b.

al-~asan b. YazId al-RaqqI (T.Baghdad II 198 ~627), but M.

b. al-~asan b. Mas'üd al-An~arT of Medinah, pupil of MUsa b.

'AbdAllah al-'AlawI; T.Baghdad II 185-6 ~601.

58. Son of the ~asanld 'Alid, 'AbdAllah al-Ha~~

(d.145/762), he was imprisoned twice by the 'Abbasid caliph

al-Man~ür for involvement in the revoIt of his brother al

Nafs al-Zakiyyah, then later rel2ased by al-MahdI (rg.

158/775-169/785). See Jar~ VIII 150 #678; Kamil VI 2345;

T.Baghdad XIII 25-7 '6986; Ibn ~ajar, Lisan VI 144 #8662;

R'TüsT 307 #429 (associate of al-9adiq), & 361 '35?; TangTh

III 257 #12260.



59. [Sic] unknowni perhaps son of the Kufan

'Ugbah\'Utbah b. Shaddâd b. Umayyah (Tahdhlb VII 241-2 #437,

al-'Ugayli: munkar al-Qadlth)i or a Basran, Sa'là b. ,Ugbah

al-HudadT, Jar~ IV 53 #233.
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60. Kha~~ here connotes 'prescription' by which God maps

out & determines the future course of everything.

61. Or "la-unqi,annaka l shall certainly diminish*reduce

thee ... " •

62. In his polemics against his Qadari opponents written

ca. 75 AH, al-~asan b. Mu~ammad b. al-~anafiyyah (d.99/7l7)

attacked their view that man possesses a power or capacity

to increase or decrease what was provided him by God (eg.

rlzq, ajal, & 'aql). He upheld the predestlnarian position

that both guidance/al-huda and error/al-~al~l are from God,

and argued that disbelievers were incapable of 'hear

ing*understanding' the truth by divine determination, for

God had created them deficient in 'aql. See van Ess,

Anfange, text of al-Rada 'ala l-Qadarlyyah 17 512 lines 1

15, & 29 530 (exegesis of Q al-Anfal 8:21-22 ..• al-,ummu 1

bukmu lladhlna la ya'qllü~a)i & analysis by van Ess on 52-3,

55. Compare the basic QadarT stance of al-~asan al-Ba,rI in

his letter te Caliph 'Abd al-Malik b. Marwani text in Rit

ter, "Studien zur Geschichte der islamischen Frommigkeit, 1.

~asan al-Basr!", Der Islam XXI/1933/69-71, 76, 78, & 82.

63. Ibn Ab! ~atim al-Raz!, 'lIaI al-HadIth [Cairo 1343

4] II 435 '2809. For Ibn Ab! Jamllah, see ~~ VII 224

#1239 ('an Nafl', 'an-hu Baqlyyah, majhül), & I1Izan III 503

'7328. Any connection with the Basran Qadarl ShI'! and

pupil of al-~asan al-Ba~ri, 'Awf Ibn Ab! Jamllah al-A'rab!

(d.146/763, see Theologie II 55-6) ?
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Chapter 3

'AQL AS 'FIRST CREATION'

Readers familiar with Islamic thought who are atten-

tively following this excavation into early Muslim tradition

may weIl entertain strong misgivings about the process of

'enrichment of meaning' being depicted. They will have

noted that we rarely employ the term 'intellect'. We expe-

rienced the same doubts over these results, but were forced

by the nature and weight of the evidence to the picture

drawn here.

SI. PRIORITY OF CREATION 1

Abü Nu'aym al-IsbahanT (d.430/103B-9l provides in his

~ilyat VII 31B (=the final report in section pp.270-3lB on

Sufyan b. 'Uyaynah), a composite ~adrth of tripartite matn,

whose first part consists of an early form of the Aqbill

report (eg. ch.l ~l & ~l4). The whole piece claiws to

derive from the Meccan tradent Abü Bakr 'AbdAllah b. al-

Zubayr al-AsadI al-~umaydI' (d.219/B34), as a report from

the Prophet's wife 'Â'ishah. Abü Nu'aym heard it from his

teacher Abü Bakr (AbdAllah b. Yahya b. Mu'awiyah al-TalhI,. . .
who further specified that al-DaraqutnI notified him about

it (afadanIhi). In the isnad, al-DaraqutnI (1) supplies the

date 2B9/902, the year it was narrated by :

125



Abü I-Fadl Sahl b. al-Marzuban b. Mu~ammad•
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al-TamImI al-FarisI'" Jal-J:!' mayd} J Sufyan b. 'Uyaynah'"

(107/725 - 1981814) J Mansür 4 (b. al-Mu'tamir d.132/750)

Ibn Shihâb al-Zuh"i e (d.124/742) J the Medinan Successor

'Urwah b. al-Zubayr (d.92/711 ... 1011720) J

(d.58/678l:

'A' ishah

"I created nothing better than thee. By means of thee

l receive, and by means of thee l grant."

"The Messenger of God ? related to me/~addathanI

"inna awwala ma khalaqa llâhu l-'aqlu, fa-qala aqbill

fa-aqbala, thumma qala adbirl fa-adbara, thumma qala ma
khalaqtu shay'an a~sana min-ka, bi-ka âkhudhu wa bi-ka

u ';T.
The first thing God created is\was al-'aql.

Then He said, "Come forward!" so he drew near. Then He

• said, "Go backl" so he retreated . Then He said,

•

[ The text continues: "thumma qala rasûlu llahi ? .. ",
giving two separa te statements by the Prophet urging

humility, obedience, and zuhd in material things,

without further mention of 'aql.]

When the particle inna after ~addathanI is removed, it

reveals the first sentence to be: "Awwalu/The first thing

God created [or: The first of God's creation] is\was al-

'aqlu". One then expects after this nominal proposition a

pause in the flow of meaning, before the following verbal

"fa-qala aqbill. .. ".'"

The particle fa- is indeed present in the notoriously

faulty printed edition of Hilvat, yet absent in al-suyütl's. .



quotation of this text (La'al1 l 130). Short of examining•
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the w4nuscripts of ~ilyat, little can help us in deciding

whether its presence is merely a commonplace instance of

minor textual disturbance passed down over centuries, or an

accurate reflection of what Abu Nu'aym (or al-DaraqutnI, or

al-~umaydI... ) intended to write. Here, Iole are reminded of

the linguistic critique made by Ibn Taymiyyah (the question

of the na~b of awwalu & al-'aqlu, below SIII). The only

considerations of real he1p in properly construing the mean-

ing of the first sentence are first, the critical comments

appended by Abu Nu'aym at the end of the entire report; and

secondly, any supporting evidence from third century or ear-

lier reports concerning the creation of 'aql.

Abû Nu'aym comments on this hadith (Hilyat VII 318). .
"It is gharIb 'solitary' [ie. it has only a single

transmitter at the weakest point in its chain; and\or

singular in both isnad & matnl. l know of no other

transmitter for it on the authority of al-HumaydI

except Sahl, and in my opinion he misconstrued its real

meaning\wording (arahu wahiman fI-hi)."

This judicious comment from an erudite sQvant of ~adIth

points to the person responsible for the report in this

wording: "alo/!ialu ma khalaqa llahu l-'aqlu". We hazard that

Abû Nu'aym intended to convey something like: < This ~adIth

attributed to al-~umaydI, which is the weIl known 'aql

report about "When God had created intelligence*wisdom", is



transmitted in this wording only by Sahl, who even if he

indeed audited it from whom he claims, wrongly imagined that

its meaning should be construed as "The first thing which

Gad created is intelligence [? the Intellect]".> This

appears ta be the most likely thrust of Abü Nu'aym's remark.

Thus in the late 3rd/9th century, a certain Sahl b. al

Marzuban al-FarisI interpreted the Agbill hadith in terms of

'agl = God's first creation, perhaps in a Neoplatonising

vein. What of parallel or complementary evidence from the

third century or earlier that sheds light on 3wwalu ma

khalaga or lamma khalaga? There are several.

SI A. ~UFIS, PHILOSOPHERS, & MU'TAZILAH

i. AL-MUI;IASIBI

The seminal Baghdadi SûfI master al-Harith b. Asad al

MuhasibT7 (d.243/857l, whose psycho-ethical teaching

stressed examination of conscience expressed in

intellectually sophisticated language sensitive to theologi

cal implications, guoted only the "lamma khalaga" version of

our report. In several other places in his writings al

Mu~asibl refers to 'agI in terms 50 evacative of the Agb1lJ

report, bath canceptually and linguistically, that it is

difficult ta escape the conclusion he was directly alluding

to this famous traditian. e Neither in his monagraph devoted

to 'agI, Ma'iyyat al-'Agi ~ ~aglgat Ma'nah, nor in his

other writings can he be said to uphald a Neoplatonising

•

•

•
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doctrine of 'agl as first creation in terms of an 'Ideal'•
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principle at the root of the c05mos.~ The most relevant

materials for cornprehending al-Muhasib1's emphasis on 'agl

appears to be the stream of Basran ascetic*rnystic traditions

stretching back to al-~asan al-Ba~rl in which 'Abd al-Wâhid

b. Zayd and Oawüd b. al-Mu~abbar participated.' o

ii. AL-KINOÏ

Almost at the same time and place, the first significant

Muslirn faylasüf/philosopher YaCqüb b. Ishaq al-KindI" (d.

shortly after 256/870?), who absorbed Neoplatonic and

Aristotelian teachings into fiis eclectic system while

rernaining close to the theological concerns of certain early

Mu'tazilah thinkers, taught that a ttanscendent being com-

municated actual thought directly to the human intellect,

ie. that actual human thought requires an 'actual intellect'

as its cause. He wrote in his epistle El l-'Agl·2 about

"the First Intellect that i5 the specificality'· of

things al-'Agl al-Awwal alladhI huwa naw'iyyatu 1

ashyâ '".

This primary noetic Intellect, which 1s always in actuality

, -
(bi-l-fi li abadan), "supplies" (mufid) what the human soul

"acquires" (llIustafId), and the product is: "intellect

acquired (mustafâd) by the (human) soul from the first

intellect (al- 'agl al-awwal)".'" Thought was thus depicted



as acquired from the transcendent intellect, just as with

Plotinus. Al-KindI equated the 'ONE' ("al-Wa!lid al-I;laqq al

Awwal"l, who creatE.d the First Intellect, with the Qur'ânic

Deity.'· Here w~ finally meet a "Neoplatonic element",'·

but not in the form of ~adrth.

Nowhere in his exta~ë writings' 7 does al-KindI invoke as

a precedent in support of his philosophical doctrines the

well known Aqbil! report. While this only reflects the

irrelevance of ~adrth for the philosopher, one may argue

that if the "aww,'l1u ma khalaqa" version indeed circulated

during the first half of the third century, then al-Kindl

could have been tempted to invoke it as confirmation of his

perceived harmony between Greek and Islamic teaching. Later

•

•
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Muslim hellenizing thinkers were made to do precisely this

by their followers in order to anchor Greek concepts onto an

Islamic base (eg. Miskawayh d.421/l930, and Ibn SIna

d. 428/1037) .'"

ii 1. MU'TAZILAH

During the lifetimes of both al-Mul}âsibl and al-KindT, a

circle of radical Mu'tazilah in Baghdad who were renegade

pupils from·the circle of the Basran theologian IbrâhTm b.

Sayyar al-Na~~am'" (d. 221/836), e',lployed esoter ic ta 'wIl of

the Qur'an and of ~adrth, including the Aqbill report, in

support of their extravagant doctrines embracing both

metempsychosis (tanasukil, transmigration from animal to



human bodies & vice versa)20 as weIl as an exaggerated•
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glorification of Christ as ~Aql ('intellect*spirit'). Arymad

b. Khâbit\~âbit (executed under the Caliph al-Wâthiq rg.

227/842 - 232/847) and his colleague Fagl al-~adathI21

shocked and scandalized their Basran-Baghdadi peers who had

studied under al-,~~am, by advocating dualist teachings.

Though their doctrine of tanâsukh22 owed something to al

Nazzâm's concept of rüh,23 both Ibn Khâbit and Fadl appear. . . .,

to have been infected with extremist shI'I notions (ghuluww)

about karrah24 (bodily reincarnation for punishment), and of

the 'Two GOdSf2~ (a God in Heaven, & a 'god' on earth = the

lmâm), invQlving rubübiyyah 'godmanship'. They blended aIl

this with Christian and Manichaean or Day~ânI2& teachings,

perhaps even ?üfI ideas (Theologie III 435-6), into their

unique compost.

'Abd al-Oâhir al-BaghdâdI (d.429/1037), treats of Ibn

Khabit and Fa~l al-~adathI in his Farg in conjunction with

upholders of tanâsukh among the Oadariyyah and the shI'!

ghulât, probably for good reason. Ibn Khâbit and Fagl

taught that "al-HasI~ ibnu llahi Christ is the .son of God"

byadoption; that Adam was created by Christ in Christ's

image, who is a 'pure-intelligencp.' or 'spirit'27 within a

corporeal body (~277). They held that this Christ-

spirit was the demi urge who created the material world. 2s



Among the Qadfths they cited as proof texts for this idea•
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was a form of our report :2~

1119) Znna

aqbill ...

llaha Ta'alâ khalaqa l-'aqla, fa-qala la-hu,

Truly, God created al-'aql. Then He said to

him, "Come forward!" so he drew near. He said to him,

"Go backl" 50 he retreated. Then He said, "1 did not

create a 'being' more esteemed than thee/khalqan akrarna

min-ka. By means of thee 1 grant, and by means of thee

l receive." [cf. ch.l III & 1114]

•

•

The two are then quoted as saying: "The Messiah put on a

body/tadarra'u jasadan, and before putting on (a body) he

was (pure) 'aql 'intelligence*spirit"' (Farg 277).

This form of the report is close to early versions.

Although "awwalu ma khalilqa" is not present, the idea of

'aql = Christ*Word or Spirit*Pure-Thought, is 50 omnipresent

that one cannot escape the conclusion: here 'aql = First

Created being, by whom aIl other beings are created. But

this is not the 'aql of the reports examined above (ch.l -

'aql as the inborn human 'intelligence*understanding' form-

ing the basis of ethical action), nor is it al-KtndI's neo

plotinian al-'Aql al-Awwal. So many currents have jelled

together here that separating the VàLious strands only

destroys the object being dissected. Yet the non-Arab, non

Islamic components (Christian dualist christology + ghalI

gnosticisml outweigh anything we have become familiar with

till now. At best the 'aql of Ibn Khâbit and Fagl may be



..;aid to be a partial 'Neoplatonic element' (see Theologie II

170 n.31, III 437).

Al-ShahrastanT (d.548/1153l followed al-BaghdadI closely

in his description of the doctrines of Ibn Khâbit and Fagl

(Milal l 92). When reproducing this ~adrth, al-ShahrastanT

unconsciously makes one crucial change, a very natural one

considering his deep acquaintance with philosophical teach

ings, and in view of the almost explicit meaning of Ibn

Khabit's exploitation of this report. He quotes it in the

form: "alollo'alu ma khalaqa llahu l-'aqlu", setting up his

citation by mentioning the First Intellect/al-'Aql al-Awwal,

which is "alollo'al mubda' the First Originated-Being", or "al

'aql al-fa"al the Agent Intellect". This is intended to

prepare his reader for the 'aql report and to help in com

prehending Ibn Khâbit's equation of Christ = pure

intelligence. All these terms are al-ShahrastânI's gloss.30

In a similar vein, when discussing the equivalence between

God's 'ilm with His essence established by the early Basran

Mu'tazilI Abu I-Hudhayl al-'Allaf31 (d. ca. 227/841), al

ShahrastânT dresses it in more philosophically systematic

language: he likened it to the philosophical notion that God

is pure intellect. 32

The doctrines of these Mu'tazili zindlqs repelled their

contemporaries, and they were shunned by the rest of al

Na~~âm's school, serving as whipping boys for opponents of

•

•

•
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the Mu'tazilah. Whatever the reaction of their peers, their•
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radical exploitation of the Aqbill report must have further

propelled it towards its final form. If Ibn Khâbit and Faql

did indeed construe this report in Neoplatonic terms, this

might make its absence from al-KindI and his school more to

be remarked. However, the notion of the Christ-'aql (+ of

the lmam-'aql ?) should perhaps be comprehended sapientially

(see ch.4, pre-creation Wisdom).

still within the third century the 9ûfI al-~akrm al

TirmidhI (ch.l #3, #5.b, & #8) only knows this ~adTth in its

"lamma khalaqa" versions. 33 Since the older edition of his

Nawâdir al-Usûl [Istanbul 1293/1876; rp. Beirut n.d.] is

said to be an abbreviation one-third the length of the

original,34 he may have employed other versions. He could

weIl be alluding to this report in his work on sainthood :~C

"wa ma l-'aqlu l-akbaru lladhi qasama\qassama 1- 'uqüla

min-hu li-jamI'i khalqih What is the 'omnl-'aql'

[the alI-inclusive or most-great intelligence] of

which (God) distributed*portioned the [indlvidual

measures of] intelligences to aIl His creatures?'"''''

His expression "al-'aql al-akbar" shou.::1 not be equated wlth

a Kindian Neoplatonism. 37 The word al-~kbar may also be

construed as 'most eminent' or 'greatest level'. This

expression refers to the divinely created glorified 'aql

which is apportioned amonq humans in varying 'measures',~e



thus endowing them with their individual aptitude or 'scope-•
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of-perceptivity*understanding' enabling each individual to

grasp a greater or lesser measure of truth. Saints are pro

vided with the fullest measure of such 'aql. Al-~akTm al-

TirmidhI also employed the phrase "al-laql al-aWlO'al""'''' which

is depicted as impervious tu Satanic depredations. (And see

below ch.6 SI #.2.1 : 'aql as "nur lala nür" -:reated out cf

God's light.) This glance at al-Hakim al-TirmidhI's impor

tant treatment of laql does not pretend to be adequate.

§II. FIRST CREATION 1 AQL, RUij, NUR MUI;lAMMAD

•

•

In the century following al-Mu~asibl and al-KindI I shIIT

~adIth evidences an increasing employment of the form

"aWlO'alu ma khalaqa" in the Aqbill report. Abü l-Qasim IAll

b. A~mad al-Küfl40 (d.352/962 near Shiraz) quo tes it in his

al-Adab ~ Makarim al-Akhlag [Cairo, Dar al-Kutub MS

82l474b, f 64v lines 6-8 l, withotit isnad on the Prophet

820) AWlO'alu lamma [sic] khalaqa llahu l-laqlu, fa-qala

la-hu aqbill .•• bi-ka akhudhu wa bi-ka u'tI, wa bi-ka

uthIbu wa bi-ka u'aqibu.

This appears closest to ch.l report 84. The reading "aWlO'alu

lamma khalaqa" may be merely a copyist's slip of the pen for

"aWlO'alu ma khalaqa The first thing God c::reated\The first of

God '5 creation ... " ;41 unless Abu l-Qasim intended to mediate

between earlier and later forms of the 'setting', or unless

we misc::onstrue his meaning. The evidenc::e of this text is



not clear. In the 4th/10th century shI'I author Ibn Shu'bah•
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al-l:IarranI's version of the 'Century of al-'Aql' (in Tuhaf

19-25 > Bi~ar l 117-9)42, a version of the Aqbill piece

occurs, yet with an inconclusive form of the 'setting' .4~

An unambiguous instance of 'first creation' occurs in a

long composite report presented as a wisdom testament

(wa?iyyah) of the Prophet to 'AlI, which enjoyed sorne popu-

larity among ImamI traditionists during the second third of

the fourth century AH. The piece is clearly a mosaic of

earlier ~ikam and aqwal stringing together ethico-religious

counsels, including 'aql sayings. The wa?aya genre of

"MuJ:1ammad to i AlI" was a fertile arena for wisdom construc-

tions of this type. It occurs in two works by MuJ:1ammad b.

'AlI Ibn Babawayh al-QummT44 (d.381/991-2), who was active

in the shI'I centres of Kufah, Baghdad, Rayyand Central

Asia. Ibn Babawayh transmits it simultaneously from two

informants, l:Iammad b. 'Umar and Anas b. MuJ:1ammad,4~ both

via: Anas' father } al-Sadiq } his family lsnad } 'AlI}

marfü' :

/121) "Ya 'AlI: inna alNala khalqin khalaqahu llahu

'Azza wa Jalla l-'aqlu, fa-qala la-hu aqbill fa-aqbala

... bi-ka akhudhu wa bi-ka u'tI, wa bi-ka uthIbu wa bi

ka u'aqibu."

Apart from its unique 'setting', this version is almost

identical with that of Abü l-Qasim al-KüfI (1120). Since



they both date from the sarne era, we may adduce this forrn,

"a"""a1u kha1qin kha1aqahu 11âhu .. . 1- 'aq1u The first creation

that God created is a1-'aq1", in support of our understand

ing of Abü l-Qâsim's text.

Abü Nu'aym's report from Sahl b. al-Marzubân of the late

third century (n16) apparently marks the appearance of the

"a"""a1u ma kha1aqa" form in Sunnl transmission. Considering

the limited quantity of extant and ~ublished materials, this

may not be saying much. 4e At sorne point around or before

the mid-fourth century, Twelver shI'I traditionists had

accommodated the "awwa1u ma kha1aqa" form of our report."""

This was facilitated by their having ready at hand a wide

spectrum of traditions relayed on the authority of their

imams over the preceding two centuries depicting the primor

dial pre-existence of the Light-bodies of the Prophet & 'AlI

and the Imams (ashbâQ nür, arwâ~ nür, a;sâd nüraniyyah).4B

Among the manifold dimensions of this rich material we may

mention the notion of the primaI 'substance*matter' o~

'spiritual clay' (~Inah),4~ and a Throne cosmological set

ting. Ba Such materials assisted various Islamic currents in

assimilatin; differing notions into Nür Mupammad 'Mu~ammadan

Light' at the root of the cosmos in a metaphysic of light. B1

The key to understanding the meaning and intent of cir

cles employing the Aqbill report t!! i ts "awwa1u I!".a kha1aqa"

version ~ust lie in the speculative and religious currents

•

•

•
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during the third and early fourth centuries. This era wit

nessed the apogee of the Mu'tazilI schools of Basrah and

Baghdad, the spread of Islamic Hellenistic sciences (the

philosopher Abü Nasr al-FarâbT~2 d.339/95D in Damascus), the

elaboration of Isma'IIT cosmological systems, the Epistles

of the Ikhwan al-?afâr,~3 the consolidation of Twelver

school dogma with Mu'tazill elements, and the spread of SüfT

exponents. This takes us far away from our primary focus.

Beyond the factors prompting the shift from lamma to

awwalu suggested above (eg. the Pen as "awwalu ma khalaqa"),

it may weIl be that the chief impulse lay in the conjunction

of Islamic religious and metaphysical ideas enunciated by

Isma'TII thinkers or groups like the Ikhwan. There were few

or only incipient Neoplatonic ingredients in Isma'TII

thought before the turn of the 3rd\4th century, while the

preceding 'mythologising' system was distinctly gnostic.e~

By the time al-GhazalI (d.5D5/1111) wrote his IlJya' (1 83:

"awwalu ma khalaqa IHihu l-'aqlu ... "; + its taraf in III

4),~~ the shift in the 'setting' of the report had become so

widespread that very few differentiated it from "larnmâ

khalaqa llâhu l-'aqla". This is reflected in the fact that

later critics treated the report in chapters covering the

'beginning of creation' (eg. Ibn al-JawzI). Yet its

original nexus with the akhlaq and adab was never entirely

covered over; thus its listing in ~ al-'Ummal III kltâb

•

•

•
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al-akhlaq 220 #1930 & #1931, and the constant placing of an

introductory bab al-'aql in ethical works of 'religious'

adab. The unconventional jurist cf Damascus & Cairo Ibn

Taymiyyah (d.728/1328) was a notable exception.

SIII. IBN TAYMIYYAH'S CRITIQUE

His critique is detailed and heated, a reflection of the

important role long assigned to 'agI among the Mu'tazilah,

the Isma'Iliyyah, and especially the Falasifah, whom Ibn

Taymiyyah despised above aIl others as rank heretics. In

his zeal to combat what he saw to be an insiduous conspiracy

against Islam (first Jewish & Magian, now Greek and Batin!)

he equated ~üfI speculations, shI'I metaphysics, and Hel

lenistic philosophy as faces of the same enemy.eG He

singled out the 'agI reports as prime examples of this con

spiracy, pinpointing the Agbill report as particularly sub

versive.e:?'

•

•
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His criticism falls into three main parts. First: that

aIl competent Traditionist critics agreed that the "awwalu

ma khalaqa llahu" report is a forgery and a 'lie 1 (kadhib

maw~ü') which no self-respecting mu~addith would transmit.

He asserts it was forged by 'peripatetic' philosophers, and

they were followed in turn by esoteric shI'Is (Ikhwan al

Safa', Ismâ'IIIs), ~üfIs (Ibn al-'ArabI & Ibn Sab'In), and

rationalist theologians. ee They twisted its wording by

refusing to read the key terms with na~b, since It should be



construed as depicting the beginning of God's creation of

'agI, not that 'agI is the first creation.o~

Secondly, the 'weak' form transmitted as "Iamma khalaga

IIâhu" indicates that other creations existed before 'agI,

•
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for it states: "1 created no creature more precious to Me

than thee". Thus 'agI cannot be the philosophical 'First

Intellect' prior to whom nothing was created. Here he may

~ have been inspired by al-GhazaII's theological alignment of

'agI & 'iIm. 6
C>

And thirdly, the functions of 'agI given in the 'list

ing' ("bi-ka ikhudhu ... ") point to 'agI being an 'accident'

-- not 'self-subsistant' in itself as an essential substance

(jawharun gâ'imun bi-nafsihJ like the philosophical

Intellect. 61 (Again, Ibn Taymiyyah may have followed al

GhazalI, who posed the same question when rebutting the

falasifah. 62
) He argues that the common-sense meaning of

'agI in Arabic is a gharlzah, or a knowledge/'ilm, or an

acting-on-knowledge. AIso, the faculties predicated of 'agI

in the 'listing' are hurnan qualities (hidha yugâIu fI 'agl1

banI Adam). His final sarcastic rhetorical barb is that the

Prophet addressed people in Arabic, not in Greek.

Not having seen his Bushvat, the following remarks are

provisional. Ibn Taymiyyah's first criticism presupposes

the validity of the ~adIth guild's isnid critique. His

point about na~b Is plainly linguistic equivocation for

(~ See Acidendu.1Yl C. )



polemical purposes.e~ Yet his assigning of responsibility•
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for the "a"""alu" version may not be totally unfounded,

although it grossly simplifies a complex process. Recall

that philosophers like al-FarabI and Ibn sIna were made to

repeat this report in apocryphal works (above n.18). Yet

the early ~adIth critics never assigned it to philosophers,

- - ,-but to second century Qadaris or Shi is, and they always had

in mind the "laJllDlâ khalaqa" form. The second and third

points are only relevant if one accepts that the "a"""alu"

form is the original one, which is clearly not the case.

Ibn Taymiyyah seems to imply that the "lallllll.3" version

has more validity (recall al-Suyùtl's judgement on report

Hl: mursal but not ma~u'). His obsession with refuting

"al-mutafalsifatu l-ba~iniyyah" prevents him from stating

whether the "lallllll.3" report might be acceptable as 'weak'i

rather he invokes the authoritative consensus that aIl 'aql

~adIth are forged (invoking al-Daraqu~nI, Ibn ~ibban, & Ibn

al-JawzI). Even here he gives with one hand what he takes

away with the other, by adducing arguments against the

rationalists based on the wording of the lallllll.3 form itself.

In another work, Ibn Taymiyyah even supplies what he labels

as the 'correct' (al-~a~I~) version from a certain "Abu Bakr

al-Shibal\Shabbal", which gives a unique form of the 'test

ing' involving 'aql's attestation of taw~Td and God endowing

him with light (" •.. fa-ka~J:lalahu bl-nürl l-wahdaniyyah").".



His remarks on the linguistic meanings of 'agI tend to con

firm what we have corne to know in the course of this study.

**

•
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Ibn Tayrniyyah's treatment of the Agbill report(s) has

rernained influential among SunnI Muslims until today.e"

Goldziher may weIl have been pronlpted by this long Sunni

tradition of distrust towards 'foreign' Hellenistic inspira

tion imputed to this 'aql report, when he placed the

"aWlo'aIu" version prior to the "Ianunâ" form. He did 50

within a context of a German scholarly tradition greatly

influenced by classicism and neo-Hegelianism, and which

inclined to various syncretistic hypotheses marked hy an

over-emphasis on Hellenisation in explaining the higher

development of Semitic religio~s.G6 During the first two

centuries of Islam 'aql was generally understood as a God

created thing (makhIüq), an inborn trait divinely instilled

in varying measures (maqsüm), and the chief glory of man

(zInah). This is not to deny that the way had already been

prepared for viewing al-'aql as 'first-born' Wisdom in a

Throne-creation setting from a very early era.

***



•
3 - First Creation

NOTES

143

•

•

1. Known for his long association with SUfyân b.

'Uyaynah (Abu ~atim: ra'Is a9~âb Ibn 'Uyaynah), his Musnad

[ed. ~.R. al-A'~amI, Beirut & Caire 1380-2] is one of the

e~,liest works of that genre; Jar~ V 56-7 #264; Mu~ammad b.

'Abd al-Ghaniy Ibn Nuq~ah, al-TdgyTd li-Ma'rifat al-Ruwat ~

I-Sunan l!iS. I-Masanld [Hyderabad 1983-4] II 41-3 ~373;

TahdhTb V 215-6 #372.

2. 5eemingly not the I?fahanT-NaysabürT adlb and poet

Abu Na9r 5ahl b. al-Marzuban mentioned by al-?afadl, al-Wafl

bi-I-Wafayat [ed. W. al-QadI, Beirut & Wiesbaden lS82] XVI

21-2 #24. Might he be the teacher of al-~akTm al-TirmidhI,

"Abu Na9r b. 5ahl" (Radtke, AI-~akTm at-TirmidI. Ein

islamischer Theosoph ~ 3./9/ Jahrunderts [Freiburg 1980]

20 #29) ?

3. A long lived Kufan with wide contacts who moved to

Mecca, deemed by the rijal critic A~mad b. 'AbdAllah al

'Ijli (d.261/875) as min ~ukama' a~~ab al-hadIth. Ibn

'Uyaynah was considered to have played a major role in pass

ing down materials from key ~ijazIs and from his teachers

Ibn 5hihab al-Zuhr1 & 'Amr b. DTnar; R.NajashT l 426 #504

(la-hu nuskhatun 'an Ja'far b. Hu~ammad a.s.); Tahdhlb IV

117-22 #205; TangIh II 39-40 #4959; & Tradition index s.v.

4. A Kufan Rat]: l Zaydi who served as an informant for

Ibn 'Uyaynah (see Tahdhib X 313), unlike the wasi~l ascetic

Man9ur b. Zadhan (d.128 ..• 131). An 'âbid and 'weeper' with

wide contacts, he was deemed among the more trustwcrthy

Kufan tradents despite his 5hT'I inclinations and invo1v~ent



in 'Alid revolts. He held Murji'I and predestinarian views,

being an associate of Sa'id b. Jubayr, al-~asan al-Ba~ri, &

al-A'mash; Jar~ VIII 177-9 #778; ~uffa~ l 142=. #135; 9ifat

III 61-3; Tahdhlb X 312-5 #546; R.~üsI 137 #48 & 312 #530;

Tanqlh III 250 #12177; Zwischen 43, 188.
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5. Yet Ibn 'Uyaynah was said to also report directly

from al-ZuhrI (Tahdhlb IV 118); Y3t cf. Ibn Ma'In, Ma'rifat

al-Rijal l 121 #592; & Tradition 41 n.150, 156.

6. As with the predestinarian version col1ected by

Mu~ammad b. Mu~ammad b. Sulaymân al-RüdanI (d.l094/1683),

Jam' al-Fawa'id min Jami' al-U7ül ~ Majma' al-Zawa'id

[Cyprus & Cairo n.d.] II 680 ~6\9174, on the authority of

Ibn Mas'ûd } marfü': "aw..éllu ma khalaqa llahu al-'aqlu, 12.
qala la-hu aqbilJ fa-aqbala, wa adblrJ fa-adbara, fa-qâla,

ma khalaqtu khalqan a~abba ilayya min-ka, wa la urakkibuka

i Ua fI a~abbi l-khalqi i layya" . This is taken from ii!l..::.
Tairld fI I-Jam' bayn al-~i~a~ al-Sitta of the Andalusian

Meccan tradent Abü l-~asan RazTn b. Mu'awiyah al-'AbdarT al

SaraqustI (d.524/1129 or 535/1140). Ra~Tn's Ta1rld al-§lçâQ

was a source for Majd al-Dln Ibn al-AthTr's Jami' al-U~ül;

see M. Fierro, "Razln b. Mu'awiyah", !L.l.....'" VIII 479a-80a.

Compare the opening of the report in Ibn AbT I-Dunya,

MakaLim ~l-Akhlaq 69-70 #275, a qawl of 'AbdAllah b. 'Amr b.

al- (Â~ (d. 6,<;/684): "awwalu :nâ khalaqa llahu 'azza wa jalla

min al-insani farjuhu, thumma qala: hâdhihi amanatI 'indaka

fa-la taga 'ha ilHi fI ~aqqlha•.. ".

7. L. Massignon, Essai ~ les oriqines du lexique ~-

•
nique ~ la mystique

2~2-54; M. ~~;th, Au
~ Gedankenwelt des

~allm Mahmüd, Ustadh

musulmane [2nd ed., Paris 1954] 120f.,

Early Mystic of Baqhdad; J. van Ess,

Harit al-MuhasibI [Bonn 1961); 'Abd al-. - .
al-Sâ'irln. al-ijarith ~~~



MuhasibT [Cairo 1973]; & R. Arnaldez, ~ VII 466b-7b.,•
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8. See ego al-Oa~d ~ I-Ruiü' lIa llah, ed. QuwwatlT

[Malta 1988] 135; ~ al-Dur'an 264, 312; & (7) Kitâb al

Khalwah, in al-Mashrig (1955) 451.

9. Van Ess, Gedankenwelt 67-78; al-Mu~asibI, al-'Agl ~

Fahm al-Qur'an, ed. ~usayn al-QuwwatlT [Beirut 1971, 2nd ed.

1978] text 201-38, & intr. 114-91. Va.n Ess points out the

nexus of ideas al-Mu~âsibl brings to bear in his treatment

of 'aqi (nür, rü~, ~ujjah, gharizah*sajiyyah), his emphasis

on fahm as opposed to the Mu'tazilT conception of ma'rifah

as human capacity, while a1so noting the echo of He11enistic

conceptions filtered through Christian teachings. He also

suggests that Ma'iyyat is perhaps an early work of al

Mu~asibT forged out of engagements with Mu'tazilah thought

(Ahü I-HudhaY1? vide the notion of gharIzah); Gedankenwelt

67 & 72.

10. smith, ~ Early Mystic 66-74; van Ess, Gedankenwelt

24-8, 73-4, 142-3, & 188-9. Van Ess remarks (74): "However

one cornes to maintain an opinion over his originality, his

'aql-theory is, in its cautious approach to Mu'tazilT ideas,

unparalleled in the theology of the ahl al-~adIth..• ". The

same may hold for his meat':lr-colleague Al)mad b. 'A~im al

Antâk1. Of course, second century Mu'tazilI thinkers like

Abü I-Hudhayl did not have a monopoly on the notions of 'aql

as gharIzah or ~ujjah.

12. Ed. J. Jolivet, L'Intellect Selon KindI [Leiden•
11.

252/866

J. Jolivet & R. Rashad,

as his death date.

E.I. 2 V 122-3, giving



1971] text 159 > trans. 3. See Jolivet's discussion of the

Risalah 6-30, on 17-20 & 22-5; and 107-16 for the links with

Mu'tazilI thought. Cf. Aristotle, Metaphysics 1\ Sl072b:

the First Cause of the universe is called "Intellect

Intelligence" and "Life".

•
3 - First Çreation NOTES 146

•

•

13. The translation "specificality of things" is taken

from A. Altmann & S. M. Stern, Isaac Israeli. à neoplatonic

philosopher ~ ~ ~arly tenth century [Oxford 1958] 35 line

2, & 36 line 35 (see 37 n.l, & cf. 83-4); which term Isaac

derived from al-KindI (see 37-40). The Jewish Egyptian

physician-sage Isl)aq b. Sulayman al-Isra'1lI (d. before

344/955-6) incorporated al-KindI's account of intellect into

a Neoplatonic emanationist hierarchy of Creator < Intellect

< Soul < Nature .

14. H.A. Davidson, Alfarabi. Avicenna. and Averroes. 2n

Intellect [New York & Oxford 1992] 15-16, who observes that

what al-Kindl means by "first intellect al-'aql al-aWW'al" is

the 'cause' of "aIl intelligible thoughts and secondary

intellects" not that the active intellect j,s identical

with the cosmic First Cause. Rather al-KindI uses the term

al-'aql al-aWW'al "for the intellect that is the second

hypostasis in the Neoplatonic herarchy" (16), ie. the

Neoplatonic cosmic Intellect. Among the considerations in

support of this, Davidson invokes the Jewish philosopher

Isaac Is.:aeli 's employment (Altmann & Stern, Isaac Israell.

35-8, 46-7), and the fa ct that in Islamic popular

Neoplatonism both the terms 'first intellect' and 'active

intellect' were used for the cosmic intellect of the

Neoplatonic hierarchy, ego in gJà~â'il Ikhwan al-~afa~

[Beirut 19571 III 386 •

15. Jolivet, L'Intell~ç~ Selon KindI 106-9.



16. R. M. Frank, "The Neoplatonism of Gahm ibn ~afwan",

~ Muséon LXXVIII/1965/395-424, suggested that Jahm's

thought represents "the first clearly defined attempt to

adapt an identifiable Greek philosophical system to an

islamic theology" (396), in particular his use of the term

shay' in the technical sense of 'being', and in identifying

God's act of Knowing a~d His Power with the Plotinian Nous

and World Soul (406-13). Since Jahm was executed in

Khurâsân in 128/746, he would have preceded by a century

"the formaI introduction of neoplatonism into Islam" of ~

Theology ~ Aristotle writing and al-KindI (396).

However, W. Madelung cautions that the issue of Jahm's

views concerning God's 'ilm is problematic due to his ideas

being viewed through the lens of la ter kalam developments,

and "the idea of divine attributes subsisting outside of God

as spiritual beings is indeed so foreign to •.• early Islamic

thought in general", that Frank's hypothesis is a pro

jection; "The Shiite and Kharijite Contribution to Pre

Ash'arite Kalam", in Islamic Philosophical Theology, ed. P.

Morewedge [Albany 1979' 120-39, on 134-5 n.45. F~rther, al

ShahrastânT\Gimaret, Religions 293 n.8.

•

•
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17. Ed. M. AbU R~dah) Rasa'il al-Kindi al-Falsafivvah

[Cairo 19501. Also see Michel Allard, "L'~p!tre de KindI

sur les Définitions", ll];Q XXV/1972/47-83, text 57 "al-'aql =

jawharun basIt;un mudrikun li-I-ashya'i bi-J;1aqâ'iqiha" >
trans. Jolivet, L'Intellect 24 "substance simple qui percoit

les choses dans leur vérité". For further discussio~ of

'aql in early Islamic philosophy, see JamTI I?ali=-à , "Ha 'an1

l-'aql fI l-falsafati l-'arabiyyah", Majallat al-.~a'lma' tl.=.
Lughat al-'Arabiyyah ~i-Dimashg XXIX/1954/496-511, 011 498f.

18. Yet we saw that Miskawayh quoted only the "lamma

khalaqa" forro ln hls lll-'AQ'l ~ I-Ma'qUI (abov'o ch.1



n.l03). For Ibn STna's alleged use of it, see the text pub

lished by A.F. al-Ahwanl, al-Risalah fI Ma'rifat al-Nafs al

Na~igah ~ A~wâlihâ [Cairo 1952J 181-92, on 189 > trans.

J.R. Michot, "L'ip1tre sur la connaissance de l'ime

rationelle et de ses états, attribuée à Avicenne", Revue

Philosophique ~ Louvain LXXXII/1984/479-99, on 492 ("awwalu

ma khalaqa", otherwise basically an early form). Michot

(480-1) deems the work as written over a century after Ibn

SIna, perhaps by a later commentator of Ibn al-'ArabI. ~

Compare the curious work of pseudo-aI-FarabI, Magalat ~

RafI'ah fI U~ül 'Ilm al-:abl'ah, ed. Aydin Sayili, TTKB

LVII/1951/on 105-6 (Aqbill), & 114-6 (Mûr Mu~ammad). If it

is indeed from al-FarabI, it finds him in Ismâ'IlI mode.
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19. Van Ess, ~2 VII 1057a-8bi idem, E.lr. l 275-80i &

Theologie III 296f. A vigorous defender of Islam in debates

with Christians, Jews, Dualists, and Materialists/Dahrlyyah,

he was keenly interesteè in the epistemological and

scientific ground of theology (thus his di3putations with

the shI'I thinker Hisham b. al-I:'akam). Van Ess observes

that hi5 interest in Hellenistic ideas was unusual among the

mutakallimIn.

20. For ear1y Muslim ideas of bodi1y transformation into

animaIs as punishment for sin, see the articles by Ch. Pel

lat, "Maskh", ~2 VI 736b-8bi & "I;layawan", !LL2 III, on

305b-6ai R. Freitag, Seelenwanderung in ~ islamisch&n

Haresie [Berlin 1985] passimi & Theologie III 428-30. On

Musl im refutations of tanasukh: G. Monnot, "La Trar.smigra

tion et l'Immortalité", Islam II Re1igior5 [Paris 1986] XII

279-95. The issue of whether animaIs suffer reward and

punishment in the afterlife was a serious topic of discus

sion among Muslim thinkers, who were alive to its implica

tions for moraJ responsibility/takllf and freedom. Al-

Howe.v..y, II." Sï"g: """y p05=>ibly .be. referl"i", t"o tire &10! l'ef'Ort j", his
Ri.5ëi:.I ...h fI. Sir" .. 1· Cl! ... c.l...... l ""htrl!. he. .... /1 ... .Les +0 ti-le. "kA.clï'!1z .... 1·-n....... 10
~ l~Cl.Q.b l' i ~~e G.f: 110u.rAr';, il 'I~", 5r....i: 's ~fEs$G., ;.,..;..,....~ Scc.....et o-f bcsfï~\~

eso AS '1.'1. 1Y/19 U/2 8'.



Na~~am held that animaIs could earn reward in Paradise (ie.

were subject to takllt); van Ess, E.lr. l 279b.

For the importance of this theme for early shI'I views

about raj'ah & karrah (bodily return, 'recurrence'), see E.

Kohlberg, "RaQi'a", E.I.2 VIII 371b-3b; & our "The Death of

al-f:!usayn b. 'AIT and early shI'I vie...s on the Imamate",

Alserat [al-~ira~) XII/1986/71-116, on 88f., 94-101; &

Theologie III 433 n.37, 435 n.51.
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21. The available information on them, and their

colleague-pupil A~mad b. Ayyüb b. Mânüs, was summarized by

Charles Pellat, "Deux Curieux Mu'tazilites: Al)mad b. J:labit

et Fa91 al-f:!adathI", Mélanges de l'Université 2.L.. Joseph

L/1984/483-94; & van Ess, E.lr. l 280a; ~2 l 280; al

ShahrastanI\Gimaret, Religions 223 n.11; and no'" esp.

Theologie III 430-44. Note that Fagl al-J:ladathT probably

came from a village on the Euphrates, al-J:ladIthah, one of

the centers of radical shI'! experience.

22. AI-BaghdadI, al-Farg bayna I-Firag, ed. M.M.-D. 'Abd

al-J:lamId [Cairo 1964] 228, 273-5, 277-8.

23. For al-Na~~am, the rÜQ 'soul' as a 'body' entirely

permeating the corporeal pers on is identica1 with 'man', &

the 'mixture' of aIl one's senses, being the subject of tak

lIt; see the erudite disL'lSsion in Theologie III 369-74.

The Mu' tazilah generally understood taklI.4' 'moral

responsibility' as a natural obligation incumbent on eV6ry

mature adult 'bâligh al-'aql) apart frum rev~lation, since

the moral imperativ~ to pursue gODd \ shun evil is seen to

be part of human innate (gi'rurT) knowledge. The modality of

taklIt ...as at the heart of the thought of Ibn Khâbit and

Façl al-HadathT.



24. In al-Baghdadl's d~scription of Ibn Khabit's ideas

occurs the not i on of karrah (Farg 275: "al-rü{'l la yaZ<'il u fI

hâdhihi I-dunyâ yatakarraru fI qawaliba wa ~uwar

mukhtalifah")j and of Ibn Mânus, who however differed with

Ibn Khâbit by rejecting takllf for animaIs (~. 276:

thumma karrarahum fI l-ashkha~ wa l-qawalib). However Pel

lat considers their notion of kurür 'incarnation in

animaIs', as due neither to Indian or Pythagorean influence,

but their own innovationj ~~~ ~q3. Van Ess points to

proto-Ismâ'11T or Jâbirian paral1els; Theologie III 433

n.37. The idea a1so had a Jewish (Manichaean?) input in

early Islam: s~e al-Fârisl, ~ sll-Khalg 276-9 (a seven

year ordeal of maskh endured by Bukht Na~ar in animal forms

> Daniel 4)j & our "Death of al-~usayn" 99.
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25. AI-Baghdâdl, Farg 277: "za'ama anna li-l-khalqi rab

bayni wa khaliqayni a{'laduhuma qadTmun wa huwa llâhu Sub

J:!anahu, wa l-âkhar makhl uqun wa huwa 'Ïsa b. Maryam." The

Qur'ânic proof texts they invoke~ were the same used by the

ear1y Saba'iyyah or ghulât al-Kaysâniyyah of Kufah in the

first century, who held that imam 'AlI would 'return' ln a

theophany riding the cloudsj ibid. 277 (Q 2:210 & 89:22)j &

Theologie III 434 n.48.

The Kufan and Basran partisans of the Kufan Shl'I gnostic

Abû Man~ur al-'Ij11 (executed 120/738 ... 126/744) swore oaths

"By the Wordl a-la wa l-Kalimahl", since Abu Man~iïr taught

that the first ~p.in. created by God was Jesus and the next

'AlI, with the rest of mankind being composed of 11ght and

darknessj a1-ShahrastânT, Milal l 377-9 = Gimaret, Religions

l 519-21, refs. 519 n.80 & n.83; Ibn Taymlyyah, Minhâj ~

Sunnah l 238j W. Made1ung, E.I.2 VI 441b-2a. Abü Mansur's-- .
son a1-~usayn 1ed a wing of the sect ti11 his execution

under Ca1iph al-MahdI (rg. 158/775 - 169/785). Further on

2nd century ShI'l-ghalI notions deifying Mu~ammad & 'AlI: E .

Koh1berg, "MuJ:lammadiyya", E.I. 2 VII 459a-61a; & S. Wasser-



strom, "Mughlra b. Sa'Id's Islamic Gnosis and the myths of

its Rejection", History ~ Religions XXV/1985/1-29, on 17-8,

20 ('AIT as cosmic demiurge).
•
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26. On the rD le of the Manichaeans, the Day~aniyyah, and

ZindIgs in the second century, see the overview by van Ess,

Theologie I 416-56. In the cosmo10gy of BardaY,?ân, after

the assault by Darkness rising up, the Lord sent His 'Word'

(=10gos or Christ) to separate Darkness from the pure

beings, driving it back iùto the abyss and undoing their

previous mingling; the 'Word' then made this world; P.O.

Skjœrv0, "Bardesanes", E.Ir. III 782a, & 784a: "in Bar

desanes' system it is the Word of Thought (Logos, Christ)

sent by God that creates the visible world". Further H.J.W.

Drijvers, Bardaisan ~ Edessa [Assen 1966] 98-105.

27. Pellat renders 'agI as "esprit", sensitive to the

incarnationist dimensions of Christ's embodiment, which may

weIl be appropriate from the vantage of al-Na~~âm's teaching

on rüh; ~~ 487. Compare van Ess, Gedankenwelt 70

(per Massignon), & Theologie III 437-40, for the equation of

light & 'agI with rü~ in the thought of Hisham b. al-~akam

and of Abü I-Hudhayl, and the possible connection with

Day,?anl ideas.

28. AI-Khayyat, Kitab al-Inti7ar, trans. A. Nader

[Beirut 1957] text 107 ~98: "anna I-HasI~a huW'a lladhI

khalaga I-'alam W'a huW'a rabbu l-awwalIna W'a l-âkharTn"; &

al-BaghdadT, Farg 277.

29. ~ 277. Mentioned by: van Ess, Gedankenwelt 76;

Zwischen 122; a1-ShahrastanI\Gimaret, Religions 1 226 &

n.3D; Pellat, ~~ 487; Theologie III 437.



30. As Gimaret notes: "Le tour philosophique

néoplatonicien donné ici à leurs conceptions ... est très

probablement de l'invention de Shahrast~nI"; Religions 1

225-6 n.28; & see Theologie III 438 n.77. AI-Shahrast~nI

seems to be giving either an Avicennian or Isma'Ilian tint

to Ibn Khâbit's ideas.
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31. Van Ess, E.Ir. 1 318-22; more of an atomist in view

ing created beings as ultimately corporeal than his nephew

a1-Na~~am; the two agreed on the Mu'tazi11 basics of the

natural knowledge of God & the innate perception of good and

evi1 invo1ving taklIf.

32. From his Ni.hayat al-ACldâm fI 'I1m al-Kalam, ed. A.

Guillaume [Oxford 1934] 180; cited by Gimaret, Religions 1

191 n.10 .

33. See a1so B. Radtke, Al-HakIm at-Tirmidt 68, pointing
•

~o al-~akIm a1-TirmidhI's citation of the Aqbl11 report in

his al-Akyas ~ I-MughtarrTn > Taba'i' al-~ufüs, ed. al

Sa' il;l, 24.

34. A1-Kattanl, Risalah al-Musta~rafah 57; see GAS 1

653-9, on 655 n9. Nawadir represents his most extensive and

detai1ed treatment of ~adIth and aqwâl. We have seen on1y a

few pages of the new edition by Mu~tafa 'Abd al-Qadir 'Ata

[Beirut 1992- J.

35. Ed. by B. Radtke as SIrat a1-Aw1iya', in his~

"èhriften des Theosophen von Tirmid [Beirut & Stuttgart

1992J l, text 22 S40 1ine 15; cf. Radtke, Al-~aklm ~

Tir~idI 68, where al-'aql al-akbar is rendered

"aIlVernunft" . And ed. by O. Yal;lya as Khatm al-Awli y~ ,



[Beirut 1965] 196: "wa ma l-'aqlu l-akbaru lladhI qusimat

m.ln-hu 1-' uqülu li -jaml 'i khalqih?" A1so see Radtke' s

introd. to Drei Schriften l 15 ~43 > appendix, 56 #39, the

ex tracts from the Anda1usian 9üf1 Ibn a1-'ArabI's commentary

on a1-~akIm a1-Tirmidhl's Aw1iva' work entit1ed a1-Ajwibah

~ 1-As'i1ah, as weIl as from Ibn a1-'ArabI's a1-Futu~at ~

Makkiyyah [Cairo 1329, rpr. Beirut 1968] II 66, where "al

'aql al-akthar" a1so appears (1).
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36. See Khatm al-Awliyâ', ed. Yahyâ, on 196-8, guoting

relevant remarks by Ibn al-'ArabI's Ajwibah (or al-Jawab ~

MustagIml concerning our ~adIth : " •.• fa-inn! 'alâ yaqInin

min 'ilmi l-qismah wa kayfiyyatihâ, ma ana tala 'ilmin min

?i~Qati l-khabar min ~aythu naqlu l-laf~ kha~~atan". For

Ibn al-'ArabT's appropriation of "'ilm al-qismah" see

Futu~ât II 66-7, his treatment of taqsIm al-'uqül, tafawut

al-'uqül\tafagul al-nas fI 1-'uqüI, and Light with al-'aql

al-awwal (67 "fa-innahu awwalu ma khalaqa llâhu l-raql u ") in

terms of varying aptitudes or degrees of apprehension

according to the preparedness for receptivity of Light &

purity of heart, and where God's rü~ (= al-'aql al-akbar) is

the source of the individual al-'aql al-gharIzT. Further,

see the comments by W.C. Chittick with respect to these pas

sages (Futuhât II 63f.l and to chapter 14 of Ibn al-rArabI's

Fusüs al-Hikam, dealing with the "mystery of the measuring

out/qadar"j Faith and Practice Q[ Islam [Albany 1992] 213-4.

One may discern a continuous unfolding of enric:.ment from

earlier 'aql reports (eg. below ch.4 #22 & #23l through al

~aklm a1-TirmidhI, feeding into Ibn al-/ArabI's grand

synthesis.

37. Further occurrences of "al-"aql al-akbar" in sIrat

al-Awllyâ', text 34 S48 Ilnes 2, & 7 (quotlng the famous

~adIth quèsI: "ma taqarraba ilayya 'abdI•.• fu'adahu IladhI



bi-hi ya'qilu"): the saint is beloved of God so that he per

ceives by means of God, "< ... biY,a ya'qilu>, fa-hadhâ 'abdun

qad khamada\khumida 'aqluhu li-l-'aqli l-akbar", ie. the

saint's 'aql becomes ailayed\subsides into the 'omni-'aql'.

In this manner, the saint becomes susceptible to revelatory

disclosures (=mu~addath); see the less explicit treatment of

the same ~adlth in al-~ak!m al-TirmidhI, Adab al-Nafs 42-6,

eg. on 44: "basata la-hu I-nur wa madda la-hll fI l-asbâb wa

alhamahu wa fahhamahu wa sayyarahll min uli l-albab fa-in

nataqa nataqa bi -~ikmatin•.. "; further ~, Nawad ir al-Usül

239.
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38. Above n.36 for the 'ilm al-qismah. See al-~akTm al

TirmidhI, Ma'rifat al-Asrar, ed. al-JuyüshI, 38: " W" l-'aqlu

ajza'uhu min 'adadi l-ra~li wa I-thara, yu'tT llahu li-
a.

jamI'ihim tala qadri ma~tjbihim, fa-man kana min Allahi

aqraba kana ~a~lfuhu min al- 'aqli awfara. Il The chie:: saint

or imam al-awliya' (= al-majdhub) is depicted as endo.:ed

with an extra-ordinary measure of 'aql ("'a~Imu l-~a~~i min

al-'aql"); sIrat al-Awliya' 104 S133 line 7. These notions

apparently draw upon the mat~rials adduced be10w, ch.4

reports #22 & #23.

39. In his al-'Agi ~ I-Hawa, ed. Furat, 120; and ed.

W.A. 'AbdAllah (in the same ed. of al-A'~a' ~ l=Nafs) 185.

'AbdAllah links the expression "al-'aql al-awwal" with the

" awwa l u ma khalaqa" form of the Aqb1l1 report; ibid. 185

n.1. Compare the comments by samI Na~r Lutf in the introd.

to his edition of al-Hakim al-Tirmidhl's :Ilm al-Awliya'

[Alexandria 1983] 77-81.

40. QAk ~I 320; GAS l 492-3 & 543; L. Giffen, E.lr. l

364; at first an Imam! ShI 'T, then adopting extremist Huk

hammisah views, this erudite scholar of philosophy, theology



and law wrote works in rebuttal of the Isma'iliyyah,

Zaydiyyah, Mu'tazi1ah, and Aristotle; including 0 Kitab

MIÛ;n al-'Agl (R.NajashI II 11689, on 97). This title

seemingly evokes that of a work ascribed to the legendary

shI'r gnosticizing alchemist (sometimes linked to the Muk

hammisah) Jabir b. lJayyan [Latin Geber], Maydan al-'Agl; see

Paul Kraus, Mukhtar Rasa'il Jabir ~ ~ayyan [Paris & Cairo

1935] 214f.
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41. But if one takes into aceount Abü l-Qasim's opposi

tion to metaphysieal Isma'III and Arabie Aristotelian teaeh

ings with their speculations on al-<Aql al-Awwal, it may be

argued that the reading "awwala" with na~b is preferable.

Note that his Adab work is replete with G~eek gnomologic

wisdom as weIl as Arab-Muslim ~ikrnah.

42. This is a wisdom diseourse modelled partly on the

Christian literary genre of one hundred sayings or topies.

The pieee in Tu~af is cast in the form of the rnasa'il 'Ques

tions & Answers' of a Christian holy man Sham'ün to the

Prophet coneerning the eultivation of moral traits and the

perfection of virtue, giving one hundred khi 9al for al-'aql.

This 'Century' was also integrated into another pieee

aseribed to Wahb b. Munabbih (quoting "Jewish" sages)

portraying the creation of Adam's psyehic body and giving a

physieo-affeetive theory of harmonious development based on

Galenie humoral pathology, probably indebted to the Gnostie

work Apoervphon 2L John, as weIl as the mystieo-medieal

writings of the Eastern Fathers (eg. the 5th eentury CE John

the Solitary, JOQannan IQldaya). For Wahb's pieee, see: Ibn

Bâbawayh, 'nal, bâb 96, 110-3 119; and Rasa' il Ikhwan s.l::.

§afa' 1 300-2 (9th risalah, fa~l fI khalq Adam); & partially

in Ibn Abd Rabbih, ~ al-FarId VII 221-2. We have

prepared a detailed translation and analysis of this inter-



esting text of Islamic Wisdom, which provides an important

pa:allel to al-~âdiq's myth of the Seventy-Five Powers of

'Aql & Jahl (ch.5).
•
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43. Tuhaf 19 > Bihar 1 117: "inna llaha khalaqa al

'aqla ... Verily, God created al-'aql". Its 'listing' con

tains an Element perhaps suggestive of Isma'Ili ideas: "bi

ka abda'u\ubda'u wa bi-ka u'Idu\a'üdu (sic], wa la-ka 1

thawab wa 'alyaka l-"iqab With thee 1 begin, and 1 restore

[back to life] on thy account ... " (cf. Q 34:49). See al

MajlisI's comments, Bihar I 124: God restores creatures for

judgement and for reward & punishment (= takITf). Host

likely, this form of the 'listing' is a later transformatlon

of the wldely attested "bi-ka akhudhu wa bi'-ka u'tI".

44. Man La Yahduruhu I-Fag1h [Najaf 1957] IV 254-71 (the

closing report, a moralizing capstone to the whole workl, on

267; and in his Kitâb al-Hawa'iz [Beirut 1992J 16-36, on 31.

The same piace was extracted by Abü Na~r al-~asan b. al-Fagl

b. al-~asan al-TabrisT (fI. mid 6th/12th century), Makarim

al-Akhlag [Tehran 1376], on 516 for this report.

45. This Anas and his father are unknown outside of this

single riwayah; Tanglh I 155 #1073. The same is true oi

l;Iammad. Obvi'~'!sly with such an untenable isnad, Ibn

Babawayh expects lenient indulgence from the critical

reader, ona~count of the ethically uplifting content of the

piece.

4C Al-HaqdisT, ~ [written ~55/966] I 147, ln dis

cussi~g differinq accounts of 'first creation' such as

Throne, Light & Darkness ... , comments: "wa ruwIna khilafa

dhàlika kullihi 'an al-~asan (al-Ba~rI) annahu gala: awwa1u

ma khalaqa min shay'in al-'aqlu". This only demonstrates



that shortly before al-Maqdisi 's era, the "lallllllâ khalaqa"

form was circulating in the guise of "a"""alu" among SunnI

circles. Yet we saw that al-~aklm al-TirmidhT apparently

does not know the "awwalu" form.
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47. Other ImamI versions, reworkings, or expansions of

the Aqbill report shall be examined in chs. 5 & 6. They

fall into the period between the mid-2nd to mid-4th

centuries. Later Elaborations of this report are weIl worth

studying; ego Bi~ar l 97 #8 (from Ghawali l-La'âlf); or Ra91

al-DTn Rajab b. MuqRmmad al-BursT (d. ca. 843/1411),

Masharig Anwar al-Yagin fI (Kashfl Asrar AmTr al-Mu'minln

[Beirut 1379/1959-60, repr. 1978] 30: "a_alu ma khalaqa

llo3hu l-'aqlu, wa hiya 1-~a9ratu I-Mu~ammadiyyah, min

qawlihi: "a_alu ma khalaqa llo3hu nurI"." Fu.rfher, ch.:; n. ~5":

48. Eg. U~ül l 440-2 #s 3-10; ego 442 #10, a1-Baqir:

"inna 1103ha a_ala ma khalaqa, khalaqa Mu~ammadan !! wa

, i tratahu I-hudâta I-muhtadIn ... ", created as 'light

phantomsl/ashba~ nur comforted by the Ho1y Spirit/Rü~ al

Oudus, and referred ta as ~ulama' 'ulama'. Or Ibn Babawayh,

'Ilal, bab 7, 5-6 #1, al-Riqâ •.. Prophet: "ma khalaqa llâhu

khalqan af~ala minnT wa 103 akrama 'alayhi minnT ... , li-anna

awwala ma khalaqa llâhu 'azza wa jalla khalaqa arwa~anâ... ";

& ibid. bab 385, 593-8 #44, al-Ridâ ... 'Ali: when asked about

awwalu ma khalaqa llahu?, replies khalaqa I-nür. Further:

Goldziher, li XXII 324-30; U. Rubin, "Nur MUJ:lammad"; & Amir

Moezzi, Guide Divin 73-112.

AI-Maqdisi comments (Bad' J!!à I-Ta'rikh l 150): "sami'tu

ba'~a l-shT'ah yaz'umüna anna a_ala ma khalaqa llâhu nuru

Hu~ammadin wa 'Aliyyin, wa yarwüna fI-hi riwayatan wa 11âhu

a'lamu br-~aqqihâ."

49. Eg. al-BarqI, Magasin, kltab al-~afwah wa I-nür wa



1-ral):aah, 131-8 chs. 1-8; a1-~affar, Basa'ir 34-9,466; U,:,ül

II 2-10. For the context, see H.A. Wolfson, "Arabie and

Hebrew Terms for Matter and Element with especial reference

to Saadia", Jewish Quarterly Review XXXVIII/1947/47-61; G.

Vajda, "Sa'adya Commentateur du 'Livre de la Création''',

École Pratique des Hautes Études, sciences religieuses,

1959-60 [Paris 1960J 315f., repr. in Saadiah Gaon, ed. S.T.

Katz [New York 1980l; and cf. Theologie 1 397-403 (Jewish

gnosis & Stoic elements).
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50. Eg. Abu Ja'far a1-TusI, AIDaIT II 155-6 (the creation
#-.:/"

of 'aq1 from primordial light, trans. below ch.6 SIIAl; &

see Amir-Moezzi, Guide Divin 79-80. The ShT'ah did not have

a monopoly on such material, as like reports were circulated

among the group of Damascene Murji'ls met with in ch.2 SIl.

Thus Ibn al-JawzT, Haw~ü'at 1 291, ) Mul)ammad b.

'AbdAllah b. IbrahIm al-UshnânI [MIzan III 604, Lisan V 228l

} Hisham o. '~nmar al-Sulami (d.245/859) } WakT' b. al

Jarral) } .... Gabriel delivers God's message to Mul)ammad,

" ..• va kasawtu J:1usna orajhika min niir 'arshI, wa ma khalaqtu

khalqan al)sana min-ka ya Hul)ammad." Or the Kufan reports

where Adam, upon Godls inspiring the riiJ:1 into him, views the

name of 'Hul)ammad' inscribed on the Throne (Hakramu l-khalql

'alâ llâhi"l; ego Ibn AbT 1-Dunya, al-Ishraf fT Manazil al

Ashraf 29-30 823 & 824.

51. Goldziher, ~ XXII 329-41; L. Massignon, "Nur Mul)am

madi", SEI 452; T.J. de Boer, "Niir", ~ 451-2; G. Bàwering,

:l:!lli Mystical Vision of Existence in Classical Islam [Berlin

1980) 149, 157, 217; U. Rubin, "Niir Mul)ammad"; Ibn Wathlmah

al-Farisl, Bad' al-Khalg 341-4; Ibn Hisham, sIrat 1 164-6; &

ego 'AlI b. Burhan al-OTn al-~alabI, al-sIrat al-~alabiyyah

[Bulâq 1320l 1 8 & 147.



52. R. Walzer, ~2 II 778b-8la. He went beyond al

KindI in his emanationist cosmic hierarchy, see his Risalah

fI l-'Agl; R. Walzer, Al-FarabI QU the Perfect ptate (Oxford

1985J; & Davidson, Alfarabi. Avicenna, and Averroes. QU

Intellect 44-73. Al-FarabI's formation took 9lace at the

hands of the Baghdad school of Christian Aristotelianism,

and Walzer characterizes his intellectual roots "ta lie in a

pre-Plotinian platonizing tradition" (~2 II 780a).
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53. S. Diwald connects the Ikhwan's employrnent of 'aql

with Greek noûs as weIl as spirit, reason\ration, &

intelligence, in the context of the Neoplatonic and

Neopythagorean tradition of an emanational cosmic hierarchy;

Arabische Philosophie und Wissenschaft [Wiesbaden 1975J 45,

53 ('aql = jawhar riï~aniy), 63-4, 138 (al- 'aql al-kuIII);

see Rasa'il Ikhwan al-~afa' III ch.41, 185f .

54. W. Madelung depicts it as "an entirely fresh, essen

tially Islamic and shI'I adaptation of various widespread

gnostic motives"; see "Shiism - Isma'Iliyyah", Encyclopedia

~ Religion [New York 1987J XIII 249. Bear in mind that

during the late 2nd to mid-3rd century, batinI shI'I group

ings, among them the future Isma'Iliyyah, shared many

notions in common. For orientation see the bibliographies

in: B. Radtke, "Biten", E.lr. III 859-61b; H. Halm.

"BatenIya", E.lr. III 861b-63; & references in E. Kohlberg,

"Mul)ammadiyya", E.r.:z VII 460b-61a.

55. Al-GhazalI drew for 'aql reports in his kitab al

film of the Ihya', upon the Musnad of the WasitI-BaghdadI. .
tradent Ql-~irith b. MUQammad Ibn AbT Usamah al-TamlmI

(186/802 - 282/895), and upon al-~akTm al-TirmidhI. Another

indication that by the late 5th/11th century the ineluctable

shift from lamma to awwalu ma khalaqa was complete is the



form quoted by the Shâfi '1 al-Raghib al-I,?bahanI

(d.502/1108-9l, al-Dhari'ah ila Hakarim al-SharI'ah, ed. Abü

I-YazId al-'Ajami [Cairo 1985] 167: "a .....alll ma khalaqa llâhll

Ta '03103 l-'aqlll ... " (otherwise close to an early version); 4>
and see al-Nuwayri, Nihayat al-Arab III 230.

Al-Ghazali drew heavily llpon al-Raghib's ethical wark

DharI'ah in his Mlzan al-'Amal [Cairo 1328] (see 139 for

Aqbilll, and in the k. al-'ilm of I~ya'. AI-Raghib was a

precllrsar for al-Ghazali's synthesis of philosophical ethics

and traditianal religious schalarship; his DharI'ah is an

original adaptation of Greek ethics as found in al-FarabI,

Hiskawayh, and the Ikhwan al-?afa', married ta the Qllr'anic

ethic; see E.K. Rowson, "al-Raghib al-I,?fahanI", ~2 VIII

389b-90b; & H. Daiber, "Sa'ada", ~2 VIII on 659a.
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56. Yet Ibn Taymiyyah was not anti-$üfI as such; see

Th.E. Homerin, "Ibn Taymiyya's al-~üfiyah !!!i!. I-Fugarâ""',

Arabica XXXII/1985/219-44.

1-
57. In his [not seen] Bughyat al-Murtad f~.Radd 'ala ~

Hutafalsifah !!!i!. I-Qaramitah !!!i!. I-Ba~iniyyah [Caira 1329; &

~ ~II 123 #83] on 1-52, he dwelt at length on this report,

summarily repeating his main points in many other warks: al

Radd 'ala I-Han~igiyyln [Lahore 1976] 275-6; Minhaj al

Sunnat al-Nabawiyyah IV 147; Hajmü' Fatawa Shaykh al-Islam

~ Taymiyyah XVIII 122-3 & 336-8; TafsIr Sürat al-Ikhlas,
ed. Tâha Y. ShahIn [Caira n.d.] 81; al-Furgan bayna Awliya'

al-Ra~man !!!i!. Awliya' al-Shaytan [Caira 1981] 72-3. Further,

see A. Hartmann, ~ Islam LXII/19851 95 n.48, 96 n.51. He

issued his fatwah in response ta the guery: 1) is the report

~a~I~ on a valid isnad7, & 2) what is its correct warding

(hal hadha l-laf~ huwa laf~u l-~adlth, aw fI-hi ta~rlf av

ziyadah aw naq~?); Hajmü' Fatawa XVIII 336.



58. "Likin al-mutafalsifah al-qi'ilIna bi-qidami l-'ilam

atbâ' Aristü, hum wa man salaka sabIlahum min batiniyyati 1-
_ w

shi 'ah wa I-muta~awwifah wa I-mutakallimah, ra~hu "aw>~lu

ma khalaqa llâhu l-'aqlu" bi-l-,!ammi, li-yakunodhilika ~uj

jatan li-madhhabihim fI an:~wwala I-mubda'âtihuwa l-'Aqlu 1

Awwal; wa hadha l-laf~ lam yarwihi bi-hi ahadun min ahli 1

J;1adIth"; Majmu' Fatawa XVIII 337. One must grant Ibn

Tayrniyyah this last point.
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59. Their 'forg~ry' would thus consist of voicing two

vowels differentlyl That is why aIl the 'correct' wordings

of the "awwalu" report which Ibn Tayrniyyah repeats in vari

ous places lack the crucial particle fa' (or thumma) after

the initial temporal clause, requiring one to read it thus:

" awwala ma kha1aqa llahu l-'aqla _qala la-hu aqbill At the

moment that God created a1-'aql He said ... " [+ see ego al

NuwayrI, Nihâvat III 230]. Can we trust Ibn Taymiyyah to

have impartially recorded the correct laf~, despite aIl the

evidence from much earlier sources to the contrary7 His

argument about the pretended na?b of the first word is

rather flimsy and tendentious, but is complicated by the

frequent appearance of inna & anna preceding awwalu\a.

60. Ihyâ' III 4: " ... inna l-'i1ma 'aradun la yutasawwaru. .
~ an yakuna awwa1a makh1üqin bal la budda wa an yaküna 1-

maJ;1a11u makhlüqan qab1ahu aw ma'ahu." The Mu'tazilah and

then the Ash'arite school took 'aq1 lexically as a noun (ism

Or ~ifah) rather than an infinitive (ma?dar), in the sense

of the 'knowledge' achieved by man at the basis of moral

responsibility ("ismun li-'ulüm idha hasalat 1i-1-insani

~aJ;1J:1a taklIfuh"; al-NuwayrI, Nihayat III 233); see a1-0a'!T

'Abd al-Jabbar, MughnI XI 371-87 .

61. "Inna 1-'aq1a fT 1ughati I-mus1imTna 'ara'!un min a1-

c ~ Se.e I1dde.rtdL(lY'i C. )



a 'rad qa' irnun bi -qhayrih lofa huwa gharlzatun aw 'ilrr:un aw

'amalun bi-l-'ilm, laysa l-'aqlu fI lughatihirn jawharan

qa'iman bi-nafsih . .. ", Majmü' Fat"w" XVIII 338. See Minhaj

al Sunnah IV 147 ("wa l-'aql fI lughati I-muslirnTna 'araÇlun

qa'imun bi-ghayrih"); & Furgan 72. Recall al-KindT's

definition of 'aql as "jawharun basItun mudrikun li-l

ashya'i bi-I)aqâ'iqihâ" (above n.17). Ibn Taymiyyah again

exploits the older theological debate over whether the term

'aql is a jawhar or lexically a nouniism, rather than a maS

dari see ego the Shafi'i Man~ür b. Mu~ammad a1-Sam'an!

(d.489/1096), Qawati' a1-Adi11ah fI 1-U7u1, in Maja11at

Ma'had al-Makhtütât al-'Arabiyyah, new ser. Kuwayt, l

(1402/1982) 249 [by kindness of Dr. Kevin Reinhartl.

•
3 - First Creation NOTES 162

•

•

62. Ihya' l 83: "fa-in qulta, fa-hâdhâ l-'aqlu in kana

'aradan fa-kayfa khuliqa qabla l-ajsâm? wa in kana jawharan

fa-kayfa yakünu jawharun qa'imun bi-nafsihi wa la

yatal)ayyazu?"

63. For other critical opinions on this point, see the

rernarks quoted by al-HindI al-Fatan!, Tadhkirat al-Mawdü'at

28-9.

64. See his al-AhadTth al-Da'Tfah ~ I-Ba~ilah, ed.

MajdT Fathi al-Sayyid [Tan!;â 1984] 13-4. Who is this "Abu
Bakr"? This version of the Aqbill report belongs to a late

2nd - 3rd century esoteric trajectory known te al-~aklm al

TirmidhI; see ch.6 SI.B.c. ""oZ':/-.

65. Eg. his disciple Ibn Qayyim al-Jawziyyah, and with

al-DhahabI and Mulla 'AlI al-QarI; see al-Munajjid, al-Islam

~ l-'Agl 45-8. The contemporary Lebanese Shaykh Mu~ammad

'AlI al-Jûzü follows Ibn Taymiyyah in basics, but with sorne

refinements of nuance. See his Mafhûm al-'Agl 135-84, echo-



ing the mistrust of alien or 'foreign' Greek sources; & esp.

140-2 & 146-51, condemning al-minhaj al-falsafT to be

"taqdls al-'aql", while distinguishing the Aqbill report &

thase by Dawüd b. al-Muryabbar fram acceptable hadIth emplay

ing 'aql in a 'proper' religious sense (149-53 "al-'aql al

dInI", {; "fI tarnjIdi l-'aql").

Contemporary Twelver UsulI criticism of shI'I hadith

remains open ta this reparti ego in Muryammad al-Baqir al

BihbüdT's selection SahIh al-KafI [Beirut 1981] 1 1-2: amang

the three reports from al-Kulaynl's k. al-'aql deemed valid

is the report from al-Baqir (ch.l #11).

•
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66. See ego the remarks of H. Jaeger, "The Patristic

Conception of Wisdom in the Light of Biblical and Rabbinical

Research", Studia Patristica IV/1961/90-l06, on 91-3.



•

•

•

Chapter 4

LIGHT AND AL-'AQL

The Aqbill report was not the only class of narrative

myth depicting the creation of 'aql in early Islam. The

following 'aql reports expand upon a number of early motifs

common during the late lst - early 2nd centuries AH.

Several interrelated themes concerning 'aql mentioned

previously may be seen to coalesce or melt together in fresh

ways in vehiculing the concerns of particular circles.

These reports are representative of the manner in which

'floating' elements become attached at new points, and dis

play the creative use of literary conflation and composite

materials in the construction of wisdom narratives. Yet

they possess an internal consistency of their own. Moving

away from the alleged Neoplatonic element towards the widely

influential and deeply cultivated Blblicist and Iranian

teachings about Wisdom's role in Cre2tion as contributing

factors or catalyst, these 'aql narratives set the stage for

apprehending al-?adiq's exploitation of the Aqbill report

studied in Part II .



•
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SI. THE THRONE AND 'AOL

Dâwüd b. al-MuDabbar, Kitab al-'Agl (see ch.l

165

n.90). Text in: Matâlib III 19-20 #2764 ) Tanzlh l 219-20

#117. Extracts in: al-TirmidhI, Nawadir al-Usül 242 ) al-

GhazalI, Ihya' l 88-89; & Goldziher, ZA XXII 319.

Anas b. Mâlik' (d.9l/7l0 ... 93/712) )

•

•

'AbdAllah b. Salam2 (d.43/663» the Prophet :

Ibn Salam came to the Messenger of God ~ and said:

"0 Messenger of God, l want to question you about moral

traits/khi~al that God did not disclose (to anyone)

other than Moses son of 'Imran. If you know them, then

(you) are that one. 3 If not, then it is a thing God

conferred upon Moses son of 'Imran (and no one else)."

So the Messenger of God 5 said:

"0 Ibn Salam, if you vish, ask me; or if you wish, l

shall tell you." He said, "You tell me."

Then the Messenger of God ~ said:

" Truly, the near •. ngels did not fully comprehend

the creation of the Throne, nor do they have knovledge

of it, nor do its Bearers who carry it. God Mighty and

Majestic, vhen He had created the Heavens and the

Earth/Iamma khalaqa I-samavati va I-arç, the angels

said: "Our Lord, did you create a creation greater

than the Heavens and the Earth?" (God) said: "Yes,

the Seas." They said: "Did you create a creation

greater than the Seas?" He said: "Yes, the Throne."

They said: "Did you create a creation greater than the

Throne?" He said: "Yes, al-'aql." They said: "Our

Lord, vhat degree is attained by the 'measure' of al

'aql and the grandeur of its nature?"·



He sa id: "How far wrong you are! Knowledge of i t

cannot be fully comprehendedl Do you have knowledge of

the number (OL grains l of sand?! ,,,. They said: "No."

•
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He said: "Truly l created al-~agl as diverse sorts/

a~nafan shatta like the number of grains of sand. Of

that l give sorne people a single grain/u'~I min dhalika

~abbatan wa~idatan, and to sorne of them two or three or

four grains. To sorne l give an (entirel sack/farg; and

l give to sorne of them one camel's load/wasg, to sorne

two loads, and to sorne more. G And then likewise (for.

another) up to what God wills of redoubling/al-tad'If."

Ibn Salam said: "Who are those (who receive com-

pounded measures), 0 Messenger of God?" He said:

"Those who labor in accordance with obedience to God,

(were given measures of 'agI) in proportion to their

deeds and their diligence and their certitude. 7 (and in

proportion to) the light God placed in their hearts.

Their 'custodian'/gayyim [or giyam 'main-stay'l in all

of that is al-'agl, which God provided them. Thus, in

proportion to that [finite measure of al-'agl given

them by God], the worker among them labors, and rises

in degrees/yartafi'u fI I-darajat."

Then Ibn Salam said: "By Him Who sent you with the

truth as a prophetl You did not diminish a single

(word) from what l found in the Torah. Moses was the

first to describe this guality/~ifat, and you are the

second." (The Prophetl said: "You speak truly, 0 Ibn

Salam. "

COMMI!!:NTIB The inter-confessional polemic thrust of the

•
frame story is obvious (the 'Question & Answer' genre).

This tale adopted the well known motif of the Jewish convert



Ibn Salam attesting to the truth of Muryammad's prophecy, in•
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order to convey particular 'agI motifs. 'AgI is greater

than the primordial cosmic entities of Water or Throne.

'AgI has no limit like the number of grains of sand, and the

scale oi its material distribution is depicted. It is a

khaslah a'" ·.'ell as a light in the heart. Its al.lottment

determines obedience and yagIn 'certainty' in performance of

deeds, enabling one to advance in degrees. Most sig-

nificantly, there is a direct proportion between the efforts

of the individual who receives understanding and the measure

The notion that 'agI is a person's 'main-stay' or sup-

port (giwam, & di'amah) is commonly met with in early wisdorn•
of understanding received.

in aIl of this.

'AgI is a person's 'custodian'

•

sayings, such as one Dâwüd b. al-Mu~abbar related as a

saying of the Meccan mawla Ibn Jurayj (d.150/767) .e

Man's 'main stay'~ is his 'aql.

There is no 'faith'10 for the one who has no 'agI.

Qiwamu l-mar'i 'agluh wa la dîna li-man lâ 'aqla la-hui

One may also read gawwam 'keeper, custodian'. This latter

meaning may be supported by a saying of al-~asan al-Ba~rI

describing the raIe of 'agI as conscience

"The man of faith is his own keeper, he calls himself

ta account on behalf of Gad Mighty and Majestic.

al-mu'minu qawwamun 'ala nafsihi yu~asibu nafsahu li

llâhi 'Azza wa Jalla."11



Dawüd also provides a hadIth where the Prophet declares:'~•
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"For everything there is a 'support'/di'âmah, and the

support of the man-of-faith is his 'agI; thus his wor

ship of his Lord is in proportion to his 'agI ... ". ""

What manner of support is clarified in a report from

Sulayman al-SijzI's lost 'agI book,'4 where ma'rifat Allah

'cognizance of God' is singled out as the support of faith-

religion, along with 'certainty' and al-'aglu l-nafi' 'the

intelligence put to profitable use', further eguated with

obedience to God and desisting from disobedience. 'o

Al-SijzI's Taf~Il al-'Agl included a prophetic ~adfth'6

ascribed to the pro-'Alid Kufan Zayd b. Wahb al-Juhani

(d.96/7l5l, in which the second Caliph 'Umar b. al-Khattab

questions the Companion 'AbdAllah b. Mas'üd (d.32-3/652-3)

about a statement by the Prophet praising 'Ali b. AbJ: ~alib

(" ... one man of my community, on account of one word of his

glorification and his praise of God, his weight/waznahu

weighs more heavily than anybodyl"). Ibn Mas'üd assures

'Umar that "among the faithful is he whose deed in a single

day weighs more heavily than the Heavens and the Earth", and

when pressed to explain, Ibn Mas'üd states:

"God apportioned things to his servants in propor

tion to ",hat He wished/inna llaha gasama l-ashya' li

'ibâdihi <alâ qadri ma a~abba. When He created al

'agI, He swore by His Might/lammâ khalaqa 1-<agla

aqsama bi-'izzatihi that (al-'aql) is the most



cherished 0: His creatures to Him~ and the dearest of•
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•

them to Him, and the most excellent of them in His

sight. 17 The welghtiest or His servants in deed lS the

best in 'agI; and the best of them in al-'agl is the

one in whom are three moral traits/thalath khisal:

sincere God-fearing reserve/~idg al-wara', sincerity of

certainty/~idg al-yagln, and sincerity of aspiration

for righteousness and God-mindfulness/sidg al-~irs 'ala

l-birr wa l-tagwa."

A constant theme in the reports by Dawüd b. al-Mu~abbar and

Sulayrnan al-Sijzl is that human deeds assume merit and worth

only when performed by one possessed of sufficient 'agI,

while the same deeds performed by the ignorant-fool (jahil ~

a~mag) are worthless.,e The devotee who devotes himself to

religious observances and willingly suffers in p~rsuance of

obedience (ta 'ah), without the necessary share (gismah) or

portion of 'agI, only deludes himself by expending his

energy in futile hope of future reward. He is a 'stupid

Noteworthy is the emphasis on the faithful person

(mu 'min) performing acts of obedience in God's service, who

"labors in accordance with obedience to Gad 'amila bi-tâ'ati

IIah!". This stress on moral reformation, repentent self-

struggle and the interior ethical or spiritualizing virtues,

was characteristic of the pietist ascetic circles, ego

around al-~asan al-Ba~rI'~, or in so-called 'guietist' shI'I

circles around the Husay~id 'Alid Imams.

•
1123) Sulayrnan b. 'Ïsa al-SijzI, Kitâb TafdII al-'Agl.



Text in: TanzIh 222 #134.•
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zeNAO ••• Abü Umamah a1-Baha1i} the Prophet :20

Inna Ilâha Iammâ khalaqa When God had created the

Heavens and the Earth and the mountains and the tracts

of sand and the Seas, He weighed them/wazanahâ aIl

together against al-'aql, and then al-'aql was

weightier than (aIl of) them and more surpassing/arjaQé

minhum Wa af9al. Furthermore, when He created the Jinn

and mankind, and the birds and the wild animaIs and

beasts of prey and venomous reptiles and livestock, and

the denizens of the Earth and of the Seas and aIl the

beings God created in the abode of this world, He

gauged (aIl of) them in relation to al-'aql,qasa

dhâIika bi-l-'aql. Thus al-'aql was weight~r than them

(aIl) and more surpassing. Then He gauged the entirety

of (aIl the above creations against al-'aql), as weIl

as of aIl the angels in Heaven and what belongs to God

of creatures and land, from the places of sunrise of

the Earth to its sunsets, and so al-'aql outweighed

them in their entirety. So the Lord said to al-'aql:

"By My Mightl l did not create a creature more

highly esteemed by Me than thee."21 Then He said:

"The most prized of My creatures in My sight, and the

most excellent of them in My judgement, is the best of

them in 'aql; and the best of them in 'aql is the best

of them in deeds."22

COMMENTe Here it is not difficult to view 'aql as pre-

•

existing the creation of both the celestial and physical

world and of aIl forms of created life in heaven and earth

(mankind, Jinn, & Angels). The thrust of the report



invo1ves the magnitnde of 'agl's 'materia1ity', which out

weighs the combined tota1ity of a11 e1se. The image i3 of

God weighing (wazana) or measuring (gasa 'judged by compari

sion') the worth of 'agI against a11 of His cre~tion. In

effect, 'agI is greater than the sum of all the parts of

creation. This fact prompts God's 1avish encomium (oath &

praisel. The greater endowed with 'aql a person is, the

more surpassing they are, and the best among them are "the

best of them in deeds". The direct connection of fagl al

'aql with human deeds comprises the epitome of the report.

The implication is inescapab1e that this glorious raq1

is indeed something primordial at the root of Creation (as

in report ~22: 'agI greater than God's Throne). Yet the

intimate connection with human intelligence in an ethical

religious context is never out of sight. To comprehend 'agI

here in the context of Heavenly Wisdom23 reflected within

the human trait of 'inte1ligence*understanding', yields a

more satisfactory and plausible meaning than the Neoplatonic

'First Intellect'. Yet this did not impede later Islamic

mystics and theosophers from taking precisely that step.

SIl. BULÛGH (MATURITY) AND AL-'AOL

The motifs of 'agI as a 'light in the heart' sourced in

the celestial realm and pre-existing before any indlvidual

human intelligence, are brought into connection with the

well-known religious role 'agI plays as a necessary condl-

•

•

•
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tion for adult mental capacity, legal responsibility, and•
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the reception of knowledge. Bulügh al-'agl was an Integrai

part of human moral responsibility, and seen as essential

for the reality of God's justice. Views differed over

whether this 'agI reguisite for taklIf was God-given, or

'natural' as with the Mu'tazilah. 2 • This report depicts

'agI as a drop of light cast into the human heart by the

Angel ic 'AgI.

124) Ibn Babawayh, 'lIaI, bâb 86, 98 #1 > Bihar I 99

114; & al-FaY9 al-KashânT, al-Nawadir fT Jam' al-Ahâdlth 4.

Ibrahrm b. Asba~2e} A~mad b. Mu~a~d b. Ziyad al-Qa~~an2?

Abü l-Tayyib A~mad b. Mu~ammad b. 'AbdAllah2e } 'Ïsa b.

'AbdAllah2~ (al-'Umar!, d. late 2nd cent.) } his fathers 30

} 'Umar b. 'AlI'" 1
} 'AlI b. Ab! Talib ['AlI guestioned

•
Abu 'AbdAllah Muhaw~d b.

•

the Prophet 1 :

"From what did God/milIllllâ khalaga llahu, may His

Splendour be exalted, create al-'agl?"

(The Prophet said) :

"God created (al-'agl) as an Angel/khalagahu malakan

having heads to the number of mankind/bi 'adadi 1

khala'iq, those who are created and those who shall be

created till the Day of Resurrection. For every head

there is a face, and for every human-being/adami there

is a head from among the heads of al-'aql. The name of

that human is written on the face of that head, and

upon every face is a curtain draped, which veil i5 not



raised from that face unti1 this newborn infant is born

and attains the term of manhood o~ of womanhood.

Thus, when (a human) attains (the term of maturityl,

(God) throws open that curtain, and then a 1ight drops

into the heart of this human/fa-yaqa'u fI qalbi hadha

l-insan nürun. Thereupon, he comprehends/yafhamu the

re1igious duties and the sunnah [lega1 precedents

estab1ished by the Prophetl, and the (legally) approved

and the disapproved/al-jayy!d wa l-radI'.32 Truly, the

likeness of al-'aql in the heart is like the lamp

(shining) in the middle of the house."

•
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COMM~NTe This report represents an 'UmarI-'Alid line of

transmission (Iraqi-Medinan), distinct from that of the

~usaynid-'Alid preferred by Twelver tradents. R.NaiâshI II

1~, mentions that the Kufan-Baghdadi scholar Mu~ammad b.

Salim\Salm Ibn al-Ji'àb133 (d.355/966) actually collected

the reports of 'îsa b. 'AbdAllah al-'Umarl into written

form. This report probably was included in Ibn al-Ji'abI's

Musnad 'Umar ~ 'ALI ~ AbT ~alib (R.NajashI II 320). Also

transmitting like reports from (îsa al-'UmarT was the Kufan

Baghdadi Abû Ya'qüb Yüsuf b. Müsa al-Qattan34 (d.253/867).

The report seemingly dates from the 2nd half of the second

century in Kufah, and may be assigned to 'Isa al-'UmarT,

though his father or grandfather may weIL have handled an

earlier form. Many Twelver reports ascribed to 'AIT cir-

culating in Iraq from the 2nd-third of the second century,

employ similar language and imagery.3e



The Islamic motif of a multi-headed or many-faced angel

ultimately derives from Jewish teachings.~6 Here the

Angelic 'AgI is created by God as a heavenly analogue to the

totality of human intelligences. Nothing is said about 'agI

as first creation, but as a spiritual or celestial reality

preceding individual existence. A predestinarian out1ook

permeates this report, with the number of future human indi

viduals already determined. This imp1ies of course that

there exists a pre-set amount of 'agI in creation. The

issue concerns the moment when human intelligence achieves

the age of legal majority (rushd, bulügh al-'agl), making an

individual subject to taklIf and to knowledge of religious

obligations (what to undertake & to avoid). An individual's

mature 'agI is precipitated by divine action: the unveiling

of the angelic 'face' causes the 1ight of the 'agI to sub

sist in a person's heart (cf. the QadIth: "al-'aglu nürun fI

l-galb .. . "~7), as if mirrored from the Angel-'Agl above. Is

this report aimed against particular Hu'tazilI notions of

bulügh as the basis for taklIf being , natural , and not

dependent on divine action? 'AgI burns in the body as a

lamp illuminates a house.~e Here is an explicit metaphor of

~aql ('reason' or the adult understandingl as a divine

endowment enabling comprehension/fahm. Nothing is said

about inequities or variations in human intelligence.

•

•

•
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From these trajectories of deve10pment of the Aqbill

report and the deepening enrichments of meaning over three

centuries of Is1amic experience, one may begin to appreciate

its intricate complexity. Almost from its inception in the

first century, forces were at work pushing it towards its

final form "awwalu mâ khaIaqa". This form in turn came to

serve as food for thought in later speculative and spiritual

teachings wherein 'aql was comprehended in terms of Nûr

Mu~ammad, or as the Plotinian First Intellect, or in a cos

mic metaphysic of Law~, OaIam, & Ru~. These forces

included: moderate QadarI notions of 'aql as the crux of

human moral responsibilitYi esoteric shI'T notions of the

pre-existent light spirits or 'bodies' of the Prophet and

Imam in a throne creation settingi the predestinarian

Murji'I pairing of qalam over 'aql in a first-creation set

tingi the demiurgic Spirit as 'pure-thought' or Word

(logos*Christ) of ghali Hu'tazilis receptive to both shI'T

and Christian gnosticismi and Islamic popular Neoplatonism

including the Ikhwan al-~afâ' and Isma'IlT metaphysics.

The (earlier) first and second century forros of this

report "Iammâ khalaqa Ilàhu" experienced significant exten

sions of meaning in Kufah with the shI 'ah and in Basrah with

the Qadariyyah, eliciting at the same time a predestinarian

reaction both in the ~ijâz and Iraq, and la ter in Damascus.



These Iraqi enrichments centered on the fundamental notion

of 'agI 'intelligence*reason' as an inborn trait of human

constitution (cf. 'innate wisdom'), whose tonal centre

wavered around the providential inequities in distribution

of native intelligence, and 'agI as recipient of divine

address in the operation of moral responsibility tied to its

function as God's ~ujjah, as weIl as the worth of human

deeds in meriting reward or punishment or advancement in

degrees. These themes constituted the raison d'être of most

of the "Ianuna khaIaga" versions, and formed part of the

legacy that third century ~üfis received and built upon. It

may be said without exaggeration that these notions express

crucial insights of early Islamic teaching. The rejection

by SunnT Traditionists of this report obscured this facto

The idea that during the second century certain QadarTs

entertained the notion of 'agI in terms of the Neoplatonic

first emanation should be laid to rest. Hellenistic and

Gnostic notions about 'agI had a greater impact on al-?adiq

and certain shI'I currents.

The other major early motif related to the creation of

'agI was the Heavenly or Angelic 'AgI of Light pre-existing

the rest of creation in the realm of God's Throne. This

glorified 'agI ultimately owes something to Biblicist teach

ings about first-born Wisdom and its role in creation. It

was intimately connected with the notion of God's gift of

•

•

•
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'agl as the most eminent human moral trait (khulug, kha~lah,

gharlzah) enabling man to attain knowledge of religion and

practice of virtue. Undoubtedly in certain circles it was

understood that the heavenly sapiential 'agl and the 'agl

which God addressed and tested in the "lamma khalaga" report

were one and the same.

•
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**
The enrichments of meaning sparked by the Agbill report

during the second century have not yet been exhausted.

There remains the mode in which Ja'far al-~adiq handled it,

aligning it with the conflict between Adam and IblIs in the

spiritual realm of God's Throne. His alignment of 'agl with

Throne Light, with the Adam creation myth, and with ma'rifah

'cognition', reverberated in significant ways among certain

third century ~üfIs, in particular al-HakIm al-TirmidhI.

***



•
4 - Light

NOTES

178

•

•

1. The Prophet's valet who settled in Basrah; TahdhI~ l

376-9 #690; A.J. Wensinck & J. Robson, E.I.2 l 482a; Tradi

tion index s.v.

2. A Medinan Jewish convert and Companion, Q 46:10 is

sometimes said to refer ta him; al-MizzT, TahdhTb al-Kamal

XV 74-5 #3327; GAS l 304.

3. Fa-huwa dhaka, "that one (predicted to come)"; ie.

the second Moses, the eschatological prophet foretold by

Moses in Deuteronomy 18:18. Muslim tradition identified him

with Muryammad (cf. Q 7:157).

4. "lia ma balagha ~__ min qadri 1-'aqIi wa 'i~ami

khalqih [khulqih?J?" Oadri l-'aql may also be rendered:

'degree, rank, standing' of al-'aql.

5. For Salomon' s understanding being "as wide as th·~

sand on the seashore" (1 Kings 4:29), and the metaphoric use

of 'grains of sand' as a trope for 'an untold number', see

L. Ginzberg, Legends of ~~ index s. v. 'sand'.

This notion that 'aql has no limit occurs in a saying

reported by the Basran QadarI Sa'Id Ibn Ab! 'Arübah (d. ca.

156/773), from the Kufan faqIh and leading pupil of Ibn

'Abbas, Sa'Id b. Jubayr (executed 95/714):

"To everything there is a limit and an utmost degree

and an end/~add wa ghâyah wa muntahâ, yet al-'aql has

no utmost degree to it, nor any limit or end. However,

people surpass one another in their 'understand-
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• ings'/yatafaçalüna fI 'uqülihim, and they differ

bet....een themse1ves in 'understanding' as much as the

distance bet....een the sky and the earth. For the Qur'an

....as revealed in accordance .... ith the requirements of al

'aql/unzila l-Our'anu bi-l-'aqli, and the prophets

....ere dispatched according to the requirements of al

'aql/bu'ithat al-anbiya'u bi-l-'aqli, and they sur

passed in their 'understandings' the communities (to

....hom they ....ere sent)/wa fa~çalü 'ala l-umami bi

'uqiïlihim." (al-FarisI, Bad' al-Khalg 129f.)

Further, ibid. 221 (Wahb); Theologie II 64; al-Nu....ayrI,

Nihayat al-Arab III 233; Ibn al-Ja....zI, Adhkiya' 8 (Dâ....üd b.

•

•

al-Mu~abbar ... } Wahb) > idem, Dhamm al-Ha....a 9; Kanz al

'Ummal III 10-1 #105; & Wahb's statement in Hilyat IV 24-5 .

6. The partial version in al-~akTm al-Tirmidhl (Na ....âdir

242) gives a more detailed sequence of increaslngly larger

dry measures: ~abbah, ~abbatayn, mudd, sa', farq, and wasq.

For their volumes, see J. Burton-Page, "MakayTl & Ma ....azln",

~2 VI 117a-122a, on 118a: the early ~ljazT measures of

capacity based on the mudd (402 grams = a Meccan ratl of

....heat) measured by grains of ....heat/habbah, ....ith one sa' = 4

mudds, & a wasq = 60 mudds; and al-Mubarak b. Mu~ammad Ibn

al-Athlr, al-Nihayah fT Gharlb al-HadIth ~ l-Athar [Calro

1963-51 V 185. AI-TlrmidhI thus preserved a detal1 of the

orlginal form of Dâwiïd's report included by al-~arlth ln hls

Musnad (see editor's comment in Ma~âlib III 20 n.2l, and

confirmed by Tanzlh l 219, as ....ell as by al-Qaz....lnI, 'Ajâ'ib

al-Makhlüqat, ed. Fârüq Sard [4th pr., Belrut 19811 380-1.

7. "Al-'ununal .b1-~arat1 llah1 tala qadr1 a'mal1h1m wa

j 1dd1h1m wa yaqIn1h1m". Another report from Dâ....üd' s book

stresses the link bet....een assiduous dlligence/j1dd or strlv-



ing/ijtihad, and obedience: Matalib III 16 #2750 > Tanzlh l

218 #111 (~ Ihya' l 84; & al-Fay~ al-Kashanl, Ma~ajjat l

172), via} al-Barâ'a b. 'Azib } the Prophet :

"The angels di1igently strove and exerted themselves in

obedience to God by means of al-'aql/jadda l-mala'ikah wa

ijtahadü fI ~a'ati llahi bi-l-'aql; and the faithfu1 among

mankind diligently ~trive and exert themse1ves in obedience

to God in proportion to (the measure of) their 'aql/'ala

qadri 'uqûlihim. 50 the greater of them in acts of

obedience to God is the more amply endowed with

'aql/a 'malllhllm bi-~a 'ati llahi awfarllhllm 'aqlan." [on1y

Matâ1ib has a'lamllhum bi-/the most know1egeab1e in].

•
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8. In~ 61 #85 (Ibn Jubayr); and as a prophetie

1;Jadith via Jâbir b. 'AbdAllah al-An~arI in Mata1ib III 15

#2747; also ~ II 249, &~ a1-'Ummâl III 217 #1907. 15

its primitive form the anonymous qawl, "la mllrû'ata li-man

la 'aqla la-hu"; ~ II 252. The astute Basran faqih &

qa91 'UbaydA11âh b. al-~asan al-'AnbarT (d.168/784-5,

Tahdhlb VII 7-8 #12) dec1ared: "J:lllmqu l-rajuli yufsidu

dInahu, wa la dlna li -man la 'aqla la-hu /", and he refused

to admit the 1ega1 testimony of the chaste idiot, al-aJ:lmaq

al-'afIf; 'Uyün al-Akhbâr l 17 > Bahiat al-Maja1is l 537.

9. Qiwam, or perhaps qawam 'subsistence'.

10. Again, taking dln as obedience to God ('religion'),

1eading to sa1vation in the Hereafter; see al-KhalII b.

A1;Jrnad, 'Ayn VIII 73 (al-dln = al-~a'ah, al-madln = al-'abd).

Thus al-~adiq: "man kâna 'aqilan kana la-hu dln, wa man kana

la-hu dIn dakhala I-jannah"; U~ül l Il #6. Or the anonymous

wisdom saying: "man la 'aqla la-hu la dlna la-hu, wa man la

dlna la-hu la akhirata la-hu"; a1-KutubI, Ghurar 118. See

Magasin, k. ma~abI~ al-~ulam, 217 #113, ("kayfa dTnuh?", in



the same sense as kayfa 'agluh); & the saying by 'AlI

recounted by al-~adiq: "a~lu l-insani lubbuhu wa 'agluhu

dlnuhu wa murû 'atuhu haythu yaj 'alu nafsahu ... "; Ibn

Babawayh, AmalI > Bihar l 82 #2. DIn and 'agI are actively

linked in the maxim repeated by al-I;lasan al-Ba~rI: "ma
'agala dlnahu can lam yal)fa~ lisanahu"; Ibn Abl 1-Dunyâ,

~arnt 207-8 #34.

•
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Il. Ibn AbI I-Dunyâ, Muhasabat al-Nafs [Beirut 1986J 60

#17. Several reports by Dawüd b. al-Mu~abbar employ similar

tern~, ego the 'agl-decad in Ma~alib 14 #2746 > Tanzih l 219

#116 (& I~ya' l 84-5 > Ma~ajjat l 172; + al-KarajakI, ~ >
Bi~ar l 95 #44): " .. . di 'amatu l-dIn al-'aql, ... wa gayyimi

buyüti l-~iddiqTna l-'aql". Compare al-~adiq: "al-'agl is

the guide of the faithful/dalIlu I-mu'min"; U~ul l 25 #24 >
al-KarajakI, ~ l 199 .

12. Matalib III 17 #2754 > Tanzlh l 215 #93; & Ihya' l

84. Unfortunately these sources do not preserve the isnads

of Dawüd's reports, and since al-~arith Ibn AbI Usamah's

Musnad remains unpublished, the higher criticism of the

riwayah is impeded. Perhaps al-SuyütI, Dhayl al-Maw~ü'at l

5-10 [not seenl includes the isnads.

l~awüd's report then qoes on to invoke the bitter

remorse of the fâjir in Hel1fire, Q al-Hulk 67:10 ("law

kunna nasma'u aw na'qilu ... "). See al-l;IakIm al-Tirmidhl's

gloss on the same verse, "kanii qawman luddan la 'aqla la-hum

they were a contentious people lacking understanding"; Jawâb

al-Masa'il ... Ahl Sarakhs, ed. Radtke in Drei Schriften, 142

3 S4, & ed. 'A. 'A. Barakah, Adab al-MurldTn 45; & cf. idem,

Adab al-Nafs 94 .

14. Tanzlh l 222 #133: "di'âmatu I-bayt asasuhu wa



di 'amatu 1-dln wa asasuhu 1-ma 'rifatu bi-11ahi wa l-yaqln wa

1-'aq1u I-nafi ''', . .. ma 1-'aq1u 1-nafi '7 qala fa1-nabiy -?1,
"a1-kaffu 'an ma 'a~I 11ahi wa 1-~ir9u "a1Fi ta 'ati 11ahi".

For Abu Ya~ya Sulayrnan b. 'Ïsa al-Sii~i (d. late 2nd or

early 3rd century7), and his Taf~Il al-'Agl, see Jar~ IV 134

*586; Kamil III 1136-8; MTzan GO 218-9 *3496; Lisan III 99

100 *333; Goldziher, ZA XXII 342-3; & Theologie II 121.

•
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15. Various third century ?üfI definitions of ma'rifah

place it above demonstrative and speculative knowledge as a

form of "il1uminative cogniticn" (not necessarily an

esoteric vision), while sorne link it with 'i1m not admitting

of doubt as weIL as with fear of Gad; see R. Arnaldez,

"Ma'rifa", E.I.'" Vlan 569-70.

16. Al-~akTm al-Tirmidhl, Nawâdir al-Usül 242-3; & ~

zIh l 221 11126 .

17. The paraI leI to the 'setting' and 'encomium' of the

Agbi1l report is evident. Here "Ibn Mas'üd" is made ta con

sciously evoke that (earlier) report. For the primacy of

this praise of 'agI see ch.l nn.15 & 16.

18. A good example is Dawüd's report in Ma~âlib III 22

#2769 > TanzIh l 217 #107 (with variants), wherein the Mec

can Successor Mujahid b. Jabr (d.l04/722) questions Ibn

'Abbas whether pilgrims to the Ka'bah are adversely affected

by their paucity of 'agI. Ibn 'Abbas quotes the Prophet:

"The servant does not obey his Lord by (performing)

anything -- neither 'utmost-exertion'/j1had nor any

thing from his own doing of the varieties of devout

acts -- if he does not understand it [variant: if he

does not act on the strength of 'agI). If an ignorant-



fool/jâhil excelled in devotions over the diligent

workers, then what he perverts is more than what he

rectifies (withi., ~imself of corrupt traits).n
•
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The Key verbal construction in this report occurs in two

forms, providing a clue how to properly construe it: lam

yakun ya'qiluhu, ie. lam ya'mal bi-'aglin. The vertal force

of the infinitive 'aql is uppermost in these parallel

expressions (ya 'qiluhu = ya 'malu bi-'aqlinl: "acting accord-

ing to, on the strength of 'agI", or "performingt operat1ng

(one's) 'aql"; ie. performing deeds and working with

understanding. The verb ya'malu bi- may in fa ct be read to

yield an even more plausible meaning as stem IV yu'milu bi-

"he makes use of\employs (as an instrument his) 'agI" .

19. Madelung, "Amr Be Ma 'rüf", E. Ir. l 993a; &

Theologie II 41f. & 87-121.

20. As usual, the full isnad is not qiven in TanzIh; 1t

may be in al-suyütI, Dhayl al-Mawdü'ât l 10-3.

21. "Ha khalaqtu khalqan hUlola akramu 'alayya min-ka. n

This praise lavished on al-'agl 1s 11kely taken from the

'encom1um' in the earlier Aqbill report; or it may attest to

its existence as a separate hadith (ch.1 n.1S).

22. "Akramu khalqT 'alayya IoIa afgaluhum 'indf a~sanuhum

'aglan wa a~sanuhum 'aglan a~sanuhum '"amalan."

23. The 'hypostas1s' or personification of Wisdom as a

heavenly pre-existent entity alongside of God (Proverbs



3:19, 8:22-31; Job 28; Ben Sira 24:3-12; Fis.Sol. 7:25f.;

Eth.Enoch 42, & 94:5f.; ... ) was rooted in Israelite

thcological reflection upon ancient oriental myths of the

goddess\angel Wisdom hidden with God before the creation of

the world; ego see J.M. Lindenberger, The Aramaic Proverbs

QL A~Igar [Baltimore & London 1983] 68 513. It was co

ordinated in Biblical teaching with the mythical concept of

Heavenly Wlsdom seeking a resting place on earth, a dwel1ing

and union with man. In Bibllcist Prophetic & Apocalyptic

tradition the theme of the rejection and vlndication of

God's Wlsdom was merged with notions of the primal man, and

fed into early Christology (the 'Q' materia1s, Gos.Thomas, &

John I:1-18) and the Gnostic Sophia. Wisdom has been pre

sent since the foundation of the world through its represen

tatlves linking all generations. Wisdom sends the prophets

and the wise and is in turn vindicated by them, not replac

Ing human agency. G. Fohrer remarks that the point of such

reflectlve theology is that Wisdom "shows its patent of

nobllity: the older the nobility the higher it is in rank,

and similarly, the older wisdom ls, the more normative it

is .•. Thus the weight and authority of the address to man

are enhancecl"; "sophia", Kittel's TDNT VII 476-96, on 491.

For the creation role of asn xrad 'innate wisdom' in

Iranian Wisdom, see ego the Pahlavi text Menog-I ~,

trans. West (Pahlavi Texts III) ch.I.11-3, 49-50, &

ch.LVIL4-18 (+ cf. LVIL19 "And every man whose participa

tion in ~isdom is much, his share of heaven is then much

more."); & .de Henasce, ~ trois ième 1 ivre de Dënkart pass im.

Further, cf. Shaul Shaked, "A facetious reclpe and the two

wisdoms: Iranian themes in Husllm gar.o", Jerusalem Studies

in Arabie and Islam IX/1987/24-35 > From Zoroastrian Iran ~

Islam IX (on innate & acquired wisdom, 'aqlanil.

•
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2~ee ego al-Ja~i~, ~uiaj al-Nubuwwah, ln Rasa'il ~

Ja~i~, ed. 'A.-S.M. Harün [Cairo 1965-79] III 237-9 (on the



taba'i' and gharIzatu l-'aqll; & al-Oa91 'Abd al-Jabbar,

Muqhnl XI 37lf.•
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25. A~mad b. Muhammad b. 'Ïsa ... , a descendant of the

fourth imam 'Ail b. al-~usayn al-Sajjad.

26. Any one of several persans; see ~gIh lIa 55-57; &

Jar~ VII 186 #1059 (the Kufan-Egyptian Mu~ammad b. IbrahIm

al-Asbâtl) .

27. Tanglh l B5 #502. See Ibn Hibbân, MajrühIn II 119,. .
for the raIe of several QattanIs in relating this type of

material.

2B. Possibilities include TangIh l BB #s 513 & 514; &

Jarh II 71 #129 ( ... Ibn Abl Bazzah mu'adhdhin rnasjld al---.
!Jarâm, 1 weak 1 l .

29. The printed text of 'lIaI has: lYsa b. "Ja'far b.

Mu~ammad b." [sicl 'AbdAllâh b. Mu~ammad b. 'Umar b. 'AlI b.

AbI Tâlib. An extra element in the name has crept in.

Rather he 1s 'Ysâ b. 'AbdAllah b. Mu~ammad b. 'Umar b. 'AlI

(a g~eat-grandson of 'AII's son 'Umar). His compilation of

reports on his forefathers was relayed by a number of

otilers; Kamil IV IBB3-5; MIzan III 315; Ibn ~ajar Lisân IV

461-2; R.TüsI 257 ~554 (associate of al-Sâdiq); F.TüsI 116. . ..
#507; R.NajâshT II 146-7 #797; & Tanglh lIa 362 #9316.

Sunn! opinion of lYsa's family rlwayah was rather negative

(Ibn 'Adiy: 'arnrnatu ma yarwlhi la yutaba 'u 'alayhl; al

DâraqutnI: rnatrük al-!JadIthl; Jarry VI 2BO #1554.

He 1s the same 'Ïsa b. 'AbdAllâh al-'Umar!, dubbed 'Ïsa

al-Mubarak, whose mother was Umm al-~usayn bint 'AbdAllah b.

Muhammad al-Baqir (Ja'far al-~âdiq's neice); & cf. ~ l



bab al-na~~ tala AbI l-Hasan Hûsa,309 #7.•
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30. For 'Ïsâ's father, the Medinan 'AbdAllah b. Mu~ammad

b. 'Umar (d. during al-Man~ür's reignl: Jar~ V 155 #713;

TahdhIb VI 18 #22; R.TüsI 223 #7 (associate o~ al-~âdiq).

He transmitted from his father as we11 as his materna1 unc1e

al-Baqir; his mother was KhadIjah bint 'AlI b. al-~usayn.

For 'Ïsâ's grandfather, Abü 'AbdAllah Mu~ammad b. 'Umar

(killed 145/762 in Medinah): Jar~ VIII 18 #81; TahdhIb IX

361 #599; R.~ûsI 101 #6 (al-Sajjâd) & 279 #1 (al-~âdiql;

Tanglh III 165 #11187 (sahib al-maghazIl. Not to be con

fused with the ~usaynid, son of 'Umar al-a~ghar: Abü ~af~

Muhammad b. 'Umar b. 'AlI b. a1-~usayn b. 'AlI (d.171/787

8 ) •

31. Dubbed 'Umar al-akbar, he was reputed1y the 1ast of

'AII's sons to die, living till the days of the Ca1iph al

Walld h. 'Abd al-Malik (rg. 86/705 - 96/715); Jar~ VI 124

#676; Tahdhlb VII 485 #806; & for his mother, R.KishshT 72

#128.

32. Or "the good and the bad qua1ities*traits", in the

sense cf the akhlaq; ie. after the fara'id & sunnah, fol1ows

the cultivation of virtues & purification from vices. The

stress on '.ight in the heart' strongly suggests this, p1ac

ing the akhlaq above the outward acts and obligatory duties

of religion, a very important theme of the 'aql reports.

33. For Abü Bakr Mu~ammad b. 'Umar b. Mu~ammad b.

Sa1im\Sa1m Ibn al-Ji'abI: R.Naiashl II 319-20 #1056; R.~üsI

505 #79 & 513 #118; TangIh III 165-6 #11190; T.Baghdâd III

28-31; a1-DhahabI, Siyar A'lam al-Nuba1a' XVI 88-92 #69;

Mlzân III 670-1. A qagI of Kufah and Maw~i1 famed for

phenomenal ~if~ and perspicacity in ~adIth sciences, he was



a specialist in the ~uruq of 'Alid reports, and had particu

lar theological leanings (ZaydI?).•
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34. Jar~ IX 231 #969; Kamil V 1884; T.Baghdad XIV 304-5

#7615; TahdhTb XI 425 #830; & cf. MajrU~Tn II 119 = six

reports from a compilation by Yüsuf b. MUsa } 'Isa al

'UmarI. Of AhwâzI origin, YUsuf 1ived successively in

Kufah, Rayy, & Baghdad; he was deemed trustworthy o~ ~adüq,

transmitting from the Kufans wakI' b. al-Jarrâ9, Sufyan b.

'Uyaynah, & the shI'I Kufan predestinarian 'UbaydAllah b.

MUsa al-'AbsT (d.213/828). He served as an informant for

five of the six major SunnI compilers. For other râwIs on

'Ïsa al-'UmarT, see Tanglh lIa 362 #9316.

35. For the context of sorne aspects cf early Imâml

thought relevant to motifs in this report, see Theologie l

397-403; & Amir-Moezzi, Guide Divin 124-7.

36~g. the materials on the Angel of Wisdom in Ginzberg,

Leqends of the Jews l 139 (Enoch trans1ated in the seventh

heaven beholds an enthroned colossus = Metatron with 365,000

eyes & "the prince of wisdom and the prince of understanding

are at his service" - & cf. Hebrew Enoch); II 309 (ascen

sion of Moses who sees the angel Zagzage1 in the seventh

heaven as prince of Torah & of Wisdom); & VI 246 n.12

(Michael as prince of Wisdom). The sheklnah is a1so

involved in Rabbinic employment of Biblical references to

wisdom and its part in creation; see ego H. Jaeger,

"Patristic Conception of Wisdom" 94-6; & U. Wilckens,

"sophia", Ki ttel' s TDNT VII 496-528, on 507-9.

37. Eg. ~ 21=l~ II 248; al-MawardT, ~ al-punyà

~ l-Dln l 23-4; Ibn al-JawzI, Dhamrn al-Hawâ 5. See the

treatment by F. Rosenthal on 'aql as a light in the heart



and its connection with 'ilm, Knowledge Triumphant l55f.,

253, 273 n.3; further D. Gutas, Greek Wisdom Literature in

Arabic Translation: â Study of the Graeco-Arabic Gnomologia

[New Haven 1975], text 122-5 #D 15 (Plato).

Compare Ben~ 3:25, the fool who refuses to acquire

knowledge can never acquire wisdom: "Where the pupil of the

eye is missing, there is no light, and where there is no

knowledge [da'at], there is no wisdom." Rosenthal links

'aql as "a light thrown into the heart" with philosophical

epistemology (Aristotle's reference to nous as "a light

kindled by the deity in the soul"); Knowledge Triumphant

155-6 (& cf. 35-40). Further, H. Conzelmann, "phos", Kit

tel's IQliI IX 310-58, for the ethical domain of light & wis

dom.

•
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38. Note the wisdom saying by the Kufan-Antiochian

devotee who buried his books in dedication to a higher form

of knowledge, Yûsuf b. Asbât al-ShaybanT (d.195/8l0-l1):

"al-'aqlu siraju ma batana\butina W'a milaku ma 'aluna wa

sa'isu l-jasadi W'a zTnatu kulli ahad ••• "; 'AgI 55 #69, via

the Kufan ascetic 'AbdAllah b. Khubayq al-AntâkI ("kana

yuqalu •.• "); also in al-Khatlb al-BaghdâdI, AI-Faglh li@. 1::.
Mutafaggih II 21; Ibn al-JawzI, Dhamm al-Hawa 10.

In the tradition of "mystics of light" dominant in the

Christian East, the nous 'intellect' was commonly seen to be

the "eye of the heart" ruling there as sovereign. This

notion had been anticipated in Hellenistic mysticism where

nous brings knowledge and insight, and man can know God only

through the nous in an illuminative revelation rather than

by reason or investigation (eg. Corpus Hermeticum V.IO, &

X.4 "my mind's eye").
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•
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PART II

THE POWERS OF al-(AOL.

5. The Seventy-Five Powers Of (Aql And Jahl.

6. The Heavenly Anthropic 'Aql .
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Chapter 5

THE SEVENTY-FlVE POWERS OF 'AQL AND JARL

"The Spirit is the animation of the Body,
and al-'agl is the animation of the Spirit." - 'AII.'

" 'AgI is the commander of the mu'min's troops
(amIr junudih}." - al-~adiq (U7ül II 47 #Il).

This chapter resumes several issues raised in Part l,

and could oerve as a prologue to a future study of Ja'far

al-Sâdiq's handling of the notion of 'agI. A common feature

in wisdom lists of human qualities is the listing of paired

opposites often subsumed under a primary opposition:

"intelligence vs. ignorance", or "dispassion vs. passion"

('agI ys. jahl, & 'agI YS. hawa). This motif of opposing

pairs of virtues and vices remains a universal character-

istic of human ethical practice. A number of Near Eastern

religious traditions emphasized the radical cosmic and ethi-

cal implications of such dualism, especially Zoroastrianism,

Gnosticism, and Manichaeanism. Yet the Semitic monotheistic

faiths made ample room for psychological or ethical dualism

in their spiritual life and apocalyptic teachings, ego the

Rabbinic 'Two Inclinations'2, the Essene 'Sons of Light' vs.

'Sons of Darkness', or the 'unseen combat' of Christian

monastic spirituality.

15"



Early shi'ism was saturated with apocalyptic messianic•
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thinking employing themes of predestinarian election, with

these aspects being integrated into an esoteric spiritual

teaching. 3 Every authentic esoteric teaching makes a divi-

sion between the 'exoteric 1 esoteric', while simultaneously

addressing the importance of a middle ground moving from the

one to the other, a 'mesoteric' level of thought and prac-

tice. These remarks may suffice to introduce the narrative

by al-9adiq pOl'traying the struggle between 'light 1 dark-

ness', 'virtues 1 vices', or 'Intelligence 1 Ignorance'.

SI. SOURCES FOR THE TEXT

This Imam! ~adrth is a widely quoted piece from the

teaching of al-9adiq. It occurs in the earliest extant com-

pilations of Twelver literature, and became especially

favored by the gnostic-theosophic "ing of shI'i thought.·

It has been commented on until the present century.e There

is 1ittle reason to question its attribution to al-9adiq.

The fo1lowing translation is based on the two earliest

1iterary compilations where it occurs: primarily a1-BarqI's

Ma~asin, with comparisons to a1-KulaynI's U~ül al-KafJ.

1. Mahasin kitab ma~abI~ al-~ulam, bab al-'aql, 196-8

#22 [= final report of the chapterl; elghty-one oppos

ing pairs of troops are 1isted. This is our base text.

•
2. U~û1 l kitab al-'aql wa I-jahl, 20-3 #14;

seventy-eight pairs. 6 Al-KulaynI transmits it

"a number of our companions""'} al-BarqI... .

listing

from }



The fact that these two earliest sources for the text trans

mit differing numbers of jund 'troops', either eighty-one or

seventy-eight, reveals the para1lel existence of two recen

sions both of which incorporated additional pairs as later

interpolations, six with al-BarqI, or three with a1-KulaynI.

The literal sense of 'seventy-five' pairs of troops must

have been original, and shou1d not be rejected (below n.63l.

The following 4th/10th century works were also con

sulted:

3. 'AlI b. al-~usayn al-Mas'üdle (d.345/956l, Ithbat

al-Wa7iyyah [Najaf n.d.l 9-11. Written ca. 332/934, there

is no decisive reason to deny the attribution to a1

Mas'üdI.~ Al-Mas'üdI inaugurates this work on the

salvation-history of the Imams (~ujaj Allah) with this

report, introducing the myth on the authority of "'alim ahl!

l-bayt the learned-authority from the Family of the

Prophet", a cautious way of indirectly referring to either

al-~âdiq or al-Ka~im among shI'I scholars. Al-Mas'üdI's

text provides a unique arrangement of the seventy-five

troops, successively in two separate lists. He informs the

reader at the start that this arrangement follows the order

which the imam specified. The poor quality of the Najaf

edition of Ithbât detracts from the value of its readings,

listing 79 troops for 'aql and 83 (?) for jahl.

•

•

•
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4. Ibn Babawayh, 'lIaI bab 96, 113-5 #10, reported via•
5 - !il 192

•

Mu~ammad b. a1-~asan al-~affar ) al-BarqT ... ; 78 pairs of

troops are listed (= the number in U~ül).

5. Ibn Babawayh, al-Khi~al abwab al-sab'In wa ma faw

qahu, 555-7 #13, who relates it through his father on both

Sa'd b. 'AbdAllah al-Ash'arI al-QummI and 'AbdAllah b.

Ja'far al-~imyarI ) al-BarqI ... (whence > al-MajlisI, Bi~ar

l bab 'alamat al-'aql wa junûduh, 109-11 #7, + his commentary

112-116); 81 pairs are listed (= the number in Mahasin).

6. Ibn Shu'bah al-~arranT, Tu~af 295-97, as the conclu

sion to the 'Instruction' of imam Müsa al-Ka~im to Hisham b.

al-~akam;'° the Najaf/Beirut edition lists only 70 pairs

(but 71 in the printed text of Bihar l 158-59).

Two 1ater works may be mentioned from among many others:

7. Abü I-Façl 'AlI a1-TabrisT (6th-7th century A.H.),

Mishkat al-Anwàr bab 6, fa?l 8, 252-254, quoting Ma9asln.

8. Mu~sln-i Fayç-i KashanT (llth century A.H.), ~

Ma~ajjat al-Bay~a' fT TahdhTb al-I~yà', ed. 'A.A. al

GhaffarT ITehran 1339-42) l kitâb al-'ilm, bab 7, 174-77,

guoting from~. (& His al-WafT ITehran 19061 l k. al

'aql, opening pages, a1so from Usül.)-.-

!il A. THE MYTH OF THE TROOPS OF AL-'AOL AND AL-JARL

•
125) "'NAD A~mad b. Mu~ammad b. Khâlld al-BargI 1



'AlI b. ~adld11 (fI. lst-third of 3rd century?) }•
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Sama'ah b. Mihran 12
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TEXT

[ Sama'ah was a silk merchant who traded at ~arran,

resided in the Kindah quarter of Kufa (where the mosque

of the S. Arabian ?a9ramiyyûn was located), and died in

Medinah allegedly after al-~adiq had foretold his

approaching demise. AI-NajashI related from a written

source (Ibn al-Gha9a'irI?) that Sama'ah died during the

lifetime of al-~adiq in 145/762 aged ca. sixty, yet

noted that this is inconsistent with the perception

that he also related from Müsa al-Ka~im. Ibn AbI ~atim

al-Raz! records that Sama'ah transmitted from the Kufan

Murji'T tradent Abü 'AbdAllah 'Amr b. Murrah al-Jamali

al-MuradI (d. ca. 118/736; see I:n.1 n. If If ), and

served as an informant for Sufyan al-Thawrl (d.161/777

8), which may be consistent with a death date in 145

AH. His book of reports from al-~adiq was considered

utterly trustworthy by Twelvers and had a wide diffu

sion. Al-Shaykh al-Mufld praised his probity, and many

important lmamT thinkers relayed traditions from

Sama'ah (eg. JamIl b. Darraj, Ibn Abi 'Umayr, Hisham b.

Salim, and Mu~ammad b. Sinan).

This isnad may have hidden links, ego al-BarqI may

have taken it from his father's books; or 'AlI b. ~adld

may have received it from a son of Sama'ah, or simply

found it (wijadah) in Samâ'ah's book.]

l was with Abü 'AbdAllah (al-~adiq) a.s., and with

him were a number of his 'close-supporters'.1'" And mention

of al-'Aql wa l-Jahl 'Intelligence and Ignorance' [or: Wis-

•
dom & Folly14] occurred. Then Abü 'AbdAllah a.s. said:



" Know al-'AgI and his troops, and know'" al-Jahl and•
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his troopsl Thus shall you be rightly guided."
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Samâ'ah said: "May l be your ransom! We know only what

you make us know."'" Thereupon Abü 'AbdAllah a.s. sald

"Inna llâha khalaga l-'agla God created al-'AgI

'Intelligence', and (al-'AgI) is the first creature He

created among the 'spir i tual:O inunater ial beings' (al-

rühâniyylnl on the right side of the Throne, from its

light.' 7 Then He sa id to him, "Go backl" and he retreated.

Next He said to him, "Come forwardl" and he drew near. So

Then He created al-Jahl 'Ignorance' from the darkful

God Mighty and Majestic· e said, "I created thee as a sub-

•
lime creature/khalgan

aIl My creation."

'azlman .~ and l esteem20 thee above. ,

brackish sea. 2 ' So He said to him, "Go backl" and he

retreated. Next He said to him, "Come forwardl", but he

did not draw near. Then God said to him, "Art thou become

full of self-pride?I",22 and He cursed him.

Thereupon He appointed seventy-five jund 'troops' for

al-'Agl. When al-Jahl salO what God had ennobled al-'Aql

with, and what He had given him, he harbored enmity against

him. So al-Jahl said, "0 Lordl This (al-'Aqll is a crea-

•
ture like myself. You created him and exalted him and

empowered himlqawwaytahu lwith troopsli and l am his adver-

sarylgidduhu,23 yet l have no power against him. 24 So give



•
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me troops equal to what you gave him." Then God said,
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"Certainly, and if thou rebel after that, l shall exclude

thee and thy troops from My Mercy." (al-Jahl) said, "I am

agreeable." Thereupon (God) gave (al-Jahl) seventy-five

troops. Among the seventy-five troops that God granted al-

'Aql were:

1. al-Khayr Good, and it is the assistant/wazrr2~ of al-

'Aql. And He appointed al-Sharr Evil as its adversary, and

it is the assistant of al-Jahl.

[Troops of al-'Aqll [Troops of al-Jahll

•
2.

3.

4.

5.

6.

7.

8.

9 .

10.

al-Iman Faith, its adversary

al-Ta~dIq Assent of faith Z7

al-Raja' Hope

al-'Adl Justice

al-Ri9â Contentment

al-Shukr Gratitude

al-rama' Hopefulness [?l

al-Tawakkul Reliance2~

al-Ra'fah Kindly pitY

al-Kufr Unfaith26

al-JuQüd DeniaI of faith

al-Qunüt Despair

al-Jawr Injustice

al-Sukhut Discontent

al-Kufrân Ingratitude

al-Ya's Hopelessness2B

al-~ir~ Cupidity30

al-'rzzah Scornful
Disdain31

•

Il. al-RaQmah Loving Compassion

12. al-'rlm Knowledge

13. al-Fahm Comprehension

14. al-'rffah Chasteness

15. al-Zuhd Abstinence

16. al-Rifq Gentleness

17. al-Rahbah Fear with Caution

18. al-Tawâ9u' Humility

19. al-Tu'adah Unhurried
Deliberateness

al-Gha9ab Angry unkindness

al-Jahl Ignorance~Fo11y

al-~umq Stupidity

al-Hatk Disgrace32

al-Raghbah Craving

al-Khurq Roughness33

al-Jara'ah Boldness34

al-Takabbur Arrogance3~

al-Tasarru' Rash Haste



•

•

•
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20. al-~ilm Forbearance

21. al-Samt Alert Silence36

22. al-Istislam Submission,
Resignation to truth

23. al-TaslIm Unquestioning
Acceptance

-24. al-'Afw Beneficence

-25. al-Riqqah Tender-hearted
Amiability

-26. al-YaqIn Certainty

27. al-$abr Steadfast Patience

28. al-?af~ Forgiveness

29. al-Ghina Freedom from Want

30. al-Tafakkur Considered
Reflect ion"'"

31. al-~if~ Mindful Attention40

32. al-Ta'attuf Benevolent
Sympathy

33. al-Qunü' Contentment

34. al-Mu'asah Consoling
Beneficence

35. al-Mawaddah Friendliness

36. al-Wafa' Loyal Fidelity

37. al-Ta'ah Obedience,
'Compliance

38. al-Khu~ü' Humble Deference

39. al-Salâmah Sound Welfare,
Freedom from Distress

40. al-~ubb Love

41. al-$idq Truthfulness

42. al-~aqq Truth

43. al-Amanah Trustworthiness,
Fealty 4e

44. al-Ikhla~ Sincerity

45. al-Shahamah Astuteness,

1%

al-Safah Foolish Impatience

al-Hadhar Idle Prattle

al-Istikbar Haughtiness,
Prideful arrogance

al-Tajabbur Insolence37

al-~iqd Malice

al-Shaqwah Wretchedness

al-Shakk Doubt

al-Jaza' Restless
Impatience

al-Intiqam Vengeance

al-Faqr Disquieting Needs3e

al-Sahw Inattentive
Distractedness

al-Nisyan Forgetfulness

al-QatI'ah Alienation,41
Estranging Aloofness

al-~ir~ Greediness42

al-Man' Meanness,
Withholding Charity

al-'Adawah Enmity

al-Ghadr Perfidy

al-Ma'siy ah Disobedience,
. ~ Rebelliousness

al-Tatawul Overbearing
. Presumptuousness

al-BaIa' Distress,
Misfortune-3

al-Bugh~ Hatred-

al-Kadhib Deceit

al-Bâtil Falsehood*Vanity-e

al-Khiyanah Unreliability

al-Shawb Insincerity

al-Balâdah Idiocy,
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Perspicaci ty Dull-Wi ttedness

al-Fahrn Sharp-rninded al-Ghabawah Naivity,
Acumen47 Simple-Mindedness

al-Ma<rifah Acknowledgement, al-Inkar Rejection,
Recognition of Truth DeniaI of Truth

al-Mudarah Affability, al-Mukashafah Display of
Conciliatoriness4e Open Hostility

Salarnat al-Ghayb Guile- al-Murr~karah Guile~Cunning

lessness, Sincerity4~

• -46.

-47.

48.

49.

50.

51.

52.

53.

54.

55.

• 56.

57.

58.

59.

60.

[,1.

62.

63.

64.

65.

•

al-Kitman Secrecy,eo
Concealment of Knowledge

al-~alat Prayer

al-~awm Fasting

al-Jihad Striving,
Strenuous Endeavour

al-Hajj Pilgrimage
. (to the Ka 'bë:h)

~awn al-I;ladIth Di.l';;cretion,
Safeguarding one's Private
Conversations with others

Birr al-Walidayn R.everence
for !'arents

al-I;laqIqah Being Real,
Behaving Authenticallye3

al-Ma'ruf Performing
Beneficent Deeds

al-Sitr Veiling, Humilityee

al-Taqiy'yah Discretion,
Prudent Preservation

al-In~af Equity of mind,
Cool-headedness

al-Tahyl'ah Accord twixt
a Group & their Leader

al-Na;afah Cleanliness

al-I;laya' Organic-Shame,
Modest Diffidence

al-Qa~d Moderation,
Keeping within Due Bounds

al-Ifshâ' Divulging,
Disclosure of Knowledge

al-I~â<ah Omitting prayer

al-Iftar Breaking Fast

al-Nukul Shirking~Recoiling

from Exertion

Nabdh al-MIthâq Forsaking
the Covenant (of hajj)e.

al-Namlrnah Divulging one's
Private Conversations
Maliciously

al-'Uqûq Irreverence for
Parentse2

al-Riya' Dissemblance,
Beh~ving Hypocritically

~ al-Munkar Performing
the Reprehensiblee4

al-Tabarruj Showing off

al-Idha<ah Disclosing,
Indiscreet Publicizingee

al-I;lamiyyah Violent
Tempered Hot-headednesse7

al-Baghyu Seeking Power,
Aggression, Injusticeee

al-Qadharah Filthiness·'

al-Khal'eo Shameless~Brazen

Display of the Private Parts

al-<Udwan ~xceeding Proper
Limits, l~juLious Conduct
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66. al-Râ~ah Repose, Rest

67. al-Suhulah Ease, Facility51

68. al-Barakah Blessedness,
Thrive in Good Fortune

-69. al-'Afiyah Vitality,
Vigorous Well-Being53

70. al-Qawam Probity,
Rectitude

71. al-ifikmah Curbing desires

72. al-Waqar Gravity, Sober &
Dignified Deportment

73. al-Sa (âdah Felicity,
Happy Good Fortune

74. al-Tawbah Repentance,
Contrition57

75. al-Istighfar Seeking
Forgiveness

76. al-MuQafa~ah Safeguarding,
Upholding (truth)

77. al-Du'a' Supplication,
Invocation (of God)

78. al-Nashat Alacrity, Ardor

79. al-FaraQ Gladness,
Exhilarating Joy

80. al-Ulfah Amity, Sociable
Familiarity

81. al-Sakha' Munificence

198

al-Ta (ab Toil, Fatigue

al-Su'übah Hardship,
. Difficulty

al-Ma~q Thwarting, DeniaI
of Blessings

al-Bala'5~ Affliction by
Decrepitude, Deterioration

al-Mukatharah Strife in the
Pursuit of Surplus54

al-Hawâ Natural desire50

al-Khiffah Levity*Frivolity

al-Shaqâwah5 & Misery,
Wretched Misfortune

al-I~râr Perverse Wilful
ness

al-Ightirar Heedless
Inconsiderateness5e

al-Tahâwun Neglect,
Indifference (to truth)

al-Istinkaf Spurning,
Disdaining (to invoke God)

al-Kasal Indolence

al-Huzn Sadness, Grief
'Tinged with Keen Regret

al-'Asabiyyah Zealous
. Clannishness5 '

al-Bukhl Niggardliness.

•

"These traits of the troops of al-'Aql are not entirely com-

pleted70 save in a prophet, or a vicegerent/wa~iy of a

prophet [the lmâm], or in a 'man-of-faith' whose heart God

has purified for faith. 71 As for the rest of those among

Our close-supporters/muwaIIna72 [in whom is not completed

the entirety of the powers of al-'Aqll, any one of them i5
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(of al-"Aql),73 so that he seeks to perfect al-'Aql [by com

pleting the assembly of its traits lacking in himl, and

guards against al-Jahl. 74 At that moment [on completing the
1-

traits], he shall be in the highest rank/fI~darajati l-'ulyâ

aiong with th~ prophets and the vicegerents. However, he

obtains the triumph/al-fawz only by 'knowing' al-'Aql [bi-

ma{rifati l-{Aql = through cognizance of al-'Aql7e l and his

troops, and through shunning al-Jahl/bi-mujanabati I-Jahl

and his troops. May God grant (both) Us and you success in

achieving His obedience and His good pleasure."

SIl. ANALYSIS OF AL-êAoIQ'S MYTH

Severai key terms and concepts contained in this piece

will be examined first, then observations on its structure

and literary genre shall be given. Taken together, both

areas may demonstrate the pu~pose of al-êâdiq's report and

throw light on the manner he set abollt refashioning elements

available to him in his environment so as to vehicule his

particular teaching. As Rosenthal remarks, "true creative

originality is found only where there is meaningful con-

tinuity.,,7O'> One should bear in mind the methodological dis-

tinction of a 'myth-ology' or a "trajectory of reflective

mythology"77, where mythological language is developed in

dialogue with various mythic elements within the thought-



contexts of a particular era. Such exploitation of myth for

theological reflection may illuminate certain features of

early Muslim thought, in conjunction with the notion of a

"sectarian milieu" put forward by J. Wansbrough. 7
..

Just as we saw when examining the reports on the crea

tion of 'aql in Part I, a process of infusion or enrichment

of meaning of the notion of 'aql is underway. The Aqbill

report provides the basic frame for this piece, but it has

been transformed by the fundamental polarity of the two

opposing principles (agdad) of Light-Throne-Spirit 1

Darkness-Saltwater-Devil*nafs enveloped withi~ the figures

of 'Aql & Jahl. The setting is radically different, the

testing and encomium still present, but the listing isan

expansion of the paired lists of opposites known from the

ancient polarity of 'aql 1 hawa-nafs-jahl. A major function

of this opposition is the replacement of one set of

qualities with their opposing traits, a process portrayed as

'purifying' or 'shunning' (yattaqI\yunaqqa min, yatakhalla~u

min, ~afâ min) the troops of jahl, the mujânabat al-jahl wa

junüdih. This process constit~tes the reciprocal half of

the completion or perfecting of 'aql.

SII A. THE 'SPIRITUALS' AND FIRST-BORN WISDOM

How should one construe the remarkable assertion that

God created al-'Aql as "the first creature" from among the

ru~âniyyün, those beings existing on the right side of God's

•

•

•
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Throne, and that God created al-'Aql from Throne 1ight? We

trans1ated al-rühaniyyIn as "the spiritua1*immateria1

beings". 15 one to understand this term in the sense of the

•
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extradeica1 pre-existent eternal Spirituals, in the Platonic

sense of the Ideals? In Sabian (Neoplatonic?)?~ cosmology,

the rü~aniyyün 'Spirituals' are incorporeal beings charged

with governing the totality of corporeal existents, in the

first rank coming the seven planets. Bo On the other hand,

the term rühaniyyUn is linked semantically with the rohanâyé. .
of Syriac monastic literature, referring to the 'bodiless

hosts' or ArchAngels Michael, Gabriel, and Rafael.

H.A. Wolfson, noting the use of the term rü~aniyyah as

equivalent to 'aqliyyah 'intellectual' in Arabic philosophi

cal texts, refered to a statement by the 4th century AH

Egyptian Rabbi Sa'adya Ga'ôn (d.33l/942) concerning Jewish

thinkers who identified these "eternal spiritual things"

with the pre-existent Wisdom in Proverbs B:22. e1 Sa'adya

refuted the identification of pre-existent Wisdom with the

Platonic ideas "only on the ground that the wisdorn in that

verse is not eternal and is not something out of which the

world was created".e2 Wolfson supports the reading of

rü~anI in the sense of 'subtle, fine, tenuous', judging

that the circles referred to by Sa(adya did not take 'Wis

dom' to refer to Platonic ideas .
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beings termed al-rûhaniyyün, sometimes in the sense of

ArchAngels or 'bodiless hosts',e~ or at other times

identified with 'light-essences' of angelic and prophetie

beings. e4 In the ambience of this myth by al-~adiq, there

is no compelling reason to identify the rü~aniyyün or al-

'Aql with the Platonic Ideas, nor with Ideal matter (tInah,

see ch.3 n.49), in terms of a cosmogonie principle engender-

ing physical creation. This does not prevent a number of

later interpreters from making such an identification. ee

Thus FaY9-i Kashanl (Qurrat al-{Uyün 352) took al-'aql to be

the 'Mu~ammadan Light':

"jawharun malakütiyyun nüraniyyun .•• bi -hi aqama

l-samawati wa l-ard Ina wa ma fl-hinna a luminous. ......-
heavenlyessence ..• by means of which (Gad) estab

lished the heavens and the earths and aIl they con

tain."

One might look for an analogy in the thought of Hishâm b.

al-~akam, who aligned the rü~ as the faculty of sensation

and estimation, identifying it with the heart and a light. ea

However, Twelver ~adith literature does turn up reports

ascribed te al-~âdiq where {aql appears to be endowed with a

cosmic dimension evoking the Neoplatonic Intellect. An

example is the statement attributed to Ja'far mentioning

four things out of which 'aql was created :e7

1126) "Khalaqa llâhu 1- 'aqla min arba 'ati ashya' in :
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God created al-'agl consisting of four things:

Knowledge, Power, Light, and the Volition of the

Affair [7 the causing to be by God's amr/command7ee l.

Thus, (God) made him performing knowledge [7 undertak

ing \ overseeing knowledgel eternally in the Celestial

Kingdom."

This statement portrays 'agI (here "Intellect") as compris-

ing four attributes normally taken to belong to God Himself,

unless we misunderstand it. The terminology and thrust of

this unique statement isat odds with almost aIl the early

reports depicting the creation of al-'agl being examined

here. It probably reflects later terminological and con-

ceptual developments of the 3rd/9th century. We ignore here

further materials assigned to al-~adiq dealing with the

creation of man's psychic body in a physiological-affective

scheme wherein al-'agl plays a leading role, ego four

faculties or powers ~f 'agI (da'â'im 'Supports': fitnah,

fa hm, ~if~, & 'ilm)e~, or the linkage of 'agI & nûr with

five human powers ('ilm, hifz, dhakâ', fi!nah, & fahmi see

ch.6 SIII report 830).

The details on the creation of al-'AgI found in Ja'far's

myth point more to the heavenly pre-existent or 'first-born'

Wisdom of Biblicist (Jewish & Christian) speculations: par-



ticularly the details of "the right side of the Throne"-O,

and from the Throne-light. This does not exclude a second

hand Platonic input, since the 'hypostasis' of Wisdom had

integrated important Hellenistic elements long before Islam:

weIl known ego from Philo or Wisdom Qi Solomon, and from

early Christian and Gnostic literature on Sophia, as well as

in Patristic Christology. This is one reason for construing

al-'Aql here as the 'hypostasis' of Heavenly Wisdom.· ' In

using the term 'hypostasis' one risks falling into the

morass of controversies surrounding the figure of per

sonified Wisdom in ancient Near Eastern, Biblical, Rabbinic,

and Patristic wisdom traditions, and the long running debate

over whether to view pre-creation Wisdom in technical

theological and philosophical terms as a cosmological

speculation under Hellenistic influence. (A separate chap

ter would be required to summarize the chief lines of devel

opment preceding Islam relevant to pre-existent Wisdom,

which could throw light on the issues at hand.)

Suffice it to say that by 'hypostasis' we intend the

religious function of pre-creation Wisdom as a manifestation

of the pers·onal presence of God (cf. 'Spir i t' & 'Word') in a

homiletic atmosphere. Al-'Aql may be equated with per

sonified 'Wisdom' to the extent that it embraces the con

tinuity of God's active presence within man as the light of

insight, understanding, and self-examination; it points to a

•
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religious experience comprising ethical and spiritual dimen

sions.~2 Al-'Aql derives from 1ight and spirit in the

Throne realm (recall ch.4 reports ~22 - ~24). Opposed to it

is al-Jahl as a 'hypostasis' of Ignorance, evoking the

widespréad contrast between personified 'wisdom' and 'folly'

in ancient Near Eastern Wisdom.~~ Here, al-Jahl is a meta

phor for the Devi!, "'''Ile A./-tILt' enc.o""f'o..sses CL prG"he.tic.. .... i ...ensjon.

SIl B. SPIRITUAL COHBAT, OR DUALISTIC COSHIC WARFARE?

The combat between 'Aql & Jahl is between two evenly

matched 'hosts' or jund\junüd 'troops', employed in the

sense of invisible armies or powers. One may be reminded of

Sham'ün's asking the Prophet to describe the tawa'if 'com

panies' of al-'aql (Tuhaf 19) in one version of the Century

of al-'aql, but in that piece the traits of 'aql & jahl are

not explicit pairs of matching opposites. The term junüd to

connote 'hidden armies' is of course a Our'anic notion, ego

o 9:40 "ayyadahu bi-junüdin lam tarawha aided him with

hosts which you did not see",~" often interpreted as ange1s;

also the term "junüd IblIs the hosts of Ib1ls n : 0 26:95 "wa

junüdu IblIsa ajma'üna". Second century Hus1im traditions

often spoke of the junüâ IbIIs"e and human spirits/arwaQ

are 1ikened to troops drawn up in ranks in a famous

~adIth.'~ A1-?adiq's myth describes the strugg1e between

two hosts 1ed by ange1ic-1ight and demonic-dark princip1es

within man, each being supp1ied to him by God.

•
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However, certain details of this myth evoke the dua~ist

teachings of Iran, or of Day~an1 and gnostic Manichaean

thought, which invested dualism with both cosmological and

spiritual-ethical significance by the doctrine of the co

existence from eternity of two opposing principles of light

and darkness, located respectively in the heights and the

depths. The term qidd 'adversary' used to deplct the reIa

tionship between the opposing 'troops' as two arm~d camps in

strife is one such detail.~7 The 'agreement' struck between

God and al-Jahl is perhaps another one.~e The source of al

'AgI in Throne light and of al-Jahl in the darkness of the

briny abyss, is certainly more than a coincidental paraI leI

to dualist cosmological teachings, as Amir-Moezzi rightly

perceives.~~

In Zoroastrian ethical and religious writings in

Pahlavi, the conceptions of mënëg 'spiritual' vs. gëtIg

'material world\form', simultaneously bear cosmic roles and

function as an individual person's soul power. But as

Shaked has shown, while these two opposed realms coexist,

creation (being the act of the good god, Ahura Mazdal only

takes place in the gëtIg world, while Ahreman exists in the

mênog world. 'Oo The gëtIg world is at the same time an

expression of the mënog; thus evil has no material being,

and the combat against the Devil is a fight against a non

material part of oneself. ' ° ' In effect, the good god

•
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crea tes the getig world as a trap for the evil god -- thus

evil is trapped in a good universe. Certain Pahlavi texts

extoll the concept of xrad 'Wisdom' as an independent divine

hypostasis equal to or higher than the six divine entities

(the Amahraspandsl serving as the companions to Ahura Mazda;

ego chapters l & LVII of Mënog-T Xrad 'The Spirit of Wisdom'

(see ch.4 n.23l.

Yet the dualism of al-~adiq's piece is a mitigated one

subsumed under the authority of God who empowers both of the

antagonists. 'Q2 The 'assistants in battle' of 'AgI & Jahl

are Good and Evil respectively. AI-Jahl is awarded a

certain capacity and independent action by God, and

exercises a perverse self-will of his own when "he did not

draw near". The figure of al-Jahl is clothed with elements

normally associated with IblIs in Islamic tradition, man's

true adversary.,Q3 These include Jahl's arrogant pride and

disobedience, his enmity or jealousy towards 'AgI, his being

granted a kind of respite by God through his empowerment

with troops, and being denied God's Mercy. However, the

fact that here al-'AgI is created and empowered first,

before al-Jahl, reverses the order often met with in early

reports describing the creation of Adam, where IblTs was

empowered before man. 'Q4

Conversely, the figure of 'Agl is brought into relation

to prophets and saints (al-a~1ya'), the exemplars of per-

•
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fected humanity. The real dualism is between 'Adam' and

'Iblis' representing warring parts of human nature ('agI &

rû~ vs. hawa & nats), belonging to that widespread stream of

ontolcgical-ethical dualism quite indigenous to Semitic

monotheism -- which also came to embrace subordinate

dualistic cosmic-soteriological aspects.'0~ In brief,

whatever weight one assigns to the dualism undoubtedly pre

sent in this piece, it lacks any overt cosmogonic function,

and is clearly subsumed under a prevailing ethico-psychic

dualism with eschatological overtones. One should also make

allowance for the propensity of the Arabic tongue to express

ideas through bi-polarities, coloring the imagery and

terminology of this piece. '06 The conceptual distance sepa

rating the ethical dualism of al-~adiq's myth from the

dualism of antithetic parallelism in ego Proverbs 10 - 15,

or the Essene polarity 'Sons of Light \ Darkness', is not as

great as the distance separating its ethical dualism from

Iranian or Manichaean cosmogonic dualism -- unless one

chooses to ignore the purpose of the prologue about the

creation of 'AqI & JahI, namely to introduce the list of

virtues and vices and outline a system for ethico-spiritual

perfection leading to triumphant paradisial glory.

The dualism of Ja'far's narrative is best viewed as

essentially an Islamic monotheist response to the threat

posed by rival dualist systems in the spiritual sphere,

•
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generally to Christian Gnosticism and specifically to the

resurgence of Manichaean teaching under Islam in the first

half of the second century. AI-~adiq was noted for meeting

the polemical attacks of dualist opponents head on, as were

several of his peers (eg. Wa~il b. 'A~a' d.131/748, who

wrote al-Alf Mas'alah fI I-Radd 'ala I-Manawiyyah),"Q7 as

weIl as rnany of al-~adiq's pupils and a nurnber of the early

Mu'tazilah. If this piece indeed accurately reflects al

~adiq's own teaching, then it shows him adapting selected

elements of either Zoroastrian, Manichaean, or Day~anT

dualism to his purpose. This would indicate how seriously

gnostic dualism was perceived as a threat by leading Muslim

thinkers in the first half of the second century. It may

also have been a reflection of the composition of al-~adiq's

circle of disciples to whom he propounded this teaching:

mawa11 from Mesopotamia in contact with active centers of

Day~anI teaching in Kufah, or of Manichaean practice in ego

al-Mada'in [home of 'AIT b. ~adTdJ, or pagan-Neoplatonic

centers in ego ~arran [Samâ'ah's commerce took him

there J ."0"

Viewing al-~adiq's myth of 'Aql & Jahl as a creative

response to Manichaean or Day~anT dualism is consistent with

what is known about the impact these teachings had during

his life, and finds support in the trend of anti-Manichaean

polemics before and during his lifetime."O~ The dualistic

•
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setting and portrayal of opposing 'light 1 àark' principles

in his myth is a rather striking example of what Stroumsa

characterizes as .. the Muslim interiorization of the

Manichaean ethical challenge ... •• o Al-~idiq's originality is

displayed by the manner which his ethical and theological

interests shaped the mythic language and elements he

appropriated and accentuated. This exemplifies a process of

'reflective mythology' where the b~~~yround and parallels

with other traditions must not be seen as defining the con

tent nor the intent of his teaching.

SIL C. THE 'TRIUHPH' OBTAINED BY HA"RIFAT AL-"AQL

Other terms a~~ motifs found in this myth tie it

directly to teachings concerning 'agI known in early Islam .

The theological significance inspiring the transformation of

the Agbill report in this myth revolves around a b~lance

between God's determining the human traits of 'AgI & Jahl

before their physical existence (eg. the two wazirs: Good

and Evill, and individual efforts to rectify and 'improve

upon' one's endowment through knowledge and growth in purity

of heart. The imam's exhortation in th~ opening and in the

concluding section for his followers to "know*cognise the

troops" of both 'agI & jahl is the central issue justifying

the detailed listing of the pairs of troops. For it is by

means of such 'cognizance' (ma'rifah) that the completion

(istikmall of the powers of aI-IAgI and simultaneous
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purification from the powers of al-Jahl is achieved. Per-•
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fection of al-'Agl becomes an appropriation or recovery of a

condition of 'being' present at the beginning.

Once the purified-of-heart possessed of faith complete

the entirety of their traits of al-'Agl, they oetain the

'great triumph' of otherworldly victory, attaining "the

highest rank/al-darajat al-'ulya" on the same degree as the

prophets and the saints.'" This doxology echoes the type

of thought known in early Islam, enunciated ego by Sa'Id b.

Jubayr (d.95/714l, that the prophets were provided with

knowledge and spiritual perception (al-'ilm wa I-basar)

" ••. on account of the 'surpassing-excellence' of their

'agI. So whomever renounced worldly pleasur.es and per

severed in the truth, he has perfected al-'agl

(istakmala l-'agll, and he is in the closest of sta

tions and their utmost (degreel/fI adna l-manazil wa

ag~ahâ. For the servants are victorious/faza through

self-exertions/ijtihad.""2

While less explicit than al-~adiq's report, Ibn Jubayr's

statement holds out the possibility for an individual to

reach the highest level of paradisial degrees, once they

have made their 'agI perfect*complete, just as the prophets.

This is accomplished through ijtihid (al-nafs) 'self-

struggle', the inner cleansing opening the way for knowledge

and spiritual perception. In Dawüd b. al-Hu~abbar's report

where 'agI is a light in the heart (ch.4 #22l, 'agl is



awarded men "in proportion to their deeds and their

diligence and their certitude", thus rising in degrees.

Significant1y, a1-~adiq conc1udes by invoking divine he1p to

achieve the fawz, both for hirnse1f and his disciples.

A1-~adiq distinguishes between the one "whose heart God

has purified for faith""3 being at the highest degree a10ng

with prophets and saints, and between those of his disciples

who, whi1e posses5ing sorne of the traits of al-'Aql, still

require to complete its rernaining traits by ridding them

selves of the corresponding traits of al-Jahl. "Knowing al

'Aql and his troops" is reciproca11y the reverse of "shun

ning al-Jahl and his troops"; both may be said to mutua11y

constitute the process of ma'rifat al-'Aql ushering the

faithfu1 into the highest degree. This 'knowing' is nothing

e1se than the cultivation of the virtues and the extirpation

of vices from within the self, demanding that one be weIl

acquainted with both; ie. se1f-knowledge and purification of

heart, or virtue as the knowledge of good and evil. "4

The ethical scheme portrayed here (a listing of opposing

qualities on a binary basis) has nothing in common with the

Hellenistic· doctrine of the "mean between extremes"

inherited by later Islamic philosophical ethics.'1~ Nor

does the Iranian concept of payrnan 'right-measure' as a too1

for defining virtues "e appear to fully approxirnate the

intent of Ja'far's listing. R~ther, it has much in common
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with Biblicist spirituality, particularly the disciplines

centered on the 'unseen combat' against the 'enemy' typical

of monastic spirituality.117 The basic scheme was present

in primitive Islam, glimpsed in a qawl attributed to Abü

Hurayrah: "The heart is a ruler and i t has 'troops'; when

the ruler is upright his troops are righteous, and when the

ruler is corrupt his troops are depraved".11e

•
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Parts of the above analysis may mislead one by diverting

attention from the real significance of al-~âdiq's report,

namely the pairs of traits sketching the basis of a purga

tive mysticism. The final chapter brings the listing of the

troop~ of al-'Aql & al-Jahl back onto center stage.

***
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NOTES

1. Al-rü~u ~ayatu l-badani wa l-'aqlu ~ayatu l-rü~; ~

a1-Hamam, from Ibn Abi 1-HadTd, al-alf al-mukhtarah of Sharh
.' .

Nahi a1-Ba1aghah.

2. The 'evi1 inclination' (yeser hâ-ra'l and the 'good

inclination' (yeser hâ-tôv); see Ephraim E. Urbach, The

Sages, their Concepts and Be1iefs, trans. I. Abrahams

[Jerusa1em 1975; Cambridge & London 1979J 472-83.

3. For a recent presentation of ear1y shI'r esoteric

spiritua1ity, see Amir-Moezzi, Guide Divin. The works of

Henry Corbin are particu1ar1y rich for appreciating the

1ater werking out of Imam! and Isma'i1I esoteric ideas .

4. To name on1y two: the great ~afavid savant Mulla

~adra (d.1050/1641l, Shar~ U~Ü1 a1-KafI [Tehran, 1ithograph

1283/1865J 65-104; and his pupi1 (a1se an Akhbarll, Mu~sin-i

FaY9-i KashanI (d.1090/1679J, Qurrat a1-'Uyün fI 1-Ma'arif

~ l-~ikam, ed. IbrahIm a1-Miyanjr [2nd pr., Beirut 19791

351-56, "fI intisha' al-makhlüqat min al-'aql On the

origination of created-beings out of al-'aqI". For FaY9-i

Kâshani, see W. Chittick, ~2 VII 475b-6b; & M. Achena,

E. l .2 li 305..

5. Two recent examp1es: by a1-Sayyid MU~3mmad b. Mu~am

mad Taqiy b. 'Abd a1-Mu~~alib a1-~usaynI a1-TunukabunT,

Risalah fI J-' Ag1 ~ Bayan Igbalihi ~ Idbarih (extracted

from his 1arger Subul al-Salam il Ma'alim al-Islam); see

Aghâ Buzorg a1-rihranI, a1-DharI'ah i1a TasanIf al-ShI'ab,
XII 134 #910, XV 300 #1922 & #1924. And by a1-Sayyid Hasan



al-~adr (d.1354/1936l, Hidayat al-Naidayn ~ Tafdil ~

Jundayn; mentioned by Mu~ammad Bâqir Kamara'i in the intro

duction to his edition of Usül al-KafT [Tehran: Matba'at al

'Ilmiyyah, 13821 l 20, amongst his useful listing of com

mentaries, marginal supercommentaries and monographs on spe

cial problems related to al-KulaynI's opus (18-22).

•
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6. There is another English translation of U~ül's text

made by the World Organization For Islamic Services (WOFIS),

AI-KafI [Tehran 1398/19781 vol. l part 1 "The Book of Reason

and Ignorance", on 49-55. See also S. Murata, The IsQ 9.!..

Islam 239-41.

7. For the identity of the traditionists embraced by

"'iddatun min a~J:labinâ", see Kamara''I, ed., U~ül l 26. This

initial 1ink in al-KulaynT's isnâd refers to his ImamI col

leagues and teachers from the school of Qumm; he frequently

introduces his riwâyah with this phrase to specify that a

report was related identical1y by several of his informants.

W. Ivanow posits that the reason for such uniformity is that

"the tradition was copied from one and the same source

either because aIl the rawis concerned wrote at the same

dictation, or, more 1ikely, copi~d the tradition from one

and the same source"; Ibn al-Qadda~, the Alleged Founder 9.!..

Isma'Ilism [2nd ed. Bombay 19571 17. It is clear from the

primary links in the isnâd in aIl the written sources where

this report occurs that the written source was al-BarqI's

Mahasin, rather than the original ~l work of Sama'ah b .•
Mihran.

8. For this great historian, see the fine work by Ahmad

Shboul, AI-Mas'üdI and ~ World. A Muslim Humanist and ~

interest il!. non-Huslims [London 19791; & Ch. Pellat, "al

Has'üdI", E..:....L..2 VI 784-9.



9. Mainly due to the fa ct that al-Mas'üdI nowhere refers

to it in his other two surviving worKs; see ego T. Khalidi,

Islamic ~istoriography: ~ Histories 2L Mas'üdI [Albany

19751 138 n.2, 163-4; & Amir-Moezzi, Guide Divin 57 n.117.

Sometimes identified with al-Mas'üdI's al-Bayân fI Asmâ' al

A'immat al-Qi~~'iyyah min al-ShI'ah (written before

332/943); which seems improbable. Charles Pel lat has dis

cussed this work and its attribution to al-Mas'üdI in

"Mas 'îidT et l' lmâmisme", in the Strasbourg colloquim ~

ShI'isme Imamite, ed. T. Fahd [Paris 1970] 69-80. In ~2

VI 787b, Pel lat summarizes the reasons for doubting its

authenticity, but affirms that "the question remains open".

•
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10. AI-Ka~im's 'Instruction' and\or the 75 jund have

been discussed inter alia by: Bâgir SharTf al-QurashT, ~aYât

al-Imam Musa ~ Ja'far [Najaf 1389/1970] l 181-223;

'AbdAllah Ni'mah, Hishâm ~ al-~akam 242-6; S. Wa~Td Akhtar,

Early ShT'ite Imamiyyah Thinkers [New Delhi 19881 33-5; van

Ess, Theologie l 354 & 368; Amir-Moezzi, Guide Divin 23-4;

and by E. Kohlberg, "Musa al-Kâ~im", ~'" VII 648a, & in

his forthcoming contribution to E.Ir., "Evil in ShT'ism".

Il. 'AIT b. ~adTd b. ~akTm al-SabatI, a mawla of Azd

active in Kufah, a companion of the 8th and 9th imams al

Rigâ & al-Jawâd; original1y from al-Madâ'in, where he maln

tained his residence. See Abu Ja'far al-BarqI, Riiâl 55-56;

R.NajashI II 108-9 n715; R.~üsI 382 n24 & 403 n11; F.~ÜSr 89

n372; Ibn Dawüd, Rijâl 482 lspecifying he held FatQiyyah

views); TangIh lIa 275 n8207. His family had been associ

ated with the ~usaynid 'A1ids for several generatlons (eg.

R.TüsI 285 n78: his uncles Muhammad & Muzahlm). Deemed weak. ..
by Abîi Ja'far al-~üsI, his tradition-book was relayed byal-

Fagl b. Shâdhan. Yet see the reports in R.KishshI n499 &

n951 (the 8th and 9th imams express confidence in him), ns



220, 449, & 908 (where he relates concerning the heretics

Abu l-Khattab and MUQammad b. BashIr), and #955 (where al

KishshT criticizes the QummI traditionists who accused 'AlI

b. Hadld of being a partisan of Yunus b. 'Abd al-RaQman, or

secretly nurturing a preference for the teaching of Hisham

b. al-ljakam).

•
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•

12. Abu Nashirah (or Abu Mu~ammad) Sama'ah b. Mihran b.

'Abd al-Rahman, a Kufan mawla of 'Abd b. Wa'il b. ~ujr al

ljaqramI, or a mawla of Khawlan of ~aqramawt; al-BarqI, Riial

44 & 48; R.Naiashl l 431-3 #515; R.~usl 214 #196, 351 #4

(associate of al-~adiq & al-Ka~im); Tanglh lIa 67-8 #5271; &

Jarh IV 324 #1416 (Abu Hatim's cautious appraval: shaykh--. .
KüfI, ara ~adIthahu mustaqIman). There does not appear ta

by any mention of Sama'ah's father in the sources.

He was sometimes confused with the gLandfather of the

Kufan banker and prolific compiler, the strident WaqifI Abu

MUQammad al-~asan b. MUQammad b. Sama'ah b. Müsa b. Ruwayd

b. NashIt al-~aqramI al-KindI (d.263/877; R.NajashT l 140-3

#83, "min shuyükh al-Waqifah"; R.~usI 51-2 #182; Tanglh l

307-8 #2738), resulting in the allegation that Sama'ah him

self held WaqifI beliefs (cf. Ibn Dawud, Rijal 460;

R.KishshI 477 #904). But this error was long ago noted

(R.KishshI 469 #894), and he does not appear to be related

to al-~asan's father, the Kufan faqIh & associate of al

~adiq who compiled legal works, Abu lAbdAllah MUQammad b.

Sama'ah b. Musa al-~aqramI al-~ayrafI (R.Najashl II 211

#891; R'TûsT 290 #164; Tanglh III 123-4 #10816, + see

#10817). This confusion may have led to Abu Ja'far al

rûsI's claim that Sama'ah b. Mihran was a WaqifI who trans

mitted from al-Ka~im. Yet the possibility that Sama'ah died

in the second half of the 2nd century is not to be dismissed

entlrely.



14. See the discussion below SII.A, for how best to con

strue 'aql & jahl in this report.

13. 'Zddatun min muwâllhi; Usül has: jama'atun min

muwâllhi. We render muwâlIhi (pl. of muwalin) his 'fol

lowers, close-friends, disciples', namely those who recog

nize the Imam as their personal religious guide and submit

to his walâyah 'spiritual authority' (syn. mutashayyi 'ün,

muhibbün). See Mahasin k. al-safwah wa I-nûr, bâb al-. . .
muwalat fI llâhi wa I-mu'âdah, 165 ~s 120 & 121; & E.

Kohlberg, "Imam and Community" 32. If read mawâlIhi (pl. of

mawlâ), the meaning would be his 'clients, freedmen', ie.

non-Arab Muslims allied to the QurashI clan of Hashim or

Ja'far's family.

The possibility that mawâlI is to be read here, in the

sense of "wala' al-mu",âlat" 'contractual cl ientage' ("con

tractual agreement distinct from the act of conversion"

struck between a Muslim patron and a freedman without walâ';

P. Crone, "Mawla", E....L..:Z VI 881b-2a), is guite unlikely .

•

•
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•

15. Z'rifül 'Be cognizant of' or 'Be acquainted with'i

the second repetition is lacking in U~ûl.

16. "La na'rifu illa ma 'arraftana"i cf. Q 2:32, where

the angels reply to God's reguest that they name the Names

He had taught Adam ("No knowledge have we except 'Ilhat Thou

has taught .us ..• "). The Imam is sole source of knowledge

for those under his spiritual authority (walâyah). This

phrase itself indicates that the ambience of this report is

al-?adig's personal instruction to disciples.

17. The relative clause "khalaqah,. (whichl He created"

is absent from U~ül. Yet Ma~âsin, Ithbat, 'lIaI, & Khisâl

agree on this reading: "hulol'a aW'Walu khalqin khalaqahu min



al-rü!JaniyyIn 'an yamlni l-'arshi min nurih"; ie. from the

light of the Throne, not from God's light, as van Ess

(Theologie l 354: "erstes Geistwesen rechts vom Thron aus

Gottes Licht geschaffen"), and Amir-Moezzi (Guide Divin 19:

" ... et le faisant proceder de Sa propre Lumi~re"), and S.

Murata (Is-Q.!2.i. Islam 240: " ... from His light on the right

side of His Throne") aIl interpret. While the reading

"God's light" is certainly a natural one, we shall adduce

reason why "Throne light" is more plausible. (8 ut See

RddertJ.UWl b. +or tI1e. issu.e 0.(: T"'ro ,,€- Cl.V\J 'a.'iJ')

•
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18. Whereas U7ul has: "Blessed and Exalted".

19. Reminiscent of 0 68:4 "wa innaka la-cala khuluqin

'a~Imin And certainly you IMuQammadJ possess sublime moral

qualities". This evocation of the Our'anic context jux

taposes the terms khalq/creature, and khuluq/innate moral

disposition; compare ego al-~aklm al-TirmidhI, Bayan al-Kasb

183.

20. "Akramtuka cala jamI'i khalqI", or "1 have ennobled

thee ... "; while Ithbat & U?ul have karramtuka "1 have

exalted thee above ... ".

21. "Min al-bahri l-ujaji l-zulmàniy'" 'lIaI lthbat &. ."
Tuhaf agree here with Mahasin, while Usul & Khisal have:. . -.-.
"al-ba~ri l-ujaj ~ulmàniy'yan full of darkness from the

brackish sea." AI-?adiq rnay be drawing upon al-Baqir's

theme of the 'Two Waters', upper\sweet and lower\salt, out

of which the blessed and the damned are created.

22. "Istakbarta?"; see 0 38:75, where the reference is

to lblIs, who disobeyed God's command to prostrate to Adam.

Thus al-Jahl by his own self-will has insolently held him-



• self above obeying God.
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23. In Islamic tradition, IblIs is never the adver

sary/çHdd of God, but always of manj see T. Fahd, "Anges,

D'mons et Djinns en Islam", in Sources Orientales VIII,

Genies. Anges. et Démons [Paris 1971J 155-214, on 180-1,

observing that God empowers both the Devi1 and man against

each other. Ibn }~T 1-Dunya (~ 62 #89) gives an

anonymous ear1y exhortation from "one of the wise" where al

'aql & al-hawa are 'two adversaries' giddan:

"Take heed and pay attent ion/ ittfa~ü wa 'ü 1 Every

single person has two internaI rulers/qaqiyani

batinani, one of whom is a sincere counsel10r/na~i~,

the other a deceiver/ghashsh. The sincere counsel10r

is al-'aql, whi1e the deceiver is desire/al-hawa. The

two are 'adversaries'j whichever one of the two you

side with, the other is enfeeb1ed."

Cf. above n.2.

24. "Wa la quwwata II bi-hi"j the final pronoun referent

is to al-'aqI.

25. "Wa huwa wazir al-'aql", ie. in battle. The term

wazfr was originally synonymous with an~ar and ashya'

(shI'ahl, to mean "helper, propagandist" (Q 25:35, & 20:29

32 - Aaron's role for Moses); see M. Bravmann, The Spiritual

Background ~ Early Islam [Leiden 1972] 222. For the

ShI'ah, 'AlI was wazfr to Mu~ammad. The context is clearly

the image of man's helpers popular in early wisdom maxlms:

"al-'aqlu amIrun wa l-'ilmu na~Irun wa I-ttilmu wazTrun" (al

KarajakT, Kanz al-Fawa'id II 33, qawl ba'g 'ulama'i li-l

'arab); & the famous maxim on the 'assistants' of faith

(lilm, ~ilm, rifq, & ~abrl, ego al-9adiq ) the Prophet:



•
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"ni 'ma wazlru l-lmani l-'ilm... " (U~ül l 48 n3).

221

•

•

26. Or 'unbelief'. On this most fundamental pair, see

the remarks by Bravmann, Spiritual Background 26-31 & 76f.,

stressing both the purely religious inner attitude and the

social relationships embraced by both terms.

27. For the close link twixt Iman and ta~drq, see ibid.

27.

28. But see the 4th pair above; Murata renders this pair

as "des ire \ disheartenment" (Is!.Q. Qi. Islam 240). Despite

the agreement of aIl texts on the order of this polarity, it

appears certain that the pair was reversed very early on,

and al-ya's 'resignation' (renouncing one's gratification of

appetitive cravingsl should be a recruit of al-'Aql, opposed

to al-tama' 'greed, coveting' as a recruit of al-Jahl. Com

pare the saying of 'Umar b. al-Kha1;1;ab: "al-tama 'u faqrun wa

l-ya'su ghinan Greed brings poverty, and despairing (of

gratifying one's desire) is a cause of freedom from want"

(trans. Lexicon t.m. '.l; further, cf. Ma~asin, k. al-ashkal

va l-qara'in, 16 n46; & ~anz al-'Ummal III 272 ns 2449-2457

(al-tama' among the akhlaq madhmümah), esp. n2454.

29. Al-tawakkul signifies confidence thlt one's needs

will be met; it may be rendered "Trust in God".

30. Or 'avarice' in the sense of an anxious endeavour to

satisfy one's wishes, or taking pains to acquire one's

needs.

31. As in 'izzatu I-nafs 'scornful self-exaltation'.

Yet 'lIaI and Khisal have al-ghirrah 'heedlessness' or



'inadvertency'; whereas U~ul has al-qaswah 'mercilessness,

cruelty' (as adversary of al-ra'fah).•
NOTES 222

•

•

32. Al-Hatk, ego the shame and dishonour brought on one

by ravishing a woman. Usul & Khisal have al-tahattuk-.-
'shameless immorality'.

33. Khurq in the sense of clumsiness or awkwardness in

doing or making something, used as the antonym of rifq.

From its root meaning of 'unskillfulness in work and in

affairs' it is extended to connote 'foolishness, stupidity',

as weIl as 'deficiency, unsoundness in understanding'. Note

the maxim attributed to the JâhilI sage al-Aktham b. ~aYfT:

"al-jahlu quwwatun li-l-khurq Cal-khariq?J wa l-khurq quw

watun li-l-ghagab"; Abu I-Shaykh al-l~bahânl, Amthal 257 .

34. U~ul has al-jur'ah, with no change in meaning.

35. U~ul has al-kibr 'arrogant pride'.

36. A quality long associated with 'aql, just as loose

talk was deemed the mark of the fool. Yet eloquent speech

was also deemed the mark of the wise; see the anonymous

maxim invoked by a certain Abü ~asanah al-'Abid: kana yuqâlu

"al-~arnt nawmu l-'aqli wa l-rnan~iq yaq~atuhu" (~ 66

#102). Cf. Caliph 'Abd al-Malik b. Marwân: "al-~arnt nawmun

wa l-nu!=q yaq~ah"; :IsQ. al-FarTd II 305 > Bahjat al-Majâl1s

l 55.

37. U~ül has al-shakk 'doubt, uncertainty', as the

opponent of al-taslIrn. However Ma~asin (also 'lIaI &

Khisal) follows this 23rd pair by three pairs absent from

U~ul (= #24 - #26), suggesting either that they crept into



al-Barql's text after al-Kulaynl's era/ or more likely

attesting to the early transmission of two basic versions of

the traits.
•
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38. Taking faqr (pl. fuqur) in the sense of anxious or

disquieting wants or circumstances aroused by craving

material things. Recall the early maxim "lâ mâla afwadu min

al- 'aql, wa la faqra ashaddu min al-jahl". Like many other

pairs in this list, there is a subtle transposition of the

'normal' polarity between the opposing traits towards a more

interior vista.

39. Sorne Mss. of U7ül have al-tadhakkur 'recollected

attentiveness, remembrance', which perhaps better serves as

the antonym of al-sahw 'forgetfulness, neglectfulness'; both

Kamara'i, U7ul II 32/ and 'lIaI 114/ prefer this reading.

40. In a work written by the ~ijazi adib Abü l-WalTd

'Ïsa b. Yazld Ibn Da'b (fI. under Caliph Mùsa al-Hadr rg.

169/785 - 170/786)/ listing seventy virtuous

qualities/kha~lah of imam 'AlI with their detailed shar~

(many of which are similar to al-9adiq's 75 jund), ~if~ is

aligned with 'aql in the sense of 'hearinq attention': "wa

l-~if~ wa huwa lladhI tusarnmIhi l-farabu l-'aqla ~atta saruma

udhunan wa 'Iyatan"; al-MufId, Ikhti 7as 144-60/ on 145.

41. Both terms of this pair concern relations towards

one's kin or group; qa~I'at al-ra~im 'severance of blood

ties' was a cardinal sin for the old Arabs, ego Ibn al

Mubarak, Zuhd 252 #724. Contrast the 80th pair below.

42. See the 9th pair above: al-Qir~ opposed to al

tawakkul. Al-Ounü' here connotes a temperate satisfaction
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or frugality, as opposed to avarice.

43. Bravrnann, Spiritual Background 84 n.2: bala' as

"what one experiences , suffers, endures",

224

•

•

44. The doctrine of Love and Hate for God's sake was an

important feature of the teaching of al-Bâqir and al-$idiq;

see our M.A. thesis (1980), "The Teaching of Ja'far al

~âdiq", 158-9 n.128.

45. Cf. Q 2:42, 8:8, 17:81. Al-$adiq stressed the

dichotomy in history of two realms: dawlat al-~aqq 1 dawlat

al-batil (Crow, "The Teaching of Ja'far al-Sadiq" 169

n.147) .

46. Bravmann, Spiritual Background 30: "The relationship

between the offer of security and the feeling of security

resulting from it is a reciprocal one, and so we see that

the term aman or amanah comprises both 'security' ('freedom

from fear') and 'promise of security, protection' ... ".

47. Kamara'I, ed. ~ II 32, notes that this pair and

the next (~s 46 & 47) are absent in sorne Mss. of U7Ül. See

the l3th pair: al-fahm is opposed to al-~umq ('stupidity',

ie. 'incapacity to comprehend'). Here, al-fahm ('ready

witted insight') opposes al-ghabawah ('stupid simple

mindedness'); cf. the 45th pair.

48. Al-mudarah connotes a sociability intended to gain

the good-will of others through actions which induce

friendly feeling, while al-mukashafah 1s the naked display

of enmity resulting in ill-feeling and estrangement. Al

mudarah thus implies hilm, and al-mukashafah implies jahl.



Recall Lugr.lân 's dictum: "rnudaratu I-nas ni?fu 1- {agI friend

liness towards people comprises half of al-'agl [= 'good

manners, decorum'l"; Ibn Fatik, Mukhtar al-Hikam 273; cf.

similar statements by al-Sadiq and al-Kâ~im in U7ül II 243

~s 2, 4, & 5.
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49. In the same sense as salarnat al-nTyah. Al-ghIbah

denotes 'slander, calumny'; cf. the expression bi-~ahr al

ghayb 'back-biting'; and see Ibn al-Mubarak, Zuhd 252 ~723 &

245 ~704, for the Prophet's definition of ghIbah.

50. Al-kitman denotes self-restraint in the suppression

of knowledge. When the knowledge being suppressed is damag

ing to others, then kitman is praiseworthy (eg. keeping

quiet about another's fault); or kitman may be viewed as a

cardinal virtue synonymous with ~if~ al-sirr 'not divulging

one's private secrets to others'; see Ibn Ab! I-Dunya, ~amt

449-53 ~s 407 & 409. But when knowledge suppressed is true

and obligatory, then hiding it is a blameworthy trait (eg.

kitman al-shahadah, not speaking out as a witness if wha~

one knows will help an innocent person).

Perhaps al-~adiq hints at a cardinal tenet of the early

shI 'ah, kitman al-sirr 'concealment of the secret' [ie. of

shI'I beliefsl, in the sense of suppressing the esoteric

teaching from those incapable of understanding and accepting

it; see I. Go1dziher, "Das Prinzip der Takijja lm Islam",

~ LX/1906/213-26, on 218-24, where he invokes a1-~adiq on

the marks of the true shI'ah (221: " ••• wa kitman sirrihi

jihad fI sabIli lliiihi"). For the difference between kitman

and tagiyyah 'dissimulation', see E. Koh1berg, "Taqiyya in

shl'I Theology and Religion", in Secrecy and Concealment,

ed. H.A. Kippenberg & G.G. Stroumsa [Leiden 19951 345-80, on

346, & 351-68 .



51. During the Pilgrimage, the pilgrim kisses the Black

Stone set into the eastern corner of the Ka 'bah, symboli

cally renewing the covenant which Abraham, the first builder

of the temple, made with Goè.

•
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52. Al-'uqüq denotes the breaking of ties and renouncing

of one's duties to one's blood-kin; its antonym is barra or

wa~ala l-raJ;lima (Bravmann, Spiri'.:..;al Background 77). Cf.

the 32nd pair. An esoteric reading might construe the

wâlidan as MUQammad and 'AlI, the two spiritual 'fathers' of

the ShI'ah. ~ilat al-raJ;lirn '~s often placed at the head ot

the akhlaq in the genre of religious adab; ego al-Bukharl,

al-Adab ?l-Mufrad, & al-Bayhaqi, al-Adab.

53. Al"!laqiqah in the sense of outer manifestations

according with one's actual reality; al-riyâ' connoting

'simulation', making a show before people, thus hypocrisy.

Cf. imam al-Ka~im's statement in his Instruction to Hisham:

" .•. the one whase words agree with his deeds, and his

secret thoughts are in accord with his outward manifesta

tions"; Tu~af 286 > Bihar l 139. Or the final trait of the

akhlaq al-J;lakim 1isted by Luqman: " •.. yuwafiqu sirruhu

'a1aniyyatahu wa qawluhu fi 'lahu"; Mukhtar al-':!ikam 268; and

al-~asan a1-Ba~rI's reported praise of 'Amr b. 'Ubayd; al

Qa~I 'Abd al-Jabbar, Tabagat > l'tizal 245.

54. The wel1-known pair of opposites reiterated in the

Qur'an (eg. 22:41), and taken as a primary dutY in Islam;

see W. Madelung, "Amr Se Ma'rüf", E.Ir. l '}'l.2.f. Hunkar

often is synonymous with majhül, denoting any action dis

approved of or disa1lowed by sound minds.

55. Al-Sitr connotes 'hiding or concealing one's

merits', involving a form of se1f-constraint; it is used as



a synonyrn for al-'aql (satura 'he was\became intelligent');

while al-tabarruj is 'conspicuous ostentation'.•
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•

•

56. See the 50th & 55th pairs above; for the specifi

cally shI'I connotations of taqiyyah 1 idhâ'ah, see Gold

ziher, "Das Prinzip der Takijja" 216 n.3; and E. Kohlberg,

"Sorne lmamI-ShI'I views on Taqiyya" JAOS XCV/1975/395-402; &

idem, "Taqiyya in shI" Theology and Religion".

57. Cf. Q 48:26, where the ~amiyyat al-jahiIiyyah of the

disbelievers is contrasted with the self-restraint and God

mindfulness (al-taqwâ) of the Prophet and the faithful. AI

In?âf involves self-restraint; ego "in?af al-nâs min nafsika

interacting with people equitably by deflecting from them

the wayward reactions of one's outer manifestations".

58. Cf. Q 9:47 "Ia-qad ibtaghii I-fitnata They seek (to

stir up) discord".

59. Usül has al-qadhar.-.-

60. The printed texts of tIlal & Khi~al agree with

Mahasin (& with sorne Mss. of U~ül) in reading al-khal' or

khala', the immodest and brazen display of one's private

parts by divesting one's garments; cf. khalata 'idharahu 'he

threw off his restraint and acted in a shameful and provoca

tiv~ manner towards others'. The printed text of U~ül reads

~l-jaIa' 'impudent shamelessness'. Bath are proper antonyms

for al-~ayâ', the self-restraint underlying the attitude of

modest reserve or pudency, a trait very commonly linked with

'aql ('proper decorum' or moral-intelligence) in the lltera

ture of the akhIaq.



61. Often contrasted wlth huzunah 'rough, difficult'j

here al-SuhüIah does not appear to carry the meaning of

musahalah 'acting with gentleness towards others'. Compare

al-Sadiq's saying: "min ziyyi I-Imani I-fiqhu, va min ziyyi

I-fiqhi l-çiImu, va min ziyyi 1-~iImi I-rifqu, va min ziyyi

I-rifqi I-IInu, va min ziyyi I-IIni l-suhiiIah"i Abu Ja'far

al-TüsT, AmalT l 192.

•
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62. See the 39th pair above.

63. Kamara'l (ed. U;ül II 33) notes that this 69th pair

is lacking in sorne Mss.; as well as the 46th & 47th pairs

labove n.47). He is thus able to count "seventy-five" pairs

by reckoning these three pairs as later interpolations into

the text of U~ül. When coupled with the fa ct that pairs #24

- #26 found in Hahasin are also absent from U~ül labove

n.37), this might adequately explain the differing numbers

in the two basic versions.

64. Sorne Mss. of U7ül have al-mukâsharah 'jeering, mock

ing, scoffing', instead of al-mukatharah. AI-mukatharah

connotes "contending with others in order to amass the chat

tels of this world in excess of the prerequisite amount"

[Lexicon k.th.r.l. Thus, al-qavam here signifies 'integrity

in one's dealings with others in the pursuit of livelihood

or sustenance'.

65. AI-?ikmah 'wisdom, intelligence' la synonym for al

'aql), in the sense of constraining one's natural inclina

tionsi cf. verbs ~akama & a~kama 'to prevent, restrain', &

hakamah 'bit' of a horse's bridle. Both Mahasin & Khisal..

agree in reading al-Hava 'blameable des ire, unchecked

inclination'i U7ül has al-hawa', which i5 either an alterna

tive script for al-hava, or a corruption for the plural al-



al-naqawah 'purity', is a misprint or mistranscription.•
NOTES

ahwâ' 'natural desires, blameable inclinations'.

229

'rIal 's

•

66. The printed text of Khisâl has al-shaqâ'.

67. AI-Tawbah connotes forswearing*renouncing sin and

turning penitently to God. While al-I?rar connotes self

willed persistence in committing sin or disobedience, and an

obstinate refusaI to turn contritely to God or to admit the

wrongfulness of one's actions; ego "a?arra 'alâ l-dhanbi he

persisted in the act of sin".

68. Al-Ightirâr signifies negligence in seeking pardon

or forgiveness, being boldly inconsiderate; cf. ghirratun

bi-llâhi 'boldness against God'.

69. rthbât & Ma~âsin agree in reading al-'A?abiyyah,

that fanatic partisanship among members of a separate group

inculcating hostility towards outsiders. U7ul (also 'rIal &

Khi 7âll has as the opponent of al-Ulfah its antonym al

Furqah 'disunion, separation', ie. abandoning unity with the

larger congregation. Yet FaYQ-i KâshânI, Ma~ajjat r 176

(following closely the text of al-KulaynI) has al-'A?abiyyah

as the adversary of al-Ulfah. AI-~adiq is known to have

repeatedly urged his followers not to withdraw from the

unity of the Muslim community, and to maintain amicable

relations (mudârât, mujamalahl with the persecutors and

enemies of 'Alid rights; see E. Kohlberg, "Taqiyya in shI'I

Theologyn 363-4.

•
70. "lia lâ

l-'aql"; while

not assemble".

takmulu hâdhihi l-khi?âl kulluhâ min ajnadi

U:;;ÜI reads: "fa-là yajtami 'u ••• (God l does

Yet the edition of U7ül by Kamara'I (also

?



'lIaI, Khi~il, & the 'Instruction' of al-Ki,im) reads: "fa

li tijta~i'u These traits are not assembled entirely ... ".•
NOTES 230

•

•

71. "Mu 'min qad imtaJ;1ana llahu qalbahu li-I-Imin

... whose heart God has 'purified' [afflicted with trials &

tribulatlons so as to test] for faith." See Q 49:3 "they

whose hearts God has purified for righteousness/imtaJ;1ana

llahu qulubahum li-I-taqwa".

72. "Wa ammi sa' ir dhilika min muwi1Ini"; thus in

Ma~asin, U~ül, 'lIaI, & Khi~al. However, the version in the

Instruction of imam al-Ki,im, and that quoted by al-Mas'üdf

(Ithbit Ill, employ the term mu'minTna 'the faithful' in

place of muwâ1Ini. Is al-~idiq referring to those of hls

followers not present, thus including his listeners among

the mu'minün of purified hearts? uy = Jy

73. Al-Ki~im's Instruction makes it explicit: "without

the presence in him of sorne of these troops from the army of

al-'Aql".

74. "~atta yastakmi1a wa yattaqf min al-jah1", (and so

'Ilal); while U~ül & Khi~il have: " ... wa yunaqq... min junüdi

l-jahl and is purified of the troops of Folly". However,

the Instruction is more explicit: "J;1atti yastakmïla 1-(aq1a

"'a yatakha1la~a min junüdi l-jahl"; while Ithbit has "t?afa

min".

75. "Wa innami yudriku al-fawza bi-ma'rifati 1-'aq1";

this may also be rendered: "But the triumph is

obtained/yudraku a1-fawzu •.. "; cf. "al-fawzu 1-'azImu the

mighty triumph", in Q 4:13, 6:16, 9:88, & 40:9. Khi~il

agrees with Mahasin in reading al-fawz; while U~Ül has:



"yudraku\yudriku dhalika bi-ma'rifati l-'aql that 1s

reached\he attains that [ie. completion of his traits] only

by knowing al-'Aql." 'lIaI alone reads: "yudriku al-1)aqqa

he attains true possession [or: 'The Real\God'?J".

•
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•
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76. Knowledge Triumphant 23. With respect to the prob

lem of determining originality vs. banality, M. Foucault

points out that assessing the merit of the 'originality' of

a text can have meaning "only in very precisely defined

series" whose Ilmits and domains are established in "suffi

ciently homogeneous discursive fields"; Archaeology of

Knowledge [New York 19721 143-4. It is in this context (the

trajectory of enrichment of meanings of the Aqbil! reports)

that 'originality' is used here.

77. The term is Elisabeth S. Fiorenza's, in her study

"Wisdom Mythology and the Christological Hymns of the New

Testament", in R.L. Wilken, ed., Aspects .Qi. Wisdom i.!:!.
Judaism ~ Early Christianity [Notre Darne 19751 17-41, on

26-30. "'Reflective mythology' is not a living myth but is

rather a form of theology appropriating mythical language,

material, and patterns, motifs, and configurations for its

own theological concerns. Such a theology is not interested

in reproducing the myth itself or the mythic materials as

they stand, but rather in taking up and adapting the various

mythical elements to its own theological goal and theoreti

cal concerns" (29). This notion better explains what many

scholars studying the development of Wisdom traditions often

refer to as the "mixing of motifs" or "mythical revis ion" in

terms of background or influence, yet which is more prof

itably to be viewed as "theological reflection using the

language and features of myth in the mode of 'reflective

mythology'" (ibid. 30).



78. The Sectarian Milieu [Oxford 1978J. Yet the use of

his model to construct a hypothetical Arab monotheism of the

first century AH (alongside of the general Judaeo-Christian

sectarian environment), from whose "prophetical legia" the

Qur'an was later canonized after 150 AH, requires a dogmatic

distrust of the value of a critical use of Islamic literary

sources that is unjustified in our experience. An example

of this hypothesis would be Yehuda D. Nevo, "Towards a

Prehistory of Islam", ~ XVII/1994/108-4.i Let us net

discard the quilt for fear of bedbugs.

•
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79. If one accepts the closely argued hypothesis of

Michel Tardieu, "Sabiens Coraniques et <Sabiens> de ~arran",

Journal Asiatigue CCLXXIV/1986/1-44, that the site of ~ar

ran, a well-known center of late paganism in Parapotamia,

was also the last holdout of the Platonic acad~my of Athens

being the place where the Neoplatonist philosopher

Simplicius finally settled. For the role of ~arran, see

Theologie II 442-9.

80. Eg. al-Shahrastanl, Milal 1 676. The Rasa'll of the

Ikhwan al-~afâ' mentions spiritual beings (rü~âniyyün) and

angels (amlâk) who have the divine mission of malntalning

the world and turning the spheres and course of the stars

(star-sphere = inwardly an angel)j S. Diwald, Arabische

Philosophie Ynà Wissenschaft 75. Ibn al-Nadlm (F.Nadlm 402)

ascribes to Bar Day~an several writings, including a Kitâb

al-Nür !!@. I-Zulmah "Book on Light and Darkness", and a Kitâb,
Rühaniyyat al-Hagg "Book on the Spiritualacy of 'Truth\The

Real'· (?)j cf. P.O. Skj~rv~, E.lr. III 780bj Theologie 1

427.

81. Repercussions of the Kalam in Jewish Philosophy

[Cambridge, MA 1979] 128-29, citing the Ga'on's Ëmunot wë-



De'ot (al-Mukhtar fi I-Amanat wa I-I'tigadat, ed. S.- -
Landauer [Leiden 1880]), 1.3 p.70; & trans. S. Rosenblatt,

The Book Qi Beliefs and Opinions [Yale Judaica Series 1, New

Haven 1948~~3-~or Sa'adya, see P.-B. Fenton, E.I.~ VIJl

GGla-2a. Did such thinkers belong ta the circle of the

Neoplatonist Isaac Israeli, or ta the Tiberian and Iraqi

circles within which Sa'adya studied? Or did their concep

tion of the "rü~aniyyün" = Wisdom have any links with schis

matic Islamic movements (eg. shI'I thinkers), whose impact

on Rabbinical Judaism of the time Sa'adya opposed?

•
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82. Repercussions 128. Sa'adya argues that the priority

assigned ta Wisdom in ~~. 8:22 is that of a created thing,

not a coeternal hypostasis, ie. that Wisdom is one of God's

creatures. Further, see Sa'adya's translation-commentary on

Job 40:19, in L.E. Goodrran's trans. from the Arabic text,

The Book QL Theodicy [Yale Judaica Series XXV, New Haven

1988] 403 ("'The Lord possessed me lwisdom) first among His

ways' means that Gad created it first"), & 405 n.8. Yet

long before, the Hellenistic Jewish Philo of Alexandria had

linked sophia and logos together in an illuminative

mysticism where the content and the means of saving knowl

edge are identical, but this precedent had more significance

for Gnostic and later Patristic thought than Rabbinic.

83. Thus in al-Baqir's report on the creation of Adam's

body, bath the Archangels IsrafIl, Hikha'Il, & Jibra'Il whom

God places amidst the heavens (fi-ma bayna a~baqi l-samawât,

ie. beneath the Throne realm), and below them the Jinn, are

referred to as winged rü~aniyyün; Qut;:b al-DIn al-RawandI',

Qi~a~ al-Anbiya', ed. Gh.-R. 'Irfaniyan Yazd! [Mashhad &

Beirut 1989] 35-40 #1, on 36.

84. See Amir-Moezzi, Guide Divin lI! n.B, 85 + n.17B:



"al-rü/:1aniyyün min ahli l-samawati wa l-arç" as the 'shadow

bodies' of the future inhabitants of heaven and earth,

including Prophets, Imams, and the mu'minün. The link

between the 'faithful' and nur is an early feature; ego

Ma~asin, k. al-?afwah wa I-nür, bab khalaqa llahu I-mu'mina

min nürih, 131-2 (eg. U2, al-Bagir: "Allah .. . ajra fI 1

rnu'mini min rIJ:1a ruJ:1i llahi. .. "), & #3 (al-Mufaddal b. 'Umar

) al-?adig: "Allah ... khalaqa I-mu 'mina min nür 'azamatihi wa

jalali kibriya'ihi. .. " = Mahasin, k. 'iqab al-a 'mal, 100

U70). Is al-?adig's depiction of the faithful-elect created

out of the light of God's 'a;amah & kibriya', consistent

with al-'Aql created of Throne light, or does this point to

their creation out of God's own light7

•
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•
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85. Mulla ?adra, Shar~ U7ül al-KafI 65, glossed al

rü/:1aniyyIn in al-?adig's myth to be: "al-jawahir al

nüraniyyat allatf wujüduha ghayru muta'alliqin bi-l-ajsam

the luminous essences which are not conditioned by bodies".

For the general tone of laterlmamT philosophical treatments

of the non-rnateriality of Intellect ('Aql), where al-'Aql

al-A~al as First Emanation is not body, matter, form, soul,

nor accident, see ego ~asan b. Yüsuf b. al-Mutahhar al

'Allamah al-~illI (d.726/l325), Kashf al-Murad fI sharb Iài
rId.al-I'tigad [Qurnrnn.d.l part II, ch. 4.

86. For Hisham, 'man' is both spir i t and body, the body

itself being inanimate, while the spirit ls a light which

comprises the faculty of acting (al-fà'ilah), of perception

(al-daxrakah), and of sensation (al-/:1assasah); al-Ash'arI,

Magalat al-Islàmlyyln, ed. Ritter 12nd pr., Wiesbaden 1963]

l 61 & II 331; al-Oagi 'Abd al-Jabbar, MughnI XI 310 (wa 1

rÜJ:1 huwa I-fa"alu I-mudriku li-l-ashya' wa huwa nurun min

al-anwar); & van Ess' treatment in Theologie l 365-9, esp.

on 368. M.A.M. DeAngelis, "The Collected Fragments of



Hishim ibn al-~akam" IPhD. New York University 19741 94

n.14, cautions that "the sources do not seem to connect the

discussion on sense and estimation to intellect, nor is

there any separate discussior. of functions of the soul"; see

her notes to fragments #s 34a, 37, & 38.

•
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87. AI-Mufld, lkhtisâs > Bihar 1 Kitâb al-'agl, 98 #12

(without isnad). How best to construe min here is unclear;

perhaps in the sense of 'pertaining to' or 'inc1uding'; con

struing it as li-I-ta'III (to assign the reason) seems

forced and intended to escape objectionable implications

(see ibid. n.1).

88. The theory of Amr (identified with God's Will and

the Kalimah 'Word') acting as intermediary between the

Creator God and the First Intellect, is found in the Arabie

original cf the long version of the so-called Theologv ~

Aristotle, as weIl as among classical Ismâ'Iliyyah thinkers;

see S. Pines, "Amr", E.I.'" l 449b-50a.

89. See the reports in 'lIaI, bâb 96, 107-8 #5 > Ibn

Bâbawayh, Khi~il 207 > Tu~af 260-1, & extract in al-MufId,

lkhti~â~ 109; and 'lIaI, bâb 96, 108-9 #6 > Tu~af 260. The

four powers might evoke the Hermetic "four faculties of

thought, consciousness, memory, and foresight [animus,

sensus, memoria, providentia] by means of which he knows aIl

things divine" (Asclepius S10-11). Or they may ultimately

reach back to platonising-Neopythagorean teachings; ego Iam

blichus identified four povers of the soul (intellect,

science, opinion, & sensation); see Dominic J. O'Meara,

Pythasoras Revived: Mathematics and Philosophy in Late

Antiguity [Oxford 1989], Appendix l 218-29 "The Excerpts

from Iamblichus' On Pythagoreanism V-VII in Psellus", text

224 > trans. 225.



90. Eg. Hebrews 4:l4f., Jesus is seated at God's right

hand on the throne of Grace; in Eth.Enoch 45:3 it is the

'son of man' who sits on the throne of judgement; in

Wis.Sol. 9:4 wisdom itself occupies the throne. While for

the Rabbis the throne is a pre-cosmic work, 'throne' a 150

connotes the highest class of angelic powers (eg. Slav.Enoch

20:1); see O. Schmitz, "thronos", Kittel's TDNT III 160-7.

On the theme of the superiority of the 'right', see J. Chel

hod, "A Contribution to the Problem of the Pre-eminence of

the Right, Based upon Arabie Evidence", in Right §.. Left:

Essays QU Dual Symbolic Classification, ed. R. Needham

[Chicago 1973] 239-62.

One report from Mu~ammad b. Muslim al-Thaqafi } al-Baqir

} 'raised' to the Prophet, describes the shI'at 'AlI as

celestial folk on the right side of God's Throne seated on

'pulpits of l.ight': "inna tan yamrni l-'arshi qawman

wujühuhum min nürin tala rnanabir min nürin yaghbiçuhum al

nabiyyfina (wa I-mursalüna) laysü bi-anbiya'a wa la

shuhada'a ... üla'ika shTtatu tAliyyin wa tAII irnâmuhum";

Mahasin, k. al-safwah, bab shI'atina aqrabu l-khalqi min, .
Allah, 181-2 ~s 175 & 176 (cf. above n.84). This early Mus

lim eschatological motif of the saints enthroned on 'pulpits

of light' in heaven being envied by the prophets, was of

course net confined to the shIt ah . ~( ~~ =,

•

•
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91. See above ch.4 n.23. Van Ess identifies al-tAql in

al-~adiq's myth as a 'hypostasis' of "Reason-Understanding"

(Verstand), and al-Jahl as "Ignorance" (Unwissenhei t);

Theologie l 354. He distinguishes this meaning from the

sense in which 'aql is employed throughout the Instruction

of al-Ka~im to Hisham, involving 'ilm and intelligence in

human choice and acts; ibid.: "die hohe Rolle der Vernunft

('aql) für das menschliche Handeln" .



92. See in particular H. Jaeger, "Patristic Conception

of Wisdom" 95-6.•
5 - 12 Jund NOTES 237

•

•

93. An early example (after 350 B.C.E.) of such a per

sonification of abstract notions is 'Lady Wisdom' and her

counterpart 'Lady Folly' in Proverbs 9:13 & 16. One of the

main trajectories of this contrast was i~ the internalized

sapiential ethical dualism of the Two Spirits of 'truth' vs.

'deceit', as found in Qumran or in the Testaments Qi the

Twelve Patriarchsi see below n.l0S, & ch.4 n.23. The early

Wisdom Christology of the 'Q' materials, Gospel Qi Thomas,

and certain New Testament traditions (eg. in Matthew's

Gospel) represents a trajectory employing personified Wisdom

which stands closer to Wis.Sol. than to Philo.

94. See al-?âdiq's comment on this verse, quot~d from

al-SulamI 's ~aqa' iq al-Tafslr by P. Nwyia, "Le TafsIr mysti

que attribué a 6a'far ~adiq", ~ XLIII/1968/181-230, on

198: "this refers to the 'troops' of al-yaqin lia l-thiqatu

bi -l-llâhi wa l-tawakkul r alâ llâh"; and Nwyia' s comments on

al-?adiq's interiorisation of this theme of 'invisible

hosts' in Exégèse Coranique et Language Mystique [Beirut

1970] 161.

95. T. Fahd, "Anges, Démons et Djinns" 180f.i see al

BukharT, bâb ~ifat Iblis wa junüduhi & for Twelver tradi

tions see Bi~âr, k. al-sama' wa l-'alam, bab dhikr Iblls,

LXIII 131-347. The title of a lost book from al-BarqI's

Mahâsin was ~ A~adith al-Jinn ~ Iblls (R.NajashT l 206i

but F.TüsI 21 =~ Bad' Khalq IblTs ~ l-Jinn).

Sorne reports place IblIs after his expulsion from heaven

as enthroned either on the waters, or in the seventh\lowest

earth, where at determined times he receives the reports of

his troops (Ka'b al-Al)bar: " ... ya't1hi juniïduhu bi-l-akhbâr



·..a la-hu zamanun yursilu fl-hi"); Matalib III k. bad' al

khalg 265-6 #3447 (from al-~arith's Musnad). For this

prolongation of the myth of Sabè~th see al-Mas'ûdI, Murû;

al-Dhahab l 29; pseudo-Mas'udI, Akhbar al-Zam~n [Cairo 1938J

34, 41, & 71; Ibn Shahrashüb, Managib Al Ab" ~alib IV 257; &

G. Vajda, "Judaeo-Arabica - 3", Revue des Études Juives

CI/1937/94-5 ("Le Diable dans la Mer", ego Hilyat II 29).

•
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96. Eg. al-Bukhari, al-anblya', bab 2: "al-arwahu

junüdun mujannadah ... "; & Concordance l 385.

97. C. Colpe, "Anpassung des Manichiismus an den Islam

(Abu 'Ïsa al-Warraq)", Z1l.!:!Q. CIX/1959/82-91, on 83f. Compare

the Pahlavi term petyarag 'adversary' commonly employed for

ethical and religious contrasts between virtues and vices in

Iranian wisdom; see Dënkard ~ > Shaul Shaked, Wisdom Qi ~

~nian Sages (Dënkard YLl [Boulder, CO 1979) Ss 5, 24b,

A4, & B14-B46. Yet cf. above n.23.

98. Shaked observes that the Zoroastrian creation myth

"is based on an imp.licit assumption that the devi1, Ahreman,

is true to his word: once he has concluded an agreement with

Ohrmazd, he is incapable of breaking it"; Dualism in Trans

formation. Varieties Qi Religion in Sasanian Iran [London

1994J 24.

99. Amir-Moezzi detects "troubling" similarities between

these aspects of 'agI & jahl in al-9adiq's myth, and the

late Zoroastrian notion of the perpetuaI combat between

'innate wisdom' (asn-xrad) and 'ignorance' (düs-agahIh);

Guide Divin 20 n.13. ~'hile he discllsses al-9adiq's myth

under the rubric "la dimension cosmogonique du 'agI", he

distinguishes the notion of 'agI present in this myth from

the Greek conception of Intellect, "o~ nulle substance ni



même nulle disposition n'est opposée s l'intellect et où

l'ignorance est simplement l'absence de forme dans ce

dernier" (ibid.). Amir-Moezzi further perceives ethical and

soteriological points of similarity between Greek ideas and

al-?adiq's myth.

Compare the personification in Pahlavi sources of 'Evil

Mind' or 'disobedience' (Akoman, the fiendish cpposite of

Wahman 'Good riind'), who cornes from darkness and is among

the first to be created by Ahreman, being opposed to Vohu

Mano in battle; J. Duchesne-Guillemin, ~. 1 728b-30a; &

Shaked, Dualism in Transform<ltion, Appendix D "Sorne Terms

Relating to Man in Pahlavi" 146f. Denkard YI states that

the body and vital soul of Ahreman is from 'ignorance' (düs

agâhlh); Shaked, Sasanian Sages SE40. Similarly, in al-Adab

al ~aghTr attributed to the gifted Persian mawlâ and secre

tary for 'Abbasid Caliphs, 'AbdAllah Ibn al-Muqaffa' (d. ca.

137/755), the Devil is opposed to 'ilm, and his spirit and

body said to be composed of ignorance ("J:1ayâtu l-shaytan

tarku l-'ilm wa rÜJ:1uhu wa jasaduhu I-jahl"); ed. M. Kurd

'AlI, Rasa'il al-Bulaghâ', on 25. For the Zoroastrianism of

Ibn al-MLqaffa' before his conversion to Islam, see Shaked,

"From Iran to Islam: notes on sorne themes in transmission",

~ IV/1984/31-67, on 50f. > Zoroastrian Iran tQ Islam VI.

•

•
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100. "The Notions Mënog and GëtIg in the Pahlavi Texts

and their Relation to Eschatology", Acta Orientalia

XXXIII/1971/59-107 > Zoroastrian~ to Islam II.

101. See Shaked, "Sorne Notes on Ahreman, the Evil

Spirit, and His Creation", in ;~oroastrian Iran to Islam III.

This aspect of Mazdean thought for~s a basic contrast to the

Manichaean identification of matter with evil and their

'material' conception of spirit; see Shkand-Gumanlq-Wizar,

trans. E.W. West ln fahlavl Texts III, ch. XVI p.243f.



102. This feature is not consonant with the teaching of

Bar Day~an (d.222 CE) as found in Arabic literary sources,

stressing "the inactive quality of darkness" as "lifelcss

and inactive" and constrained by its very nature to evil,

~nlike the Light which chooses good freely and inten

tionallYi Skj~rv~, E.lr. III 781a & 784a. Further: F.Nadlm

402; al-Shahrastân1, Milal l 638-42 > trans. G. Monnot,

Religions l 667-8; G. Vajda, "Le TémoignagE' d'al-MaturldT

sur la doctrine des M~nichéens, des Day~anites et des Mar

cionites", Arabica XI/l~S4/1-38 & 113-28, on 28-30; & W.

Madelung, "Abü 'Ïsâ al-Warrâq über die Bardesaniten, Mar

cioniten und Kantaer", Studien ~ Geschichte und Kultur des

Vorderen Orients, Festschrift B. Spuler [Leiden 1981] 210

24, on 213.

In contrast, Mani "represents d 7.rk,..,ess as something evil

•
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and active, full of strife, which of itself rises and ... sees

the light and wants to possess it and so attacks it"; E.lr.• III 784a. In al-Shahrastanl's account of Zoroastrian

dualism, a number of creation myths are reviewed, including

non-orthodox and Zurvanic, which give an active role to the

Devil\evi1; see Milal l 569-82 > trans. Monnot, Religions l

633-41; & trans. Shaked, "Sorne Islamic Reports Coacerning

Zoroastrianism", JSAI XVII/1994/43-84, on 52-59.

•

103. Esoteric shI'T teachings cast in the form of wisdom

discourses by al-~adiq to his chief disciple al-Mufaççal b.

'Umar al-Ju'fI contain explicit statements equating Iblrs

with al-janl; see al-Haft al-Sharlf, ed. 'Arif Tamir IBeirut

1964], 53: "inna IblTsa wa dhurriyyatahu jahi1üna khuliqu

min al-jahl wa l-ma'~iyah ••• wa khalaqa l-mu'minTna min rü~i

l-~ayat"; & 70 "wa ma 'na IblIs fI nafsihi huwa al-jahl."

~üfI tradition has al-?adiq speak of the iqbal & idbar of

al-jahl; see the 'centl1ry' ':lf scholia assigned to al-(ladiq =
Mi7ba~ al-Shari'ah ~ Miftâ~ al-~agTgah IBeirut 1980] 75:

"al-jahlu süratun rukkibat fI banI Adama iqbâluha zulmah ,",'a. .



idbâruhâ nar ... " (per the reading in Bihir 1 93 #25). For

œore about IblIs, see P. Awn, Satan's Tragedy and Redemp

tion: IblTs in SufT Psychology [Leiden 1983].
•
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•

•

104. Eg. the ImamT reports where Adam p1eads with God to

grant him powers enabling man to withstand the powers God

had previously granted to IblTs; see 'AIT b. Ibrahim al

Qummi, Tafsir l 42 (Adam: "ma a 'tâhu min al-quwwahl" l; & al

'AyyashI, Tafslr l 276 (yet cf. 387: Adam given three khisal

in his progeny, and IblIs demands egual empowerment).

Al-~akTm al-TirmidhI's treatment of the conflict between

Adam and IblTs emphasizes the priority of Adam's empowerment

with one hundred akhlaq: "fa-Iamma a'~â CAllâhuJ Adama ...al

mi'ata khuluqin wa qIla la-hu, "hadhâ jund min junüdi llâhi

ista'milhâ tala 'adu~ka IbIIs", fa-sa'ala Iblisu rabbahu an

yu'~$u. açdâdaha kay yul)aribaha bi-ha"; Ghawr al-Umur > Al

A'da' ~ I-Nafs 165.

105. See the distinctions between different dualist

schemes provoked by attempts to assess the Qumran motif of

the war between the 'Sons of Light' vs. 'Sons of Darkness':

P. Wernberg-M~ller, "A Reconsideration of the Two Spirits in

the Rule of the Community (lQ Serek 111:13 - IV:26l", Revue

de Qumran 111/1961-2/413-41 (views it as totally on the

psychological level); J.H. Charlesworth, "A Critical Com

parison of the Dualism in lQ S 111,13 - IV,26 and the

'Dualism' Contained in the Fourth Gospel", ~ Testament

Studies XV/1968-9/389f. (includes 'physical', 'metaphysi

cal', & 'soteriological' dualism, and minimizes 'psychologi

cal' dualism in favor of a modified cosmic dualism); J.G.

Gammie, "Spatial and Eth5.cal Dualism in Jewish Wisdom and

Apocalyptic Litar?ture", ;/,Q,Yrnal of Bibl1cal Literature

XC:II/E"/4/35G-85; B. otzen, "Old Testament Wisdom Litera

ture and Dualistic Thinki:n.g in late Judaism", Supplements U



Vetus Testamentum XXVIII/1975/146-57 (questions tracing back

Qumran dualism to Iranian cosmic or eschatological dualism,

& stresses a "psychological and ethical dualism" with

cosmic-eschatological connotations underlying Apocalyptic

texts). Further, the observations by Ugo Bianchi, Selected

Essays BU Gnosticism, Dualism and Mysteriosophy, Supplements

to Numen 38 [Leiden 19781, "Le Dualisme en Histoire des

Religions" 27f.; and by Shaked, Dualism in Transformation,

"Cosmogony and Dualism" 5-26.

•
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•

•

106. See in particular L. Gardet, "La Dialectique en

Morphologie et Logique Arabe", in L'Ambivalence dans la Cul

ture Arabe, ed. J,-P, Charnay [Paris 19671 116-23, esp.

121f. the rernarks on the "corrélatif d'opposition" as native

to the semantic genuis of Arabic, and its relevance to !lufI

analysis of spiritual states .

107. G. Monnot, "Les Écrits Musulmans sur les Religions

Non-Bibliques", in Islam et Religions [Paris 19861 39-82, on

50.

108. On ~arran and its speculative milieu, see Theologie

II 442-9. For the question of the impact of Manichaean

iJeas on Islamic thought in the 2nd/8th century, see: M.

Guidi, ~ lotta tra l'Islam ~ il Manicheismo [Rome 19271;

reviewed by H.S. Nyberg, "Zum Kampf zwischen Islam und

Manichâismus", Orientalistische Literaturzeitung

XXXII.6/1929/426-41, esp. 427-30; G. Vajda, "Les ZindIqs en

Pays d'Islam au d'but de la Periode Abbaside", Rivista degli

Studi Orientali XVII/1937/173-229, on 175-81, 191-6 (Ibn Abf

l-'Awja'l, & passim> Études de théologie ~ de philosophie

arabo-islamigues [Variorum 19861 XIII; van Ess, Theologie l

418-23, 436-41, & see II 419-60 on the impact of ~arrânian

Sabians on !slam. _



In a rather far-flung hypothesis M. Gil has recently

argued for a formative influence of Manichaeanism on early

hanIt circles (= the sabi'un) among the Arab tribes even. .
before the mission of the Prophet, which impacted upon

primitive Islam; "The Creed of Abü 'Amir", Israel Qriental

Studies XII (1992) 9-57. For more details on the Manichaean

proselytization of the Arab trib~s before Islam, see G.G.

Stroumsa, "Gnostics and Manichaeans in Byzantine Palestine",

Studia Patristica [Kalamazoo, Michigan] X/1985/273-8.

•
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•

•

109. For sorne aspects, see ego G.G. Stroumsa, "Titus of

Bostra and Alexander of Lycopolis: A Christian and a

Platonic Refutation of Manichaean Dualism", in Neoplatonism

and Gnostlcism, ed. R.T. Wallis [Albany 1992] 337-49; and S.

& G.G. Stroumsa, "Aspects of Anti-Manichaean Polemics in

Late Antiquity and under Early Islam", Harvard Theological

Review LXXXI/1988/37-58. In this latter article the

stroumsas emphasize that the Manichaean challenge to early

Islam was more "on ethical rather than pure1y theo1ogical

issues" (58), invol,·· ng anthropologica1 notions in their

theodicy, materia1ism, and ethics, over their theological

dualism (45-55).

110. S. & G.G. stroumsa, "Anti-Manichaean Polemics" 55.

As an example of what this challenge was, see the report

giving the 'occasion o~ revelation' for Q a1-An'am 6:1,

found in Ibn ~ibban's Thigat VIII 308, via the Basran 'abid

al-'Alâ' b. Ziyad al-'AdawI [d.94/713; Jar~ VI 355 #1961;

Tahdh1b VIII 181-2 #32Gl } 'raised' to the Prophet: ja'a 1

nasu ila 1-Nabiy ~, wa qâ1u: "ya MuJ;lammad, A11ahu kha1aqa 1

nura wa khalaqa l-Shaytanu 1-;u1mah?n, fa-anza1a 11âhu: na1

J;larndu li-l1ahi 11adhI kha1aqa 1-samawâti wa 1-arqa Cwa

ja'a1a 1-;u1umati wa 1-nüra~ = 0 6:1].



Ill. The phrase "fI I-darajati l-'ulya" occurs in a

hadIth with a Basran-Syrian isnad through ... } al-Mughlrah

b. Qays [Jar~ VIII 227-8 #1026; Mlzan IV 165 #8721J } Mak~ül

} 'Iya<;l b. Ghanam al-FihrI [Jar~ VI 407 #2275J } marfü',

describing the contemplative rapture of the elect whose

spirits remain in this world while their 'uqül roam in the

otherworld; Hilyat l 16-7. See the hadith given by al-. .
Mu~asibT (Fahm al-Qur'an 293) concerning the paradisial

status of Qur'in readers ("fI a'la darajati I-janniti"); and

the employment by al-~akTm al-TirmidhI, SIrat al-Awliya',

ed. Radtke, 94 lines 13-4 ("a'li darajiti l-awliya"'), &

Jawab al-Masa'il ... Ahl Sarakhs, ed. Radtke, 144 line 20

("a'li I-darajati fIl-jannah"). Yet for al-~akTm al

TirmidhT, the darajit 'degrees' are reached by the medium of

the qalb, not by (amal 'works', and touches upon the mystery

of the (ilm al-qismah: "anna I-d",rajiiita bi-wasa'ili l-qulüb

wa qismatu mi fI I-darajah bi-l-a'mal •.• , fa-l-jannah li-l

a'mili la li-l-darajati wa I-darajât li-l-qulüb"; .sl<:at 125

lines 1 & 12-3. Cf. "Ioove G~.l n.31-.

•

•
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112. Ibn wathlmah al-FarisT, Bad' al-Khalg 128-9. The

isniiid reaches Ibn Jubayr through: the late Successor 'Uthman

b. 'Amr b. Sij al-JazarT (d.lBO/796, a Murji'T qa9I of ~ar

rin) } the Basran QadarI Sa'Id b. AbT 'Arubah (d. ca.

156/773, see GAS l 91f., Theologie l 119 & II 62-5) } an

unnamed pers on } Ibn Jub~yr.

113. Recal1 that al-fmin 'Faith' is the second of 'Aql's

recruits.

114~imilarlYI al-~akTm al-TirmidhT specifies lhat, unlike

the ordinary worldly 'mind' (dhihn) 1 the true r:>nfessors of

God's Unity possess al-'aql discriminating twixt good and

evil traits of characte;·, "wa bi-l-'aqli yumayyizu 1-



muwaJ:1J:1idüna min al-maJ:1asin wa l-masawi "'; AI-Akyas ~ l=.
Mughtarrln > ~aba'i' al-Nufüs, ed. A. 'A.-R. al-Sa'i~ & al

Sayyid al-JumaylI [Cairo 1989] 24.•
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115. See W.F.R. Hardie, "Aristotle's Doctrine that

Virtue is a 'Mean"', Proceedings Qi the Aristotelian Society

1964-5, repr. in Articles 2n Aristotle, ed. J. Barnes,

et.al. [London 1975-~J II 33-46. This is not to say that

the 'Mean' was unknown to ethical lists in early J:1adIth. An

example where the ethical 'Mean' is clearly evoked, from

'AlI's 'khutbat al-wasIlah' [= an interesting example of a

composite ~ikmah discourse] via} the Kufan shI'I 'Amr b.

Shimr } Jàbir b. YazId al-Ju'fI } al-Baqir } 'AIT, found in

al-KulaynI, Rawdah 18-30 #4, on 21." Partially extracted in

Ibn Babawayh, Taw~Id 72-4 #27; and in 'lIaI, bab 96, 109 #7,

via al-BarqI } his father } Muryammad b. Sinan ...

wisdom, and opposites con-• "The most remarkable thing

'wellsprings*resources' of

in man is his heart. It has

•

trary to (wisdom}/la-hu mawaddun min al-J:likmah wa

aqdadun min khilafiha. Thus when hope/al-raja' pre

sents itself to (the heartl, then avidity/al-tama' con

quers it ... [listing thirteen opposing pairs wherein

the baneful trait corrupts its contraryj. Hence every

insufficiency is injurious to (the heartl, while every

excess perverts (the heartl/fa-kullu taq~Trin bi-hi

muqirr wa kullu ifratin bi-hi mufsid."

Further, cf. Shaked, "Payman: An Iranian Idea in Contact

with Greek Thought and Islam" 229 (citing al-Jâryi~, Bayan II

50), & 230; Shaked deduces much interesting material.

Theurgie Neoplatonism, however, t~ught that wisdom (as

the 'Hexad' = the perfect virtue of the Creator God} is not

a rnean, unlike the rest of the virtues. Pseudo-Iamblichus



wrote: "alone among aIl the virtues, ".-~sdorn is a divine and•
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•

perfect true extreme -- that is, it is not a mean, but has

just one thing simply opposed t~ it (its lack, ignorance)

which is not opposed by excess or deficiency. Nor is wisdom

absent from any other virtue, but it accompanies aIl of

them ... "; The Theology 21. Arithmetic, trans. R. Waterfield

[Grand Rapids 19881 82.

116. As Shaked points out ("Payman" 229): "The notion of

the Mean entered Arabie literature not necessarily through

the mediation of Middle Persian, but from Greek sources, and

it is not always easy to distinguish between the

Aristotelian concept of the middle way and that which may

have come to Arabie from Iran." He distinguishes the notlon

of paymân as it was developed by Sasanian thinkers in

theological and philosophical directions "which tends to

regard virtues and vices as human gualities rather than as

divine or demonic powers", from the "traditional" ethlcal

view where "the old concepts of human gualities with a

divine or demonic aspect are predominant" (232). Cf. above

ch.2 n.15.

117. See be10w ch.6 SI.~ For an introducrion to wilder

ness monasticism in Palestine and further east, see D.

Chitty, The Desert à City [Oxford lS66l; & on the spec

tacular growth of monasticism in syria and Mesopotamia dur

ing the 4th & 5th centuries CE, consult A. VoobuG, History

2i Asceticism in ~ Syrian Orient [Louvain 1958-88l l

209f., II 70f., III 195f.

• 118 .

l-maliku

"Al-qalbu malikun lia la-hl1 jl1nüdun fa-idh'à qalal)a

?ala~at jl1nüdl1hl1 lia idhâ fasada l-maliku fasadat



junüduh ... "; 'Abd al-Razzaq al-?an{ani, Musannaf XI 221.

Similarly the saying attributed to Ka'b al-A~bar by Sa'Id b.

AbT {Arübah (Ibn Wathlmah al-FârisT, Bad' al-Khalg 130):
•
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•

•

"The heart is the king of the body/maliku I-jasadi, its

two messengers are its two hands, its two wings are its

ears, and its eyes are its two sen~ries. Thus when the

heart is upright, the limbs of the body are upright,

and when the king is upright, his troops are fit for

service/l?alal]at juniiduhll."

The 2nd cent ury Baghdadi ~aklm {AlI b. {Ubaydah al-RaYQani

depicted 'agI as ruler over virtuous traits (al-KutubT,

Ghurar al-Kha:;;â' i:;; 90): "al-{agiu mal1kun ",a l-khi~âlu 1

~asanah ra'iyyatuhu fa-idha ~a;ufa {an al-giyâmi 'alayhâ

",a?ala l-khalalu ilayha". This formulation could also be

consistent with Sasanian wisdom teachings.



•

•

•

Chapter 6

THE HEAVENLY ANTHROPIC 'AQL

This chapter examines the psycho-ethical and affective

dimensions of Ja'far's seventy-five Powers, and then follows

the further enrichment of this scheme among the later shI 'ah

and certain ?üfIs.

SI. SEVENTY-FIVE PAIRS & 'TABLES OF VIRTUES 1 VICES'

The significance of al-?adiq's report lies as much or

more in the listing of the 'troops' as in the inaugural myth

of light and darkness. The lengthy succession of human

traits represented by the 'troops' of 'Agl & Jahl forming

the physiognomy of man's inner affective life may no longer

appeal to modern readers as worthy of careful attention.

The reverse was the case in the past, when l'.sts detalling

human ethical traits were closely studied in theory and

cultivated in practice. ' This phenomenon was not limited to

any one culture or tradition: whether the 'Seven Deadly

Sins' & 'SeVPil Graces';2 or the thirty-two opposed pairs of

virtueslvices subsumed under wehlh 'Goodness' in the Pahlavi

wisdom collection Oënkard YLi 3 or the zodiacal twelve vices

("irrational torments of matter") purged by the arrivai of a

decad of povars giving birth ta 'mind' in Corpus Hermeticum

XIII.7-l2i or the tables of twelve or fifteen virtues and



vices common to men and animaIs quoted by the Ikhwan ~

Safa' III 20, and found in both forms of the Sirr al-Asrar

ascribed to Aristotle. 4 But why 'seventy-five' precisely

(see ch.5 n.63), and does this number provide any indication

of a model Ja'far may have relied on in this instance?

The recurrence in popular reports of multiples such as

•
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•

75,000 angels protecting the pers on who performs a good

deed, may not be particularly apposite.~ One report from

Luqman listing approximately seventy-five roughly contrast

ing akhlaq for the ahmaq and the hakIm bears sorne faint

resemblance to al-~adiq's listing. Luqman concludes with

this exhortation to his son :e

"My dear boy, try to comprehend 'wisdom' and (aIl of)

its character-traits, and make them your chief occupa

tion, and empty YOUT self 50 as to make room for

them... " .

Although the paraI leI here between hikmah and 'aql in rela

tion to the akhlaq is Evident (+ see ch.5 n.115), the fact

that the number 'seventy-five' is not explicitly cited, nor

are the traits given as opposing pairs but merely listed

successively in two blocks, detracts from Lugman's piece

serving as a valid structural precedent.

SI A. A LIKELY PARALLEL: THE SACRA PARALLELA

•
Taking our cue from what is known about the environment

in which al-~adiq worked, and the convergence or confluence



of traditions occuring within his lifetime, a likely model

for tables of seventy-odd virtues and vices may be sought in

the flourishing literary genre of the ethical florilegia

among Near Eastern Christians. These anthologies of

extracts from earlier texts, and especially of citations

from Biblical Wisdom writings, represent a Christian paral

leI to the midrashIm of Judaism, and were "a continuation in

the Christian tradition of the wisdom literature of the Old

Testament".'" Ouring the 6th - 8th centuries CE the

florilegium constituted a vibrant style of ~eligious lltera

ture which served multi~le purposes including homiletic,

intra-confessional, doctrinal, and spiritual functions .

Several other genres âlso received abundant dlssemination

during the same period, including the 'Oisputation' and

'Question & Answer' writings,~ prompting close parallels in

early Islamic literature.~ It appears that the same was

true of the ethical florilegium.

By Islamic 'literature' one must include early hadIth

and akhbar narratives, such as Ja'far's narrative here being

studied. 'O Archaic ma~ü'at are properly to be lncluded

among the early 'literature' (eg. Oawüd's Kitâb al-'AgI), no

matter how naIve their literary form may strlke one. The

masa'il 'Questions & Answers' of the monk "Sham'ün" to the

Prophet which contained a version of the Century of al-'aql

(ch.3 n.42) are a good example of such confluence or trans-

•

•

•
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ference of genres between rival traditions, made possible by

the unique social and political circumstances obtaining in

the early Islamic period in Muslim Syria and Iraq. In the

lst - 2nd/7th - 8th centuries, Christians writing in Greek

in the Eastern Byzantine provinces of Palestine and Sinai

were particularly fertile in the production of these various

genres," and many were at once translated for wider dis

semination into Syriac. The interpenetration of Greek and

Syriac\Aramaic mediating a common religious koiné was dis

placed by the emergence of the new religious koiné employing

Arabic, a process occurring first in Palestine with the

shift from Umayyad to 'Abbâsid rule from ca. the middle of

the 2nd/8th century.'2 Jews, Christians, and Muslims were

now expressing themselves in a common language.

Working in the monastery of Mar Saba outside Jerusalem,

st. John of Damascus (d. ca. 132/750) produced a massive

florilegi~in Greek, his Hiera or the Sacra Parallela in

three books. "" The first two bt'oks treat God and man

respectively, where Biblical '4 and patristic citations are

systematically presented in alphabetic order. Book 3, after

a short introduction, treats ca. seventy opposed pairs of

virtues and vices, with every pair having a scholiu~treating

that particular virtuelvice. ,e Since the Sacra's number and

order for the pairs vary, and the study of the different

Damascene florilegium spawnerl by St. John's Hiera is not far

•

•

•
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advanced, any conclusions based on such details ~re aIl

uncertain. Yet given the plethora of versions deriving from

this work, and its utility as an encyclopedic treasury of

learning and tradition, it is plausible to posit that it may

have had almost immediate repercussions within the lifetime

of al-?adig. This could have occured in the process of

cultural diffusion or osmosis within contacts between the

Arabs and Hellenized Christian civilization in the conguered

provinces of the Byzantine empire,1e or between Muslims and

Eastern Syrian Christianity in the former provinces of the

Sasanian empir~.

From whence St. John of Damascus took his plan of

'seventy' opposed pairs to convey ethical and spiritual

teaching is not known (possibly Philo's dialectic of 'coup

ling of opposites' developed in lists of virtueslvices 7).

The congruence discernible between the structure and intent

of Book 3 of Sacra and the seventy-five troops of 'Aql &

Jahl may indicate an older model behind both. The jdea that

the conditions of time, place, and literary-religious con

vergence may have facilitated the appropriation of this par

ticular genre within Islamic tradition appears plausible.

However, a Sasanian Zoroastrian model is not improbable,

although the evidence is not perfectly paralleli1? while the

Lugmânic precedent is difficult to ignore entirely, since

Ja'far was fond of citing at length from Lugman's corpus .

•

•

•
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LATER PARALLELS (al-~akIm al-TirmidhI)

253

•

•

à. The structure of al-Sadiq's seventy-five powers does

not appear ta have served as a direct model for the third

century Central Asian ~ufI al-~aklm al-Tirmidhi's treatise

on al-'Agl ~ I-Hawa, wherein fifty opposing pairs of

virtueslvices are listed." e The number fifty cou Id reflect

a 'half-century' derived from Christian monastic literary

models. From the ca. one-third of al-~akIm's text extant lt

is evident that th2 structure of his work revolves around an

exposition of the physiognomy of al-'agl in his SüfI teach

Ingo It opens: "al-'agl has fifty 'assistants' (khamsiina

'awnan), and al-hava has fifty 'assistants' ... ". Then

immediately follows a listing of al-(agl's fifty helpers:

(agI, fahm, basar, ma (rifah, yagIn ...

Al-HakIm al-TirmidhI distinguishes between what he twice

refers to as "al-'agl al-a"""al","'" and al-(agl as the first

of its fifty 'assistants', apparently denoting by the former

the primary or root all-comprising faculty (a 'higher

'agI'). This term "al-(agl aI-a"""al" occurs only in his

discussion of the first 'assistant' (= the lower 'agI),

which serves as a shackle/'agd for man holding one back from

reprehensibles and the gui les of Satan who is never able to

ensnare the higher 'agI. Following thls come the successive

disguisitions on the individual 'assistants' of al-'agl,

each scholia containing a brief etymology of the term, and



giving either three or six elements which it comprises,

occasionally sprinkled with supporting hadIth. Only after

this is the opposing 'assistant' of al-hawa named, sepa

rately under each 'assistant' of al-'aql. His standard

phrase employed for the opposing trait is "didd adversary"

(eg. wa ~iddu l-fahmi l-wahmu).

Al-HakIm al-Tirmidhi's list offers instruction to the

SûfI disciple and concentra tes on inner disciplines for

those pursuing the path. 20 Despite its different structure

and literary nature, a scrutiny of al-~akIrn al-TirmidhI's

list of the 'assistants' of al-'aql reveals a fair degree of

congruence with the 'troops' given by al-~adiq. Nineteen

are identical (includinq four opposing pairs), while eight

come very close;21 ie. roughiy half may be said to be the

same as those listed by al-~âdiq. However, this is best

seen as a not unexpected coincidence, qiven the popularity

of these traits in wisdom lists, and their constant associa

tion with 'aql as all-embracing chief of the character

traits in a variety of ethico-psychological schemes.

•

•
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~. A more apt comparison might be made between al

~akim's list in his al-(Agi ~ I-Hawa, and the list of

twenty-two virtues and seventy-nine vices given by al

Mu~asibl ln his Kitâb al-(Ilm when treating of the interlor

heart knowledge linked with the practice of virtues. 22 Both
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al-MuhasibI and al-TirmidhI provide a three-fold division of

knowledge corresponding to exoteric, mesoteric, and

esoteric; the second type of knowledge is interior resulting

in 'heart-worship'; ego al-Mu~asibl, ~: a~kâm al-âkhlrah

= al-'ibâdat al-bâtinah, & contrasting ajza' al-~alal &

ajza' al-~ar~m. Al-?âdiq's list appears to be more

encompassing than the 'assistants' of al-~aklm al-Tirm:dhi's

~, with basic social and personal virtues ranged along

side of more rarified qüalities befitting its 'mesoteric'

teaching.~3 Others have emphasized either the cosmogonie

aspect of the seventy-five jund, or its sketching the path

to human spiritual perfection.~~ It is certainly true that

the ma'rifat al-'agl urged by al-~âdiq is on a par with the

second type of interior knowledge discussed by al-Muhasibi

and àl-~akTm al-Tirmidhl, a knowledge firmly based on the

sincere cultivation of virtues and avoidance of vices.

Bernd Radtke has pointed to the centrality of this scIence

of applied self-knowledge in ?üfI ethics, which forms the

necessary basis for higher apprehension or cognition within

the interior planes of disclosure. 2e

~. Another work by al-~aklm al-TlrmldhT offers a strik

ing structural parallel to al-Sâdiq's myth. In Ghawr ~

Umür (ed. W.A. 'AbdAllah under the title al-A'~a' ~ l-Nafs,

151-66), the creatIon of 'agl from the awesome Light of

( ~ See. Addendu.m E. )



God's Sublime Glory is described which integrates a form of•
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the AqbiII report, followed by successive listings of one

hundred junüd for 'aqI (also termed akhIaq) opposed to one

hundred for IblIs*hawa integrated within his particular

•

theosophical ~üfI 'psycho-anthrop0iogy'. AI-~akIm al

TirmidhI states that he received this piece on 'aqI's crea-

tion (Ghawr\A'~a' 151-2 bâb ~ifat aI-(aqI) as a narrated

report or teaching ("huddithna bi-dhaIika"), without giving

any indication of its source.

'27) The 'setting' is dramatically expanded. God

created "'aql" from the light of 'Awesome-Dignity' or

'reverential-fear' ("inna llaha khalaqa l-'aqla min nüri 1-

Haybah"), comprising three letters: t.-(ayn -(jqaf -Jlam,

with the letters (ayn & qaf having each five 'meanings'

(ma(anIl, and the letter lam containing a progression

through six 'meanings' (from al-lutf to al-~ubb). The

•

two letters of lam's final word "hubb/love"~ (as locus of. .
ma(rifahl, in turn form double layers enfolding the human

body and the heart: "~a'" = ~ayat life, ~aya' diffident-

reserve, ~ilm understanding, & ~ikmah wisdom; while "ba'" =

birr 'righteous-obedience' by which worldly blessings are

bestowed, & baha' 'splendor' by which man competes with the

angels. This elaborate esoteric ta'wfl of the letter

meanings for «.q.l.> is probably susceptible to inner dis-
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•

closures through esoteric letter-number correspondences.

The 'setting' continues (Ghawr\A'~a' 152):

... In his surah/form, ('AgI) is the best creation and

the most adorned; furthermore in his apparel/libas he

is the best clad and most distinguished. (Gad) filled

him/~ashâhu with the lights of Unity, Singularity and

Grandeur (bi -anwar i l-"'a~daniyyah wa I-Fardiyyah wa 1

Kibriya'); and clad him ln a tunic/kisa' of the 11ght

of Beauty/nür al-Jamâl, the 1ight of Splendor/al-Baha',

the light of Sublimity/al-Jalal, the light of

Excellence/al-~usn, the light of Exaltedness/al-'A~amah

and the light of 'Awesome-Dignity'/nur al-Haybah.

('testing'J Then when (Gad) completed ('aql's) crea

tio!":, He said ta hlm, "Come forwardl" and he drew near.

Then H~ said ta him, "Go backl" and he retreated. Then

He said, "Slt/uq'udl" and he sat\ablded .

['encomlum' J Then (Gad) said, "By My Power! l

created no creature better than thee, nor more beauti

fUI, more eminent, or more noble than thee.

l created thee of light, filled thee wlth llght, clad

thee with light, sheathed thee wlth llght, l ald thee

with light/amudduka bi-I-nur, and l made thee inhabit

the source of light/ma'din al-nur. For l Am Llght,

and the cognition of Me is light/ma'rifatI nur, My

speech 15 light, and thou art of the llght of Llght

/anta min nuri l-nur. l clad thee wlth llght, fliled

thee with light, lodged thee in the llght 50 thou

art Llght upon Light/anta nürun 'ala nür.

l guide ta My 1 ight whomever l wi Il of My servants. "''''

"Thou art Gad, there 15 no Gad save Theel"

•
Next He said ta him, "Who am l 1" ( 'Aql) said,



[' listing' J qala :27 So the Lord said,•
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"By rneans of

•

thee am r obeyed, and by meanS of thee am r praised,

and by means of thee l receive. 2e Thine lE the reward

and the reckoning is upon thee!wa 'alayka I-~isab."

This heavily re-worked version of Aqbill Adbirl is fol-

lowed by the listing of one hundred troops of 'aql (p.152-3

= count one hundred and two in the text), and then a brief

depiction of each of their functions (p.153-4). Many are

reminiscent of al-Sadiq's 75 jund: "al-'iIm wa 1-~iIm fa-

huma wazlra I-'aqli, wa l-yaqIn qa'imu I-jaysh .•• " (p.153).

Next cornes a discussion of IblIs and his significance as the

opponent of 'aql (bab ~ifat IblTs wa sifat al-hawa wa sifat

junüdih, p.154f.l, leading up ta the complementary listing

of the one hundred troops awarded IblIs as a match for what

Gad had given Adam in their combat (p.165-6 = count one hun-

dred and five in the text): kufr, jahl, kibr, ~asad, ~iqd,

makr, khida' ... Hawâ is opposed to ma'rifah as the war-

•

ring 'kings' of IblTs and Adam respectively.

The structure of the Aqbill report in Ghawr has been

stretched with great liberty. The 'setting' is stuffed with

a gematria forming a detailed creation-psychology of 'aql.

It radiates a light-mysticism stressing 'aql's sublime light

dimension from nür al-Haybah (linked by al-~akTm with God's

Jalal 'Supreme Greatness' 3 0l, being further emphasized in

the 'el.comium'. Among third century ~üfl masters ma 'rifah



'cognition' is linked te various conditions, in particular

haybah 'reve.ential-fear' and the heart-vision. 3
' This

blinding concentration upon the light of 'agI harks back to

al-Sadiq's narrative where 'agI is created from the Throne

light. ln report #27 we find al-HakIm al-Tirmidh! handling

it in the context of his own particular teaching integrating

not only esoteric shI'I components (here Isma'il! 7), but

apparently Neoplatonic ideas as well.~2

The 'testing' may be compared with al-Fa9l al-RaqashI's

version (ch.l #7: "Sitl"; + #8.a. l, yet here it has merely

three elements with the stress placed on the 'sitting' 'agI.

Since it is this final action on the part of 'agI, his

'abiding' at God's behest., which provokes the lavish divine

encomium, this 'sitting' must have a special significance in

the context of report #27 (see ch.2 n.16). Another striking

feature is the depictlon of God filling 'agI with "the

lights of Unity/aI-Wa~diiniyyah, Singularity and Grandeur".

This is matched by 'agI's reply to God's query "Who am 1 7",

in which he attests to the divine Oneness by repeating a

form of the first part of the shahiidah: "There is no God

save Thee/antal" There appears to be sorne linkage here with

the form of the AqbiII report approved of by Ibn Taymlyyah,

where God endows 'agI with the light of His Unity (" .•. fa

ka~J:laIahu bi-nuri I-waJ:ldaniyyah"; ch.3 n.64) .

e

•

•
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The Integral conjunction of the Aqbill report with

century-listings of the troops of 'aql"Adam and of

hawa"Iblls lends support to our Interpretation oi the center

of gravit y of al-?adiq's myth (ch.5 SIl). Within this

anthropic dimension, 'aql achieves a form of apotheosis

through his elevation to the Heavenly realm and intimate

association with divine Light. In this trajectory of mean

ing, the Prophetie status mediated by the perfection of 'aql

(cf. al-?adiq's "al-darajat al- 'uIya" l'O:" does attain a cos

mie dimension, though perhaps not a cosmogonie one.

The comparison of early wisdom lists such as the Century

of al-'aqi and al-Sadiq's 75 jund, with later ~ufI systems

of adab 'character-training' and knowledge-practice at the

heart of self-transformation (ie. 'psychomachia'), is a

topic requiring more intensive study. This 1s an important

lesson which the study of the 'aql reports provides, namely

the continulty of teaching within Islamic ~ikmah from an

early period through to major ~üfI theor~ticians of the

3rd/9th century,3~ focused upon the role of al-'aqi as chief

of the akhlaq & khi~al in a practice of knowledqe,3e and

opening onto a noetic cognItion of Truth closely joininq

'aql with light and ma'rifah.

•

•
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•
d. A later work worthy of mention is the Bustan ~

'Ugul by the 6th/12th century YamanI Rabbi Nathanael Ibn al-



FayyumI,3e for his list of seventy pairs of good and evil

qualities bears a ~orong resemblance to al-Sadiq's seventy

five opposites. Written in ~an'a' in 560/1165, the Bustan

relies heavily on the Rasa'il of the Ikhwan al-Sata'. Pos

sibly Ibn al-FayyümI drew upon sources deriving from Ja'far

•
6 - SI
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•

•

In yet another piece transmltted from imam al-Ka;im 1

al-~adiq, the Aqbill report is reconstructed and combined

with other archaic elements, but fulfils different theologi

cal functions. The 'setting' has the creation of al-'Aql

from supernal light associated with divine foreknowledge

beyond the comprehension of prophets or arch-angels. It

includes a heptad of qualities comprising the being of al

'aql, as weIl as a decad of virtuous traits with which he is

empowered. Next cornes an expanded version of the 'testing'

wherein al-'Aql affirms God's Unity, followed by a lavish

'encomium', then a 'listing' stressing the theme of inter

cession. This piece evokes the Angel-'aql (ch.4 824) .

• 28) Ibn Bâbawayh, Ma'anI I-Akhbâr, ed. 'A.A. al

Ghaffarl !Tehran 1959] 312-13; also in Abü Ja'far al-TusI,

al-AmalI II l55-56;~7 & al-Majlisl, Bihar l l07.~e

.eNAD [three links] ..• Mu~ammad b. '~im al-TuraYfI~' }

'Ayyâsh b. YazId b. al-Hasan\Husayn b. 'AIT al-Kahhâl mawla'. .. .



•
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his father 40 J Musa al-Kazim
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al-Sadiq

(on his family isnad) J 'Ali J the Prophet

•

•

Gad Blessed and Exalted created al-'aql from a treas

ured light hidden ~n His foreknowledge [min nürin

makhzunin maknunin ff sabiq 'ilmih/out of a concealed

treasured light which He had previously determinedJ,

which is not disclosed to a Messenger Prophet nor ta a

Near Angel. Then He maàe

1. ~l-'ilm knowledge to be his soul,

2. al-fahm comprehension to be his spirit,

3. al-zuhd abstention to be his head,

4. al-~aya' organic-shame to be his two eyes,

5. al-~ikmah wisdom to be his tongue,

6. al-ra'fah tender-pity to be his mouth,~1 and

7. al-rahmah loving-compassion to be his heart.

Then He clad him and empowered him with Ten things:

1. al-yaqin certainty

2. al-Tman faith

3. al-~idq veracit~2

4. al-sakinah inner-tranquility

5. al-ikhla~ sincerity

6. al-rifq friendly kindness

7. al-'a~iyyah liberal gift-giving

8. al-qunû' contentment43

9. al-taslIm acceptance

10. al-shukr gratitude.

Then He sa id to him, "Go backl" and he retreated.

Next He said to him, "Come forwardl" and he drew near.

Then He said: "Speakl", 50 (al-'aql) said:

"Praise be to God for Whom there is no opponent/çidd

nor peer/nidd, no likeness/shibh\shabah nor resemblance



(He has) no equal/kutu' nor match/'ad!l, no•
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•

similitude/mithl nor analogy/mathIl;44 whom everything

to His Sublimity is 3ubmissive and abject."

Then the Lord, Blessed and Exalted, said:

"By My Power and My Gloryl 1 did not create a crea

ture better than thee, nor more obedient or higher or

mOLe illustrious, or more cherished~B than theel By

means of thee am 1 declared ta be One/bI-ka u~~~adu,

and through thee am 1 worshipped/va bI-ka u'badu,45 and

by means of thee am 1 called upon/va bI-ka ud'â (in

supplication), and by means of thee am 1 hoped for/va

bi-ka urtaja, and by means of thee am 1 sought/va bi-~a

ubtaghâ,47 and by means of thee am 1 feared/wa bi-ka

ukhafu, and by means of thee am 1 warned against/ va

bI-ka u~adhdharu.4B By means of thee is the reward

(earnedl/wa bI-ka al-thawâb,4~ and by means of thee is

the punishment (merltedl/wa bI-ka al-'lqab."

Thereupon al-'aql fell down prostrate, and remained

in prostration one thousand years. After tnat the

Lord, Blessed and Exalted, said,

"Lift thy headl Askl and it shall be granted thee.

Intercede thoul Thou shalt have thine intercession

accepted,"BO Al-'aql raised his head and said:

"My God, I ask of Thee that Thou grant me the rlght

of intercession for the one in whom Thou created me. "

God Blessed and Exalted said to His angels:

"1 bear witness to youl:' 1 that 1 made (al-'aql) to be

an intercœssor for the one in whom 1 created him. "

This piece may owe its final form ta the associate of

imam al-Kâ~im, Yazld b. al-Hasan the descendant of a mawla



or Zayd b. 'AlI; or it might possibly be assigned to dl

Kazim. In its pres~nt form it probably dates no earlier

than the 2nd half of the second century. In the 'setting',

'AgI's creation from a hidden divine Iight. as part of God's

foreknowledge should be Iinked with the main thrust of the

report: the forensic role of 'aqi as advocate for man before

God on Judgement Day (ie. as ~ujjah). The elevation of this

Iight beyond the prophets and angels hints at the inter

cess ory raIe 'aql is meant ta play in God's plan for crea

tion, and at the Heavenly light-'Aql. Yet there 1s no

explicit mention of any 'first creation'. This report

provides a sample of the further enrichments experienced by

the Aqbl11 report after al-~adiq's era, perhaps evidencing

one link in a trajectory leading up to the version quoted in

Ghawr al-Umür by al-~akTm al-TirmidhI (report 127).

The seven attributes forming the being of 'aql stress

his knowing and perceptive faculties ('ilm, fahm, ~ikmah)

equally with moral virtues <zuhd, ~aya', ra~mah). This hep

tad is ta be aligned with the seven qualities located in

man's psychic body moving from inside outwards portraying a

macro-anthropos, known ego from Gnostic writings.~2 Yet

here only a few of the detaiis evoke the arder and the

qualities known from ancient models.~3 The decad with which

'aql is empowered bears a faint resemblance to the decalogue

of the makarim al-akhlaq given by al-~adiq.~~ The above

•

•

•
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decad represents a fairly typicai sample of the religious

and social virtues cornrnonly assGciated with 'aq] as the
•
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chief of hurnan ethical traits, The motif of empowerment

•

•

lin~s it with the seventy-five jund report, as weIl as with

the motif of ta'yld al-'aql (below report #29).

ls there any significance ta the idbar preceding the

iqbâl in this report (& see ch.l #10)7 ~he 'testing' has

'aql utter a theologically sophisticated attestation to

divine unity, which earns God's lavish praise ("bi-ka uwah

~adu") and expansive 'listing' of nine merits and risks

which 'aql entails. The theological credo in the 'testing'

bears strong conceptual and terminological affinities to

more or less developed Twe;ver school theology expressed in

reports assigned to 'Ali and other imams.~o This is one

reason for dating this report around the turn of the 2nd\3rd

century, though the heptad and decad are archaic components

which have been taken up into the Aqbill frame. The rest of

this piece introduces the new Element of shafâ'ah 'interces

sion', seemingly unique in the repertoire of the Aqbi]l

reports. The stress on the head of 'aql rnay be intentional

(above n.53); ie. the locus of 'aql 'reason' i5 in the

brain. The only parallel to the thousand year prostration

offered up by 'aql in grateful humility or entreaty, may be

as a reversaI of !blIs' expulsion from heaven (sujüd IblIs)

earning him a respite from God's punishment.oe



The theme of intercession is weIl attested in the Our 'an

and early hadIth, almost always in an eschatological context

with strong theological overtones.07 Early Muslim ~adlth

emphasized the role of the Prophet as chief advocate on

behalf of man, even for the inmates of Hell or those who

committed grave sins, provided they attested to God's

Unicity.oe Early ShI'ism further stressed the intercessory

role of the Imam-martyr on beh~lf of his devoted partisans

as a living presence beyond the grave.o~ Here 'aql is

divinely appointed to play the part of advocate for man on

Judgement Day, at least for those in whom 'aql was fixed by

God. A definite predestinarian element is present, con

sonant with the thought of the Husaynid 'Alids. This inter

cessory theme is not inconsistent with the basic concerns

addressed by the Aqbill reports: moral responsibility &

reward and punishment. Yet the fixtures of the heptad and

decad give this report features in tune with materials found

in Islamic 'aql 'decalogues' and in reports on the 'body of

Adam', as if it intended a surnmary of sorne typical motifs.

•

•
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•

Something more may be hinted at as weIl. Does the link

ing of the Heavenly light-'aql with shafi'ah la function

reserved for the Prophet & Imam in ShI'ism), suggest a nexus

between 'aql and the lmâm? For example, in al-~àdiq's myth

of seventy-five jund, when al-Jahl disobeys oy refusing to



corne forward, 0 ?âd 38:75 is partially quoted, where God•
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reprimands IblIs: "Art thou become full of self-pride, or

art thou of the 'High-exalted Ones'/min al-'âllna7 H
• An

Imam! report offers a ta'wII of the term al-'âlfna in the

guise of a prophetie ~adlth, identifying thern as the five

members of the Prophet's Family who two thousand years

before Adam's creation sang God's praises in the pavilion of

the Throne (fI suradlql l-'arsh), and to whom IblTs had the

arrogance to aspire. eo

SIII. EHPOWERHENT BY 'AOL

•

•

Finally we may mention yet another version of the Aqblll

report assigned to al-~adiq, with a unique stress on God's

aiding the pe~son He favors through His endowment of 'aql .

This refers to the power and assistance divinely provided to

, -
man through al- aql, expressed in the notion of "ta'yld al-

'aql the 'strengthening*alding' of al-'aql".

'29) al-Hufld, al-Ikhti~â~ 244 > Bigar 1 98 #11 •• '

inna llaha Tabâraka wa Ta'âla lamma khalaqa l-'aqla

qala la-hu "Aqbill" fa-aqbala, thumma qala la-hu

"Adbirl" fa-adbara, fa-qâla, "wa 'izzatI wa jalâlIl ma
khalaqtu khalqan a'azza 'alayya min-ka, u'ayyidu man

a~babtuhu bi-ka."

God B1essed and Exalted, when He had created al-'aql,

He said to him, "Come forwardl" so he drew near. Then

He sald to him, "Go backl" so he retreated. So God

said, "By My Power and My Majestyl 1 did not create a



creature more cherished by Me than thee. l shall

'strengthen' the one whom l love by means of thee."•
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The single point of interest is the 'listing', otherwise

this version resembles early forros (ch.1 #1 & 114). The

assertion that God renders assistance (renders victorious)

those whom He loves may evoke the predestinarian readings of

the Aqbill report encountered previously, ch.1 12, .3 (+

#47), & ch.2 #15. The fact that several of those overtly

determinist versions were circulated among non-ShI'Is for

the po1emical purpose of countering OadarI ideas gives pause

for thought. The majority of versions assigned to al-?adiq

•
(ch.1 #1 9, 10, & 12) can be construed in a more nuanced

manner, ie. as supporting a taf~III view. More likely, the

theme of ta'yId may be connected with the widespread notion

of tawfIq (God's success, 'saving-grace').

Help is found in a summary statement from the imam. It

forms the conclusion to this study. AI-Ku1aynl (U~ül 1 25

1123) reports it from } al-BarqI } "mursalan" J al-l?adiq :"''''

llqht,

(or

is throuqh

'mindful'

130} "Dl 'amatu I-lnsanl 1-'aqIu Man's chief-support

is al-'aql 'intelligence*understanding', and from 'aql

cornes al-fl~nah astuteness, al-fahm comprehension, al

1)1f~ attentiveness (or memoryl, and al-JiIm knowledge.

By means of al-'aql (man) becomes perfected/yukammaIu,

and it is his quide/daIIIuh, his illuminer/mub~lruh,

and the key to his affair.

If the 'strengthening' of his 'aql

then he becomes knowing, attentive,

•



The opening words strlke a chord with earller wlsdom maxims

about <aql as man's di'amah. The same is true of other fea

tures such as 'aql as man's guide (eg. the saying "al-'aqlu

dalIIu I-mu'min"), or the capacity to discriminate counsel

'acute-of-perception'a~l, sagacious, and 'quick-of

understanding' (Kana 'aIi.~n hafizan dhakiran

CdhakiyyanJ fa~inan fahiman). Then he 'percelves'

/'arafa with (these five facultles) the 'how', the

'why', the 'whence'; and he percelves whomever sin

cerely counsels him and whomever decelves him. When he

percelves (these things), then he perceives his proper

course, what connects him, and what separates him;5~

and he is pure and clear ln (confirmlng) Oneness of God

and establlshing obedience (to God).

If he accomplishes that, he becomes a redresser of

past defects and a reciplent of what ls yet to come,6~

percelvlng what he is about, and for what purpose he 1s

here, and from where It reaches him, and to what end he

is proceeding. AlI of this accrues (to him) fram the

'strengthening' of al-<aql."

•

•
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•

from deceit (here, divine aid from demonic leading astray).

Yet the religious aura of such 'discrimination' places it

weIl beyond the old Arab and early Arab Huslim notion of the

clever man who is too smart to be trlcked by others. Rather

1t 1s in harmony w1th the fundamental religious ins1ght that

the faithful are not 'duped' by worldly motives (le. al-

mughtarrün), and keep thelr aim fixed on the Hereafter.

Further, the ability to recognize the true Guide may be

hinted at (ma'rifat al-imam), a cardinal tenet of Ja'far .



'Aql encompasses four or five primary perceptive

faculties ('iIm, ~if;, dhaka ' , fi~nah, & fahm) leading to

man's acquisition of saving knowledge and true monotheist

faith. The perfection of one's cognitive ability is

accomplished through the illumination of 'aql when it is

'buttressed*aided' through light ('aql as one's illuminator,

mub~iruhu). Light is the source of perceptive faculties

collectively constituting the powers of 'aql (cf. the meta

phor of the 'eye of the heart').&& This is consonant with

al-?âdiq's portrayal. of the creation of al-'aql from Throne

light, the Heavenly 'Aql being the 'intelligence*wisdom' at

the source of every individual's 'aql, termed byal-Hakim

al-Tirmidhl "al-'Aql al-Akbar the Omni Intelliqence*Hind".

Light emanates from above, beaming divine succour and bounty

(ie. fagl 'grace'), aiding and guiding the individual por

tions of 'aql 'installed' in each person. Allowance is made

for dissimilarity and surpassingness in individual endowment

of 'aql, provided in abundance to the perfect whom God loves

(see the use of yukammalu in '29; cf. ch.1 '11).

The five powers of caql, as well as ma'rifah itself,

should be viewed as divine aid or grace, not of man's own

doinq (above n.63). This idea may be co-ordinated with al

~âdiq's motif of the essential nature of purified humanity

equated with celestial light in the Throne realm ('bodies of

light'), a topic only referred to in passinq in our study.

•

•

•
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Yet in this particular piece more weight is placed on•
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ma'rifah as the mode of 'grasping*perceiving' one's course

in the conduct of life and one's final goal. The meditation

upon and cognition of the ultimate questions ('whence'?)

allows man ta attain pure monotheism and proper obedience to

God. 'Aql is presented as crucial to the religious enter-

•

•

prise and as actively contributing to true faith and self-

understanding.

Al-~âdiq's statement in report .30 constitutes an
e

elabora~ly interiorized form of the widespread 'pralse of

'aql' ubiguitous in early Islamic Wisdom. He once gave a

concise formulation when asked to define what 'agl is :

"Hâ 'ubida bi-hi l-RaJ:!man wa uktusiba bl-hi l-Jinan.

(Al-'aql is) that by which the All-Herciful is

worshipped, and by which Paradlse ls earned.""''''

Here the verb 'ublda bi-hl denotes worshipful service to God

in the sense of 'rendering obedience to'. The slgnlficance

of uktuslba bl-hl is best viewed in terms cf Our'anic usage;

ego 0 2:286, speaking of the nafs/soul: "la-ha ma kasabat WB

'alayhâ ma lktasabat It shall have (the reward) It earna,

and It ahall get (the punishment) it incurs", Al-~adiq's

brief utterance eloguently captures the gist of several of

the above themes. It relates two fundamental aspects of

'aql, the human and the divine sides of a single reallty.

Han earns reward and enters Paradise by means of 'aql, and



God is best worshipped by man (ie. man truly obeys God)

through the faculty of t aq1 with which He endowed bumans.
•
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Clearly Ja'far has invested the ancient 'glorification

of Wisdom' with themes central to his own anthropology: the

combat between Adam and IblIs, the pentad of cognitive

faculties, light, matrifah, and especially guidance. The

Imam of guidance, as the inheritor of prophetie tilm and

guardian of revelation, enunciates Divine Wisdom in execut

ing his task.

***



•
6 - Anthropic

NOTES

273

•

•

1. contemporary sclence is groplng towards a recovery of

the recognition of the fundamental importance of human emo

tions for intelligence, as in the field of neuro-biology

when studying physiological responses and the emotional

"somatic markers" of human experlence Involved ln decls10n

making. The neurologist Antonio R. Damaslo remarks that

"emotlon is part and parcel of what we calI 'cognition'. If

there is sever impairment of the emotions, we cannot have

rationality"; Descartes' Error; Emotion. Reason. ~~

Human Brain [New York, Grosset\Putnam 1994) 9. The recent

work by Daniel Goleman, Emotional Intelligence [New York,

Bantam 1995) puts in question the prevailing assumptlons

about what 'intelligence' really comprlses. The merit of

these works lies in collating neurological and behavioral

research pointing to the cramped view of the human person in

contemporary science.

2. See Gerard Mussies, "Catalogues of Sins and Vlrtues

Personified", in Studies ln Gnosticism ~ Helienistic ~

gions for G. Ouispel [Leiden 1981) 315-35, who reviews sorne

of the better known tables of opposites, and observes that

"catalogues of sins or virtues, in the proper sense, are not

found in the CId Testament, and apparently they are likewise

absent fromTalmud and Midrashim" (319). The catenary list

ing of virtues was commonly employed as a HelIenlstic

rhetorical device, and occurs in llterature prlmarily from

the lst century BCE and the flrst two centurles CE. Thus ~

Peter 1:5-7 contains several vlrtues that frequently occur

in Stolc llsts (arete 'moral excellence', gnos1s 'knowl

edge', egkrateia 'self-control', eusebeia 'piety'); to this

are added the distinctly Christlan virtues of falth, per-



severance, godliness, brothe~ly affection, and love.

Also see the extremely pertinent remarks on the "two

column scheme" listing the oppositions in a dual symbolic

classification, by Rodney Needham in his introduction to

Right ~ Left xxiv-xxx.

•
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3. See Shaked, Sasanian Sages 5s B14 - B46, + notes on

p.284-8S; 'goodness' representing the 'right-measure'

(paymanl between excesses (virtuesl and deficiencies

(vices). On this passage, see further J. de Menasce, Une

encyclopédie mazdéenne. ~ pënkart 40f. Cf. above ch.2 n.15

(Dënkard III 568).

4. M. Manzalaoui, "The pseudo-Aristotelian Kitab Sirr

al-Asrar, Facts and Problems", Oriens XXIII-XXIV/197 /147

257, on 176-9 & 196-201; & M. Grignaschi, "L'Origine et les

Métamorphoses du 'Sirr al-Asrar'''. Archives d'Histoire ~

trinale~ Littéraire du Moyen Age XL/1976/7-112, on 14-9 (+

Appendix Il, who muses that this set of tables in Arabic

gnomological texts may ultimately der ive from an Arabic sum

mary of Ga1en's ~ Moribus. In his TahdhIb al-Akhlag, Yahya

b. 'Adiy gives a table of twenty-one opposing virtues and

vices seemingly drawlng more on Christian teachings than

Platonic or Aristotelian; see M. Fakhry, Ethicai Theories ln
Islam [Leiden 1991J 102-4, & 112 n.24.

5. Eg. al-Bagir's report in Ibn Babawayh, Hu~adagat ~

Ikhwan [Tehran n.d.l bab al-sa'y fI ~awa'ijl l-lkhwan, 38

40: "Who ever walks to fuIfil1 the need of his brother mus-
~

lim, God will overshadow him with 75,000 angels, and he does

not lift a foot save that God records a good deed and

decrease from him an evil deed". Compare its version

attrlbuted to both Abü Hurayrah & Ibn 'Umar} marfü' in a1

Khara'ltI, Hakârim al-AkhlAg 16-7 191 & 192, + '93 (via al-



~asan ) Anas 1 the Prophet, but mentioning only seventy) .

And Seth leads the funeral prayers for Adam's burial at the

head of 75 ranks of angels; al-Mas'udI, Ithbât al-Wa~iyyah

75.

•
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6. Ibn Fatik, Mukhtar al-~ikam 266-9, en 269: "yi;

bunayya tafahham al-~1kmah wa akhlaqaha kullahâ wa Ij'alhâ

la-ka shughlan wa farrigh nafsaka la-ha ... ". Compare Luq

man's "tafahham al-~1kmah va akhlaqahâl" vith al-l?âdiq's

"1 'rifü l-'aqla wa junüdahu/".

7. G.J. Brooke, "Florilegia", A Dictionau Q..t Bibl1cal

Interpretation, ed. R.J. Coggins & J.L. Houlden

[Philadelphia 19901 235-7, on 237. Further, th~ useful

overviews by H.M. Rochais, et al, "Florilèges Spirituelles",

Dictionnaire ~ Spiritualité Ascetique ~ Mystique (Paris

19621 V cols. 435-512, esp. Marcel Richard on the

"Florilèges Grecs" 475-512; and Henry Chadwick,

"Florilegium", Reallexikon f1i.!: Antike lUl9. Christentum

(Stuttgart 1969] VII 1131-60.

8. See the articles by Averil Cameron: "Disputations,

Polemical Literature and the Formation of Opinion in the

Early Byzantine Period", in Dispute Poems ~ pialogues lu
the Ancient ~ Hediaeval ~ East, ed. G.J. Reinink, et

al., (Leuven 19911 91-108; "The Eastern Provinces in the 7th

Century A.D., Hellenism and the Emergence of Islam", in

'Hel1enismos'; Quelques Jalons PQYL ~~~~

l'Identité Grecque, ed. S. Said (Leiden 19911 287-313; "New

Themes and Styles in Greek Literature", in ~ Byzanti~~

Early Islamic Near East l, ed. A. Cameron & L.I. Conrad

(Pri~ceton 19921 96-106. For the ro1e of monastic

apophthegmata (collections of sayings modeled on Wisdom

books) and the 'Ouestion & Answer' format, see the contribu-



tion by J. Haldon to the volume edited by Cameron & Conrad,

"The Works of Anastasius of Sinai: A Key Source for the His

tory of Seventh-Century East Mediterranean Society and

Belief" 107-47; Haldon notes the need to co-ordinate Arabic

and Ethiopic materials with the Greek or Syriac, stressing

points of cultural continuity.

•
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9. The parallels of the 'disputation' and 'question &

answer' genres with early ~adIth, their utility for inter

confessional polemic and for reassuring cultural identity or

self-definition, are weIl knoWfi; ego J. Haldon, "Works of

Anastasius of Sinai" 116-25 & 143-7. Concerning when a

genre in one tradition finds close para11eIs in another

(whether by connection or contrast), or merely shares a com

mon heritage, see the illustrative case by S.P. Brock, "A

Dispute of the Months and Sorne Re1ated Syriac Texts",

Journal 2f Semitic Studies XXX/l985/18l-21l.

10. This is not the place to enter into the complicated

problem of the literary basis for the transmission of early

Hus1im ~adIth narratives, involving the reciprocal interplay

of samâ~ & qirâ'ah with kitâbah necessary for accurate

transmission. The presumed oral-auraI primacy of samâ~

'audition' from an early period has been generally overrated

by Occidental scholars, with a resulting scepticism towards

the authenticity of early texts. This can be gleaned from

references in the rijâl literature to '~a~I~ al-kitâb' vs.

'~if;', and the techniques of wijâàah & munâwalah, among the

ear1y transmission techniques in the practice of Islamic

teaching. See F. Sezgin's introduction to his Geschichte

~ arabischen Schriftturns l (1967), along with the impor

tant re-assesment of the 'dichotomy' between the oral &

written transmission of texts accomp1ished by Gregor

Schoeler (~ Islam LXII/201-30, LXVI/38-67, LXVI/213-51,



LXIX/1-43); and the studies by Harald Motzki on 'Abd al

Razzaq's Mu~annaf (Journal of Near Eastern Studies L/1-21, &

~ Is1am LXVIII/1-44); as weIl as the recent overview by

C.H.M. Versteegh, Arabie Grammar ~ Our'anic Exegesis ili

Early Islam [Leiden 1993] 43-61.

•
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11. R.P. Blake, "La Litt'rature grecque en Palestine au

VIlle siècle", ~ Muséon LXXVIII/1965/367-80; A. Cameron,

"He11enism and the Emergence of Islam", 299-302; ~, "New

Themes and Styles in Greek Literature", 96-103; & G.G.

Strournsa, "Re1igious Contacts in Byzantine Palestine", 25

34.

12. Studied by Sidney Griffith; see his articles col

lected in Arabie Christianity ~ the Monasteries Ri~
Century Palestine [Variorum 1992l, esp. chaps. II, III, VII,

& VI II .

13. We rely in particular on M. Richard, "Florilèges

Grecs", Dict. de Spiritualité V 475-86 (for the Damascene

Florilegia). Richard draws on the textual study of K. Holl,

pie Sacra Parallela ~ Johannes Damascenus [~16,1 (N.F.

l,Il Leipzig 1897, not seenl, particularly 204-6 & 283-302

(on the scholia of the index to MS. Vat.gr. 1553, permitting

one to establish the list of the seventy parallels of the

long recension of Bk. 3). One text of Sacra was published

by Migne, Patrologie Grecque XCV 1069-1588, & XCVI 9-442.

The work has not been preserved integra11y, but gave birth

to a series of collections derived from it, allowing partial

reconstruction of varying recensions.

14. The category 'Biblical' included frequent extracts

ln Sacra from the wrltings of Philo, and from the

Alexandrlan Jewish writlng Wisdom QL Solomon (written ca.



mid-lst century B.C.E.) commonly cited in patristic litera

ture and in the florilegium. See C. Larcher, Le Livre de la

Sagesse aù La Sagesse de Salam -'. [Paris 1983] l 58-60.

painting ta the exceptionally dea"y use the Sacra made cf

this seminal Wisdam text, "exploité d'une façon plus con

tinue et plus systematique".

Wisdom 2L Salomon, which glorifies the Heavenly First

born Sophia of light in Stoic & Middle-Platonic language,

had been influential in Eastern Christian circles far

centuries (Coptic-Sahidic, Ethiopic-Ge'ez, various Syriac,

and later Arabie versions), and was sometimes placed amorg

the books of the New Test~ment in Greek. The Ethiopian ver

sion (like the Armenian) was taken to be part of the Old

Testament. The Rabbis ignored it. See C. Larcher, ~~

65-74; ~, Études ~ ~ Livre ~ ~ Sagesse [Paris 1969]

36-63 (for its role in patristics); D. Winston, !b~ Wisdom

2L Solomon (New York 1979 = Anchor Bible *43] 65-8; & M.

Gilbert, "Sagesse de Salomon", Dictionnaire de la Bible.

Supplément XI 58-119.

•

•
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15. M. Richard, "Florilèges Grecs" 479-80 (following K.

Holl), suggests a reconstruction of the order and number of

the opposing pairs. One family of versions places 'faith',

'charity*love', & 'hope' as the beginning three virtues with

their respective vices. The longer recension begins with

the pair 'virtuelvice', then social functions, family

morals, social morals, inner virtues, God's injunc~ions, the

theological virtues, ending with reward & punishment. As

Richard stresses, the original order and even the nurnber of

"seventy" pairs, are aIl uncertain.

16. During the first century of Muslim rule the Arabs

had to rel y on Christian scribes to handle the caliphal and

provincial archives (eg. st. John of Damascus & his fatherl,



and slightly later also on Persian mawalI in the state chan

eery (dIwan al-rasa'il). During the same period, Christians

were often as~~j ta instruet Huslim ehildren in reading and

wrlting, and were prominent as eopyists of the Qur'an

(warraqûn) for their Huslim patro~s. See ego Versteegh,

Arabie Grammar and Our'anie Exegesis 29, eiting the ca dOn,.

of Jacob of Edessa (d.708 CE).

•
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17. See the material on ethical lists of opposing

qualities on a binary basis in texts explieitly derived from

Iranlan sources, adduced by Shaked, "Paymân" 228-9 nn.31 &

32. Eg. the speech attributed ta Hurmuzd b. Kisrâ compris

ing more than sixtY pairs of "falsely related qualities",

from pseudo-~ma'I, Nihayat al-Arab; DinawarT, Akhbâr 5!.l.::.

~iwal, ed. V. Guirgass ILeiden 1898] 77f.; & cf. Hiskawayh,

Jâwidâ"n Khirad\al-~ikmat al-Khalldah, ed. 'A.-R. Badawl

[Cairo 1952] 33, 49. Nevertheless, these materials do not

glve prominence ta the figure of Heavenly Wisdom as chief

trait in the manner of al-Sadiq's narrative. The MenOg-l

~ is being freshly translated and studied by Touraj

Daryaee (University of California, Los Angeles); could

aspects of this work have b2en a response ta Islamic ideas?

18. First published by Ahmed Subhi Furat in Sarkiyat

Heçmuasi [Edebiyat Fakültesi, Istanbul University]

V/1964/95-133, t~xt on 119-33; 119 = primary list of fifty

'assistants' of 'aql, & 119-33 = successive scholia for each

of 'aql's first seventeen 'assistants' [+ 127-9: three extra

'assistants' absent from the primary listing are inter

polated]. Also ed. W.A. 'AbdAllah,appended ta al-~akIm al

Tirmidhi's al-A'qa' ~ l-Nafs [Alexandria 1991] 183-210; 183

= primary list, & 84-210 = scholla. Further, see O. Yahya,

"L'oeuvre de Tirmi~I (essai bibliographique)", in Mélanges

Louis Massignon [Damascus 1957] III 411-80, on 422-) '9; &



B. Radtke, AI-~aklm at-Tirmidï 42.•
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19. al-'Agi ~ I-Hawa, ed. Furat, 120; & ed. 'AbdAllah,

185. Compare his employment of "al-'aql al-akbar" in his

Awliyâ' work (above ch.3 SI.A.iii).

20. For more on al-~akim al-Tirmidhi's approach to

akhlâq, see 'Abd al-Fattâ~ 'AbdAllâh Barakah, FT I-Ta~awwuf

~ I-Akhlag. dirâsât ~ l-nu~Ü~ [3rd ed., cairo 1989J 87-97.

Genevieve Gobillot signaIs that al-~akTm al-TirmidhT was

well-acquainted vith shI'ite traditions sternming from al

Sadiq; "Un Penseur de l'Amour (Hubb), Le Mystique. .
Khurasânien Al-~akim AI-Tirmidhi (m. 318/930)", Studia

Islamica LXXIII/1991/25-44, on 27 + n.13.

21. Folloving the order of al-~akTm's primary listing

(al-'Agl ~ I-Hawâ on p.119\183), the four pairs are

[numeration per the nurnbering in al-?adiq's 75 jund, ~ .•. 5

abovel: Il 26, 18, 81 [=interpolated order], & 7; the

remaining fifteen identical traits: Il 13, 47, 20, 44, 48,

18, 15, 80, 40, 31, 41, 9, 66, 30, 39.

22. AI-Mu~asibl, Kitâb al-'Ilm, ed. & trans. L.

Librande, "Islam a~d Conservation: The The010gian-Ascetic

AI-Muhasibl", Akabica XXX/1983/125-146, text on 141 line. .
13f. > trans. 135-6. Also ed. H. al-'Abid HazalI [Tunis &

al-Jaza'irn.d.l text 81-99, on 83-5. Further: the discus

sion by F. Rosenthal, Knowledge Triumphant 177-9, & 179-81

on al-~aklm a1-TirmidhÏ's ~~ al-fIlm and his dependence

on al-Mu~asibI. See in particular the tabular presentation

of qualities given by MazalI in his edition of al-Mu~asibr's

:Llm 131-5, comparing al-Mu~asibT's virtues & vices vith the

similar lists in al-~akTm al-TirmidhI's al-Akyâs ~ ~

MughtarrIn, aitd vith al-GhazaII's IcHiib Ill-'ilm l~f I~va'. -



Abü 'Abd al-Ratoman al-SulamI (d.4l2/l02ll gives sixty

eight base qualities/'ayb & sins/dhanab of the nafs (the

human persona1ity), each with its opposing remedy, in his

popularizing ~ü~I adab work 'UyÜb al-Nafs ~ Hudâwatuhâ, ed.

E. Kohlberg [Jerusalem 1976] 54 - 572.

•
6 - Anthropic NOTES 281

•

•

23. When introducing al-Mu~âsibI's :Llm, Librande places

it against the background of the 75 jund of al-$adiq

("Islam and Conservation" 129-30), describing al-~adiq's

report as: "a highly practical form of know1edge equiva1ent

ta the moral virtues and specifie patter.ns of behaviour" .
.:[.. <.1:..... ·5 I;s"l" ;l'\cl...Ies 1'1'\0"+ o.f -the .five pilt... ...s (## 3, SI - S'i).

24. Amir-Moezzi prefers ta accentua te its cosmogonie

aspect, which he vievs as a doctrinal development vithin

shI'I thought "qui brise les cadres des définitions corani

ques et fait de lui ['aql] une sorte de Morale cosmique

prototype métaphysique de la morale humaine, en guerre con

tre l'Immoralité cosmique"; Guide Divin 21. W. Chittick

points ta the seventy-five jund and ta the Century of 'agl

as "prototypes for the later discussions of the maqamat or

'stations' of spiritual perfection in Süflsm" (E.lr. 1

195b); he is folloved in this by S. Murata (~2L Islam

239) .

25. See B. Radtke, "Psychomachia in der Sufik", Studia

Iranica, Cahier Il (1992)135-~~.This reference is due to the

kindness of Professor J. van Ess.

26. See Q al-Nûr 24:35 (the famous light verse), & cf.

24:40.

27trhe occurence of "qala, fa-qala l-rabb" points to the

'~adIth'-format of this piece, vith qala being a ravI's for-



mula introducing speech-quotations; here probably "the

Prophet\Imam said: ... " was intended.•
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28. "Bi-ka u~atu va bi-ka ushkaru va bi-ka ut~a"; or

perhaps utt:I "by means of thee\on thy 3ccount 1 bestow".

Alternatively, one may c~nstrue bi-ka here as: "in propor

tion to thee, according 1:0 thy measure".

29~ee also Ghawr\A'~a' 82 & 106-7, tor the empowerment of

Adam and IblIs with one hundred akhlaq; and al-~akIm al

Tirmidhl's mention of one hundred khuluq as the perfection

of the murü'ah of Hu~ammad (with reference to 0 al-Qalarn

68:4 "wa innaka la-tala khuluqin 'a~Imirl"), in his Bayân al

~, ed. 'A.-F.'A. Barakah [Cairo 1976) 182-3.

Al-HakIm al-TirmidhI says in introducing the junüd of

IblTs (Ghawr\A'~à' 155): "la-hu akhliqu l-sü' i mi 'atun, va

kamâ annna malika l-matrifati I-taql u kadhilika I-hava

malikuh". This should probably be corrected to "malika 1

'aqli l-ma trifatu" or "malika l-ma 'rifati li-l-'aqli", in

keeping with ibid. 165: "fa-;a'ala CAllahuJ I-hava malikan

Cli-IblÏsJ wa jatala mi uttiya tàbitan la-hu wa a'vanan wa

junüdan kama jatala (li-J l-'aql mi u'~iya junüdan va

atvanan". Compare his treatment of hawa as the earthly

javharatu I-nafs ("li-kulli shay'in nafsun va nafsu I-nafsi

I-hawa") inclined to pleasure and desires which only

ma'rifah can subdue, in his~ al-Nafs 114-7; + cf. above

ch.5 n.103, on esoteric shI'I views of IblIs.

3qEg. sIrat al-Awliya', in Radtke, ~ Schrlften, 63 S87

11ne 3, & 93 5120 line Il; and Hatrifat al-Asrâr 84 & 88.

One might compare the report from al-~adlq that God created

the mu'minün from "nür ta~amatihi va jalil kibriyi'ihi",

ch.5 n.84. Yet exact comparisons are difficult to draw, and

one would have to cast a much vider net than the slender



•
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31}Arnaldez, "Ma'rifa", IL..L.'" VIon 569; Arnaldez stresses

the modality of 'knowing' conveyed by the term ma'rlfah as

an "illuminative cognition" (57Da) operating a "loss of con

sciousness of the self" or "an absence of self at the level

of the heart and the spirit" (569b), in contrast to "gn0515

unitive vision".

32. We have not seen the study by Yves Marquet, Al-~aklm

at-TirmidI et le néoplatonisme ~ ~ temps [Dakar 19761.

33. Murata observes of Ja'far's narrative on the

seventy-five jund: "Implicit to this discussion is the fact

that the attributes of intellect pertain to the prophets,

while those of ignorance pertain to IblIs and his followers"

(~.!21. Islam 239). She points out that "intellect is the

prophet's microcosmic analogue", invoking the remarks of

Fayç-i Kâshan! in his A'Ina-yi Shâhl: "Intellect is a

revealed law [SharI'ah) with the human being, •.. the source

of all good qualities and the origin of all perfections is

the intellect" (Tao 139-40). Cf. 0./. RêLJjkiJ, ... /·r-r.f..hëinï; To..f.sTI

... 1·Neuh'o..to.yl'l 4-1- 3.

34. A number of significant 'aql sayings are reported of

the seminal ~üfI Dhu I-Nun al-Hi~rl (d.246/860); see eg.

~ilyat IX 378 (on the Prophet: "innama 1-(aql1 man 'aqala

'an Allah••• "); ~ifat IV 287-8-9; Ibn al-Jawzl, bdhkiyi' 12.

35. See Radtke, "Psychomachia in der Sufik" 13Sf.; & the

comments by E. Kohlberg in his introd. to al-SulamT's 'UyÜb

al-Nafs 16-7, depicting this work as sharing a middle ground

between ~adTth, adab, & akhlaq/ethics, serving a popular

didactic function as weIl as basic guidance to the SufT



novice. Kohlberg notes that the traits cultivated in ~ufI

adab of the type found in 'Uyüb were characteristic of the

early zuhhâd. Further, G. Bôwering, "The Adab Literature of

Classical Sufism", in Moral Conduct ~ Authority, ed. B.D.

Hetcalf [Berkeley & Los Angeles 1984) 62-87.

•
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36. Ed. & trans. D. Levine, ~ Bustân al-Ukul\~ Gar

~ Qi Wisdom [New York, Columbia University Press 1908);

see 15-17 for his listing of seventy opposed pairs. Also

ed. J. Kappah IJerusalem 1954, not seen). On al-Fayyuml see

Shlomo Pines, "Nathanael ben AI-Fayyûml et la théologie

ismaélienne", Bulletin des Études Historiques Juives l

(Cairo 1946) 7-22.

37. This report is placed by al-rüsI as a peroration

capping the long wisdom testament of the Prophet to Abu

Dharr al-GhifarI (AmalI 138-156), a significant piece of

Islamic Wisdom which includes key elements on al-'aql. It

would be interesting to compare al-TusI's version with the

multiple SunnI forros of this wisdom piece.

38. AI-Hajlisl indicates that he extracted this report

from two works of Ibn Babawayh: al-Khi~al (?) and tIlal ~

Shara'i t (yet it is not in the printed edition of tIlal

edited by Hu~ammad ~adiq Ba~r al-tUlûm). He provides the

same isnid as in HatanT l-hkhbâr; while al-TusI only qives

an abbreviated chain via al-?adiq ••• } the Prophet.

39. Is he the associate of the 8th imam al-Ri9a, men

tioned once in Twelver literature in R.Kishshl 457 .864

(reprimanded by al-Riga for consorting with the al-Woiqifah)?

40. The father is mentioned by Abu Jatfar al-rusI as an



associate of al-Ka~irn, in R.~üsI 364 ~20: Yazid b. al-Hasan

al-Ka~~al mawla Zayd b. 'AlI; strangely absent from Tangih.

His son 'Ayyash (or 'Abbas) is apparently unknown in Twelver

bio-bibliographie literature. Compare the identical isnad

in Ibn Babawayh, TawJ:lld, bâb 32, 23-:-6 112: ... M. b. '~im

al-TurayfI } Abü Zayd 'Abbas b. Yazld b. al-~asan b. 'Ali

al-Kal:>!:tal mawla Zayd b. 'Ali 1 ab!hi } al··Ka:~im } al-

Sadiq ; & bab 34,238-41 '1: ...Abü Zayd 'Ayyash b.

Yazld ; & bâ.,' 41, 288-9 i7, on ma 'rifai" Allâh (sorne Mss.

read al-~a~~ak in place of al-Ka~~~!l. These reports indi

cate that Ibn Babawayh drew from a written source.

Might he be the same "YazId b. al-Ijusayn" mentioned as

compiler of a ~ al-Nawadir in: R.NajashI II 432 11227;

F.~usI 182 11793; TangIh III 325 113121. Any connection with

the close disciple of al-Ka~im, "Yazid b. Sulay~ al-Zayd!"

(R.:usT 363 '3; TangIh III 326-7 113128}, whose nasab was

said not ta indicate any partisanship ta the Zaydiyyah

shI 'ah?

•

•
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41. Fo110wing the text of Ma'anT : wa l-ra'fah famuhu.

BiVar & Amali have instead: "tender-pity ta be his

mind/hammuhu"; al-hamm or al-himmah 'understanding', in the

sense of high-minded aspiration or noble ambition.

42. Thus Ha'ani & Bivar , while AmâlÏ has al-ta~dfq

"assenting to truth".

43. Thus MatanI & Biryar, while AmalI has al-qana 'ah.

44. These qualities of pure monotheism bear sorne resem

blance to a report defining ma'rifat Allah, on a prob1ematic

isnâd .•• } the Basran Mu~ammad b. Sinan al-'AwaqT (d.223,

TahdhIb IX 205-6 1322) } the Kufan Hur11 '1 Hu~ammad b. Yarlâ

a1-Sulam! zunbûr (d.205, ~ VIII 130-1 1587, T.Baghdad III



447-8, Mlzan IV 70-1, Tahdhlb IX 533-4 #875) } Juwaybir b.

Sa'Id al-AzdI (d.140-50, Tahdhlb II 123-4 '200) ) al-~a~~ak

b. Huzâ~im } Ibn 'Abbas} marfü'; included by Ibn Babawayh,

Tawgld, bâb 40, 284-5 #5.

•
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45. Rendering "a'azza min-ka" thus, rather than "more

powerful than thee".

46. Thus Ha'anI & Bi9ar, but AmalT has instead "wa bi-ka

uhâsibu by means of thee l calI to account".

47. But Amêll has instead "wa bi-ka uttaqa by means of

thee am l dreaded".

48. Cf. Q 3:28,30 "va yul,?adhdhirukumu llâhu nafsahu God

cautions you against Himself\His punishment".

49. AIDaII has instead "wa bi-ka I-dhanb by means of thee

is the misdeed". Recall that bi-ka in this 'listing' may be

construed as "in accordance with thy measure •.. ".

50. "lshfa' tushaffa'I", ie. <Petition on beha1f of

someone (that he be forgivenl, for your petition shall be

accepted and your intercession on his behalf sha~l elicit

God's mercy>. This is also known in the form of a ~adIth;

cf. Q 2:255 "Who is he that dare Intercede with Him save by

His permission?"; & Q 4:85. The act of

petitioning\intercession on behalf of another is effected

when the petitioner joins himself ta another and becomes a

partner (shafI'I in good or evil; thus he partakes with him

in procuring the benefit or the harm of the deed ILexicon,

sh. f. '. 1•



51. Amâl l has instead: "You are wi tnesses to the fact

that .•. " .•
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52. K. Rudolf, "Ein Grundtyp Gnostischer Urmensch-Adam

Spekulatlon", Zeitschrift ~ Religions und Geistesges

chichte IX/1957/1-20; and R. van den Broek, "The Creation of

Adam's Psychic Body in the Apocryphon of John", Studies in

Gnosticism and Hellenistlc Religions for G. Quispel, ed. R.

van den Broek & H.J. Vermaseren [Lelden 19811 38-57, who

observes that the seven-fold order of "the components of

Adam's psychic body correspond to those of the carnal body

in [Plato'sl Tjmaeus" (451. For the passage ln Apoc.John,

see the translation by F. Wisse in ~~ Hamroadi Library

ln English, ed. J.H. Robinson 13rd ed., Leiden 19881 104-23,

the passage in question on 113 l=~ II,l. 15:1-211.

The ancient notlon that the seven p1anets create a

psychic body was 1inked in &l with the doctrine that the

soul during its descent from heaven assumed an astral body,

the 'pneumatic vehlcle' of the rational soul taught ego by

the Chaldaean Oracles & th~ Syrian philosopher Numenius, &

developed ln great complexlty by the Neoplatonists in their

teaching on the ochema 'chariot'. This vehlcule of the soul

was held to exhlbit the vltal and psychic facultles lt

recs i. ved dur lng l ts descent through the planetary spheres.

&l was still in use among certain Gnostic clrcles (eg. the

Audians, linked with Day~ânitesl ln Hesopotamia as late as

the 8th century CE.

The passage in ~ may lie behind the deplctlon of the

creation of Adam's body in one version of the Century of

'Agl attributed to Wahb b. Hunabbih which portrays a heptad

moving progresslvely outward (brain, kidney, 1iver, heart,

lungs, spleen, & face); see ch.3 n.42 .

53. Eg. in ~ the seven archons or aspects of the



androgynous planet~ary rulers each create a particular ele

ment of Adam's psychic body starting with Ennoia 'insight'

as the marrow-soul (=brain) .. , to Sophia 'wisdom' as the

hair-soul [in short version in NHC III,l:22f.l; see ~

II,1:15 - 30 > trans. Wisse, Nag Harnmadi Library 113; & R.

van den Broek, "Creation of Adam's Psychic Body" 46. In the

Alexandrian Gnostic Qn~ Drigin ~ ~ World (in NHC

II,5:101.24 - 102.1 > trans. H.-G. Bethge & B. Layton, ~

Harnmaài Library 174), the names of the seven androgynous

beings creating Adam progress from Pronoia 'foresight'

'wisdom'. The wisdom element thus crowns the endeavour.

•
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54. U~ul II kitab al-Iman va l-kufr, 56 .2 > Abu 1-Fa91

al-TabrisI, Hishkat al-Anwâr 238. These ten are: yaqin,

qana'ah, ~abr, shukr, Qilm, ~usn al-khuluq, sakha', ghayrah,

shaja'ah, murü'ah. See our treatment of the genre of 'aql

rlecades, "Islamic Decalogues in Sapiential Perspective",

Numen (forthcoming).

55ror a good sampling of such materia1s in translation,

see A Shl'ite hnthology, trans. W. Chittick {London 19801

27-39.

56. See Q 7:14, 15:36f., & 38:79f.; and the reports in

al-Has'ûdT, Ithbat al-Wa~iyyah 13-4, on "al-'âlim" (a1

~âdiq?): one sajdah of 4,000 years on earth after his fal1,

whereby IblIs concedes he will not 1ead astray the mu'minun.

Also 'lIaI bab 305, 525-6 (two reports from a1-~âdiq): '1,

two rak'ahs in heaven of 2,000, or 4,000 years [+ al-QummI,

IafsTr l 42]; & *2, rak'atan of 7,000 years. In a tale

about IblIs and John the Baptist recounted by al-~akTm al

Tirmidhi, Ib1is regrets his exp1usion from heaven where he

used to prostrate for 40,000 years; Ghawr\A'~a' 161.



57. A.J. Wensinck, "Shafa'a", 2.!il.. 511-2, who points ta

the Qur'anic passages crediting the power of intercession ta

the angels (21:28, 40:7, 42:5), and that shafa'ah is only

possible with God's permission (Haryam 19:87 lâ yamliküna 1

shafâ'ata illa man ittakhadha 'inda l-RaQman 'ahdan).

Notice how in al-Kâ~im's report Gad consults the angels when

granting the power of intercession ta 'aql.

•
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58. Ibid. 512; denied by the Mu'tazi1ah for the ahl al

kaba'ir/perpetrators of grave sins.

59. Crow, "Death of al-Husayn b. 'AlI", 89f. & 116.

60. Ibn Babawayh, Fada'il al-ShT'ah, ed. H. Fashahi

[Tehran n.d.l 7 17. There is a nexus between al-'âlfna and

al-rü~âniyyin, both linked to the Throne; see above ch.5

nn.83, 84, & 90; & U~ül l k. al-~ujjah, bab nadir jami' ff

fadl al-imam, 12 on 204 > al-Mas'üdI, Ithbât 179 (" •.• ~illan

qabla khalqi nasamatin 'an yam1ni 'arshih"). Further, J.

Horovitz & R. Paret, "'Illiyyün", LL..'" III ll33a ('i11iyyün

< Hebrew 'elyonlm 'heavenly beings'); Kohlberg, "Imam and

Cornmunity" 31, & 48 n.48 ('illiyyiïn as both a place & a sub

stance); & cf. Amir-Hoezzi, Guide pivin 79-80 ('arsh), 99

100 ('illiyyün & Throne).

61. This report is found in the edition of Ikhti~â~ by

H.H. al-Kharsan [Najaf, al-~aydariyyah 1390/19711 237, again

without isnâd, introduced simply by "wa qala al-Sadiq,

a.s.", and with the identical text. Gratitude ta Professor

'fsa Bou1lata for confirming this reading.

62. This vague type of isnad earned al-BarqI the dis

approbation of the critics.



63. Though~ has dhaklran 'recollected' or 'mindful',

the parallel pieces on al-?adiq in 'lIaI, bab 9~, 103 #2,

and in bab 96, 108-9 16 > Tu~af 260, instead read dhakiyyan

'mentally-acute' or 'quick-of-apprehension'. This reading

rnay weIl be correct, since one treatment of the same pentad

of perceptive powers by al-~aklm al-TirmidhT gives: fahm,

dhlhn, dhakâ', hlfz, & 'ilm as comprising nur al-ma'rifah

inspired within the 'Clay' of Adam (rü~, & nur al-~ayat),

with ma'rifah = min fa'li l-'abd & the five powers as God's

gift ("hunna min Allahi li-'abdihi wa laysa ila 'abdihi min

hlnna shay'''); see Ghawr\A'~a' 1.1.1.-3.

Compare similar schemes in al-~akTm al-Tirmidhl, Jawab

al-Masa'll ... AbI Sarakhs, ed. Radtke, Drei Schrlften, 139 52

lines 5-6: "wa qUlolwatu l-qalbi min al-ma'rifah wa l-'aql va

l-'ilm va l-fahm va l-dhihn va l-fi~nah va l-l)if~••• "; &

1.68 520 Unes 4-5: "wa yal)tâ:tu l-'abdu ila an ya'ta~ima bi

llâhi va yu:tâhida nafsahu bi-quwwati mâ u'~iya min al-'ilm

wa l-'aql va l-fahm wa l-l)if~ va l-dhihn wa l-mawa'iz ••• ";

(also ed. 'A. Barakah, Adab al-Hurldln 37 & 1071. Al-~akIm

al-TirmidhT includes among his list of the forty-six 'parts'

of prophecy/nubuwwah, the traits of 'aql, fahm, fi~nah, &

dhaka'; Ha'rifat al-hsrar 68.

•

•
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64. "'JlIafa ma:trahu va mavo!lülahu wa maf~iïlahu"; evi

dently to be construed in terms of his relation to God,

although a more interior meaning may be read.

65. Kana mustadrikan li-mâ fâta va vâridan tala mâ huva

ata; perhaps to be rendered - "a repairer of the past and a

preparer of the morrow".

66. Huch va1uable materia1 from Twe1ver literature on

the topic of al-ru'ya bi-I-qalb is gathered by Amir-Hoezzi,

Guide Divin 112-45 "la vision par le coeur" > Divine Guide



•
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67. U~ül l kit~b al-'aql va l-jahl, 11 13, on a very

meagre isnâd. A form of al-~adiq's saying is reworked into. -the composite wa~iyyah of the Prophet to Ali; Ibn Babawayh,

Han ~ Yahduruhu l-Faglh IV 267 .



•

•
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AFTERWORD

"Wlthout feeling and Instinct, as every man vith
a normal reason must know, the real understaoding

accessible to man cannot be formed."
- G. I. Gurdjieff

"Spirit Is slmply mind at its purest."
- Antonio Morales Baca

We have been tracing the unfolding of a fundamental idea

in early Islamic thought and practice, the notion of <aql

'intelligence*reason' as an inborn trait of the h~man con-

stitution, divinely created and installed within every indi

vidual pers on in varying measures. God's gift of 'aql as

the most eminent human moral trait empovers the person to

achieve knowledge of the Creator (ma'rlfar Allahl, of

revealed guidance, and the practice of virtue. This endow-

ment, so cherished by God that He lauds it extravagently in

the 'encomium' of the Aqblll reports as the dearest thing to

Him, must be seen as central to His providential design of

the universe He crafted to meet man's every need. 15lamic

Wisdom teachings certainly viewed <aql to be the leading

light of humans, their chief adornment and glory.

The intelligence i5 the recipient of divine addres5 in

the operation of moral responsibility, being tied to its

function as God's ~ujjah 'decisive argument' against man.

In this sense it operates much like the 'conscience' (cf.

zajlr internaI 'chider'l, instrumental in self-reproach and



self-examination. Yet it may also fuaction as an inter-•
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cess or on behalf of the individuals in whom it is placed,

pleading their case before God as an advocate (ch.6 SIl

#28J. The double-faced nature of intelligence able to turn

towards, or turn a deaf ear away from, the calling of

Truth,' reflects an integral aspect of moral responsibility.

This remains true at a basic level where 'aql plays a legal

religious raIe as a necessary condition for adult mental

capacity, legal responslblilty, and the reception of knowl

edge (bulügh al-'aql 'age of majority'; cf. adras al-'aql

'wisdom teeth' J. This is essentlal for the reallty of God's

justice (eg. thawab & 'iqabJ .

*
In following the permutations of this class of reports

on the creation of 'aql, the large common ground between the

- -r-Sunni and the Shi i handling of It will not have escaped the

attentive reader. Th~ matrix of 'tradition' shared by these

two primary wings of the early Huslim community expresses

itself in a similar, and sometimes the same, way. However,

there ie an obvious gulf eeparating the forros and the intent

- -,-
of the ISunni & Shi iJ reports in ch.l, from those reports

on the Heavenly Sapiential 'Aql in ch.4 Il 22 - 24, and the

Aqbil versions in chs.S - 6. Our final remarka focue on

the parallels and divergencies existing among this latter

group III 22 - 29J, and attempt to discern what these more



embellished reports may teach one about the enrichment of

meaning of the 'aql-notions during the second century AH.

In Dawûd's report .22 (via ... Anas} Ibn Salam} H.) the

creation of 'aql is portrayed as greater than God's Throne.

When the angels ask the Lord, "what degree is attained by

the 'measure*rank' of al-'aql and the grandeur of its nature

(wa ma balagha min qadri l-'aqli wa 'i~ami khalqihr)", Gad

declares that 'aql's measure is greater than the number of

'grains of sand' in the world, and its comprehension is

beyond the grasp of the angels. The thrust of Dawüd's

report is that those who receive compounded measures of 'aql

are people w'.o "labor in obediel".ce ta Gad" in proportion to

the light God placed ln their hearts. The divine provision

of 'aql func~ions as their 'custodian' (qay'yim), and in

proportion ta that provision they strive and " r ise in

degrees". In another of Dawüd's reports (ch.4 n.7) a

similar stress is put on 'assiduous diligence' (jidd) and

'striving' (ijtihâd), for "the greater of them in acts of

obedience ta Gad is the more amply endowed with intelligence

(avfaruhum 'aqlan)". Regretfully the isnads for these

reports a~e lacking, but they may safely be placed within

Basran ascetic circles of ca. the mid-2nd century, probably

part of the teaching of the 'Abbadânl SüfIs.

Similarly in Sulaymân al-SijzI's report .23 (via ••• Abü

Un~mah } H.; again stemming from the same circles as Dâwüd's

•

•

•
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reports), 'Aql outweighs the entirety of God's creation,

and the magnitude of 'Aql's materiality is stressed. This

r~port includes the divine 'encomium' lauding the eminence

of 'aql ("mi khaIaqtu khaIqan ..• "), and asserts that "the

best of them in 'aql is the best of them in deeds".

Despite the glorification of the Heavenly Sapiential 'Aql,

the close connection with the innate trait of human

intelligence is never lost sight of. This emphasis on the

intimate linkage between the Heavenly 'Aql as the glorious

khaIq of God, with the human khuluq present in people's con

stitutions, is explicit in the shI'I imam al-Kâzim's report

(ch.6 '28), vhere the Heavenly 'Aql i5 created from a trea5

ured light ("mIn nurln makhzunln maknunln ••. "). The heptad

of qualities vith which this 'Aql is empovered indicates the

range of functions provided man's psychic being, vhile the

decad of traits points tQ 'aql's ethical and affective role.

We suggested that al-Ka~im's report may be placed in the end

of the 2nd century vith his disciple YazId b. al-~asan al

Ka~~al (ch.6 n.40), and clearly draws on earlier elements.

The report given by the shI'T scholar Ibn Babavayh on a

Kufan-Hedinese lsnad of 'UmarI-'Alid provenance (ch.4 '24)

depicts the human trait of 'aql as a drop of light cabt into

a person's heart by the Angelic 'Aql, the Heavenly analogue

to the totality of human rninds. God raises the curtain

veiling ~ach face of the heads on the Angelic 'Aql only vhen

•

•

•
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the human individual reaches the term of legal majority, a

person's 'aq1 being a ray of light extending from the Angel

'Aq1 above. Again, the locus of 'aq1 is the heart, the

divine endowment of the inborn trait shining as a lamp in

the midst of the body. The materiality of 'aq1 is implied

in the notion of a pre-set amount of 'aq1 in creation. This

multi-headed and multi-faced Angel-'Aq1 evokes the Angel of

Wisdom known from Jewish tradition (Hetatron, Zagzagel, +

the shekInahi & cf. the Jewish-Christian 'angel*Christ'), a

figure often depicted as enthroned in the Heavenly court

(ch.4 n.36). A scrutiny of the jsnad for report '24 likely

places it with 'Ïsa al-Hubarak ('Ïsa b. 'abdAllah b. MUQam

mad b. 'Umar aJ-~bar, d. ca. late sec~nd century). This

descendant of 'AIT b. AbT Talib was closely associated with

the ~usaynid 'Alid imams,2 and report ':4 likely reflects

notio~a at home in mid-to-Iate second century shl'I Iraqi or

~ijazr circles.

Coming to al-?a~iq's transformation of the Aqbl11 report

(ch.5 '25), it is evident that his placing the Heavenly 'Aq1

created from light in the Throne realm is not unique, and i5

matched by developments within his contemporary stream of

Basran ascetic*mystic spirituality found in DaWüd's reports.

The crucial concept at the root of this light motif is

expressed in the ~adlth that 'aq1 is lia light in the heart

nürun fI 1-qa1b". Like Ja'far, the Iraqi ~üfIs fastened on

•

•

•
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the Aqbill report ta vehicule their particular concerns (see

ego ch.l 'S.a-b.). Ja'far hirnself felt free ta integrate

elements from the common stream of tradition into the frame

work of the Aqbill report (eg. see ch.l 113, the one hundred

created measures of 'aql). I~agi ascetic*mystics of the

late first and lst half of the second century highlighted

the importance of 'aql for true obedience (liman 'amila bi

çà'ati llàhi") and salvific guidance (najat), joining this

with its corollary of 'disobeying the Devil' (~'~iyat

Iblfs, a pro-QadarI formula). This ~üfl stream, deriving in

large part from circles around al-~asan al-Ba~rï, may thus

be seen to have at least implied the Adam \ IblIs dichotomy

in the context of 'aql's creation •

But the mode in which al-~adig expands upon the Aqbill

framework in portraying God's empowerment of both 'Aql &

Jahl, and his integrating the listing of seventy-five powers

in binary opposition, exceeds any enrichment of this frame

work known among second century SunnI circles.~ Further

elements given prominence in his seventy-five jund are the

stress on ma'rifah 'cognition' in the process of perfecting

'aql, and the achievment of paradisial 'degrees' of perfec

tion ranking alongside of the prophets and the saints (here

awsiya', the inheritors of the prophets). In placing the

anthropic dimension (both Adam*'aql and IbIIs*jahl) at cen

ter stage in his creation narrative, al-~âdig made a lasting



contribution, exemplified by the manner al-Hakim al-TirmidhI

received this trajectory in Ghawr\A'~a' (ch.6 #27).

Another key element in Ja'far's narrative centers on the

Heavenly Sapiential 'Agl as "the first creature God created

among the 'spiritual*immaterial beings'/al-rü~aniyyTnon the

right side of the Throne, from its light." The confluence

in this report of Prophetie perfection, Throne light, and

the First Spiritual Being is pregnant with implications for

the emergence of the idea of the 'Hu~ammadan Light' (al-nür

al-mu~ammadI ), the pre-existence of the spirit of the

Prophet Hu~ammad (ch.3 nn.48, 50, 51; + cf. ch.l #13). What

concerns us here is the impetus early Huslim notions of the

Heavenly Sapiential 'Agl may have contributed to this key

notion of Islamic spirituality, in the era before Huslims

were studying Neoplatonic treatises in translation.

The Biblical pre-existent Heavenly Wisdom in the Throne

realm had been the product of theological reflection upon

ancient myths ~t an Angel (goddess) Wisdom hidden with God

before His creation of the world (ch.4 n.23). Apocalyptic

(Jewish & early Christian) and Gnostic enrichments had

merged this figure with notions of the primaI man, and this

anthropic dimension was instrumental for the development of

early christology and Gnostic sophia-Iogy. At the same

time, 'second-hand' Hiddle-Platonic elements had an input

into such speculations, and the 'hypostasis' of Heavenly

•

•

•
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Wisdom had assimilated certain Hellenistic features with

Philo, the Wisdom 2L Solomon, Valentinian Gnosis, and in the

christology developed by the Christian Patristic Apologists.

Furthermore, Iranian teachings on the 'Spirit of Wisdom' may

weIl deserve more attention than Iole have devoted to them.

One may recall the refutation by Sa'adyâ Ga'on of a

Neoplatonising Interpretation of the term rühinI in the

context of Proverbs 8:22 (ch.5 SII.A). We understand the

'hypostasis' of 'Aqi in al-~adiq's r.arrative of the seventy

five jund in terms of the function of pre-existent Wisdom as

the manifestation of God's personal presence and guidance

within the individual, linking this with the divine provi

sion of 'aqi as a khuluq or kha~Iah (ie. a gharTzah 'innate

trait'). The Neoplatonic implications mùy be merely

incipient, or a diffuse shadow reflected from the previous

mingling of Biblicist and Hellenistic traditions long before

Islam. Yet it i8 difficult to deny the presence of enough

latent potentiality towards a 'Neoplatonic element' which

provides foundational supports for future constructions

("awwaiu ma khalaqa IIâhu I-'aqIu").

Like his peers among the Iraqi ~üfIs, al-~adig salol 'agI

to be God's most precious creation, linked with the divine

Throne-light. This 'higher 'aqI' is greater than the sum of

mankind's endowment. It is the source of aIl the individual

portions measured out among humanity, and i8 p088e8sed in

•
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fullest measure only by perfected humanity, the Prophets and

saints (Imams). A corollary idea is that of the providen

tial ineguities in distribution of native intelligence (cf.

ch.4 .22), enunciated in the notion of taf~II\tafawut aI

'uqüI 'dissimilarities in intelligences'. In one sense, this

idea conveys that inequality is necessary for man's evolu

tion and that without inequities and suffering human perfec

tion would be meaningless. Through cognition (ma'rlfah) and

by the 'buttressing' of one's 'aqI through light (ta'yId aI

'aqI, ch.6 .29), man grasps and perce ives ultimate verities

and pursues the course intended for him to traverse.

Through ma'rlfah and the empowerment supplied by 'aqI (ch.6

.30), man may attain paradisial exaltation, and join the

company of perfected humanity ('prophetic-man'). This was

the thrust of the enrichment of meaning which the ~ukamâ'4

or 'wise ones' ('uqaIa') infused into their notion of 'aqI.

It represents one cornerstone in the foundation for Islamic

esoteric spirituality.

•

•
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When one stops to consider a single most outstanding or

characteristic feature of essential Islamic teaching, the

notion of 'lIm 'knowledge' commonly springs to mind, or per

haps taw~Id the assertion of God's Unity. Rarely would an

informed person offer 'aqI as a candidate. Yet during the

first t~o centuries of Islam, the mystic-sages (~ukama') or



***

the ascetic*mystics (~alj~ün & z~hhad) may well have come

forward with such ân offering. This cognitive elite of the

ear.ly generations of Muslims held that 'Intelligence' or

'Understanding' was the most surpassing human faculty by

which to worship God, to render obedien=e to Him, and to

acquire the knowledge of virtuel the knowledge of good and

evil. This sapiential knowledge teaches the cultivation of

good traits and the extirpation of vices, the struggle

against one's own nature and the purification of one's true

self. Without this practice of knowledge, no higher

understanding is possible •

•

•

•
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1. Almost aIl versions of the AqbilJ report have 'agI

perform both an igbBI and an idbar at God's reguest,

demonstrating his hearing-obedience. Yet the (archaic?)

version in ch.2 '15 makes ~umg 'stupidity' perform the mir

ror opposite of 'aqI's motion. Al-~âdiq has Jahi perform

the ldbar correctly, but not the Iqbâl, vhen addressed by

God; ch.5 #25. Again, this is an indication of Ja'far's

originality in handling the tradition by integrating it

together with the Adam-IblIs cycle. In the Ibl~s cycle of

tales, he disobeys God in a conceited effort to obey Him

according to his own (mistaken) notion of obedience; IblIs

is therefore depicted as 'one-eyed'. Ja'far's Jahl*IblIs ls

thus a reverse model for the 'fallen' 'aql, refuslng to

'hear' and 'comprehend' the invitation to face forvard.

2. 'Ïsa's mother was al-~âdiq's neice (the daughter of

al-Sadlq's brother 'AbdAllah); 'Isa's father vas an assocl

ate of al-~âdiq and was said to have transmitted from al

Bâqir; 'Ïsa's grandfather Hu~ammad (killed in Hedinah ln

145/762 at the orders of the 'Abbasid caliph al-Han~ür) vas

an associate of al-~adiq and also said to have been an asso

ciate of imam al-Sajjad. The family lived in Hedinah, and

'Ïsa seems to have settled ln Kufah or Baghdad; see ch.4

nn.29-31.

3. The only possible exception known to us is the form

of the 'century' of 'aqi attributed to Wahb b. Hunabbih by

his descendent 'Abd al-Hun'im b. IdrIs b. Sinan b. Umm

Salamah blnt Wahb (d.228/842 in Baghdad at an advanced age).

This interesting piece integrates Galenlc humoral pathology,



Neopythagorean elements, and Gnostic teachings on Adam's

psychic body of the type known from the Apoc.JohD, with the

Christian monastic genre of one hundred topoi, and might be

dated as early as the mid-to-late 2nd century AH. But it

lacks any connection with the Aqbl11 trajectory of reports;

see ch.3 n.42.

•
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4. Recall that the ascetic*mystics deemed the Sages

(~ukamâ') to be the true heirs of the prophets; see

Rosenthal, Knowledge Triumphant 38 .
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ADDENDA'

Later ?ufT versions of the Aqbill report:

•

•

<for ch.1 p.13 #3> The Persian mora1ist poet Sa'dT (d.

between 691/1292 .,. 695/1296), who was strong1y attached to

~nfI idea1s and doctrines, and had studied with both Abu ~af~

'Umar al-SuhrawardT and Abu 1-Faraj Ibn a1-Jawzl, invokes the

Aqbill report as a prophetie ~adIth with "awwalu ma khalaqa"

for the 'setting', in a form very close to the version quoted

by al-HakIm a1-Tirmidhl in Ma'rifat a1-Asrar (#3), yet lack

ing the final phrases ("wa bi-ka u 'aqibu ... "). This i~ found

in Sa'dlts brief essay Risala dar ~ ~ 'ishg, ed. Mu~ammad

'AlI Furüghi in Kulliyyât-i Sa'dI [Tehran: Amir KabTr, è9871

888-91, on 888. Sa'dI is responding to a query about which

of these two m€ans of knowledge has priority (Reason or

Love). 'Aql is treated as a way for knowledge and self

purification (just as with al-Ghazali), being a light which

shows the path to the last stage -- Love. For Sa'dI's views

on 'aql, see Homa Katouzian, "Sufism and Sa'dI, and Sa'di on

Sufism", in The Legacy Q!. Mediaeval Persian Sufism, ed. L.

Lewisohn [London & New York: Khaniqahi Nimatullahi Pub

lications, 19921 191-201, esp. 199-200.

<for ch.l p.22-26 #8a & #8b> The ?üfI teacher Shihab al

Din Abu ~af~ 'Umar al-SuhrawardI (d.632/1234), in his 'Awarif

al-Ma'arif [2nd pr., Beirut: 19831 chapter 56 p.454-5 when

treating the dichotomy of nafs and rü~, and the subtle cen

ters within man of rü~ & sirr beyond the heart/qalb, mentions

al-'aql :

1. These additional materials were uncovered too late for
inclusion in the main body of our text or the notes, and are
briefly sketched here. A number of sources were brought to
my attention by Professor Hermann Landolt. Discussions wlth
him, and his intimate know1edge of ~üfI literature, have
helped clarify important points.



"As for the intellect/al-'aql, it is the tongue of the
spirit and the interpreter of 'inner-perception' (lisanu
l-rü~ wa turjumanu l-ba~Trah); and the 'inner-perception'
in relation to the spirit has the same abode as the heart
(wa l-ba~Irah li-I-rü~ bi-mathabati l-qalb), while the
intellect [in relation to the spirit] has the same abode
as the tongue."

•
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•

•

He irnrnédiately goes on to quote the prophetie ~adIth with an

"awwalu ma khalaqa" setting," followed by five 'aql reports

ultirnately derived from Da"düd b. al-Mu~abbar's Kitab al-'Agl~

(on p.455; perhaps taken from al-GhazalI's I~ya', or directly

from the Musnad of al-~arith).

Al-SuhrawardI's ferm of the Aqbil! report belongs to that

trajectory of versions deriving from Basran QadarI süfI cir

cles attested to by al-HakIm al-TirmidhI in Nawadir al-Usul. .
and al-Mu~asib1 in al-Na~â'i~. Its 'testing' comprises the

same five elements of report ~8a ( ... Sit, Speak, Be Silentl).

However its 'encomium' is close to that of report ~8b (as

weIl as the form provided by Miskawayh in FI l-'Agl ~ ~

Ma'~ül - see ch.1 p.69 n.103) : "wa 'izzatI wa jalii1I wa

'a~amatI wa kibriya'T wa sultanI wa jabarütI, ma khalaqtu

khalqan .•• ". The 'listing' is almost identical with that in

~8a, save for a final element consurnrnating the report: "wa ma

ukrimtuka bi-shay' in afçJala min al-?abr."

<for ch.3 SIr p.138, & p.l59-60 n.55> Al-Ghazali also

quotes the "awwalu ma khalaqa" form of the Aqbil! report in:

Mi'yar al-'Ilm, ed. sull~an Dunya [Cairo: Dar al-Ma'ârif,

1969] 292. When discussing 'aql al-kull & al-'aql al-kullI

'the Universal Intellect', al-Ghazâ1I points te two accepted

significations: the first being the totality of intellectual

essences of which the last emanation is the Agent Intellect

(al-'aql al-fa"al); the second being the uppermost celestial

2. Reproduced in the Persian paraphrase-5har~ of the
'Awarif by Ma~müd-i KashanI, Mi~baQ al-Hidâyah 102.

3. For which see ch.1 p.65 n.90.



body (al-jirm al-aq~a) or ninth sphere as the greatest of

created things, incorporeal, and moyer of aIl, said by sorne

of the falasifah (Ibn SIna?) to be signified by 'Throne' and

to be intended by the prophetie report "The first thing which

God created was the Intellect ......

Fay~al al-Tafrigah bayna l-Ïrnan ~ l-Zandagah [Cairo:

Matba'at al-Taraqqa, 1319] 8f. > + in the collection ~

Qu~ur al-'AwâlT, ed. Mu~tafa Abu 'Atâ, l 128. Al-GhazalI

adduces the "aWlo/alu ma khalaqa" report in support of God's

non-materiality (against the anthropomorphists), and that God

accomplishes His deeds through a spiritual medium such as

Angels, of which 'aql is one:

•
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•

•

... wa llâhu Ta'ala yu'tI wa yamna'u bi-wa?itati 1
malâ'ikah kama qala (l-nabiy) a.s., "aWlo/alu ma khalaqa
llâhu l-'aqlu fa-qala, bi-ka u'tI wa bi-ka amna'u";
... yakünu 'ibaratan 'an dhâti malakin min al-mala'ikah
yusamma 'aqlan min ~aythu ya'qilu l-ashya'a bi-jawharihi
wa dhatihi min ghayri ~âjatin ilâ ta'allum.

For the issue of al-GhazâlI's mystical neoplatonism, see H.

Landolt, "GhazalI and 'Religionswissenschaft', Sorne Notes on

the Mishkat aI-Anwar", Asiatische Studien XLV (1991) 19-72.

~ ~ <for ch.l p.52 n.49> Ibn al-JawzI's Minhâj a1

Oâ~idln was his intended correction\replacement for a1

Ghaza1T's I~yâ'. Ibn Qudamah's abbreviation Mukhta~ar Minhâj

al-OâsidTn is now edited by 'Abd al-Razzaq al-MahdI [Beirut:

Dâr al-Kitab al-'ArabI, 1995]. Apparently whatover discus

sion of 'aqI Ibn al-JawzI had included in the Minhâi was fas

tidiously excised by Ibn Qudamah in his Mukhta~ar (yet see

p.373f. on innate disparities in love).

~ ~ <for ch.3 p.139-142, & p.161-2 nn.6D-62>

See the edition of Ibn Tdymiyyah's Bushyat al-Murtad fT

1-Radd~ I-Mutafalsifah ~ l-Oarâmi~ah ~ I-Ba!iniyyah Ahi
al-Il~âd min al-Oâ'illna bi-1-ryu1Ül ~ l-Itti~ad, ed. Müsa b.



Sulaymân al-Duwaysh [lst pr., n.p. (Kuwayt, or al-Riya~?):

Maktabat al-'Ulüm wa l-~ukm, 1408/1988; 615pp.J text = 169

531. Written in 709 A.H. during Ibn Taymiyyah's eight month

forced confinement in the fortress of Alexandria; the title

Bughyat al-Murtad ... was prefixed bya later copyist, the

work being known ~ither as al-Masa'il al-Iskandaraniyyah (fI

I-Radd 'ala I-Itti~â~iyyah ~ l-~ulüliyyah), or as (al-Radd

'ala) 1-Sab'Iniyyah4
•

Over half of this text is devoted to a detailed rebuttal

of al-GhazalI (particularly Mishkât al-Anwar, also Jawahir

al-Qur'an & Faysal al-Tafriç~i1), then of Ibn al-'Arabi and

Ibn Sab'In. It constit~~~s an important treatment of the

clash between sharI'ah and falsafah in Islamic thought

focused on the notion of 'aql, with its value increased ten

fold by the meticulous labors of the editor and of the

printer. The treatments of the 'aql reports found in Ibn

Taymiyyah's other writings discussed above in ch.3 SIII, and

many of his pungent views on philosophical mysticism, are

paraphrases or summaries from this work. For the Aqbill

report, see the extensive discussion byal-Duwaysh (introduc

tion 90-7), and in Ibn Taymiyyah's text (17lf., & 243f.).

•

•
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<ch.3 SIII p.140, & p.15l n.60> The positions of

al-GhazalI and of Ibn Taymiyyah on 'aql & 'ilm :

Al-GhazâlI argues against tile theologians who held that

'aql was an accident ('ara~) and who identified it with

knowledge. For al-Ghazali, 'aql is an 'essential-substance'

(jawhar) and 'ilm an accid",nti 'aql is the 'locus' (rna~all)

in which 'ilm inheres, and must necessarily prec':de 'ilm."

4. Eg. in his al-Radd tala I-MantigiyyIn [Lahore:
l396/l976J 275, Ibn Taymiyyah refers'to this work as ~
Sab'Iniyyahi while in his Kitab al-Nubuwwat [al-Riya4: Hak
tabat al-Riya9 al-~adIthah, 13461 82, it is given as al-Radd
'ala Ibn Sab'In ~ Ahl al-Wahdah. See Bushyat, editor's
introduction, 53-7. '

5. See Ihya' III 4 (= above, ch.3 p.16l n.60). Thus in
his Faysal ai-Tafrigah 8 (quoted by Ibn Taymlyyah in Bushyat
197), after invoking the "awwalu ma khalaqa" report, al
GhazalI asserts: " ... wa la yumkinu an yaküna l-muradu bi
dhàlika l-'aqli 'aradan kama ya'taqiduhu l-mutakallimüna, idh



Our misreading of al-GhazaII's dialectical query in I~ya' l

83 (= above p.162 n.62) should be corrected; rather, this is

a rhetorical objection which does not represent his own view.

Ibn Tayrniyyah, on the contrary, adheres to the position that

'aql is an accident, not an 'essential-substance' (see above

p.161-2 n.61); ie. 'aqi is an accident which is not self

subsistant (huwa 'aragun qa'imun bi-ghayrihi, Bughyat 274).

Thus he explicitly contradicts al-GhazalI, and our misreading

of Ibn Taymiyyah's position (p.140 mid-'page) should be cor

rected accordingly.

These issues are detailed in Bughyat 251-74, wherein Ibn

Tayrniyyah invokes and reacts to the views of early fuqahâ'

like al-Shafi'I ("al-'aqlu alatu l-tamyIz"), or Ibn f:lanbal

("al-'aqlu ghar1zah wa l-~ikmah fitnah ••• "); and to theo1ogi

cal views of classical Shafi'I and f:lanbalI u~ül al-dIn where

'aql was often defined as a form ofaxiornatic know1edge

(garbun min al-'ulümi l-garüriyyah) requisite for moral

responsibility Imanat al-takITf). Here, Ibn Taymiyyah draws

upon a wide range of sources, particularly the work of al

oa91 Abü Ya'la Mu~arnmad b. al-f:lusayn Ibn al-Farra', al

Mu'tarnad fI U~ül al-DIn, ed. WadI' Zaydan f:laddad [Beirut: Dar

al-Mashriq, 1974] 101-2. 5 Ibn Taymiyyah's threefold defini-

•

•
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la yumkinu an yaküna l-'aradu awwala makhluqin .. . ". Al
GhazalI cornes close to the position of the falâsifah in
accepting that accident is subordinate or secondary to
'locus' (al-'arag tabi'un li-l-maQall); see al-GhazalI,
Magasid al-Falasifah, Mugaddimat Tahafut al-Falâsifah, ed.
Sulayrnân Dunya [2nd ed., Cairo: Dâr al-Ma'ârif, 1960] al
maqalat al-ülâ min al-muqaddimat al-thaniyah 143.

6. See Bughyat 258-70; & cf. Ibn al-JawzI, Dhamro al-Hawâ
5-6. Ibn Taymiyyah drew upon an unabridged copy of Abü
Ya'lâ's al-Mu'tamad, since the published edition is onlya
mukhta~ar. It is through the Mu'tamad that Ibn Taymiyyah is
able to quoce from the Kitab al-'Agl of the HanbalT usül1 Abü
l-~asan 'Abd al-'Azlz b. al-Hârith b. Asad ai-TamImI .
d.351/962 (see Bughyat 257, &. 258 - al-TamlmI: "(al-'aqlu)
laysa bi jismin wa la surah wa la jawhar wa innamâ huwa nurun
fa-huwa ka-l-'ilm"); or the views of early HanbalIs such as
Abu Mu~arnmad al-~asan b. 'AlI al-BarbaharI d.329/940-1 (ibid.
258: "laysa l-'aqlu bi-iktisab innama huwa fadlun min
Allah"). Ibn Taymiyyah's rebutta1 of Ash'ary'views is
largely nimed at Abû Bakr al-Baqi11anT (d.403/1013) and Abû



tion of 'agI as a human instinctive faculty (gharlzah, ie.

"al-guwwatu llatI ya'gilu bi-ha"), as knowledge 7 , and as the

practice of knowledge ("al-'amal bi-l-'ilm"), appears to be

indebted to Abü Ya'la Ibn al-Farrâ' (see Bughyat 259-60).

Curiously, Ibn Taymiyyah's position at several points

approaches that of al-Ghazâli's four-fold division as out

lined in I~ya' l kitâb al-'ilm, bâb sharaf al-'agl; see ego

the translation by Nabih Amin Faris, The ~ of Knowledge

[Lahore: Sh. Muhammad Ashraf, 1962J 226-8.

•
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~ ~ <for ch.4 SI p.165f.; ch.5 p.205, p.219 n.17; ch.6

p.259 & p.270; p.296 & p.298-9> 'AgI, Light, & Throne

We maintained in a number of places that in al-Sadiq's

creation narrative of the Seventy-Five jund in ch.5, al-'agl

may have been created from the light of God's Throne, rather

than from God's Light. The most compelling factor for this

assertion is our locating the creation of 'agI within the

context of Biblicist Wisdom speculations preceding and con

temporaneous with second century Islam (p.l83-4 n.23). It

was shown that certain motifs in the 'agI creation narratives

indeed derive from such Wisdom teachings (eg. "grains of

sand", p.82-3 n.143, & p.178 n.5) In other words, such 'agI

narratives exemplify early Islamic Wisdom speculations about

pre-creation wisdom in the Throne rea1m.

However, the issue is not so clear-cut, and the real pos

sibility that al-~adiq's intent was to portray the heavenly

Bakr Ibn Fürak al-Isbahani (d.406/1015).

7. Inc1uding both the 'ulûm darûriyyah requisite for tak
IIf, and the acquired knowledge ('ulûm muktasibah) which
invites men to beneficial deeds and to abandon unworthy
manifestations ("alladhI yamtani'u bi-hi min fi 'li l-qabr~" =
view of Ibn Fûrak). Ibn a.l- Fa. ... ra.' depicts this latter type
of intelligence as "manât al-najât wa l-sa'iidah wa h!Jwa 1
'aqlu l-mamdü"Q alladhI ~ünnifat al-kutubu fI facpihi"
(Bughyat 259).



sapiential 'agI, God's First Creation among the rUQâniyyûn

next to the Throne, as being created from God's Light, needs

to be re-examined. As Professor Landolt reminded us, the

sunnl reports in ch.4 #22 & #23 do not derive 'agI from the

Throne, rather 'aqI is greater than the Throne (or than the

sum of aIl God's creations). A conscientious appraisal of

this question would have to ponder a number of issues:

•
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•
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1. The identity of the 'spiritual*immaterial beings' (aI

rÜQâniyyûn) and why they are on the right side of the Throne

(cf. ch.5 p.233-4 nn.83-B5; + p.236 n.90). The highest rank

of Angels (often identified with the seraphim, or the

karubiyyii"n / cherubim "', and\or the Throne-bearers9
), spr ings

to mind. Recall Ch.4 report #24 depicting God's creation of

the angel 'aqI, aligning it with a "light in the heart"'c>; +

8. Exegetes sometimes distinguished between the
karübiyyûn as belonging to al-'âIam al-JaIâI, and the
ruQaniyyün who belong to aI-'âIam al-Jamal; see ego Bughyat
230.

9. Generally thought to be the highest among the Near
Angels (al-maIa'ikah al-muqarrabün). In a report via al
?a~~âk b. MuzaQim purporting to give the exegesis of Q al
?aqgah 69:17 ("And the angels will be on its borders, and
above them on that day eight will bear the Throne of thy
Lord"), Ibn 'Abbas is asked about the view that "eight" here
refers to a rank among the nine ranks of angels (ajzâ' min
tis'ah), and he affirms that the karübiyyün are the Throne
bearers. See MUQammad b. 'Uthman Ibn AbT Shaybah (d.297/909
10), Kitâb al-'Arsh ~ Mâ Ruwiya fT-hi, ed. Mu~ammad b. ~amad

al-~ammüd [Kuwayt: Maktabat al-Mu'alla, 1986] 65 #27; & AQmad
b. al-~usayn al-Bayhaqi (d.358/969), al-Asma' ~ l-Sifat, ed.
MUQammad Zahid al-KawtharI [Cairo: 1358/1939] 505, én a dif
ferent isnàd.

10. An Ibn 'Abbas report from Ibn Abl Shaybah's al-'Arsh
(85-7 #75) depicts the angel IsrafIl [Seraphel?] as guardian
of the Preserved Tablet higher in rank than Michael, Gabriel,
or the Angel of Death, with seventy fiery lights separating
him from God (baynahu wa bayna I-Rabb sab'üna nüran).
Likewise, in a qawI of the Basran devotee Abû Hajib Zurarah
b. Awfa al-~arashi (d.93/711-12), Gabriel tells the Prophet
that he has not seen the Lord since seventy veils of light
(sab'In Qijaban min nür) intervene between Gabriel and Gad;
ibid. 87 #77; 'Uthman b. Sa'ïd al-DarimI, al-Radd~~

MarTs! 172; & cf. Abü Nu'aym al-IsbahanI, Hilyat V 55. On
the raIe of IsrafII, see Landolt,·"Ghazal1°and
'Religionswissenschaft'" 47, & 48 n.112.



cf. p.187 n.36. The abundant shI'l materials linking the

Prophet and Imams with Throne and light (eg. al-'aIIna) are

also significant (see ch.6 SIl p.267, & p.289 n.60).

2. The place of the Throne in priority of creation (see

ch.2 SIl p.98 & p.116 n.3l, + ch.3 p. 158 n.50). The Qur'an

only implies the existence of God's Throne before the crea

tion of heaven and earth, but does not refer to its creation

as such (eg. Q Hüd Il:7 "And He it is Who created the heavens

and the earth in six days, and His throne was on the

water ••. "). This verse ("wa kana 'arshuhu 'ala l-mâ"') was

continually invoked in early ~adIth about the beginning of

creation (bad' al-khalq), often in a context stressing divine

providential pre-determination. 11 Ibn Taymiyyah (Bughyat

285-99) discusses these reports about creation and the

Throne, in the context of converging reports about Oalam as

First Creation, arguing that the Throne existed before the

Pen (qadara l-maqadIra va 'arshuhu 'ala l-ma'i qabla an

yakhluqa l-samavati va l-arg). He does so in refuting the

notion of philosophical mysticism that the Pen is al-'aql al

fa"al or al-'aql al-awwal. 12

3. The significance of light in relation to both the

Throne and to 'aql. Because this issue experienced profound

elaborations in later Islamic philosophical and theosophical

teachings, it is difficult to work one's way back to the

thought-world of the mid-second century A.H. Those who are

intimately acquainted with the Ikhwan al-?afa' (see ch.5

•

•
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•
Il. For such reports see eg.: al-BukharI, k. bad' al

khalq III l165f.; Muslim, k. al-qadar, bab hij aj Adam va
Mûsa IV 2044; Ibn AbI Shaybah, al-'Arsh passim; al-BayhaqI,
al-Asma' wa I-Sifat 374-5 378-9 383-4' al-Hakim al-- ",.
Naysabürl, Mustadrak II 341 •

12. Ibn Taymiyyah quotes from al-Ghazall's Jawahl; ~
Qur'an [Beirut: Dar al-Afaq al-JadTdah, 1~13l 29f.; see
Bughyat 277-9.



p.232 n.80), with Ibn SIna's thought and its reception by

SuhrawardI shaykh al-ishrag in his illuminationism with its

Zoroastrian-based angelology, as weIl as the reception by al

GhazalI of Islamic neoplatonism (see H. Landolt, "GhazalI and

'Religionswissenschaft'''); and with the inextricable mingling

of philosophy and ?ufism in mediaeval Persia, may apprehend

certain premonitions in al-?adiq's myth of 'agI & jahl, and

in al-Kazim's portrayal of the light-'agi as greater than the

angels in ch.6 SII #28. The glorified 'agI of light found in

Ghawr al-Umur (ch.6 p.255f.; see below Addendum E.) clearly

identifies 'agI with God's Light (both Jamai & JaIâI; as weIl

as "nürun tal~ n~rl').~3

•
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•

•

However one chooses to comprehend the nexus of 'agI,

light, and Throne, we must not lase sight of the central

opposltion of 'agI 1 jahi and the anthropic dimension of both

(Adam 1 IblIs). If one aligns al-?adiq's 'agI narrative with

the notion of Nur Mu~ammad, there may be sorne support in

other 2nd century reports linking the Mu~ammadan Light with

the Throne; see above ch.3 p.158 n.50, & Uri Rubin, "Pre

existence and Light. Aspects of the Concept of Nur Mu~ammad",

Israel Oriental Studies V (1975) 62-119.

~ ~ <for ch.6 p.255f.> Concerning the question of the

ascription of Ghawr al-Umür to a1-~akTm al-TirmidhI, see:

G. Gobillot, "Un penseur de l'Amour (~ubb), le mystique

khurasanien al-~akIm al-TirmidhI (m. 318/930)", li LXXIII

(1991) 25-44, on 27 n.l1.

B. Radtke, AI-~akIm at-TirmidI [Freiburg: 1980] 51 & 70.

__________, "Theologen und Mystiker in ijurasan und

Transoxanien", ZDMG exXXVI (1986) 536-69, on 555; (points to

13. AI-GhaûilI aligns 'agI with "nur al-samawati wa 1
arc;I", and wi th an angel (" jawâhir nüraniyyah sharIfah
'aIiyyah"); ego Mishkat al-Anwar, ed. Abü l-'Ala' 'AflfT
[Cairo: Dar al-Oawmiyyah, 1964] 44f., 59f., 67f., & 76f. Cf.
Ibn Taymiyyah, Bughyat 205-6 & 375-6.



terminological inconsistencies with al-~aklm al-Tirmidhl's

other known works).

_____, "Psychomachia in der Sufik", on 137-8 & nn.l4,

19; (suggests the possible authorship of Ibn al-'ArabI).

_____, "Tirmigiana Minora II: Ibn al-' ArabIs Kommentar

zu al-~aklm at-TirmigTs sIrat al-awliya', einige filologische

Bemerkungen", Oriens XXXIV (1994) 277-98, on 279 n.140.
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Mursl al-Khuli & 'Abd al-Qadir al-Qutt. Caire: 1962; repr.
Beirut: Dar al-Kutub li-l-MaliyTn, 1982.

Ibn 'Abd Rabbih, Abü '~mar ~mad b. Mu~ammad (d.3281. Al-'Igd
al-FarId, ed. Ahmad Amin, et. al. Caire: Matba'at al-Ta'lIf wa
I-Tarjamah, 1940. .

Ibn Ab! Hatim al-RizI, Abu Muhammad 'Abd al-Rahman b. Muhammad b.
Idris (d:327). 'Ilal al-~adlth. Caire: 1343-4. .

--------. AI-Jarb ~ I-Ta'dil. Hyderabad: Di'irat al-Ma'irif
al-'Uthminiyyah,1952-3. (v.I = taqdimahl.

Ibn Ab! l-Dunyi, Abu Bakr 'AbdAllah b. Muhammad b. 'Ubayd
(d.28ll, Al-'Agl!!2. Fadluh, ed. Majdl al~Sayyid IbrahIm. Caire:
Maktabat al-Qur'an, 1988. [& Text ef al-Zahiriyyah MS. ed.
Mu~ammad Zahid al-KawtharI; Caire: Maktabàt Nashr al-Thaqafah,
1946.1

-------- Al-Awliya'. In Majmü'at Rasa'il li-l-Hafiz lhu AbI ~
Dunya 113-47, ed. A~mad Nash'at RabI', Caire: Jam'jyyat al-Nashr
al-Azhariyyah, 1354/1935; repr. Beirut: Dar al-Nadwat al
Islamiyyah & Caire: Maktabat al-KullIyat al-Azhariyyah, 1987,
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--------- AI-Ishraf El Manazil al-Ashraf, ed. MajdT al-Sayyid
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-------- Islah al-Mal, ed. Mu~tafa Mufli~ al-Ou9at. Al
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Guise 2L Dreams. Leiden: 1994.
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al-Kutub al-'Ilmiyyah, 1986.
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Dar Maktabat al-~ayât, 1963-4. (V 903-968 = 'A1I ' s a1f ~jkam.)
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Ibn Abl Usaybi'ah, Ahmad b. al-Oasim (d.6G8). 'Uvün al-Anba' El
'!'abagat ai-Apbbâ'. 'Beirut: Dar a1-Fikr, 1956-7.
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AI-Adhkiya', ed. Mul:lammad MursI al-KhulT. Cairo: al-Maktab al
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ed. Muhammad Hustafa al-A'zamI.
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Raga'ig, ed. ~ablb al-Ral:lmân al -A'~amI. Mallkun: n.d.
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Ibn al-sam'anT, Abü Mu~affar al-Man~ür b. Mu~ammad al-TamlmT al
Shafi'I (d.489l. Qawati' al-Adillah FI 1-Usü1, ed. Hitu. Maja1
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Tehran: shams, 13427 . .
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-------- Al-Tawqld, ed. Hashim al-~usayni al-Tihrani. Tehran:
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Thawab al-A'mal. Najaf: 1972.

Ibn Dawud al-~lllT, al-~asan b. 'AIT (d. after 707). Riiâl, ed.
Jalal al-Din al-Huhaddith. Tehran: 1342sh.
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Ibn Durayd, Abu Bakr MUQammad b. al-~asan (d.321). AI-Ishtigag,
ed. 'Abd al-Sal~m ~uQammad Harun. Caire: Mu'assasat al-KhanjT,
1958.

--------. Jamharat al-Lughah. Hyderabad: 1344-51; repr. Beirut:
Dar ~adir, n.d.

Ibn Faris al-QazwlnT, Ahmad (d.395). Mu'jam Magayis al-Lughah,
ed. 'Abd al-Salam M. Harün. Caire: 'rsa al-Bab al-~alabT, 1366.

Ibn ~ablb, Abü 1-Qasim a1-~asan b. MUQammad (d.406). 'Ugala' ~
Majanin, ed. 'Umar a1-As'ad. Beirut: Dar al-Nafa'is, 1987.

Ibn Hajar al-'Asqa1ani, Ahmad b. 'AlI (d.852). AI-Isàbah El
TamyTz al-Sahabah (with Ibn 'Apd al-Barr, al-Isti'ab'[i Ma'rifat
a1-Ashab oi, inargin), ed. Ibrahim b. al-I:!asan a1-Fayyuml. Cairo:
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mad al-BijawI; Cairo: Maktabat a1-Dirasat a1-Is1amiyyah, 1970- .J

-------- Lisan al MIzan. Hyderabad: 1329; repr. Beirut:
Mu'assasat a1-A'lami, 1971 (differing pagination).

--------. Nuzhat al-Nazar bi-Sharh Nukhbat sl-Fikar, ed. MUQam
mad Kamal a1-Din a1-Adhaml. Cairo: Mak~tabat a1-Turath al
Is1amiy, 1987.

--------. TahdhTb a1-Tahdhib. Hyderabad: 1907-9; repr. Beirut:
Dar Sadir, 1968. (= abridgement of a1-MizzT, Tahdhlb ~
Kamal) .'

-------- Taqrlb al-TahdhTb, ed. 'Abd al-Wahhab 'Abd a1-LatTf.
Medinah: 1960; repr. Beirut: 1975.
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--------. AI-Matalib al-'Â1iyyah El Zawa'id
Thamaniyyah, ed. '~abib a1-Ra~man al-A';ami.
Awqaf wa l-Shu'ün al-Is1amiyyah, 1973.

al-Masanid al
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•

Ibn ~anba1, ~mad b. MUQammad (d.241). Musnad, ed. MUQammad a1
ZuhrI al-Ghamrawr. Cairo: al-Maymâniyyah, 1895; repr. Beirut:
a1-Maktab al-Is1amiy, 1978.

-------- AI-Radd 'A1a l-Zanadigah ~ I-Jahmiyyah. ~amah: Mak
tabat Ibn a1-Haytham, n.d.
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Athram al-MarwazI (d.261 or 273). Cairo: 1340.

-------- Zuhd 1-11, ed. MUQammad Jalàl Sharaf. Alexandria:
Dar al-Fikr a1-Jami'iy, 1984.

Ibn ijibban al-Bust!, Abü ~atim MuQammad_(d.354). AI-MairUQTn tl1n
al-MuhaddithTn ~ I-Du'afâ' ~ I-Matrükin, ed. 'Aziz Bayk al
Qadirf al-NaqshbandI: Hyderabad: al-Matba'at al-'Azlziyyah,
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--------. Rawdat a1-(Uga1a' ~ Nuzhat al Fuda1â', ed. MUQammad
Muryyi 1-01n ~Abd al-~amld, Muryammad_(Abd al-Razzag,~a~ah, &
MUQammad ~amid a1-Fugay. Beirut: Dar al-Kutub al- Ilmlyyah,
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SahTh. See al-HaythamT, Mawarid a1-~am'an.

--------. Kitab al-Thigat. Hyderabad: Oa'irat a1-Ma(arif al
(Uthmaniyyah, 1973-83.

Ibn Hisham, Abu MUQammad (Abd al-Malik (d.219). Kitab al-TIian
'FI Muluk ~imyar. Hyderabad: 1347.

Ibn ISQag, Abü Bakr Mu~ammad (d.151). Al sirat al-Nabawiyyah (in
the recension of 'Abd al-Malik Ibn Hisham). Ed. Mustafa al-Saga,
et. al. Cairo: Mustafa l-Bab al-Ha1abT, 1936; 2nd pro 1955. &
Ed. H.F. a1-SarjanT; Cairo: 1978.'

Ibn Khallikan, AQmad b. HUQammad (d.681). Wafayat al-A'yan ~
Anba' Abna' al-Zaman, ed. IQsan 'Abbas. Beirut: Dar 9adir, 1968
77.

Ibn Majah, Abü 'AbdAllah Muhammad b. Yazi~ al-Oazwlni (d.275).
Sunan, ed. MUQammad Fu'ad 'Abd al-BagI. Cairo: 1~52-'3; repr.
Beirut: Dar al-Fikr, n.d.

Ibn Han~ur, Abu l-Fagl MUQammad b. al-Mukarram (d.711). Lisan
al-'Arab. Beirut: Dar 9adir, 1955-56.

Ibn Nugtah, Abü Bakr MUQammad b. 'Abd al-Ghaniy (d.62~). ~

Tagyld Li-Ha'rifat al-Ruwat ~ l-Sunan ~ l-Masanle, =ù. MuQamnk.d
(A~Im al-Oln. Hyderabad: Oa'irat al-Ma'arif al-(UthIDânil'y~h,
1983-4.

Ibn Oayyim a1-Jawziyyah, MUQammad b. Abi Bakr (d.751). Al=tlanar
ai-Munif El l-~abTQ ~ l-9a(Tf. Aleppo: 1970.

Ibn Outaybah, Abü MUQammad (AbdAllah b. Hus1im (d.276). ~ita~
al-'Arab. In Rasa'il al-Bulagha', ed. HUQammad Kurd 'AlI.
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Ibn Shahrashüb, Rashld al-Oin HUQammad b. 'AlI (d.5SS). Ha(â1im
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-------- Managib Al Ab! Talib, ed. Mu~ammad ~usayn al-Danish
al-Ashtiyani & Hashim al-Rasull al-MahallatT. Oumm: 'Ilmiyyah,
1381.

Ibn Shu'bah al-Harrani, Abu Muhammad al-Hasan b. 'All (4th
cent.). Tuhaf al-'Ueul ~ Xl'al-R~êül, ·ed. MUQammad al-~usayn
al-A'laml. Beirut: Mu'assasat al-A lamI, 1969; reror. 1974.

Ibn Slna (Avicenna; d.428). Ahwal al-Nafs, ed. A.F. al-AhwanT.
Caire: 1952. (181-92 = FI Ha'~lfat al-Nafs al-Natlqah wa
AhW'aliha; see trans. by J.R. Michet, "L'Épi tre". ) .

--------. Risalah FI~ al-Oadar, ed. & trans. G.F. Heurani.
In "Ibn Slna's 'Essay en the Secret ef Oestiny·". Bulletin ef
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Ibn Tawus, Radiy l-OTn 'AlI b. Musa al-Hilll (d.664). Kashf ~l

Mahaliah li-Thamarat al-Muhjah. Najaf:'Haydariyyah, 1950.. .'

--------. AI-Malahim ~ I-Fitan. Najaf: ~aydariyyah, 1972;
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-------- AI-Furgan Bayna Awliya' al-Rahman ~ Awllyâ ' ~
Shaytân, ed. Ahmad Harndl Imam. Caire: Matba'at al-MadanT, 1981 .. .. .

Ibn Tayrniyyah, Abu l-'Abbas AQIDad b. 'Abd a1-ijalim (d.728). ~
Ahadlth al-Da'Tfah ~ l-Batilah, ed. MajdT FatQT al-Sayyid.
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al-Riyaç: 1381; repr.
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caire: al-H..~ba'at al-Arnlriyyah, 1321-2; repr.
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