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ABSTRACT

The Role Of al-‘Agl In Early Islamic Wisdom,
With Reference To Imam Ja‘far al-Sadig.

One major trajectory of early ‘agl traditiens is scru-
tinized: the Agbil! Adbir! creation narrative "lamma khalaga
11zhu 1-‘agla When Sod had created the intelligence...". In
Part I 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 Agbil! reports is convincingly
explained within the thought forms of lst & 2nd century
theclogical ideas of voluntarism or predestination, without
recourse to Goldziher's "neo-Platonic element". The late
neo-Platonising form "awwalu m3 khalaga 1l3hu 1-“aqlu The
first (thing) God created is the intellect...", is shown to
be not earlier than the mid-3rd/9tkh century.

In a related class of narratives, ‘agl pre-exists in the
realm of the divine Throne. The focus is the netion of the
divinely provisioned innate trait of tintelligence' or 'wis-
dom' as a "light in the heart" inequitably apportioned among
humanity. Part II examines the creative manner in which the
sixth Shi‘i imam Ja“‘far al-Sadiqg (d.148/765) transforms the
Agbil! tradition by integrating this heavenly sapliential
‘agl with the 'Adam-Iblis' conflict into a binary listing of
the character traits (akhlag, khisal). His myth of the
creation, empowerment, and opposition between ‘agl and Jjahl
(intelligence & lgnorance, or wisdom & folly) propounds a
psycho-ethical scheme for the inner purgative struggle,
wherein ‘agl operates as chief of the character traits.
Ja‘far stresses the cognitive function (ma‘rifah) in the
perfection of ‘agl peculiar to the inner circles of humanity
(prophets, saints\Imams, the faithful). An assessment is
given of the repercussions of al-Sadig's contribution for
continuing Shi‘l and Sufl enrichments of the ‘agl creation
narratives (eg. with al-Hakim al-Tirmidhi).



ABSTRAIT

Le R8le du ‘Agl aux premiers siécles de la Sagesse
Islamigque, en se référant A 1'Imam Ja'far al-Sadig,

Un important trajectoire des premiéres traditions du
‘agl <l'entendement, intelligence*compréhension> est scru-

tiné: le rdécit de la création du °

agl "Quand Dieu avait
créé 1'intelligence...”. Dans la premiere partie les
anciennes transmissions des differents textes Sunnite et
Shifite dominent la discussion, accompagnées des analyses
des motifs principaux. Les réceptions successives sont
tracées, en mettant l'accent sur les notions de la premiere
création. Le contexte est expliqué d'une fagon convaincante
par les notions du premier et deuxiéme siécles de 1'héglre
sur la voionté et la prédetermination. "L'élément
néoplatonigue"” de Goldziher n'étant pas nécessaire; la forme
néoplatonisante "La premiére chose gue Dieu créa est
l'intellect...", ne pas &tre existante avant le 2*m= siecle.

Dans une autre classe des récits, ‘aql pré-existe dans
le domaine du trdne divin, en tant que métaphore du trait
inné de l'intelligence\sagesse donné par Dieu comme une
"lumiére dans le coeur" - et gqui se trouve inégalement
apportionné parmi l'humanité. La deuxiéme partie examine la
fagon créative dans laquelle le sixidme imam shl‘ite Ja‘far
al-53adiq (m.148/765) transforme le récit de la création du
‘agl, en fusionnant ce ‘aqgl céleste et sapientiaux avec le
conflit Adam-Iblis dans le contexte de la polarisation
binaire des traits du caractére (akhl3q). Son mythe de la
création, la fortification en pouvoirs, et l'opposition
entre ‘aqllet Jjahl (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 'aql 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 ‘agl {(e.g., avec al-Haklm al~TirmidhI).
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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-sadiqg in preparing
a Masters Thesis, 1 was struck by his report on the seventy-
five troops of ‘Agl and Jahl, sensing that it held one key
for unlocking a central aspect of his teaching. At the time
I was learning how to swim in the ocean of Shi‘T hadith iit-
erature, while studying Islamic theology and philescphy,
Sufism, Isma‘ilism, as well as Gnosticism. Goldziher's 1908
article "Neoplatonic and Gnostic Elements in Hadith" turned
my attention to late Hellenistic thought and its reception
in Islam. I took up tne topic of ‘agl in al-Sadig's teach-
ing as my focus of doctoral study.

As I collected and arranged Twelver Shi‘i reports con-
cerning ‘aql, I began to read more widely in Sunni collec-
tions. I found a surprisingly large common ground shared
between the two bodies of 'tradition' when it came to the
‘agl notions, particularly within the early corpus of non-
canonical Sunni reports and among certain $ﬁf§ authors.
However much I explored Neoplatonic thought, and the
theological and philosophical trends of Classical Islam, the
early badfth materials grew increasingly recalcitrant and
unintelligible. Everything I wrote missed the mark, and my
translations of key terms 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

- 1ii -



linkages or ruptures between pre-Islamic ideas, the Qur'an,
and the hadfth; while refreshing my acguaintance with Rab-
binic, Patristic, and Zoroastrian fteachings relevant to the
Islamic ‘agl reports of the first twe centuries AH (7th &
Bth centuries CE).

This finally led me four years ago tec a study of the
Visdom speculations known from Biblical writings, the
pseudepigraphic iiterature c¢f the inter-testamental period,
certain Hellenistic texts, and Pahlavi literature. At last
I could begin to comprehend my badfths 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 devold of any con-
firmatory studies. 'How could this have escaped previous
critical attention?', I asked myself. This presented a
dilemma, since 1 was often m2t by incomprehension when
pointing to the 'Wisdom dimension' of the ‘agl notions. The
'Neoplatonic element' clouded the view.

I deepened my acguaintance with the ccmplex sciences of
Muslim hadith criticism (isn3d analysis, the rijal, & text
variants), in order to achieve a measure of precision in
assessing discrete reports. This threw much needed light on
the reasons for the Sunni Traditionalist rejection of ‘aql
reports, eg. their condemnation of the notorious Kitab al-
fAgl by the Iragqi $ﬁf§ Dawud b. al-~Muhabbar (d.206/821).
Yet the literary evolution of wisdom sayings ilntc more com-

plex genres did not easily lend themselves to such rigorous



treatment. The philological hurdles were not any less of a
chellenge when handling archaic sayings. I hoped that a
detailed presentation of the rise of Islamic Wisdom teach-
ings placing ‘agl 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 znd content of Islamic Wisdom
(Hikmzh) during the first two centuries AH; 2) the status of
tradition narratives treating the nction of ‘agl in the con-
text of early Muslim Hadith transmission; and 3) a textual
survey of the employment of ‘agl 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 ¢f meanings in the employment of the
term ‘aqgl found in early Muslim tradition reports.

I 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, I 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



linguistic emplovment and range of meanings for the term
fagl in early hadith now forms the introduction.
xx

If this work succeeds at all, then it is largely due to
the real help provided by family, friends, and colleagues
over many years. Special gratitude is due my advisor
Professor Hermann Landolt for his long standing support and
careful critigue of this work. The same is true of the
staff at McGill's Institute of Islamic Studies and its
Director, Professor Uner Turgay. Warm thanks goes to Majid &
Faysal Abu ‘Izz al-Din, and to Kinza & Phllip Schuyler, for
their encouragement, as well as Professor Mahmoud Ayoub.
Those who assisted in providing necessary materials include
Drs. Pierre Cachia, Jeanette Wakin, Azyumardi Azra, Matthew
Gordon, as well as Father Isaac Crow and Mulla ‘Ali Asghar
(London\Najaf}. I must thank Dr. George Atiyah (Library of
Congress, Washington D.C.) for his extraordinary interven-
tion ensuring access to Ibn Abi 1-Dunya's al-‘Agl wa 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, Wadad
al-Qadi, as well as Drs. Basil Samara, Paul Hubers, angd Mr.
Kamal Boullata. A special debt is owed to the kindness of
Professors Etan Kohlberg (Hebrew University) and Josef van
Ess (Universitat Tabingen) for detailed critiques and com-

ments which saved me from a number of errors.



The system of transliteration of Arabic letters employed
is that of the Library of Congress, with modifications. The
ta' marbutah is written as soft -ah, or as hard =-at in con-
struct. Thezre is no regard for the tongue's elision of the
definite article. Nor is any distinction made between the
final alif mamdudak and alif magsurah (both -a). Eulogies
after the name of the Prophet Muhammad ("salla llahu ‘alayhi
wa sallama") or a prophet and imam ("‘alayhi l-salam") are
represented by § and a.s. respectively. In personal names,
ibn is normally written as "b.", save for instances where
the person is known by his agnate forbears (Yahya b. Ma‘in,
but Ahmad Ibn Hanbal), or when using a brief form (I'a al-
Mubarak). All gquotations from the Qur'Sn are primarily

baced on the translation by Malik Ghulam Farid, Qur'anp
Maiid\The Holy Qur'3n [Lahore 1969), while verse numberings
are those of the Khedivial Cairo edition. Biblical cita-

tions are taken from The New English Bible [Oxford 13972]1. A

number of terms are accepted as Anglicisms, including place
names (eg. Mecca, Medinah) or words such as Caliph or imam.
When employed with a specific connotation relevant to con-
text, certain terms are capitalized and\or bold-letter {egq.
Imam, rather than imam).

The signa employed are as follows: for translations —

words intended in the text necessary for meaning;

g —
Nt Tt
] 1

reconstructions, or suggested meanings helpful for

zomprehension, or to insert explanatory comments. A single
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Arabic term may be transposed inte English by melding two
words with an asterisk (‘agl 'intelligence*comprehension'),
or a notion expressed by use of the back-slash (jahil
'ignorance\folly'). The asterisk * is also used for marking
the divisions within poetic verses. 1In an isnad 'chain of
transmission', the ascending links to a higher authority in
the chain are indicated by }, eg. Aban b. Abi ‘Ayy3ash } Anas
b. Malik } the Prophet. The use of > in references indi-
cates the same text repeated in later sources.
Cross-references are given by chapter & section numbers,
eg. ch.3 8II, or by translated report number, eqg. ch.2 #i5.
Since we concentrate on the transformations within one main
trajectory of traditions in early Islamic thought, namely
the approximately thirty hadfth about the creation of al-
‘agl herein termed the "Agbil! report", these traditions are

numbered consecutively throughout the six chapters.

X%k

- viili -



INTRODUCTION

SPECTRUM OF THE NOTION OF
al-‘AQL IN EARLY HADITH.?:

The notion of ‘agl was complex in the Jahiliyyah and in
early Islam. There exists a host of differing post-Islamic
definitions and contradictory pronouncements {gawl, pl.
agwal), yielding meanings which diverge or overlap. Early
Muslim employment may be roughly divided into two groupings.
In the first 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 employment. Qur'anic usage
bridges the two groupings. Particular meanings 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 :

ONE. Concrete & material: Centering on 'Restralnt &
Protection'. ‘Aql was traditionally held to be derived from
the hobbling cord (‘iqgal}, ie. the physical act of binding
the camel (‘agaltu l-ba‘ira); syns. gayyada, habasa, mana‘a.
The infinitive ‘aglun denotes the bloodwit (diyah): "‘agaltu

l-gatila I gave the bloodwit for the slain man" [or "I

1. Only the chief lines of meaning for the term ‘agl are
given to clarify the comprehension of our study. Certain
labels assigned to particular meanings for ‘agl are not very
satisfactory. References are absent or kept to an absolute
minimum; see the Bibliography (I. Arabic) for full sources.

Intr. - ix -



prevented the slain victim from avenging himself on me or my
kin"], & "‘agaltu ‘an fuldn I gave the bloodwit in his [my
kinsman the slayer's]) stead"; cf. the institutions of diyat
& ‘3gilah in early figh. This ancient etymological inter-
pretation may not be very relevant to the range of abstract
meanings which became common by the second century AH.

An allied meaning appears to be that of 'Ascent’, con-
noting ‘high*lofty' (raf‘): infinitive ‘aglun = inaccessible
high peak or mountain fort (hisn; egq. ‘Agil = Mt. of the
Kinda kings in central Na3jd=); & ‘agil = ibex (+ his
ma‘gil\‘aql 'refuge*asylum' in a jabal). Perhaps supported
by the simultaneous emergence of an abstraction of meaning
in the sense of 'ideal, eminent, choice, precious': ‘agilat

al-bahr

pearl; ‘agilat al-gawm & ‘agil = chief; ‘aga'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 ‘agl-notions
already possessed elements of 'moral' significance, ie. the
value system exemplified among the Jdhill Arabs.])

Iwo. Abstract: (basically) 'Mind*intelligence’, the
practical worldly-wisdom & prudent conduct of life affairs
involving tadbir 'foresight', and islah al-mal 'proper dis-
position of wealth¥*property'. This extended to include

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

behavier'). A corollary meaning was ‘'cunning intelligence!

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

Intr. - x -



or skillful-ingenuity (daha', zakin) in the pursuit of self-
interest, even involving gulle & deceit; and the notion that
the ‘@3qgil 'sagacious*intelligent man' does not let himself
be deceived in commercial transactions (ie. ghabn al-‘aql
'defraudation of intelligence').

This employment is imprecise and shifting. Differing
views were expressed on "nature vs. nurture": over the
degree to which ‘agl is inborn, instinctive & natural
(jib&;h, tab“, sajiyyah, ...; cf. fitnah 'native sagacity'),
or is acquired & tempered by experience (eg. the ©ld maxim
"al-‘aglu bi-l-tajarib 'wisdom*understanding' is gained by
repeated trials"). ‘Aql is often synonymous or parallel
with human apprehending and perceptive functions, being
linked with particular bodily organs (brain, heart, ear,
tongue). Various dimensions include:

a. 'consciousness' or sane-reason & right-mind possessed
by all mature adults (bulugh al-‘agl 'age of major-
ity}, subject to diminution or increase and waning
in old age.; cf. musab & junun 'insanity'; & dhahab
al-‘aql 'loss of reason*consciousness'; + ziyadah
£i 1-‘aql 'increase in intelligence\sound-mind"'.

b. 'mental-acuity', or sound reasoning and judgement,
syns. ra'y, dhaka', fatin (sometimes in the brain);
also sound deliberatioen (jf%at al-rawiyyah), and
discernment (eg. khayru l-sharrayn choosing the
best of two evils). This meaning embraces a form

of basic 'empirical-logic', eg. al-isabatu bi-1-

Intr., - xi -~



zann 'hitting the mark by thoughtful-considering'.

c. ‘'adamant-mind' or firm resclve & strength of purpose,
syns. ‘azm & hazm; ‘ugdah. This involves the sub-
crdination of wayward emotions & desires to one's
will, and was thought to be weak in mcst women
(dubbed nagisat al-‘ugul '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 replzcement for hilm
'forebearing-mind'. It was linked with the 'causes
of glorying' (ma‘ali} & chiefly-dignity (su'dad);
also associated with ocutward marks of distinction
{eg. fancy appearance/hay'ah, & noblebearing/nubl}.

e. ‘Aql possesed an important link with 'elogquence',

eg. bayan & zarf (+ mulah 'witticisms'); cf. the maxim
"jamal al-rijal £i ‘uqulihim men's beauty lies in their
minds". The nexus of tongue + heart (lisan & ‘aqgl\galb, egq.
the ancient maxim "al-mar' bi-asgharayhi lisanuhu wa gal-
buhu\ma ‘guluhu Man comprises his two smallest parts, his
tongue and his heart*mind" = the moral of Lugman's classic

wisdom tale}, shades off into a corollary usage where ¢

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

al-mar' & muru'ah 'Man-hood'=).

3. That is, muru'ah as a physical quality denoting
bodily & materijial circumstances, and\or as a moral guality
connoting 'character' & one's manjifestations towards others;
see B.Fares, "Muriu'a", E.I1.= VII 636-8. Thus al-Sadiq }
Prophet: "man lam yuhsin wasiyyatahu ‘inda l-mawt kana nag-
san fi murii'atihi wa ‘aglih One who did not properly prepare
his will upon his impending death is deficient in his 'body'
and 'mind' {ie. physlical condition & ideal character)";

Fura’ VII 2 #1.
Intr. - xii -



[ CE. the nexus of ‘agl with hearing and sight (sam’ &

basar), as when alcohecl overcomes or wipes out one's

senses and sensible conduct (wine = "khamara 1-‘agl"; &
al-khamr = "tahdimu murl'atahu®, Euri® vI 243 #1).

Also the hadith: "mur@'atu l-mu'min\l-rajul ‘agluhu A
man's ideal 'mode-of-cutward-behavior' lies in his
'ideal mind*character'"; Ibn Abi l1-Dunya, Makarim al-

2khl3g #1; Ibn Hibban, ngggg_gl;igggli; 229; &
B.Fares, E.1.Z VII 637a. Or the early gawl: "la
muru‘tata li-man la ‘agla la-hu There is no 'ideal-
character' for one without 'comely-behavior'"; imam al-
Kazim, in Tuhaf 287.

Compare ‘agilah 'chaste noble-woman', ie. ideal woman
embodying ideals of chastity & fidelity (= nobility &
beauty + moral character); cf. J. Chelhod, "al-Mar'a -
2. the Arab woman in customary law and practice", E.I.=
VI 475a & 478a).]

This close association of good behaviocur + good charac-
ter, together making up 'intelligence*mind', clearly exhib-
its the old Wisdom character of this ‘agl-notion wherein the
rectitude of the wise and their seemly behavior brings
worldly and social success.

An important nexus of terms centers on the equivalence
of the plurals ahlam, albab, ‘uqul {(dhawu l-ahlam\ ‘uqul),
where the Heart = 'mind' or inner-person. Al-Shafi‘i gquotes
the early maxim: "al-labib al-‘3gil al-fatin al-mutaghafil;"
here al-labib al-*3qgil = 'the sensible intelligent person’',
ie. one of sound sense and good character. The background
to this notion is visible in the gawl by the first Umayyad

Caliph Mu‘awiyah {probably repeating an old maxim): "al-

Intr., - xiii -



‘aglu mikydlun thulthahu fitnah 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 & eax + heart).

Exemplified in the hearing-formula (German 'weckruf'):
"Listen and Understand!" (Isma‘ gawli wa i‘gil ‘anni), "Be
Heedful and Bear in Mind!" (Ihfazi wa ‘u), employed by the
orators, sages, and diviners; syns. fahm, figh, hifz, sam‘,
wa‘y. This is a less ambiguous more precise signification:
paying attention + grasping meaning. 1In sapiential contexts
it demands the acceptance of instruction, chastisement, or
exhortation offered by the hukama'/sages ( ‘agl as internal
zajir 'chider, restrainer'; ie. conscience). This entails
applying—acting on the instruction or reproof: to hear is to
obey (sam‘an wa ta‘atanl!). Here, ‘agl is centered in the
heart and is often linked with alert silence\llistening.
Ma‘gtl 'mind*understanding' or comprehending faculty of the
whole human person (as a masdar mimi), was said to be

synonymous for this sense of ‘agl, though this was disputed.

4. Taghaful as 'forbearance' in the face of other's
unseemly behavior; here ‘agl is aligned with the old-Arab
notion of 'forebearing-mind' (hilm) esteemed by the nobility
as a mark of leadership. The meaning of Mu‘awiyah's gawl
finds support in al-8adig's form of the saying: "salahi hali
l1-ta‘ayush wa l-ta‘ashur mil'u mikyalin thulthahu fitnah 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..."; Tuhaf 264. Compare
early maxims of the type "mujamalatu\mudardtu l-nasi nis-
fu\thulthu 1-‘agl courteous-~amiability towards people is
half\a third of gocd manners*decorum.”

Intr. - xiv -



QUR'ANIC EMPLOYMENT

In certain respects (a.) the Qur'3nic usage bridges the
two groupings (old-Arab — post-Islamic); while in other
respects (b.) the Qur'an represents an interruption and re-
orientation. The verbal form ya‘giluna played an important
role in the Qur'anic arsenal of polemic & persuasion.

(a). Suasion (Two aspects). 1) Condemnation: you
obstinately refuse to 'hear\undezxstand'. This applies to
the kafir lacking comprehension or adequate intelligence (as
beasts are deaf & dumb); and to a scoffing refusal to apply
one's intelligence in comprehending revelation, accepting

guidance, and changing behavior (“a-fa-la ta‘giluna?!").

2) Approbation: those who 'take heed' and correctly
'cognise', grasp meaning and take it to heart\bear it in
mind. This aspect of 'suasion'’ amplifies and extends old-
Arab hsage, esp. the hearing-formula. 1In this sense, the
Qur'an employs ya‘giltna in conjuction with key terms (“ilm,
sam‘ & basar, iman, dhikr, yagin), which opens out onte its

doctrine of :

EQUR. (k). The Divine Ayat 'Signs*Symbols' involving
God's providential rule in creation and the demand placed on
humans accompanying revelation (ie. the evidentiary role of
the ayat; cf. the increasingly important notion of God's
hujjah 'decisive argument' against man). ‘Aql here connotes
'Mind*Understanding', within the perspective of revealed

guidance and the religlious 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 (egq.
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 l1-alb3ab
"intelligent persons, possessors of understanding™ (=
dhawu 1-‘ugul, gawm ya‘giluna, & ulu l1-absar), properly
heeding and responding to (obeying) divinely revealed
initiative and guidance. They are distinguished from
others by their knowledge, wisdom, and God-mindfulness
(“ilm, hikmah, tagwa).

b. The existence of a cognitive scale forming a
hierarchy of response and of understanding on the part
of the faithful (tafakkur & tadakbur - ‘aql — dhikr &
yaqgin, pondering — comprehending - remembrance &
certitude), and privy to knowledge and speclial grace
here and in the Hereafter. Stress is placed on the
cognitive dimension of faith (Iman).

~ [ The early Successor & convert from Judaism Ka‘b al-

Ahbar termed the Qur'an to be "fahmu 1-‘agli the com-
prehending by the intelligence®" (?).® Later second

5. Opagque in meaning; seemingly to be taken as "al-
fahamu fI 1-‘aqgli the quick-grasping-cf-meaning by [taking
place in)] the intelligence", within the context of God's
revelation addressed to humans. This idafah may be vari-
cusly construed: "comprehension comprising the
intelligence", & "comprehending produced by the
intelligence". Taking this idafah simply as qualitative &
possession (“"comprehension possessed by\belonging to al-
‘agl™) may align it with the immediately following descrip-
tion in Ka‘b's saying of the Qur'an as nuru l-hikmati wa
yanabI‘u 1-‘ilm... "the light of wisdom, and the well-
spriuags of knowledge"., It is difficult to align ‘agl here
alongside of hikmah & ‘ilm as a quality of God; rather the
three terms reflect benefits accruing to humans when they
"take upon themselves the Qur'an"; see al-Muhasibi, Fahm al-
Qur'3p 288; al-Darimi, Supap II 433-4 #1.

Intr. - xvl -



century Iraqgi Qadari reports state that the Qur'an was
*revealed in-accordance-with-the-reguirements-of [or

‘through-the-agency-of'l ‘aqgl (bi-1-‘agl)", and that
the Prophet was "dispatched bi-1-‘agl”. Here, ‘agl
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 ‘agl-notions,
prompted mainly by #3 & #4 and matched by increasing input
from extra-Muslim teachings (mainly Biblicist & Iranian).

POST-1ISLAMIC EMPLOYMENT

FIVE. 'Moral Intelligence': involving both good-manners
& good-upbringing (muru'ah & adab), as well as the divinely
bestowed innate character traits (husn al-khulug). A defin-
ing basis of this ‘agl-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 hukama'
(eg. Aktham b. Sayfi, or the "Lugmin® corpus). It was rein-
forced by Qur'anic employment, and massively supported and
extended with Biblicist & Near Eastern Wisdom teachings. So
this ethical significance represents both a measure of con-
tinuity, and a rupture integrating many fresh elements,
primarily through the medium of hadith.

a. Early on ‘agl had been linked with pre—-eminence &
glory (karam, hasab, su'dad) within the Muslim displacement
of old-Arab values. Increasingly, in numerous agwal of Suc-

cessors and Companions, ‘aql ceases to be defined in terms
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of worldly wisdom or glory, meanings whlch nevertheless per-
sisted well into the second century. A significant cluster
of parallel supporting notions dramatically expand the ethi-
cal dimension, being glorified in the "Praise of ‘Agl": egq.
the basic polarity of ‘agl vs. hawa 'appetitive*desire';
"husn al-‘agl the goodliness of Mind*character;* and "fadl
al-‘aqgl the surpassing-merit of moral-intelligence."

b. The 'fool' or ignoramus (ahmag > jahii) now became
defined by religious-ethical criteria centering on faith,
obedience, and the Hereafter. An important dimension ls the
polarity of kayyis & ‘agil vs. mughtarr & jahil (dupes of
this world pursuing wealth & power), or the morally wise vs.
the morally stupid. Lack of ‘agl could be viewed as an

unfortunate natural shortcoming (al-Bagir: "13 musibata ka-

‘adam al- ‘aql", Tuhaf 208), or on a par with sin (al-Hasan
al-Basri: jahil = munafiq & fajir).

¢. The center-of-gravity of early Islamic ethical teach-
ings was the cultivation of the virtuous character traits
(akhlaq, khisal, mahasin, fada'il). The infinitive ‘aql
becomes ubiquitous in the sense of an essential inborn trait
of human character (asl, tab‘, gharizah, sajiyyah, jiﬁigh)
infused into the mind by God. 1In fact, ‘agl as a khulug &
khaslah was the chief of human traits ("afdalu md& u‘tiya 1-
insan the best thing given to humans"), and the prime-glory
or ‘adornment' (zinah) of the human person. This echoes the
ancient motif of Wisdom as a robe of glory, or 'tie\bond' &

'‘voke', as well as the sum of virtues.
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d. ‘Agl was commonly associated in three-numerical
sayings in a trio of qualities such as 'modest-diffidence' &
‘faith-obedience' (haya' & din); or 'lenient-forbearance' &
knowledge (hilm & ‘ilm); or 'abstemiousness’' & certainty
(wara‘ & yaqfn); and with certain cardinal virtues including
alert silence (samt), moral discrimination\discernment
(bagirah), renunciation (zuhd), longsuffering (sabr), and
God-fearingness (khawf)®. The intimate nexus witn the
akhlag was amplified in decadic Listing of the traits
(Islamic decalogues) offering didactic summaries of the
virtues in the reformation of character. These lists were
expanded to depict ‘agi as the chief of the traits ("amir
Junidih commander of his troops") at war with the cor-
responding evil traits (here ‘agl = 'dispassion', vs. jahl,
nafs, hawa), offering a basic ethic of purgative psychology.

e. ‘Aql early on came to serve as the pivot/qutb of the
individual zreligious enterprise, namely that expression of
Muslim 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 being. Thus the hikmah slogan
"ma ‘ubida 113hu bi-shay'in afdala min al-‘aql\fighin £1 din
God is not worshipped by anything more surpassing than

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

6. Eg. imam Misa al-Kazim instructing Hisham b. al-
Hakam: "lam yakhaf Allaha man lam ya‘gil ‘an Al13h Whoever
does not fear God does not understand-of-God"; Tuhaf 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-hikmah)." '
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[later countered by the guardians of Tradition in their
maxim "ma ‘uvbida 113hu bi-shay'in afdala min al-hadith"”;.
‘Agl as denoting 'Moral Intelligence' zsctively contributes
to falth, certainty, and self-understanding (= "‘agl dini" -
first used by al-Muhasibilal-Antaki in K, gl-Khalwah),
indicating willingness & alacrity in accepting guidance,
warning and self-transforming chastisement, seen as compris-
ing true 'intelligence'.

g; ‘Agl is the locus of examination of conscience and
self-scrutiny (muhasnbat al-nafs, the second of the 'Four
Moments' of the ‘a@qgil in Wahb b. Munabbih's popular compila-

tion of Hikmat Al DSwyd\The Wisdom of the Family of David).

It is the primary faculty upon which the salvational outcome
of human affairs revolves ("awwalu uvmori 1-‘ibad", “"ra'su 1-
umur"). By means of ‘agl, paradise is attained (al-Sadig:
"...ma vktusiba bi-hi 1-Jinan"). It functions as man's
'guide' and 'support' or ‘'overseer' (dalil, giyam & gayyim) b
in his inner religious life, sometimes portrayed at once as
the Way, the Geal and the Guide.

g. ‘Agl is divinely created and inequitably distributed
in allotted shares (gisam, ashum, huzuz; + the notion of
traits as mana'ih 'bestowals', divine gifts). This aspect
became extended to indicate a divinely bestowed merit*grace
(fadl, whether this-worldly and\or other-worldly), in psr-

ticular as the surpassing token of the ethical and cognitive

7. The Kufan tradent al-Waki‘ b. al-Jarrah (d4.197/812-

3), in al-KhatIb al-Baghdadl, gharaf Aghib al-Hadith 81
#174. ; ;
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elite. The widespread notion of surpassingness & dis-
similarity in people's ‘ugil (tafdil & tafadul, tafawut)
represents an early Islamic transformation or mitigation of
deeply rooted predestinarian ideas (eg. the unequal or
capricious apportioning of arzaq & 3jal). This 'tafdili’
motif was developed by Wahb in the lst century, being sub-
scribed to by both predestinarians and by moderate partisans
of gadar (= man's capacity to effect his own acts implicated
in determinism vs. voluntarism).® Endowment with ‘agl is
both a special token of the human condition as well as a
responsibility entailing consequences (reward & punishment).
h. A central dynamic continued to be the human response

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

B. 'The focus of debate in first century theological dis-
putes over gadar was "the gquestion of the origin and
responsibility for man's evil actions®"; J. van Ess, "Early
Development of Kalam" 113. Van Ess summarizes early Qadari
teaching, deduced from the rebuttal by al-Hasan b. Mahammad
b. al-Hanafiyyah written ca. 75 AH, as holding that ‘agl
"reason is therefore given to everybody, as fitra, as his
nature by which he becomes a priori aware of God's existence
and of his own createdness"™ (jibid, 114). See text in Van
Ess, Anfange muslimischer Theologje 35f., + analysis 12f£.; +
his remarks in "The Beginnings of Islamic Theology" 87f.; &
"Kadariyya", E.I.= IV 35%a.

9, Eg. the 1lst century Successor ‘Ali b. al-Husayn Zayn
al-‘Abidin defined the right due to the seeker-of-counsel
(al-mustansih) incumbent on the counsellor (al-ndsih) 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 offer (advice) at the appropriate
time [or: in an agreeable manner/yukhriju al-mukhrijal which
is smooth to bis ear, and that you address him with speech
which his ‘agl can endure*sustain/m3 yutiIquhu “agluh. For
every ‘agl there is a category of speech which makes (one's
‘agl} to acknowledge, {or) which alienates him (inna 1i-
kulli ‘aqglin tabagatan min al-kalami yu‘arrifuhu
[ya‘rifuhu?] wa yajtanibuhun). And let your procedure be
one of sympathetic understanding/al-rahmah"; Tuhaf 193.
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behind the widespread motte "‘agala ‘an Allah comprehending
of God", wherein ‘agl represents human intelligence heeding
divine guidance through acting in obedience ("man ‘amila bi-
té‘ati 113hi"}. 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 ‘agl became
infused with issues of theclogical controversy, as displayed
by the elaborations of the "Agbill) Adbir!"™ reports on God's

creation of ‘agl. The divinely provided endowment of ¢

agl
functioned as God's 'decisive-argument' (hujjat Allah)
against humans in a forensic eschatological context (eg. al-
Hasan al-Basri; & with varying emphasis, al-Bagir & al-
Sadiq). Only those possessing heart-cognition truly 'hear &
cbey', even if they do not exceed others in outward deeds.
Here, the divisive issues of gadar, of theodicy, of reward
and punishment (thawab & ‘igab), of works and faith, as well
as prophetology, were swept up into the enlarging sphere of
the ‘agl-notions (eg. the Qadarl formula "man ‘amila bi-
ta‘ati 11Zh" = "ma‘siyat Iblis discbeying the Devil").

SlY. {(a wisdom dimension): 'Intelligence?Understanding’
(syns. fahm, figh, ma‘rifah); also 'Perceptive-Insight’.
This range of meanings partially overlisps #4 & #5 above, and
leads into #7 below.

The primary focus of this employment was by the hukami'
'mystic-sages' {also hulama', ‘ugala’ & ‘agilun; later

awliya' Ged's 'Friends') among the early sd@lihun and zuhhad
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'‘ascetic*mystics!' (later "gﬁff", particularly Iraqi}; and by
the Husaynid ‘Alid Im3ms of the Shi‘ah. These circles con-
stituted the cognitive elite of early Muslim generations,
and possessed their own comprehension of knowledge (f‘ilm &
ma‘rifah*®) and of praxis (‘amal). Often they were at odds
with competing trends laying claim to knowledge\authority:
the legists (fugahd'), tradents (ashab al-hadith), or dog-
matic theclogians (mutakallimun).

Fresh themes were introduced through the medium of agwzl
many of which became elevated into prophetic badfth, as well
as in more complex genres {teaching-tales, wisdom dis-
courses, & mythic narratives) marked by an intensifying
spiritualisation of the ‘agl-notions. Not surprisingly, the
fresh motifs are largely Biblicist in inspiration (eg.
"grains of sand"; 50 gates of understanding; Threone, Angel,
& Light); yet Hellenistic and Zoroastrian elements also sur-
face, indicative of the expanding Islamic cultural
synthesis. These motifs embrace

a. ‘Agl provides Saving knowledge (‘ilm & basar; + najat
‘deliverance') of ultimate benefit (naf‘) for human striving
(ijtihad). The practise of knowledge benefits one's self as
well as others; without it ‘ilm can be injurious. ‘Agl as
Insight and Understanding is simultaneously the guide, the

path (al-mahajjat al-wadihah), and the geoal of the aspirant,

106. Cf. Wahb; the mu'min "...zahada £1I kulli fanin fa-
stakmala l1-‘aglia wa raghiba £i kulll shay'in bagin fa-‘agala
l-ma‘rifata he forsakes every transitory thing and so per-
fects the understanding, znd he covets every thing of
lastingness and thus comprehends true realization"; ‘Agl 64-

5 #97 > Hilvat IV 68 (better text).
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over and above assiduous outward works springing from blind-
faith or zealous literalism (al-sa'im al-ga'im bi-l-layl}.
b. The salvific guiding function of ‘agl entails hierar-
chical levels of attainment of paradisial degrees {(darajat,
gurbah), matched by an infinite gradation of human endowment
(*13 ghayata la-hu"), or of divine grace (fadl). One
widespread motif was the material distribution of discrete
shares of ‘agl in varying measures, with Prophets (& Imams)
allotted the weightiest portion. This entails the sanctlfy-
ing activity of ‘agl, linked directly with Divine Wis-
dom*Intelligence present in creation??®, and\or with Ged's
Throne. The identification of the salvific Guide with the
Prophet Muhammad, who received the largest share of ‘agl

outstripping all previous prophets, was enriched in Shi‘l

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', ard granted it
[ie. al-‘aqgl] an adornment and an 'order*rulz‘ (...kallala
hukmahu bi-1-‘agl [hukm = Wisdom?, or kallala hilmahu bi-1-
‘agql, supported by several Mss.], wa ja‘ala la-hu zlInatan wa
nizaman..."); al-Hakim al-Tirmidhi, Sirat al-Awliva', ed.
Radtke in pDrei Schriften 128 $158 lines 8-10. Wahb appears
to align ‘agl as the surpassing virtue marking the truly
obedient in every age, with God's providential rule & wise
design (or with God's hilm 'Mind'). 1In Biblicist prophetic-
apocalyptic tradition where the theme of the rejection and
vindication of God's wisdom is developed in texts such as L
Enoch 42, the 'Q' materials, & Johp 1:1-18, Wisdom has been
present since the foundation of the world through its repre-
sentatives linking all generations. Wisdom sends the
prophets and the wise and is in turn vindicated by them, not
replacing human agency.

Contrast the theologlcalhratlonallst meaning in the ques-
tion posed of God by Uzayx, found in an exegesis ascrlbed
by the 2nd century Imami theologian Muhammad b. Abl ‘Umayr
to ...} Ibn ‘Abbas- "ya rabb inni nazartu fI jami‘i umirika
wa ahkamiha fa-‘araftu ‘adlaka bi-‘agll..."; al-Rawandl,

ngag 240 #281.
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Imimology (a'immah = hujaj Allah), becoming subsumed within
the Sufi notion of the hierarchy of Saints.

Contrary to Goldziher's influential view (ZA XXII/1908/
317f.), the 2nd century Syrian and Iraqi Qadaris did not
construe ‘agl in terms of a Neoplatonic 'First Emanation'.
For that matter nor did the early Mu‘tazilah theologians,
with the possible exception of certain gh3liI Mu‘tazilis
touched by extremist Shi‘i currents. Such an employment of
‘agl belongs to the 3rd-4th century Falasifah (al-Kindi,
Isaac Israeli, & al-Farabi), and to popular Neoplatonising
circles (Ismd‘ilism, the Ikhwan al-Safa'). Far more
prevalent during the 2nd century was the impact upon ‘agl of
pre-creation Wisdom (hokhmah & sophia; & Iranian xrad).

Increasingly significant during the 2nd century is :

SEVEN. Spiritual®*Noetic?= : 'Mind' 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
‘agql as "a Light in the Heart nitrun f1I 1-galb" discerning
truth from falsehood\vanity (+ cf. Q al-Hajj 22:46). ‘aql
is also "a lamp (s5iraj) in the midst of the body", and is
depicted as man's "illuminator mubsiruhu®. The most

meaningful precedent appears to be the Patristic-ascetic

12. Perhaps Gk. nepsis ‘'attentiveness*watchfulness’,
‘conscious-awareness', or 'mindfulness', offers a more ade-
guate concept for what is intended here: 'Spiritual#Neptic:®,
more rarified than the density of reascon or 'thought’', &
conveyed partly by 'intellect' (nois).
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teaching on nous as the luminous "eye of the heart®*scul"
linked with theoria 'vision' (yet cf. Persian cas$m I jan,
the organ for vision of menog '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-
£l for later spiritual teachings.

*%

The sixth imam of the Shi‘ah, Ja‘far al-Sadig
{4.148/765), inherited all of the above docmalns of ‘aql-
notions, and assisted in propelling the hikmah-employment of
‘agl beyond dogmatic theological issues into the sphere of
purgative mysticism centered on the ethical traits and the
redirection of the passions. Al-Sadiq discriminates between
two basic aspects of al-khulug 'innate trait', one being
intentional (niyyah) and the other inborn (sajiyyah), with
niyyah surpassing sajiyyah since it entails going against

one's given nature!®™® and intentional suffering.

13. ",..The sahib al-sajiyyah is naturally disposed
towards a 'course-of-behaviour' (majbulun ‘ala amrin) which
he is incapable of doing otherwise; while the sahib al-
niyyah constrains himself to patiently suffer obedlence
(yatasabbara ‘ala 1-ta‘ati tasabburan), and this is more
surpassing¥; Tuhaf 275. B _

Cf. the description by his grandfather Zayn al-‘Abidin of
the ‘agil resisting the desire to eat his £ill (gaswat al-
bitnah & sukr al-shab®) and training his self by hunger, as
a race horse is conditioned by being underfed for forty days
(tadmir al-khayl) enabling it to outstrip others: "...anna
1-‘Sqil ‘an Al13h al-kha'if min-hu al-‘amil la-hu la-
yumarrinu nafsahu wa yu‘awwiduhd 1-ji‘a hatta ma tashtaga
ila l-shab‘, wa kadhalika tudammiru l-khayl 1i-sibagi 1~
rihan"; jibid. 196.
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His transformation of the Agbil! report on the creation,
opposition, and empowerment of ‘Agl & Jahl (intelligence &
ignorance, or wisdom & folly) brings into intimate relation
with ‘agl the complex of ideas on ma‘rifah, Light and
Throne, prophetology, and most significantly the Adam-Iblis
myth.** Integration of this anthroposophic dimension within
the ‘agl creation-narrative inaugurates a trajectory with
significant ramifications for later teachings (eg. the 3rd
century $Gf? al-Hakim al-Tirmidhi). The profoundly self-
reflective anthropological 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 Gulidance'.

In other materials assigned to al-Sadig, ‘agl is aligned
with spirit (ruh) in the synergy of divine and human
energies, as in the notion of 'divine support' (ta'yid al-
‘agl). This buttressing of human ‘agl facilitates access to
a higher faculty of 'enlightened Mind*consciousness' in a
process of co~operation with divine intelligence (cf. the
‘Oomni-Intelligence' al-‘agl al-akbar of al-Hakim al-
Tirmidhi). The purification of cune's cognition brings in

its train a pentad of higher perceptive faculties.

14. In the Iragi Sufi conventicle on “Abbadan island in
the Shatt al-‘Arab founded by pupils of al-Hasan al-Basrl
around the mid-2nd century, ‘agl was aligned with ma‘siyat
Iblis and with Throne light (eg. reports in Dawud b. al-
Muhabbar's Kit3b al-‘Agl). Yet its explicit and central
identification with Adam in the Throrne-realm appears to be
original with Ja‘far, being consonant with major facets of
early Shi‘l religious thought as enunciated within circles
around imams al-Bagir and al-Sadigqg.
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The most rich and significant early Muslim employment of
‘agl to connote "pous" -— not construed as ‘'reason' or
'‘intelligence' (logiki & dianoia; ratio), but rather with a
sense cultivated by Monastic spirituality in Greek and
Syriac, as well as in Oriental Hellenistic mysticism, namely
'Mind' or ‘'conscious-awareness' (= 'cognitive prehension'}

— appears to be that by Ja“far al-Sadiq.

L3 %
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ABBREVIATIONS

{(Full particulars are found in the Bibliography.)

‘Agl = Ibn Abi 1-Duny3, 3l-‘Aql wa Fadluh, ed. M.S. Ibrahim.

Concordance = A.J. Wensinck, et. Lal. Concordance et indices
de 1a tradition Musulmane.

E.I.® = The Encyclopaedia of Islam New Ed., Leiden, 1960-

E.Ir. = Encyclopaedia Iranica, ed. Ehsan Yarshater.

F.Nadim = 1Ibn al-Nadim, al-Fihrist, ed. Rida Tajaddud.

F.Tdsl = Abud Ja‘far al-Tusi, al-Fihrist.

Furi® = al-Kulayni, al-Furi‘ min al-K3fi, ed. al-Ghaffari.

GAL = (€. Brockelmann, Geschichte des arabischen Litteratur.
GAS = F. Sezgin, Geschichte des arabischen Schriftums.
Hilyvat = AbU Nu‘aym al-Isbahdni, Hilvat al-Awliva'.

Huffiz = al-Dhahabi, Tadhkirat al—Huffaz, 4th ed

“I1lal = Ibn Babawayh al-Sadtg, ‘Ilal al-Shars'i’
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al-Hakim al-Jushami, Fadl al-I tiz3l wa Tabagit al-
Mu‘tazilah.

Jarh = Ibn AbI Hatim al-R3zi, al-Jarh wa al-Ta‘dil, I-IX.
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Lexicon E.W. Lane, An érab;c Engllsh Lexicon.

Mahdsin = Ahmad b. Muhammad al-Barqi, al-uaga51n.
Majrubhin = 1Ibn Hibb3n al-Busti, Kitdb al- Ma:ruhln.

Matdlib = 1Ibn Hajar al-* Asqalanl, al- Matslib al-‘Aliyyah.
Mizdn = al-Dhahabl, Miz3n al-I‘tidal.

R.Kishshi = al-Kishshi\al-Tusi, Ikhtivar Ma‘rjifat al-Rijal.
R.Najashi = al- Najﬁshf, al-Rij31.

R.Tisj = Abd Ja‘far al-Tosi, al-Rij3l.

Sifat = 1Ibn al-Jawzi, Sifat al-Safwah, 2nd ed.
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(Ja‘far al-gsadiq): The Messenger of God § never spoke
to mankind with the utmost degree of his understanding
(bi-kunhi ‘aglih); 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 gadri ‘ugulihim)."

— UsBl I 23 #15 (cf. Mah3sin 195 K17).

"Perplexity is the cause of research
al-hayrah ‘illatu l-bahth."

— Shibli Shumayyil



PART 1

THE CREATION OF al-“AQL.

The Creation Of al-‘Agl (Texts).

Salient Motifs.

‘adql As First Creation.

Light And al-‘Aql.



Chapter 1

THE CREATION OF AL-‘AQL (TEXTS)

And if God had known any good in them, He would
certainly 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 controverslal ‘agl
report in Islamic tradition is the "Agbil! Adbir! Come for-
ward! Go back!" (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. 1In the first sec-
tion of his article published in 1908, Ignaz Goldziher
(1850-1921) pointed to the importance which one form of this
report assumed for esoteric and Hellenistic philosophically-
tinged movements 1in Islamic thought.® The Hungarian savant
guoted this report in a version often found in later Islamic
literature: "Awwalu ma khalaga 1l1ahu 1-‘aqlu The first
{thing) God created is al-‘agl".® He awarded this form
priority as the primitive or 'original' text ("seiner

urspringlichen Form"), treating as secondary the widely
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attested verbal proposition: "Lamma khalaga 11ahu 1-‘agla

When Gocd had created al-‘agl",= which he deemed to be an
attempt by orthodox critics to disguise or mitigate the
original form.®

Interpreting the meaning of the "Awwalu ma khalaga"
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'
{wWeltintellekt) 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-Safa', the Isma‘iliyyah, and sSufis, who
imported their Plotinian construction inte Islam (320:
"ihren Islam plotinistisch keonstruierten”). Yet he took
care to note that the origin of this report was not actually
derived from these circles, without ocffering a specific
provenance or route through which this Plotinian notion
infiltrated into early Islam.

A fundamental consideration which persuaded Goldziher
and those following him to equate ‘agl = 'intellect' in this
report was its perceived incompatibility with the Qur'anic
creation accounts wherein ‘agl plays no direct role, and its

being seen as out of harmony with prevailing Islamic teach-
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ings of the early period.*= Q 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 Hokhmah specula-
tions.” Both interpretations have merit with respect tuv the
form "Awwalu ma khalaga", yet Goldziher's 'neoplatonic ele-
ment' has been mere widely invoked over the course of this
century than Eisenberg's thesis.® Nevertheless, one is con-
tinually confronted with a certain uneasy vagueness or
hesitancy® when scholars seek to translate or interpret the
term ‘agl in this and similar reports.
SI. THE AQBIL! ADBIR! REPORT

By examining the early riwayat and mutun of thls report
culled from Sunni and Shi‘i literature, it will become evi-
dent that the earlier form(s) all agree without exception on
the verbal proposition: Lamm3a khalaga l1l3hu 1-‘agqla. Fur-
thermore, a persuyasive case may be made that its meanling is
quite in harmony with the modes of thought and expression
prevailing around the turn of the lst\2nd century AH, as
well 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 prebablility. In order to
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grasp these developments one must delve into the tech-
nicalities of badfth transmission in early Islam.

Anticipating our results, this ‘aql report is properly
to be seen as the meditation of circles around key first
century Successors — notably Kurayb mawld Ibn “Abbas
(Medinah), al-Hasan al-Basri (Medinah & Basrah), and Muham-
mad al-Bagir (Medinah & Kufah). Its ascription to the
Prophet is extremely improbable, technically a 'lie!
(k2dhib) or a falsified ascription (mawdo®) in the terminol-
ogy of the traditionist critics. Very little can be said
about its alleged attribution to certain Companions, cther
than their symbolic function of legitimation. Nevertheless,
a definite link to the late first century Hijaz is nct to be
dismissed. It is both possible and plaus.ble that the early
form(s) of this report reworked several archaic ‘agl sayings
of the wisdom type (hikam) reflecting old-Arab, Qur'anic,
and Biblicist elements.

Early second century Syrian and Iragqi circles received
it and 'improved' it, adapting it to their own contemporary
concerns. The most significant enrichments of meaning were
accomplished by Basran ascetics (salihiin, zuhhad), many of
whom upheld a moderate form of the gadar doctrine, and par-
ticularly by Kufan Shi‘i partisans of the Husaynid ‘Alid
imams al-Baqir, al-Sadiq, and al-Kazim, many of whom held a

mitigated form of predestinarian teaching. 1In the late sec-
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ond century a group of Damascene Murji'l tradents comoined
it with a rival teaching about al-galam 'the Pen' as first
creation. In the opening decades of the third century
certain radical Mu‘tazili exponents in Baghdad adapted it in
support of their extravagent doctrines; while it continued
to be invoked by the important Baghdadi Sufi al-Muh3sibi
(who opposed the Mu‘tazilah) and the Central Asian master
al-Hakim al-Tirmidhi. The nominal form "Awwalu ma khalaga"
can not be earlier than the mid-third century (below ch.3}.
Finally, imputing a Greek Neoplatonic emanationist meaning
to ‘aqgl in the second century forms of this report is
unfounded. Rather, the creation cf ‘agl 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 all the versions quoted
below are consistent in having four parts. 1) The 'setting!
consisting of the temporal clause "When God had created al-
‘agl"”, with no mention of ‘aql as first creation. 2) God's
‘testing' of ‘agl by commanding him to face forward and face
back (the igbal & idbar cf ‘aqgl). 3) The 'encomium' of ‘agql
consisting of Ged's swearing an oath {"By My Powerl"} and
eulogizing ‘agl as the most cherished and worthiest of
created things to Him. 4) God's 'listing' the reasons why

‘agl is worthy of His high praise, normally a peroration
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comprising pairs of complementary or opposing traits charac-
terizing ‘agl's function within humans and between man and
God. O0f 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 Il
below.) The following list of versions is not meant to
imply any definite priority in chronolcgy. For the most
part the underlying principle determining the order of pre-
sentation is the movement from simplicity to complexity in
textual details. 1In keeping with the explicit personifica-
tion of ‘aqgl in the report(s), we translate the pronominal
suffixes hu & ka as 'him' and 'thee'. After presenting the
successive versions, the significance of their chief fea-
tures chall be reviewed (ch.2).
§I A.  SUNNI TRANSMISSION

#1) “AbdAllah b. Ahmad Ibn Hanbal (d4.290/903), in the
zawa'id to his father's Kitab al-Zuhd, ed. M. Jaldl Sharaf
[Alexandria 19841 II 300.

*enAD  ‘A11 b. Muslim al-Tasi'® (d4.253/867) } Sayyar b.

Hatim al-‘Anazi* (d.199 or 200/815) } Ja‘far b. Sulaymin
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Q al—puba‘i*z (d.178/734-5) } Mallk b. Dinar:*® (d. 127/745)
} al-dasan al-Basrl (d4.110/729) } marfa® :

Lamma khalaga llahu 1-°‘agla gala la-hu ™agbilt"”
fa-agbala, thumma gala la-hu "adbir!" fa-adbara,
fa-gala "ma khalagtu khalgan** ahabba ilayya min-ka,
bi-ka akhudhu wa bi-ka u‘ti.”

When God had created intelligence, He said to him,
"Come forward!{" so he drew near. Then He said to him,
"Go back!i" so he retreated. (God) said, "I d4did not
create 'a creature' dearer to Me than thee. By means
of thee I receive, and by means of thee I bestow."

coMmMENTS A Baghdadi-Basran riwayah of ascetic-Qadar]
provenance, seemingly a gawl of al-Hasan al—BagrE 'raised’
to the Prophet, though possibly showing the touch of the

. ascetic gass Malik b. Dinar. Both Malik and his disclple
the Shi‘i 2z3hid Ja‘far b. Sulayman, were known to hold
Qadari views. This form is quite close to a primitive ver-
sion. The 'encomium' is lacking any divine oath of approba-
tion. God's praise of ‘agl ("I created no creature dearer
to Me than thee") may have been in circulation early on as a
separate saying or prophetic hadith.*® This praise appears
to echo a popular wisdom saying extolling the merit of
‘innate intélligence*wisdom' of the "fadlu 1-‘aql" type
assigned to the premier pre-Islamic sage Lugman, or repeated
by a number of early authorities:

"God ls not worshipped by anything more
surpassing than al-‘aqgl."2:*
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Several later Sunni critics referred to this particular
riwayah of the Agbil! report in support of their view that
it had validity, despite being mursal.®*” 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 prepcsition
bi-, with the pair of transitive verbs akhudhu & u‘ti (1lst
8gl. with God as subject). The problem centers on the
unstated object of these verbs, since bi- is used with a
transitive verb to specify the relation between the act and
its omitted proper object; or figurately, ‘agl 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 I receive, and by means of thee I bestow",
tztes bi- as indicating agency or instrumentality, ie. God's
employing ‘aql as an aid or instrument.*® The implied mean-
ing is:

a. <Through the agency of a person's ‘agl God receives
man's obedience\accepts his deeds; and in accordance
with the degree of a person's ‘agl Ged grants
recompense for man's obedience\good works [or: bestows

surpassing rank and ‘'grace' in the Hereafter].>»
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This interpretation is partly based on the linguistic data
and the Qur'anic employment of the verbs akhadha and a‘ta,=°
as well as what is known about al-Hasan's thought (see H.

Ritter, Der lslam XXI 1-83; M. Schwarz, Qriepns XX 15-30; van

Ess, Theologie II 48-50). One is reminded of the gawl by
Mu‘awiyah b. Qurrah al-Muzani (d.113/731) that: "people per-
form good (deeds), however they receive thelr recompense on
Resurrection Day in proportion to the measure of their
intelligence/...yu‘tawnd ujurahum yawma l-giyamati ‘ala
gadri ‘uqulihim".®* Mu‘awiyah's saying admits the relevance
of innate inequities (tafdil or tafadul) with respect to
discrete dissimilarities in human ‘aql, reflectirng first
century views on the divine parcelling out of the ‘ugul.

It must be pointed out that other meanings for "bi-ka
dkhudhu wa bi-ka u‘ti" are possible. We mention several
with little comment so as not to distract the reader with
Arabic minutia. They are to be borne in mind when com-
prehending the successive versions of the report.

b. reason or cause, li-1-ta‘lil: <On thy account I
punish or censure®* (men for their sins\disobedience};
on thy account I grant (remission for sin, or bestow
reward for obedience}.>

¢, measure, ‘'to the amount of': <According to thy
measure*amount I take away*remove (men's fortune in
this world, or grace in the Hereafter); by the amount
of thy measure I bestow (fadl upon men in worldly for-
tune, or cotherworldly degree).>
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This latter meaning requires a predestinarian reading of the
report (cf. akhdhun 'seizure, removal'), or at least a
“"tafdili” sense: God 'takes away' or withholds the natural
endowment of ‘agl from socme while providing it in abundance
to others, thus determining human fortune or virtue. This
interpretation has much to commend it, and is in tune with
widesprea? first century AH notioens.

It may be said that God's giving and taking in akhudhu &
u‘ti, however the unstated objects are construed, involves
either recompense in the Hereafter®® for qualities or works
initiated by ‘agl 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-Hasan's or Malik b. Dinar‘'s (above a) might have
signalled a departure from an originally more predestinarian
intent.

Critics noted that an almost identical version as a gawl
of al-Hasan was included by al-Bayhagi (d8.458/1066) in his
Shufab al-Tmap [not seen; quoted in La'3lI I 129-30), via
Ibn ‘Adiy, on the isnad:

.. the Basran Qadari ‘UbaydAllah b. Muhammad b. Hafs
al-‘A'ishi®* (=Ibn ‘A'ishah, d4.228/842-3) } the Basran
gass & Qadarl z3ahid $3alih al-Murri== (d.172/788-9 oz
176/792-3) } al-Hasan al-Basri.

Al-Bayhaqi's version included an extra element in the 'list-

ing' that highlights its Qadari intent: ®inni bi-ka u‘badu
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wa bi-ka u‘rafu by means of thee am I worshipped, and by
means of thes am I known" (see below reports #6 - #8).==
#2) 1Ibn Abi 1-Dunya (d.281/894), ‘Agl 31-2 #15.
re~AD  Myhammad b. Bakkar®” al-Rusafi (d.238/852-3) }
‘Abd al-Rahman Ibn Abi 1-Zinad=® (d.174/790) } Muhammad b.
‘Ugbah== } Kurayb b. Abil Muslim™® (d.9B/716-7) :

Lamma khalaga 113hu 1-‘agla When God had created al-
‘agl, He said to him, "Come forward!" so he drew near.
Then He said to him, "Go back!" so he retreated. (God)
said, saying (this) knowing best about (al-‘agl)>:,

"By My Power and My Majesty! 11 shall not place you/la
aj‘aluka save in one whom I love, and I did not create
a thing/shay'an®® dearer to Me than theel"

commeENTS A Baghdadi-Medinese riwayah presented as a gawl of
Kurayb mawla Ibn ‘Abbas; deemed by van Ess (Zwischen 122, &
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' 'thing'; and God is a‘lamu bi-1-‘aqli.

What is the significance of God being the one best
acquainted with al-‘aql? Qur'3nic usage shows that the
expression a‘lamu bi- predicated of God covers: 1) what
men hide or conceal within themselves -— Q 3:167, 5:61,
11:31, 29:10; 1ii) 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 led astray vs. who is rightly
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guided — 6:58 & 117, 28:56 & 85, 17:25 & 84, 53:30. If
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'
(fadl) of al-‘agl to humans, giving it only to those He
favors,®™ in the same way He gives his 'grace' to whomever
He wishes.®* God's ‘ilm 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 'measures' of ‘agl. Thus, God knows best who
received an abundant share of ‘agl and who was denied such a
share, namely who shall be saved and who damned.

If this indeed represents the most archaic recoverable
form of the Agbil! report, then it may have started lts
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 form (+ see report #4) intended toc counter its
employment by Qadari exponents?

#3) Al-Hakim al-Tirmidhl (d4.295/907...310/922),
Ma‘rifat al-Asrar, ed. Juyushi [Cairo 1977) 38 (no isnad) :

...anna 1laha ‘Azza wa Jalla lamma khalaga 1-‘aqla God
Mighty and Majestic, when He had created al-‘agl, He
said to him, "Come forward!" so he drew near. Then He
said to him, "Go back!" so0 he retreated. Then God the

Exalted said, *YI did not create a creature dearer to Me
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than thee. On thy account I reward/bi-~ka uthibu, and
on thy account I punish/wa bi-ka u‘agibu.®® And thee I
blame/wa ‘alayka u‘atibu.®® To whomever I bestow thee,
1 thereby honor him; and from whomever I deprive thee,
I thereby curse him."=”

commeENTS  gince al-Hakim al-Tirmidhl is quoting this report
without isnad, his wording *...wa dhalika anna llaha...lamma
khalaga" reflects the original, "Lamma khalaga llahu 1-
‘agla".®® The 'listing' contains a significant element:
"thee I blame," or "according to your standard do I
blame/u‘atibu." God's displeasure or friendly anger tis
directed towaxds al-‘agl, reproving him for blameworthy con-
duct while desiring him to return to what will please God.®®
The final sentence is reminiscent of report #2. God's
honoring the one gifted with “agl ("man ahdaytuka ilayhi
akramtuhu"), and His cursing the one deprived of it, clearly
suggests a predestinarian meaning (fortunate vs.
unfortunate). Yet the fact that ‘agl 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 "tafdili" notions of the inequitable dis-
tribution of the ‘ugul.

#4) Abt 1-Faraj ‘Abd al-Rahman Ibn al-Jawzi<®

(4d.597/1201), Akhbar al-Adhkiva' 7; and Dhamm al-~Hawa 8 :
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tenAD | Muhammad b. ‘Abd al-Karim*!® } al-Haytham b.
‘Adiy*= (4.206/821) } Sulaymdn b. Mihran al-A‘mash=>
(d.148/765) } “Amr b. Murrah al-Jamali al-Muradi=+
(d.116/734 ~ 120/738) } ‘Abd al-Rahman Ibn Séb.‘lt}‘“=
(d.118/736) } ‘AbdAl13h Ibn ‘Abbas (4.68/687 - 70/689)

Lamma khalaga 113hu 1-‘agla When God had created al-
‘agl, He said to him, "Go back!" so he retreated. Then
He said to him, "Come forward!" so he drew near. (God)
said, "By My Power! I never created any creature bet-
ter than thee/ma khalagtu khalgan gattu ahsana min-ka.
According to thy measure do I bestow, and according to
thy measure do I take away,”® and on thy account 1
punish/bi-ka u‘agibu."

commeENTs A Kufan-Meccan isn3ad of predestinarian and Murji'i
intent, coriginating within the Meccan circle of puplls of
Ibn ‘Abbas of the late first century. The fact that the
avid Hanbali scholar Ibn al-Jawzi chose to quote this par-
ticular version in his moralizing and didactic works is
noteworthy, since one of his missions in life was to purify
the body of hadith from falsities and weak reports.=”
Besides hls Dhamm*® and Adhkjva', he treated the subject of
fadl al-‘aql at length in his Miph3aj al-Qdsidin.~™ He
guotes this (Adhkiva' 7) after a report that Geod first
created the Pen.®® His isnad for our report was rarely com-
mented on by critics.

The fact that the idbar comes £irst might be sig-

nificant,™* also the reversal "bi~ka u‘ti wa bi-ka dkhudhu".
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This perhaps reflects a re-working of the text performed for
polemical purposes, since it is known that Kufan-Hijazil
predestinarian circles related anti-Qadari reports. This
consideration shapes our translation. The final phrase "bi-
ka u‘agibu® may be understood in various ways (eg. "In
proportion to thee I punish").

#5.a) Sulayman b. Ahmad al-Tabarani (d.360/971), al-
Mu‘jam al-Kabir [Baghdad 1980-4; 2nd pr. Mawsil 19851 VIII
283 ¥8086; & his al-Mu‘iam al-Awsat;®= also in al-Muttagqgi
al-Hindi, Kanz al-‘Ummal) III 220 #1931

TeNAD ., Al-Walid b. Shuj&‘ al-Sakuni®® (d.243/857-8)
} sa‘id b. al-Fadl al-Qurashi®+ } “Umar b. Abl $alih®® al-
‘atakl } “Abu Ghalib"®® [= Khazawwar] } Abu Umamah al-
Bahall (d. ca. 81/700) } marfu’

Lamma khalaga 113hu 1-‘agla When God had created al-
‘agl, He said to him, "Come forward!" so he drew near.
Then He said to him, "Go back!"™ so he retreated. Then
He said, "By My Power! I did not create a creature
more pleasing/a‘Jaba to Me than thee. By means of thee
I receive, and by means of thee I bestow. The reward
is thine/la-ka l-thawab®”, and the penalty is against

thee/wa ‘alayka 1-‘igab."
comMMENTES A‘Baghdadi-KuEan~Syr1an—Basran riwayah, this prob-
lematic isndd was dismissed by critics; Mawdu‘st I 175, &
La'3li I 129 — both relying on al-‘Ugayli, Dpufafa', tar-

jamah of ‘Umar b. Abl Salih: "1a yutaba‘u ‘ala hadithih wa
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13 yathbutu £I hadha l-matni shay'un fa-huwa mawdi‘." Yet
the text is clese to an =arly form. The final sentence
seemingly shifts the intent towards a voluntarist stance,
with ‘agl 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 inteo
the text. 1In keeping with the signification of the igbal &
idbir of the personified ‘aql as obedience (adherence &
avoidance), here li- may signify advantage rather than mere
possession, opposed to ‘ala indicating injury.®® Thus, "la-
ka al-thawab wa ‘alayka al-‘ig3ab" may simply be rendered:
<"The reward is to your credit, and the penalty discredits
you">. This may also apply to the following three versions.
Al-Hakim al-Tirmidhl in his al-Aky3s wa l-Mughtarrl
(ed. al-sa'ih as Taba'}® al-Nufiis, on 24 - no isnad) gives a
version which combines elements of al-Tabarani's #5.a, with
"thee I blame" (#3 above}:

#5.b) ...fa-inna 11aha Tabaraka wa Ta‘ala khalaga 1-
‘agla fa-gala la-hu, fi-m3 ruwiya ‘anhu [ya‘ni ‘an al-
Nabiyl: "agbill"™ fta-agbala thumma gala la-hu "adbiri"
fa-adbara, fa-gala, "wa ‘izzatl mid khalaqtu khalgan
ahabba ilayya min-ka, fa-bi-ka akhudhu wa bi-ka u‘tl,
wa iyyaka u‘atibu, wa la-ka 1-thawabu wa ‘alayka 1-
‘igab."o=

Al-Hakim al-Tirmidhi quotes this in the context of treating

the prohibition of alcoholic drink (hadha 1l-sharabi 1ladhi
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yudhhibu 1-fuqul), explaining that God confers al-dhihn
{worldly 'mind') to ordinary men, whereas He grants zl-‘agl
(religious 'mind') to those who truly confess Ged's uUnity
enabling them to discriminate good practices from evil ones
("bi-1-‘agli yumayyizu l-muwahhiduna min al-mahasin wa 1-
masawi'").

#6) Ibn Tawus, al-Malahim wa l-Fitap [Najaf 1972, rpr.
Beirut) 105, guoting the Kitab al-Fitap of Abu Salih al-

Salili (b. Ahmad b. ‘Is3 b. al-Shaykh al-Has3'i\Hassani)®®.

tsnAn ., ‘Abd al-A‘13 b. Hammad al-Narsi®* (d.237/851-
2) } Hammad b. Salamah®® (d.167/783-4) } al-Hajjaj b.
Artat al-Nakha‘i®™ (4.145/762) } Abu 1-‘Abbas al-Walid b.
‘Abd al-Rahman Ibn Abi Malik al-Hamdani®=+* (4.125/743 or
127/74%) t Abu ‘Abd al-Rahman al-Qasim b. ‘Abd al-Rahman®®
(2.112/730) } AbT Umamah al-Bahali } marfu’ :

Lamma khalaga 113hu 1-‘agla When God had created al-
‘agl, He said to him, "Go back!"™ so he retreated. Then
He said to hilzn, "Come forward!" so he drew near. Then
God Blessed and Exalted said, "I did not create a crea-
ture dearer to Me than thee, nor more esteemed by Me/
akrama ‘alayya than thee. By means of thee I receive,
and by means of thee I bestow. And by means of thee am
I known/bi-ka u‘zafu. The reward is thine and the pen-
alty is against thee.,"

commeENTe A Basran-Kufan-Damascene riwayah of Syrian Qadari
provenance, probably imported into Irag either by al-Walia

Ibn Abi Malik or by al-Hajjaj. The chief features of inter-
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est are the idbar preceding the igbadl in the 'testing' of
‘agl (cE. #4), and the inclusion of the phrase "wa bi-‘a
u‘rafu"™ in the °‘listing'.

This element, that man *‘knows*acknowledges' { ‘arafa) God
by reason »f Sod's gift of ‘aqgl to him, constituted an
important theme in second century Islam, when the notion of
"ma ‘rifatu 113L knowledge of God" came to be widely
understood as covering human acknowledgement or recognition
of God's existence as Creator, Revealer, and Law Giver.®®
Since ‘agl was seen to be an inborn trait (sajiyyah,
gharizah) and as "the most surpassing thing given to man"e~
with which man is endowed by God, present in man from birth
(fitrah) 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 gift of ‘agl.®®

This notion may have had some connection to the early
Qadari notion reputedly enunciated by the Syrian mawla
Ghaylan al-Dimashgi in his theory of ‘agl and fitrah, in the
sense of innate necessary knowledge and man's power of decl-
sion.®® One must be careful to distinguish between ‘agl as
a natuvral disposition for knowledge of God equally inherent
in all humans {(cf. the Hellenistic notion of nous &
dianoia), or as a God-given ability or direct gift {mawhub,
mawhibah), varying in degree of intensity or allotment, and

leading to salvation (as in Biblicist teachings and early
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Muslim religious thought). These differing notions are at
the heart of a telling exchange (found in al-Dhahabi, Huff3iz
I 147)”° between Ghaylan and the Basran predestinarian fagih
Dawud b. Abl Hind”* (d.140/757). Dawud asked, "What is the
most excellent thing given to man?", to which Ghaylan
replies, "al-‘agl". Then Dawld asks:

"Tell me about al-‘agl, is it a thing open to every-
one/mubah li-l-n3as, whoever wishes obtains it and
whoever wishes relinquishes it; or is it a thing
apportioned between them/magsim baynahum?" ...

[CGh. refuses toc reply, so D. supplies the answer]:

"(Al-‘agl) is cut/unquti‘a l[into varying individual
pertions], so likewise has God apportioned f£aith and
the 'modes of obedience'/kadhalika gasama 1l3hu 1-iman
wa l-adyan.”® Thus, 'There is no power [for man teo
act]l but by means of Ged'!"

The Mu‘tazilah later developed their doctrine of taklif
'mcral responsibility' springing from ma‘rifah or ‘ilm 'nat-
ural knowledge' as independent of revelation.”@ The phrase
"bi-ka u‘rafu" may possibly involve the theological meaning
given to ma‘rifah in the so-called Mur3ji'i thought of the
Qadari-Ghaylaniyyah.”™

#7) 1Ibn Abi 1-Dunya, ‘Agl 31 #14; & in al-‘Ugayli,
Dufafi' III 175; Kamil II 797-8, & VI 2040; MIz3p I 564
#2135, II 331 %2655, & III 356 %5740,

resNaS (%) Muhammad b. Bakkar al-Rusafil (d.238/852-3,

above #2) } Hafs b. ‘Umar?® gadl Halab (f£1. ca. 150/767) }
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. al-Fadl b. ‘Isa al-Ragashi”® (d. ca. 132/750) } Abu ‘Uthman
al-Nahdi””? (= ‘Abd al~Rahman b. Mull, 4. before 100/719) }
Abu Hurayrah (d.59/679) } marfuf

Lamma khalaga l1lahu Ta‘ala 1-‘agla When Cod the
Exalted had created al-‘agl, He said to him, "Stand
up/qum!" so he stood up. Then He said to him, "Go
back!" so he retreated. Then He said to him, "Come
forward!" so he drew near. Then He said to him,
v8it/uq‘ud!” so he sat down. Then God Mighty and
Majestic said, "I did not create a creature better than
thee, nor more esteemed than thee, nor more surpassing
than thee, nor more goodly than thee.”® By means of
thee I receive, and by means of thee I bestow. [ By
means of thee am I glorified/bi-ka u‘azzu.”™! By means
of thee am I known/u‘rafu, and thee alone do I

. blame/wa iyyaka u‘atibu.®® The reward is thine/la-ka
1-thawab,®* and the penalty is against thee."

commEnNTs - The Isnad: A Baghdadi-(Syrian)-Basran transmis-
sion of Qadari & Murji'l provenance (viz. al-Fadl al-

Ragashi); critique in Ibn al-Jawzi, Mawdu'Gt I 174, & al-

Suyuti, La'3li I 129 [both via Ibn ‘Adiy's Kamjl]. See
Goldziher, ZA XXII 323; Zwischen 121-2; Theologie II 170

("probably a fairly early development™); & Gilliot, Exégése,
Langue, et Theologie 261.

The presence of the Syrian gadi Hafs in an 1ragi isnad
would not normally raise suspicion, save for the fact that
much confusion exists over the name "Hafs b. ‘Umar\‘Amr"

{(see eq. Jarh III 179-85, & IX 361 #s 1640-2 & 410 #s 1986-
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8; Miz3n I 560-7 #s 2128-2159). Furtheruore, al-Khatib al-

Baghdadi (Mﬁé_lil‘_l I1 47) observed that Huhammad b. Bakkar al-
Rus3fl also transmitted from the Kufan Qur'an reader Abu
‘Umar Hafs b. Sulayman al-Bazzaz®= (d.180-90/796-806). One
might guestion whether specifying "q3di Halab" in the isnad
was tadlis®™ meant to disguise the presence of Hafs b.
Sulayman, by intenticonally confusing him with the somewhat
earlier Hafs b. ‘Umar b. Thabit al-AnsarI al-Halabi.==
Against such speculations is the fact that the reputable
Syrian traditionist-fagih Yahya b. $alih al-Wuhazi®®
(d.222/837) alsc transmitted the identical report from }
"Hafs b. ‘Umar gadi Halab" } al-Fadl al-Ragashi... (see

K3mil II 797-8, & Mizan I 564, III 356). It appears that

Syrian Murji'l circles were receptive to this report, per-
haps construing it in an anti-Qadari sense. Also recall
that al-Fadl al-Ragashi was in touch with Kufan Murji'ls.
(*) An alternative Kufan isnad for this version was pro-
vided by al-Daragutni (per Mawdu‘at I 174 > La'3alj I 129) :

the Baghdadi al-Hasan b. ‘Arafah al-‘Abdi al-Mu'addib
(d.257/871) } the Kufan~Baghdadi 'liar' Sayf b. HMuham-
mad Ibn Ukht al-Thawri®® } the Kufan Sufyan al-Thawrl
(2.161/778) } the Kufan 8hi‘il al-Fadl\al-Fudayl b.
‘Uthman®” } "AbG Hurayrah" } marfu‘.

It is difficult to determine whether the attribution here to

al-Thawrl is the invention of Sayf, or if Sayf's contribu-
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tion to the ispad lay in ’'raising' it from al-Fadl b.

‘Uthman to the Prophet through Abu Hurayrah.

- The Matn: Here the 'testing' of ‘agl is elaborated
into four postures in tune with his personification: stand-
ing, facing, turning back, and sitting. All these are mute
outward actions, wherein ‘agl'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; eg. the sitting ‘aql 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 ‘aqgl being the agency of God's
accepting & granting, as well as his earning merit or
demerit in the Hereafter (thawab & ‘igab), or of being alene
blameable. Other elements surface as well: ‘agl as the
agency for worshipping (or glorifying) God; and for man
knowing God ("bi-ka u‘rafu", in the theological-Mur3ji'l
sense that falth consists in knowledge of God?).®®

#8.a) Al-Rakim al-Tirmidhl, Nawddir al-Usdl 242, asl
¥206 (also La'sli I 130; & Kanz al-‘Umma)l III 220 #1930).

*emvAD (%)  ‘Abd al-Rahim b. Habib®® } D3wad b. al-
Muhabbar®® (d4.206/821) } al-Hasan b. Dinar™®* (d. ca. mid
2nd/8th century) } al-Hasan al-Basri } "a number of the

Prophet's Companions" } marf{‘ :
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Lamma khalaga 113hu l1-‘agla When God had created al-
‘agl, He said to him, "Come forward!" so he drew near.
Then He said to him, "Go back!" so he retreated. Then
He said to him, "S8it!" so he sat down. Then He said to
him, "Speak/untug!" so he spoke.®® Then He said to
him, "Be silent!" so he was silent. Then (God) said,
"By My Power and My Majesty! 1[I did not create a crea-
ture dearer to Me 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/uhmadu. By means of thee am
I obeyed/utd‘u. By means of thee I receive, and by
means of thee I bestow. BAnd thee alone do I blame.

And the reward is thine, and the penalty is against
thee. "=

commenTe 3 Baghdadi-Basran isnad of moderate ascetic Qadard
provenance, attributed to the Prophet through the device of
a collective irsal; possibly a gawl of al-Hasan al-Baer
reworked by al-Hasan b. Dinar and\or Dawud b. al-Muhabbar.
Clearly this version is related to report #7, and the
'encomium!' and 'listing' largely echo it. Here the 'test-
ing' contains flve elements: advancing, retreating, sitting,
speaking, & silence. ‘Agl is no longer mute. The speaking
‘agl may be understood against the background of the associ-
ation of 1isan and ‘agl familiar from old Arab times and in
first century Islam,®* yet invested with an Islamic reli-
gious aura; thus ‘agl praises God. A similar enrichment of
meaning is observable in the silent ‘agl, also a common fea-

ture of Near Eastern Wisdom (the guarding of the tongue by
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the wise).® This emphasis on speaking and silence is quite
consonant with the fundamental meaning of ‘agl as
'‘comprehension-of-meaning' exemplified in the sapiential
hearing formula. These motifs are pressed into the service
of an Islamic 'narrative-theclogy' found in early agwal or
badfth of a didactic religious purpose (gisas, raga'‘igq,
zuhd), what van Ess terms "implicit theology".

Some of the details in report #8.a resemble the form
given by al-Hakim al-Tirmidhl in his work Ghawr al-Umur (ed.
W.A. ‘AbdAlldh as al-p‘d3' wa 1l-Nafs, on 152), such as the
*sitting' ‘agl, and "by means of thee am 1 obeyed/uta ‘u".
However, the piece in Ghawr displays a far greater com-
plexity joined with a different trajectory wherein the Adam
\ Iblis myth has been integrated into an elaborate light-
mysticism (see ch.6 SI.B.c.). A closer parallel to report
#8.a is the Agblil! version in Persian provided by Rashid al-
Din Maybudi {(d. after 520/1126) in his esoteric Qur‘anic
commentary Kashf al-Asrar wa ‘Uddat al-Abrir=e, giving five
elements in the 'testing' {(stand, sit, come, go, seel), yet
merely two for the 'listing' ("through you I shall be wor-
shipped and through you I shall be obeyed [u.uté‘u ")
Maybudi's version comes equipped with a unigue supplement
stressing the insufficiency of ‘agl to rely on its own power

and its tendency for self-conceit, for behind him looms an
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even more beautiful form: tawfig, the saving-grace provided
man by God.®7

(%) Al-Hakim al-Tirmidhl also provides an alternative
and very lame (mu‘dal 'choked') Syrian isnad of Murji'l tint
for version #8.a:

al-Fadl®® } the Damascene Hisham b. Khalid al-Azraq®™®
(d.249/863) } Bagiyyah b. al-Walid (d4.197,/812) } ‘Abd
al-Rahman b. ‘Amr al-Awz3‘i (d.158/774) } marfu”.

#8.b) Furthermore, al-Muhasibl (d.243/857-8}, in his
al-Nas3'ih (ed. “A.-Q.A. ‘At3, in al-Wasaya [Beirut 1986]
59-215, on 130), invokes yet another version of this
elaborate voluntarist form, without an isnad ("bal aghana
anna 113ha ‘azza wa jalla, lamma khalaga 1-‘aqla..."),
wherein the 'testing' presents seven elements: retreating,
advancing, gazing, speaking, silent-listening,t©°°
hearing-understanding,*®* and comprehending (adbir, agbil,
unzur, takallam, insit, isma‘, ifham!). Al-Muhasibi's ver-
Sion represents a deeper interiorization in harmony with a
Sufi intent.!®2 The 'encomium' is even more elaborate: "wa
‘izzati wa jalali wa ‘azamatl wa sultanl wa qudratl ‘ala
khaqu!"’°F 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-Hasan's report #8.a.
Clearly reports ¥8.a~-b and their related versions represent

a particular trajectory within 2nd century Iragl Sufl
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meditation with continuing enrichments over the following

( See Addendum 8.)

two centuries in Central Asia.

X%

Other Sunni Isnads: There exist several additional
lines of transmission of closely related or derivative mutun
for the "lamma khalaga llahu" form of the Agbil! report.
Sunni traditionist critics noted some of them in their works
on the 'weak' transmitters and the 'defective' riwayat.

They relied heavily for the turug & mutun and for critical
judgements on: al-‘Ugayli (d.322/934), al-Du‘af3' al-Kabir;
Ibn ‘Adiy (d.365/976), al-K&mi) £1 Du‘af3d' al-Rijal; and
works by al-Daraqutni (d.385/995, see GAS I 207-8}, Ghara'ib
Malik, al-Afrad, & @al-"Ila) al-Warjdah f£i 1-Ahadith al-
Nabawiyyah [al-Riyad 1985; his famous responsa published by
his pupil al-Burganil; as well as on comments gleaned from
various Su'slat, Ta'rikh, ‘Ilal or Du‘af3i' works derived
from third century authorities. After the 4th/10th century
almost nothing of value was added by critics about this
report or its turug.2e+

The traditionist critics most often confined themselves
to isnad analysis, and to zepeating the blanket denunclia-
tions of ‘agl reports, in particular of the Agbil! report in
its (later) "awwalu ma khalaga llahu® versions. 1In particu-
lar they repeated the famous statement by al-—DEraqut_:nT“’u

and of later critics*®® purporting to give the pedigree of
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forged works on ‘agl by Maysarah b. ‘Abd Rabbih, Dawld b.
al-Muhabbar, and other 2nd/8th century figures. Generally
they little cared to carefully distinguish between the
"lamma khalaga" and the "awwalu ma khalaga" forms,
indiscriminately jumbling the two together in their discus-
sion of the turug of the reports. This despite their
vaunted detailed knowledge of hadith. Obviously this was
done for a reason. The only real exception to this was the
iconoclastic Hanbali scholar and avid polemicist Abu 1-
‘Abbds Ahmad b. ‘Abd al-Halim Ibn Taymiyyah (d.728/1328),
whose critique went far beyond mere details of isnads and
rijal (below ch.3 SIII).

Twentieth century discussion of the report(s) has con-
tinued in a lively manner,*°” especially due to the renewed
interest in, and prestige awarded in the eyes of some modern
Muslim intellectuals to, the contribution of the Mu‘tazilah
in the early history of Muslim 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 topic is attested in the numerous
reprintings of standard works dealing with ‘agl in recent
decades.*>®® Another important factor for a revived interest
in the ‘aql reports is the increasing recognition of theiz
role in the unfelding of Islamic escteric traditions (the

ImamI shi‘ah,*©® the Isma‘liiyyah, and Sufism**®). But in



1 ~ 8T A Creation 28

truth, the interest and the controversy over this report has

never really waned since the second century of Islam.

SI B. 8SHI‘I TRANSMISSION (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/%th century, the Qummi adib-
traditionist Abu Ja‘far Ahmad al-Barqi's al-Mahasin [ed.
Jaldal al-Din al-Husayni al-Muhaddith al-Urmawi, Tehran
1370/19501.*** Mahdsin was a comprehensive musannaf-type
collection jincorporating adab, figh, ta'rikh, tafsir, ‘ilm
al-hadith, zuhd, as well as hikmah & scientific materials,
partly similar to the Sunni ccllectlions of ‘Abd al-Razziq b.
Hammam al-San‘@ni (d.211/827) or AblG Bakr Ibn AbI Shaybah
(d.235/849). The musannaf format early gave way to the mus-
nad & sunan types in Sunnl circles, but retained popularity
during the third century among Imami schelars (eg. al-
Kulayni's K3afl).

Unfortunately, only about a sixth of this encyclopaedic
coemnilation is extant, the bulk apparently lost (of 70+
titles, only 12 counting his Rijs}}). Among the titles
listed in its contents is a separate book by al-Barqgi, Kitab
al-‘Agl. Due to the conflicting testimony of the bio-
bibliographic sources*!= jt is possible that this title

actually refers to the extant chapter "bab al-‘aqgl" heading
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the kitab masabih al-zulam, which was drawn upon by al-
Kulayni®®™ (d.329/¢40-1) in the opening chapter of his Ustl,
kitab al-‘aql wa l1-jahl. Yet al-Barqgi's bab al-‘agl con-
tains only twenty-two reports. and judging from what is
known about the contents of ‘agl books by Dawud b. al-
Muhabbar, Sulayman b. ‘Is3, and Ibn Abi 1-Duny3, it is prob-
able that al-Barql did compile a Kitab al-‘Agql containing
not only Shi‘i hadith from the imams, but agwal & akhbar
dealing with aspects of ‘agl.*?* His b3b al-‘agl may thus
have been a selection of such reports chosen on the basis of
their transmission on the authority of the imams and their
relevance to the themes treated in kitab masabih al-zulam
(=Mahasin 191-296). Furthermore, the question whether al-
éarqi's father Abu ‘AbdAll3h Muhammad b. Khdlid»*= (£1. 1st
half of third century) had a hand in the compilation of
parts of Mahasin is not to be entirely dismissed.***
L3

sousceE  Ahmad b. Mubammad b. Khalid al-Bargl (d.274/887-
8 or 280/893-4), Kitab al-Mahdsin, kitab masabih al-zulam,
bib al-‘agl, 192 #s 4 - 8, & 194 #13 > al-MajlisI, Bihar I
96~7 #s 1, 3-6, %; & 92 #23.

#9) [#4) I=NAD  Myhammad b. ‘Ali27 } Wahb b. Hafs*1®
} AbuU Basir*:® } al-Sadig (d.148/765)

Inna llaha khalaga 1-‘agla Truly, God created al- ‘aql,

and then He said tec him, "Come forward!" so he drew
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near. Then He said to him, "Go back!" so he retreated.

Then He said to him, "By My Power and My Majesty! 1
did not create a thing dearer to Me than thee. The
reward is thine and the penalty is against thee/la-ka
l-thawab wa ‘alayka 1-‘igab."

commeEnTes A Qummi-Kufan—-Medinan isnad; there is little
reason to question this attribution to al-g%adiq. The 'list-
ing' lacks the element bi-ka dkhudhu wa bi-ka u‘ti, yet the
final sentence recalls reports #5 - #B.a-b; compare it to
report #1.

With respect to the role of ‘aqgl as recipient of both
thawdb & ‘igab, recall al-Sadiq's version of the tale of the
hermit who wished for God's donkey (Usul I 11-2 #8), where
God says: "...inna l-thawaba ‘al3 gadri 1-‘agl the reward is
in proportion to the measure of cne's ‘agl." And compare
the final sentence of al-Kulayni's introduction to his KIfT
(Usul I 9): "...al-‘aqlu huwa l-qutbu 1ladhil “‘alayhi 1l-dar
wa bi-hi yahtajju wa la-hu l-thawab wa ‘alayhi 1-°igab the
‘comprehending-intelligence' is the pivot upon which (every-
thing concerning the ultimate felicity of humans) reveolves,
and (God) adduces (‘agl) as evidence [for His hujjah
'compelling-argument' against humans}), and the reward is
(‘aql's) and the penalty is against ( ‘agl).":=°

#10) (#5] <*®NAD 31-gindi b. Muhammad®Z® } al-“‘Al3‘
b. Razin=* } Muhammad b. Muslim*®= (d4.150/767) } imams

al-Bagir (d. ca. 117/735)*=+* and al-5adiqg*="= :
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Lamma khalaga 11ahu 1-‘agla When God had created al-

‘agl, He said to him, "Go back!"™ so he retreated. Then

he said to him, "Come forward!" so he drew near. Then
He said, "By My Power ziud My Majesty! I did not create
a creature better than thee/ahsana min-ka. Thee alone
I command and thee alene I forbid/iyyaka amuru wa
iyyaka anha. Thee alone I reward and thee alone I
punish/wa iyyvaka uthlbu wa iyyaka v‘agibu."

commEnTes A Kufan-Medinan isnad. Al-Kulayni reports this
text through a differing riwayah, Usul I 26 #26

Muhammad b. al-Hasan?®® } Sahl b. Ziyad al-Adaml al-
R3zi*2” } Ibn Abi Najran*=® } al-‘Al3' b. Razin }

Muhammad b. Muslim } imam al-Bagir.
Here the gawl is assigned to al-Bagir alone, and is taken
from al-8affar rather than al-Bargli. Muhammad b. Muslim was
said to have lived in Medinah for four years studying under
his teacher al-Bagir, and boasted of having audited 30,000
hadiths from his master.!=>

The ‘'testing' has the idbar first. The final sentences
bring to mind Q 1:5, the most oft repeated prayer in Islam.
"Thee alone I reward and thee alone I punish" is partially
paralleled in the Sunni versions: cf. bi-ka u‘agibu\u‘atibu
or bi-ka uthibu wa bi-ka u‘agibu (above ¥s 3, 4, 7, B.a-b).
The 'listing' also contains an element not explicitly found
as such in the Sunnl versions: "Thee alone I command and
thee alone I punish." While this reinforces the stress on

‘agl's obedience to divine command or prohibition, and his
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bearing responsibility for human deeds, it appears to
include a corresponding emphasis upon man's 'capacity!'
istita‘ah to accomplish deeds. This was probably the con-
tribution of Muhammad b. Muslim.

#11) [#6] Also in Usil I 10 #1 (via al-Bargi on the
same isnad); Ibn Babawayh al-Qummi, al-Amali [Qumm 1373]
251, majlis 65; & pseudo-Quda@mah b. Ja‘far al-Katib, Naad
@al-Nathr*®° [Cairo 1933] 4 (without isnad).

teNAD  3]1-Hasan b. Mahbub®®* (d.224/839) } al-‘Al3' b.
Razin } Muhammad b. Muslim } al-Baqgir

Lammd khalaga llahu 1-‘agla*®® Wwhen God had created
al-‘aqgl, He interrogated him/istantagahu.®*™®® Then He
said to him: “"Come forward!", sc he drew near. Then He
said to him: "Go backl!", so he retreated. Then He said
to him: "By My Power and My Majesty! 1I did not create
a creature dearer to Me than thee. I do not make you
perfect/wa 13 ukmiluka*™* save in one whom I wish (to
do s0). Truly, Thee alone I command and thee alone I
forbid. Thee alone I reward and thee alone I

punish, "33
wommeEnNTs A Kufan-Medinan riwayah presented as a gawl of al-
Bagir. This is the very first had?th of al-Kulayni's opus.
By now the conjunction al-‘Ala' b. Razin } Muhammad b. Mus-
lim is familiar. The explicit element of interrogation in
the 'testing' repeats a well established motif common in the
first century (see n.133) of testing a person's ‘agqgl by

questioning him and weighing his replies. This motif is met
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with in early Muslim tales concerning the 'successlon of
Solomon', depicting how David tested his son Solomen for
wisdom (fahm & ‘sgl).*®® The use of "instantagahu" is
itself zn argument for the antiquity of this version, and
its probable placement with al-Bagir. The other noteworthy
point is God's perfecting or completing of ‘agl in those
whom He favors. This evokes the "tafdili" motif of the
unegqual appertioning of the created measures of intelligence
in report ¥2 above.

#12) [$#7]1 T=~AD ‘237 b. al-Hakam*™” } Hisham*™= }
al-Sadiq :

Lamm3 khalaga llahu 1-‘agla When God had created al-
‘agl, He said to him, "Come forward!" so he drew near.
Then He said to him, "Go back!" so he retreated. Then
He said to him, "By My Power and My Majesty! I did not
create a creature dearer to Me than thee. By means of
thee I receive and by means of thee I bestow. And on
account of thee I reward/wa ‘alayka uthibu."*=>®

commeENTe A Kufan-Medinese isnad presented as a gqawl of al-
Ssadig. This version appears close to early form(s) of the
report. Notice the reappearance of God's receiving and bes-
towing missing in the previous three reports. The minor
variant " ‘alayka uthibu" may not be significant, though per-
haps its intent was to counter the stress on ‘aqgl as

recipient of blame {ie. "‘slayka u‘@tibu", see nn.37 & 40).
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$13) (#8] 3I®NAD  Myhammad b. Kh3alid*=° [al-Ash‘ari al-
Qummi] } ‘AbdAllah b. al-Fadl al-Nawfali=?* } his father*==
} al-g8adiq :

"The Messenger of God 8 said:
Khalaga 1lahu 1-‘agla God created al-‘agl, and then He
said to him, "Go back!" so0 he retreated. Then He said
to "im, "Come forwardi" so he drew near. Then He said,

I did not create a creature dearer to Me than thee."
(al-sadig) said:

Thus God bestowed upon Muhammad & ninety-nine parts
(of al-‘agl), then He apportioned (the remaining)

one part among mankind."

cormmeEnTs A Qummi-Medinese riwdyah. Here al-$adig 'raises'
this familiar report to the Prophet, placing the idbar
first, gquoting up to the 'encomium', and omitting the 'list-
ing'. Then al-Sadiq connects it with a separate teaching
about Muhammad being the most abundantly endowed with ‘agl
(a hundred, or one thousand, created measures).**™ Sunni
critics would dismiss the ascription to the Prophet (mursal,
if not mu‘dal). Most Shi‘i partisans would have accepted
the Imam's utterance as a valid attribution, ie. the partic-
ular credence awarded the Imam's irs3) through the Husaynid
‘Alid's family isnad.

The impression is given that the Agbil! report being so
well known to his hearers that quoting it in full is

redundant; its citation serves only to introduce the further
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piece about the ‘agl of the Prophet. Nevertheless, the com-
bination of the two pileces is quite signficant, linking
God's creation of al-‘agl with the fullness of Muhammadan
‘agl. al-sadiq displays a creative adaptation of familiar
elements, already hatching the seed of a fresh idea (below
ch.3 SII, for Muhammad as first creation}.

#14) [#13] I®NAD>  nwone of our companions" } who
'raised' it } He [ probably ‘Ali al-Rida &.203/818 )<=

said :

*The person of this religion who does not possess ‘agq.

is not to be deemed of any worth."*#® I sald, "May I
be your ransom! Ve come across a group of people from
among those who extol*acknowledge *'this affair',*=® af
whom we find nothing objectionable, (yet) who do not

possess such ‘uqul 2"
Then (the imam) said:

"Those are not among the ones whom God addressed/
khataba 11lahu in saying: 'Ya Uli 1-Albab O Possessers
of Understanding'.*+” ({Aren't you aware that:]

Inna ll3ha khalaga 1-‘agla God created al-‘agl, then
He said to him, "Come forward!" so he drew near. Then
He said to him, "Go Back!" so he retreated. Then He
said, "By My Power and My Majesty! I did not create
a thing/shay'an better than thee, nor dearer to Me than
thee. By means of thee I receive, and by means of thee
I bestow." "

comMmENTS  Compare this verslion with report #1. The linkage

with the Qur'anic ulu 1-albab affirms the familiar nexus of
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‘agl with galb. God addressed parts of revelation only to

those endowed with understanding (lubb and ‘ugidl). The

issue here echoes that fundamental facet of sam‘ & ‘aql
invelving comprehension of meaning (ie. fahm al-bayan),
linked with taklif and the role of ‘agl as God's hujjah.'="®
Within the 8hi‘i context of the 'elite' vs. the 'outsiders'
(khadss \ ‘amm), a further distinction is being drawn between
levels within the elite; only those elect 'initiates' pos-
sessed of ‘agl 'comprehending-intelligence' are worthy of
grasping the truth of the Imam's teaching. This should warn
one that placing too much emphasis on the Imam's division of
the Musliim community into the partisans who accepted the
walayah '3uridical-spiritual authority' of the Family of the
Prophet1-“® in contrast to those whe did not, may not have

been by itself a mark of distinction when it came to human

endowment of intelligence.

Thére remains at least one more early text of the Agbil!
report (see ch.2 report #15). These parallel versions
permit one to better seize the intent and function of this
famous tradition. Significantly, there are only a few
essential disparities between the various Sunni and Shi‘l
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 Agbil! report(s) are
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o not foreign to early Islamic notions, and may be adegquately

explained from within the confines of the revealed
monotheistic faiths.

Xkx
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NOTES

1. See below ch.2 'Sallient Motifs', for more on the

igbal & idbar of ‘agql.

2. "Neuplatonische und gnostische Elemente im Hadit", Z2ZA
XX11/1908/317-44, on 317-24 & 341-3; reprinted in Gesammelte
Schriften, ed. J. Desomogyi [Hildesheim, G.Clms, 1967-73] V
107-34; French summary by G.H. Bousgquet, "ftudes Islamologi-
gues d'Ignaz Goldziher: Traduction Analytique, I"™, Arabica
vVii/1960/1-29, on 8-9.

3. ZA XXII 319, reading it as a nominal proposition:
"Das erste, was Gott erschuf, ist der ‘akl, der Intellekt";
evideni .y citing al-Ghazdli, Ihya' ‘Ultm al=plIn [Beirut
1982] I kitab al-"ilm, 83. The particle m3 may also be
understood as masdariyyah, rendering the nominal proposition
as: "The first of God's creation is\was al-‘agl" (this read-

ing is due to the kindness of E. Kohlberg).

4. The temporal clause "lamma khalaga 113hu" (lamma +
the perfect verb), expresses the futurum exactum; see Simon
Hopkins, Studies in the Grammar of Early Arabic [(Oxford
19841 249 #307. Eg. the badfth recommending earning wealth
by commerce and livestock, via ...} the Kufan exegete Jabir
b. Sa‘id al-AzdlI } al-Dahh3ak b. Muz3ahim } Ibn Mas‘Gd } the
Prophet: lamma khalaga 1l3ahu ‘Azza wa Jalla 1-ma“Ishata
Ja‘ala 1-ma‘Ishata fi 1-harthi wa l-ghanam; Ibn Abl 1-Dunya,
l&lé@ al-Mal 284 #295,

5. ZA XXII 322-4, including his mentlon of Ibn
Taymiyyah's linguistic critique reading awwalu...al-‘aqlu
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with nasb: "awwala ma khalaga 113hu 1-‘agla At first when

God created...".

6. ZA XXII 319 & 320; & eg. A. Hartmann, "Sur l'édition
d'un texte arabe médiéval...", Der Islam LXII/1985/94.
Nevertheless, the Qur'dn constantly links verbal ya‘qiluna
to contemplation of and pondering upon God's providential
treated order, within the evidentiary function of the Zyat.

7. In his 1898 Berne dissertation, Dle Prophetenlegenden
des Muhammad b, ‘AbdAl113h al-Kis5'j xxf. See al-Kisid'l,
Qisas al-Anbiy3', ed. Eisenberg [Leiden 1922-3] I 11, for
the report attributed to Ka‘b al-Ahbar. He was followed by
T. Fahd, "La Naissance du Monde selon l'Islam", Soyrces
Orientales I [Paris 1959] 264, Fahd, while again noting the
lack of a Qur'anic basis for ‘aqgl = first creation, com-
ments: "Elle est certes inspirée de la littérature
sapientielle de l'Ancien Testament et surtout de specula-
tions haggadiques tres developpés, suxr la Hokhma"; jibjd,
Perhaps a Patristic scholar may have adduced a Christian
model. Both Eisenberg and Fahd ignore the "lamma khalaga
l1lahu' form.

8. Eg. T.J. De Boer & F. Rahman, E.I.* I 341b; J. van
Ess, Zwischen 122: "das beruhmte Hadlt verbreitete, wonach
der ‘agl ('Verstand', hier aber vielleicht auch Logos) von
Gott vor allem andern geschaffen worden sei..."; H. al-
Quwwatli's intr. to al-Muhasibi, Al-‘Agl wa Fahw al-Qur'ap
[Beirut 1971, repr. 1978] 138 (without specifically citing
Goldziher, yet describing the "lammz khalaga®™ form as an
alteration of the prior "awwalu ma khalaga" versicn, the
latter being clearly tinged with Gnosticism & Stoic
physics); A. Hartmann, Der Islam LXII/1985/94-6 {(on the
awwalu form: 94 n.47 "l'origine grecque du hadif sur le
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‘agl"; & 96, on the lamm3 form as "la version modérée” which
traditionist-theologians "1'écrétérent et y apportérent une
légere modification”); al-S8hahrastani Milal > D. Gimaret,
Religiops I 226 n.30; Cl. Gilliot, Exégeése, Lanque, et
Theclogie [Paris 1990] 261: "...certains courants gadarites
pour lesquels le ‘agl (intelligence ou logoes?) a eté cré€ en
premier", + 261 n.b; & van Ess, Theologie I1 170-1.

9. Thus in 1975 van Ess wrote (Zwischen 122): it "is
difficult to decide" whether ‘agl in al-Fadl al-Ragashi's
report (below #7) signifies 'understanding' or 'logos',
remarking that "if Goldziher was correct with his supposi-
tion that this originally reproduced a Neoplatonic notion,
then prebably Fadl no longer understood this development.™
Recently in his Theeclogie II 170 n.3l1, he concludes that
‘agl in al-Fadl's report should not be construed as 'logos?,
with Neoplatonic implications occuring only a century later
with Ibn Khabit & Fadl al-Hadithi.

10. A Baghdadi deemed acceptable, he transmitted from
Hushaym b. Bashir (d.183/799), Ibn al-Mubarak, and ‘Abd al-
Samad b. ‘Abd al-Warith, and was an informant for Ibn Ma‘in,
al-Bukhari, & Ibn AbI 1-Dunya; ggﬁiﬁg IT 548; T.Baghdid XII
108-9 #6548; Tahdhib VII 382-3 #622.

11. A Basran ascetic and informant for Ibn Yanbal, he
was blamed for manikir (= reportage from Ja“far b. Sulayman
z1-Duba‘i), and noted for collecting al-ragd'ig like his
teacher al-Duba‘l. The Basran-Baghdadl critic ‘UbaydAllah
b. ‘Umar al-Qawariri (d. ca. 235/849) felt he lacked per-
spicacity in hadith (lam yakun la-hu ‘agl), yet stopped
short of callirg him a 'liar'; garh IV 257 #1111; Mizdp II
253-4 #3623; Tahdhlb IV 290 #497.
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12. Abl Sulayman, mawld of Banu al-Harith\Harish, an
illiterate Basran zahid and (Qadari well known for his com-
mittment to 8hi‘ism, and a specialist in raga'iqg as well as
the fada'il of ‘All b. Abi Talib. Ja‘far transmitted from
Thabit al-Bunani, Malik b. Dindr, Abu ‘Imran al-Juni, the
Qadari ‘Awf b. AbI Jamilah al-A‘rabl (d.146/763), and Ibn
Jurayj. Among his pupils were Ibn al-Muobarak, ‘Abd al-
Razzdg b. Hammam al-San‘ani, and Dawud b. al-Muhabbar (egq.
Ibn Abi 1-Dunyd, Samt 267 #119). Critics deemed him
trustworthy despite his Shi‘I leanings (eg. Ibn ‘Adiy), save
for the Basrans Yahya b. Sa‘id al-Qatt@n and Sulayman b.
Harb, who boycotted Ja‘far's reports. See Jarh II 481
$1957; Thigat VI 140-41; K3mil II 567-72; MIz3p I 407-11
#1505; Huffaz I 241 #227; Tahdhib II 95-8 #145; al-Miz=zT1,
Tahdhib al-Kam3l V 43f. He was an associate cof both al-
Sadiq and al-Kazim; R.Tosi 162 #19 & 345 #2; Tanqih I 216
#1783. Compare the almost identical isnad for a different
matn in Ibn AbI 1-Duny3, $amt 507-8 #513: Harun al*HammEl
(d4.243/857) } Sayyar } Ja‘far } Malik b. Din3r } al-Hasan }
marfu‘: m3 min ‘abdin yakhtubu khutbatan 1113 113hu s5'iluhu
‘anha yawm al-glyamati, "ma aradta bi-h3?", with Ja‘far al-
Duba‘l adding that M3alik wept as he related this to him.

13. The eloguent gass and pupil of al-Hasan; the name
Dindr invarliably denoted a slave or mawla, often of Nabatl
ethnic origin. See I°tizal 96 & 341 (for his Qadarl reputa-
tion); Thigdt V 383-4; Tahdhib X 14-5 #15; Ch. Pellat in

.I.= VI 226b~7a; & Theologje II 91-3. 1Ibn Abl 1-Dunya com-
posed a Kitad Zuhd Malik b. Dipar (F.Nadim 237). Malik was
said@ to transmit from the early Qadari Ma‘bad al-Juhanl, see
Jarh VIII 280 #1282, & Zwischep 93 n.22. ‘AbdAllah b. Ahmad
Ibn Hanbal scmetimes employs this isnad to report from Malik
in his zawa'id; see Ibn Hanbal, Zgyhd II 299-313 passim. (A
good portion of the zawa'id to Ibn Hanbal's Zuhd is derived
from Ja‘far al-Puba‘l } Malik.)} But in most instances he
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employs the chain: his father } Sayyar } Ja‘far } Malik; &
several times the alternative form: ukhbirtu ‘an Sayyar }
Ja‘far... . For other reports by Ja‘far } Malik, see Ibn
Abi 1-Dunya, Samt 216 #48, 508 #515, & cf. 267 #119 (Dawud
b. al-Muhabbar } Ja‘far al-Duba‘i); jidem, Dhamm al-Duny3s #s
17, 39, 57, 76, 132, 133, 362, 461; and al-Khar3d'iti,
Mak3rim al-Akhl3g (al-Silafi's muntaga) 96 #210.

14. Reading khalg here, though the meaning khulug ‘a
natural disposition' is plausibly implied. See below ch.2 SI
for why khalq in these reports continually evokes khulug.

15. "M3 khalaga llahu khalgan ahabba ilayhi\akrama
‘alayhi min al-‘agl"; al-Muhasibi [or al-Antaki?], Kit3b al-
Khalwah, ed. ‘A.I. Khalifah, al-Mashrig XLVIII/1954/189-91,
XLIX/1955/43-54 & 451-90, on 451; al-Hakim al-Tirmidhi,
Nawadir al-Usul (Istanbul 1876] > al-Ghazdll, Jhva' I
B6; Ibn ‘Abd Rabbih, al-‘Igd al-Farid (Cairo 1940] II 245;
al-Raghib al-Isfahani, al-Mufradidt fi Gharib al-Qur‘sn
[Karachi 1961] 346. Van Ess (Gedapkepwelt 75) once saw it
as gnostic in tone. It is quite possible that such a
"hadith" may originally have been an early taraf or
abbreviation invoking the Agbil! Adbir! report. Compare the
report by the Syrian Baqiyyah b. al-Walid al-Kala‘i
(d.197/812-3) via } al-Hasan: "ma khalaga llahu mithla 1-
‘agl™; N. Abbott, Studjes in Arabic Literary Papvri [Chicago
1957-72] I1 222 lines 12-3.

For a differing emphasis on the rarity of ‘agl being more
precious than the philosophers' stone, see the report
ascribed to Mu‘3dh b. Jabal } marfi‘: "ma khalaga 1lahu £1
l-ardi shay'an agalla min al-‘aqgl wa inna 1-‘agla fi 1-— ardi
agallu min al-kibriti l-ahmar*; al-Muttagi al-Hindi, Kang
al-‘Umm3] III 218 #1912 (from Ibn ‘Asakir, & the Husnagd of
Abu Bakr Muhammad b. Harin al-RUyani d4.307/919-20); & Tanzlh
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I 244 #146.

16. "Ma ‘ubida 11ahu bi-shay'in afdala min al-‘aql"®,
normally prefacing the famous ‘agl-decad of character traits
assigned to Lugman by Wahb b. Munabbih ("...wa ma yatimmu
‘aglu imra'in hatt3 yakBha fi-hi ‘ashru khifdlin...");
extracted as a separate maxim in Ibn AbI 1-Dunya, ‘Agl 35
¥21; Hilyat IV 40-1; Ibn al-Jawzi, Akhb3r al-Adhkiva', ed.
M.M. al-Khiili [Cairo 1970] 8. And as an anonymous maxim in
Ibn Qutaybah, ‘Uyiin al-Akhbar [Cairo 1924-30) I 280 > ‘Igd
al-Farid II 251: gala ba‘du l-hukami', "ma ‘ubida 115hu bi-
shay’'in ahabba ilayhi min al~‘aqgl". Note the version on the
family isnad of the Basran Bishr b. ‘Ubayd al-DarIsi >> his
grandfather: "ma ‘ubida 113hu bi-shay'in mithla 1-‘agl";
Mizapn I 320 #1205. This maxim alsoe occurs with the wording
",..bi-ghay'in afdala min fighin £fiI din", where figh
('understanding*comprehensijon' regarding 'faith*obedience!')
is synonymous with ‘aql; see Hilyat II 192-3. Compare the
saying of the Basran Qadari Mutarrif b. ‘AbdAllah Ibn al-
Shikhkhir (d. 87/706 or 95/713-4), in Ibn Abl Shaybah,
Musannaf (Bombay 1979-83) XIII 482 #16988 > Hilyat IT 203.

For versions of this decalogue assigned to imams ‘All or
al-Sadiqg, see AbuU Ja‘far al-Tusi, al-Amali [Najaf 1964-51 I
152-3; & Usul I kitdb al-‘agl wa 1-jahl, 18-9. And as a
prophetic hadith, in Ibn Bibawayh, ‘Ila}, bab 96, 115-6 #11,
on a non-Imami isnad; jidem, al-Khisal) > al-Majlisi, Bihar
al-Anwar [2nd ed. Beirut 1983) I 108 #4, via al-Baqgir }
'raised' to the Prophet. Also as a saying of Ibn Mas‘udd, in
al-Hakim al-Tirmidhi, al-Akv3s wa l-Mughtarxinp, ed. A.‘A.-R.
al-Sa‘'ih as Taba'i’ al-Nufis [Cairo 19891 64.

17. Eg. Jalal al-Din al-Suyuti (d4.911/1505), al-Durar
al-Muntathjrah £1 l-Ahadith al-Mushtahirab [Cairo 1307, on
margin of Ibn Hajar al-Haythaml, al-Fat3wa l-Hadithivvan]
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197-8; & ed. M. ‘Abd al-Qadir ‘Ata [Cairo 1987] 352-3 §342:
®*la-hu aslan salihan... mursal jayyid (al-isnad)", ie. al-
Suyutl was inclined to accept al-Hasan's irsal. Also Muham-
mad al-Murtada al-Zabidi (4.1205/1790), IthSf al-Sadat al-
Muttagina bi-Sharh Asrar Ihyd' ‘Ulum al-Din [Cairo 1311, &
Beirut 1409/198%9]1 I 455 & 474, rebutting the assertion that
all the turug of the Agbil! Adbir! report are 'weak' made by
‘Abd al-Rahim b. al-Husayn al-Hafiz al-‘Irdaql in his al-
Mughni ‘an Haml al-Asfar £i 1-Isfar f£i Takhrij md £i 1-I1hya'
min al-Akhbar (on margin of Ihya']. This version of the
report did not escape Goldziher's attention; see ZA XXII
322, & 323 n.l, invoking K3waqji, ai-Lp'lu' al-Magnu’ fi-m3
la Asla la-hu aw bi-Aslihi Haw@ﬁ‘ [Cairo n.d.] 64: "wa

haythu ukhtulifa f£i-hi 13 yahsunu 1-hukmu ‘alayhi bi-1-

wad ‘".

18. Compare Goldziher's gloss on this sentence (ZA XXII
319), "ie. My whole rule is accomplished by means of thee".
His reading is a bit too broad, since ‘agl here is not the

demiurge.

19. 1In this respect, a number of reports depict ‘aql as
the chief 'tool' or 'instrument' (alah, ‘uddak, & cf.
matiyyah 'expedient') by means of which man accomplishes his
religious duties; eg. Matalib III 14 #2746 > Tanzih I 219
#116 (from Dawud b. al-Muhabbar's K. al-‘Aqgl).

20. God as al-Mu‘ti in the broadest sense, Q 20:50
"alladhi a“ta kulla shay'in khalgahu He Who gave unto every-
thing its proper form"; or more particularly the
unrestricted divine gift of fortune in this world, 11:3
yu‘tl kulla dhl fadlin fadlahu (& 11:108, 17:20); or in the
Hereafter, 17:21 "faddalna ba‘dahum ‘ala ba‘din wa la-1-
akhiratu akbaru darajatin wa akbaru tafdilan We have exalted
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some of them over others (in this world); and surely the

Hereafter shall be greater in degrees (of rank) and greater
in surpassip7ness (than their excelling each other in this

world)"».

21. As a gawl of Mu‘Bwiyah b. Qurrah, in ‘Uyun al-Akhbar
I 279; fAql 34 #19; also Hilyat II 300 > Sifat III 179
(listing the superogato:y-deeds); Ibn al-Jawzi, Adhkiva' 8,
& Dhamm al-Hawa 10. Further, ‘Aql 28-9 #11 (raised to the
Prophet) > Matalib III 12-3 #2741. This saying is paral-
leled by a teaching of the Medinan ‘Alid imam Muhammad al-
Bagir (transmitted from al-Bagir by the predestinarian Zaydi
Abu Jarud Ziyad b. al-Mundhir; see Theologie I 254-5},
pointing to the idea's widespread currency; see Mahasinp,
kitab masabih al-zulam, bab al-‘aqgl, 195 #16 > Usul I 11 #7.

22. Literally, "through thee I take [seize for sinl".
Form I akhadha may mean III akhadha 'chastise, blame,
punish' {(for sins); cf. Q 29:40 Yakhadhna bi-&hanbihi ve
seized for his sin", & 3:11, 40:21. Compare al-Bigir's form
of the ancient wisdom tale about the hermit and his wish fox
God's donkey (Mahasln 193 #10), where God says: "ana
utakhidhu ‘1badi ‘ala gadri m3 a‘taytuhum min al-‘aql I
shall punish my servants in proportion to {(the measure}
which I granted them of al-‘aqgl".

23. See the report from the Mugpad of Abu Dawud al-
Tayalisi (d4.203/818-9), ascribed to Abu Hurayrah: "ya't]l 1-
Islamu yawma l-giyamati fa-yaqulu 11ahu ‘azza wa jJalla: anta
1-Islamu wa An3a "1-8alam", al-yawma bi-ka u‘tl wa bi-ka
akhudhu"; Matalib III bab al-Islami shartun £i qaboli 1-
‘amal, 52 #2855.

24. Jarh V 335 #1583; Tahdhib VII 45-6 #83.
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25. Abl Bishr, a famous gass and bakka' ‘'weeper' trans-
mitting from Thabit al-Bunanl, al-Hasan, and Qatadah. Sa&lih
was a disciple of the Basran ‘abid ‘Ata' =1-8a2l1imi (an asso-
clate of Malik b. DInar), of whom Tbn ‘Adiy remarks, "wa la-
hu kalam dagiq £i 1-zuhd"; al-Maqrizi, Mukhtasar al-K&mil
611 #1527. Condemned as weak and munkar al-hadith, Salih's
personal piety (salih) did not spare the critics from warn-
ing against his reports, said to be riddled with errors such

as 'raising' reports from al-Hasan or Thabit to Anas b.
Malik (sometimes employing 'collective'! isnads), or attribu-
tions to Abu Huravrah. Such manakir attributed to reliable
authorities troubled the critics, despite their reluctance
to discard his riwayah entirely. See Jarh IV 395-6 #1730;
E.Nadim 235; al-Daraqutni, Du‘af3' 106 #287; Kamil IV 1378-
8l; T.Baghdad IX 305-10 #4845; Mizan II 289-90 #3773;
Tahdhib IV 382-3 #641; I1‘tiz3] 95; Zwischep 158-9; Theologie
II 68-9.

26. A maxim of al-Sadiq defined ‘aql as: "ma ‘ubida bi-
hi 1-Rahman wa uktusiba ti-hi 1-Jinan that by which the
All-Merciful is worshipped, and by which Paradise is
earned"; Usul I kitab al-‘agl wa l-jahl, 11 #13, on a very
meagre ispad. A form of al-Sadigq's saying is reworked into
the composite wasiyyah of the Prophet to ‘Ali; Ibn Babawayh,

Man L& Yahduruhuy )l-Fagih [Najaf 1957] IV 267.

27. A Baghdadi deemed trustworthy or sadug, yet said to
transmit from weak authorities; Jdarh VII 212 #1174; Thigat
IX 88; T.Baghddd II 100-1 #496; Tahdhib IX 75-6 #92 (= #93 ?
al-‘Ayshi, a Basran Murji'i).

28. The Medinan ‘Abd al-Rahman b. ‘AbdAllah b. Dhakwan
al-Qurashi; son of the reputable Successor and fagih Abu 1-
Zinad ‘AbdAllah (4.130/747-8). Several of his teachers were
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predestinarians who combatted Qadarl views, eg. Suhayl b.
Abi 83alih (d4.138/755-6) and his colleague Mu‘adh b. Mu‘adh
al-‘Anbari (d.196/812); see Zwischen 61, 85, 91, 94, & 145.
‘Abd al-Rahman later moved to Baghdad, where his reportage
waz said to have been corrupted by Baghdadis through talqgin
(insinuating others' reportage inte his materials), while
his Medinese riwayah was deemed salih. Learned in the
Qur'an, akhbar, figh & laws of inheritance (fara'id), he
transmitted a Kitab Ra'y al-Fugah3' al-Sab‘ah (on the dif-
fering rulings of the 'seven jurists' of Medinah, F.Nadim
282) from his father, which his rival the Medinan fagih
Malik b. Anas disparaged. See Jarh V 252 #1201; I.Baghdid X
228-30 #5359; Tahdhib VI 170-3 #353; Tradition 125-6.

29. A mawld of the Zubayrid family in Medinah, and the
elder brother vt the important Medinan historian-fagih Musa
b. ‘Ugbah (d4.141/758-9; Tahdhib X 360-2 k638, R.Tusy 307
#430, & A.A, Duri\Conrad, Rise of Historical Writing 32
n.j}. Deemed trustworthy or shaykh, salih, he was an
informant for Malik b. Anas & Sufyan al-Thawri. See Jarh
VIII 35 #159; Thigdt VII 409; MizSp III 649; Tahdhib IX 345-
6 #569; R.Tusi 295 #247 (asscciate of al-Sadiq).

30. Hawla of Ibn ‘Abbas; Jarh VII 167 #956; Thigat Vv
339; Tahdhib VIII 433 #783; Fallatah, Al-Wad® £j 1~Hadjth II
16. Kurayb transmitted from Ibn ‘Abbas, Mu‘awiyah,
‘A'ishah, and several women of Banu Hashim, while serving as
an informant for the Banu ‘Uqbah (the three brothers Muham-
mad, Ibrahim, & Misa the akhbari}, al-2uhri, and Makhul.
Kurayb's sons Rishdin & Muhammad (both 'weak’: Tahdhib TIT
#527, IX #688, & Jarh III #2318 & VIII #307) transmitted his
books. Mus3d b. ‘Ugbah and his brothers reportedly took pos-~
session of a camel load of books from Kurayb (wada‘a ‘indana
Kuvrayb himla ba‘Irin min kutub Ibn ‘Abbas}), with ‘All b,
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‘abdAllah b. al-‘Abbas requesting copies of them from Musa;
al-Khatib, Tagyid al-‘Iim 136 > Tahdhib VIII 433.

31. "Qala, yaqilu wa huwa a‘lamu bi-~hi..."; unless the
text is disturbed, this interjection represents a unique

element in these reports.

32. Or: "I created nothing more pleasing to Me...".

33. Compare the version found in Ibn ‘abd Rabbih, fIgd
II 244 > below #15 (where God creates both ‘agl and humqg):
"wa 1a wada ‘tuka 1118 £ ahabbi l-khalgi ilayya". Further,
al-Muhasibi, Ma'lyyat al-‘Ag]l 201-2: huwa gharizatun
wada ‘ahi 113hu subhanahu £i akthari khalqih.

24, See Q 3:73, 5:54, 57: 21 & 29, 62:4 — the refrain
dh3lika fadlu 11ahi yu'tlhi man yashid'u, referring to divine
guidance and forgiveness (huwa wasi‘un ‘alimun), provided by
God to whom He knows. Compare the prophetic badfth given by
al-Hakim al-Tirmidhl depicting God's pre-cognising the saved
and the damned among Adam's progeny on the Yawm al—Hffth as
He sprinkles His light upon them (...fa-gad ‘alima man
yusibuhu wa man yukhti'uhu... thumma istantagahum
yawma'idh); Adab al-Nafs, ed. al-Sa'ih [Cairo 1993] 93.

35. Taking bi- in this pair as 'reason or cause'. Or
should one comprehend bi- here as ‘'amount' {(above #l.g):
"According to thy measure do I reward, and according to thy

measure do I punish" ?

‘al3d here indicates something like:

36. The prepositlion
"accordling to your standard, on the bhasls of your verform-

ance". Contrast the phrases in other verslons: wa ‘alayka
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u‘agibu; or iyyaka u‘atibu.

¥ith regard to ‘alayka u‘a@tibu, verb ‘ataba\yu‘atibuhu
'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.]}.
Cf. reports #7 & B.a; & below n.39,.

37. "Man ahdaytuka ilayhi akramtvhu, wa man haram-
tuka/harramtuka ‘alayhi la‘antuhu"; see the form of reports
#2 & #15; & above #l.c. Al-Hakim al-Tirmidhi links this
version with the theoleogical notion of kasb (man 'acquiring’
his deeds, which are created by God), adding after it:
"thumma 1-‘ugilu mawahibu 113hi1 Subh3nahu wa Ta‘la, wa 1-
t3‘atu makasibu 1-‘ibadi wa 13 tundlu l-makasibu 1115 bi-1-
mawahibi Thus the ‘uqgl@l 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 ai-
Asrar 38. Further, al-Muhasibi, Al-Qasd wa 1-Rujid’ il3
113h, ed. H. al-Quwwatli [Malta 1988) 135.

38. Similarly when he quotes a different version of it
without isnad in his gl-Aky3s wa l-Mughtarrin: "fa-inna
113ha Tabaraka wa Ta‘ala khalaga 1-‘aqla fa-gala z!-ma
ruwiya ‘an-hu tya‘ni ‘an al-nabl]l, "agbili"..."; see #5b
below.

39, Al-Hasan al-Basri gave as exegesis of Q al-Bagarah
2:197 wa ittaqini ya ull 1-21h3b and fear Me {alone) O men
of understandingl: "innama °‘atabahum 1i-annahu yuhibbuhum
(Cod) blamed them because He loves them"; ‘Agl 53-4 #64. —=>
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See the verse sometimes attributed to the Basran poet Bash-
shir b. Burd: wa laysa ‘itabu l-mar'i li-l-mar'i nafi‘an *
idh3 lam yakun li-l1-mar'i ‘aqglu yu‘Gtibubu; Ibn ‘Abd al-
Barr, Babjat al-Majalis [Cairo 1962} I 539.

40. For his life and works see GAL I 540 & SI 748; & S.
Leder, 1bn zl-8auzi und seine Kompilation wider die Leidens-
chaft [Beirut 1984] 15-42.

41. Uncertain, probably Muhammad b. ‘Abd al-Karim al-
Marwazi, whom AbG H3tim al-R3zI deemed a 'liar'; Jarh VIII
16 #72; Tahdhib IX 315 #518. Or possibly al-Razl, an
informant for al-Nasa'i; Jarh VIII 17 #73; Tahdhib IX 314-5
#517.

42. The akhbari scholar & genealogist, author of one of
the earliest rijal works Tabaqdt zl-Fugahd' wa 1=
Muhaddithin, whom crities had a low opinion of (Ibn Ma‘In: a
'liar'; Abnu Hatim: matruk al-hadith like al-Wigidi); Jarh IX
85 #350; Kamil VII 2567-3; T.Baghdad XIV 50-4; GAS I 272;
Ch. Pellat, E.1.= III 328. His father ‘Adiy b. ‘Abd al-
Rahman al-Ta'l was said to transmit a nuskhah from the Bas-
ran predestinarian Dawud b. Abi Hind (Jagh VII 3 #10).

43. A reputable Kufan scholar and ascetic with marked
shi‘l inclinations, both Husaynid and Hasanid. Versed in
the Qur'an and the fara'id, he was held to be an expert in
rijal of hadfths, and was a leadirg ficure among the Kufan
anti~-Murji'i predestinarians. Among mrny others he trans-
mitted from were the Kufans ‘Amr b. Murrah :1l-Jamall and his
son ‘AbdAll3h b. ‘Amr b. Murrah. See Jarih IV 146-7 #630;
Tahdhib IV 222-6 #376; R.Tusi 206 #72 (associate of al-
sadiq); Tanglh Ila 65-6 #5255; E. Kohlberg, E.Ir. I 926-8;
Theoloaje I 237-9.
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44. A highly regarded Kufan successor deemed trustworthy
and noted for fadl. He held Murji'l and predestinarian
views, transmitting from Sa‘id b. Jubayr, Ibrahim al-
Nakha‘I, Sa‘id b. al-Musayyab, and was known for his irsal
on Ibn ‘Abbas. Among his pupils were counted Sufyan al-
Thawri, Shu‘bah b. al-Hajjaj (who lauded ‘Amr for not per-
forming tadlis), al-A‘mash, al-Awz3 ‘I, & his son ‘AbdAllah
b. ‘Amr. See Jarh VI 257 #1421; Tahdhib VIII 102-3 §163;
Theologie I 179.

Given ‘Amr's Shi‘iI inclinations, perhaps it is his son
‘AbdAll3h (Jarh V 119 #546, TahdhTb V 340 ¥581) who is named
as an associate of Muhammad al-Bagir; g,ggsi 131 #70. A
scrutiny of this isn3d suggests that al-A‘mash may have
transmitted this report from ‘AbdAllah b. ‘Amr rather than
his father; perhaps a case of tadlls which al-A‘mash was
known for (E.Ilr. I 926a).

45. ‘Abd al-Rahman b. ‘Abdaliah Ibn S5abit, a Meccan Suc-
cessor whose irsal on leading Companions was popular, he
bazlonged to the circle of Ibn ‘Abbas in Mecca (f1 fugaha'
min azhab Ibn ‘Abbas); Jarh V 240 #1137 & 249 #1191; Tahdhib
¥l 180-1 #361. .

46. "Bi-ka u‘ti wa bi-ka akhudhu"; taking bi- here as
'measure'. Alternatively bi- as '‘reason, cause': "On
account of thee do I bestow, and on account of thee do 1
take away [man's fadl in this-worldly fortune and\or provi-
sion of ‘aqgl, & other-worldly rank]".

47. Eg. in his Mawdu‘at I _71-7, ten ‘agl reports are
treated significantly in the chapter kitab al-mubtada'
‘Beginning (of creation)'. He also combed al-Ghazili's
Ihva' to purge it of all objectionable reports, in his L:lim
al-2'ya' bi-Aghlat al-Ihya' (cf. Goldziher, Muslim Studies
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I1 146, 249; & ZA XXII 320~1). In his omnibus of

ascetic*mystic personalities Sifat al-Safwah, he often
ignored the material collected by AbU Nu‘aym in the Hilvat.
This conforms to the plan of his gifat, intended to offer a
'corrected'! or purified' version of Abu Nu‘aym's book. Thus
Ibn al-Jawzi specifically criticized Abi Nu‘aym for having
included specious materials from the early Sufi teachers al-
Harith b. Asad al-Muhasibi and Ahmad b. ‘Asim al-Antakl (see
Sifat I 3), two figures who provide important treatments of

‘aql in their teaching.

48. Dhamm al-Hawa, written between 560/1165 - 566/1171,
covers not only the akhlag, but the topic of love (hubb &
‘ishg) from a moralizing traditionist perspective; see the
studies by J.N. Bell, Leve Theory in Later Hanbalite Islam
[Albany 1979)] 11-45; & Leder, lbn al-Gauzi. Ibn al-Jawzi
drew upon zuhd materials he assembled in his Sifat al-
gafwah, as well as from Abu Nu‘aym’'s Hilyat & al-Sulami's
Tabagsdt al-Sufiyyah, for the ethical part of Dhamm. Perhaps
Dhamm is the same work sometimes referred to as Sawlat al-
fAq) fal3d l-Haw3 (not mentioned in GAL I 659-5 & S I 914-
20).

49, Mentioned in his Adhkiya' 9; Ibn Qudamah made an
abbreviation, Mukhtasar Miph3j a1-Qasidin [see Addendum B.].
Interesting materials related to the notion of ‘agl occur in
his Akhbar -Humga wa l-Mughaffalin, and Kit3b al-Mudhish.
These writings have remained ext. smely popular in Islamic

culture until today.

50. His tftorm of the Adbir! Agbil! report in Dhamm 8,
follows after a number of reports belonging to Dawud b. al-
Muhabbar which he admits are 'weak' (Dhamm 7); apparently

Ibn al-Jawzl implies that Ibn Sabit's version is more reli-
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able. In his Ruh al-Arwah [Cairo 1309]) 32-3, 50f. (Agbill!},
& 69, Ibn al-Jawzl exemplifies one manner in which later
predestinarian notions on gadar, the lawh & galam, and galb
& ‘agl had become inextricably mingled.

51. However, the early 11th/17th century Hanbali scholar
of Palestine and Eqypt Mar‘I b. Yisuf al-Kermi, who
reproduzes Ibn al-Jawzl's opening section on ‘agl from Dhamm
al-Hawa in his Munyat al-Mchibbin, cltes this version of the
Agbil! report but returns che igbal of ‘agl to its prior
place, seemingly with an eye to the text of report #1; see
J.N. Bell, Love Theory 188, where this Agbil! report is
translated {(reference by kindness of E. Kohlberg). Bell
remarks that Mar‘i cites al-Suyuti's favorable opinion of
the Agbil! report (see above n.l7) despite Ibn Taymiyyah's
rejection of it, probably as an oblique way of dissenting
from the prevailing ﬁanbalT consensus on the report's weak-
' ness (ibid. 188-9).

52, Not published; critics specified that al-Tabarani's
Awsat contained the same matn attributed to Abu UmzZmah, and
on two other 'weak' isnads to AbuU Hurayrah. See al-Suyuti,
Durar al-Muntathirah [Cairo 1987] 353 (mawsul min hadith AbI
Umamah}; & ‘Abd al-‘Aziz b. Muhammad b. al-Siddiq, Al-Tahanl
£1 1-Ta’aqqub ‘al3 Mawdii‘st al-Saghani [Cairo n.d.] 38. Al-
Tabarani's Awsat was compared in scope and erudition to al-
Daractnl s Al-Afrad. Al-Dhahabl remarks that he said of
his Awsat: "hadha 1-kit3b ruhl", fa-annahu ta‘lba ‘alayhi wa
£I-hi kullu nafisin wa ‘azizin wa munkar (Huff3z III 913).
The fact that al-Hafiz al-‘IrAql identified the report in
Awsat with the version quoted by al-Ghazali (nga‘ I 83 n.3,
"awwalu ma khalaga") probably reflects the habitual or
intentional inability of most critics to distinguish between
the two baslic forms of the report; cf. apparatus in gl-



1 - Creation NOTES 54

Mu‘jam gl-Kabir VIII 283 (quoting al-Haythami, Majma‘® al-
Zawa'id VIII 28: rawdhu 1-Tabarani £I }-Kabir wa l-Awsat).

53. Abu Hammam, Ibn AbI Badr; a slightly controversial
Kufan-Baghdadi with wide contacts deemed sadig. Ibn Ma‘in
defended him (laysa la-hu bakht mithil abihi); Jarh IX 7 #28;
Mizan IV 339-40 $#9374; Tahdhib XI 135-6 $#226. His father
AbU Badr Shuj3a‘ b. al-Walid (d.205/8B20-1), a Kufan ‘@bid and
wiri‘ living in Baghdad, was regarded favorably by Ibn Han-
bal (saduq in sha' Allah; shaykh salih) to the point of
receiving exhortations from him, while Yahyd b. Ma‘iIn called
him a liar to his face but later had a change of mind; Jarh
IV 378-9 #1654; Thigat VI 451; T.Baghdad IX 247-50 #4826;
HTZEQ I1 264 #3668; Huffﬁ% I 328 #312; & Tahdhib IV 313-4
#536.

54, Jarh IV 55 #242; a Basran mawla who lived for a time
inn Damascus, deemed munkar al-hadith by Abu Hatim al-Razi.
Any connection toc the Basran-Damascene Qadari, Sa‘id b.
Bashir al-Azdi (Theologie I 11B-20)7?

55. Mizdn III 206 #6146; Ibn Hajar, Lis3n IV 360-1 #1745
(quoting al-‘Ugayli); deemed majhul & munkar al-hadith.

Given his shadowy status, other possibilities may
include: eg. the Damascene "Abii Salih al~Ash‘ari" al-Azdl or
al-Ansari (Tahdhib XIJi 130-1 #s 607 & 608); & or the Basran-
Damascene noted for mandkir, AbU Hafs ‘Umar b. Salih al-Azdl
(dJarh VI 116 #628, MajrGhin II 87, Thigdt VIII 443, Mizan
III 205-6 %#6145). And cf. the Medinan ‘Umar b. ‘AbdAllah
mawla Ghufrah (d.145\6), known for irsal on Companions and
gisas & raga'igq.

56. The Basran Successor Abu Ghalil: sahib Abl Umamah,

whose name is given as Khazawwar. Variously salih, weak, or
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trustworthy, he also transmitted from Anas b. Malik, and

served as an informant for Basran Qadari pupils of al-Hasan
such as Malik b. Din3r, al-Rabi‘ b. Sabih, & Hammad b.
Salamah. Seeglbn Ma‘In, Ma‘rifat 21-Rijal II 81 #186 & 91
¥232; Jarh III 315 #1411; Kami]l II 860C-1; Tahdhib II 244

#445 & XIT 197-8 #905 (& cf. XII #s 906-7, + Jarh VIII 455

$2086). Sometimes confused (?) with the Basran, N3fi‘\Rafi”
al-Khayyat al-Bahall mawld Khalid al-Qasri.

57. Both La'all I 129 and Kanz read "bi-ka l-thawab by

means of thee is the reward".

58. Cf. W. Wright, A Grammar of the Arablc Language [3rd
ed., Cambridge University Press, 1967] II 53,b: "that his

intelligence and his knowledge may not become an argument
against him/‘aqluhu wa ‘ilmuhu hujjatan ‘alayhi"; & 59,b:
"learning is the soul's coghizance of what is for its good

and for its hurt/ma la-ha wa md ‘alayha".

59. 1In his Nawadir gl-Usul (new ed. by Mustafa ‘Abd al-
Qadir ‘Ata [Beirut, Dar al-Kutub al-‘Ilmiyyah, 1991] I 133},
al-Hakim al-Tirmidhi guotes this same version, giving only
the fencomium' and 'listing' ("wa ‘izzat]l ma khalagtu
khalgan..."), again without isndd. He does so in the con-
text of explicating the ancient maxim "al-‘aqlu dalll ail-
mu'min intelligence is the guide of the faithful"; & see
beiow n.68. Thanks to E. Kohlberg for alerting us to this.

60. The Sunni author Abu $3alih al-Salill f£1l. early
4th/10th century; the grandson of ‘Isa b. Shaykh b. al-salil
(d.269/882-3), his father Ahmad b. ‘Is3 (d.285/898) was
briefly ruler of Diyar Bakr. For the author and his Fjtap
see Aghd Buzurg al-Tihrani, Al-Dharl‘ah il3 Tasanif al-
Shi‘ah XVI 112 #174; & E. Kohlberq, A Medleval Muslim
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Scholar at Work, Ibn Tawis and his Library [Leiden 1992] 169
§155. Ibn Tawus drew heavily from al-sSalili's Fitan in com-

piling his Malﬁbim, relying on a Mss. dated 30%/919-20 based

on the author's copy found in a school in Wasit.

61. A trustwerthy Basran in touch with Hij3zis, he
transmitted from Mu'tamir b. Sulaymdn and Wuhayb b. Khalid,
serving as an informant for al-Bukhari, Muslim, Abu Dawud,
and Misa b. Harun al-Hammal; Jarh VI 29 #154; Tahdhib VI 93-
4 K19¢.

62. Abh Salamah, the Basran fagih, qur'an-reader and
grammarian known for nusk, but blamed for reports on sifat
All3h, or for manakir. Like a number of other Basran gram-
marians (eg. al-Khalil b. Ahmad & Abu ‘Amr b. al-‘*Aia’'),
Hammad was known as an opponent of the Qadariyyah-Mu‘tazilah
(Thigat VI 217; & Theoloqie II 85), yet he associated with
the neo-Manichaean zindig Ibn Abi 1-‘Awja'. He transmitted
from his maternal uncle Humayd al-Tawil (d.142/759-60),
Thabit al-Bunani, Qatdadah, and many other leading Basrans.
His pupils included Sufyan al-Thawri, Ibn Jurayj, Shu‘bah,
Ibn al-Mubarak, and Dawid b. al-Muhabbar. See Jarh III 140-
2 #623; Thigat VI 2i8-7; Kamil II 670-82; Mizan I 59u-5
#2251; al-Qifti, Inb3h al-Ruwdt I 329-30 #220; Tahdhib III
11-6 #14; Zwischen 112f.; GAS IX 43; Theologie II 376f.

63. A noble Arab Kufan who despised the mawall, he was
gadi in Kufah and briefly in Basrah, where he imported
Medinan reports (from ‘Ata' b. Abl Rabah, al-Zuhri, & ‘Amr
b. Shu‘ayb), as well as from the Syrian Qadari Makhil and
the Medinan-Yamami Qadari Yahy3a b. Abi Kathir. He died in
Rayy in the service of the ‘Abbasid prince al-Mahd1. an
assoclate of al-Baqlr and al-Sadlqg, and a colleague of the
akhbari Muhammad b. Ishag, he was noted for irsal & tadlis,
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and for altering wordings (taghylr al-alfaz, ziyadat).
Esteemed by Shu‘bah, critics deemed him sadiig & not a
'liar', though Yahya al-Qattan & Ibn al-Mubarak dropped his
reports. See Jarh III 154-6 #673; Tahdhib II 196-8 #365;
R.Tusi 119 #55, 179 #241; Tangih I 254 #2321.

64. A late Damascene Successor cdaemed acceptable who
moved to Kufah where he died {(k3na maktabuhu bi-1-Kufah}.
Al-Walid transmitted from the Damascene gass\gadl Abi Idris
al-Khawlani (d. ca. 80/700) & al-Qasim b. ‘Abd al-Rahman,
and served as an informant for the Qadari of Hims Thawr b.
Yazid al-Rahabi (d.153/770, Theologie I 114-7), & the Kufan
Murji'i Mis‘ar b. Kidam (d4.152/769 - 155/772, Theologie I
182-3). 8See Jarh IX 19 #78; Thigat V 493; Mizdn IV 567
#10558?; al-Mizzi, Tahdhib al-Kam3l XXXI 40-2 #6716; Tahdhifk
XI 139 #233. '

His brother Yazid (d.130/747-8) was a reputable fagih
serving as gadi for ‘Umar b. ‘Abd al-‘Azix near Damascus,
pupil of the Basrans Anas & Ibn 8irin, the Meccan ‘Ata', &
Abl Idris al-Khawlani; and teacher of al-Awza‘l, and the
Qadaris Sa‘id b. AbT ‘Arubah & Sa‘id b. Bashir al-AzdI (who
said of Yazid: "kana sahib kutub®", ya’‘nI annahu k3na
balighan).

65. Sahib Abi Umamah; a pious and prolific Damascene
faqih, mawla to the Umayyad family of Khalid b. Yazid b.
Mu ‘awiyah (per al-Bukhari), who boasted of having met forty
Companions present at the battle of Badr, but was recognized
for his irsal (Ibn Hibban: rawa ‘an ashabi i-Nabiy 8 al-
mu‘dalat). Most critics admitted his contact with Abu
Umamah and many deemed him 'trustworthy', although Ibn Han-
bal was convinced to the contrary and felt such reports ware
al-Qasim's inventions; a number of later critics held him to

be ‘weak'. The widely varying critical opinions may be
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explained by his Qadari links. See Jarh VIT 113 #649; Maj-
ruhin II 211; Mizan III 373-4 #6817; Tahdhib al-Kamdl XXIII
383-91 §4800; Tahdhib VIII 322-4 #581.

Al-Mizzi's notice listing his pupils (Tahdhib al-Kam3gl
XXIII 384-~5) is crawling with Syrian and Yamanl militant
Qadaris who were partisans of Ghaylan al-Dimashqi and\or
were involved in the failed revolt of Yazid III in 126/744,
including Hafs b:. Ghaylan (Theoloagie I 80-1), Thawr b.
Yazid, Thabit b. Thawban (ibid. 96) & his son ‘Abd al-Rahman
(ibid. 102-5), ‘Utbah b. AbI Hakim al-Hamd3ni (ibid. 109),
al-‘Al3' b. al-Harith (ibid. 101-2), al-Wadin b. ‘Ata’

(ibid. B81-2), and Yazid b. Yazid b. Jabir (ibid. 97-9); fur-
ther, ibid. I 123-9, & van Ess, "Les Qadarites et la
Gailaniya de Yazid III", gstudia Islamica XXXI/1870/273-4.

66. For the notion of ma‘rifah in general and the prob-
lem of man's knowledge of God, one may begin with Rosenthal,
Knowledge Triumphant 129-42; al-Shahrastani\Gimaret, Reli-
gions I, index s5.v. "connaissance [de Dieu par l1'hommel]"; &
Arnaldez, E.I.* VI 568b-%9a. Thus the assertions by Ibn ‘Abd
Rabbih (‘Igd II 244): "wa bi-1-‘agl adraka l-nasu ma‘rifata
113hi ‘azza wa jalla we 13 yashukku fi-hi ahadun min ahli 1-
‘ugul®; and by Ibn al-Jawzi (Adhkiva' 3): inna ajalla 1-
ashya'a mawhibata 1-‘aglu fa-innahu l-alatu fi tahsili
ma‘rifati 1-113h...". This major theme held that "ma ‘rifah
of God" comes 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 ‘agl as the faculty discriminating between true and
false consisted of the religious commands and prohibitions;
eg. figd II 248, "bi-l-‘aql ‘urifa l-haldlu wa l-hardamu wa
‘urifat shard'i‘u 1-islami wa mawagi‘u l-ahkam"; & al-Raghib
al-Isfahani, Al-Dhari‘ah il3 Mak3rim gl-Shari‘ah [Cairo
1985) 199f.
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67. ‘AbdAllah b. al-Mubarak, when asked what was the
best thing given to man (afdalu m3d u‘tiya l-rajulu),
replied: "gharizatu ‘aglin"; Ibn Hibban, Rawdat 2l-‘Ugals’

17 (twice, once on Wahb's nephew ‘Agil b. Ma‘gil b. Munab-
bih); & Ibn al-Jawzi, Dhamm al-Hawa 10. Cf. the answer
given by the Meccan ra'y expert from the circle of Ibn
‘Abb3as' pupils, ‘Ata' b. Abl Rabah (d.114/732): “al-‘aqlu
‘an A113h comprehension of God"; Rawdat al-‘Ugal3' 18. The
early Basran ascetic Mutarrir b. ‘AbdAllah Ibn al-Shikhkhir
(d.87/706 or 95/713-4) invoked an anonymous wisdom saying:

"The servant is not given anything more surpass-
ing/afdalu min, in addition to faith in God the
Exalted, than al-‘fagl. It has been said/yugalu:

< A man's din 'obedience*faith' is not perfected until
he perfects his ‘agl.> God only consigned ‘agl to a
man in order that He shall deliver hiw: by means of it
some day [=Resurrection Day]." (Watwat al-Kutubd,
Ghurar al-Khasa'is al-Wadihah B. + First sentence in
Ibn Abi Shaybah, Musapnaf XIII 482 #16988; Hilyat II
203; Ibn al-Jawzi, Adhkiy3d' 8; gifat III 146. + Second

sentence as an ancient gawl attributed to several Com-
4

panions or the Prophet, eg. to al-Hasan in ‘Agl 34 #18,
€63 #93; & cf. al-Mawardi, Adab I 20.)

Another common reply was khuluqun hasan, in several padith
wherein u bedcuin asks the Prophet "ma afdalu ma u‘tiya 1-
insd@n?"; see eg. al-Khatib al-Baghdadl, Mudih Awham al-Jam®
wa l;xgggig I1 110; further, Ibn Abl Shaybah, Mussgnaf VI
kitab al-adab, bab husn al-khulug, 87-8 #s 1-3, 9C #:&; %gpz
al-‘Umm31 III 5 #s 42 & 43, 8 #s 81 & B2. This points to an
old meaning of ‘aqgl as 'good manners', le. 'wise and prudent

behavior' (= moral-intelligence).
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68. Eg. al-Muh3sibi's treatment of this theme in
M3'ivvat al-‘Agl 202: "...innama ‘arrafahum Allahu bi-1-
‘agli min-hu, fa-bi-dhalika 1-‘aqli ‘arafuhu wa shahidu
‘alayhi bi-1-‘agli 1ladhl ‘arafinhu bi-hi min arnfusihim bi-

ma‘rifati ma yanfa‘uhum wa ma ‘rifatf ma yadurruhum". Al-
Hakim 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 1-sadri bayna ‘aynayi 1-fu'dd), guiding man
to acknowledgement and recognition of God as Creator and
Lord of existence: "fa-1-‘aqlu kkalgun makhlugun min nuari 1-
bah3d'i magsumun bayna l-muwahhidina min ladun Adama..., fa-
huwa mudabbirun li-amrihi wa amirun wa zajirun wa mumayyizun
wa dalilun wa hidin wa mubsirun, fi-hi ‘arafa rabbahu wa bi-
hi ‘alima rubiuibiyyatahu wa bi-hi nazara 113 tadbirihi wa 113
ma azhara li-khalqgihi min mulkihi wa ‘aja'ibi qudratihi wa
san‘ihi, wa bi-hi ‘arafa jawahira l-umiuri min amr! 1-din wa
1-dunya"; Nawadir al-Usil, 405 asl #279. Further on ‘agl as
a 'light in the heart', below ch.4, & ch.6 SIII,

69, See Zwischen 106, & 101-14 generally for his discus-
sion of the fitrah notion in early hadith; & van Ess,
Anfange 13, 16, 45, 56, & 202; Theologje I 73-5 (on
Ghaylan's political involvement), 97, 102, 125 (on the
Ghaylaniyyah). Van Ess characterizes Ghaylidn's gadarl
beliefs: "...men are determined above all by their reason
(“‘akl) in the direction of freedom of action"™; E.I.* IV 370.
He also points to its appropriation by the early Mu‘tazilah,
and with the Baghdadi Sufi al-Muhasibi; Zwischepn 114, fitrah
identified with ‘aql as God-given in mIthag; & see al-
Muhasibi, Fahm al-Qur'an 264.

70. Referred to by van Ess in Zwischen 158, & Anfange 45
& 202, The incident is reported from Dawud by the Basran
sa‘id b. “Amir al-Duba®l (122/740 - 208/823-4), and
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allegedly took place in Syria. It is a good example of what

van Ess terms "actualized kalam".

71. A reputable pupil of al-Hasan al-Basri, and avid
opponent of the proto-Mu‘tazili ‘Amr b. ‘Ubayd; Jarh III
411-2 #1881, ﬁuffég I 146-8 #140; Tahdhib III 204-5 #388.

72. The term adyan (sing. din) is open to other render-
ings, eg. 'pliety', 'mode of conduct or behavior', or
‘recompense'. It is best construed here in the archaic

meaning din = 'faith*obedience'.

73. See M. Bernand, "Le ‘ilm chez les premiers
Mu‘tazilites"™, Studia Islamica XXXVI/1972/23-45 &
XXXVII/1973/27-56, passim & (1972) 24-5; & eg. al-Qadi ‘Abd
al-Jabbar al-Hamdd@ni, Al-Mughni [Cairo 1965]) XI al-Taklif
375-87 (f1 bayan mi'iyyati 1-‘aql wa m3 yattasilu bi-hi),
also 481-501, 511-5.5 (on kamal al-‘aqgl).

74. While most of the early Murji'ah were generally
strict predestinarians, the Qadari school of Ghaylan's fol-
lowers in Basrah were sometimes said toc hold an extreme
Murji'i doctrine equating iman with ma‘rifah fi 1-galb
'knowledge in the heart', a view also associated with the
early theclogian Jahm b. Safwan; W. Madelung, "Murdiji‘'a",
E.1.% VII 606; T. Izutsu, Concept of Belief jip Islamjc
Theology [Tokyo 1965] 103f.; & the discussion by van Ess in
Theologje I 130-2. Was the association of gadar with irja‘
behind the designation of al-Fadl al-Ragashi's circle as the
"Fadliyyah"?; see van Ess, Zwischen 121-2, & Anfinge mus-
limischer Theglogie 243-4,

78. Deemed weak & munkar al-hadith, a number of Medinan



1 - Creation NOTES &2

and Basran authorities were his informants; Jarh III 179-80
#773; Madjruhin II 17; K8mil II 797-8; Mizdn I 563-4 k2135 &
IIT 356 #6740; Lisan II 326f.; & Tradition 224.

76. The Basran gass and Qadari theologian-propagandist
holding Murji'i views; a pupil of al-Hasan, Anas, and of his
uncle Yazid b. Aban al-Ragashi, he was close to Ghaylan al-
Dimashgi. See eg. al—JEhiz, Bavan 1 290-1 & 306-8; Abu
Zur ‘ah al-Rdzi, Du‘afd' II 332-9; Jarh VII 64-5 #367; Kaml)
VI 2039-40; Hilvat VI 206; MIzdn II1 356 #6740; Tahdhip VIII
283-4 #519; 1°tizal 96 & 342; al-Shahrastani\Gimaret, Relj-
gions I 426 n.54; Zwischen 121-2; & Theologie II 167-74.
Later critics dubbed him a Mu‘tazill, probably because he

was an informant for ‘Amr b. ‘Ubayd.

77. The Basran ascetic, a mukhadram who accepted Islam
during ‘Umar b. al-Khattab's Caliphate and fought in the
wars of conquest in Iran, settling in Kufah then abandoning
it for Basrah after the murder of al-Husayn b. ‘Ali. He
transmitted from important Companions and was deemed
trustworthy, though blamed for changing wordings of reports
(Ibn Ma‘in, Ma‘rifat ai-Rija) II 228 #784). His death date
is sometimes given as early as 75/694-5; Jarh V 283-4 #1350;
Thigat V 75; Tahdhib VI 277-8 #546.

78. "Ma khalagtu khalgan khayran min-ka wa la akrama
min-ka wa la afdala min-ka wa 13 ahsana min-ka". The con-
junction of khayr, karam, fadl, & husn in this 'encomium’
lends support to viewing khalg through the lens of khulug;
see ch.2 SI.C.

79. However, since al-‘Ugayll, Ibn ‘Adiy, Ibn al-Jawzli's
Mawdi‘3t I 174, & al-Suyuti's La'all I 129, do not include
this phrase when quoting this version, lts presence in Ibn
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Abl 1-Dunya's ‘Aql may be guestioned. Most preocbably his
text has suffered tahrif or editorial redaction by a later
transmitter or copyist. A likely solution is to emend the
text of ‘Aql at this point to "wa bi-ka u‘badu and by means
of thee am I worshipped"”, followed by "wa bi-ka u‘rafu", as
in the version of report #1 given by al-Bayhagl via Salih
al-Murri } al-Hasan. Yet this is not supported by the texts
in sources later than Ibn Ab} 1-Dunya.

If Ibn Abi 1-Dunya indeed preserved an original feature
of al-Fadl al-Ragashi's report, which became excised in
later sources for ideological motives, then the verb
‘azza\ya‘lzzu, passive yu‘azzu, may be: 1) intransitive,
<God is exalted or cherished through the agency of man's
‘agl>; 2) transitive ‘azzahu\ya‘uzzuhu bi-, <God is streng-
thened*aided by means of man's ‘agl> (perhaps fitting with
al-Fadl 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 ‘azzani fi
l-khitab 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 ‘agl> — in tune with the notion of ‘agl = al-hujjah

God's 'conclusively overwhelming argument'.

80. Ibn al-Jawzl, Mawdi‘at, instead reads "bi-ka u'3gibu
by means of thee I punish"; while the tws places in Kamil &
in La'al}i have "iyyaka u‘a@gibu thee alone I punish". Cf.
above report #5.b n.3é; & F10 below.

81. Following the unanimous readings of al-‘Ugayli, Ibn
‘Adiy, Ibn al-Jawzl, & al-Suyiiti. The text of ‘Aql has "wa
bi-ka l-thawab by means of\on account of thee is the

reward"; compare reports #5 & #8.
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§2. Dubbed Hufays, also known as Hafs b. Abi Dawud; he
passed down the Qur'an readings of his step-father ‘Asim b.
Bahdalah {d.128/745-6). Deemed salih, or even thigah by the
Kufan Waki® b. al-Jarrah, yet generally ‘'weak' & matruk al-
hadith, he was labelled a 'liar' by Ibn Ma‘in. Shu‘bah
blamed him for copying books without sama‘ (Jarh III 173:
Xana yasta‘iru kutuba 1-nas), and critics pointed to his
manakir & bawatil (inverting isndds & 'raising' mursal
reports). See Jarh III 172 #741 & 173-4 #744; Migan 1 558;
al-Mizzi, Tahdhib al-Kam3l VII 10£.; Tahdhib II 400-2 #700;
R.Tusi 176 #181 (associate of al-Sadiq: asnada ‘anhu); Tan-
gih I 352 #3072.

83. The transformation of "Hafs Abu ‘Umar" into "Hafs
ibn ‘Umar" could represent a typical case of tadlis, if not
simply tagallub or mere khata'. Any connection with the
Basran Murji'i gadi Abu Hafs ‘Umar b. ‘Amir al-Sulami (Jarh
VI 126-7 #689; Tahdhib VII 466-7 #775; Theologie II 166)7
Or with Hafs b. S3lim (Salm\Aslam?), the da‘l of Wasil b.
‘At3' to Khurl@san (L‘tizal 241; Mizan I 555 & 557) ?

84. Jarh III 178-9 #770 & 180 #775; Tahdhib XII 108
#504. Or even with another Basran, eg. Jarh III 177 #764,
184 #794; Tahdhib II 409-10 #716; & ﬂﬁdln II1 46-7.

85. From Hims, a pupil of Malik b. Anas, the Hanafl jur-~
ist Muhammad b. al-Hasan al-Shaybani, Ibn Abi 1-Zinad, &
‘UbaydAllah b. ‘Amr al-Raqgqgi; he belonged to a group of
Syrian jurist-traditionists who promoted irja’', and opposed
Qadari notions. See Jarh IX 158 #657; Mizan IV 386 #9545;
Tahdhib XI 229-31 #371 (s53hib ra'y, jahmi); GAS I 103; &
Theelogje T 139.

86. An ascetic & salih, known for blatently falsifying
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reports and dubbed a 'liar' by Ibn Ma‘in & Ibn Hanbal; Jarh
IV 277 $1193; MajrGhin I 346; Mizan II 256; al-Mizzi,
Tahdhib al-Kam3l XII 328f.; Tahdhib IV 2%6-7 #508.

§7. Probably identical with the Shi‘il Kufan fagih AbT
Muhammad al-Fadl\al-Fudayl b. ‘Uthmdn al-A‘war al-Muradi al-
Anbiri, a leading partisan of al-Bagir and al-Sadig, also
referred teo as "al-Fudayl al-A‘war"; Jarh VII 70 #s 400, 401
(‘an~hu 1-Thawzrl), & #403?; R.TUsi 132 #3, 270 #1, 272 #24;
F.TGel 126 #s 557 & 558; R.Naj3shi II 169-70 #839; Tangih
IIb 14 #s 9509 & 9510. He was an associate (R.Kishshi 190-1
#333) of the Shi‘I theclogian AbU Ja‘far Muhammad b. ‘All b.
al-Nu‘man "Mu'min\Shaytan al-Taq", for whom see Theologie I
336-42.

B8. But cf. van Ess' suggestion concerning al-Fadl's
employment of ‘agl as derived from Ghayla@n's notion of
fitrah, involving man’'s power of decision; Theologie II 170.

89. Uncertain; perhaps the ‘Abd al—RabTm Abu ‘Amr al-
‘AbdT listed by B. Radtke, Al-HakTm at-Tirmidi 19 #16. Pos-
sibly to be identified with ‘Abd al-Rahim b. Yahyd al-Dabili
(Mizan II 608 #5040}, the pupil of Abu Sa‘id ‘Uthman b.
‘Umarah (disciple of the Qadari Sufi ‘Abd al-Wahid b. Zayd),
and an informant for Ibn Abi 1-Dunya (eg. Makarim al-Akhliq
11 #51, & Dhamm al-Dupya 118 #s 303-4).

90. Abu Sulayman, al-Ta'i al—BakrEﬁT, the Basran-
Baghdadi who authored one of the earljest compilations of
‘agql reports, his notorious Kitab al-‘Aql. Dawud's
ancestors were not Arabs of the Bakr3awi nobility in Basrah,
but apparently descendants of a Persian mawld Qahdham
attached to the Bakrawi clan; see Abu Nu‘aym al-Isbahdni,

Rhikx Akhb3r Isbahan (New Delhi 1985) II 165. Dawuid col-
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lected hadith in Irag early in life, then went into seclu-
sion on ‘Abbadan island joining the group of SGfIs gathered
in the conventicle (ribat) established by the pupil of ail-
Hasan, ‘Abd al-wWahid b. Zayd. Late in life Dawud moved to
Baghdad and transmitted his stock of pious reports to the
ahl al-hadith, being blamed by the critics for errors and
textual blunders (kana yukhti’u kathiran wa yusahhifu) and
for manakir. See al-Bukhari, Ta'rikh II.l, 244 R837; Abd
zur‘ah al-Razi, Du'afa' II 509-10 & 615 #97; al-‘Ugayli,
pu‘afg' II 35 #458; Jarh IIT 424 ¥1931; Majruhin I 286-7;
Kamil III 965-7; al-Daraqutni, Du‘afa' 87 #208; T.Baghdad
VIII 359-62 #4459; Miz3n II 20 #2646; Tahdhib III 199-201
$#381; al-Mizzi, Tahdhib al-Kam3al VIII 443-9; & Theologie I
226, & ITI 119-20.

The critical visw that Dawud was a 'liar' who falsified

and stole badfth was repeatedly asserted, yet Yahya b. Ma“In
defended his integrity as a traditionist ("laysa bi-
kadhdhab", Kamil III 965 & al-‘Ugayli, Du afa'JI 35). Over
time the image of him became cemented in place as a
"Mu‘tazili" (ie. the ash3b al-hadith's way of designating
2nd/8th century Qadari Sufis) whose reportage was totally to
be rejected. Yet his ‘aql reports continued to be exploited
by Sufis as well as by certain of the Shi‘ah for centuries.
The texts of thirty-eight Prophetic hadlths transmitted by
Dawud dealing with ‘agl may be examined in Ibn Hajar,
Mat3lib al-‘Alivvah [Kuwayt 1973] III 13-23, 214-6; and in
Ibn ‘Arrag al-Kinanl, Tanzlh al-Sharj‘ah al-Marfu‘ah [Calro
3378] I 213-20. We are preparing a monograph on this indi-
vidual and his importance for later Islamic thought.

91. Ablx Sa‘id al-Hasan b. Wasil al-Tamimi, a Basran
mawld of Banu Sullayt and reputed Qadari deemed a liar or
weak. He transmitted a large number of gharfb reports which
were coolly recelved by Iraqi tradents; Ibn al-Mubarak

abandoned his reports in conformity with the consensus of
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his Basran associates. See Jarh III 11-2 §37; Kamil II 710-
7; Mizan I 487-9 $#1B843; Tahdhib II 275-6 #502; I‘tizal 91,

i
103, 342; & Theologie II &0.

92. fThe text of La'ali I 130 has "intaliq! fa-intalaga",

which may mean "Break out in speech!...".

93. The text of Kanz concludes by appending an otherwise
unattested sentence: "wa ma akremtuka bi-shay'in afdala min
al-sabr 1 did not confer upon thee anything more surpassing
than 'long-suffering'®". Early wisdom sayings often linked
‘agl with sabr, as well as with the traits of hilm, wara“, &

yagin.

94. Eg. the ancient maxim "al-mar'u bi-asgharayhi gal-
buhu wa lisanuhu Man consists of his two smallest parts, his
heart and his tongue"; invoked by ‘Amr b. Ma‘dikarib al-
Zubavdi, in A.Z. Safwat, Jamharat Khutab al-‘Arab I 63; &
versions by Damrah b. Damrah al-Tamimi and Aktham b. Sayfi,
ibid., 66 & 137. The Umayyad Caliph Sulaymdn b. ‘Abd al-
Malik (rg. 96/715 - 99/717) cited anonymous verses (‘Igd al-
Farid II 241): "wa m3 l-mar'u il13 l-asgharani lisanuh wa
ma ‘quluh [=‘agl] wa 1-jismu khalqun musawwaru". Echoed in
verses by the Basran zindig fond of hikmah, Salih b. ‘Abd
al-Quddus (executed 167/783-4), in Bahjat al-Majalis I 539,
& T.Baghdad IX 304. The wisdom background of 'tongue &
heart’ is obvious; cf. the classic tale about Lugman dress-
ing a sheep for his master, in Ibn Abl Shaybah, Musanpaf
XIII 214 #16141; Ibn Hanbal, Zuhd I 167; & cf. Heller &
Stillman, E.].* V 812 (parallels to Aesop).

95. Eg. the early maxim often attributed to al-Hasan,
"m3 ‘agala dinahu man lam yahfaz lisanahu"; Ibn al-Mubarak,
zuhd 131 #390; Ibn Hanbal, Zuhd II 237-8; Abu Bakr Ahmad b.
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‘Amr al-Shaybani, 2uhd [Beirut 1988)] 24 #40; Ibn Abi 1-
Dunya, Samt 207-8 #34.

96. Ed4. ‘A.A. Hikmat [Tehrxan, Danishgah 1331-39/1952-60]
I 442 (no isnad, apparently a "lamma khalaga" form, in the
context of Q 2:164); tramslated in Sachiko Murata, The Taco
of Islam {[Albany 19%92] 212-3. We guote this version 1in
Murata's translation. Maybudi drew heavily on his teacher
the Khur3sanian master Khawaja ‘AbdAllah al-Ansari
(d.481/1085), who could have been his source for this ver-
sion. Al-Ansari's teaching claimed descent frem the classi-
cal Baghdadi Sufis of the 3rd & 4th centuries AH.

97. Maybudi comments (ibid.) that ‘agl is the fetter
(‘iqél) of the heart, and that it "is the precondition for
being addressed by God, but its existence does not mean that
God will necessarily address a person. ... The servant's
obedience is earned, but obedience cannot be put in order
without that [divinel gift [of ‘agl]}, and that gift cannot
function without God'’'s bestowal of success/tawfiq"; trans.
Murata, Teo of Islam 212b.

The notion of tawfigq played a role in theological debates
in which ‘agl played a role from the first century, where
pecple 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 al-Muh3sibi's formulation stressing the nexus of ‘aql
with 'saving-grace': "li-kulli shay'in jawharun wa jawharu
l-insani 1-‘aqlu, wa jawharu l1-‘aqli l-tawflg everything
has an 'essential constitution', and the essential constitu-
tion of the human is intelligence, while the essential con-
stitution of intelligence is (God's hestowal of) saving-

grace"; T.Baghdad VITII 213.
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98. Probably the Naysaburi Abu Muhammad al-Fadl b.
Muhammad al-Bayhaqi ¢l-Sha‘ranl (d.282/895-8), rather than
the Kufan al-Fadl b. Dukayn (d.219/834); see B. Radtke, Al-
Hakim at-Tirmidi 22. For the former, a dedicated shi‘i
(ghidli) unknown to Twelver bio-bibliographic sources, see

Jarh VII 69 #393; Mizan III 358 #6747.

99. Mawld bani Umayyah, a mufti deemed saduqg; Jarh IX 57
#235; Tahdhib XI 37-8 $77. Hisham was the pupil of the
leading Syrian tradents Bagiyyah b. al-Walid & al-Walid b.
Muslim, and of Damascene Muriji'is such as al-Hasan b. Yahya
al-Khushanl (see below ch.3 report #16) and Muhammad b.
Shufayb b. Shabur al-Qurashi of Beirut (d.200/816, see
Theologie I 138). Ihn ‘Adiy al-Jurjani {see Kamil II 736-7)
was in possession of a juz' by Hisham b. Kh3alid containing

his reports on } al-Hasan al-Khushanl.

100. Conforming to the Mss. reading "insit! fa-nasata
Hearken! so he fell quiet, listening", rather than the
emendation of the editor who reads form IV ansit! fa-ansata.

101. Taking isma‘! fa-sami‘a in the Qur'anic sense where
sam‘ & ‘aql converge; eg. IV asma‘ahu 'he made him to
understand', as in the verses cited at the beginning of this

chapter.

102. See Margaret Smith, Al-Muh3sibi: An Earlv Mystic of
Baghdad (London 1935, repr. Amsterdam 1974) 93-4, quoting
his Nas3a'ih and Kitab al-Mustarshid; & van Ess, Die
Gedankenwelt des Harit al-Muhasibj [(Bonn 1961] 75.

103. Interestingly, the version quoted without isnad by
Miskawayh (d.421/1030} in his Fi 1-‘Agl wa 1l-Ma‘qil (ed. M
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Arkoun in Arabica Xi/1964/80-7, on 83; & trans. Gr.
Cuvelier, Arabjca XXXVI1/19%0/115-22), offers a versicn of
the report al-Muhasibl cited in Nasa'ih, including a form of
this elaborate 'encomium' ("...wa gadari ‘ald khalgi"); but
giving only the four elemencs of the 'testing' as in al-
Fadl's report #7 (qum!), and with some variants in the
'listing' {"bi-ka u‘rafu wa bi-ka u‘badu™). Arkoun doubts
the authenticity of this first part of Miskawayh's epistle
containing hadiths or ‘agl, perhaps unnecessarily given this

moral philosopher's deep concern with hikmah and ethics.

104. Ibn al-Jawzi (d4.597/1201), Mawdii 3t I 174-5, & see
Shams al-Din al-Dhahabi (d.748/1347), Tartib al-Mawdu‘at
[Cairo 1986) 56-7 #73; Abu 1-Fada'il al-Hasan b. Muhammad
al-saghani (d.650/1252), al-Mawdu‘St (Beirut 1985] 9 #26, +
its useful 14th/20th century critique by ‘Abd al-‘Aziz b.
Muhammad b. al-Siddiq, al-Tahani £i 1-Ta‘agqub :glé_ﬂgwgﬁ‘ég
al-Saghani [Cairo n.d.] 36-9; al-Suyuti (a.911/1505),
La'3li I 129-30; ‘Al b. Muhammad Ibn ‘Arr3q al-Kinani
(d.963/1556), Tanzih I 203-4 #64; Muhammad Tahir b. ‘Ali
al-Hindl al-Fatanl (d.986/1578), Tadhkirat al-Mawgii 3t
[Beirut & Damascus, n.d.] 28-9; Nir al-Din ‘All b. Muhammad
= Mulla ‘Al7 al-Qarl al-Harawi (d.1014/1605-6), al-Asrar al-
Marfa‘ah f£i 1-Akhbar al-Mawdu‘ah (=al-Mawdid‘3t al-Kubrd)
[Beirut 1985) 188 #s 732 & 733, 317 #1220; jidem, al-Masnu’
£i Ma‘rifat al-Hadith al-Mawdi‘ (=al-Mawdii'at al-Sughrd)
{Aleppo 1969)] 205-6 #s 456-7; Muhammad Nasir al-Din al-
Albani, Silsilat al-Ah3dith al-Da‘ifah wa l-Mawdu‘ah [3rzd
pr., Damascus 1392- ] I 1l1¢E. .

Works [not seen] of interest: Ahmad b. al-Hasan Ibn
‘Asakir (4.571/1176), Ta'rikh Madipat Dimashg; al-Suyuti,
Dhayl al-Mawdu‘at I 1-13 (= texts + isnads of reports from
the ‘aqgl books by Dawlld b. al-Muhabbar & Sulayman b. ‘Isa
al-sijzi).
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105. See T.Baghdad VIII 360 (tarjamah of Dawud b. al-
Muhabbar}, quoted by al-Khatib al-Baghdadi as a remark
reﬁorted to him by his teacher from Tyre, Abu ‘AbdAllzh
Muhammad b. ‘Al al-Surl (d.441/1049-50 in Baghdad), which
al-Suri had heard in Sidon from his teacher, the Egyptian
traditionist-critic Abu Muhammad ‘Abd al-Ghaniy b. Sa‘id al-
Azdi (d.409/1018-9) directly from al—DéraqutnT. Repeated in
slightly abbreviated form by al-Dhahabi (Mizan II 20), Ibn
al-Jawzi (Mawdu‘3t I 176), and al-Suyutl (La’dli I 128).

The fuller form is quoted by al-Mizzi (Tahdhib al-Kamal VIII
447) and Ibn Hajar (Tahdhib III 200). Ignaz Goldziher was
the first Occidental scholar to discuss it (ZA XXII 319-20 &
341-3). More recently it has been discussed by three Arab

scholars; Husayn al~QuwwatlT, intro. to his ed. of al-
Muhasibi, @al-fAql wa Fahm al-Qur'3n 127f£.; Salzh al-Din al-
Munajjid, al-Isl}am wa 1-‘Aql [Beirut 1974] 30f.; & Mahmud
‘Ali al-Juzu, Mafhum al-‘Agl wa 1-Qalb £ 1-Qur'an wa Sunnah
(Beirut 1980] 136f. Alsoc see S. Hasan Abdul Ghaffar,
Criticism of Hadith Among Muslims with Reference to Supan
Ibn M3ja (London 1986) 209-10.

106. This is an oft-repeated refrain met with in late
4

hadith criticism when the topic concerns fagql. Eg. it is
echoed by the Damascene pupil of Ibn Taymiyyah, Muhammad b.
Abi Bakr Ibn Qayyim al-Jawziyyah (d.751/1350) in al- ar

al-Munif £i 1-Sahih wa 1-Da‘if [Aleppo 1970] 66-7: "ahadith

al-‘aql kulluhd kadhib", then quoting al-Daraqutni's famous
pedigree of the kutub al-‘agl, and referring to similar
views by al-‘Ugayli, Abl 1-Fath al-Azdl (&.367 or 374), and
Ibn Hibban al-Busti. See §.-D. al-Munajjid, al-Islam wa 1—
fAgl 29.

107. Notably the works by al-Munajjid, al-Shaykh al-
Juzu, al-Quwwatli (see above n.105), and al-QuwwatlI, al-
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Tasawwuf al-‘Aqli fi l-Islam [Malta, Dar Igra' 1988) intr.

5-33. We have not seen the critical work of the Lebanese
scholar Dr. Karim ‘Azgui, al-‘Aql £i l-Islam (Caire, Mak-
tabat 3adir, n.d.), focusing on al-Ghazali's notion of ‘agl
tgratitude to maestro Jihad ‘Azgul for this reference}.
Other 20th century works treating the problem of ‘agl in
hadith in ene way or another include: the former Shaykh al-
Is13m of the Ottoman ewmpire, Mustaf3 Sabri, Mawgif al-‘Aql
wa 1-“Ilm wa 1-‘Alim min Rabb al-‘Alamin wa ‘Ibadihi al-
Mursalin (Cairo, ‘Isa 1-Bab al-Halabi, 1950 = 4 vols.]; the
former rector of al-Azhar al-Shaykh ‘Abd al-Halim Mahmug,

al-Islam wa 1-‘Agl [Cairo, Dar al-Kutub al-Kadithah, 19661};
‘Ali Shalag, al-‘Agl f£i 1-Qur'ap [Beirut, Dar Ib‘3d 1li-1-
Tiba “ah, 1984].

108. Eg. Mustafd ‘Abd al-gadir ‘At3's popular reissue of

the sections on ‘agl from al-Ghazalli's 1hya' & al-Muhasibi's

M3a'iyyat al-‘Agl, in: Sharaf al-‘Agl wa Mahiyyatuh {Beirut,
Dar al-Kutub al-‘Ilmiyyah, lst pr. 1986].

109. Recently Professor M.‘A. Amir-Moezzi has treated
early Twelver ‘agql reports in his remarkable work Le Gujde
Divin dans le Shi‘isme Oriqginel {Lagrasse 1992) 15-33 & pas-

sim, > trams. D. Streight, The Divipne Guide in Early
Shi‘igm, The Sources of Esotericism jin Islam [Albany 1994)
6~13. It is a pity that he studied the Shi‘l reports in

isclation from the wider materials available from the corpus

of Sunni Hadith, particularly the so-called da‘If or munkar
traditions preserved in early Zuhd and Akhl3ag writings or in
hikam, 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 cosmogonic or more

occultist reading. See our review in Tahgigat-1 Ialdml

[Tehran, Journal of the Encyclopaedia Islamica Foundation]
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IX/1994/221-38; also reviewed by E. Kohlberg in Arabica
XLII/1995/285-8.

1105ee eq. Husayn al-Quwwatli, al-Tasawwuf al-‘Agli £i 1-
Isl3am 5-106; and the continuing and deepening interest in
the thought of al-Hakim al-Tirmidhi in publications from

Egypt, Syria, Lebanon, and Germany.

111. We have not seen the later Najaf edition
(1385/1964) by Muhammad Sadiq Bahr al-‘Ulém. For Ahmad al-
Barqi: F.Nadim 276-7; R.NajashY I 204-7 #180; E.Tusi 20-2
#55; R.Tusi 398 #8 & 410 ¥16; Ibn Shahr@shub, Ma‘Slim al-
‘Ulam3’ led. ‘A. Igb3l, Tehran 1353Q] 9-10; al-Mas‘udi,
Muriij al-Dhahab [Beirut 1966-79]1 I 13 (ref. to al-Bargi's
Kit3b al-Tibyan); Ch. Pellat, E.I.= S 127a-8a; Jaldl al-Din
al-Muhaddith's intro. to his edition of uabEsin, Jim £.; &
Mizdn I 150 #588 (kadhdhab, wa kana yafhamu l-hadith). An
associate of the 10th imam al-Hadi (d.254/868), and said to
have been in touch with the 1llth imam al-‘Askari, he was
blamed for mar3sil and reporting on 'weak' authorities (al-
Najashi: thigatun fI nafsih yarwi ‘an al-du‘af3' wa i ‘tamada
l1-mar3sil), a charge prompted perhaps by his transmitting
from non-Imami scholars. A glimpse of the Shi‘i circle he

belonged to is given in R.Kishshi 557-8 #1053; al-NajashT
mentions his Kitab Akhbar al-Asamm, which may reflect his
theological interests. Fer a rather differing assessment of
Ahmad al-Baqu's significance for Twelver tradition, see
Amir-Moezzi, Guide Divin 54; & jdem, in Journal Asiatique
CCLXXX/1992/240.

112. His Kitab al-‘Aql is mentioned in F.Tusi 20, & Ibn
Shahrashub, Mz ‘31im 10, & Y3qut al-Hamawi, Mu‘jam al-Udab3'
[3rd ed. Beirut 1980) IV 133; but is absent from F.Nadim &

—

R.Najashi. Ibn Shahrashib and Yagut appear to rely on Ab®
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Ja‘far al-Tusi in their listing of Mahasin's contents. Both
al-Najashi and al-Tusi rely on the Fihrist of another pupil
of Ahmad al-Barqgi, the leading Qummi-Baghdadi scholar, Abm
Ja‘far Muhammad b. Ja‘far Ibn Battah al-Mu'addib; whose
Fihrist was said to be riddled with errors (k3ana kathira 1-
adab wa 1-fadl wa 1-‘ilm, yatasdhalu fi l-hadith wa
yu‘alliqu 1-asdnida bi-1-ijazat, wa fi Fihrist mda rawahu
ghalat kathfr; R.NajéshT II 282 #1020). Ibn al-Nadim's much
briefer listing is taken from one who transmitted the
Mah3asin from al-Barqgi, AblU ‘AlY Muhammad b. Hammdm al-Katib
al-Iskafi ( for whom see R. Najashi TL 215-3 ®/033; T.Baghdad IOT 345).

113. For him see W. Madelung, E.I.=® V 362b-3b.

114, This is an educated guess, based also on titles of
other lost works of Ahmad al-Barql (ef. R.Najashi & EF.Tusl):
Kitdb al-Fahm, K. Jadawil al-Hikmah [The Tables of Wisdom],
K. al-Amthal, K. Makarim al-Akhlag, K. al-Zuhd wa 1-Mawa ‘iz,
K. Adab al-Nafs, K. Khalg al-8amawati wa l1-Ard, K. Ma
Khataba 1lahu bi-hi Khalgahu, & K. al-Mawahib wa 1-Huziz
[Yagut, Mu‘jam IV 134]. Clearly al-Bargl's interests were
ecumenical, if not eclectic; could reliance on non-Imami
riwaydt have contributed to the loss of the bulk of Mahasin?
Ibn Shu‘bah al-Harrani included a number of reports in his
Tuhaf al-‘Ugnl drawn either from al-Bargl's lost K. al-‘Agl
or derived from the compilations by Sulayman b. ‘Isa & Dawud
b. al-Muhabbar; similarly with al-Karajakl, Kanz al-Fawa'ld,
and al-Tusi, Amali.

115. A Qummi scholar of an old@ 8Shi‘i Kufan family;
F.Nadim 276; R.Najashi II 220-1 #899 (da‘ifan £I 1-hadith wa
kdna adiban husna l-ma‘rifah bi-l-akhbar wa ‘ulum al-‘arab);

R.Tusi 386 #4 & 404 #1; E.Tus] 148 #628; Tangih III 113-4
#10659. Associate of imams al-Rida (d4.203/818) and al-Jawad
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(d.220/835), he had theclogical interests (eg. his book Fi
‘Ilm al-Bari'; R.Najashi II 221) and was a pupil of Muhammad
Ibn Abi ‘Umayr (d.217/832) & Ahmad b. Muhammad b. AbI Nasr
al-Bazanti (d.221/836); see R.Kishshi #s 290, 374, & 1034.

The latter two were pupils of the Im3mi theclogian Hisham b.

83lim al-Jawaliqgl {below n.138).

116. See Ch. Pellat, E.1.Z 5 127a-8a; & E. Kohlberg, Ibn
Tawus 273 #411, & 308-9 #491 (on the Kitab al-Mubtada' or
Qisas al-Anbiva' of AbU ‘AbdAl13h Muhammad al-Bargi).

117. Probably the companion of the tenth imam al-Hadi,
Muhammad b. ‘Al1 b. ‘Is3a al-Ash‘ari al-Qummi; R.Tusi 422
#12; F.?ESI 155 #6927; Tangih IIT 158 #11123. Not the
extremist/gh31i Abu Sumayyah Muhammad b. ‘Al al-Sayrafi al-
Kufi, a companion of imam al-Rid3a who was condemned by the

Qumml scholars.

118. Abu ‘Alil Wuohayb b. Hafs al-Jariri, mawld of Banu
Asad, a (Kufan?) companion cf al-Sadiq and al-Kazim who
authored reliable works yet was a Wagifi; R.Najdshi II 393
#1160; R.TOsi 328 #27; F.T@si 173 #758; Tangih III 282
#1273; & cf.? Jarh IX 27 #119 (Wahb b. Isma‘il al-aAsadi).

119. AbbD Basir Layth b. al-Bakhtarl al-Muradi, a famous
blind companion of ai-Bagir and al-Sadiq with theological
interests; R.Najashi iI 193 #874; F.Tusi 130 #574; R.Kishshi
169-74 #s 285-298, & index s.v.; Theologie I 331-2.

However, the kunya "Abu Bas?r" nay also refer to several
other blind persons, eg. Yahya b, al-Qasim al-Asadi; cf.
Tapgih III 308-11 #12975.

120. Contrast this with the characterization of ‘ilm &
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«

adab by Ibn ‘Abd Rabbih, flgd al-Farid I1 27: "innahuma 1-
gutbani lladhani ‘alayhimd madaru 1-din wa l-dunya wa farqun
m3a bayna l-insani wa s3a‘'iri l-hayawan..., wa huma maddatu 1-
‘aqli wa siraju l-badani wa nuru l-galbi wa ‘imadu l-ruh."
Al-Kulayni's formulation is more in harmony with the intent
enunciated by al-Hakim al-Tirmidhl (above n.68). The issue
here involves what was termed "‘agl dini faith mind" by al-
Muhdasibi (or by Ahmad b. ‘Asim al-Antaki?) in the Kitab al-
Khalwah; see al-Mashrig XLIX/1955/on 45 .

121. His name is AbU Bishr Aban b. Muhammad al-Bajali,
identical with the Ab3an b. Muhammad al-Bajali, dubbed "Sindi
al-Bazzaz%. An assoclate of the tenth imam al-Hadl, a lead-
ing Kufan scholar & nephew of Safwan b. Yahya, he authored a
Kitab al-Nawadir; R.Najashi I 82-3 #10 & II 421 #495; B.TQSI
416 #6; F.Tusi B1 #331; Tangih I 8-9 #33. Is he also
identical with the Kufan-Baghdadi al-Sindi b. Rabi‘ b.
Muhammad (R.Najashi II 421 #494; B.$ﬁsi 378 #8, 431 #1, 47¢
#11; F.Tdsi 81 #¥s 331 & 333; Tangjh IIa 71 #5331), an
informant for al-Saffar?

122. Al-‘Al3' b. Razin al-Q0alla', a Kufan mawla of
Thagif and companion of al-Sadiq. Deemed trustworthy, he
transmitted from al-Mufaddal b. ‘Umar al-Ju‘fi, was a pupil-
colleague of Muhammad b. Muslim (al-Naj3ashi: sahiba Muhammad
b. Muslim wa faglha ‘alayhi), and an informant for al-Hasan
b. Mahbub al-Sarrad (who trarsmitted his books) & for Yunus
b. ‘Abd al-Rahman {eg. R.Kjshshi Bs 211, 214, & 552). See
R.Najashi II 153-4 #809; R.Tusi 245 #355; F.Tusi 112-3 #488
(four lines-of-transmission of his writings); Tanglh Ila
256-7 #8037,

123. Abu Ja‘far Muhammad b. Muslim al-Awgas al-Tahhan
al-Ta'ifi, a Kufan mawld of Thaqif. A disciple of al-Bagir
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& companion of al-S3diqg, he was a learned fagih with
theological interests who had controversies with the fol-
lowers of ahl al-ra'y in Kufah. As a member of the circle
around the 8hi‘i theolegian Zurarah b. A‘yan, he upheld the
latter's teaching on istitd‘ah 'human capacity'. His work
“"Four Hundred Questions (on figh)" was relayed via al-Sindi
b. Muhammad } al-‘Al3' b. Razin } Muhammad b. Muslim. See
R.Najashi II 199-200 #883; B.?ﬁsi 135 #1, 300 #317, 358 #1;
R.Kishshi 161-9 #s 272-84; Tangih III 184-6 #11371; &
Theologie I 330. Van Ess 1s perhaps correct in not
identifying him with the (Meccan? or Kufan) quasi-Qadari
Muhammad b. Muslim b. Suways\Susan [Sunsun?] al-Ta'ifi; Jarh
VIII 77 #322, Tahdhib IX 444-5 §729.

124. Per W. Madelung, E.Ir. III 725a-726b for his death
date; yet Twelver authorities most often give the year [I5,

125. This type of ispad is not uncommon in Twelver
riwayah, the attribution usually being to one of al-Bagirayn
or al-8adigayn, reflecting reports with a similar or identi-
cal content relayed from father or son, al-Bagir and\or al-
Sadiq.

126. Probably the Qummi scholar Muhammad b. al-Hasan b.
Farrukh al-Saffar (d.290/902-3), author of the precious
early collection of reports dealing with the ‘ilm of the
Imam, Basa'ir al-Darajat (Tabriz 1960]. See the information
on him collected by M. A. Amir-Moezzi in Journal Asiatigue
CCLXXX/1992/221-50. Note that this report does not occur in
the printed edition of Eagé'ir, curiously bare of ‘aql

reports.

127. Of Qumm then Rayy, a controversial associate of the
9th, 10th, & 11th imams. Around 255/869 he was expelled
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from Qumm by the leading Twelver scholar Ahmad b. Muhammad
b. ‘Is3 al-Ash‘ari (see report #9 above}, on account of
accusations of ghuluww 'extremism'. 8Sahl was an informant
for al-Bargi, Muhammad b. al-Hasan al-saffar, and al-
Kulayni, three of the most important 3rd century Imami com-
pilers. See R.Tﬁsi 401 #1, 416 #4, 431 #2; F.TGSE 80 #329;
R.Na<3ashi I 417-8 #488; R.Kishshi 566 #s 1068 & 1069; Tangih
IIa 75-6 #5396.

128. The Kufan AbUG 1-Fadl ‘Abd al-Rahman b. ‘Amr [= Abd
Najran] b. Muslim al-Tamimi, an associate of the 8th & 9th
imams. Deemed highly reliable, he authored numerous works
dealing with figh, and a Nawadir. See R.Najashi II 45-6
#620; R.Tusj 380 #9, 403 #7; F.Tusj 109 #464; Tangih IIa 139
#6339; & ? Jarh V 267 #1258,

129. R.Kishshi 167 #280, + 162 #273, where al-Sadiq is
reported saying of Ibn Muslim: "annahu gad sami“a min abl wa
k3na ‘indahu wajihan"; further Theologie I 330 n.82.

130. This is the Kitab al-Burhan £i Wujdh al-Bayan by
Ibrahim b. Wahb al-Katib.

131. Abu ‘All al-Hasan b. Mahbub al-Sarrad, a Kufan
mawld of Bajilah and associate of imams al-Kazim & al-Rida;
E.Nadim 275 & 276; R.Kishshi index s.v.; R.TUsi 347 #9, 372
#11; F.Tusi 46-7 ¥151; Tapglh I 304-5 #2710. A highly
trustworthy scholar cf law, he is said to have related from
sixty companions of al-Sadig, and written numerous warks,
including a Kitab al-Nawadir.

Not to be confused with the slightly later Basran al-
Hasan b. Muhammad (dubbed 'Mahbub') b. al-Hasan al-Qurashi;
Jarh IIT 38 #164, & see Tahdhlb IX 119-20 #164.
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132. The text of Nagd al-Nathr, in guoting this report
anonymously, varies the phrasing of the 'setting': "inna
113ha ‘Azza wa Jalla lamms khalaga l-khalga, thumma 1-‘aglu
ba ‘dahum, istantagahu...". This is clearly a making
explicit of the fact that reports of the "lamma khalaga
11zhu 1-‘agla"-type were not to be understood as depicting
‘agl as first creation, and exhibits a sensitivity to the
(later) controversy over the "awwalu m3 khalaga l113huo 1-
‘aglu" form. Immediately following this guote, pseudo-
Qudamah invokes two statements by the imams about ‘agl as
the hujjah; cf. Usul I 25 22 [al-Sadiqgl, & I 16 > Tuhaf 285

{al-K3azim to Hishaml.

133. Or: 'he examined*tested him'. This unique element
makes explicit the 'testing' intended by the igbal & idbar
of ‘agl. The same term occurs in the tale of Caliph Yazid
b. Mufawiyah's infatuation with the singing girl ‘Umarah,
where Yazld tests the sagacity & oratory of his Iragi inter-
locuter (described as ‘@gil) he has selected to aid him in a
ruse to win ‘Umarah from her ‘Alid owner: "fa-lamma dakhala
‘alayhi istantagahu fa-ra'a bayanan wa halawatan wa fighin
[=‘agl]..."; Ahmad b. al-Husayn al-Bayhagi, Al-Mah3sin wa 1-
Masawi', ed. M. Abu 1-Fadl Ibrahim [Cairo 1961] I 224. And
Caliph Sulayman b. ‘Abd al-Malik tests someone by question-

ing: "arada an yakhtabirahu li-yanzura a~-‘aqluhu ‘ala qadri
kalamihi am 13..."; ‘Igd al-Farid II 241; & ‘aql 51-2 #58:
®...arada Sulaymanu an ya‘rifa ‘aglahu".

134. Ibn Babawayh's Amali agrees with Mahagin, yet some
Mss. of Mahasip read the energetic 1a ukmilannaka. Both
Usul and Nagd have the perfect akmaltuka, "I have only per-
fected you in those whom I wish (to do so)".

135. Nagd concludes by adding: "wa bi-ka dkhudhu wa bi-
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ka u‘ti". Does this reflect an alternative form of this

riwayah?

136. Eg. the report from imam Mus3 al-Kazim in Mahasin,
kitab masabih al-zulam, bab al-‘agl, 193 #9: "...David did
not appoint Solomcn as his successor until he tested his
‘agl/hatta ikhtabara ‘aglahu...". See the versions by Wahb
on Ibn ‘Abbas, and by Ka‘b al-Ahb3r, found in Ibn Wathimah
al-Farisi, Bad' al-Khalg, ed. R.G. Khoury [Wiesbaden 1978]
127f.; & partly paralleled by Sa‘id b. Jubayr, in al-
Nuwayri, Nihayat al-Arab III 235, & al-Kutubi, Ghurar al-
Khagﬁ'is 85-6. Further, the prophetic hadfth concerning the
light sprinkled upon Adam's progeny in the Yawm al-Mithag
cited by al-Hakim al-Tirmidhi, Adab al-Nafs, ed. al-83'ih
(Cairo 1993) 93~4: "inna 1l13ha khalaga l-khalga fI zulmatin
thumma rashsha ‘alayhim min nurihi..., thumma akhrajahum
yawma 1-mithag bidan wa stdan thumma istantagahum
yawnma ‘idh...".

137. ‘Alil b. al-Hakam b. al-Zubayr al-Nakha‘iI, of Kufa
(and\or from al-Anbar), and companion of the 8th imam al-
Rida and\or al-Jawad. Deemed reliable, he authored a book
relayed via Abu Ja‘far Ahmad al-Bargl and Muhammad b. al-
Sindi. See R.Najashi II 109 #716; R.Tusi 382 #30, 403 #12;
F.TEST 87 #366; Tangih IIa 285-6 ks 8250-8254. He was the
pupil of the Imami theologian Abu Ahmad Muhammad Ibn Abl
‘Umayr al-Azdl (d.217/832; R.Kishghl 570 #1079, & see
Theologje I 384-6}.

138. Probably the Kufan Imami theologian Abu Muhammad
Hisham b. S3lim al-Jawaliql; R.Naji3shl II 399 #1166; F,.Tusi
174 #760 (‘All b. al-Hakam transmitted the asl-book of al-

Jawaliqgi); W. Madelung, "The Shiite and Kharijite Contribu-
tion to Pre-Ash‘arite Kalam", ]slamic Philosophical Theol-
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ogy, ed. P. Morewedge [Albany 1979] 120-39, on 12% n.9, 131
n.26, 134 n.42; & Thelogie I 342-8. This important follower
of al-83dig and al-Kazim was a rival of another key disciple
cf both imams, Hisham b. al-Hakam.

Note that Ibn Abi ‘Umayr belonged to the school of al-
Jawaligi; given that Hisham b. al-Hakam was also a teacher
of Ibn Abi ‘Umayr (see F.Tusi 174-5 $#761), the possibility
that "Hisham" in this isnad = Hish3m b. al-Hakam, cannot be
discounted (see R.Kishshi 415 #785; & Madelung, art. cit.

134 n.43).

139, This final phrase may be contrasted with other ver-
sions given above: la-ka al-thawab; bi-ka uthibu; iyyaka
uthibu. Perhaps ‘alayka may be construed as: "Upon thee do I
requite®, with the thawab taken in the absolute sense of
compensation for both good and evil; yet most often thawab

denotes requital of obedience to God.

140. He authored a Kitab gl-Nawadir, which Abu Ja‘far
Ahmad al-Bargi transmitted; R.Najashl II 235 #926 (“garibu
l-amr®); E.Tusi 153 #676; Tangih III 112-3 #10657. Not Abu
‘AbdAl113h Muhammad b. Kh3lid al-Barqgi, the father of the
compiler of Mahasin, invariably referred to by: ‘an ablhi.

141. Abu Muhammad °‘AbdAll3h b. al-Fadl b. ‘Abdallah b.
al-Harith [= "Babbah"] al-Nawfall al-Hashimi, who was a
descendant of Nawfal b. al-Harith b. ‘Abd al-Muttalib (for
Babbah: Tahdhjb V 180-1 #310). A Qurashi Arab known to have
relayed many interesting reports from al-Sadiq; his bock was
transmitted from him by Ibn Abi ‘Umayr; R.Najdshi II 25
#583; Muhammad b. ‘All al-Ardabili, Jami® al-Ruwdt [Qumm
13311 I 499; Tanqih IIa 202 #7004. But see the next note.

142. Twelver bio-bibliographical sources make no mention
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of "al-Fadl b. ‘AbdAll3h al-Hashimi al-Nawfali"; this isnad
might have been 'inverted' in some way in Mahasin's text and
"abihi" lost its true place, but Bihar 1 37 #6 has the same.
Possibly the isnad should be: ...al-Hasan b. Muhammad b.
al-Fadl (b. Ya‘gtb b. Sa‘id b. Nawfal b. al-Harith b. ‘Abd
al-Muttalib) al-Hashimi al-Nawfali } his father } al-Sadigq;
see eg, Mahasin, kitab al-safwah wa l-nur, 152 #75. For
this associate of imam al-Rida, al-Hasan\Husayn b. Muhammad
al-Nawfali, see R.Najashi I 159-60 #111, or 169 #130; Tangih
1 309 #2745, & 343 #3053 (quoting from a Mss. of R.Najdshi
differing considerably from the several published versions:
rawa ‘an nuskhati abihi ‘an AbI ‘AbdAll3h..., la-hu kit3bun
kabir); and said to have authored the account of al-Rida's
debates with leaders of other religious confessions {(majalis
al-Rida ma‘a ahli 1-adyan). Further on this family of
akhb3ris, see Ch. Pellat, "al-Nawfali", E.I1.¥ VII 1045a-6a.

143. Such a notion may have first been broached by the
Kufan mawl3 and fagih Sa‘id b. Jubayr (executed 95/714 by
al-Hajjaj), a leading pupil of Ibn ‘Abbas and an associate
of ‘All b. al-Husayn Zayn al-‘Abidin. See the report in Ibn
Wathimah al-Farisi, Bad' al-Khalg 128:

"It has reached me that al-‘agl was divided into a
thousand parts/anna 1-‘agla gqusima ‘ala alfi juz'in.
Muhammad S was granted 999 parts, and his community was
given only one part. Likewise the prophets before him,
save that whch God excelled Muhammad § with. For God
elected the prophets on account of their ‘aql. ..."

The fact that Sa‘id retells an earlier piece ("balaghani")
points to the currency of this notion within certain cizrcles
in early Islam. This motif of the prophets being the
'weightliest' in understanding (most wise of thelr con-

temporaries), with its conception of the materiality of ‘aql
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having a definite mass or measure, was developed in some
detail in terms of "grains of sand" (cf. L Kings 4:29)
representing the infinite gradations of the created measures
of ‘agl; see eg. Wahb's statement in Hilyat IV 26-7 (via
Dawud b. al-Muhabbar).

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 Moses 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, Rosh ha-Shanah 21lb); see eg. L.

Ginzberg, Legdends of the Jews III 141, IV 130. More 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 of the

New Testament, trans. Bromily, VII 506-28, on 507.

144. The identical isnad occurs nearby in Mahasin 193
#11 (on the ulu 1-albab). CGiven that al-Kulayni (Usul I 11
#5, & 27-8 #32) reports two versions of very similar reports
on an isnad through Abu Ghalib al-Hasan b. al-Jahm b. Bukayr
b. Afyan al-Zurarl } imam AbG 1l-Hasan al-Rida; then al-
Barqi's report #13, with its almost nonexistent isnad, may
be taken as a gawl of the eighth imam ~1-Rida or possibly of
his father Musa al-Kazim. —_—
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For al-Hasan b. Jahm, who compiled a work of masa'il on
his master al-Rid3, see: R.Naj3shi I 158 #108; F.Tusi 47
#152; R.Tusi 347 £10 (associate of al-Kazim), 373 #28 ("al-
Razi" = al-Zurari); Tangih I 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.Nadim 276, &

Theologie I 322-3.

145. M3 yu‘ba'u min ahli hadha 1-din bi-man 13 ‘agla la-
hu. cCf. Usul I 27 #32; & Q al-Furgan 25:77. Al-Majlisl
defuses the implications of this statement by recourse to
the theological notion of taklif: alladhina ghayra kamillna
f1 1-‘agl, wa in hurime ‘an fada'il ahli 1-‘aql 1akin
takdlifuhum aydan ashalu wa akhaffu, wa aktharu 1-
mukhatabati fiI 1-takd1if{ l1-shagqgati l-ulil 1-albab; Bihar 1
92.

146. "Mimman yasifu hadha l-amr"; the 'affair' denoting
Shi ‘]l partisanship and following the Imam's religious
authority. Compare Usul I 11 $5: "‘indana gawman la-hum

mahabbatun wa laysat la-hum tilka 1-‘azimah yaqUluna bi-
hadha 1-gawl?"

147. The report in Usul I 11 #5 has: "fa-i‘tabiri ya ull
l-absar". Recall that Ahmad al-Barqi included in his
Mahﬁsin a work entitled K. Ma khataba 1l1ahu bi-hi khalgahu
(above n.1l14}.

148. Eg. Ibn ‘Abd Rabbih (‘Igd al-Farid II 249): min
jaldlati gadri 1-‘agl anna 113ha lam yukhatib 1113 dhawl 1-
‘ugiil; or pseudo-Qudamah, Nagd 3. See the development of
this notion in al-Muhasibi, Fahm al-Qur'3p 266f. A separate
study of the development of the notion of hujjah in the
early period would throw much light on these theological and
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spiritual ideas in relation to *

149. See H. Landol%,; 'Walaya
gion, ed. M. Eliade, XV 319-21.

agl.

h"’
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Chapter 2

SALIENT MOTIFS

S§I. "WHEN GOD CREATED ‘AQL "

This chapter first examines the major themes embedded in
the Agbil! report(s), and then reviews a rival body of eariy
tradition which placed ‘'the Pen' (al-galam) at the beginning
of creation.
$I A. The 'SETTING'.

The most invariable detail in all the above versions is
the near total unanimity in the wording: "Waen God had
created al-‘agl" (lammi, 'having created', 'at the time that
God created'). Clearly the temporal clause lammz khalaga
should not be understood as specifying a first, primordial,
or 'pre-creation' cosmogonic 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 endowed with ethico-religious dimensions wnich is
gifted by God (mawhub); perhaps this is covered by the term
shay' occurring in some of the reports.! This fact needs to
be stressed in light of Goldziher's influential supposition
that the form "lammi khalaga" was a later deformation or

mitigation of the original "awwalu ma khalaga" form. While

88
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other second century reports employing this clause make
clear that "lammi khalaga l1lahu" was met with in popular
moralizing traditions,= the phrasing of some was perhaps
modeled on the 'setting' of the Agbil! report itself.

$I B. The 'TESTING'.

The second unanimous feature is God's making trial of
‘agl 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 Muslims (ch.l n.133). The
imagery of turning forward and back is rooted in the old
Arab and early Arab-Muslim lexical pairing of igbal & idbar,
mugbil & mudbir, a widespread 'Janus' conception.® This
conceptual pair was connected with increasing vs. declining
fortune: " igbal al-dunya the being fortunat "; &
"dabara ba‘da igbalin his fortune became evil after having
been good" [Lexiceon d.b.r.}.* Recall that in the old Arab
and early Muslim view, good fortune (hazz & jadd) in one's
livelihood (rizg) was aligned with stupidity (humg), the
opposite with ‘agl.® This notion may lie behind the (pos-
sibly primitive?) predestinarian fcrm of the 'testing' in
this Agbil! report. A first century gawl attributed to
leading personalities seems to echo old Arab usage :®

"I am mnre inclined to grant the request of the
intelligent man who turns away {(in disdain)/al-‘3qil
al-mudbir, than the fool who thrusts his face for-
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ward/al-ahmag al-mugbil (seeking satisfaction of his

need)."

The Qur'an contrasts the positive human response to
divine command or prohibition against the wilful disregard-
ing or scornful 'turning away' from divine guidance; see eg.
Q 8:23 "...wa law asma‘ahum la-tawallaw wa hum mu‘riduna And
if He makes them hear, they will torn away in aversion".”
Another conceptual pair of Qur'anic terms is clearly rele-
vant, namely gaddama & akhkhara (eg. Q 75:13 & 48:2 > per
sins of omission and commission}. Al-Muddaththir 74:37-8
gives a warning: "to him among you who wishes teo advance/an
yatagaddama (in virtue) 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 ‘aqgl enters into this dynamic. The motif
met with in tales about the 'Succession of Solomon' (ch.l
n.l3e), where the ‘éqil is tested to determine how akundant
is his endowment of understanding clearly plays a part here.

A complementary theme from the first century on was the
spurning of this world (al-dunya) and its capricious bes-
towal of fortune, and concentrating upon the Hereafter (al-
akhirah). Al-Sadiqg invokes Lugman's admonition to his son
wherein improper igbal & idbar vitiate “agl 'reason' :*°©

Since I came into this world, I turned away (from it)
and turned to face the Hereafter. My dear boy, do not
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pursue the affair [of worldly fortunel when it declines
(mudbiran)**, and do not relinquish [worldly fortune]
when it presents itself (mugbilan). For that makes the
ra'y 'sound-sense*judgement' to err, and makes al-‘aql

contemptible.
Lugmin's meaning should be construed as counselling
indifference to the ups-and-downs of material circumstances,
over which one has no control.

All religious matters are said to possess both an igbal
and an idbar,** an ebb and a flow. An interesting gawl
assigned to the second Caliph ‘Umar b. al-~Khattab links the
three faculties of dhihn 'mental-acuity', ‘agl 'intelligent-
comprehension’', and hifz 'retentiveness-of-mind', with the
heart.'® ‘Umar asked a group of his associates :

"What do you say concerning the man whom at times
his dhihn is not present with him/13 yahduruhu, nor his
‘agl nor his hifz; and at times his dhihn and ‘agl are
present with him? ... [(They confess ignorance.]

The heart has a tdarkening-cover' like the cloufds
obscuring (the light of) the moon/inna 1i-l-galbi
takha'an ka-takha'i l-gamar. So when that (covering)
envelopes the heart/ghashiya dhalika l-galba, then his
‘agl and hifz depart from him/dhahaba min-hu. And when
it [the 'darkening-cover'] is dispelled from his heart,
his dhihn, ‘aql, and hifz are brought (back) to him."

‘Umar's nexus of dhihn, ‘aql, and hifz suggests the over-
lapping qualities of mental-acuity, of intelligence, and of

'‘attention*consciousness', being located in the heart as the
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seat of awareness likened to the light of the moon. The
heart (galb), 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-‘agl
'loss of reason' (cf. ghushiya ‘alayhi 'lose consciousness,
faint'), and explains the cause of episodic intervals of
inattention or mental vaculty in human awareness.

Tnis theme of contrasting 'times' of intensity for the
functioning of human faculties receives a differing emphasis
in several reports attributed teo ‘AlY and to Ibn Mas‘ud
specifying that man's heart is 'two-faced', characterized by
periods of eager-longing and susceptibility to good works,
countered by periods of feeble laxity and aversion when it
must not be overly tasked.?* This notion appears to paral-
le]l the Zoroastrian teaching concerning the timely governing
of two types of virtue through innate wisd@om (xrad})}, the two
modes of action being 'forward-inclined' and 'backward-
inclined' (fr3z-3hangig & abdz-ahanglg), with human virtues
and vices falling into both of these two categories in a
double blnary system.!®

These several dove-tailing motifs provide an indigenous
context in which to comprehend the igbal & idbdr of ‘aql.

At a certain level the 'testing' demonstrates ‘agl's
obedience/td‘ah to the divine injunction, his readiness to

heed the divine address by performing obligatory deeds &
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refraining from prohibited things. ‘Aql is 'two-faced' in
an even more fundamental way, when it comes to comprehension
of meaning. God's 'testing' of ‘agl essentially consists in
His addressing him directly (khatabahu), and ‘agl's hearing-
and-obeying the divine address. This basic feature expands
upon the Qur'dnic givens (sam‘, fahm, ult 1-albab,
"ya‘giluna®; + see ch.l report #14). His igbal is the
proper response to the demand to pay attention & understand:
‘Listen!'. His idbar is the turning a deaf ear to all 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 Iblis (ma‘siyat
Iblis). The idb3r may also be viewed as stopping short at
limits imposed by God or inherent in ‘agl's nature, a theme
favored by later Sufis, playing on the etymological deriva-
tion of ‘agl from the camel's binding cord (al-‘igal).:s
Thus the igb3al & idbar of ‘agl 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.*” This motif is basic to the sapiential address
formula (isma‘ qawli wa 1°gqil ‘anni!; ihfazti wa ‘G!) where
hearing-and-obeying (ie. acting on what one hears) comprise
the twin facets of understanding and comprehension (French
'entendement').*®™ The process or event of understanding in

the hearer's consciousness was indicated by ‘agala ‘an\min,
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. and involves the equivalence of fahm and ‘agl in relation to
sam® and galb. This fundamental significance of the role of
‘agl is clearly evident in a unigque form of the lamma
khalaga report :*7

#15) God Mighty and Majestic, when He had created al-
‘agl 'intelligence', He said, "Come forward!" so he
drew u:2ar. Then He said to him, "Go back!” so he
retreated. Then He said, "By My Power and My Glory!
I did not create a creature dearer to Me than thee, and
I shall certainly not put thee save in the most beloved
of creatures to Me." And when He had created al-humg
'stupldity’', He said to him, "Come forward!" so he
retreated. Then He said tec him, "Go backl!" so he drew
near. Then he said, "By My Power and My Glery! 1I did
not create a creature more hateful to Me than thee, and
. I shall certainly not put thee save in the most
detested of creatures to Me."

The predestinarian intent is clear: ‘agl leads to fortunate
happiness, wise and prudent conduct of life, and salvation;
humg ends in misfortune, ignorance, and damnation.

Stupidity is the inverse or mirror opposite of ¢

agl
'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 (‘aql \
humg) 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 ‘agql

vs. nafs & hawa).
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Beyond this fundamental sense, ‘agl'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 ‘agl in the encomium. This kind of
obedience*hearing, of paying attention & heeding,®® is what
constitues true 'intelligence' or wisdom, itself made pos-
sible through fod's provision. Ultimately the igbal & idbar
of ‘agl represents an Islamic valorization of the sapiential
address formula, extended into a narrative creation tale
l1paded with theclogical weight. The 'testing' was
elaborated to vehicule the particular cencerns of the cir-
cles adapting the report {(eq. ch.l reports #7 & k8.a).

ST C. The 'ENCOMIUM?'.

Some variation is found in the praise God awards to
‘agl. It falls into two parts, God's oath (lacking in #s 1,
3, 6, 7, & 13); and God's pralse of ‘agl as the most
cherished thing to Him. The oath most often consists in
God's vowing by His Power or Might (wa ‘izzati!), or His
Power and Glory. This emphasis on the divine potency and
majesty highlights the special status of ‘agl among created
things (cf. fadl al-‘agl the surpassing merit of ‘aql).
While two reports lacking the oath (#1 & #3) may be open to

predestinarian interpretation, it is likely that the heart
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of the issue was the motif of tafdil — the inequities or
innate variations in human endowment of moral understanding.
God's praise expresses the cherished (ahabba ilayya),

even distinguishing (#5 a‘Jjaba, #6 & #7 akrama), esteem He

has for ‘agl,¥whom He created nothing (better than)(ahsana

min). The phrase "ma khalaqtu khalgan... I did not create a
creature" (or "I created no creature"), effects a per-
sonification of ‘agl as one of God's khalq 'created beings'.
Normally 'khalqg' is taken as equivalent to 'mankind,
human',=* though other beings are so referred (angels, the
jinn).== The personification of ‘agl was not unusual in
early Muslim thought, as the almost poetic saying of an
anonymous bedouin implies :==

If al-‘agl were to be 'fashioned (in human form)' (law
suwwira 1-‘aqlu). then the sun would be made dark next
to him; and if ai-humg were to be so 'fashioned', then
the night would shine brightly next to him.

Early hadith contain several charming tales featuring the
semi-personified ‘agl, such as the ancient wisdom tale about
Gabriel offering Adam a choice of ‘agl over the traits of
haya' 'organic-shame' (or husn al-khuluqg 'goodliness of
innate disposition') and din 'faith*obedience'.®+
Significantly, early Islamic sayings make an explicit
personification of husn al-khuluqg.2® Often a person's khalg

‘physical form' and their khulug 'innate constitution' are
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compared.2® Al-Tabaranl quoted a 'prophetic' saying via the
Companion ‘Ammar b. Yasir: "husnu l-khulug is the greatest
created-being of God".Z” Given the extremely widespread and
important nexus of ‘agl and the akhlag (a topic deserving of
separate detailed treatment), it is justified to construe
the meaning of khalg in the Agbil! reports as revolving
primarily around its nature as chief among the created

[

traits of human endowment. The term khalg thus depicts ‘“agl
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 #2, #9, #14). That ‘aql is depicted as
created/makhlug, and one among other created traits is never
in doubt.®® Yet this was no obstacle to viewing ‘agl as
much more than a mere trait of human nature, and placing it
in the supernal realm of God's Throne, ie. ‘aql as Heavenly
Wisdom, prototypelcounterpart to the human inborn trait.

SI D. The 'LISTING'.

Here we meet with the widest range of variability among
the report(s). Often the meaning is clouded by textual
variants which may profoundly alter the sense, even by a
single letter, and the possibility of tahrif & tashif is
constantly present. Although we are attempting to trace
trajectories of meaning focused on a single term, for

reasons of economy we cannot explore the significance of the
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differing versions beyond the brief comments following each
report.®® Clearly these differences reveal the continuing
evolution and enrichment cof meaning contributed by the clir-
cles handling the report. It is most evident in the variety
of phrasings dealing with reward and punishment: #4 bi-ka
u‘3gibu; #3 bi-ka uthibu wa bi-ka u‘3qibu; ## 5-9 la-ka 1-
thawab wa ‘alayka 1-‘igab; #10 & #11 iyyaka uthibu wa iyy3ka
u‘agibu; #12 ‘alayka uthibu.

Most notable among these enrichments were the moderate
Qadarl circles in Basrah stemming from the disciples of al-
Hasan al-Basri (Malik b. Dinar, al-Fadl al-Ragashi, al-Hasan
b. Dinar, Salih al-Murri); and the Kufan Shi‘I appropriation
clustered around the figures of the imams al-Bagir and al-
Ssadiq (Muhammad b. Muslim, Abu Bagir, Hisham al-Jawaligi).
In Part II we shall see that the Shi‘i development of this
report in some ways went well beyond the Basran-Baghdadi
stream, invelving an expansion of the 'setting' intended to
combat PDualistic teachings, and a wealth of detail in the
'listing' based on the psycho-ethical role of the akhlag,
preparing the way for later SuUfl psychological adab.

SI E. SUMMARY

Such intense creative enrichment among Iraqi schools
pursuing increasingly independent paths throughout the sec-
ond century, must not distract one from appreciating the

roots of this report. The versions attributed to the
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Medinan Kurayb (#2), to the Meccan Ibn Sabit (#4), and that
found in ‘Igd (#15), are clearly predestinarian in intent.

They present a problem in judging whether the report started

1]

out by reflecting predestinarian notions about ‘agl, partic-
ularly in light of the currency among the old Arabs & early
Arab Muslims of the notion that ‘agl was part of the
predestined allotment varying in measure with every individ-
ual. This possibility cannot be easily dismissed. The fact
that early in the second century this report was received
and elaborated by both pro-Qadari Sunni and anti-Qadari
Shi'l circles in Iraq (with both largely subscribing to the
notion of tafdil al-‘aqgl, innate dissimilarities in people's
‘ugual) reveals that it had an earlier history, unrecoverable
from our sources.

This report was in circulation during the last third of
the first century, either in the Hijaz and\or in Syria and
Iraqg, as a saying by key Successors enunciating the notion
of fadl al-‘agl 'the surpassing merit of intelligence', with
its implications for taklif 'moral responsibility'. It may
possibly have been known earlier in some 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 ciricles who embraced
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it, since it was open to both Qadari and predestinarian
interpretations. Only during the course of the second
century (ca. the 2nd third?) did it assume the guise of a
Prophetic hadith. One may cautiously assert that in some
form, this report was part of the teaching of al-Hasan al-
Basrl and of Muhammad al-Baqir, both of whom flourished in
the last third of the first century AH. 1If one accepts this
assertion, one must also accept that the Agbill! repert is an

expression of basic Islamic teachings.

§II. QALAM AND 'FIRST CREATION'

Despite the fact that the Agbil! report says nothing
about a first c¢reation, 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,=<
God's Throne,®! the Letters,®® and al-Qalam 'the Pen' by
which God inscribed His predestined decrees of Fate upon the
Preserved Tablet (al-lawh al-mahfuz)™™ for the universe He
planned to create. Second century Shi‘l thinkers also
entertained the idea of Muhammad and the Imams as a type of
primordial spiritual creation (arwah), or 'pre-creation'
light bodies (later Nur Muhammad).®* We are not aware of
any hadith or gawl before the 3rd/9th century explicitly

stating that al-‘aql was God's first creation.
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An indication of the differing notions current from an
early period is reflected in the query put to al-Bagir by an
anonymous learned Syrian (min ahli 1-Sham min ‘ulama'ihim)
who asked him about "the first thing God created of His
creation ‘an awwali m3 khalaga 11ahu min khalgihi".®® This
Syrian referred to three prevailing views among Muslims on
the first thing created: Spirit/al-ruh, Pen/al-galam, and
al-gadar.®® Al-Bagir responded by arguing for a creation ex
nihilo, then asserting that God first created Water, from
which everything else was created.®” Similar creation
schemes were popular in the first two centuries, especially
among the qussads.®® Since reports depicting the Pen as
first creation came to be entwined with the Agbil! report,
they shall be treated first before following further devel-
opments of "lamma khalaga 113hu" and its mutation into
"awwalu m3 khalaga 113hu 1-‘aglu".

SII A. THE 'PEN' QALAM, AGAINST AL-‘AQL

J. van Ess identified the main lines of transmission of
"naive predestinarian sayings" about the Pen cast in the
form of hadiths.®® Taking their cue from Q 68:1 "By the
inkstand and the Pen and by that which they write", a famous
gawl was elaborated whose basic form asserts :+°

Awwalu ma khalaga 11ahv l-galamu** The first thing God
created is\was the Pen.*?® Then He said to it, "Writel"
Sc (the Pen) wrote what came to pass and what will come

to pass®™® until the Day of Resurrection.<=
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(However, the form of the "Ibp Jubayr } Ibn ‘Abbas" report

found in al-Tabarani, Mu‘jam a2l-Kabir XII 54 #12500, reads:

"Lamma khalaga llahu l-galama gala la-hu...".) As van Ess
has shown (Zwischen 7E8-9), the chief witness to early forms
of this galam report as a gawl of Ibn ‘Abbas came from Kufan
predestinarian circles of the last decades of the first
century, in touch with the Meccan school of pupils of Ibn
‘Abb3as (eg. Sa‘id b. Jubayr d.95/714, Mujahid &.104/722, &
al-p3sim b. Abi Bazzah®*®™ d. ca.ll15/733).

It quickly became 'raised' into a prophetic hadith at
the hands of later Kufans such as Sulayman 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 Qadari circles of the Hijaz, 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 :%®

The first thing God created is\was the Pen. Then He
ordered it, so it wrote what came to pass. And among
what was written, it wrote: "Perish the two hands of
Abu Lahab" [Q 111:1].%>

Whether the earliest versions of the galam report enunciated
the notion of 'first creation' is uncertain (cf. the "lamma

khalaga" form above). However, such a form of the galam-
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nction would clearly be easier to link with Qur'anic

vocabulary than the infinitive fagl. Yet its center of

gravity appears at first to have revolved around asserting
predestinarian views over and against Qadari or merely
voluntarist notions.
SII B. THE TWINS: FIRST QALAM, THEN °‘AQL

Around the late second or early third century AH, the
"awwalu ma khalaga llahu l-galamu" report converged with or
was grafted onto a predestinarian version of the "lamma
khalaga 113hu 1-‘agla" report. The marriage of the two
resulted in a peculiar offspring intended to effect some
sort of harmonization or reconciliation between two
originally incompatible families. Or the intent may have
been tec mitigate the perceived baleful consequences of the
more radically Qadarl versions of the Agbil! report. We
give two examples of this offspring, both with a tripartite
structure.

#16) Kami] VI 2272-3 (= al-Suyuti, La'3all I 130-1,
from Ibn ‘Adiy, & =21-Daraqutni's Ghara'ib M3lik; partially

quoted in MizAp IV 61 #8298, & Tahdhib IX 506) :

zeNAD |, al-Rabi‘ b. Sulayman al-JizI** (d.256/870) }
Muhammad b. Wahb al-Dimashgi=*® } al-wWall@d b. Muslim®=®
(d.195/810) } the Medinan fagih Malik b. Anas (d4.179/795) }
Sumay®* (d.130/747-8 - 135/752-3) } Abu Salih Dhakwan al-

Sammin®= (d.101/719~20) } Ab{l Hurayrah {(4.59/679) } marfa®.
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[ Note the variant riwayah witn shorter text in Ibn
al-Jawzi, Adhkiya' 7: ... } Ja‘far b. Muhammad
al-Firyabi (d.301/913-4) } Hisham 5. Khalid al-Azrag®™®
(d.249/863) } al-Hasan b. Yahyd al-Khushani™* (d. after
190/806) } "Abu ‘AbdAllah mawla banl Umayyah" }

AbG S3lih } AbU Hurayrah } marfg’

"awwalu shay'in khalagahu llahu l-galamu..., thumma
khalaga 1-‘agla wa gdla, wa ‘izzatl la-wkmilannaka...";

cf. ch.l report #8.a. 1

The text in Kamil & La'3li begins: 1 "awwalu ma khalaga
113hu l-galamu, thumma khalaga 1-Nun the 'inkwell'", with
the Pen writing all that has and that shall come to pass,
"min ‘amalin aw ajalin aw atharin"®®. Once the Pen com-
pleted writing, it £alls silent forever. ii 8. 3enly:
"thumma khalaga l1-‘agla Then (God) created al-‘agl". Omit-
ting the 'testing' completely, the text moves directly to
the 'encomium', "md khalagtu khalgan a‘jaba ilayya min-kal".
Then to a 'listing' of predestinarian intent, "la-
ukmilannaka fi-man ahbabtu wa la-ungisannaka f£I-man
abghadtu": whomever God favors is granted a complete share
of ‘aql, and whomever He despises is granted a diminished
portion (cf. ch.l #2, #3, & above #15). iii The report
concludes by appending a Prophetic saying defining what
kamal al-‘aql and nugs3n al-‘agl consist of: performing acts

of cbedience, either to God or te the Devil.
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The critical discussion centered on the identity of

Muhammad b. Wahb al-Dimashgi, most often pointed to as mid-
wife for this report. Ibn ‘Adiy dismissed it as batil &
munkar, while al-Daraqutni remarked that it had no cor-
roborating support from known reports of Malik or Sumay, and
without pinpeinting blame suggested that one of its trans-
mitters had unintentionally conflated two separate padfths
into one (dakhala ‘ald ba‘dihim hadithun fi hadithin; La'dll
I 131). The isnad discloses the role of several Damascene
Murji'i figures known for expertise in figh (students of al-
Awza ‘T or M3lik b. Anas), and active propagators of hadith
at the turn of the 2nd\3rd century, whe mingled theological
irja' with rv sdestinarian views.®® 1Its attribution in this
misshapen 'twin' form to Malik and the ﬁijﬁz is untenable;
more plausible is an Iraqgi Murji'l input. Yet al-Walid b.
Muziim (above n.50), who was in contact with Hijazi and
Iraqi authorities, conceivably assisted at the birth of this
report. It is pos=zible that the older Syrian Qadarl trend
exploited by Makhul and Ghaylan, and perhaps associated with
Murji'i views on faith and deeds, may have eased the way to
this pairing of galam and ‘agl (see Theologie I 129).

The other report takes a different route from Syria back
to Medinah on a contrived isndd through some shadowy figures
to Zayd b. ‘Ali ... } ‘AlI. 1Its tripartite format

represents basically the same text as report #16, yet with
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interesting variants such as the form of the 'testing' (cf.
ch.l #10, istantagahu). It was probably imported into Bagh-
dad by the same Damascene Murji'l (later "jahmi") circles.

§17) La'all I 131-2 (from al-Khatib al-Baghdadi)

xs~NAD | AbT Ja ‘far Ahmad b. Muhammad b. Nasr al-Qadi }
Muhammad b. al-Hasan al-Razagi®” } Musa b. ‘AbdAlldh b. al-
Hasan b. al-Hasan b. ‘Al1T b. AbI T31lib®™® } Fatimah bint
Sa‘id b. ‘Ugbah } her father 8a“id b. ‘Ugbah b. Shadd3d al-
Juhani®® } 2ayd b. ‘Al1 (d4.122/740) } his father } & grand-
father (al-Husayn b. ‘A1) } ‘Al b. AbI Talib } marfua‘:

"The first thing God created is the Pen. Then He
created the inkwell/al-dawah, and this is His saying,
[Q 68:1] "Nun wa l-galam", the niin is the inkwell.
Then He created for the Pen the inscription/khatt®< of
what will come to pass of created-beings or livellhood
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 khalaga 1-‘agla fa-istantagahu And He created
al-‘aqgl, then He interrogated him, so (al-‘aql) ans-
wered Him. Then (God) said to him, "Idhhab Depart!"
so he went. Then He said te him, "Come forward!" so
he drew near. Then He interrogated him, and (al-‘aql)
answered him. Then He said, "By My Power and My
Glory! 1I did not create anything dearer to Me than
thee, nor better than thee. C(Certainly I shall place
you in the one whom I love, and certalnly I shall make

you lacking/la-ungisannaka<®* from the one whom I hate,"
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Then the Prophet S said, "The most per fect of
people in ‘agl are the most obedient of them to
God/atwa ‘uhum 1i-113hi, and the most performing-of-
deeds in obeying Him/a“maluhum bi-ta‘atihi. While the
most defective of people in ‘agl are the most obedient
of them to Satan, and the most performing-of-deeds in

obeying him."
The theme that abundance of ‘agl leads 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 gadar,
ie. whether men's evil acts are pre-ordained by God, or are
brought about by his own discbedience (= his obeying
Satan).®2 The predestinarian view generally held that man
is not able to effect his own salvation by his own power.
Thus the Syrian Murji'i of Hims Bagiyyah b. al-Walid
(8.197/812-3) transmitted a report from } Muhammad Ibn Abi
Jamilah } Nafi‘ } Ibn ‘Umar } marfu‘ : "If God had wished

not to be disobeyed, he would 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 Agbil! reports,
they lack poetry and subtlety. The curious reconciliation
between galam and ‘agl attempted in reports #16 & #17 is

clearly at the expense of the latter. The Pen is the first



2 - 8I1I Motifs 106

created thing {or "the first of God's creation"), and what
is written by it cannot be cancelled. Yet ‘agl still plays
a role as the next thing created. Was it this combination
which smoothed the way for ‘agl being placed "In the

Beginning" of creation in the following centuries?

Xkt%
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NOTES

1. Thus the philosopher al-Farabil referred to the common
notion of ‘agl held by the generality of people: al-shay’
alladhi bi-hi yagulu l-jumhuru fi l-insani annahu ‘agilun;
Risdlah £i 1-‘Agl, ed. M. Bouyges [Beirut 1938] 3 S§1.

2. Eg. al-Tabarani, al-Mu‘jam al-Kabir XI 148 #11439, on
the isnad ... Bagiyyah } Ibn Jurayj } ‘Ata’ } Ibn ‘Abb3as }
marfi’: "lamm3i khalaga 113hu Jannata ‘Adnin, khalaga fi-ha
m3 13 ‘aynun ra'at wa 13 udhunun sami‘at wa 13 khutira ‘ala
galbi basharin, thumma gala la-ha: ntakallami!®, fa-g3lat:
"gad aflaha l1-mu'minun"." And its version via the Kufan
Shi‘i Yahy3a b. Salamah b. Kuhayl al-Hadrami (d.172/788-9 or
179/795) } his father (&.121/73%) } Mujahid } Ibn ‘Abbas }
marfu®: "inna 113ha khalaga Jannata °‘Adnin min yagitatin
hamra', fa-gala la-ha..."; Mizan 1V 382 (from al-Khatib,

fala

T.Baghd3d). Also see ‘Uthman b. Sa‘id al-Darimi, Radd
l1-Marisi 551 via: Ahmad b. Yunus } al-Thawri } al-A‘mash }
the Medinan Successor Abu Salih Dhakwan } Abu Hurayrah }
marfu‘: "lamma khalaga 113hu l-khalqa, kataba bi-yadihi ‘ala
nafsihi: inna rahmati taghlibu ghadabi". And al-Tha‘labi,
‘Ara'is al-Maj3lis 6: "lamma khalaga llahu ta‘ala 1-
arda..."; & 15 (on Ka‘b al-Ahb3r): "lamm3d khalaga 11l3hu

ta‘@la l-‘arsha gala...". & See above ch.l n.4.

3. Agbala 'he approached, came facing'; vs. adbara 'he
retreated, turning his back (to depart)!', syn. walla (cf. Q
9:25 & 74:36). Thus qubul & dubur, the anterior & posterior
portions of human anatomy. Note the expression, " ‘arafa
qabflahu min dabir ih he distinguished his obedience from
his disobedience" [Lexicon d.b.r.}.
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4. Eg. Ka'b al-Ahbar's report (God to Moses): "...al-
ghind mugbilan, & al-fagr mugbilan®; al-Farisi, Bad' al-
Khalg 215. The discourse of the Medinan gass Abu Hazim
Salamah b. Dinar to the Caliph Sulayman b. ‘Abd al-Malik,
treats the theme of the utility of man's bflah truse' in
compensating for paucity of rizg: "...fa-kamad mana‘ani rizqa
ghayri ka-dh3lika mana‘a ghayri rizqgi, fa-‘ala ma agtulu
nafsi £fi 1-igbali wa 1-idbar?!"; pseudo-lbn Qutaybah, al-
Imamah wa l-Siyasah [Cairc 1967] II 77.

5. Reflected in a saying attributed to ‘All by imam Zayn
al-“Abidin: "al-rizq 'fortune' is entrusted to al-humg
'stupidity', al-hirman 'ill-fatedness' is entrusted to al-
‘agl 'intelligence*wisdom', and al-bala' affliction is
entrusted to al-sabr 'patient-endurance'"; al-Kulayni, al-
Rawdsh min al-Kafi 221 #277. Cf. as a prophetic hadith, in
:ng al-Parid II 247-8, variant: "...wa wak_ala l-rizga bi-
l1-jahl li-ya‘tabira 1-‘3gilu fa-ya‘lamu an laysa la-hu £1 1-
rizqg hilah"; & fllal, b3ab 83, 92-3 #1 (on al-S3adiq); cf. the
sayings in al-Kutubi, Ghurar 118.

See verses in Ibn *Abd al-Barr, Bahjat al-Maijdlis I 546:
...fa-adbartu ‘an al-‘agli wa agbaltu ‘ala l1-humg; also
ibid. 532 (God to Moses), .and 533 {‘Al1); and verses in al-
Kutubi, Ghurar 139: "13 tanzuranna i1a l1-jahalati wa 1-hija
* wa unzur 113 l-idbari wa l-igbal, kam min sahihi 1-‘aqli

akhta'ahu l-ghina * wa ‘adimu ‘aqlin faza bi-l-anwal."

6. "An3 1i-1-‘aqili l-mudbiri arja minni 1i-l-ahmagi 1-
mugbil"; found in f{Igd gl-Farid II 245 (al-Ahnaf b. Qays};
Ibn Hibbdn, Rawdat al-‘Ugald' 123 (al-Hasan al-Basri); Ibn
Abl 1-Dunya, fAgl 57 #73 (al-Hajjaj b. Yusuf quoting Callph
‘abd al-Malik b. Marwan); al-Raghib al-IsbahdnI, Muhadardt
al-Udaba' [Beirut 19611 I 6 (a gawl of al-Hajiaj b. Yusuf).
Very possibly it should be construed differently: al-‘agil
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al-mudbir as the intelligent man of paltry worldly fortune,
vs. al-ahmag al-mugbil as the fool who enjoys worldly

abundance.
cf. @ FO: 1Y (Jesc\ﬂ'loing HetlEire) : wa tad i man adbara wa Towalia

7. »;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/agbil! and fear notl!".

8. See the employment of Q 74:37-8 by al-Hasan al-Basri
(Risalah, ed. Ritter, Der Islam XXI/1933/70 line B8£.), link-
ing it with human capacity teo 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. BSee the remarks by M. Schwarz, Oriens XX/1967/28.

10. Qutb al-Din al-Rawandi, Qisas 193 #242: "And mundhu
sagattu ila l-dunya istadbartul(ha] wa istagbaltu l-akhirah;
ya bunayya la tatlub min al-amri mudbiran wa 13 tarfud min-
hu mugbilan, fa~inna dhdalika yudillu l-ra'ya wa yuzri bi-1-
‘agli." cf. Lugman, in Ibn AbI 1-Duny3d, Dhamm al-Dunvi, ed.
E. Almagor [Jerusalem 1984} 57 #153 > al-Ghazali, Ihya' III
181. 1Its meaning finds a parallel in another Lugminic
saying to the effect that all of man's efforts and
stratagems are powerless to change his worldly fortune or
lack therecof: "khallatani a“yat 1-hilah fi-himi, idbaru 1-
amri idha agbala wa igbaluhu idhd adbara"; Ibn Fatik,
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Mukht3r al-Hikam 277. And compare Aktham b. Sayfi:

“yashtabihu\yatashabahu l-amru idha agbala fa-idha adbara
‘arafahu l-ahmaqu wa l-kayyis"; AbU l1-Shaykh al-Isbahani,
al-Amth31 fi 1-Hadith al-Nabawiy, ed. ‘A.-‘A. “Abd al-Hamid
[Bombay 19821 251.

1l. ©Or perhaps in the sense of one's negligence or
inattention (adbara ‘an al-amr). May one construe the mean-
ing here to inveolve spurning this world (idbar 1i-l1-dunya)?
See a converging statement by al-Sadig dealing with dunya's
fortune in relation to man's igbal & idbar (mugbilatun
‘alayhi & mudbiratun ‘an-hu); ‘AlT b. al-Hasan al-Tabrisi,
Mishkat al-Anwar [Najaf 1370) 269. The early Companion ‘Amr
b. ‘Utbah b. Fargad al-Sulami is said to have beseeched Goad:
"in yuzahhidani £1 1-dunya fa-m3 ub3ll mi3 agbala wa m3
adbara", Tahdhib VIII 75.

12. Matalib IV 334-5 #4539 (from Musnad of Ahmad b.
Mani® al-Baghawl d4.244/858): "inna li-kulli shay'in igb3alan
wa idbaran, wa inna li-hddha 1-din igbalan wa idbaran...".

13. 1Ibn Abi l-Dunya, al-Ishr3f f£1 Manazil al-Ashraf, ed.
M.S. Ibrahim [Cairc 1990] 20-1 #5, on the isnad ...} the
Basran Jarir b. H3zim d.175/791-2 } the Palestinian Yunus b.
Yazid Ibn Abl 1-Najjad al-Ayll 4.159/776 } Ibn Shihdb al-
Zuhri (d.125/743) } 'raised' to ‘Umar. Yunus' grandfather
was a mawld of Mu‘awiyah b. Abi Sufy3n; he was generally
deemed thigah or salih and known for his expertise in
reports from his teacher al-Zuhri (Ibn ‘Ammar: *‘arifun bi-
ra'yihi; Ibn al-Mubarak: kitdbuhu sahih); yet Ibn Hanbal
blamed him for munkarat in his Zuhrl reports; Tahdhlb XI
450-2 $#769; & Ibn Ma‘In, Ma‘rifat al-Rij31 I 120-2 #s 591-4
& 5%6, II 192 #s 637-8.
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14. 1Ibn Hibban, nggig al-‘Ugald’' 31, Ibn Mas‘iUd: "inna
li-h3dhihi l-qulub shahwatan wa igbalan, wa inna la-h&
fatratan wa idbaran; fa-khudhithd ‘inda shahwatiha wa
igbiliha wa da‘Ghd ‘inda fatratiha wa idbarih3" (note the
positive sense of shahwah here); & al-Tabrisi, Mishkat al-
Anwar 131, ‘Ali: "...inrna 1i-l-gul@b igbdlan wa idb3aran, fa-
idh3 agbalat fa-hmiluoha ‘ald l-naw3fili wa idh3a adbarat fa-
gtasiru bi-ha ‘ala 1-fara'id." And the version without
igbdl & idbar of al-Hasan al-Basrl in the zawda‘’id to Ibn
Hanbal, 2uhd II 234 & 249: "inna l-guluba tamutu wa tahya
(tuhya?)...fa-idhd hiya uhyiyat fa-addibuh3d bi-l-tatawwu®";
(see Q 6:122, often glossed as God's granting the light of
guidance or of intelligence). Cf. ‘Agl 63-4 #94, ‘Ali:
"inna hadhihi l1-quliba tamallu kama camallu l-abdanu fa-
ltamisd la-ha min al-hikmati turafan." Further, the reports
in Ibn al-Jawzi, Akhbar al-Humga {Cairo 1983] 11-3.

15. For the Iranian background to this notion, see espe-
cially Shaul Shaked, "Paymdn: 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, From
Zoroastrian lran to Islam (Variorum 1995]) VIII. The erudite

Israeli focuses on two passages from the Pahlavi
encyclopedia Denkard III §$68 [two contrasting lists of six~
teen pairs of virtues \ vices] & §$286, and suggests
("Payman®™ 230-1) that this Iranian notion finds "some feeble
repercussions" in the Mu‘tazili al-Nazzam's conception of
the 'two impulses' occuring to the person within (al-
khatirani: one 'advancing'/al-igdam, the other 'desist-
ing'/al-kaff). However, the {earlier?) materials adduced in
our previous note provide a more plausible parallel to this
Iranian notion, although lacking contrasting pairs; thus
Shaked's assessment may need revision (233: "it was
certainly never prominently absorbed into any widely recog-

nized system of ethical thought in Islam"). Further, see



2 - Motifs NOTES 112

J.P. de Menasce, Une encyclopédie mazdéenne: Le Dénkart
[Paris 1958] ch.2 passim; & idem, Le troisiéme livre du
Dénkart [Paris 1973)] 73-4, 281-3, 388.

16. As with Maybudi's treatment of the Agbil! report
{ch.l #8.a); and see Murata, Taog of Islam 165; W.C. Chit-
tick, The Sufi Path of Knowledge [Albany 1989] index, ‘agl.
For two contrasting developments of the theme of igbal &
idb3r, see the 7th/13th century Baghdadi Sufi “Umar al-
Suhrawardi: A. Hartmann, Der Islam LXII/1985/86; and the
Shi‘l Safawid scholar Muhsin-i Fayd-i K3ashanl (d.1090/1679),
Qurrat al-“Uylin £1 1-Ma‘Srif wa 1-Hikam {2nd ed. Beirut
19791 352-3, 355-6.

17. For the universality of this saplential theme in the
ancient Near East, see eg. BProverbs 1:20-33, Wisdom's
reproach describing the fate of the foolish who disregarad
reproof, concluding with the contrast: "For the simpleton
turns a deaf ear and comes to grief, and the stupid are
ruined by their own complacency. But whoever listens toc me
shall live without a care...". Or the well known piece of
popular Hellenistic moral philosophy Cebes' Tablet, whose
teaching takes the form of an exegesis of an inscription in
the Temple of Cronos; see The Tabula gf Cebes, trans. J.T.
Fitzgerald & L.M, White [Chico, CA 1983] §3.1. For a pene-
trating analysis of this aspect of ancient Near Eastern Wis-
dom, see Walter Zimmerli, "Concerning the Structure of 0ld
Testament Wisdom", ZDMG X/19233/177-204 > trans. in Studjes
in Ancient ]Israelite Wisdom, ed. J.L. Crenshaw [New York
19761 175-207, on 178-84; & cf. L. Kalugila, The Wise King
{Lund 1980] 38f.

18. Note that one archalc meaning for the English noun

'intelligent' is "a hearer"; The Oxford English Rlctionarv,
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s.v. The verbal occurences of ‘agala & i‘gil in early Mus-

lim traditions connoting 'comprehending the meaning of what

one audits' (ie. fahm al-bayan) are abundant; see eg. Con-
cordance IV 299a - 300a, ‘agala with prepcsitions ‘an & min.

A good example is found in an early verslion of the Prophet's
farewill sermon given by Ibn Ishaqg: "...fa-i‘gilu ayyuha 1-
nas gawlli..., ayyuhd l-nas isma“‘d gawll wa i‘qgiltthu O
people, Listen to my words and Understand them!"; Ibn
Hisham, al-Sirat al-Nabawiyyah, ed. M.F. al-Sarjani [Cairo
19781 1V 603-4.

Such prefatory formulae were part of the conventions of
the orator when publicly proclaiming, and of the sage/bak?m
when dispensing wisdom admonitions; see examples in Satwat,
Khutab al-‘Arab I 38, 39, 73, 129, 134-5; al-Maydani,

Majma ‘al-Amth3)l II 183; Ibn AbI Shaybah, Musannaf XIII 315-6
#16456. It also played a role in the oracular intercourse
between the Jahill diviner or mantic priest (kdhin) with his
familiar spirit-demon (tabi¥); see Khutab al-‘Arab I 88
[from 21-Qali, al-Amali I 133), on Khundfir b. al-Taw'am al-
Himyari; & AbU Nu‘aym al-Isbahani, Dali'il al-Nubuwwah [2nd
ed., Beirut 1986] 112 #62, on Sawad b. Q3rib al-Dawsi.

19. 1Ibn ‘Abd Rabbih (d.328/940), ‘Iqd al-Farid II 244,
unfortunately without isnad ("fI ba‘di l-hadith"); cf. ch.l
reports R2 & #3.

20. Again we meet with the intimate conjunction of sam*
and ‘agl; thus "isma®! wa i9gilI" represents the interior

corollary to "sam‘an wa t3‘atan".

21. Eg., al-8adiq's recounting God's colloquy with Moses
(Ugul IT 61-2 #7): "Ya Midsa b. ‘Imran, md khalagtu khalgan
ahabba ilayya min ‘abdi l-mu'min."
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22. R. Arnaldez observes that in Qur'anic usage the verb
khalaga is applied inter alia to all creation, dav & night,
sun & moon: "God's every action on one of his creatures can

be called creation®"; E.I.=% IV 981b.

23. Ibn Qutaybah, ‘Uyun al-Akhb3ar I 280 > al-Nuwayri,
Nihayat al-Arab III 235. Suwwira here literaily ccnnotes
'sculptured inte an image*figure'. The conjunction “‘agl +
light \ humg + darkness, may well reflect old-Arab imagery
of 'the light of the face' as emblematic of the inner per-
son. The wisdom tzlzc by Ibn al-Mugaffa® in his Yatimat al-
Sul?En, wherein ‘agl 'wisdom' appears to the sage in the
form of a richly adorned youth ("tamaththala la-hu 1-‘aglu
‘ala surati shabb") with sun-like face, derives from Iranian
wisdom tradition; Ras3'il al-Bulaghi', ed. Kurd ‘Ali [Cairo
1946) 169f.; & see Shaked, "Payman" 229-30.

24. The version reported from ‘Ali b. Abi T&lib by al-
Asbagh b. Nubatah, is found in Mahasin, k. masabih al-zulam,
bib al-‘aql, 191 #2 > UsGl I k. al-‘agl wa 1-jahl, 10 ¥2 >
Ibn Babawayn, Mawa’iz 72, & Man L3 Yahduruhu 1-Fagih IV 299.
Another version given by Ibn Abi 1-Duny3d (‘Agl 37-8 #26)
reaches back to the Syrian Successor Abu ‘Uthman Shariahil b.
Marthad al-San‘ani (pupil of Salman al-Farisi & Ka‘b al-
Ahbar) } "Hammad rajul min ahli Makkan", giving husn al-
khulug in place of hayad'. Also see Ibn al-Jawzi, Dhamm al-
Hawd 9; al-Kutubi, Ghurar gl-Khas3'is B86; & Agl 38 #27 (= a
third version with ‘aql, din, & “ilm). There is no reaseon
to emend the text of Mahasin & Usul from haya' to hayat
'life', as Amir-~Moezzi (Guide Divin 24 n.26 > Divine Gujde
144 n.26) prefers; the conjunction of din with haya' is com-
monplace in the literature of akhlag and zuhd. Eg. Ibn Abl

1-Dunya, Mak3rim al-Akhlag 21-2 #98, & 24 ¥111l.
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25. Al-Khara'itl, Mak3rim al-Akhlag, ed. ‘A. b. Hajjaj
[Cairo n.d.) 6 #36 > Kanz al-‘Umm31 III 7 #63: "law kana
husnu l1-khulugi rajulan yamshi £fI 1-n3s la-kana rajulan
silihan." The same is predicated of al-haya' 'organic-
shame'; Ibn AbI 1-Duny3, Mak3rim al-Akhlag 19 #89 > Kanz III
72 #649 & 73 #654.

26. Al-Khar3'iti, Mak3rim 2 #s 7 & 9; Kanz al-‘Ummal III
4 #30, 7 #s 64 & 70, 11 #110. One definition of the art of
firasah, foretelling the secrets of characters and minds on
the basis of physiognomy and external traits, was given as:
"gl1-istidl3l bi l-khalg al-zdhir ‘al3d l-khulg al-batin"; see
T. Fahd, "Firasa", E.1.2 II 916a-7a, on 916a.

27. Kanz al-‘Ummal III 3 #13: "husnu l-khulugi khalgu

118hi 1-a‘zam."

28. This point was made by Ibn Taymiyyah with regarxd to
the praise in the 'encomium'; see Minhaij al-Sunnat al-
Nabawiyyah £i Nagd Kaldm al-Shi‘ah wa l-Qadarivyah [Cairo
1321-2] IV 147: "...fa-l-murad bi-hi annahu khatabahu hina
khalagahu 13 annahu awwalu l-makhligat... fa-dalla ‘ala
annahu khalaga gablahu ghayrahu"; & idem, Majmu‘ Fat3wa
Shavkh al-Isiam Ibn Taymiyvah [al-Riyad 1381] XVIII 337.

That ‘agl is makhliqg and apportioned among people by God
(magsum) was the general opinion among Muslims from a very
early era.  This is abundantly substantiated in early

reports; see also van Ess, Anfange muslimischer Theolrgie
52; & Theologie II 46-8 (al-Hasan al-Basri's positien).

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 und

Gesellschaft I - III.
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30. Eg. Ibn Abi Shaybah, Musannaf XIV kitab al-awa'il,
114 #17777, on Waki‘ b. al-Jarrah (d.197/812) } Musa b.
‘Ubaydah al-Rabadhi (d.152/769) } Muhammad b. Ka‘b al-
Qurazi: "khalaga 113hu l-arwaha gabla an yakhluga l-ajsZda
fa—akhadha mithagahum 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 ‘Alil
et al [Cairo 1954-7] XIII 244. To al-Hasan al-Basri was

ascribed the saying: "awwalu ma khalaga liahu lI-arwahu";

Mutahhar b. Tahir al-Magdisi, al-Bad' wa 1-Ta'rikh [Paris
1899) I 147, & 150, on Wahb: "inna l1laha lamma arada khalga

l-khalqi khalaga l—rﬁp, thumma khalaga min al-rﬁb al-hawa'."

31. Mujahid: "bad'u l-khalgi l-‘arshu wa 1-ma'u wa 1-
haw3', wa khuligat al-ardu min al-ma'"; Ibn Abi Shaybah,
Musannaf XIV 106 #17743; & al-Maqdisi, al-Bad' wa 1-Ta'rikh
I 147, also Ibn ‘Abbas ("awwalu ma khalaga 113hu l1-‘arshu wa
l-kursi"). C£. al-Tha“labi, ‘Ar3'is al-Majalis 15, on Ka‘b
al-Ahbar: "lamma khalaga llahu Ta‘ala 1-‘arsha gala...".

32. Eg. the As) book of Durust b. Abi Mansidr, where al-
S8diq informs Zurarah b. A‘yan: "inni la-a‘lamu awwala
shay'in khuliga: ...al-huruf"; al-Usul al-Sittah fAshar
[Tehran 1371q] 160; cf. Usul I bab huduth al-asma', 112 #1.
See G. Vajda, "Les lettres et les sons de la langue Arabe
d'aprés AbuU Hatim al-R3zi", Arabica VIII/1961/113-30, on
119-21, > Etudes de théologje et de philosophie arabo-
islamiques [Variorum, London 1986)] IV. Further, I. Gold-
ziher, "Mélanges Judéo-Arabes: XXIV La Création des Let-
tres", Revue des Etudes Juives C/1905/188-90; Moshe Idel,
Kabbalah, New Perspectjves [New Haven 1988] passim; &
Theolcgje I 401.

33. A.J. Wensinck & C.E. Bosworth, "Lawh", E.I.* V 698,
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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 (Jubjlees, Enoch) and the Qur'an
(85:22; + exegesis of 97:1).

34. Uri Rubin, "Pre-existence and Light. Aspects of the
Concept of Nur Muhammad", Israel Orieptal Studies V/1975/62-
119; idem, "Prophets and Progenitors in the Early Shi‘i
Tradition", JSAI 1/1979/41-64; E. Kohlberg, "Imam and Com-
munity in the Pre-Ghayba Period", in Authority and Rolitical
Culture in Shifism, ed. S.A. Arjomand {Albany 1988] 25-52,
on 31. It should be stressed that what has been taken for
'‘pre-existence' in some reports, may have to do merely with
God's foreknowledge, ie. all the souls predestined for
bodies, emphasizing divine foreknowledge in a pre-

destinarian framework.

35. Or "the original 'thing' from which God created His
creation”; al-Kulayni, al-Rawdah min al-Kafi, ed. ‘A.A. al-
Ghaffar] [2nd ed. Tehran 1389] 94-5 #67, on a problematic
israd in its higher links. This report comes from a book of
the Imami compiler al-Husayn\al-Hasan b. Sa‘id al-Ahwazl
{£1. late 2nd - first third of 3rd cent.; F.Nadim 277,
R.Najashi I 171-6 #135, F.TGST 58-9 #220), who reports it
from ...} Mubammad b. ‘Atiyyah } al-Bagir. Possibly this
"Muhammad b. ‘Atiyyah" is the Kufan associate of al-Sadig
referred to as "al-Hannat", whose book was transmitted by
Ibn Abi ‘Umayr (R.Najd@shi II 255 #953, R.TUs] 295 #246, Tan-
gib III 150-1 #11064).

36. Either 'Fate' in the sense of dahr (?), or God's
determining decree*measure. A report from pseudo-Ibn
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Qutaybah, al-Imamah wa l1-Sivasah II 74 (see Hilyat IV 15, &
Zwischen 93), has the Successor Tawiis b. Kaysan al-Yamani
(4.106/725) ask the Caliph Sulayman b. ‘Abd al-Malik {(rq.
96-99/715-7), "ma awwalu shay'in khuliga what is the first

thing created?", answering his own query with 'the bPen':

# ,..The first thing (God) wrote was 'In the Name of
God, the Merciful the Compassionate', then He wrote al-
gadar, its good and its bad till the Resurrection Day".

See T.Baghd3d IX 59 #4639, ... } the Kufan Shi‘i ‘AbdAllah
b. Mis3 al-‘Absi (d.213/828) } al-A‘mash (d4.148/765) } the
Kufan Successor AbU Zabyan [=Husayn b. Jundub\Jundab]
(d.90/709) } Ibn ‘Abbas: "inna awwala ma khalaga 1lahu 1-
galamu, fa-gala la-hu uktub! ... uktub al-gadar wa ma huwa
k3'in min dhalika l-yawmi il3 yawmi l-gqiyamah...". Further,
for God's creating 'happiness' and 'misery’ (al-sa‘adah wa
l-shaga', ie. al-gadar) before all else at the start of
creation, see eg. Mahasin, k. masabih al-zulam, bab al-
sa‘adah wa l-shaga', 279-80 ## 405 & 406, & bab bad' al-

khalg, 281-3 ## 412 & 413; UsGl I 152-3 #1, & II1 6-7 #1.

37. Rawdah 94-5 #67: "...wa khalaga l-shay'a lladhi
jami ‘u l-ashya' min-hu wa huwa 1-m3'u lladhl khalaga 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/rih (whose stirring of
water formed the froth of ideal Earth), and from water came
fire/ndr (whose steam yields the Heavens); finally God
created the material universe/al-khalq. Al-Bagir gives
pride of place to rlh as Jjundu 113hi l-akbar (= 'Spirit'),
over both ma3' & nar. For parallel versions of this creation
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scheme with differing details (eg. Earth from the ashes of

fire) reported by al-‘Ala' b. Razin } Mubammad b. Muslim
(ch.1l n.123) } al-Bagir, see Raw@ah 95 #68 & 153 £l1l42; & Ibn
Babawayh, Tawhid 66-7 #20. The term shay' has a particular

technical meaning in these reports.

38. A vast topic; see eg. al-Magdisi, Bad' I 147f., &
150 on ‘AbdAllsh b. Salam (nor > zulmah > ndr > mi':
"yukhlaqu min dhalika 1-md3'i l-ashya' kulluha"); ibid. on
Wahb (rah > hawd' > niir & zulmah > m3' > n3r & rih); al-
Kisa'i, Qisas al-Anbiva' I 8-11, on Ka‘b (includes the
Agbil! report); al-Tha‘labi, ‘Ar3'is 15-6; pseudo-Ibn al-
‘Arabi, Muhadarat al-Abr3r wa Musamarat al-Akhyar [Beirut
n.d.] II 203-4, on Ibn ‘Abb3as (nGr > zulmah > nir > mi' >
rih > ‘arsh > kursi > galam > lawh). Further, T. Fahd, "La
Naissance du Monde selon 1fIslam", Scgurces QOrientaleg 1
[Paris 1959] 237-79; & R. Arnaldez, "Khalk", E.1.Z% IV on
983b-5a.

39. Zwischen 75-9, noting the pre-Islamic background in
the notion of dahr & maniyah 'Fate' and its possible adap-
tion to Qur'anie terminology (77).

40. See Zwischen 78-9; we render the version in ‘Ali b.
Ibrahim al~Qummi, Tafsir, ed. al-Jaza'iri [Najaf 1966-8] II
198 (on Q 34:3 £I kit3bin mubinin) via Ibn Abi ‘Umayr }
Hisham al-Jawaliqi } al-Sadiq; & cf. jibid. II 379-80 (Q
68:1): "inna llaha khalaga l-galama min shajaratin £fI 1-
Jannati yugalu la-h3d 1-khuld". Further, see the Ibn ‘Abbas
reports in Ibn Jarir al~Tabari, 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,
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rather than a verbal statement with nasb of awwalu & al-
galamu; ie. "awwalu ma khalaga llahu (huwa) l-galamu, fa-
gala la-hu...". The placement of "f3'" also demands a
nominal sense, otherwise one would expect to read: "awwala
m= khalaga llahu l-galama gala". This point should also be
kept in mind when reading the later Agbil! reports.

42. Or again, with ma understood as masdariyyah, render-
ing the nominal proposition as: "The first of God's creation

is\was the Pen".

43. "Kataba ma k3@ana wa ma huwa ka'in", or "what is in
being and what will be"; cf. W.M. Watt, The Formative Period
of Islamic Thought [Edinburgh 19731 105.

44, Similar versions: Concordance II 71b (al-Tirmidhi,

gadar #17, & Abu Dawud, gadar #10, both on Syrian chains:
"swwalu m& khalaga..."); Ibn Abl shaybah, ugggnngﬁ XIV kitab
al-awa'il, 114 #17771 (via a Syrian chain on ‘Ubadah b. al-
Walid b. ‘Ubadah b. al-Samit, on his grandfather } marfa’:
"awwalu shay'in khalaga 1lahu l-galamu, fa-qgala ijri! fa-
jara tilka 1-s&‘ah bi-md huwa k3'in"); Ibn Hibban, Rawdat
157 (via a Yamani-Meccan chain ... } S8a‘id b. Jubayr } Ibn
‘Abbas } marfo‘: "awwalu md khalaga l113hu l-galamu thumma
amarahu..."); al-Tabarl, Jami¢ al-Bayan XXIX 16; Hilyat VIII
181 ("awwalu [awwala?] kulli shay'in khalaga l1lahu al-
galamu, fa-amarahu..."); ‘Uthm3n al-Darimi, Radd ‘als 1-
Marisi 353-4; Matalib III 78 #2928 (from Musnad of Abu Ya‘ld
al-Mawsili d.307/919-20).

45, This Meccan mawla was a noted Qur'an reader and
pupil of Sa‘id b. Jubayr, Mujahid, & ‘Ikrama mawld Ibn
‘Abbas. Ibn Hajar gquotes Ibn Hibban's remark: "Al-Qasim was
the only person to directly audit tafsir from Mujahid, and
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whomever transmitted the tafsir from Muj3hid actually took
it from al-Qasim's book/akhadhahu min kitabi 1-Qasim";

Tahdhib VIII 310.

46. As a gawl of Ibn ‘Abbas; T,Baghdad XIV 205 #7491
(tarjamah of AbG $alih Yahy3 b. Waqgid al-T&'i). Yahy3's
isnad: } AbuU Mu‘awiyah Hushaym b. Bashir (d.183, of Wasit) 1}
Mansur {b. 23adhan) (d.128-131, ascetic of Wasit) } al-Hakam
b. ‘Utaybah (d.113-115, Kufan Shi‘i fagih) } Abu Zabyan }
1bn ‘Abbas. Often we find a slightly differing galam
report mentioning the inkstand as well, given on the Kufan
chain: ...al-A‘mash } Abu 2abyan } Ibn ‘Abbas: "awwalu ma
khalaga llahu l-galamu, thumma khalaga l-nuan..."; Ibn Abi
Shaybah, Musannaf XIV 101 ## 17722-3 (& cf. 132 #17852, on
‘At3' } Sa“‘id b. Jubayr } Ibn ‘Abbas); & T.Baghdad IX 59
#4639 (Sulayman b. Muhammad al-‘Absi).

47. Abu Lahab ('Father of Flame', the nickname of ‘Abd
al-‘Uzzah b.‘Abd al-Muttalib) was the Prophet's uncle and
fierce enemy, one of the rare persons mentioned by name in
the Qur'an; see J. Barth, SEI 11. The point here is that Q
111:1 is an integral part of the lawh al-mahfuz, something
which the Mu‘tazill ‘Amr b. ‘Ubayd (d.144/761) denied in
order to upheld God's justice. See van Ess, Tradjitionistis-
che Polemjk gegen ‘Amr b. ‘Ubaid [Beirut & Wiesbaden 1967]
l16f., text 10 83 (=T.Baghdsd XII 171); & Zwischen 167-8.

48. A mawla of Azd from a town on the Nile close to
Fustat, he was a reputable faqfh transmitting from al-
Shafi‘lI; Jarh III 464 #2082; Tahdhib III 245 #472.

49. Muhammad b. Wahb b. ‘Atiyyah al-Sulami; a Damascene
deemed trustworthy or sdlih, transmitting from al-Walid b.
Muslim, Bagiyyah b. al-Walid, and the Syrian Murji'l Muham-
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mad b. Shu‘ayb b. Shabur (4.200/816). See Jarh VIII 114
#508 (+ 48-9 §2257); Kamil VI 2272-3; Mizan IV 61 #8298B;
Tahdhib IX 505-6 #831. Al-Dhahabi, following Ibn ‘Adiy,

assigns responsibility for this galam report te him, while
distinguishing him from the 'weak' Damascene Muhammad b.

Wahb b. Muslim al-Qurashi. 1Ibn Hajar (Tahdhib IX 506 #832,
& Lisan gl-Mizan V 475-6 #1380), following Ibn “Asakir and
al-Daraqutni, instead assigns responsibility for it to Ibn

Muslim al-Qurashi, and equates the two men.

50. Mawld bani Umayyah, a prolific Damascene
traditionist & pupil of al-Awz2‘i, he imported Iragi &
Hijazl materials into Syria; generally salih but well known
as a raffd‘ & for tadlis on recognized 'liars'; Jarh IX 16-7
#70; Miz3an IV 347-8 #9405; Tahdhib XI 151-5 #254.

51. The Medinan mawl3d of AbU Bakr b. ‘Abd al-Rahman b,
al-Harith al-Makhzumi, Sumay was a pupil of AbuU Salih Dhak-
win and an informant for M3lik; Tahdhib IV 238-9 #407.

52. A Medinan mawla whose business took him often to
Kufah, said to be a pupil of Abu Hurayrah & other Com-
panions. Deemed trustworthy, he served as an informant for
leading Hijazis and Kufans; Jarh III 450-1 #2039; Tahdhib
IIT 219-20 #417. '

53. The mufti of Damascus whom we met in ch.l n.97.

54. An ascetic Damascene Murji'i sometimes deemed reli-
able or sadug, but frequently condemned as matriik & munkar
al-hadith or even a 'liar'. A pupil of al-Awza‘l and lead-
ing Hijazls including M3lik b. Anas & the Meccan Murji'i

‘Abd al-‘Aziz b. AbT Rawwad; he was an informant for his
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colleague al-Walid b. Muslim, and the Damascene Murji'is
Marwan b. Muhammad al-?é@ar? (d.210/825), Hisham b. ‘Ammar
al-Sulami (d.245/859), & Hisham b. Kh3lid al-Azrag. See
darh IIT 44 #186; Kamil II 736-~7; Mizan I 525; Tahdhib II
326-7 #567.

55. Athar 'footsteps', ie. every action of man is
predetermined; or figuratively 'effects' in the sense of
what man 'leaves behind! as predestined punishment of his
evil living; eg. Q 36:12 wa naktubu m3 gaddamu wa atharahum
We wrlte down [as reward for good] that which they send for-

ward, and [as punishment for evil] that which they leave

behind.

56. See Theologie I 138-40; despite the reputation some
had for ascetic life-styles, several were hostile to Sufis.
The conjunction of predestinarian and Murji'i views had been
common from the late first century; Madelung, E.I.= VII
606b.

57. Reading al-Razaqgi in place of "al-Raggi®: not M. b.
al-Hasan b. Yazid al-Raqql (T.Baghddd II 198 $627), but M.
b. al-Hasan b. Mas‘Gd al-Ansarl of Medinah, pupil of Midsa b.
‘AbdAllah al-“Alawi; T.Baghdad II 18%5-6 #601.

58. sSon of the Hasanid ‘Alid, ‘AbdAll3h al-Mahd
(d.145/762), he was imprisoned twice by the ‘Abbisid Caliph
al-Mansur for involvement in the revolt of his brother al-
Nafs al-Zakiyyah, then later released by al-Mahdl (rg.
158/775-169/785). See Jarh VIII 150 #678; Kamil VI 2345;
T.Baghdad XIII 25-7 #6986; Ibn Hajar, Lisan VI 144 #B662;
R.Tusi 307 #429 (associate of al-$adig), & 361 ¥#35?; Tangih
III 257 #12260.
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59. [Sic] unknown; perhaps son of the Kufan
‘Ugbah\ ‘Utbah b. Shaddad b. Umayyah (Tahdhib VII 241-2 #437,
al-‘Ugayli: munkar al-hadith); or a Basran, Sa“id b. ‘Ugbah
al-Hudadi, Jarh IV 53 #233.

60. Khatt here connotes 'prescription' by which God maps
put & determines the future course of everything.

61. Or "la-ungisannaka I shall certainly diminish*reduce

thee...".

62. In his polemics against his Qadari opponents written
ca. 75 AH, al-Hasan b. Muhammad b. al-Hanafiyyah (d.95/717)
attacked their view that man possesses a power or capacity
to increase or decrease what was provided him by God (eg.
rizq, ajal, & ‘agl). He upheld the predestinarian position
that both guidance/al-hudid and error/al-dalal 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 ‘agl. See van Ess,
Aanfinge, text of al-Radd ‘ala l-gadariyyah 17 §12 lines 1-
15, & 29 830 (exegesis of Q al-Anfal 8:21-22 ...al-summu I-
bukmu l1lladhina 13 ya“gqgiltna); & analysis by van Ess on 52-3,
55. Compare the basic Qadari stance of al-Hasan al-Basrl in
his letter tc Caliph ‘Abd al-Malik b. Marwan; text in Rit-
ter, "Studien zur Geschichte der islamischen Frommigkeit, I.
Hasan al-Basri"”, Der Islam XXI1/1933/69-71, 76, 78, & 82.

63. Ibn AbI H&tim al-Razi, fIlal al-Hadith (Cairo 1343-
4] II 435 #2809. For Ibn Abi Jamilah, see Jagrh VII 224
#1239 (‘an Nafi‘, ‘an-hu Bagiyyah, majhul), & Mizin III 503
$#7328. Any connection with the Basran Qadari shI‘i and
pupil of al~Hasan al-Basri, ‘Awf Ibn Abi Jamilah al-A‘rabl
(d.146/763, see Theologie II 55-6) 7



Chapter 3

‘AQL AS 'FIRST CREATION'

Readers familiar with Islamic thought who are atten-
tively following this excavation into early Muslim tradition
may well 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.

$§I. PRIORITY OF CREATION ?

Abu Nufaym al-Isbahani (d.430/103B-9) provides in his
Hilxat ViI 318 (=the final report in section pp.270-318 on
Sufyd3n b. ‘Uyaynah), a composite hadith of tripartite matn,
whose first part consists of an early form of the Agbil!
report (eg. ch.l #1 & #14). The whole piece claims to
derive from the Meccan tradent AbG Bakr ‘AbdAllah b. al-
Z2ubayr al-aAsadi al-lHumaydi®* (d..19/834), as a report from
the Prophet's wife ‘Atishah. Abu Nufaym heard it from his
teacher Abu Bakr ‘AbdAll3h b. Yahyd b. Mu“@wiyah al-Talhi,
who further specified that al-Daraqutnl notified him about
it (afadanihi). In the isndad, al-DaraqutnI (?) supplies the

date 289/902, the year it was narrated by :

125
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§18) =*®~AD  Ahy 1-Fadl Sahl b. al-Marzuban b. Muhammad
al-Tamimi al-Farisi® } al-H maydi } Sufyan b. ‘Uyaynah®
(107,725 ~ 198/814) } Mangﬁr4 {b. al-Mu'tamir d4.132/750} }
Ibn Shih3ab al-Zuhri® (d.124/742) } the Medinan Successor
‘Urwah b. al-Zubayr (d4.92/711...101/720) } ‘A'ishah

(d.58/678}:
"The Messenger of God § related to me/haddathani

"inna awwala m3 khalaga 1lahu 1-‘aqglu, fa-gala agbil!
fa-agbala, thumma gala adbir! fa-adbara, thumma gala ma
khalagtu shay'an ahsana min-ka, bi-ka akhudhu wa bi-ka
u‘ti.

The first thing God created is\was al-‘agql.
Then He said, "Come forward!" so he drew near. Then He
said, "Go back!"™ so he retreated. Then He saidg,
"I created nothing better than thee. By means of thee

I receive, and by means of thee I grant."”

[ The text continues: "thumma gala rasulu 113hi §..."
giving two separate statements by the Prophet urging
humility, obedience, and zuhd in material things,
without further mention of ‘agl.]

r

When the particle inna after haddathani 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-
‘agiu”. Oné then expects after this nominal proposition a
pause in the flow of meaning, before the following verbal
"fa-gala agbilt!...".®

The particle fa- is indeed present in the notoriously

faulty printed edition of Hilyat, yet absent in al-SuyﬁtE's
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guotation of this text (La'ali I 130). Short of examining
the manuscripts of Hil at, 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—DEraqutnT, or
al-Humaydi...) intended to write. Here, we are reminded of
the linguistic c¢ritigue made by Ibn Taymiyyah (the guestion
of the nasb of awwalu & al-‘aglu, below §III). The only
considerations of real help 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 ‘agl.
Abu 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 isndd & matn). I know of no other
transmitter for it on the autherity 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 savant of hadith
points to the person responsible for the report in this
wording: "awwvalu ma khalaga 11ahu 1-‘aglu". We hazaré that
Abu Nu‘aym intended to convey something like: <« This badIth
attributed to al-Humaydi, which is the well known f‘agl

report about "When God had created intelligence*wisdom", ls
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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
God created is intelligence [? the Intellectl™.> This

appears to be the most likely thrust of Abu Nufaym's remark.

Thus in the late 3rd/Sth century, a certain Sahl b. al-
Marzuban al-F3risl interpreted the Agbil! 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 awwalu ma
khalaga or lamma khalaga® There are several.

§I A. SUFIS, PHILOSOPHERS, & MU‘TAZILAH
i. AL~MUHASIBI

The seminal Baghdadi $ufi master al-Harith b. Asad al-
Muhasibi” (d.243/857), whose psycho-ethical teaching
stressed examination of conscience expressed in
intellectually sophisticated language sensitive to theologi-
cal implications, quoted only the "lamma khalaga" version of
our repecrt. In several other places in his writings al-
Muhasibl refers to ‘agl in terms so evecative of the Agbill!
report, both conceptually and linguistically, that it is
difficult to escape the conclusion he was directly alluding
to this famous tradition.® Neither in his monograph devoted
to ‘agl, Ma'iyyat al-‘Agl wa Hagigat Ma‘nsh, nor in his

‘other writings can he be said to upheld a Neoplatonising
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doctrine of ‘aql as first creation in terms of an 'Ideal'
principle at the root of the cosmos.® The most relevant
materials for comprehending al-Muhasibi's emphasis on ‘agl
appears to be the stream of Basran ascetic*mystic traditions
stretching back to al-Hasan al-Basri in which ‘Abd al-wahid
b. Zayd and Dawud b. al-Muhabbar participated.?**®
ii. AL-KINDI

Almost at the same time and place, the first significant
Muslim faylasiif/philosopher Ya‘qub b. Ish@g al-Kindi® (d.
shortly after 256/8707), who absorbed Neoplatonic and
Aristotelian teachings into his eclectic system while
remaining close to the theological concerns of certain early
Mu‘tazilah thinkers, taught that a transcendent 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 Fi 1-‘Agl*® about

"the First Intellect that is the specificality?® of
things al-‘Aql al-Awwal alladhl huwa naw‘iyyatu 1-
ashya'".

This primary noetic Intellect, which is always in actuality
(bi-1-fi‘li abadan), "supplies" (mufid) what the human soul
"acquires" (mustafid), and the product is: "intellect
acquired (mustafad) by the (human) soul from the first

intellect (al-‘agl al-awwal)".** Thought was thus depicted
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as acquired from the transcendent intellect, just as with
Plotinus. Al-Kindl equated the 'ONE' ("al-Wahid al-Hagg al-
Awwal"), who created the First Intellect, with the Qur'anic
Deity.*™ Here wr: finally meet a "Neoplatonic element”,*®
but not in the form of hadith.

Nowhere in his extant writings®” does al-Kindi invoke as
a precedent in support of his philosophical dectrines the
well known Agbil! report. While this only reflects the
irrelevance of hadfth for the philosopher, one may argue
that if the "awwalu ma khalaga" version indeed circulated
during the first half of the third century, then al-Kindi
could have been tempted to invoke it as confirmation of his
perceived harmony between CGreek and Islamic teaching. Later
Muslim hellenizing thinkers were made to do precisely this
by their followers in order to anchor Greek concepits onto an
Islamic base (eg. Miskawayh 4.421/1930, and Ibn Sina
d.428/1037).*"

iii. MU‘TAZILAH

During the lifetimes of both al-Muhasibi and al-Kindi, a
circle of radical Mu‘tazilah in Baghdad who were renegade
pupils from the circle of the Basran theclogian Ibrihim b.
Sayyar al-Nazzam*® (d.221/836), employed esoteric ta'wil of
the Qur'an and of badfth, including the Agbil! report, in
support of their extravagant doctrines embracing both

metempsychosis (tanasuki, transmigration from animal to
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human bodies & vice versa)2° as well as an exaggerated
glorification of Christ as ‘Agl ('intellect*spirit'). Ahmad
b. Khabit\H3bit (executed under the Caliph al-Wathig rg.
227/842 - 232/847) and his colleague Fadl al-Hadathi=:
shocked and scandalized their Basran-Baghdadi peers who had
studied under al- .zzam, by advocating dualist teachings.
Though their doctrine of tanasukh®® owed something to al-
Nazzam's concept of ruh,® both Ibn Khabit and Fadl appear
to have been infected with extremist Shi‘i notions (ghuluww)
about karrah®* (bodily reincarnation for punishment), and of
the 'Two Gods'®® (a God in Heaven, & a 'ged' on earth = the
Imam), invelving rubtibiyyah 'godmanship'. They blended all
this with Christian and Manichaean or Days3@ni®® teachings,
perhaps even Sufi ideas (Theologie III 435-6), into their
unigque compost.

‘Abd al-Qahir al-Baghdadi (d.429/1037), treats of Ibn
Khabit and Fadl al-Hadathi in his Farg in conjunction with
upholders of tandsukh among the Qadariyyah and the Shi‘l
ghulat, probably for good reason. Ibn Khabit and Fadl
taught that "al-Masih ibnu 113hi Christ is the son of 3od"
by adoption, that Adam was created by Christ in Christ's
image, who is a 'pure-intelligence' ox 'spirit'®” within a
corporeal body (Eargq 277). They held that this Christ-

spirit was the demiurge who created the material world.=e
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Among the hadiths they cited as proof texts for this idea

was a form of owvr report :=%

#19) 1Inna 113ha Ta‘G3la khalaga 1-‘agqla, fa-gala la-hu,
agbill!... Truly, God created al-‘agl. Then He said to
him, "Come forward!" so he drew near. He said to him,
"Go back!l" so he retreated. Then He said, "I 4id not
create a 'being' more esteemed than thee/khalgan akrama

min-ka. By means of thee I grant, and by means of thee
1 receive." {cf. ch.1 #1 & #14)]

The two are then quocted as saying: "The Messiah put on a
body/tadarra‘u jasadan, and before putting on (a body) he
was (pure) ‘agl 'intelligence*spirit'" (Farg 277).
This form of the report is close to early versions.
Although "awwalu m3 khalaga" is not present, the idea of
‘ ‘agl = Christ*Word or Spirit*Pure-Thought, is so omnipresent
that one cannot escape the conclusion: here ‘agl = First
Created being, by whom all other beings are created. But
this is not the ‘agl of the reports examined above (ch.l -
‘agl as the inborn human 'intelligence*understanding' form-
ing the basis of ethical action), nor is it al-KindlI's neo-
plotinian al-‘Aql al-Awwal. So many currents have jelled
together he;e that separating the various strands only
destroys the object being dissected. Yet the non-Arab, non-
Islamic components (Christian dualist christology + ghall
gnhosticism) outweigh anything we have become familiar with

till now. At best the ‘agl of Ibn Khabit and Fadl may be
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sajid to be a partial 'Neoplatonic element' (see Theologie I1I
170 n.31, III 4327).

Al-Shahrastan (d.548/1153) followed al-Baghdadi closely
in his description of the doctrines of Ibn Khabit and Fadl
(Milal I 92). When reproducing this hadith, al-Shahrastanl
unconsciously makes one crucial change, a very natural one
considering his deep acguaintance with philosophical teach-
ings, and in view of the almost explicit meaning of Ibn
Khabit's exploitation of this report. He gquotes it in the
form: "awwalu ma khalaga 113ahu 1-°‘aglu", setting up his
citation by mentioning the First Intellect/zl-‘Agl al-Awwal,
which is "awwal mubda‘ the First Originated-Being", or "al-
‘agl al-fa‘‘3l the Agent Intellect". This is intended to
prepare his reader for the “agl report and to help in com-
prehending Ibn Khabit's equation of Christ = pure
intelligence. All these terms are al-Shahrastani's gloss.®®
In a similar vein, when discussing the egquivalence between
God's ‘ilm with His essence established by the early Basran
Mu‘tazill AbU 2-Hudhayl al-‘Al11&£* (4. ca. 227/841), al-
Shahrastani dresses it in more philosophically systematic
language: he likened it to the philosophical notion that God
is pure intellect.®=

The doctrines of these Mu‘tazili zindigs repelled their
contemporaries, and they were shunned by the rest of al-

Nazzam's school, serving as whipping boys for opponents of
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the Mu‘tazilah. Whatever the reaction of their peers, their

radical exploitation of the Agbil! report must have further

propelled it towards its final form. If Ibn Khabit and Fadl
did indeed construe this report in Neoplatonic terms, this
might make its absence from al-Kindi and his schoel more to
be remarked. However, the notion of the Christ-‘aql (+ of
the Imam- ‘agl ?) should perhaps be comprehended sapientially

(see ch.4, pre-creation Wisdom).

Still within the third century the sufl al-Hakim al-
Tirmidhi (ch.1 #3, #5.b, & #8) only knows this hadith in its
"lamma khalaga" versions.®® Since the older edition of his
Nawadir al-Usul [Istanbul 1293/1876; rp. Beirut n.d.] is
sald to be an abbreviation cne-third the length of the
original,®™* he may have employed other versions. He could
well be alluding to this report in his work on sainthoed :°°

"wa m3 1-‘aqlu l-akbaru lladhi gasama\gassama 1-‘ugila
min-hu li-jami‘i khalgih What is the 'omni-‘agl'
[the all-inclusive or most-great intelligencel of
which (God) distributed*portioned the [individual

measures of] intelligences to all His creatures?"®s
His expression "al-‘agl al-akbar" shouid not be equated with
a Kindian Neoplatonism.®” The word al-akbar may also be
construed as 'most eminent' or 'greatest level'. This

4

expression refers to the divinely created glorified ‘agl

which is apportioned among humans in varying 'measures’',®®
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thus endowing them with their individual aptitude or 'scope-
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 ‘agl. Al-Hakim al-
Tirmidhi also employed the phrase "al-‘agl al-awwal"™> which
is depicted as impervious to Satanic depredations. (And see
below ch.6 §I #23 : ‘agl as "nUr ‘ala nidr" ~reated out of
God's light.) This glance at al-Hakim al-Tirmidhi's impor-
tant treatment of ‘agl does not pretend to be adequate.
SII. FIRST CREATION : ‘AQL, RUH, NUR MUHAMMAD

In the century following al-Muhasibi and al-Kindi, Shi‘l
badfth evidences an increasing employment of the form
"awwalu ma@8 khalaga" in the Agbil! report. Abu 1-Qasim “Alil
b. Ahmad al-Kufi<*® (d.352/962 near Shiraz) quotes it in his
al-Adab wa Makdrim al-AkhlSg [ Cairo, D&r al-Kutub MS
#21474b, £ 64v lines 6-8 ], withoutv isn3d on the Prophet :

#20) Awwalu lamma [sic] khalaga 113hu 1-‘aglu, fa-gala
la-hu agbil! ... bi-ka akhudhu wa bi-ka u‘ti, wa bi-ka
uthibu wa bi-ka u‘agibu.

This appears closest to ch.l report #4. The reading "awwalu
lamma khalaga" may be merely a copyist's slip of the pen for
"awwalu ma khalaga The first thing God created\The first of
Cod's creation...";®* unless Abu 1-0asim intended to mediate
between earlier and later forms of the 'setting', or unless

we misconstrue his meaning. The evidence of this text is
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not clear. In the 4th/10th century Shi‘il author Ibn Shu‘bah
al-Harrani's version of the 'Century of al-‘Agl' (in Tuhaf

19-25 > Bihar I 117-9)<=, a version of the Agbil! piece

occurs, yet with an inconclusive form of the 'setting'.™®

An unambiguous instance of 'first creation' occurs in a
long composite report presented as a wisdom testament
(wasiyyah) of the Prophet to ‘All, which enjoyed some popu-
larity among Imami traditionists during the second third of
the fourth century AH. The piece is clearly a mosaic of
earlier hikam and agwal stringing together ethico-religious
counsels, including ‘agl sayings. The wasayad genre of
"Muhammad to ‘Ali" was a fertile arena for wisdom construc-
tions of this type. It occurs in two works by Muhammad b.
‘Al Ibn Babawayh al-Qummi®** (d.381/991-2), who was active
in the Shi‘l centres of Kufah, Baghdad, Rayy and Central
Asia. Ibn Babawayh transmits it simultaneocusly from two
informants, Hammad b. ‘Umar and Anas b. Muhammad,*" both
via: Anas' father } al-Sadiq } his family isndd } ‘Al7 }
marfi*

#21) "Y3 ‘Ali: inna awwala khalgin khalagahu 115hu
‘Azza wa Jalla 1-‘aqlu, fa-g3la la-hu agbil! fa-agbala
... bi-ka akhudhu wa bi-ka u‘tI, wa bi-ka uthibu wa bi-

ka u‘agibu."
Apart from its unique 'setting', this version is almost

identical with that of AbU 1-Qasim al-Kufli (#20). Since
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they both date from the same era, we may adduce this form,
"awwalu khalgin khalagahu 113hu...1-‘aglu The first creatioen
that God created is al-‘agl", in support of our understand-
ing of Abd 1-QR&asim's text.

Abu Nu‘aym's report from Sahl b. al-Marzuban of the late
third century (#165) apparently marks the appearance of the
"awwalu ma khalaga" form in Sunni transmission. Considering
the limited quantity of extant and published materials, this
may not be saying much.** At some point around or before
the mid-fourth century, Twelver Shi‘I traditionists had
accommodated the "awwalu m3 khalaga" 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 & ‘All
and the Imams (ashbah n@ir, arwah nir, ajsad niraniyyah).*®
Among the manifold dimensions of this rich material we may
mention the notion ¢f the primal ‘substance*matter' oc
'spiritual clay' (tinah),*® and a Throne cosmological set-
ting.®® Such materials assisted various Islamic currents in
assimilating differing notions into Nur Muhammad 'Muhammadan
Light' at the root of the cosmos in a metaphysic of light.=*

The key to understanding the meaning and intent of cir-
cles employing the Agbil!l report in its "awwalu m3 khalaga"

verslon must 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 Abl Nasr al-Farabi®= d4.339/950 in Damascus), the
elaboration of Isma‘ili cosmological systems, the Epistles
of the Ikhwan al-Safa',® the consolidation of Twelver
school dogma with Mu‘tazili elements, and the spread of SGfi
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 m3 khalaga"),
it may well be that the chief impulse lay in the conjunction
of Islamic religious and metaphysical ideas enunciated by
Ism3d ‘il thinkers or groups like the Ikhwan. There were few
or only incipient Neoplatonic ingredients in Isma‘ili
thought before the turn of the 3rd\4th century, while the
preceding 'mythologising' system was distinctly gnostic.®®
By the time al-Ghazali (4.505/1111) wrote his lhyd' (I 83:
"awwalu ma khalaga 113hu 1-‘aqlu..."; + its taraf in III
4),®" the shift in the 'setting' of the report had become so
widespread that very few differentiated it from "lamma
khalaga llahu 1-‘agla". This is reflected in the fact that
later critics treated the report in chapters covering the
‘beginning of creation' (eg. Ibn al-Jawzl). Yet its
original nexus with the akhlaqg and adab was never entirely

covered over; thus its listing in Kanz al-‘Umma]l III kitab
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al-akhliag 220 #1930 & #1931, and the constant placing of an
introductory bab al-‘agl in ethical works of 'religious'
adab. The unconventional jurist c¢f Damascus & Cairo Ibn
Taymiyyah (d.728/1328) was a notable exception.

S§III. IBN TAYMIYYAH'S CRITIQUE

His critique is detailed and heated, a reflection of the
important role long assigned to ‘agl among the Mu‘tazilah,
the Isma‘iliyyah, and especially the Falasifah, whom Ibn
Taymiyyah despised above all others as rank heretics. 1In
his zeal to combat what he saw to be an insiduous conspiracy
against Islam (first Jewish & Magian, naow Greek and Bétinf)
he equated Sufl speculations, Shi‘I metaphysics, and Hel-
lenistic philosophy as faces of the same enemy.®® He
singled out the ‘agl reports as prime examples of this con-
spiracy, pinpointing the Agbil! report as particularly sub-
versive.,®”

His criticism falls into three main parts. First: that
all competent Traditionist critics agreed that the "awwalu
ma khalaga 1lahu" report is a forgery and a 'lie' (kadhib
mawdd ‘) which no self-respecting muhaddith would transmit.
He asserts it was forged by 'peripatetic' philosophers, and
they were followed in turn by esoteric Shi‘is (Ikhwan al-
Safd', Isma‘ilis), Sufis (Ibn al-‘Arabi & Ibn Sab‘iIn), and
rationalist theologians.®™® They twisted its wording by

refusing to read the key terms with nasb, slnce it should be
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construed as depicting the beginning of God's creation of

‘agl, not that ‘agl is the first creation.®®

Secondly, the 'weak' form transmitted as "lamma khalaga
113hu" indicates that other creations existed before ‘agl,
for it states: "I created no creature more precious to Me
than thee". Thus ‘agl cannot be the philosophical 'First
Intellect' prior to whom nothing was created. Here he may
have been inspired by al-Ghazali's theclogical alignment of
‘agl & ‘ilm.=°

And thirdly, the functions of ‘agl given in the 'list-
ing' ("bi-ka akhudhu...") point to ‘agl being an 'accident'
— not 'self-subsistant' in itself as an essential substance
(jawharun g&'imun bi-nafsih) like the philosophical
Intellect.®' (Again, Ibn Taymiyyah may have followed al-
Ghazali, who posed the same guestion when rebutting the
falasifah.®2) He argues that the common-sense meaning of
‘agl in Arabic is a gharizah, or a knowledge/“ilm, or an
acting-on-knowledge. Alsc, the faculties predicated of ‘agql
in the 'listing' are human qualities (hadhd yugilu fi ‘aqli
bani Adam). His final sarcastic rhetorical barb is that the
Prophet addressed people in Arabic, not in Greek.

Net having seen his Bughvat, the following remarks are
provisional. 1Ibn Taymiyyah's first criticism presupposes
the validity of the Hadith guild's isn3d critique. His

point about nasb is plainly linguistic equivocation for

( ¥ See Addendum C_;._)



3 - S§III First Creation 141

polemical purposes.®® Yet his assigning of responsibility
for the "awwalu" version may not be totally unfounded,
although it grossly simplifies a complex process. Recall
that philosophers like al-Farabl and Ibn Sina were made to
repeat this report in apocryphal works (above n.18). Yet
the early hadith critics never assigned it to philosophers,
but to second century Qadaris or Shi‘is, and they always had
in mind the "lamma khalaga" form. The second and third
peints are only relevant if one accepts that the "“awwalu"
form is the original one, which is clearly not the case.
Ibn Taymiyyah seems to imply that the "lamma" version
has more validity (recall al-Suyuti's judgement on report
#1: mursal but not mawdu‘). His obsession with refuting
"al-mutafalsifatu l-batiniyyah" prevents him from stating
whether the "lamma" report might be acceptable as 'weak';

£

rather he invokes the authoritative consensus that all ‘agqgl
hadith are forged (invoking al-Daraqutni, Ibn Hibbin, & 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 lammd form itself.
In another work, Ibn Taymiyyah even supplies what he labels
as the ‘correct' (al-sahih) version from a certain "Abid Bakr
al-Shibal\Shabbal", which gives a unique form of the 'test-

ing' involving ‘agl's attestation of tawhid and God endowing

him with light ("...fa-kahhalahu bi-niri l-wahdaniyyah"). %=
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His remarks on the linguistic meanings of ‘agl tend to con-
firm what we have comc tec know in the course of this study.
xx
Ibn Taymiyyah's treatment of the Agbil! report(s) has

remained influential among Sunni Muslims until today.®®
Goldziher may well have been prompted by this long Sunni
tradition of distrust towards 'foreign' Hellenistic inspira-
tion imputed to this ‘aql report, when he placed the
"awwalu" version prior to the "lamma" form. He did so
within a context of a German scholarly tradition greatly
influenced by classicism and neo-Hegelianism, and which
inclined to various syncretistic hypotheses marked by an
over-emphasis on Hellenisation in explaining the higher
development of Semitic religiors.®® During the first two
centuries of Islam ‘agl was generally understood as a God
created thing (makhlug), an inborn trait divinely instilled
in varying measures (magsum), and the chief glory of man
(zinah). This is not to deny that the way had already been
prepared for viewing al-‘agl as 'first-born' Wisdom in a

Throne-creation setting from a very early era.

k%
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NOTES

1. Known for his long association with Sufyan b.
‘Uyaynah (Abu H3tim: ra'ls ashab Ibn ‘Uyaynah), his Musnad
{fed. H.R. al-A‘zami, Beirut & Cairc 1380-2] is one of the
ezrliest works of that genre; Jarh V 56-7 #264; Muhammad b.

‘Abd al-Ghaniy Ibn Nugtah, al-Taqyid li-Ma‘rifat al-Ruwdt wa
1-Sunan wa l-Mas3@nid [(Hyderabad 1983-4] II 41-3 #373;

Tahdhib V 215-6 #372.

2. Seemingly not the Isfah&ni-Nays3biri adib and poet
AbU Nasr Sahl b. al-Marzub3dn mentioned by al-Safadl, al-Wafi
bi-l-Wafay3t [ed. W. al-Qadi, Beirut & Wiesbaden 1$82] XVI
21-2 #24. Might he be the teacher of al-Hakim al-TirmidhTi,
"AbG Nasr b. Sahl" (Radtke, Al-Hakim at-Tirmidi, Ein
islamischer Theosoph des 3./9/ Jahrunderts [Freiburg 1980)
20 #29) 7

3. A long lived Kufan with wide contacts who moved to
Mecca, deemed by the rijidl critic Ahmad b. ‘Abdall3h al-
‘1511 (d.261/875) as min hukama' ash3b al-hadith. 1Ibn
‘Uyaynah was considered to have played a major role in pass-
ing down materials from key Hijazis and from his teachers
Ibn Shihab al-Zuhri & ‘Amr b. Din3r; R.Najashi I 426 #504
(la-hu nuskhatun ‘an Ja‘far b. Muhammad a.s.); Tahdhib IV
117~22 $#205; Tangih II 39-40 #4959; & Tradition index s.v.

4. A Kufan Ratri Zaydi who served as an informant for
Ibn ‘Uyaynah (see Tahdhib ¥ 313), unlike the Wasitl ascetic
Mansur b. zZadhdn (&.128...131). An ‘3bid and 'weeper' with
wide contacts, he was deemed among the more trustwecrthy

— = @
Kufan tradents despite his Shi‘i inclinations and involyment
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in ‘Alid revolts. He held Murji'i and predestinarian views,

being an associate of Sa‘id b. Jubayr, al-Hasan a1~Ba§rT, &
al-A‘mash; Jarh VIII 177-9 £778; Hufféz I 1422, #135; gifat

III 61-3; Tahdhib X 312-5 #546; R.TUsi 137 #48 & 312 §530;
Tangih IXI 250 #12177; Zwischen 43, 188.

5. Yet Ibn ‘Uyaynah was said to also report directly
from al-Zuhri (Tahdhib IV 138); y=t cf. Ibn Ma‘in, Ma‘rifat
al-Rijd1 I 121 #592; & Tradition 41 n.150, 156.

6., As with the predestinarian version collected by
Muhammad b. Muhammad b. Sulayman al-Rudanl (4.1094/1683),
Jam’ al-Fawd'id min Jami® al-UsT] wa Majma’ al-Zawd'id
[Cyprus & Cairec n.d.] II 680 %#6\9174, on the authority of
Ibn Mas‘ud } marfu‘: "awwalu m3 khalaga 113hu al-‘aqlu, fa-

gala la-hu agbili! fa-agbala, wa adbir! fa-adbara, fa-gala,
ma khalagtu khalgan ahabba ilayya min-ka, wa 13 urakkibuka
1113 £I ahabbi l-khalgi ilayya". This is taken from al-

Tajrid £7 1-Jam’ bayn al-§ih3h al-Sitta of the Andalusian-

Meccan tradent AbU l-Hasan Razin b. Mu‘awiyah al-‘Abdari al-
Saraqgusti (d.524/1129 or 535/1140). Razin's ZTajrid al-Sihih
was a source for Majd al-Din Ibn al-AthIr's Jami® al-Us@l;
see M. Fierro, "Razin b. Mu‘dwiyah", E.I.* VIII 479a-80a.

Compare the opening of the report in Ibn Abi 1l-Dunya,
Mak3rim al-Akhldag 69-70 #275, a gawl of ‘AbdAll3h b. ‘Amr b.
al-‘As (d. 65/684): "awwalu m3 khalaga 113hu ‘azza wa jalla
min al-insani farjuhu, thumma g&la: h3dhihi amanati ‘indaka
fa-13 tada‘hd 1113 £1 haggihi...".

7. L. Massignon, Essai sur les origines du lexique tech-
nique de la mystique musulmane [2nd ed., Paris 1954] 120f.,
242-54; M. 2nith, An Early Mystic of Baghdsd; J. van Ess,
Die Cedankenwelt des Harit al—HubEsibT fBonn 19611; ‘Abd al-
Halim Mahmud, Ust&dh al-$3'irip, al-Harith b. Asad al-
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MuhBsibi [Cairo 1973); & R. Arnaldez, E.I1.=® VII 466b-7b.
Muhasibi E.1.°

8. See eg. al-Qasd wa 1-RuiGf j1& 113h, ed. Quwwatli
[Malta 1988) 135; Fahm 21-Qur'an 264, 312; & (?) Ritab al-
Khalwah, in al-Mashrig (1955) 451,

8. vVan Ess, Gedankenwelt 67-78; al-Muhasibi, al-"Aqgl &
Fahm al-Qur'3n, ed. Husayn al-Quwwatli [Beirut 1971, 2nd ed.
19781 text 201-38, & intr. 114-91. %Van Ess points out the
nexus of ideas al-Muhasib] brings te bear in his treatment
of ‘agl (nir, riGh, hujjah, gharizah*sajiyyah), his emphasis
on fahm as opposed to the Mu‘tazili conception of ma‘rifah
as human capacity, while also noting the echo of Hellenistic
conceptions filtered through Christian teachings. He also
suggests that Ma'ivvat is perhaps an early work of al-
Muhasibi forged out of engagements with Mu‘tazilah thought
({AbTG 1-Hudhayl? vide the notion of gharizah); Gedankenwelt
67 & 72.

10. sSmith, Ap Early Mystic 66-74; van Ess, Gedankenwelt
24-8, 73-4, 142-3, & 1BB-9. Van Ess remarks (74): "However

one comes to maintain an opinion over his originality, his

‘agl-theory is, in its cautious approach to Mu‘tazill ideas,
unparalleled in the theology of the ahl al-badfth...“. The
same may hold for his meutosr-colleague Ahmad b. ‘Asim al-
AntEkE. 0f course, second century Mu‘tazill thinkers like
Abu 1-Hudhayl did not have a monopoly on the notions of fagl
as gharizah or hujjah.

11. J. Jolivet & R. Rashad, E.I.® V 122-3, giving
252/866 as hi= death date.

12. Ed. J. Jolivet, L'Intellect Selon Kindl [Leiden
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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. C£. Aristotle, Metaphysics /\ $§1072b:
the First Cause of the universe is called "Intellect-

Intelligence" and "Life".

13. The translation "specificality of things" is taken

from A. Altmann & 8. M. Stern, Isaac Israeli, a necplatonic

philosopher of the =arly tenth ceptury [Oxford 19581 35 line
2, & 36 line 35 (see 37 n.l, & cf., B3-4); which term Isaac
derived from al-Kindi (see 37-40). The Jewish Egyptian
physician-sage Ishdq b. Sulaymdan al-Isra'ili (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, on
Intellect [New York & Oxford 1992) 15-16, who observes that
what al-Kindi means by "first intellect al-‘agl al-awwal" is
the 'cause' of "all intelligible thoughts and secondary
intellects" — not that the active intellect is identical
with the cosmic First Cause. Rather al-Kindi uses the term
al-‘agl al-awwal "for the intellect that is the second
hypostasis in the Neoplatonic herarchy" (lé¢), ie. the
Necoplatonic cosmic Intellect. Among the considerations in
support of this, Davidson invokes the Jewish philosopher
Isaac Israeli's employment (Altmann & Stern, Isaac Israell
35-8, 46-7), and the fact that in Islamic popular
Neoplatonism both the terms 'first intellect' and 'active
intellect' were used feor the cosmic intellect of the
Neoplatonic hierarchy, eg., in Rags'il Ikhwan al-Safs'
[Beirut 1957] III 386. -

15, Jolivet, L'Intellect Selon Kindl 106-9.
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16. R. M. Frank, "The Neoplatonism of Gahm ibn Safwin",
Le 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 2nd His Power with the Plotinian Nous
and World Soul {(406-13). Since Jahm was executed in
Khurasan in 128/746, he would have preceded by a century
"the formal introduction of neoplatonism into Islam" of The
Theology of Aristotle writing and al-Kindl (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 later kalam developments,
and "thas 1dea 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 19791 120-39, on 134-5 n.45. Further, al-
Shahrastani\Gimaret, Religions 293 n.B.

17. E4. M. Abi R%&ah)Rasa'il al-Kindi al-Falsafiyyah
{Cairo 1950]. Alsoc see Michel Allard, "L'Epitre de Kindl
sur les Définitions", BEQ XXV/1972/47-83, text 57 "al-‘aqgl =
jawharun basitun mudrikun li-l-ashy&'i bi-hagi'iqiha" >
trans. Jolivet, L'Intellect 24 "substance simple qui percoit
les choses dans leur vérité", For further discussior. of
‘agl in early Islamic philosophy, see Jamil Saiiba , "Ma‘EnT
1-‘agl f£1 1-falsafati l-‘arabiyyah", Majallat al-daima’ al-
Lughat al-‘Arabiyvah hbi-Dimaghg XXIX/1954/496-511, on 498f.

18. Yet we saw that Miskawayh quoted only the "lammi
khalaga" form in his FI 1-‘Aql wa l=Ma‘qil (abov: ch.1l
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n.103). For Ibn Sina's alleged use of it, see the text pub-
lished by A.F. al-Ahwani, al-Ris3lah f1 Ma‘rifat al-Nafs ai-
Natigah wa Ahwﬁliha fCairo 1952] 181-92, on 1BS > trans.

J.R. Michot, "L'Epitre sur la connaissance de 1'adme
rationelle et de ses états, attribuée & Avicenne", Revue
Philosophigue de Louvain LXXXII1/1984/479-39, on 492 ("awwalu
ma khalaga", otherwise basically an early form). Michot
(480-1) deems the work as written over a century after Ibn
Sind, perhaps by a later commentator of Ibn al-‘Arabi. 9
Compare the curious work of pseudo-al-Farabi, Magalat al-
Rafi‘ah fi Usil fIlm al- Tab1 fah, ed. Aydin Sayili, TTKB

LVII/1951/on 105-6 (Agbil!), & 114-6 (Nur Muhammad). 1If it

is indeed from al-Farabi, it finds him in Isma‘ili mode.

1l9. Van Ess, E.I.= VII 1057a-8b; idem, E.Ir. I 275-80; &
Theologie III 296f. A vigorous defender of Islam in debates

with Christians, Jews, Dualists, and Materialists/bDahriyyah,
he was keenly interested in the epistemoiogical and
scientific ground of theology (thus his disputations with
the Sh1‘I thinker Hisham b. al-Hakam). Van Ess observes
that his interest in Hellenistic ideas was unusual among the
mutakallimin.

20. For early Muslim ideas of bodily transformation into
animals as punishment for sin, see the articles by Ch. Pel-
lat, "Maskh", E.1.% VI 736b-8b; & "Hayawan", E,I.® III, on
305b-6a; R. Freitag, Seelenwanderung in der islamischen

Hiresie [Berlin 1985) passim; & Theologie III 428-30. On
Muslim refutations of tanasukh: G. Monnot, "La Transmigra-
tion et 1'Immortalité", Islam et Religiors [Paris 1986) XII
1 279-95. The issue of whether animals suffer reward and
punishment in the afterlife was a seriocus topic of discus-
sion among Muslim thinkers, who were alive to its implica-

tions for moral respensibility/takliIf and freedom. Al-

However, Thn STha may possibly be referring to the Agbil! report in his
Riszlah Fr Sirral- Qadar where he alludes +o the ”h,._d Tthu |- Thawib

wa 1-¢ ?,.i.‘-.!?." scee GF HDLI-PAUN . “ Thwm STna ‘s ‘E 5%a, wn the Secret of bc.tf‘in)/”)
BSORAS ¥¥IX/1944/28.
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Nazz&m held that animals could earn reward in Paradise (ie.
were subject to taklif); van Ess, E.Ir. I 279b.

For the importance of this theme for early Shi‘l views
about raj‘ah & karrah (bodily return, 'recurrence'}, see E.
Kohlberg, "Radj‘a", E.I.# VIII 371b-3b; & our "The Death of
al-Husayn b. ‘All and early Shi‘l views on the Imdmate",
Alserat [al—sirEFI XI1I1,/1986/71-116, on BBE., 94-101; &
Theologie III 433 n.37, 435 n.51.

21. The available information on them, and their
colleague-pupil Ahmad b. Ayyub b. Manils, was summarized by
Charles Pellat, "Deux Curieux Mu‘tazilites: Ahmad b. Habit
et Fadl al-Hadathi®, Mélanges de l'Université St. Joseph
L.L/1984/483-94; & van Ess, E.Ir. I 280a; E.I.Z I 280; al-
Shahrastani\Gimaret, Religions 2232 n.ll; and now esp.
Theologie III 430-44. Note that Fadl al-Hadathl probably
came from a village on the Euphrates, al-Hadithah, one of

the centers of radical Shi‘I experience.

22. Al-Baghdadi, al-Farg bayna l-Firag, ed. M.M.-D. ‘Abd
al-Hamid (Cairo 1964] 228, 273-5, 277-8.

23. For al-Nazzam, the ruh 'soul' as a 'body' entirely
permeating the corporeal person is identical with 'man’, &
the 'mixture' of all one's senses, being the subject of tak-
1if; see the erudite discussion in Theologie III 369-74.

The Mu‘tazilah generally understood taklif 'moral
responsibility' as a natural obligation incumbent on every
mature adult ‘baligh al-‘aql) apart from revslation, since
the moral imperative to pursue good \ shun evil is seen to
be part of human innate (dirtri) knowledge. The modality of
takl1f was at the heart of the thought of Ibn Khabit and
Fadl al-Hadathi.
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24. In al-Baghdadl's description of Ibn Khabit's ideas
occurs the notion of karrah (Farq 275: "al-ruh 13 yazalu fi
hadhihi l-dunya yatakarraru fl1 gawaliba wa suwar
mukhtalifah"}; and of Ibn Manus, who however differed with
Ibn Kh3bit by rejecting taklif for animals (ibid. 276:

thumma karrarahum f£fiI l-ashkhas wa l-gawalib). However Pel-

lat considers their notion of kurur 'incarnation in
animals', as due neither to Indian or Pythagorean influence,
but their own innovation; art. cit. #493. Van Ess points to
proto-Ism3a‘ill or Jabirian parallels; Theologie III 433
n.37. The idea alsc had a Jewish (Manichaean?) input in
early Islam: see al-Farisil, Bad' al-Khalg 276-9 (a seven
year ordeal of maskh endured by Bukht Nasar in animal forms
> Daniel 4); & our "Death of al-Husayn" 99.

25. Al-Baghdadi, Farg 277: "za‘ams anna li-l-khalqi rab-
bayni wa kh@ligqayni ahaduhumd gadimun wa huwa 113hu Sub-
h@nahu, wa l-akhar makhlGgun wa huwa ‘Is53 b. Maryam." The
Qur'anic proof texts they invokel were the same used by the
early Saba'iyyah or ghulat al-Kaysdniyyah of Kufah in the
first century, who held that imam ‘Al would 'return' in a
theophany riding the clouds; ibid. 277 (Q 2:210 & 89:22); &
Theologie III 434 n.48.

The Kufan and Basran partisans of the Kufan Shi‘] gnostic
Abu Mansur al-‘Ijli (executed 120/738...126/744) swore oaths
"By the Word! a-la wa l1-Kalimah!"™, since Abu Mansir taught
that the first heinj created by God was Jesus and the next
‘All, with the rest of mankind being composed of light and
darkness; al-Shahrastani, Milal I 377-9 = Gimaret, Rellglons
I 519-21, refs. 519 n.80 & n.83; Ibn Taymiyyah, Minhaij al-
Sunnah I 238; W. Madelung, E.I.* VI 441b-2a. AbU Mansir's
son al-Husayn led a wing of the sect till his execution
under Caliph al-Mahdi (rg. 158/775 - 169/785). Further on
2nd century Shi‘i-ghalY notions deifying Mubhammad & ‘All: E.

Kohlberg, "Muhammadiyya", E.I.® VII 45%a-6la; & S. Wasser-
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strom, "Mughira b. Sa‘id's Islamic Gnosis and the myths of

its Rejection", History of Religions XXV/1985/1-29, on 17-8,

20 (‘All as cosmic demiurge).

26. On the role of the Manichaeans, the Daysaniyyah, and
Zindigs in the second century, see the overview by van Ess,
Theologie I 416-56. In the cesmology of Bardaysan, after
the assault by Darkness rising up, the Lord sent His 'Word!'
(=logos or Christ) to separate Darkness from the pure
beings, driving it back into the abyss and undoing their
previous mingling; the 'Word' then made this world; P.O.
Skjerve, "Bardesanes", E.Ir. III 78B2a, & 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 of Edessa [Assen 1966] 98-105.

27. Pellat renders ‘aqgl as "esprit", sensitive to the
incarnationis% dimensions of Christ's embodiment, which may
well be appropriate from the vantage of al-Nazzam's teaching
on ruh; art. cit. 487. Compare van Ess, Gedankeonwelt 70
(per Massignon), & Theologie III 437-40, for the eguation of
light & ‘agl with rith in the thought of Hish@m b. al-Hakam
and of Abu l-Hudhayl, and the possible connection with

Daysani ideas.

28. Al-Khayyat, Kitab al-Intisar, trans. A. Nader
(Beirut 1957] text 107 #98: "anna l1-MasIha huwa 1ladhT
khalaga 1-‘3lam wa huwa rabbu l-awwalina wa 1-3kharin"; &

al-Baghdadi, Farg 277.

29. FEarg 277. Mentioned by: van Ess, Gedankenwelt 76;
Zwischen 122; al-Shahrastani\Gimaret, Rellgions I 226 &
n.30; Pellat, art. cit, 487; Theologie III 437,
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30. As Gimaret notes: "Le tour philosophique
nécplatonicien donné ici 4 leurs conceptions...est tres
probablement de l'invention de Shahrastani"; Religions I
225-6 n.28; & see Theologie III 438 n.77. Al-Shahrastani
seems to be giving either an Avicennian or Ismada‘ilian tint
to Ibn Khabit's ideas.

31. Van Ess, E.Ir. I 318-22; more of an atemist in view-
ing created beings as ultimately corporeal than his nephew
al-Nazzam; the two agreed on the Mu‘tazili basics of the
natural knowledge of God & the innate perception of good and

evil invelving taklif.

32. Prcm his Nihayvat al-Agdam £1 ‘Ilm al-Kaldm, ed. A.

Guillaume {Oxford 19834)] 180; cited by Gimaret, Religions I
191 n.lo.

33. See alsoc B. Radtke, Al-Hakim at-Tirmidi 68, pointing
4o al-Hakim al-Tirmidhi's citation of the Agbil! report in

his al-Aky3s wa l-Mughtarrin > Tabda'i‘ al-Nufis, ed. al-
sa'ih, 24.

34. Al-Kattanl, Risdlah al-Mustatrafah 57; see GAS 1
£653-9, on 655 #9. Nawadir represents his most extensive and
detailed treatment of hadith and agwal. We have seen only a
few pages of the new edition by Mustafd ‘Abd al-Qadir ‘Ata
{Beirut 1992~ ].

35. Ed. by B. Radtke as Sirat al-Awliva', in his Drej
"zhriften des Theosophen von Tirmid [Beirut & Stuttgart
1992] I, text 22 §40 line 15; cf. Radtke, Al:Hakim at-

TirmidiI 68, where al-‘agl al-akbar is rendered
"allVernunft®". And ed. by 0. Yahya as Khatm al-Awlivyz'
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[Beirut 19651 196: "wa m3 1-‘aglu l-akbaru lladhi gusimat
min-hu 1-‘ugllu li-jami‘i khalgih?" Also see Radtke's
introd. to Drei Schriften I 15 #43 > appendix, 56 #39, the
extracts from the Andalusian Sufi Ibn al-‘Arabi's commentary
on al-Hakim al-Tirmidhi's Awliva' work entitled al-Ajwibah
wa l-As'ilah, as well as from Ibn al-‘Arabi's al-Futuhdt al-

Makkiyyah [Cairo 1329, rpr. Beirut 1968] II 66, where "al-
‘agl al-akthar" also appears (7).

36. See Khatm al-Awliva', ed. Yahya, on 196-8, guoting
relevant remarks by Ibn al-‘Arabi's Ajwibah (or al-Jawab al-
Mustagim) concerning our hadith : "...fa-inni ‘ald yaginin
min ‘ilmi l-gismah wa kayfiyyatih3, md an3d ‘ald ‘ilmin min
sihhati l-khabar min haythu naglu l-lafz khagsatan". For
lbn al-‘Arabi's appropriation of "‘ilm al-gismah" see
Futuhdt II 66-7, his treatment of tagsim al-‘uqul, tafawut
al-‘uqgiil\tafadul al-nis £i 1-‘ugiil, and Light with al-‘agql
al-awwal (67 "fa-innahu awwalu m3 khalaga 113hu 1-‘aglu") in
terms of varying aptitudes or degrees of apprehension
according to the preparedness for receptivity of Light &
purity of heart, and where God's ruh (= al-‘agl al-akbar) is
the source of the individual al-‘agl al-gharizi. Further,
see the comments by W.C. Chittick with respect to these pas-
sages (Futuhat II 63f.) and to chapter 14 of Ibn al-‘arabi's
Fugﬁq al-Hikam, dealing with the "mystery of the measuring
One may discern a continuous unfolding of enricument from
earlier ‘aqgl reports (eg. below ch.4 #22 & #23) through al-
Hakim al-Tirmidhi, feeding into Ibn al-‘Arabi's grand

synthesis.

37. Further occurrences of "al-‘agl al-akbar" in Sirat
al-Awliva', text 34 $48 lines 2, & 7 (quoting the famous
hadith qudsI: "ma tagarraba ilayya ‘abdl...fu'adahu lladhl
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bi-hi ya‘gilu"): the saint is beloved of God so that he per-
ceives by means of God, "<...biy a ya‘gilu>, fa-hadha ‘abdun
gad khamada\khumida ‘aqluhu li-1-‘aqgli l-akbar", ie. the
saint's ‘agl becomes ailayed\subsides into the 'omni-‘agl'.
In this manner, the saint becomes susceptible to revelatory
disclosures (=muhaddath); see the less explicit treatment of
the same hadith in al-Hakim al-Tirmidhi, Adab al-Nafs 42-6,
eg. on 44: "basata la-hu l-nur wa madda la-hu £i l-asbab wa
alhamahu wa fahhamahu wa sayyarahu min 211 l-albab fa-in
nataga nataga bi-hikmatin..."; further idem, Nawadir al—Ugﬁl
229.

38. Above n.36 for the “ilm al-gismah. See al-Hakim al-
Tirmidhi, Ma‘rifat al-Asr3r, ed. al-Juyidshi, 38: "wa 1-‘aglu
ajzd'vhu min ‘adadi l-ramli wa l-thard, yu“tI 115hu 1li-
jami‘ihim ‘al3d gadri maé}ibihim, fa-man kd3na min All3hi
agraba kana hazzuhu min al-‘aqgli awfara." The chief caint
or imdSm al-awliya' (= al-majdhub) is depicted as endowed
with an extra-ordinary measure of ‘agl ("‘azimu l-hazzi min
al-‘agl™); Sirat al-Awliya' 104 §133 line 7. These notions
apparently draw upon the materials adduced below, ch.4
reports #22 & #23.

39. 1In his al-‘Agl wa l-Hawa, ed. Furat, 120; and ed.
W.A. ‘AbdAllah (in the same ed. of al-A“d3' wa l-Nafs) 185.
‘AbdAll13h links the expression "al-‘agqgl él*awwal" with the
"awwalu ma khalaga" form of the Agbil! report; ibid. 185
n.l. Compare the comments by Sami Nasr Lutf in the introd.
to his edition of al-Hakim al-Tirmidhi's ‘Ilm al-Awliva'
{Alexandria 1983] 77-81.

40. GAL SI 320; GAS I 492-3 & 543; L. Giffen, E.Ir. 1I
364; at first an Imami Shi‘i, then adopting extremist Muk-
hammisah views, this erudite scholar of philosophy, theology
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and law wrote works in rebuttal of the Isma‘iliyyah,
Zaydiyyah, Mu‘tazilah, and Aristotle; including a Kitab
Mizan al-‘Aql (R.Naj3shi II #689, on 97). This title

seemingly evokes that of a work ascribed to the legendary

8hi‘l gnosticizing alchemist (sometimes linked to the Muk-
hammisah) J&bir b. Hayyan [Latin Geber)], Maydan al-‘Agl; see
Paul Kraus, Mukhtar Rasa'il Jabir b. Hazzén [Paris & Cairo
1935] 214f.

41. But if one takes into account Abu 1-Qasim's opposi-
tion to metaphysical Ism3‘Ili and Arabic Aristotelian teach-
ings with their speculations on 3l-‘Agl al-Awwal, it may be
argued that the reading "awwala" with nasb is preferable.
Note that his Adab work is replete with Greek gnomologic

wisdom as well as Arab-Muslim hikmah.

42. This is a wisdom discourse modelled partly on the
Christian literary genre of one hundred sayings or topics.
The piece in Tuhaf is cast in the form of the masa'il 'Ques-
tions & Answers' of a Christian holy man Sham‘iin to the
Prophet concerning the cultivation of moral traits and the
perfection of virtue, giving one hundred khisal for al-‘aqgl.

This 'Century' was also integrated into another piece
ascribed to Wahb b. Munabbih (guoting "Jewish" sages)
portraying the creation of Adam's psychic body and giving a
physico-affective theory of harmonious development based on
Galenic humoral pathology, probably indebted to the Gnostic
work Apocrvphon of John, as well as the mystico-medical

writings of the Eastern Fathers (eg. the 5th century CE John
the Solitary, Johanndn 1hid3y3). For Wahb's piece, see: Ibn
Babawayh, ‘Ilal, bab 96, 110-3 #9; and Rasd'il Ikhwan al-
Safa' I 300-2 (9th risalah, fasl f£I khalq Adam); & partially
in Ibn Abd Rabbih, ‘Igd al-Farld vII 221-2. We have
prepared a detailed translation and analysls of this inter-
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esting text of Islamic Wisdom, which provides an important
parallel to al-Sadig's myth of the Seventy-Five Powers of
‘gl & Jahl (ch.5).

43. ZTuhaf 19 > Bihar I 117: "ipna llaha khalaga al-
‘agla... Verily, God created al-‘agl". 1Its 'listing' con-
tains an element perhaps suggestive of Isma‘ili ideas: "bi-
ka abda'u\ubda’u wa bi-ka u‘idu\a‘ndu [sic), wa la-ka 1-
thawab wa ‘alyaka 1-‘igab With thee I begin, and I 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 (=

taklif). Most

likely, this form of the 'listing' is a later transformation

of the widely attested "bi-ka akhudhu wa

bi-ka u‘ti".

44. Man L3 Yahduruhu 1-Fagih [Najaf 1957] IV 254-71 (the

closing report, a moralizing capstone to

267; and in his Kitdb al-Mawa‘iz [Beirut
The same piece was extracted by Abft Nasr
b. al-Hasan al-Tabrisil (fl1. mid@ 6th/12th
al-Akhlag {Tehran 1376}, on 516 for this

the whole work), on
1992] 1l6-36, on 31.
al-Hasan b. al-Fadl
century), Makaxzim

report.

45, This Anas and his father are unknown outside of this

single riwayah; Tangih I 155 #1073. The same is true of

Hammad. Obvionsly with such an untenable isnad, Ibn

Babawayh expects lenient indulgence from the critical

reader, on account of the ethically uplifting content of the

plece.

4F. Al-Magdisi, Bad' [written 255/966] 1 147, in dis-

cussing differing accounts of 'first creation' such as
g

Throne, Light & Darkness..., comments: "wa ruwina khilafa

dhdlika kullihi ‘an al-Hasan (al-Basri) annahu gala: awwalu

m3 khalaga min shay'in al-‘aglu". This only demonstrates



3 - Pirst Creation NOTES 157

that shortly before al-Magdisi's era, the "lamms khalaga"
form was circulating in the guise of "awwalu" among Sunni
circles. Yet we saw that al-Hakim al-Tirmidhi apparently

does not know the "awwalu" form.

47. Other Imami versions, reworkings, or expansions of
the Agbil! report shall be examined in chs. 5 & 6. They
fall into the period between the mid-2nd to mid-4th
centuries. Later elabarations of this report are well worth
studying; eg. Bihar I 97 #8 (from Ghawdli 1-La'dl7); or Radi
al-Din Rajab b. Muhammad al-Bursi (d. ca. 843/1411),
Masharig Anwar al-Yagin £I (Kashf) Asr3r Amir al-Mu'minin
[Beirut 1379/1959-60, repr. 1978] 30: "awwalu ma khalaga
l1l8hu 1-‘aglu, wa hiya l-hadratu l-Muhammadiyyah, min
gawlihi: "awwalu m3 khalaga 113hu niri"." FurTher ch. 5 n. 85

48. Eg. Usul I 440-2 #s 3-10; eg. 442 #10, al-Bagir:
"inna 118ha awwala ma khalaga, khalaga Muhammadan § wa
‘itratahu l-hud3ta l-muhtadin...", created as 'light-
phantoms'/ashbah ndr comforted by the Holy Spirit/Ruh al-
Qudus, and referred to as hulama’ ‘ulamd'. Or Ibn Babawayh,
‘11al, bab 7, 5-6 #1, al-Rida...Prophet: "ma khalaga 1llihu
khalgan afdala minni wa 13 akrama ‘alayhi minni..., li-anna
awwala ma khalayga 113hu ‘azza wa jalla khalaga arwahana...";
& ibid. bab 385, 593-8 #44, al-Rid3...‘All: when asked about
awwalu ma khalaga 11ahu?, replies khalaga l1-nur. Further:
Goldziher, ZA XXII 324-30; U. Rubin, "Nur Muhammad"; & Amir-
Mocezzi, Guide Diwvin 73-112.

Al-Magdisi comments (Bad' wa 1-Ta'rikh I 150): "sami‘tu

ba‘da 1-shi‘ah yaz‘umuona anna awwala ma khalaga 113hu niru
Muhammadin wa ‘Aliyyin, wa yarwuna fi-hi riwayatan wa 113hu
a‘lamu bi-haggiha."

49. Eg. al-Bargi, Mah3sin, kitab al-safwah wa 1-nir wa
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l-rahmah, 131-8 chs. 1-8; al-Saffar, Basa'ir 34-9, 466; Usul
I1 2-10. For the context, see H.A. Wolfson, ™Arabic 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'",
Ecole Pratique des Hautes Etudes, sciences religieuses,
1959-60 [Paris 19601 315f., repr. in Saadiah Gaon, ed. S5.T.
Katz [(New York 19801; and cf. Theclogie I 397-403 (Jewish

gnosis & Stoic elements}.

50. Eg. Abu Ja‘far al-Tusi, Amali II 155-6 (the Eggation
of ‘aql from primordial light, trans. below ch.6 SII,); &
see Amir-Moezzi, Guide Divin 79-80. The Shi‘ah did not have

& monopoly on such material, as like reports were circulated
among the group of Damascene Murji'is met with in ch.2 §II.
Thus Ibn al-Jawzi, Mawdu‘Gt I 291, ... } Muhammad b.
‘AbdAll3h b. Ibrahim al-Ushnani [Mizan III 604, Lis3n V 228)
} Hisham b. “Ammar al-Sulami (d.245/859) } Waki® b. al-
Jarrah } ...: Gabriel delivers God's message to Muhammad,
"...wa kasawtu husna wajhika min nur ‘arshi, wa ma khalagtu

khalqgan ahsana min-ka y& Muhammad." Or the Kufan reports
where Adam, upon God's inspiring the ruh into him, views the
name of 'Muhammad' inscribed on the Throne ("akramu l-khalqi
‘ald 11&hi"); eg. Ibn Abi 1-Dunya, al-Ishraf fi Manazil al-
Ashraf 29-30 #23 & §#24.

51. Goldziher, ZA XXII 329-41; L. Massignon, "Nur Muham-
madi", SEI 452; T.J. de Boer, "Nur", SEI 451-2; G. Bdwering,
1980] 149, 157, 217; U. Rubin, "Nur Muhammad"; Ibn Wathimah
al-Farisi, Bad' al-Khalg 341-4; Ibn Hisham, Sirat I 164-6; &
eg. ‘All b. Burh3an al-bin al-Halabi, al-Sirat al-Halabiyvah
[Bulag 1320) I 8 & 147, )
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52. R. Walzer, E.I.= II 778b-8la. He went beyond al-

Kindl in his emanationist coesmic hierarchy, see his Risalah

£fI 1-‘Agql; R. Walzer, Al-Farabi on the Perfect State [Oxford

1985); & Davidson, Alfarabi, Avicenna, and Averroes, gn
Intellect 44-73. Al-Farabi's formation took nlace at the

hands of the Baghdad school of Christian Aristotelianism,

and Walzer characterizes his intellectual roots "to lie in a

pre-Plotinian platonizing tradition®™ (E.I.= II 780a).

i

53. §. Diwald connects the Ikhwan's employment of ‘agl
with Greek notts as well as spirit, reason\ration, &
intelligence, in the context of the Neoplatonic and
Neopythagorean tradition of an emanational cosmic hierarchy;
Arabische Philosophie und Wissenschaft [Wiesbaden 1975] 45,
53 (‘aqgl = jawhar rohdniy), 63-4, 138 (al-‘agl al-kulli);
see Rasd'il Ikhwan al-Safa' 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 - Ism3‘iliyyah", Encyclopedia
of Religion [New York 1987] XIII 249. Bear in mind that
during the late 2nd to mid-3rd century, b&tini shi‘l group-
ings, among them the future Isma‘iliyyah, shared many
notions in common. For orientation see the bibliographies
in: B. Radtke, "Biten", E.Ir. III 859-61b; H. Halm.
rpateniya", E.Ir. III 861b-63; & references in E. Kohlberg,
"Muhammadiyya", E.I.¥ VII 460b-61la.

55. Al-Ghazall drew for ‘agl reports in his kitab al-
‘ilm of the Ihy3', upon the Musnad of the Wasiti-Baghdadi
tradent al-Harith b. Muhammad Ibn Abi Us3amah al-Tamimi
(186/802 - 282/895), and upon al-Hakim al-TirmidhI. Another
indication that by the late 5th/1l1th century the 1lneluctable

shift from lamma to awwalu ma khalaga was complete is the
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form quoted by the Sh3afi‘l al-Raghib al-Isbahanl
(d.502/1108-9), al-Dhari‘ah il3d Makirim al-Shari‘ah, ed. Abi
1-Yazid al-‘Ajami [Cairo 1985)] 167: "awwalu ma khalaga llahu

Ta‘zld 1-“aglu..." (otherwise close to an early version); 4
and see al-Nuwayri, Nihayat al-Arab III 230.

A1-Ghazalil drew heavily upon al-R3aghib's ethical work
Dhari‘ah in his Mizan al-‘Amal [Cairo 1328] (see 139 for
Agbill!), and in the k. al-‘ilm of Ihyd'. Al-Raghib was a
precursor for al-Ghazdli's synthesis of philosophical ethics
and traditional religious scholarship; his Dhari‘ah is an
original adaptation of Greek ethics as found in al-Farabi,
Miskawayh, and the Ikhwan al-Safa', married to the Qur'anic
ethic; see E.K. Rowson, "al-Riaghib al-Isfahani", E.I.=® VIII
389b-90b; & H. Daiber, "Sa‘ada", E.I.= VIII on 65%a.

56. Yet Ibn Taymiyyah was not anti—sﬁff as such; see
Th.E. Homerin, "Ibn Taymiyya's gal-Sufivah wa l1-Fugars'",
Arabica XXXII/1985/219-44.

l_.
57. In his [not seen) Bughvat al-Murtad fi Radd 1-
Mutafalsifah wa l-Qaramitah wa l-Batinivyah [Cairo 1329; &
GAL SIT 123 #83] on 1-52, he dwelt at length on this report,

summarily repeating his main points in many other works: al-

kadd ‘al3d )-Mantigivyin (Lahere 19761 275-6; Minh3j al-
Sunnat al-Nabawiyyah IV 147; Majmu‘ Fat3wa Shaykh al-Isl3m
Ibn Tavmiyyah XVIII 122-3 & 336-8; Tafsir Srat al-Ikhl&s
ed. Tah3 Y. Shahin {Cairc a.d.] 81; al-Furgin bayna Awliyd'

al-Rahman wa Awliva' al-Shaytan (Cairo 1981] 72-3. Further,
see A. Hartmann, Der Islam LXII/1985/ %5 n.48, 96 n.51. He
issued his fatwah in response to the query: 1) is the report

sahih on a valid isnad?, & 2) what is its correct wording
(hal hadha 1-lafz huwa lafzu 1-hadith, aw fi-hi tahrif aw
ziyadah aw nags?); Majmu‘ Fatiwd XVIII 336.

A and in his TafsT/ al-Mash’atayn [Cairo 1'76!_] g,
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58. "Lakin al-mutafalsifah al-g&'ilina bi-gidami 1-‘dlam
atba‘ Aristu, hum wa man salaka sabilahum min batiniyyati 1-
shi‘ah wa l-mutasawwifah wa l-mutakallimah, rawﬁ%u "awwalu
ma khalaga 11ahu 1-‘aglu" bi-l1-dammi, li-yakunadhalika huj-
jatan li~madhhabihim £1 anf%wwala l-mubda ‘ati huwa 1-‘Aqlu 1-
Awwal; wa hadha 1-lafz lam yarwihi bi-hi ahadun min ahli 1-
hadith"; Majmi‘ Fat3wd XVIII 337. One must grant Ibn
Taymiyvah this last point.

59. Their 'forgery' would thus consist of voicing two
vowels differently! That is why all the 'correct' wordings
of the "awwalu" repcort which Ibn Taymiyyah repeats in vari-
ous places lack the crucial particle fa' (or thumma) after
the initial temporal clause, requiring cne to read it thus:
"swwala ma khalaga 113hu 1-‘agla _g3la la-hu agbil! At the
moment that God created al-‘agl He said..." [+ see eg. al-
Nuwayri, Nih3dvat III 230)]. Can we trust Ibn Taymiyyah to
have impartially recorded the correct lafz, despite all the
evidence from much earlier sources to the contrary? His
argument about the pretended nasb of the first word is
rather flimsy and tendentious, but is complicated by the

fregquent appearance of inna & anna preceding awwalul\a.

60. Lhya' III 4: "...inna 1-‘ilma ‘aradun 13 yutasawwaru
an yakuna awwala makhlugin bal 13 budda wa an yakuna 1-
mahallu makhligan gablahu aw ma‘ahu." The Mu‘tazilah and
then the Ash‘arite school took ‘agl lexically as a noun (ism
or sifah) rather than an infinitive (masdar), in the sense
of the 'knowledge' achieved by man at the basis of moral
responsibility ("ismun 1i-‘ultm idha hasalat 1i-1-insani
sahha taklifuh"; al-Nuwayri, Nihayat III 233); see al-Q&dTl
‘Abd al-Jabb3r, Mughpni XI 371-87.

61. "Inna 1-‘agla fI lughati i-muslimina ‘aradun min al-

( X See Rddendum C. )



3 - First Creation NOTES 162

a‘rad ga'imun bi-ghayrih wa huwa gharizatun aw ‘ilmun aw

‘amalun bi-1-‘ilm, laysa 1-‘aqlu fi lughatihim jawharan

g3'iman bi-nafsih...", Majmi® Fat3wa XVIII 338. See Minhaj
al-Sunnah IV 147 ("wa 1-‘agl fi lughati l-muslimina ‘aradun

ga'imun bi-ghayrih"); & Furgan 72. Recall al-Kindl's
definition of ‘agl as "jawharun basitun mudrikun 1i-1-
ashy3d'i bi-haga'iqiha" (above n.l17). 1Ibn Taymiyyah again
exploits the clder theclogical debate over whether the term
‘agl is a jawhar or lexically a noun/ism, rather than a mas-
dar; see eg. the ShEfi‘i Mansir b. Muhammad al-Sam‘ani
(d.489/1096), Qawati® al-adillah £i 1-Usul, in Majallat
Ma‘had al-Makhtutdt agl-‘Arabiyyah, new ser. Kuwayt, I
{1402/1882) 249 [by kindness of Dr. Kevin Reinhart].

62. lhya' I 83: "fa-in qulta, fa-h3ddha 1-‘aglu in k3na
‘aradan fa-kayfa khuliga gabla l-ajsam? wa in k3na jawharan

fa-kayfa yakunu jawharun g3'imun bi-nafsihi wa 13

yatahayyazu?"

63. For other critical opinions on this point, see the
remarks quoted by al-Hindl al-Fatani, Tadhkirat al-Mawdu®at
28-9.

64. See his al-Ahadith al-Da’ifah wa 1-Batjilah, ed.
MajdT Fathi al-Sayyid [Tanta 1984] 13-4. Who is this "Abu
Bakr"? This version of the Agbil! report belongs to a late
2nd - 3rd century esoteric trajectory known to al-HakEm al-
Tirmidhl; see ch.6 §I.B.c.=2%.

65. Eg. his disciple Ibn Qayyim al-Jawziyyah, and with
al-Dhahabi and Mull3d ‘Al1 al-Qari; see al-Munajjid, al-Isldm
wa 1-‘Agl 45-8. The contemporary Lebanese Shaykh Muhammad
‘A17 al-JuzU follows Ibn Taymiyyah in basics, but with some

refinements of nuance. See his Mafhtim al-‘Agql 135-84, echo-
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ing the mistrust of alien or 'foreign' Greek sources; & esp.
140-2 & 146-51, condemning al-minhaj al-falsafi to be
"tagdis al-‘aqgl", while distinguishing the Agbil! report &
those by bawud b. al-Muhabbar from acceptable badfth employ-
ing ‘agl in a2 'proper' religious sense (149-53 "al-‘agl al-
dini®, & "fi tamjidi 1-‘aql").

Contemporary Twelver Usuli criticism of Shi‘I hadith
remains open to this report; eq. in Muhammad al-Bagir al-

Bihbudi's selection Sahih al-Kafi [(Beirut 1981) I 1-2: among

the three reports from al—KulaynT's k. al-‘agl deemed valid

is the report from al-Bagir {ch.l #I11l).

66. See eg. the remarks of H. Jaeger, "The Patristic
Conception of Wisdom in the Light of Biblical and Rabbinical
Research", 8tudia Patristica IV/1961/90-106, on 91-3.



Chapter 4

LIGHT AND AL- ‘AQL

The Agbil! report was not the only class of narrative
myth depicting the creation of ‘agl in early Islam. The
following ‘agl reports expand upon a number of early motifs
common during the late 1lst - early 2nd centuries AH.

Several interrelated themes concerning ‘agl meationed
previously may be seen to coalesce cor melt tegether 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 nazratives. Yet
they possess an internal consistency of their own. Moving
away from the alleged Neoplatonic element towards the widely
influential and deeply cultivated Biblicist and Iranian
teachings about Wisdom's role in Creztion as contributing
factors or catalyst, these fagl narratives setr the stage for
apprehending al-Sadig's exploitation of the Agbil! report

studied in Part I1I.

164
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$I. THE THRONE AND ‘AQL
#22) Dawiud b. al-Muhabbar, Kitab al-‘Agl (see ch.l
n.2%0). Text in: Ma?élig ITI 19-20 #2764 > Tanzih I 219-20
#117. Extracts in: al-Tirmidhi, Nawadir al-Usul 242 > al-

Ghazali, Ihya' I 88-89; & Goldziher, ZA XXII 319.

ts~nAD . Anas b. M3lik® (d4.91/710 ... 93/712) 1}
‘AbdAllah b. Salam® (d.43/663) } the Prophet

Ibn Salam came to the Messenger of God $§ and said:
"0 Messenger cof God, I want to guestion you about moral
traits/khisal that God did not disclose (to anycne)}
other than Moses son of ‘Imran. If you know them, then
(you) are that one.® 1If not, then it is a thing God

conferred upon Moses son of ‘Imran {and no one else)."
So the Messenger of God § said:

"0 Ibn Salam, if you wish, ask me; or if you wish, I
shall tell you." He said, "You tell me."
Then the Messenger of God S said:

" Truly, the near ..ngels did not fully comprehend
the creation of the Throne, nor do they have knowledge
of it, nor do its Bearers who carry it. God Mighty and
Majestic, when He had created the Heavens and the
Earth/lamma khalaga l-samawati wa l-ard, 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-‘agl." They said: "Our
Lord, what degree is attained by the 'measure’ of al-
‘agl and the grandeur of its nature?®=+
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He said: "How far wrong you are! Knowledge cof it

cannot be fully comprehendedt! Do you have knowledge of
the number (of grains)} of sand?!"® They said: "No."

He said: "Truly I created al-‘agl as diverse sorts/
asnafan shatta like the number vf grains of sand. Of
that I give some people a single grain/u‘ti min dh3lika
habbatan wahidatan, and to some of them two or three or
four grains. To some I give an (entire) sack/farg; and
I give to some cof them one camel's load/wasg, to some
two loads, and to some more.® And then likewise (for

another) up to what God wills of redoubling/ai-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 Geod,
{(were given measures of ‘agl) in proportion to their
deeds and their diligence and their certitude.” (and in
proportion tol 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 l1-darajat.n

Then Ibn Salam said: "By Him Who sent you with the
truth as a prophet! You did not diminish a single
(word) from what I found in the Torah. Moses was the
first to describe this quality/sifat, and you are the
second." (The Prophet) said: "You speak truly, O Ibn

Salam."

SOMMENTS 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
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Ibn Salam attesting to the truth of Muhammad's prophecy, in
order to convey particular ‘agl motifs. ‘Agl is greater
than the primcrdial cosmic entities of Water or Throne.

‘Agl has no limit like the number of grains of sand, and the
scale of its material distribution is depicted. It is a
khaslak as well as a light in the heart. 1Its allottment
determines obedience and yagin 'certainty' in performance of
deeds, enabling one to advance in degrees. Most sig-
nificantly, there is a direct propcrtion between the efforts
of the individual who receives understanding and the measure
of understanding received. ‘Agl is a person's 'custodian'
in all of this.

The notion that ‘agl is a person's 'main-stay' or sup-
port (giwam, & di‘3mah) is commonly met with in early wisdom
sayings, such as one Dawud b. al-Muhabbar related as a
saying of the Meccan mawl3d Ibn Jurayj (d4.150/767) =

Man's 'main stay'® is his ‘aql.

There is no 'faith''® for the one who has no ‘aql.

Qiwamu l-mar'i ‘agluh wa 13 dina li-man 13 ‘agla la-hul
One may also read gawwam 'keeper, custedian'. This latter
meaning may be supported by a saying of al-Hasan al—Ba§rI
describing the role of ‘agl as conscience :

"The man of faith is his own keeper, he calls himself

to account on behalf of God Mighty and Majestic.

al-mu'minu gawwamun ‘al3 nafsihi yuhasibu nafsahu 1i-
113h1 ‘Azza wa Jalla."*?
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Dawidd also provides a hadith where the Prophet declares:'<

"Fgr everything there is a 'support'/di ‘Gmah, and the

‘agl; thus his wor-

support of the man-of-faith is his

ship of his Lord is in proportion to his ‘agl...".*?®
What manner of support is clarified in a report from
Sulavman al-Sijzi's lost ‘agl book,*™ where ma‘rifat All3h
'cognizance of God' is singled out as the support of faith-
religion, along with 'certainty' and al-‘aglu 1-nafi‘ 'the
intelligence put to profitable use', further equated with
obedience to God and desisting from discbedience.*®™

Al-sijzT's Tafdil al-‘Aql included a prophetic hadithe
ascribed to the pro-‘Alid Kufan Zayd b. Wahb al-Juhani
(d.96/715), in which the second Caliph ‘Umar b. al—KhattEb
questions the Companion ‘AbdAll3h b. Mas‘Ud (d.32-3/652-3)
about a statement by the Prophet praising ‘Alil b. AbI Talib
("...one man of my community, on account of one word of his
glorification and his praise of Geod, his weight/waznahu
weighs more heavily than anybedy!"). 1Ibn Mas‘id 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‘td states :

"God apportioned things to his servants in propor-
tion to what He wished/irna 113ha gasama l-ashya' 1li-
‘ibadihi ‘ald gadri ma ahabba. When He created al-
‘agl, He swore by His Might/lammd khalaga 1-‘agla
agsama bi-‘izzatihi that (al-‘aql) is the most
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cherished of His creatures te Him, and the dearest of
them to Him, and the most excellent of them in His
sight.*” The weightiest cf His servants in deed i1s the
best in ‘agl; and the best of them in al-‘agl is the
one in whom are three moral traits/thalath khisal:
sincere God-fearing reserve/sidg al-wara‘, sincerity of
certainty/sidg al-yagin, and sincerity of aspiration
for righteousness and God-mindfulness/sidg al-hirs ‘ala

l-birr wa l-tagwa."
A constant theme in the reports by Dawud b. al-Muhabbar and
Sulayman al-Sijzi is that human deeds assume merit and worth
only when performed by one possessed of sufficient ‘agl,
while the same deeds performed by the ignorant-fool (jahil &
ahmag) are worthless.!® The devotee who devotes himself to
religious observances and willingly suffers in pursuance of
obedience (t&‘ah), without the necessary share (gismah) or
pertion of ‘agl, only deludes himself by expending his
energy in futile hope of future reward. He is a 'stupid
saiat', Noteworthy is the emphasis on the faithful person
{mu'min) performing acts of cbedience in God's service, who
"labors in accordance with obedience to God ‘amila bi-t3‘ati
113hi". This stress on moral reformation, repentent self-
struggle and the interior ethical or spiritualizing virtues,
was characteristic of the pietist ascetic circles, eg.
around al-Hasan al-Basri*®, or in so-called 'quietist' ShI‘Y
circles around the Husaynid ‘Alid Imams.

#23) Sulayman b. ‘Is3d al-Sijzi, Kitab Tafdil al-‘Ag].
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Text in: Tanzih 222 #134.
r=nAD | Ap{ Umamah al-Bahali } the Prophet :2°

Inna ll3ha lamm& khalaga When God had created the
Heavens and the Earth and the mountains and the tracts
of sand and the Seas, He weighed them/wazanaha all
together against al-‘agl, and then al-‘agl was
weightier than (all of) them and more surpassing/arjaha
minhum wa afdal. Furthermore, when He created the Jinn
and mankind, and the birds and the wild animals and
beasts of prey and venomous reptiles and livestock, and
the denizens of the Earth and of the Seas and all the
beings God created in the abede of this world, He
gauged (all of) them in relation to al—‘aqlfqésa
dhZlika bi-l1-‘agl. Thus al-‘agl was weighthr than them
{all) and more surpassing. Then He gauged the entirety
of (all the above creations against al-‘aql), as well
as of all 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-‘agl outweighed
them in their entirety. So the Lord said to al-‘agl:

"By My Might! I did not create a creature more
highly esteemed by Me than thee."=2? 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 ‘agl; and the best of them in ‘aql is the best

of them in deeds."==
commENT®  Here it is not difficult to view ‘agl as pre-
existing the creation of both the celestial and physical
world and of all forms of created life in heaven and earth

(mankind, Jinn, & Angels). The thrust of the report
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involves the magnitunde of ‘agl's 'materiality', which out-
weighs the combined totality of all else., The image i3 of
God weighing (wazana) or measuring (gasa 'judged by compari-
sion') the worth of ‘agl against all of His creation. 1In
effect, ‘agl is greater than the sum of all the parts of
creation. This fact prompts God's lavish encomium (oath &
praise). The greater endowed with ‘agl a person is, the
more surpassing they are, and the best among them are "the
best of them in deeds". The direct connection of fadl al-
‘agl with human deeds comprises the epitome of the report.
The implication is inescapable that this glorious f‘agi
is indeed something primordial at the root of Creation (as
in report #22: ‘agl greater than God's Throne). Yet the
intimate connection with human intelligence in an ethical

religious context is never out of sight. To comprehend °

agl
here in the context of Heavenly Wisdom®™® reflected within
the human trait of 'intelligence*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.
‘§1I. BULUGH (MATURITY) AND AL-“AQL

The motifs of ‘agl as a 'light in the heart' sourced in

the celestial realm and pre-existing before any individual

human intelligence, are brought into connection with the

well-known religious role ‘agl plays as a necessary condl-
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tion for adult mental capacity, legal responsibility, and
the reception of knowledge. Buliugh 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 ‘agl requisite for taklif was God-given, or
'natural' as with the Mu‘tazilah.=®* This report depicts
‘agl as a drop of light cast into the human heart by the
Angelic ‘Agl.

#24) 1Ibn Bibawayh, ‘Ilal, bab 86, 98 #1 > Bihar T 99
#14; & al-Fayd al-K3shani, al-Nawddir f£i Jam‘ al-Ah3dith 4.

renNAD  Ahmad b. Muhammad=® } AbU ‘AbdAl1ah Muhammad b.
Ibrahim b. Asbat®® } Ahmad b. Muhammad b. Ziydd al-Qattanz~
} Ab@ 1-Tayyib Ahmad b. Muhammad b. ‘AbdAll3ih=® } “Is3 b.
‘AbdAl113h== (al-‘Umari, d. late 2nd cent.) } his fathers=°
} ‘Umar b. ‘Ali=* } “Al] b. Abl Talib [ ‘Al guestioned
the Prophetl :

"From what did God/mimm3 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'iqg, 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/3dami there
is a head from among the heads of al-‘agl. The name of
that human is written on the face of that head, and
upon every face is a curtain draped, which veil is not



4 - SII Light 173

raised from that face until this newborn infant is born
and attains the term of manhood ox of womanhood.

Thus, when {(a human) attains (the term of maturity),
(God) throws open that curtain, and then a light drops
inte the heart of this human/fa-yaga ‘u f1 galbi hadha
l1-insan nirun. Thereupon, he comprehends/yafhamu the
religious duties and the sunnah [legal precedents
established by the Prophetl]l, and the (legally) approved
and the disapproved/al-jayyid wa l-radi'.®= Truly, the
likeness of al-‘agl in the heart is like the lamp

{shining) in the middle cof the house."

coMMENTS  Thig report represents an ‘Umari-‘2lid line of
transmission (Iragi-Medinan), distinct from that of the
Husaynid-‘Alid preferred by Twelver tradents. R.Najashi IT
146, mentions that the Kufan-Baghdadi scholar Muhammad b.
salim\Salm Ibn al-Ji‘3bi™> (d.355/966) actually collected
the reports of ‘Isa b. ‘AbdAl13h al-‘Umari into written
form. This report probably was included in Ibn al-Ji‘3bi's

Musnad ‘Umar b. ‘All b. Abi Talib (R.Najdshi II 320). Also

—— — S— ————r

transmitting like reports from ‘Isa al-‘Umar was the Kufan-
Baghdadi AbU Ya‘qgub YuUsuf b. Miis3 al-Qattan™* (d.253/867).
The report seemingly dates from the 2nd half of the second
century in Kufah, and may be assigned to ‘Isd al-‘UmarT,
though his father or grandfather may well have handled an
earlier form. Many Twelver reports ascribed to ‘All cir-
culating in Irag from the 2nd-third of the second century,

employ similar language and imagery.®®
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The Islamic motif of a multi-headed or many-faced angel
ultimately derives from Jewish teachings.®® Here the
angelic ‘Agl is created by God as a heavenly analogue to the
totality of human intelligences. Nothing is said@ about ‘agl
as first creation, but as a spiritual or celestial reality
preceding individual existence. A predestinarian outlook
permeates this report, with the number of future human indi-
viduals already determined. This implies of course that
there exists a pre-set amount of ‘agl in creation. The
issue concerns the moment when human intelligence achieves
the age of legal majority (rushd, buliigh al-‘agl), making an
individual subject to taklIf and to knowledge of religious
obligations (what to undertake & to avoid). An individual's
mature ‘agl is precipitated by divine action: the unveiling
of the angelic 'face' causes the light of the ‘agl to sub-
sist in a person's heart (cf. the hadith: "al-‘aglu nirun f£I
l-galb..."®7), as if mirrored from the Angel- ‘Agl above. 1Is
this report aimed against particular Mu‘tazill notions of
bulGgh as the basis for taklif being 'natural' and not
dependent on divine action? ‘Aql burns in the body as a
lamp illuminates a house.®® Here is an explicit metaphor of
(aql ('reason'.or the adult understanding) as a divine
endowment enabling comprehension/fahm. Nothing is said

about inequities or variations in human intelligence.
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SIII. SUMMARY OF PART 1

From these trajectories of development of the Agbil!
report and the deepening enrichments of meaning over three
centuries of Islamic experience, one may begin tec appreciate
its intricate complexity. Almost from its inception in the
first century, forces were at work pushing it towards its
final form "awwalu ma khalaga". This form in turn came to
serve as food for thought in later speculative and spiritual
teachings wherein ‘agl was comprehended in terms of Nor
Muhammad, or as the Plotinian FPirst Intellect, or in a cos-
mic metaphysic of Lawh, Qalam, & Ruh. These forces
included: moderate Qadarl notions of ‘agl as the crux of
human moral responsibility; esoteric Shi‘i notions of the
pre-existent light spirits or 'bodies' of the Prophet and
Imam in a throne creation setting; the predestinarian
Murji'i pairing of galam over ‘agl in a first-creation set-
ting; the demiurgic Spirit as 'pure-thought' or Word
(logos*Christ) of ghali Mu‘tazilis receptive to both Shi‘T
and Christian gnosticism; and Islamic popular Neoplatonism
including the Ikhwan al-Safid' and Isma‘ili metaphysics.

The (earlier) first and second century forms of this
report "lamma khalaga 113dhu" 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 Hijaz and Iraq, and later in Damascus.
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These Iragi enrichments centered on the fundamental notion
of ‘agl '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 *agl as recipient of divine
address in the operation of moral responsibility tied to its
function as God's hujiah, as well as the worth of human
deeds in meriting reward or punishment or advancement in
degrees. These themes constituted the raison d'@tre of most
of the "lamma khalaga" versions, and formed part of the
legacy that third century Sufis received and built upon. It
may be said without exaggeration that these notions express
crucial insights of early Islamic teaching. The rejection
by Sunni Traditionists of this report obscured this fact.
The idea that during the second century certain Qadaris
entertained the notion of ‘agl in terms of the Neoplatﬁnic
first emanation should be laid to rest. Hellenistic and
Gnostic notions about ‘agl had a greater impact on al-83digq
and certain Shi‘i currents.

The other major early motif related to the creation of
‘agl was the Heavenly or Angelic ‘Aql of Light pre-eXisting
the rest of creation in the realm of God's Throne. This
glorified ‘agl 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, khaslah,
gharizah) enabling man to attain knowledge of religion and
practice of virtue. Undoubtedly in certain circles it was

L3

understood that the heavenly sapiential ‘agl and the ‘agl
which Ged addressed and tested in the "lamma khalaga" report
were one and the same.
x%

The enrichments of meaning sparked by the Agbil! report
during the second century have not yet been exhausted.
There remains the mode in which Ja“far al-Sadiq 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 Sufis, in particular al-Hakim al-Tirmidhi.

k%
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NOTES

1. The Prophet's valet who settled in Basrah; Tahdhib I
376-9 #690; A.J. Wensinck & J. Robseon, E.I.¥ I 482a; Tradi-

tion index s.vVv.

2. A Medinan Jewish convert and Companion, 0 46:10 is
sometimes said to refer to him; al-Mizzi, Tahdhib al-Kamil

XV 74-5 #3327; GAS I 304.

3. Fa-huwa dh3dka, "that one (predicted to come)"; ie.
the second Moses, the eschatological prophet foretold by
Moses in Deuteronomy 18:18. Muslim tradition identified him
with Muhammad (cf. Q 7:157).

4. "Wa m3 balagha . min gadri 1-‘agli wa ‘izami
khalgih [khulgih?]?" Qadri 1-‘aql may also be rendered:

tdegree, rank, standing' of al-‘aql.

5. For Solomon's understanding being "as wide as th«
sand on the seashore" (1l Kings 4:29), and the metaphoric use
of 'grains of sand' as a trope for 'an untold number', see
L. Ginzbery, Legends of the Jews index s.v. 'sand’'.

This notion that ‘agl has no limit occurs in a saying
reported by the Basran Qadari Sa‘id Ibn Abi ‘Ariibah (d. ca.
156/773), from the Kufan fagih and leading pupil of Ibn
‘Abb3as, Sa‘lId b. Jubayr (executed 95/714):

"To everything there is a limit and an utmost degree
and an end/hadd wa ghayah wa muntaha, yet al-‘agl has
no utmost degree to it, nor any limit or end. However,

people surpass one another in their 'understand-
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ings'/yatafadaluna fi fugulihim, and they differ
between themselves in 'understanding' as much as the
distance between the sky and the earth. For the Qur'an
was revealed in accordance with the reguirements of al-
‘agl/unzila 1-Qur'anu bi-1-‘agli, and the prophets
were dispatched according to the requirements cf al-
‘agl/bu‘ithat al-anbiyd'u bi-1-‘agli, and they sur-
passed in their 'understandings' the communities (to
whom they were sent)/wa faddalu ‘ala l-umami bi-

‘ugiilihim."” (al-Farisi, Bad' al-Khalg 129f.)
Further, ibid. 221 (Wahb); Theologie II 64; al-Nuwayri,
Nihdyat al-Arab III 233; Ibn al-Jawzl, Adhkiva' 8 (Dawud b.
al-Muhabbar...} Wahb) > idem, Dhamm al-Hawd 9; Kanz al-

‘Ummdl III 10-1 #105; & Wahb's statement in Hilvat IV 24-5.

6. The partial version in al-Hakim al-Tirmidhi (Naw3dijr
242) gives a more detailed segquence cof increasingly larger
dry measures: habbah, habbatayn, mudd, s3a‘, farg, and wasg.
For their volumes, see J. Burton-Page, "Makayil & Mawazin",
E.I1.® VI 117a-122a, on 1l1lBa: the early Hijazl measures of
capacity based on the mudd (402 grams = a Meccan ratl of
wheat) measured by grains of wheat/habbah, with one s5° = 4
mudds, & a wasg = 60 mudds; and al-Mubadrak b. Muhammad Ibn
al-Athir, al-NihSyah £i Gharib al-Hadith wa 1-Athdr [(Cairo
1963-5] V 185. Al-Tirmidhi thus preserved a detail of the
original form of Dawud's report included by al-Harith in his
Muspnad (see editor's comment in Matalijb III 20 n.2), and
confirmed by Tanzih I 219, as well as by al-Qazwini, ‘Aj3'ib
al-Makhlugdt, ed. Farlg Sa‘d [4th pr., Beirut 19811 380-1.

7. "Al-‘ummal bi-ta‘ati 113hi ‘al3d gadri a‘m3lihim wa
jiddihim wa yaqinihim". Another report from Dawud's book

stresses the link between assiduous diligence/jidd or striv-
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ing/ijtihad, and obedience: Ma?élib III 16 #2750 > Tanzih I
218 #111 (= lhya' I 84; & al-Fayd al-Kashani, Mahajjat I
172), via } ai~Bar§'a b. ‘Azib } the Prophet

"The angels diligently strove and exerted themselves 1in
obedience to God by means of al-‘agl/jadda l1-mala'ikah wa
ijtahadd fi t3“ati 113hi bi-1-‘aql; and the faithful among
mankind diligently strive and exert themselves in obedience
to God in proportion to (the measure of) their ‘agl/‘ala
gadri ‘ugulihim. So the greater of them in acts of
obedience to God is the more amply endowed with
‘agl/a ‘maluhum bi-t& ‘ati 113hi awfaruhum ‘aglan.” [only

Mat3lib has a‘lamuhum bi-/the most knowlegeable inl.

8. In ‘Agl 61 #85 (Ibn Jubayr); and as a prophetic
hadith via Jabir b. ‘AbdAllah al-Ansari in Mat8lib III 15
#2747; also ‘Ilgd II 249, & Kanz al-‘Umm31l III 217 $1907. Is
its primitive form the anonymous gawl, "13@ muru'ata li-man
13 ‘agla la-hu"; fIgd II 252. The astute Basran fagih &
gadi ‘UbaydAlldh b. al-Hasan al-‘Anbar1 (4.168/784-5,
Tahdhib VII 7-8 #12) declared: "humgu l-rajuli yufsidu
dinahu, wa 13 diIna li-man 13 ‘agla la-hu!", and he refused
to admit the legal testimony of the chaste idiot, al-ahmag
al-‘afif; ‘Uytn al-Akhb3r I 17 > Bahiat 3l-Majdlis I 537.

9. Qiwam, or perhaps gawam 'subsistence’.

10. Again, taking din as obedience to God ('religion'),
leading to salvation in the Hereafter; see al-Khalil b,
Ahmad, fAyn VIII 73 (al-din = al-t3“ah, al-madin = al-‘abd).
Thus al-Sadiq: "man kana ‘3gilan k3na la-hu din, wa man kana
la-hu din dakhala l1-jannah"; Usfl I 11 #6. Or the anonymous
wisdom saying: "man 13 ‘agla la-hu 13 dina la~hu, wa man 13
dina la-hu 13 akhirata la-~hu"; al-Kutubi, Ghurar 118. See
Mah3sin, k. masdbih al-zulam, 217 #113, ("kayfa dinuh?", in
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the same sense as kayfa ‘agluh); & the saying by “Ali
recounted by al-Sadig: "aslu l-insani lubbuhu wa ‘agluhn
dinuhu wa murt'atuhu haythu yaj‘alu nafsahu..."; Ibn
Bibawayh, Am31li > Bihdr I 82 #2. DIn and ‘agl are actively
linked in the maxim repeated by al-Hasan al-Basri: "m3
‘agala dinahu man lam yahfaz lis3@nahu"; Ibn Abl 1-Dunya,
Samt 207-8 #34.

11. 1Ibn Abi 1-Duny3, Mu@ésabat 2l-Nafs [Beirut 1986 60
#17. Several reports by Dawud b. al-Muhabbar employ similar
terms, eg. the ‘agl-decad in Mat3lib 14 #2746 > Tanzih I 219
#116 (& Ihya' I 84-5 > Mahajjat I 172; + al-Karajaki, Kanz >
Bihar I 95 #44): "...di‘amatu 1-din 3l1-‘agl, ...wa gayyimi
buytiti 1-siddigina 1-‘agl". Compare al-Sadiq: "al-‘agl is
the guide of the faithful/dalilu 1-mu'min"; Usul I 25 #24 >

al-Kar3jaki, Kanz I 199.

12. Matalib TII 17 #2754 > Tangih I 215 #93; & Lhya' I
84. Unfortunately these sources do not preserve the isnads
of Dawdd's reports, and since al-Harith Ibn Abi Usamah's
Musnad remains unpublished, the higher ecriticism of the
riwdyah is impeded. Perhaps al-Suyuti, Dhayl al-Mawdu‘at 1
5~10 [not seen)] includes the isnads.

13Dawid's report then goes on to invoke the bitter
remorse of the fajir in Hellfire, Q al-Mulk 6€7:10 ("law
kunnd nasma‘u aw na‘qilu..."). See al-HakIm al-Tirmidhl's
gloss on the same verse, "kanu gawman luddan 13 ‘agla la-hum
they were a contentious people lacking understanding”; Jawab
al-Masa'il...Ahl Sarakhs, ed. Radtke in Drei Schriften, 142-

3 84, & ed. ‘A.°A. Barakah, Adab al-Muridin 45; & cf. jdem,
Adab al-Nafs 94.

14. Tanzih I 222 #133: "di‘amatu l-bayt asasuhu wa
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di ‘Smatu 1-din wa asasuhu l-ma‘rifatu bi-113hi wa l-yagin wa
1-‘aqglu 1-n3fi‘", ...m3 1-‘aglu 1-n3fi‘? gala [al-nabiy S],
nal-kaffu ‘an ma‘3si 113hi wa l-hirsu "ald t3‘ati 113hi".
For AbG Yahyd Sulayman b. ‘Isd al-Sijz: (d. late 2nd or
early 3rd century?), and his Tafdil al-‘Agl, see Jarh IV 134
#586; Kamil III 1136-8; MIz3n GO 218-9 #3496; Lis3an III 99-
100 #333; Goldziher, ZA XXII 342-3; & Theoglogie II 121.

15. Various third century Sufi definitions of ma‘rifah
place it above demonstrative and speculative knowledge as a
form of "illuminative cogniticn" (not necessarily an
esoteric vision), while some link it with ‘ilm not admitting
of doubt as well as with fear of God; see R. Arnaldez,
"Ma‘rifa", E.I1.® VI on 569-70.

16. Al-Hakim al-Tirmidhil, Nawadir al-ys@Ql 242-3; & Tan-
zih I 221 #126.

17. The parallel to the 'setting' and ‘encomium' of the
Agbil! report is evident. Here "Ibn Mas‘ud" is made to con-
sciously evoke that (earlier) report. For the primacy of

this praise of ‘agl see ch.l nn.15 & 16.

18. A good example is bawud's report in Ma@ﬁlib IIT 22
#2769 > Tapzih I 217 #107 (with variants), wherein the Mec-
can Successor Mujahid b. Jabr (4.104/722) questions Ibn
‘Abbas whether pilgrims to the Ka‘bah are adversely affected

by their paucity of ‘agl. 1Ibn ‘Abbas guotes the Prophet:

"The servant does not obey his Lord by {(performing)
anything — neither 'utmost-exertion'/jihad nor any-
thing from his own deoing of the varieties of devout
acts — if he does not understand it [variant: if he

does not act on the strength of ‘agl]. If an ignorant-
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fool/Jahil excelled in devetions over the diligent-
workers, then what he perverts is more than what he

rectifies (within himself of corrupt traits)."”
The key verbal construction in this report occurs in two
forms, providing a clue how to properly construe it: lam
yakun ya‘qgiluhu, ie. lam ya‘mal bi-‘aglin. The verbal force
of the infinitive ‘agl is uppermost in these parallel
expressions {ya‘giluhu = ya‘malu bi-‘aglin): "acting accord-
ing to, on the strength of ‘agl", or "performing*operating
(one's) ‘agl"; ie. performing deeds and working with
understanding. The verb ya‘malu bi- may in fact be read to
yield an even more plausible meaning as stem IV yu‘milu bi-

"he makes use of\employs (as an instrument his) ‘agl™.

19. Madelung, "Amr Be Ma‘ruf", E.Ir. I 993a; &
Theologie II 41£f. & 87-121.

20. As usual, the full isnad is not given in Tanzih; it
may be in al-Suylti, Dhavl al-Mawf.:'iﬁ'Et I 10-3.

21. "M3 khalagtu khalgan huwa akramu ‘alayya min-ka."
This praise lavished on al-‘agl is likely taken from the
'encomium' in the earlier Agbil! report; or it may attest to

its existence as a separate hadith (ch.1 n.15).

22. "Akramu khalgi ‘alayya wa afdaluhum ‘indi ahsanuhum

‘aglan wa ahsanuhum ‘aglan ahsanuhum ‘amalan.”

23. The 'hypostaslis' or personification of Wisdom as a
heavenly pre-existent entity alongside of God (Proverbs
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3:19, 8:22-31; Job 28; Ben Sira 24:3-12; Wis.Soi. 7:25f.;
Eth.Enoch 42, & 94:5f.; ...) was rooted in Israelite
theological reflection upon ancient oriental myths of the
goddess\angel Wisdom hidden with God before the creation of
the world; eg. see J.M. Lindenberger, The Aramaic Proverbs
of Ahigar [Baltimore & London 1983) 68 §13. It was co-
ordinated in Biblical teaching with the mythical concept of
Heavenly Wisdom seeking a resting place on earth, a dwelling
and union with man. In Biblicist Prophetic & Apocalyptic
tradition the theme o0f the rejection and vindication of
God's Wisdom was merged with notions of the primal man, and
fed into early Christoleogy (the 'Q' materials, Gos.Thomas, &
John I:1-18) and the Gnostic Sophia. Wisdom has been pre-
sent since the foundation of the world through its represen-
tativez linking all generations. Wisdom sends the prophets
and the wise and is in turn vindicated by them, net replac-
ing human agency. G. Fohrer remarks that the point of such
reflective theology is that Wisdom "shows its patent of
nobility: the older the nobility the higher it is in rank,
and similarly, the older wisdom is, the more normative it
is... Thus the weight and authority of the address tc man
are enhanced"; "sophia", Kittel's TDNT VII 476-96, on 491.

For the creation role of asn xrad 'innate wisdom' in
Iranian Wisdom, see eg. the Pahlavi text Menocg-i Xrad,
trans. West (Pahlavi Texts III) ch.I.11-3, 49-5Q0, &
ch.LVII.4-18 (+ cf. LVII.19 "And every man whose participa-

tion in wisdom is much, his share of heaven is then much

more."); & de Menasce, Le troisiéme livre de Dénkart passim.
Further, cf. Shaul Shaked, "A facetious recipe and the two
wisdoms: Iranian themes in Muslim garxso", Jerusalem Studies
in Arabic and Islam IX/1987/24-35 > From Zoroastrian Iran to
Islam IX (on innate & acquired wisdom, ‘agl3ni).

24See eg. al-J3hiz, Hujaj al-Nubuwwah, in Ras3'il al-
Jahiz, ed. ‘A.-S.M. HarGn [Cairo 1965-79] III 237-9 (on the
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tabad'i‘ and gharizatu 1-‘agl); & al-Q&3di ‘Abd al-Jabbar,
Hughni XI 371f.

25. Ahmad b. Muhammad b. ‘Is3..., a descendant of the

fourth imam ‘Ali b. al-Husayn al-Sajjad.

26. Any one of several persons; see Tangih IIa 55-57; &
Jarh VII 186 #1059 (the Kufan-Egyptian Muhammad b. Ibrahim
al-Asbati).

27. Tangih I 85 #502. See Ibn Hibb3n, Majrthin II 119,
for the role of several Qattanis in relating this type of
material.

2B. Possibilities include Tangih I 88 #s 513 & 514; &
Jarh IT 71 #129 (...Ibn Abi Bazzah mu'adhdhin masjid al-
haram, 'weak').

29. The printed text of ‘Ilal has: ‘Isa b. "Ja‘far b.
Muhammad b." [sic] ‘AbdAllah b. Muhammad b. ‘Umar b. ‘AlT b.
Abi T&lib. An extra element in the name has crept in.
Rather he is ‘Ts3 b. ‘AbdAlldh b. Muhammad b. ‘Umar b. ‘A1l
(a great-grandson of ‘Ali's son ‘Umar). His compilation of

reports on his forefathers was relayed by a number of
otners; Kamil IV 1883-5; Miz3pn III 315; Ibn Hajar Ljsan IV
461-2; R.Tus] 257 #554 (associate of al-$3diq); E.Tusi 116
#507; R.Naj3shl II 146-7 #797; & Tangih IIa 362 #9316.
sunni opinion of ‘Isd's family riwdyah was rather negative
(Ibn ‘Adiy: ‘Gmmatu m3 yarwihi 13 yutdba‘u ‘alayhi; al-
Daraqutni: matrtk al-hadith); Jarh VI 280 #1554,

He is the same ‘Is3Z b. ‘AbdAllah al-‘Umari, dubbed ‘Isz
al-Mub3rak, whose mother was Umm al-Husayn bint ‘AbdAllah b.
Muhammad al-Bagir (Ja‘far al-$3adiqg's neice); & cf. Usul 1
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bab al-nass ‘ala Abl 1-Hasan Musa, 309 #7.

30. For ‘Isd's father, the Medinan ‘AbdAllah b. Muhammad
b. ‘Umar (d. during al-Mansiir's reign): Jarh V 155 #713;
Tahdhib VI 1B #22; R.Tusi 223 #7 (associate of al-$adiq).
He transmitted from his father as well as his maternal uncle
al-Bagir; his mother was Khadijah bint ‘Ali b. al-Husayn.

For ‘Isd's grandfather, Abii ‘AbdAll3ah Muhammad b. ‘Umar
(killed 145/762 in Medinah): Jarh VIII 18 #81; Tahdhib IX
361 #599; R.Tusi 101 #6 (al-Sajjad) & 279 #1 (al-sadig);
Tangih III 165 #11187 (s3hib al-maghazi). Not to be con-
fused with the Husaynid, son of ‘Umar al-asghar: AbuU Hafs
Muhammad b. ‘Umar b. ‘AlY b. al-Husayn b. ‘Al1 (4.171/787-

8).

31. Dubbed ‘Umar al-akbar, he was reputedly the last of
‘Rli's sons to die, living till the days of the Caliph al-
Walid h. “Abd al-Malik (rg. 86/705 - 96/715); Jarh VI 124

#676; Tahdhib VII 485 #806; & for his mother, R.Kishshi 72
#128.

32. 0Or "the good and the bad gualities*traits", in the
sense of the akhlaqg; ie. atter the fara'id & sunnah, follows
the cultivation of virtues & purification from vices. The
stress on '.ight in the heart' strongly suggests this, plac-
ing the akhlaqg above the outward acts and cbligatory duties
of religion, a very important theme of the ‘agl reports.

33. For AbU Bakr Muhammad b. ‘Umar b. Muhammad b.
Salim\Salm Ibn al-Ji‘abi: R.Najashj II 319-20 #1056; R.Tusi
505 #79 & 513 #118; Tangih III 165-6 #11180; T.Baghddd III
28-31; al-Dhahabi, Sivar A‘13m 21-Nubald' XVI 88-92 #69;
Miz3p III 670-1. A gddi of Kufah and Mawsil famed for
phenomenal hifz and perspicacity in padfth sciences, he was
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. a specialist in the turug of ‘Alid reports, and had particu-
lar theological leanings (Zaydi?).

34, Jarh IX 231 #969; Kamil V 1884; T.Baghdid XIV 304-5
$7615; Tahdhib XI 425 #830; & cf. Majruhin II 119 = six

reports from a compilation by Yusuf b. Misz } ‘Is3d al-

‘Umari. Of Ahwazi origin, Yusuf lived successively in
Kufah, Rayy, & Baghdad; he was deemed trustworthy ot sadug,
transmitting from the Kufans Waki‘ b. al-Jarrah, Sufyan b.
‘Uyaynah, & the Shi‘l Kufan predestinarian ‘UbaydAlldh b.
Misa al-‘Absi (d8.213/828). He served as an informant for
five of the six major Sunni compilers. For other rawis on

‘Isa al-‘Umari, see Tangih IIa 362 #9316.

35. For the context of some aspects cf early Imami

thought relevant to motifs in this report, see Theologje I
. 397-403; & Amir-Moezzi, Guide Divin 124-7.

3QEg. the materials on the Angel of Wisdom in Ginzberg,
Legends of the Jews I 139 (Enoch translated in the seventh
heaven beheolds an enthroned colossus = Metatron with 365,000
eyes & "the prince of wisdom and the prince of understanding
are at his service" — & cf, Hebrew Enogh); II 309 (ascen-
sion of Moses who sees the angel Zagzagel in the seventh
heaven as prince of Torah & of Wisdom); & VI 246 n.l2
{Michael as prince of Wisdom). The shekinah is also
invelved in Rabbinic employment of Biblical references to
wisdom and its part in creation; see eg. H. Jaeger,
"Patristic Conception of Wisdom" 94-6; & U. Wilckens,
"sophia", Kittel's TDNT VII 496-528, on 507-9.

37. Eg. ‘lgd al-Farid II 248; al-Mawardl, Adab al-Dunvd
. wa l-DPip I 23-4; Ibn al-Jawzl, Dhamm al-Hawa 5. See the
treatment by F. Rosenthal on ‘agl as a light in the heart
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and its connection with ‘ilm, Knowledge Triumphant 155f.,

253, 273 n.3; further D. Gutas, GCreek Wisdom Literature in
Arabic Translation: a Study of the Graeco-Arahic Gnomologia
{New Haven 1975}, text 122-5 #D 15 (Platec).

Compare Ben Sira 3:25, the fool who refuses to acguire
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
‘agl as "a light thrown intc 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 TDNT IX 310-58, for the ethical domain of light & wis-

dom.

38, Note the wisdom saying by the Kufan-Antiochian
devotee who buried his books in dedication to a higher form
of knowledge, Yisuf b. Asbat al-Shaybani (d4.195/810-11):
"al-‘aglu sirZju ma batana\butina wa milaku m3 ‘aluna wa
sd'isu l-jasadi wa zinatu kulli ahad..."; fAgql 55 #69, via
the Kufan ascetic ‘AbdAllah b. Khubayg al-AntakI ("kana
yugalu..."); also in al-Khatib al-Baghdadi, Al-Fagih wa 1l-
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
nods brings knowledge and insight, and man can know God only
through the nous in an illuminative revelation rather than
by reason or investigation (eqg. Corpus Hermeticum V.10, &

X.4 "my mind's eye").
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PART I1I

THE POWERS OF al-‘AgQL.

The Seventy-Five Powers Of ‘Aql And Jahl.

The Heavenly Anthropic ‘Agql.



Chapter 5

THE SEVENTY-FIVE POWERS OF ‘AQL AND JAHL

"The Spirit is the animation of the Body, -
and al-‘agl is the animation of the Spirit." -~ °Ali.:®

" ‘Agql is the commander of the mu'min's troops
(amir juntdihj}." - al—-8adig (Usul II 47 #l).
This chapter resumes several issues raised in Part I,

and could serve as a prologue to a future study of Ja‘far

‘agl. A common feature

al-8adig's handling of the notion of
in wisdom lists of human gualities is the listing of paired
opposites often subsumed under a primary opposition:
"intelligence vs. ignorance", or "dispassion vs. passion"
(‘agl vs. jahl, & ‘agl vs. hawd). 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 psycheological or ethical dualism
in their spiritual life and apocalyptic teachings, eg. the
Rabbinic 'Twe Inclinations'®, the Essene 'Sons of Light' vs.

'Sons of Darkness', or the 'unseen combat' of Christian

monastic spirituality.

129
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Early Shi‘ism was saturated with apocalyptic messianic
thinking employing themes of predestinarian election, with
these aspects being integrated into an esoteric spiritual
teaching.® Every authentic esoteric teaching makes a divi-
sion between the 'exoteric | 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-Sadiq portraying the struggle between 'light | dark-
ness', 'virtues | vices', or 'Intelligence | Ignorance'.

8I. SOURCES FOR THE TEXT

This ImE&mi hadith is a widely gquoted piece from the
teaching of al-$adig. It occurs in the earliest extant com-
pilations of Twelver literature, and became especially
favored by the gnostic-theosophic wing of Shi‘i thought.=
It has been commented on until the present century.® There
is little reason to question its attribution to al-Sadigq.
The following translation is based on the two earliest
literary compilations where it occurs: primarily al-Barqi's
Mahasin, with comparisons to al-Kulayni's Ustul al-Kafj.

1. Mah8sin kitab massbih al-zulam, bab al-‘agl, 196-8
#22 [= final report of the chapter); elghty-one oppos~

ing pairs of troops are listed. This is our base text.

2. Ustl I kitab al-‘agql wa 1-jahl, 20-3 #14; 1listing
seventy-eight pairs.® Al-Kulayni transmits it from 1}
"a number of our companions®"” } al-Barqi...
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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 parallel existence of two recen-
sions both of which incorporated additiocnal pairs as later
interpolations, six with al-Bargi, or three with al-Kulayni.
The literal sense of 'seventy-five' pairs of troops must
have been original, and should not be rejected (below n.63).

The following 4th/10th century works were also con-
sulted:

3. ‘Ali b. al-Husayn al-Mas‘Gdi® (d.345/956), Ithbat
al-Wasiyyah (Najaf n.d.] 9-11. Written ca. 332/934, there
is no decisive reason to deny the attributioen te al-

Mas ‘Gdi.® Al-Mas‘tUdl inaugurates this work on the
salvation-history of the Imams (hujaj A113h) with this
report, introducing the myth on the authority of " ‘alim ahli
l-bayt the learned-authority from the Family of the
Prophet", a cautious way of indirectly referring to either
al-83diq or al-Kazim among Shi‘i scholars. Al-Mas‘0di'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 Ithbat detracts from the value of its readings,

listing 79 troops for ‘agl and B3 (?) for jahl.
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4. Ibn Babawayh, ‘Ilal b3b 96, 113-5 #10, reported via
Muhammad@ b. al-Hasan al-Saffar } al-Bargi...; 78 pairs of
troops are listed (= the number in Usul).

5. 1Ibn Babawayh, al-Khisdl abwab al-sab‘in wa mi faw-
gahu, 555-7 #13, who relates it through his father on both
Sa‘d@ b. ‘AbdAllah al-Ash‘ari al-Qummi and ‘AbdAll3ah b.
Ja‘far al-Himyarl } al-Barqi... (whence > al-MajlisI, Bihar
I b3b ‘alamat al‘aql wa Jjuntduh, 109-11 #7, + his commentary
112-116); 81 pairs are listed (= the number in Mahasin).

6. Ibn Shu‘bah al-Harrani, Tuhaf 295-97, as the conclu-
sion to the 'Instruction' of imam Mus3 al-Kazim to Hisham b.
al-Hakam;*® the Najaf/Beirut edition lists only 70 pairs

(but 71 in the printed text of Bihér I 158-59).

Two later works may be mentioned from among many others:

7. Abu 1-Fadl ‘Ali al-Tabrisi (6th-~7th century A.H.),
Mishkdt al-Anwar bab 6, fasl 8, 252-254, quoting Mahdsin.

8. Muhsin-i Fayd-i Kashani (1lth century A.H.), al-
Mahajjat al-Bayd3' fi Tahdhib al-Ihva', ed. ‘A.A. al-
Ghaffari [Tehran 1339-42) I kit3b al-‘ilm, bab 7, 174-77,
quoting from Us@l. (& His al-Wafi [Tehran 1906) I k. al-

‘agl, opening pages, also from Us@i).)

§I A. THE MYTH OF THE TROOPS OF AL-‘AQL AND AL~JAHL

#25) *®NAP Ahmad b. Mubammad b. Kh3lid al-Barqgi }
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‘A11 b. Hadid*®** (fl. lst-third of 3rd century?) 1}
Sama ‘ah b. Mihran*=

[ Samd‘ah was a silk merchant who traded at Harran,
resided in the Kindah gquarter of Kufa {where the mosgue
of the S. Arabian Hadramiyyun was located), and died in
Medinah allegedly after al-Sadig had foreteld his
approaching demise. Al-Najashl related from a written
source (Ibn al-Ghadd'iri?) that Sama‘ah died during the
lifetime of al-Sadig in 145/762 aged ca. sixty, yet
noted that this is inconsistent with the perception
that he also related from Misa al-KiZzim. Ibn Abi Hatim
al-Ra@zl records that Sami ‘ah transmitted from the Kufan
Murji'i tradent AbG “AbdAll3dh ‘Amr b. Murrah al-Jamali
al-Mur3adi (d. ca. 118/736; see ¢ch.l n.4% & ) and
served as an informant for Sufyan al-Thawri {(d.l161/777-
8), which may be consistent with a death date in 145
AH. His book of reports from al-Sadiq was considered
utterly trustworthy by Twelvers and had a wide diffu-
sion. Al-Shaykh al-Mufid praised his probity, and many
important Imami thinkers relayed traditions from
Sama‘ah (eg. Jamil b. Darr3j, Ibn Abi “Umayr, Hisham b.
Salim, and Muhammad b. Sinan).

This isnS3d may have hidden links, eg. al-Barqi may
have taken it from his father's books; or ‘Al b. Hadid
may have received it from a son of Sama‘ah, or simply
found it (wijadah) in Sam3‘ah's book.]

I was with AbU ‘AbdAll13h (al~$3adiqg) a.s., and with

him were a number of his 'close-supporters'.®*™® And mention

of al-‘Agl wa 1-Jahl 'Intelligence and Ignorance' [or: Wis-

dom & Folly®“] occurred. Then AbU ‘AbdAll3h a.s. said :
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" Know al-‘Agl and his troops, and know*® al-Jahl and
his troops! Thus shall you be rightly guided."”

Sam3 ‘ah said: "May I be your ransom! We know only what
you make us know."*®  Thereupon Abl ‘AbdAllah a.s. said

"Inna 113ha khalaga 1-‘agla God created al-‘Agql
'Intelligence', and (al-‘Agl) is the first creature He
created among the 'spiritual*immaterial beings' (al-

ruh3niyyin) on the right side of the Throne, from its

light.*” Then He said teo him, "Go back!" and he retreated.
Next He said to him, "Come forward!"™ and he drew near. So
God Mighty and Majestic®® said, "I created thee as a sub-

lime creature/khalgan "aziman,*® and I esteem®® thee above
all My creation.”

Then He created al-Jahl 'Ignorance' from the darkful
brackish sea.®* ESc¢ He said to him, "Go backl!"™ and he
retreated. Next He said to him, "Come forward!"™, but he
did not draw near. Then God said to him, "Art thou become
full of self-pride?!",2® and He cursed him.

Thereupon He appointed seventy-five jund 'troops' for
al-‘Agl. When al-Jahl saw what God had ennobled al-‘Agql
with, and what He had given him, he harbored enmity against
him. So al-Jahl said, "0 Lord! This (al-‘Agl) is a crea-
ture like myself. You created him and exalted him and
empowered him/gawwaytahu [with troops); and I am his adver-

sary/didduhu,®® yet I have no power against him.®* So give



me troops equal to what you gave him."”
"Certainly,
thee and thy troops from My Mercy."
agreeable.™

troops.
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Thereupon (God)

‘Agl were:

1.

‘Agl.

it is the assistant of

H W oo - W s W N

o

12.
13.
14.
15.
16.
17.
18.
19.
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and if thou rebel after that,

gave
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Then God said,
I shall exclude

"I am

{al-Jdahl) said,

(al-Jahl) seventy-five

Among the seventy-five troops that God granted al-

al-Khayr Good, and it is the assistant/wazir== of al-

[Troops of al-‘Agl]

al-Iman Faith,
al-Tasdig Assent of faith=7
al-Raja' Hope

al-‘adl
al-Rida
al-Shukr Gratitude
al-Tama‘ Hopefulness [?]

Justice

Contentment

al-Tawakkul Reliance="
al-Ra'fah Kindly pity

al-Rahmah Loving Compassion
al-‘Ilm Knowledge

al-Fahm Comprehension
al-*Iffah Chasteness
al-Zuhd Abstinence

al-Rifg Gentleness
al-Rahbah Fear with Caution
al-Tawadu® Humility

al-Tu'adah Unhurried
Deliberateness

al-Jahl.

And He appointed al-Sharr Evil as its adversary, and

[Trcops of al-Jahl)

its adversary al-Kufr Unfaith=®

al-Juhud Denial of faith
al-Qunut Despair

al-Jawr Injustice
al-Sukhut Discontent
al-Kufran Ingratitude
al-Ya's Hopelessness=®
al-Hirs Cupidity=*©

al-‘Izzah Scornful
Disdain™*

al-Ghadab Angry unkindness
al-Jahl Ignorance*Folly
al-Humqg Stupidity

al-Hatk Disgrace==
al-Raghbah Craving
al-Khurg Roughness®=
al-Jara'ah Boldness™+
al-Takabbur Arrogance=S

al-Tasarru® Rash Haste



20.
21.
22.

23.

-24.
-25.

-26.

27.

28.
29.
30.

31.
32.

33.
34,

35.
36.
37.

38.

39.

40.
41.
42.
43.

44.
45,
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al-Hilm Forbearance
al-Samt Alert Silence®®

al-Istislam Submission,
Resignatien to truth

al-Taslim Unquestioning
Acceptance

al-‘Afw Beneficence

al-Riggah Tender-hearted
Amiability

al-Yagin Certainty

al-Sabr Steadfast Patience

al-Safh Forgiveness
al-Ghina Freedom from Want

al-Tafakkur Considered
Reflecticn™”®

al-Hifz Mindful Attention=®

al-Ta‘attuf Benevolent
Sympathy

al-Quni‘ Contentment

al-Mu'asah Consoling
Beneficence

al-Mawaddah Friendliness
al-wafa' Loyal Fidelity

al-Ta ‘ah Obedience,
Compliance

al-Khudi‘ Humble Deference

al-Salamah Sound Welfare,
Freedom from Distress

al-Hubb Love
al-8idqg Truthfulness
al-Hagg Truth

al-Amanah Trustworthiness,
Fealty<®

al-Ikhlas Sincerity
al-shahamah Astuteness,

al-Safah Foolish Impatience
al-Hadhar Idle Prattle

al-Istikbar Haughtiness,
Prideful arrogance

al-Tajabbur Insolence®~

al-Higd Malice
al-Shagwah Wretchedness

al-Shakk Doubt

al-Jaza‘ Restless
Impatience

al-Intigam Vengeance
al-Faqgr Disguieting Needs™®

al-8ahw Inattentive
Distractedness

al-Nisyan Forgetfulness

al-Qati‘ah Alienation,=?
Estranging Aloofness

al-Hirs Greediness*?

al-Man‘ Meanness,
Withholding Charity

al-‘Adawah Enmity
al-Ghadr Perfidy

al-Ma‘siy _ah Disobedience,
Rebelliousness

al-Tatawul Overbearing
Presumptuousness

al-Bald' Distress,

Misfortune=>
al-Bughd Hatred==
al-Kadhib Deceit
al-Batil Falsehood*Vanity=®
al-Khiyanah Unreliability

al-Shawb Insincerity
al-Baladah Idiocy,



-46.

-47.

48,

49.

50.

51.
52.
53.

54,

55.

56.

57.

58.

59.
60.

Gl.

62.

63,
64.

65.
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Perspicacity Dull-Wittedness

al~-Fahm Sharp-minded al-Ghabawah Naivity,
Acumen=” Simple-Mindedness

al-Ma‘“rifah Acknowledgement,
Recognition of Truth

al-Mudarah Affability,
Conciliatoriness=®

Salsmat al-Ghayb Guile-
lessness, Sincerity®”

al-Kitman Secrecy,®®
Concealment of Knowledge

al-saldt Prayer
al-Sawm Fasting

al-Jihad Striving,
Strenucus Endeavour
al-Hajj Pilgrimage

(to the Ka‘bzh)
Sawn al-Hadith Discretion,
Safeguarding one's Private
Conversations with others

Birr al-wilidayn Reverence
for Parents

al-Haqgigah Being Real,
Behaving Authentically®"

al-Ma ‘ruf Performing
Beneficent Deeds

Humility®™®

al-Tagiyyah Discretion,
Prudent Preservation

al-sitr veiling,

al-Ins3f Equity of mind,
Cool-headedness

al-Tahyl'ah Accord twixt
a Group & their Leader

al-Nazafah Cleanliness
al-Haya' Organic-Shame,
Modest Diffidence

al-Qasd Moderation,
Keeping within Due Bounds

al~Inkar Rejection,
Denial of Truth

al-Mukashafah Display of
Open Hostility

al-Mumdkarah Guile*Cunning

al-Ifsha' Divulging,
Disclosure of Knowledge

al-Id3‘ah Omitting prayer
al-Iftar Breaking Fast

al-Nukul Shirking*Recoiling
from Exertion

Nabdh al-Mithag Forsaking
the Covenant (of hajj)®=*

al-Namimah Divulging one's
Private Conversations
Maliciously

al-‘Uqig Irreverence for
Parents®=

al-Riya' Dissemblance,
Behaving Hypocritically

e— al-Munkar Performing
the Reprehensible®=

al-Tabarruj Showing off

al-Idha‘ah Disclosing,
Indiscreet Publicizing®e

al-Hamiyyah Violent
Tempered Hot-headedness®~

al-Baghyu Seeking Power,
Aggression, Injustice™®

al—-Qadhadrah Filthiness®®
al-Khal ‘> Shameless*Brazen

Display of the Private Parts

al-‘Udwin ixceeding Proper
Limits, Indjuxrious Conduct



66.
67.

68.

-69.

70.

71.
72.

13.

74.

75.

76.

77.

78.
79.

80.

8l.
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al-Rahah Repose, Rest
al-Suhulah Ease, Facilitye=?

al-Barakah Blessedness,
Thrive in Good Fortune

al-‘Afiyah Vitality,
Vigorous Well-Being®®

al-Qawam Probity,
Rectitude

al-Hikmah Curbing desires

al-Wagar Gravity, Scber &
Dignified Deportment

al-Sa‘adah Felicity,
Happy Goecd Fortune

al-Tawbah Repentance,
Contrition®™

al-Istighfar Seeking
Forgiveness

al-Muvhafazah Safeguarding,
Upholding (truth)

al-Du‘a' Supplication,
Invocation (of God)

al-Nashat Alacrity, Ardor

al-Farah Gladness,
Exhilarating Joy

al-Ulfah Amity,
Familiarity

Sociable

al-sakha' Munificence

al-Ta“ab Toii, Fatigue

al-Su‘Obah Hardship,
Difficulty

al-Mahg Thwarting, Denial
of Blessings

al-Bala'®= Affliction by
Decrepitude, Deterioration

al-Mukatharah Strife in the
Pursuit of Surplus®s*

al-Hawi Natural desire®®
al-Xhiffah Levity*Frivolity

al-Shagawah®® Misery,
Wretched Misfortune

al-Israr Perverse Wilful-
ness

al-Ightirar Heedless
Inconsiderateness®®

al-Tahawun Neglect,
Indifference (to truth}

al~-Istink&f Spurning,
Disdaining (to invoke God)

al-Kasal Indolence

al-Huzn Sadness, Grief
Tinged with Keen Regret

al-‘Asabiyyah Zealous
Clannishness®®

al-Bukhl Niggardliniess.

"These traits of the troops of al-‘Agl are not entirely com-

pleted”® save in a prophet, or a vicegerent/wasiy of a

prophet [the Imd3m], or in a 'man-of-faith' whose heart God

has

purified for faith.”?

As for the rest of those among

Our close-supporters/muwalind”= [in whom is not completed

the entirety of the powers of al-‘Agl), any one of them is
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not without the presence within him cof some of these troops
(of al-"Agl),”™ so that he seeks to perfect al-‘Aql [by com-
pleting the assembly of its traits lacking in him], and
guards against al-Jahl.”* At that moment [on completing the
traits}, he shall be in the highest rank/fff&arajati 1-‘ulys
along with the prophets and the vicegerents. However, he
obtains the triumph/al-fawz only by 'knowing' al-‘Agl (bi-
ma ‘zifati 1-‘Agl = through cognizance of al-‘*Agl1”®] and his
troops, and through shunning al-Jahl/bi-mujanabati 1l-Jahl
and his troops. May God grant (both) Us and you success in

achieving His obedience and His good pleasure.”

SII. ANALYSIS OF AL-SADIQ'S MYTH

Several 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 purpose of al-Sadiq's report and
throw light on the manner he set about 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."”® One should bear in mind the methodological dis-
tinction of a 'myth-ology' or a "trajectory of reflective
mythology"””, where mythological language is developed in

dialogue with various mythic elements within the thought-
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contexts of a particular era. Such expleitation of myth for
theologiczl reflection may illuminate certain features of
early Muslim thought, in conjunction with the notion of a
"sectarian milieu" put forward by J. Wansbrough.”®

Just as we saw when examining the reports on the crea-
tion of fagl in Part I, a process of infusion or enrichment
of meaning of the notion of ‘agl is underway. The Agbil!
report provides the basic frame for this piece, but it has
been transformed by the fundamental polarity of the two
opposing principles (addad) of Light-Throne-Spirit |
Darkness-Saltwater-Devil*nafs envelcped within the figures
of ‘Agl & Jahl. The setting is radically different, the
testing and encomium still present, but the listing is an
expansion of the paired lists of opposites known from the
ancient polarity of ‘agl | hawa-nafs-jahl. A major function
of this opposition is the replacement of one set of
gualities with their opposing traits, a process pertrayed as
'purifying' or 'shunning' (yattagi\yunaggd@ min, yatakhallasu
min, safa min) the troops of jahl, the mujanabat al-jahl wa
junudih. This process constitvtes the reciprocal half of

the completion or perfecting of °

agl.
§II A. THE 'SPIRITUALS' AND FIRST-BORN WISDOM
How should one construe the remarkable assertion that

God created al-‘Agl as "the first creature" from among the

ruhaniyyun, those beings existing on the right side of God's
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Throne, and that God created al-‘Agl from Throne light? We
translated al-ruhaniyyin as "the spiritual*immaterial
beings". Is one to understand this term in the sense of the
extradeical pre-existent eternal Spirituals, in the Platonic
sense of the Ideals? 1In Sabian (Neoplatonic?)”® cosmology,
the ruhaniyyun 'Spirituals' are incorporeal beings charged
with governing the totality of corporeal existents, in the
first rank coming the seven planets.®® On the other hand,
the term ruhaniyyun is linked semantically with the rohanayé
of Syriac monastic literature, ieferring to the 'bediless
hosts' or ArchAngels Michael, Gabriel, and Rafael.

H.A, Wolfson, noting the use of the term ruhaniyyah as
equivalent to ‘agliyyah 'intellectual' in Arabic philesophi-
cal texts, refered to a statement by the 4th century AH
Egyptian Rabbi Sa‘ady3 Ga'®dn (d.331/942) concerning Jewish
thinkers who identified these "eternal spiritual things"
with the pre-existent Wisdom in Proverbs 8:22.®* Sa‘adya
refuted the identification of pre-existent Wisdom with the
Platonic ideas "only on the ground that the wisdom in that
verse is not eternal and is not something out of which the
world was created".®= VWolfson supports the reading of
rih3ni in the sense of 'subtle, fine, tenuous', judging
that the circles referred to by Sa‘adyd did not take 'Wis-

dom' to refer to Platonic ideas.
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Early Imami reports contain references to a class of
beings termed al-ruhaniyyiin, sometimes in the sense of
ArchAngels or 'bodiless hosts',®® or at other times
identified with 'light-essences' of angelic and prophetic
beings.®* In the ambience of this myth by al-Sadiq, there
is no compelling reason to identify the ruhaniyyun or al-
‘Agl with the Platonic Ideas, nor with ideal matter (tinah,
see ch.3 n.49), in terms of a cosmogonic principle engender-
ing physical creation. This does not prevent a number of
later interpreters from making such an identification.®®
Thus Fayd-i Kashani (Qurrat al-‘Uylin 352) took al-‘agl to be
the 'Muhammadan Light':

"jawharun malakOtiyyun naraniyyun ... bi~hi agama

l1-samawati wa l-ard 1na wa ma fi-hinna a luminous
heavenly essence ... by means of which (God) estab-
lished the heavens and the earths and all they con-

tain."
One might look for an analogy in the thought of Hisham b.
al-Hakam, who aligned the rﬁb as the faculty of sensation
and estimation, identifying it with the heart and a light.®®

However, Twelver hadith literature does turn up reports
ascribed to al-Sadiq where ‘agl 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 ‘agl was created :®~

#26) "Khalaga 1lahu l-‘agla min arba‘ati ashya'in :
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min al-‘ilm wa l-qudrah wa l-niir wa l-mashi'ati
bi-l-amr, fa-ja‘alahu g3i'iman bi-1-‘ilm d&'iman
£f1 1-malakit.

God created al-‘agl consisting of four things:
Knowledge, Power, Light, and the Volition of the
Affair [? the causing to be by God's amr/command?®®].
Thus, (God) made him performing knowledge [7? undertak-
ing \ overseeing knowledgel eternally in tha Celestiail

Kingdom."
This statement portrays ‘agl (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 is at odds with almost all the early
reports depicting the creation of al-‘agl being examined
here. It probably reflects later terminolegical and con-
ceptual developments of the 3rd/9th century. We ignore here
further materials assigned to al-Sadig dealing with the
creation of man's psychic bedy in a physiological-affective
scheme wherein al-‘agl plays a leading role, eg. four
faculties or powers of ‘aqgl (da‘d'im 'Supports': fitnah,
fshm, hifz, & ‘i1lm)®%, or the linkage of ‘agl & niir with
five human powers ( “ilm, hifz, dhak3', fitnah, & fahm; see
ch.6 SIII réport §30).

The details on the creation of al-‘Aql found in Ja‘far's
myth pcint more to the heavenly pre-existent or 'first-born'

Wisdom of Biblicist (Jewish & Christian) speculations: par-
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ticularly the details of "the right side of the Throne"®<,
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:
well known eg. from Philo or Wisdom of Solomon, and from
early Christian and CGnostic 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 inte 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
theoleogical and philosophical terms as a cosmological
speculation under Hellenistic influence. (A separate chap-
ter would be regquired tcoc 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 personal presence of God (cf. 'Spirit' & '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.®® Al-‘Agl derives from light 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
widespread contrast between personified 'wisdom' and 'folly!

in ancient Near Eastern Wisdom.™™ Here, al-Jahl is a meta-
phor for the Devil, while al-‘aq/ encomposses a Prophetic elimension.
S§II B. SPIRITUAL COMBAT, OR DUALISTIC COSMIC WARFARE?

The combat between ‘Agl & Jahl is between two evenly
matched 'hosts' or jund\junud 'troops', employed in the
sense of invisible armies or powers. One may be reminded of
Sham‘lin's asking the Prophet to describe the tawd'if 'com-
panies' of al-‘agl (Tuhaf 19) in one version of the Century
of al-‘aqgl, but in that piece the traits of ‘agl & jahl are
not explicit pairs of matching opposites. The term jun@id to
connote 'hidden armies' is of course a Qur'anic notion, egq.
Q 9:40 “"ayyadahu bi-junudin lam tarawh@ aided him with
hosts which you did not see",®* often interpreted as angels;
also the term "junud Iblis the hosts of Iblis": Q 26:95 "wa
juntdu Iblisa ajma‘Gna". Second century Muslim traditions
often spoke of the junud Iblis,®® and human spirits/arwah
are likened to troops drawn up in ranks in a famous
hadith.®® Al-S3dig's myth describes the struggle between
two hosts led by angelic-light and demonic-dark principles

within man, each being supplied to him by God.
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However, certain details of this myth evoke the dualist
teachings of Iran, or of Daygéﬁ? 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 didd 'adversary' used to depict the rela-
tionship between the opposing ftroops' as two armed camps in
strife is one such detail.®” The 'agreement' struck between
God and al-Jahl is perhaps another cne.®® The source of al-
‘Agl in Throne light and of al-Jahl in the darkness of the
briny abyss, is certainly more than a coincidental parallel
to dualist cosmological teachings, as Amir-Moezzi rightly
perceives;”

In Zoroastrian ethical and religious writings in
Pahlavi, the conceptions of mendg 'spiritual' vs. getig
'material world\form', simultanecusly bear cosmic roles and
function as an individual person's socul power. But as
Shaked has shown, while these two opposed realms coexist,
creation (being the act of the good god, Ahura Mazda) only
takes place in the getig world, while Ahreman exists in the
méndg world.*®® The gétig world is at the same time an
expression of the menog; thus evil has no material being,
and the combat against the Devil is a fight against a non-

material part of oneself.2*®* 1In effect, the good god
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creates 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 egual to or higher than the six divine entities

(the Amahraspands) serving as the companions to Ahura Mazda;

eg. chapters I & LVII of Ménog~i Xrad 'The Spirit of Wisdom'

(see ch.4 n.23).

Yet the dualism of al-Sadiq's piece is a mitigated one
subsumed under the authority of God who empowers both of the
antagonists.'©2 The 'assistants in battle' of ‘Agl & Jahl
are Good and Evil respectively. Al-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.®®® These include Jahl's arrogant pride and
disobedience, his enmity or jealousy towards ‘Agl, 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-‘Agl is created and empowered first,
before al-Jahl, reverses the order often met with in early
reports describing the creation of Adam, where Iblis was
empowered before man.%<

Conversely, the figure of ‘Agl is brought into relation

to prophets and saints (al-awsiya'), the exemplars of per-
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fected humanity. The real dualism is between 'Adam' and
tIblis' representing warring parts of human nature ( ‘agl &
ruh vs. hawa & nafs), belonging to that widespread stream of
ontolecgical-ethical dualism quite indigenous to Semitic
monotheism — which also came to embrace subordinate
dualistic cosmic-soteriological aspects.®®S 1In 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.'®® The conceptual distance sepa-
rating the ethical dualism of al-$adiq's myth from the
dualism of antithetic parallelism in eg. 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 ‘Agl & Jahl, 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. Al-Sadig was noted for meeting
the polemical attacks of dualist opponents head on, as were
several of his peers (eg. Wasil b. “Ata' d.131/748, who
wrote al-Alf Mas'alsh £1 1-Radd ‘alsd l-Manawiyyah),'“” as
well as many of al-Sadig's pupils and a number of the early
Mu‘tazilah. If this piece indeed accurately reflects al-
Sadig's own teaching, then it shows him adapting selected
elements of either Zorcastrian, Manichaean, or DaygEnT
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-Sadiq's
circle of disciples to whom he propounded this teaching:
mawill from Mesopotamia in contact with active centers of
Daysani teaching in Kufah, or of Manichaean practice in egq.
al-Mada'in [home of ‘Al b. Hadid], or pagan-Neoplatonic
centers in eg. Harran [Sama‘ah's commerce took him
there] .*°®

Viewing al-8adig's myth of ‘Agl & Jahl as a creative
response to Manichaean or Days@nl 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.*®® The dualistic
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setting and portrayal of opposing 'light | dark' principles
in his myth is a rather striking example of what Stroumsa
characterizes as "the Muslim interiorization of the
Manichaean ethical challenge”.®*< Al-Sadiqg's originality is
displayed by the manner which his ethical and theeclogical
interests shaped the mythic language and elements he
appropriated and accentuated. This exemplifies a process of
'reflective mythology' where the background and parallels
with other traditions must not be seen as defining the con-
tent nor the intent of his teaching.
§II C. THE 'TRIUMPK' OBTAINED BY MA°'RIFAT AL-"AQL

Other terms arnd motifs found in this myth tie it
directly to teachings concerning ‘agl known in early Islam.
The theological significance inspiring the transformation of
the Agbil! report in this myth reveolves around a bzlance
between God's determining the human traits of ‘Aql & Jahl
before their physical existence {eg. the two wazirs: Good
and Evil), and individual efforts to rectify and 'improve
upon' one's endowment through knowledge and growth in purity
of heart. The imam's exhortation in the opening and in the
concluding section for his followers to "know*cognise the
troops" cof both ‘agl & 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

(istikm31) of the powers of al-‘Agl and simultaneous
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purification from the powers of al-Jahl is achieved. Per-
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 obtain 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 eg. by Sa‘id b.
Jubayr (d.95/714), that the prophets were provided with
knowledge and spiritual perception {(al-‘ilm wa l-basar)

", ..on account of the 'surpassing-excellence' of their

‘agl. So whomever renounced worldly pleasures and per-

severed in the truth, he has perfected al-‘agl
(istakmala l1-‘agl), and he is in the clusest of sta-
tions and their utmost (degree)/fi adn3 l-mandzil wa
agsaha. For the servants are victorious/fiza through
self-exertions/ijtihad.m"**=

While less explicit than al-Sadiqg'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 ‘agl perfect*complete, just as the prophets.
This is accomplished through ijtihad (al-nafs) 'self-
struggle', the inner cleansing opening the way for knowledge
and spiritual perception. 1In Dawud b. al-Muhabbar's report

where ‘aql is a light in the heart (ch.4 #22), ‘aql is
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awarded men "in proportion to their deeds and their
diligence and their certitude", thus rising in degrees.
Significantly, al-~Sadiq concludes by invoking divine help to
achieve the fawz, both for himself and his disciples.

Al-Sadiq distinguishes between the one "whose heart God
has purified for £aith"*!™ being at the highest degree along
with prophets and saints, and between those of his disciples
who, while possessing some of the traits of al-‘Agl, still
regquire to complete its remaining traits by ridding them-
selves of the corresponding traits of al-Jahl. "Knowing al-
‘Agl and his troops" is reciprocally the reverse of "shun-
ning al-Jahl and his troops"; both may be said to mutually
constitute the process of ma‘rifat al-‘Aqgl ushering the
faithful into the highest degree. This 'knowing' is nothing
else than the cultivation of the virtues and the extirpation
of vices from within the self, demanding that one be well
acguainted with both; ie. self-knowledge and purification of
heart, or virtue as the knowledge of good and evil.1:+

The ethical scheme portrayed here (a listing of opposing
gualities on a binary basis) has nothing in common with the
Hellenistic doctrine of the "mean between extremes"
inherited by later Islamic philosophical ethies.3:*® Nor
does the Iranian concept of payman 'right-measure' as a tool
for defining virtues?*® appear to fully approximate the

intent of Ja‘far's listing. Rather, 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.*®*” The bhasic scheme was present
in primitive Islam, glimpsed in a gawl attributed to Abu
Hurayrah: "The heart is a ruler and it has 'troops'; when
the ruler is upright his troops are righteous, and when the

ruler is corrupt his troops are depraved".12®

Parts of the above analysis may mislead one by diverting
attention from the real significance of al-S3diq's report,
namely the pairs of traits sketching the basis of a purga-
tive mysticism. The final chapter brings the listing of the

troops of al-‘Agl & al-Jahl back onto center stage.

xkXx
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NGTES

1. Al-rhu hayatu l-badani wa l1-‘aqlu hayatu 1-rGh; Saj’
al-Hamam, from Ibn Abi 1-Hadid, al-alf al-mukhtarah of Sharh
NMahi al-BalSghah.

2. The 'evil inclination' (y8ser h&-ra‘) and the 'good
inclination' {yé&ser ha-tov); see Ephraim E. Urbach, The
Sages, their Concepts and Beliefs, trans. I. Abrahams
[Jerusalem 1975; Cambridge & London 197%) 472-83.

3. For a recent presentation of early Shi‘I esoteric
spirituality, see Amir-Moezzi, Guide Divin. The works of
Henry Corbin are particularly rich for appreciating the

later working out of Im3ml and Isma‘ili esoteric ideas.

4. To name only two: the great Safavid savant Mulla
Sadra (d.1050/1641), Sharh Usdl al-Kafj [Tehran, lithograph
1283/1865) 65-104; and his pupil (also an Akhb3ari), Muhsin-i
Fayd-i Kashanl (d4.1090/1679), Qurrat al-fUyiin £1 l-Ma‘arif
wa 1-Hikam, ed. Ibrdhim al-MiyanjI [2nd pr., Beirut 19791
351-56, "fi intish3' al-makhlugit min al-‘agl On the
origination of created-beings out of al-‘agl". For Fayd-i
Kashani, see W. Chittick, E.I1.Z VII 475b-6b; & M. Achena,
E.I.= g 305.

5. Two recent examples: by al-Sayyid Muiiammad b. Muham-
mad Tagiy b. °Abd al-Muttalib al-Husayni al-Tunuk3abunl,
Risalah £i )-‘Agl wa Bayin Igbdlihi wa Idbarih (extracted
from his larger Subul al-Saldm f£I Ma‘Slim al-Islam); see
Agha Buzorg al-Tihr3ani, al-Dhari‘ah il3 Tasanif al-Shi‘ah
XITI 134 #9110, XV 300 #1922 & #1924. And by al-Sayyid Hasan
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al-Sadr (d.1354/1936), Hidavat al-Najdayn wa Tafdil al-
Jundayn; mentioned by Muhammad B3gir Kamara'i in the intro-
duction to his edition of Usul al-Kafi [Tehran: Matba‘at al-

‘Iimiyyah, 13821 I 20, amongst his useful listing of com-
mentaries, marginal supercommentaries and monographs on spe-

cial problems related to al-Kulayni's opus (18-22).

6. There is another English translation of Usul's text
made by the World Organization For Islamic Services (WOFIS),
Al1-Kafi [Tehran 1398/1978) vol. I part 1 "The Book o¢f Reason
and Ignorance", on 49-55. See also S§. Murata, The Tao of

Islam 239-41.

7. For the identity of the traditionists embraced by
"‘iddatun min ash@bind", see Kamara'i, ed., UsGl I 26. This
initial 1ink in al-Kulayni's isnad refers to his Imami col-
leagues and teachers from the school of Qumm; he Ereguently
introduces his riwayah with this phrase to specify that a
report was related identically by several of his informants.
¥W. Ivanow peosits that the reason for such uniformity is that
"the tradition was copied from one and the same source
either because all the rawis concerned wrote at the same
dictation, or, more likely, copied the tradition £rom one
and the same souzrce"; Ibn al-Qaddah, the Alledged Founder of
Isma‘ilism [2nd ed. Bombay 19571 17. It is clear from the
primary links in the isnad in all the written sources where
this report occurs that the written source was al-~Bargi's
Mahasin, rather than the original Asl work of Sama‘ah b.

Mihran.

8. For this great historian, see the fine work by Ahmad
Shboul, Al-Mas‘tidil and his World. A Muslim Humanist and his
interest ip non-Muslims [London 19791; & Ch. Pellat, "al-
Mas ‘Gdi", E.I.= VI 784-9,
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9. Mainly due to the fact that al-Mas‘uadi nowhere refers

to it in his other two surviving works; see eg. T. Khalidi,
Islamic Historiography: the Histories of Mas‘tdl [(Albany
19751 128 n.2, 163-4; & Amir-Moezzi, Guide Divin 57 n.1ll1l7.

Sometimes identified with al-Mas‘Gdi's al-Bavan f£i Asm3' al-
Alimmat al-Qitt‘iyvah min al-Shi‘ah (written before
332/943); which seems improbable. Charles Pellat has dis-
cussed this work and its attribution to al-Mas‘Gdl in

"Mas ‘udl et i'Imamisme", in the Strasbourg colloquim Le
Shi‘isme ImGmite, ed. T. Fahd [Paris 1970) €9-80. 1In E.I.=
Vil 787b, Pellat summarizes the reasons for doubting its
authenticity, but affirms that "the gquestion remains open".

10. Al-Kazim's 'Instruction’ and\or the 75 jund have
been discussed inter alia by: Bagir Sharif al-Qurashl, Hayat
al-Im3m MGs3 b. Ja‘far [Najaf 1389/1970)] I 181-223;
‘AbdAl13h Ni‘mah, Hishdm b. al-Hakam 242-6; S. Wahid Akhtar,
Early Shi‘ite Im3miyyah Thinkers [New Delhi 1988) 33-5; van

Ess, Theologie I 354 & 368; Amir-Moezzi, Guide Divin 23-4;
and by E. Kohlberg, "Misa al-Kazim", E.I.=® VII 648a, & in
his forthcoming contribution to E.Iz., "Evil in Shi‘ism".

11. ‘Ali b. Hadid b. Hakim al-Sabati, a mawla of Azd
active in Kufah, a companion of the B8th and 9th imams al-
Rida & al-Jawad; originally from al-Mada'in, where he main-
tained his residence. See Abu Ja‘far al-Barqi, Rij31 55-56;
R.Naj3shl II 108-9 #715; R.Tusi 382 #24 & 403 #11; E.TisT 89
#372; Ibn Dawid, Rijdl 482 (specifying he held Fathiyyah
views); Tangih Ila 275 #8207. His family had been associ-
ated with the Husaynid ‘Alids for several generations (eg.
R.Tusi 285 #78: his uncles Muhammad & Muzdhim). Deemed weak
by AbU Ja‘far al-Tisi, his tradition-book was relayed by al-
Fadl b. Sh3adh3n. Yet see the reports in R.Kishshi #499 &
#951 (the 8th and S5th imams express confidence in him), #s
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220, 449, & 908 (where he relates concerning the heretics
AbG 1-Khattab and Muhammad b. Bashir), and #955 (where al-
KishshY criticizes the Qummi traditionists who accused ‘All
b. Hadid of being a partisan of Yunus b. ‘Abd al-Rahman, or
secretly nurturing a preference for the teaching of Hisham

b. al-Hakam).

12. Abu N3shirah (or Abu Muhammad) Sama‘ah b. Mihran b.
‘Abd al-Rahman, a Kufan mawld of ‘Abd b. Wa'il b. Hujr al-
Hadraml, or a mawld of Khawlan of Hadramawt; al-Bargl, Rijal
44 & 48; R.Najdshl I 431-3 #515; R.TOsi 214 #1396, 351 #4
(associate of al-S5diq & al-K3azim); Tangih IIa 67-8 #5271; &
Jarh IV 324 #1416 (Abi Hatim's cautious approval: shaykh
Kufi, ard hadithahu mustagiman). There does not appear to
by any mention of Sam3a‘ah's father in the sources.

He was sometimes confused with the grandfather of the
Kufan banker and prolific compiler, the strident Wiagifi Abu
Muhammad al-Hasan b. Muhammad b. Sama‘ah b. MUs& b. Ruwayd
b. Nashit al-Hadrami al-Kindi (d.263/877; R.Najashi I 140-3
#83, "min shuyukh al-Wagifah"; R.Tusi 51-2 #182; Tangih I
307-8 #2738), resulting in the allegation that Sama‘ah him-
self held Wagifi beliefs (cf. Ibn Dawad, Rij31 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-Hasan's father, the Kufan fagih & associate of al-
Sadiq who compiled legal works, Abu ‘AbdAl113h Muhammad b.
Sama ‘ah b. Musd@ al-Hadrami al-Sayrafi (R.Najashi II 211
#891; R.Tusi 290 #164; Tangih III 123-4 #10816, + see
#10817). This confusion may have led te Abu Ja‘far al-
Tusi's claim that Sama‘ah b. Mihran was a Wagifi who trans-
mitted from al-Kazim. Yet the possibility that Sama‘ah died
in the second half of the 2nd century is not to be dismissed

entirely.
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13. ‘Iddatun min muwalihi; Ustl has: jama‘atun min
muw3lihi. We render muwalihi (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 walayah 'spirituail authority' (syn. mutashayyi ‘QOn,
muhibbun). See Mahasin k. al-safwah wa l-nur, bab al-
muw313t fI 113hi wa l1-mu‘3dah, 165 #s 120 & 121; & E.
Kohlberg, "Imam and Community" 32. If read mawalihi (pl. of
mawl3a}), the meaning would be his 'clients, freedmen', ie.
non-Arab Muslims allied to the Qurashi clan of H3shim or
Ja‘far's family.

The possibility that mawali is to be read here, in the
sense of "wald' al-muwalat"” 'contractual clientage' ("con-
tractual agreement distinct from the act ¢f conversion"
struck between a Muslim patron and a freedman without wald';
P. Crone, "Mawla", E.I.= VI 881b-2a), is quite unlikelv.

14. See the discussion below §II.A, for how best teo con-

strue ‘agl & jahl in this report.

15. TI‘rifa! 'Be cognizant of' or 'Be acguainted with';

the second repetition is lacking in Usal.

16. "La na‘rifu 1113 mad ‘arraftana"; 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 what Thou
has taught us..."). The Imam is sole source of knowledge
for those under his spiritual authority (walayah). This
phrase itself indicates that the ambience of this report is

al-8adiq's personal instruction to disciples.

17. The relative clause "“khalagahu (which) He created"
is absent from Usiul. Yet Mahasin, Ithbat, ‘I1lal, & Khisdl

agree on this reading: "huwa awwalu khalgin khalagahu min



5 - 75 Jund NOTES 219

al-ruhaniyyin ‘an yamini l1-‘arshi min nurih"; ie. from the
light of the Throne, not from God's light, as van Ess
(Theologie I 354: "erstes Geistwesen rechts vom Thron aus

Gottes Licht geschaffen"), and Amir-Moezzi (Guide Divin 19:

" ..et le faisant proceder de Sa propre Lumiere"), and S.
Murata (Tao of Islam 240: "...from His light on the right
side of His Throne") all interpret. While the reading
"God's light" is certainly a natural one, we shall adduce
reason why "Throne light" is more plausible. ( But see
Addendum D. LFor the issue of Throne and ‘a_i/.)

18. Whereas Usul has: "Blessed and Exalted".

19. Reminiscent of Q 68:4 "wa innaka la-‘ald khulugin
‘azimin And certainly you [Muhammad] possess sublime moral
gualities". This evocation of the Qur'anic context jux-
taposes the terms khalg/creature, and khulug/innate moral
disposition; compare eg. al-Hakim al-Tirmidhi, Bayan al-Kasb
183.

20. "Akramtuka ‘al3d jami‘i khalgi", or "I have ennobled
thee..."; while Ithbat & Usul have karramtuka "I have

exalted thee above...".

2. "Min al-bahri 1-ujdji l-zulmdniy"; fIlal, Ithb3dt &
Tuhaf agree here with Mah@sin, while Usiul & Khisdl have:
"al-bahri 1-ujaj zulmaniyyan £ull of darkness from the
brackish s€a." Al-S3diqg may be drawing upoen al-Bagir's
theme of the 'Two Waters', upper\sweet and lower\salt, out

of which the blessed and the damned are created.

22. "Istakbarta?"; see Q 3B:75, where the reference is
to Iblis, who disobeyed God's command to prestrate to Adam.
Thus al-Jahl by hls own self-will has insolently held him-
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self abowve obeying Geod.

23. In Islamic tradition, Iblis is never the adver-
sary/didd of God, but always of man; see T. Fahd, "Anges,
Démons et Djiinns en Islam", in Sgources Qrientales VIII,
Cenies, Anges, et Démons [Paris 19711 155-214, on 180-1,
observing that God empowers both the Devil and man against
each other. Ibn 2bi 1-Dunya (‘Agl 62 #89) gives an
anonymous early exhortation from "one of the wise" where al-

‘agl & al-hawa are 'two adversaries' diddan:

"Take heed and pay attention/ihfazu wa ‘G! Every
single person has two internal rulers/gadiyani
batindni, one of whom is a sincere counsellor/nasih,
the other a deceiver/ghdashsh. The sincere counsellor
is al-‘agl, while the deceiver is desire/al-hawa. The
two are 'adversaries'; whichever one of the two you

side with, the other is enfeebled.”

Cf. above n.2.

24, "Wa 13 gquwwata 1 bi-hi"; the final pronoun referent

is to al-‘aql.

25. "Wa huwa wazir al-‘agl", ie. in battle. The term
wazir was originally synonymous with ansar and ashyd‘®
(shi‘ah), to mean "helper, propagandist" (Q 25:35, & 20:29-
32 - Aaron's role for Moses); see M. Bravmann, The Spiritual
Background of Early Islam [Leiden 1972) 222. For the
shifah, ‘A1l was wazir to Muhammad. The context is clearly

the image of man's helpers popular in early wisdom maxims:
"al-‘aglu amirun wa 1-“ilmu nasirun wa l-hilmu wazirun" {al-
Kar3jaki, Kanz al-Fawa'id II 33, gawl ba‘d ‘ulamd’i 1i-I-
‘arab); & the famous maxim on the 'assistants' of faith
(‘ilm, hilm, rifq, & sabr), eg. al-Sadig } the Prophet:
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"ni‘ma waziru 1-Imani 1-‘ilm..." (Usul I 48 #3).

26. Or 'unbelief'. On this most fundamental pair, see

the remarks by Bravmann, Spirituval 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 tasdig, see ibid.

27.

28. But see the 4th pair above; Murata renders this pair
as "desire \ disheartenment" (Tao of Islam 240). Despite
the agreement of all 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 cravings) should be a recruit of al-‘Agl, opposed
to al-tama‘ 'greed, coveting' as a recruit of al-Jahl. Com-
pare the saying of ‘Umar b. al-Khatt3b: "al-tama‘u fagrun 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.‘.); further, cf. Mah3sin, k. al-ashk3l
wa l-gara'in, 16 #46; & Kanz al-‘Umm3l III 272 #s 2449-2457
(al-tams ‘ among the akhl3g madhmimah), esp. #2454.

29. Al-tawakkul signifies confidence that one's needs

will be met; it may be rendered "Trust in God".

30. 0Or '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 l-nafs 'scornful self-exaltation'.

Yet ‘Ilal and Kﬂ;gé; have al-ghirrah 'heedlessness' or
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'inadvertency'; whereas Usul has al-gaswah 'mercilessness,

cruelty' (as adversary of al-ra'fah).

32. Al-Hatk, eg. the shame and dishonour brought on one
by ravishing a woman. Usul & Khisal have al-tahattuk

'shameless immorality'.

33. Khurg in the sense of clumsiness or awkwardness in
doing or making something, used as the antonym of rifgqg.
From its root meaning of 'unskillfulness in work and in
affairs' it is extended to connote 'foolishness, stupidity’',
as well as 'deficiency, unsoundness in understanding'. Note
the maxim attributed to the J3hilJ sage al-Aktham b. Sayfi:
"al-jahlu guwwatun li-l1-khurg [al-kharig?] wa l-khurg guw-
watun li-l-ghadab"; Abu 1-Shaykh al-Isbahdni, Amthal 257.

34. Usul has al-jur'ah, with no change in meaning.

35. Usul has al-kibr 'arrogant pride'.

£

36. A quality long associated with ‘agl, just as loose
talk was deemed the mark of the fool. Yet eloguent speech
was also deemed the mark of the wise; see the anonymous
maxim invoked by a certain AbU Hasanah al-‘Abid: kana yuqalu
"al-samt nawmu 1-‘agli wa l-mantiq yagzatuhu" (fAgl 66
#102). Cf£. caliph ‘Abd al-Malik b. Marwan: "al-samt nawmun
wa l-nutg yagzah"; flgd al-Farid II 305 > Bahjat al-Majilis
I 55.

37. Qgﬁ; has al-shakk 'doubt, uncertainty', as the
opponent of al-taslim. However Mahasin (also ‘11al &
Khigél) follows this 23rd pair by three pairs absent from
UsBl (= #24 - #26), suggesting either that they crept into
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al-Bargi's text after al-Kulayni's era, or more likely

attesting to the early transmission of two basic versions of

the traits.

38. Taking fagr (pl. fugur) in the sense of anxious or
disquieting wants or circumstances aroused by craving
material things. Recall the early maxim "13 mala a‘wadu min
al-‘agl, wa la fagra ashaddu min al-jahl". Like many other
pairs in this list, there is a subtle transposition of the

'normal' peolarity between the opposing traits towards a more

interior vista.

39. Some Mss. of Usul have al-tadhakkur 'recollected
attentiveness, remembrance’, which perhaps better serves as
the antonym of al-sahw 'forgetfulness, neglectfulness'; both
Kamara'i, g;ﬁ; II 32, and ‘Ilal 114, prefer this reading.

40. In a work written by the Hijazi adib Abu l-walid
‘Isa b. Yazid Ibn Da'b (f£1. under Caliph MGs3 al-H3di rg.
169,785 - 170/786), listing seventy virtuocus
qualities/khaslah of imam ‘AlT with their detailed sharh
(many of which are similar to al-Sadiq's 75 jund), hifz is
aligned with fagl in the sense of 'hearing attention': "wa
1-hifz wa huwa lladhi tusammihi 1-‘arabu 1-‘agla hatt3@ sanma
udhunan wa‘iyatan"; al-Mufid, Ikhtis3s 144-60, on 145.

41. PBoth terms of this pair concern relations towards
one's kin or group; gati‘at al-rahim 'severance of blood
ties' was a cardinal sin for the old Arabs, eg. Ibn al-
Mubarak, Zuhd 252 #724. Contrast the 80th pair below.

42. See the 9th pair above: al-hirs opposed to al-

tawakkul. Al-Quni‘ here connotes a temperate satisfaction
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or frugality, as opposed to avarice.

43. Bravmann, Spiritual Background 84 n.2: balad' as

"what one experiences, suffers, endures".

44, The doctrine of Love and Hate for God's sake was an
important feature of the teaching of al-Bagir and al-Sadigq;
see our M.A. thesis (1980), "The Teaching of Ja‘far al-
S3dig", 158-9 n.128.

45. Cf. Q 2:42, 8:8, 17:81. Al-Sadiq stressed the
dichotomy in history of tweo realms: dawlat al-hagg | dawlat
al-batil (Crow, "The Teaching of Ja‘far al-Sadiq" 169
n.147).

46. Bravmann, Spiritual Backqround 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, protecticon'...™.

47, Kamara'l, ed. uggl ITI 32, notes that this pair and
the next (#s 46 & 47) are absent in some Mss. of ggﬁ;. See
the 13th pair: al-fahm is opposed to al-humg ('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
ftriendly feeling, while ai-mukashafah is the naked display
of enmity resulting in ili-feeling and estrangement. Al-

mudarah thus implies hilm, and al-mukashafah implies Jahl.
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Recall Lugrdn's dictum: "mud3r3tu 1-nas nisfu 1-‘agl friend-
liness towards people comprises half of al-“agl [= 'good-
manners, decorum']?”; Ibn Fatik, Mukhtar al-Hikam 273; cf.
similar statements by al-Sadig and al-Kazim in Usul II 243

ks 2, 4, & 5.

49. In the same sense as sal@mat al-niyah. Al-ghibah
denotes 'slander, calumny'; cf. the expression bi-zahr al-
ghayb 'back-biting'; and see Ibn al-Mubarak, 2uhd 252 #723 &
245 #704, for the Prophet's definition of ghibah.

50. Al-kitman denotes self-restraint in the suppression
of knowledge. When the knowledgz 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 hifz al-sirr 'not divulging
one's private secrets to others'; see Ibn Abi 1-Duny3, Samt
449-53 #s 407 & 409. But when knowledge suppressed is true
and obligatory, then hiding it is a blameworthy trait (egq.
kitman al-shahadah, not speaking out as a witness if what
one knows will help an innocent person).

Perhaps al-Sadiqg hints at a cardinal tenet of the early
Shi‘ah, kitman al-sirr 'concealment of the secret' [ie. of
Shi‘l beliefs], in the sense of suppressing the esoteric
teaching from those incapable of understanding and accepting
it; see 1. Goldziher, "Das Prinzip der Takijja im Islam",
ZDMG LX/1906/213-26, on 218-24, where he invokes al-Sadig on
the marks of the true shI‘ah (221: "...wa kitmin sirrihi
jihad £ sabili 11ahi"). For the difference between kitman
and tagiyyah 'dissimulation', see E. Kohlberg, "Tagiyya in
Shi‘l Theology and Religion", in Secrecy and Conceaiment,
ed. H.A. Kippenberg & G.G. Stroumsa [Leiden 1995} 345-80, on
346, & 351-68.
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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 God.

52. Al-‘uqgiig denotes the breaking of ties and renouncing
of one's duties to one's hlood-kin; its antonym is barra or
wasala l-rahima (Bravmann, Spiri*uzal Background 77). Cf.
the 32nd pair. An esoteric reading might construe the
walidan as Muhammad and ‘Ali, the two spiritual 'fathers' of
the Shi‘ah. 8ilat al-rahim was often placed at the head of
the akhl3g in the genre of religious adab; eg. al-Bukhari,
al-Adab gi-Mufrad, & al-Bayhaqgi, al-Adab.

53. Al-Hagigah in the sense of outer manifestations
according with one's actual reality; al-riya' connoting
'simulation', making a show before people, thus hypocrisy.
Cf. imam al-Kazim's statement in his Instruction to Hisham:
"... the orie whese words agree with his deeds, and his
secret thoughts are in accord with his outward manifesta-
tions"; Tuhaf 286 > Bibﬁr I 139. 0Or the final trait of the
akhl3q al-hakim listed by Lugman: "...yuwafiqu sirruhu
‘aldniyyatahu wa gawluhu f£i“lahu"; Mukht3r al-Hikam 268; and
al-Hasan al-Basri's reported praise of ‘Amr b. ‘Ubayd; al-
Qadi ‘Abd al-Jabbir, Tabag3t > I‘tjzal 245.

54. The well-known pair of opposites reiterated in the
Qur'an (eg. 22:41), and taken as a primary duty in Islam;
see W. Madelung, "Amr Be Ma‘raf", E.Ir. I %92f. Munkar
often is synonymous with majhul, denoting any action dis-
approved of or disallowed by sound minds.

55. Al-8Sitr connotes 'hiding or concealing one's

merits', involving a form of self-constraint; it is used as
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a synonym for al-‘agl (satura 'he was\became intelligent'};

while al-tabarruj is 'conspicuous ostentation’'.

56. See the 50th & 55th pairs above; for the specifi-
cally Shi‘l connotations of tagiyyah | idh3‘ah, see Gold-
ziher, "Das Prinzip der Takijja" 216 n.3; and E. Kohlberg,
"Some Imami-Shi‘I views on Tagiyya" JAOS XCV/1975/395-402; &
idem, "Tagiyya in Shi’‘ Theology and Religion".

57. CE£. Q 48:26, where the hamiyyat al-jahiliyyah of the
disbelievers is contrasted with the self-restraint and God-
mindfulness (al-tagwa) of the Prophet and the faithful. Al-
Insadf involves self-restraint; eg. "insaf al-nas min nafsika
interacting with people equitably by deflecting from them

the wayward reactions of one's outer manifestations".

58. Cf. Q 9:47 "la-gad ibtaghu l-fitnata They seek (to

stir up) discord".
59. Usil has al-gadhar.

60. The printed texts of f1lal & Khis3l agree with
Mah3sin (& with some Mss. of Usfil) in reading al-khal’ or
khala‘, the immodest and brazen display of one's private
parts by divesting one's garments; cf. khala‘a ‘idharahu 'he
threw off his restraint and acted in a shameful and provoca-
tive manner towards others'. The printed text of Usil reads

al-jala’® 'impudent shamelessness'. Both are proper antonyms
for al-haya', the self-restraint underlying the attitude of

modest reserve or pudency, a trait very commonly linked with
‘agl ('proper decorum' or moral-intelligence) in the litera-
ture of the akhlag.
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61. Often contrasted with huzunah 'rough, difficult’;
here al-Suhitlah does not appear to carry the meaning of
mus3halah 'acting with gentleness towards others'. Compare
al-8adiq's saying: "min ziyyi 1-Imani l1-fighu, wa min ziyyi
1-fighi l1-hilmu, wa min ziyyi l-hilmi l-rifqu, wa min ziyyi
l-rifgi 1-1Inu, wa min ziyyi 1-1ini 1-suhtilah"; Abu Ja‘far
al-Tusi, Amali I 192.

62. See the 39th pailr above.

63. Kamara'l (ed. Usul II 33) notes that this 69th pair
is lacking in some Mss.; as well as the 46th & 47th pairs
(above n.47). He is thus able to count "seventy-five" pairs
by reckoning these three pairs as later interpolations into
the text of g;ﬁ;. When coupled with the fact that pairs #24

- #26 found in Ma@ésin are also absent from Usul (above

n.37), this might adequately explain the differing numbers

in the two basic versions.

64. Some Mss. of Usul have al-mukdsharah 'jeering, mock-

ing, scoffing', instead of al-mukdtharah. Al-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-gawam here signifies 'integrity
in one's dealings with others in the pursuit of livelihood

or sustenance'.

65. Al-Hikmah 'wisdom, intelligence' (a synonym for al-
‘agl), in the sense of constraining one's natural inclina-
tions; cf. verbs hakama & ahkama 'to prevent, restrain', &
hakamah 'bit' of a horse's bridle. Both Ma@ﬁsin & KhigéL
agree in reading al-Hawa 'blameable desire, unchecked
inclination'; UsUl has al-hawa', which is either an alterna-

tive script for al-hawa, or a corruption for the plural al-
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ahw3' 'natural desires, blameable inclinations'. fllal's

al-nagawah 'purity’', is a misprint or mistranscription.
66. The printed text of Khisal has al-shaga’'.

67. Al-Tawbah connotes forswearing*renouncing sin and
turning penitently to God. While al-Israr connotes self-
willed persistence in committing sin or disobedience, and an
obstinate refusal to turn contritely to God or to admit the
wrongfulness of one's actions; eg. "asarra ‘ald l-dhanbi he

persisted in the act of sin".

68. Al-Ightirar signifies negligence in seeking pardon
or forgiveness, being beldly inconsiderate; cf. ghirratun
bi-113hi 'boldness against God'.

69. Ithb3t & Mah3sin agree in reading al-‘Asabiyyah,
that fanatic partisanship among members of a separate group

inculcating hostility towards outsiders. Ugﬁl (also fIlal &
Khigél) has as the opponent of al-Ulfah its antonym al-
Furgah 'disunion, separation', ie. abandoning unity with the
larger congregation. Yet Fayd-i Kashanl, Mahaijjat I 176
(following closely the text of al-XKulayni) has al-‘Asabiyyah
as the adversary of al-Ulfah. Al-Sadiq is known to have
repeatedly urged his followers not to withdraw from the
unity of the Muslim community, and to maintain amicable
relations (mudarat, mujamalah) with the persecutors and
enemies of ‘Alid rights; see E. Kohlberg, "Taqiyya in ShI‘i
Theology® 363-4.

70. "Wa la takmulu hadhihi 1-khisal kulluha min ajnadi
1-‘aql"; while Ustl reads: "fa-1a yajtami‘u ... (God) does
not assemble”. Yet the edition of Us@l by Kamara'i (also
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‘Ilal, Khigél, & the 'Instruction' of al-Kazim) reads: "fa-

15 ta@jtamiu These traits are not assembled entirely...".

71. "Mu'min gad imtahana 113hu galbahu 1i-1-iman
...whose heart God has 'purified' [afflicted with trials &
tribulations so as to test] for faith." See Q 49:3 "they
whose hearts God has purified for righteousness/imtahana
113hu gqulubahum li-1-tagwa".

72. "Wa amma s3'ir dhalika min muwalin3a"; thus in
Maﬁisin, U;El, 11al, & Khissl. However, the version in the

Instruction of imam al~Kazim, and that gquoted by al-Mas ‘GdY
(1thbat 11}, employ the term mu'minina 'the faithful' in
place of muwilina. 1Is al-S3adiqg referring to those of his
followers not present, thus including his listeners among
the mu'minun of purified hearts? c;{Bn = sy

73. Al-Kazim's Instruction makes it explicit: "without
the presence in him of some of these troops from the army of
al-‘Agql".

74. “Hattd yastakmila wa yattagi min al-jahl", (and so
‘Ilal); while Usul & Khis3) have: "...wa yunaggud min junidi
1-jahl and is purified of the troops of Folly". However,

the Instruction is more explicit: "hatta yastakmila 1-‘agla
wa yatakhallasa min junudi 1-jahl"; while 1thb3t has "saf3

min".

75. "Wa innama yudriku al-fawza bi-ma‘rifati 1-‘aql";
this may also be rendered: "But the triumph is
obtained/yudraku al-fawzu..."; cf. "al-fawzu 1-‘azimu the
mighty triumph", in Q 4:13, 6:16, 9:88, & 40:9. Khisal
agrees with Mahasin in reading al~fawz; while Usul has:
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"yudraku\yudriku dhalika bi-ma‘rifati 1-‘agl that is
reached\he attains that [ie. completion of his traits] only
by knowing al-‘Agl.” fIlal alone reads: "yudriku al-hagqga

he attains true possession [or: 'The Real\God'?]".

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 limits and domains are established in "suffi-
ciently homogeneous discursive fields"; Archaeology of
Knowledge [New York 1972] 143-4. It is in this context (the
trajectory of enrichment of meanings of the Agbil! 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 of Wisdom jn
Judaism and Early Christianitg [Notre Dame 1975] 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 theolegical goal and theoreti-
cal concerns" (29). This notion better explains what many
scholars sfudying the development of Wisdom traditions often
refer to as the "mixing of motifs" or "mythical revision" 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).
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78. The Sectarian Milieu {Oxford 19781. 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 logia" the
Qur'an was lJater 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 Isiam", JSAT XVII/1994/108-4:  Let us not
discard the quilt for fear of bedbugs.

79. 1If one accepts the closely argued hypothesis of
Michel Tardieu, "Sabiens Coraniques et <Sabiens> de Harran",
Journal Asiatique CCLXXIV/1986/1-44, that the site of Har-
ran, a well-known center of late paganism in Parapotamia,
was also the last holdout of the Platonic academy of Athens
bheing the place where the Neoplatonist philosopher
Simplicius finally settled. For the role of Harran, see

Theologie II 442-9.

B0. Eg. al-Shahrastani, Milal I 676. The Rasa'il of the
Ikhwan al-Safa' mentions spiritual beings (rihaniyyun) and

angels (amldk) who have the divine mission of maintalning
the world and turning the spheres and course of the stars
(star-sphere = inwardly an angel); S. Diwald, Arabische
Philosophie und Wissenschaft 75. Ibn al-Nadim (F.Nadim 402)
ascribes to Bar Daysan several writings, including a Kitab
al-Nur wa 1-zulmah "Book on Light and Darkness", and a Kitab
Ruhanivyat al-Hagg "Book on the Spiritualacy of 'Truth\The
Real'™ (?); cf. P.O. Skj=zrve, E.Ir. I1I1I 780b; Theologie I
427.

Bl. Repercussions of the Kalam in Jewigsh Philosophy
[Cambridge, MA 1979] 128-29, citing the Ga'on's Emunot wé-
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De“ot (al-Mukht3r f£i 1-Am3andt wa 1-I°tigadat, ed. §.
Landauer {Leiden 1880]), I.3 p.70; & trans. 5. Rosenblatt,

The Bock of Beliefs and Opinions [Yale Judaica Series I, New

Haven 1948L53ﬂ%oz Sa‘adya, see P.-B. Fenton, E.I.= VII:
50la~-2a. Did such thinkers belong tec the circle of the
Neoplatonist Isaac Israeli, or to the Tiberian and Iragi
circles within which Sa‘ady3 studied? Or did their concep-
tion of the "ruhaniyyun" = Wisdom have any links with schis-
matic Islamic movements (eg. Shi‘i thinkers), whose impact

on Rabbinical Judaism of the time Sa‘adya opposed?

82. Repercussions 128. Sa‘adya argues that the priority
assigned to Wisdom in Prov. 8:22 is that of a created thing,
not a coeternal hypostasis, ie. that Wisdom is one of God's
creatures. Further, se= Sa‘ady3's translation-commentary on
Job 40:19, in L.E. Goodman'’s trans. from the Arabic text,
The Book of Theodicy [Yale Judaica Series XXV, New Haven
1988] 403 ("'The Lord possessed me [wisdom] first among His
ways' means that God 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-Bagir's report on the creation of Adam's
body, both the Archangels Israfil, Mikha'il, & Jibra'Il whom
God places amidst the heavens (fi-m3 bayna atbaqi l-samawad’,
ie. beneath the Throne realm), and below them the Jinn, are
referred to as winged ruh3niyyiin; Qutb al-Din al-Rawand7,
Qisas al-Anbiya', ed. Gh.-R. ‘Irf3niyan YazdI [Mashhad &
Beirut 1989) 35-40 #1, on 36.

84. See Amir-Moezzi, Guide Divin 18 n.8, BRE + n.178:
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"al-ruhaniyyon min ahli l-samawati wa 1-arc" as the 'shadow-
bodies' of the future inhabitants of heaven and earth,
including Prophets, Imams, and the mu'minon. The link
between the 'faithful' and nor is an early feature; egq.
Mahasin, %. al-safwah wa l-nur, b3b khalaga 113hu l-mu’'mina
min narih, 131-2 (eq. #2, al-Bagir: "Allgh...ajrad fi 1-
mu'mini min riha rGhi 113hi..."), & #3 (al-Mufaddal b. ‘Umar
} al-S3diqg: "Allah...khalaga l1-mu'mina min nur ‘azamatihi wa
jalali kibriya'ihi..." = Mahdsin, k. ‘igab al-a‘mal, 100
#70). 1Is al-8adiq's depiction of the faithful-elect created
out of the light of God's ‘azamah & kibriys', consistent
with al-‘Agl created of Throne light, or does this point to
their creation ocut of God's own light?

85. Mulld Sadrd, Sharh UsGl al-K3fi 65, glossed al-
ruhaniyyin in al-53adiq's myth to be: "al-jawdhir al-
nuraniyyat allati wujuduh3 ghayru muta‘alligin bi-l-ajsam
the luminous essences which are not conditioned by bodies".
For the general tone of later Imaml philosophical treatments
of the non-materiality of Intellect (‘Agql), where al-‘Aql
al-Awwal as First Emanation is not body, matter, form, soul,
nor accident, see eq. Hasan b. Yusuf b. al-Mutahhar al-
‘All3mah al-Hilll (d4.726/1325), Kashf al-Mur3d £i Sharh Taji-
rid al-1°tigdd [Qumm n.d.) part II, ch. 4.

86. For Hisham, 'man' is both spirit and body, the body
itself being inanimate, while the spirit is a light which
comprises Ehe faculty of acting (al-fa‘ilah), of perception
(al-darrakah}, and of sensation (al-hassasah); al-aAshfari,
Magaldt al-Islamiyyin, ed, Ritter [2nd pr., Wiesbaden 1963]
I 61 & II 331; al-Qadi ‘Abd al-Jabb3dr, Mughni XI 310 (wa 1-
ruh huwa 1-fa‘‘3lu l-mudriku li-l-ashya' wa huwa nurun min
al-anwar); & van Ess' treatment in Theologie I 365-9, esp.
on 368, M.A.M. DeAngelis, "The Collected Fragments of
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Hisham ibn al-Hakam" [PhD. New York University 18574] 94
n.l4, cautions that "the sources do not seem to connect the
discussion on sense and estimation to intellect, nor is
there any separate discussion of functions of the soul"; see

her notes to fragments #s 34a, 37, & 38.

87. Al-Mufid, Ikhtisds > Bihar I Kitab al-‘agl, 98 #12
(without isnad}). How besé to construe min here is unclear;
perhaps in the sense of 'pertaining te' or 'including'; con-
struing it as 1i-1-ta‘1il (to assign the reason) seems
forced and intended to escape objectionable implications

(see ibid. n.1l).

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 Arabic
eriginal cf the long version of the so-called Theology of
Aristotle, as well as among classical Isma‘Iliyyah thinkers;
see S. Pines, "amr", E.I1.® I 449b-50a.

89. See the reports in ‘Ilal, bab 96, 107-8 #5 > Ibn
Babawayh, Khisal 207 > Tuhaf 260-1, & extract in al-Mufid,
Ikhtisds 109; and fIlal, bab 96, 108-9 #6 > Tuhaf 260. The

four powers might evoke the Hermetic "four faculties of
thought, consciousness, memory, and foresight [animus,
sensus, memoria, providential by means of which he knows all
things divine" (Asclepjus §10-11}. Or they may ultimately
reach back to platonising-Neopythagorean teachings; eg. Iam-
blichus identified four powers of the soul (intellect,
science, opinion, & sensation); see Dominic J. O'Meara,
Pythagoras Revived: Mathematics and Philosophy in Late
Antiguity [Oxford 1989]), Appendix I 218-29 "The Excerpts
from Iamblichus' Opn Pythagoreanism V-VII in Psellus", text
224 > trans. 225.
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30. Eg. Hebrews 4:14f., Jesus is seated at God's right
hand on the throne cf 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' also
connotes the highest class of angelic powers (eg. Slav.Enoch
20:1}); see 0. 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 Arabic Evidence", in Right & Left:
Essays on Dual Svmbolic Classification, ed. R. Needham
[Chicago 1973) 239-62,

One report from Muhammad b. Muslim al-Thagafl } al-Biagir

} 'raised' to the Prophet, describes the shi‘at ‘Ali as
celestial folk on the right side of God's Throne seated on
'pulpits of light': "inna ‘an yamini 1-‘arshi gawman
wujdhuhum min nGrin ‘ald mandbir min nf@rin yaghbituhum al-
nabiyyina (wa l-mursaluna) laysu bi-anbiya'a wa la
shuhada'a... ula'ika shi‘atu ‘Aliyyin wa ‘All imdmuhum";
Mah3sin, k. al-gsafwah, bab shi‘atind agrabu l-khalgi min
All3h, 181-2 #s 175 & 176 (cf. above n.B4). This early Mus-
lim eschatological motif of the saints enthroned on ‘'pulpits
of light' in heaven being envied by the prophets, was of
course nct confined to the Shi‘ah. i}é%}“ S DS =

91. See above ch.4 n.23. Van Ess identifies al-‘Aql in
al~Sadiqg's myth as a 'hypostasis' of "Reason-Understanding”
(Verstand}, and al-Jahl as "Ignorance" (Unwissenheit);
Theologie I 354. He distinguishes this meaning from the
sense in which ‘agl is employed throughout the Instruction
of al-Kazim to Hisham, invelving “ilm and intelligence in
human choice and acts; ibid.: "die hohe Rolle der Vernunft

{ ‘fagl) fiir das menschliche Handeln".
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92, See in particular H. Jaeger, "Patristic Cenception

of Wisdom" 95-6.

93, An early example (after 350 B.C.E.) of such a per-
sonification of abstract notions is 'Lady Wisdem' and her
counterpart 'Lady Folly' in Proverbs $:13 & 1l6. One of the
main trajectories of this contrast was ir the internalijized
sapiential ethical dualism of the Two Spirits of 'truth' vs.

'deceitt!, as found in Qumran or in the Testaments of %the

Twelve Patriarchs; see below n.105, & ch.4 n.23. The early
Wisdom Christology of the 'Q' materials, Gospel of 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-Sadiq's comment on this verse, quoted from
al-Sulami's Hagd'ig al-Tafsir by P. Nwyia, "Le Tafsir mysti-
que attribué a Ga‘far sadig", MUSJ XLIII/1968/181-230, on
198: "this refers to the 'troops' of al-yagin wa l-thigatu
bi-1-11ahi wa l-tawakkul ‘ala 113h"; and Nwyia's comments on
al-Sadiqg's interiorisation of this theme of 'invisible
hosts' in Exéaése Coranigue et Language Mystigue [(Beirut
1970] 1el.

95. T. Fahd, "Anges, Démons et Djinns" 1B80f.; see al-
Bukhari, bab sifat Iblis wa junuduh; & for Twelver tradi-
tions see gihér, k. al-sama' wa 1-‘alam, bab dhikr Iblis,
LXIII 131-347. fThe title of a lost book from al-Bargi's
Hahésin was K. gggthh al-Jinn wa Iblis (R.Najashl I 206;

but F.Tusi 21 = K. Bad' Khalg Iblis wa 1l-Jinn).

—_—

Some reports place Iblis after his expulsion from heaven
a@s 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-Ahbar: "...ya'tihi junuduhu bi-l-akhb3r
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wa la-hu zamanun yursilu fi-hi"); Matalib III k. bad’ al-
khalg 265-6 #3447 (from al-Harith's Musnad). For this
prolongation of the myth of Sabs»oth see al-Mas‘udi, Murti
al-Dhahab I 29; pseudo-Mas'udi, Akhb3r al-Zaman {Cairo 1938)
34, 41, & 71; Ibn Shahrashub, Managib Al Abj T3lib IV 257; s
G. Vajda, "Judaeo-Arabica - 3", Revue des Etudes Juives

CI/1937/94-5 ("Le Diable dans la Mer", eg. Hilvat II 29).

96. Eg. al-Bukh3ari, al-anbiya', bab 2: "al-arwahu

junudun mujannadah..."; & Concordance I 385.

87. C. Colpe, "Anpassung des Manichaismus an den Islam
(Abu ‘Isd al-Warrag)", ZDMG CIX/1959/82-91, on B83f. Compare
the Pahlavi term petyidrag 'adversary' commonly employed for
ethical and religious contrasts between virtues and vices in
Iranian wisdom; see Denkard VI > Shaul Shaked, Wisdom of the
Sasanian Sages (Denkard VI) [Boulder, CO 1979) §s 5, 24b,
A4, & Bl4-B46. Yet cf. above n.23.

88. Shaked observes that the Zoroastrian creation myth
"is based on an implicit assumption that the devil, 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 of Reliqion in Sasanian Iran {London
19841 24.

99. Amir-Moezzi detects "troubling" similarities between
these aspects of ‘agl & jahl in al-Sadig's myth, and the
late Zoroastrian notion of the perpetuval combat between
'innate wisdom' (8sn-xrad) and 'ignorance' (dis-3gahih);

Guide Divin 20 n.13. While he discusses al-Sadig's myth

under the rubric "la dimension cosmogonigue du ‘agl", he
distinguishes the notion of ‘agl present in this myth from

the Greek conception of Intellect, "ol nulle substance ni
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méme nulle disposition n'est oppcsée 3 1l'intellect et on
l'ignorance est simplement l'absence de forme dans cCe
dernier" (ibid.). Amir-Moezzi further perceives ethical and
soterioclogical points of similarity between Greek ideas and
al-Sadiq's myth.

Compare the personification in Pahlavi scurces of 'Evil
Mind' or 'disobedience' (Akoman, the fiendish cpposite of
Wahman 'Good rind'), who comes from darkness and is among
the first to be created by Ahreman, being cpposed to Vohu
Mano in battle; J. Duchesne-Guillemin, E.Ir. I 728b-30a; &
Shaked, Pualism ipn Transformation, Appendix D "Some Terms
Relating to Man in Pahlavi"™ 146f. Denkard VI states that
the body and vital soul of Ahreman is from 'ignorance' (dus-
agahih); Shaked, Sasanian Sages S$E40. Similarly, in al-Adab
al-Saghir attributed to the gifted Persian mawld and secre-
tary for ‘Abbasid Caliphs, ‘AbdAll3h Ibn al-Mugaffa‘ (d. ca.
137/755), the Devil is opposed te ‘ilm, and his spirit and
body said to be composed of ignorance ("hayatu l-shaytan
tarku 1-‘11lm wa rﬁbuhu wa Jjasaduhu 1-jahl"}; ed. M. Kurd
‘AlT, Ras3'il al-Bulagha', on 25. For the Zoroastrianism of
Ibn al-Mugaffa‘ before his conversion to Islam, see Shaked,
"From Iran to Islam: notes on some themes in transmission",
JSAlI IV/1984/31-67, on 50f. > Zorocastrian Iran to Islam VI.

100. "The Notions Meénbg and Getig in the Pahlavi Texts
and their Relation to Eschatology", Acta Orientalia
XXXIII/1971/59-107 > Zorocastrian Iran to Islam II.

101. See Shaked, "Some Notes on Ahreman, the Evil

Spirit, and His Creation", in Joroastrian Iran to Islam III.

This aspect of Mazdean thought forms a basic contrast to the
Manichaean identification of matter with evil and their
'material’' conception of spirit; see ghkand-Gumanig-Wiz3r,
trans. E.W. West in pahlavi Texts III, ch. XVI p.243f.



5 - 15 Jund NOTES 240

102. This feature is not consonant with the teaching of
Bar Daysan (d.222 CE) as found in Arabic literary scources,
stressing "the inactive quality of darkness"™ as "lifeless
and inactive" and constrained by its very nature to evil,
uanlike the Light which chooses good freely and inten-
tionally; Skj=rve, E.Ir. III 78la & 784a. Further: F.Nadim
402; al-Shahrastani, Milal I 638-42 > trans. G. Monnot,
Religiens 1 667-8; G. Vajda, "Le Témoignage d'al-Maturidil

sur la doctrine des Manichéens, des Daysanites et des Mar-
cionites", Arabica XI1/1964/1-38B & 113-28, on 28-30; & W.
Madelung, "Abu ‘Isa al-Warraqg dber die Bardesaniten, Mar-
cioniten und Kantaer", Studien zur Geschichte und Kultur des
Vorderen Orients, Festschrift B. Spuler [Leiden 1981] 210-
24, on 213.

In contrast, Mani "represents darkness as something evil
and active, full of strife, which of itself rises and...sees
the light and wants to possess it and so attacks it"; E.Ir.
III 784a. In al-Shahrast3ni’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\evil; see Milal I 569-82 > trans. Monnot, Religions I

633-41; & trans. Shaked, "Some Islamic Reports Conceriiing
Zoroastrianism”", JSAI XVII/1994/43-84, on 52-59.

103. Esoteric Shi‘l teachings cast in the form of wisdom
discourses by al-S3diqg to his chief disciple al-Mufaddal b,
‘Umar al-Ju‘fi contain explicit statements equating Iblis
with al-jahl; see al-Haft al-Sharif, ed. ‘Arif Tamir [Beirut
1%64], 53: "inna Iblisa wa dhurriyyatahu jahiluna khuliqu
min al-jahl wa l1-ma‘siyah... wa khalaga l-mu'minina min ruhi
l-hayat"; & 70 "wa ma‘nd Iblis fI nafsihi huwa al-jahl."
SGfi tradition has al-Sadig speak of the igh3l & idbar of
al-jahl; see the 'century’ 2f scholia assigned to al-Sadig =

Misbah al-Shari‘ah wa Miftah al-Haqigah [Beirut 19801 75:
"al-jahlu suratun rukkibat fi bani Adama igbaluh3 zulmah wa
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idbaruha nir..." (per the reading in Bihar I 93 #25). For
rore about Iblis, see P. Awn, Satan's Tragedy and Redemp-

tion: Iblis in SUfi Psychology [Leiden 1983].

104. Eg. the Im3mi reports where Adam pleads with God to
grant him powers enabling man to withstand the powers God
had previously granted to Iblis; see ‘Al b. Ibr3him al-
Qummi, Tafsir I 42 (Adam: "m3 a‘tahu min al-gquwwah!"); & al-
‘Ayyashi, Tafsir I 276 (yet cf. 387: Adam given three khisal
in his progeny, and Iblis demands equal empowerment).

Al-Hakim al-Tirmidhi's treatment of the conflict between
Adam and Iblis emphasizes the priority of Adam's empowerment
with one hundred akhl3g: "fa-lammi a‘t3 [All3hul] Adama...al-
mi'ata khulugin wa gila la-hu, "hddha jund min junidi 113hi
ista‘milh3d ‘als ‘aduégka Iblis", fa-sa'ala Iblisu rabbahu an
yu‘tﬁﬁﬁ addadahd kay yuharibahd bi-ha"; Ghawr al-Umur > Al-
A‘qg' wa l1-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-Meller, "A Reconsideration of the Two Spirits in
the Rule of the Community (1Q Serek III:13 - IV:26)", Revue
de Qumran III/1961-2/413-4]1 (views it as totally on the
psychological level}); J.H. Charlesworth, "A Critical Com-
parison of the Dualism in 1Q S III,13 - IV,26 and the
'Dualism' Contained in the Fourth Gospel"™, New 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 Ethical Dualism in Jewish Wisdom and
Apocalyptic Litarature", Journal of Bibligal Literature
KCIII 1274/3B6-85; B. Otzen, "0ld Testament Wisdom Litera-
ture and Dualistic Thinking in late Judaism", Supplements to
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Vetus Testamentum XXVIII/1975/146-57 (guestions tracing back

Qumran dualism to Iranian cosmic or eschatelogical dualism,
& stresses a "psychological and ethical dualism" with
cosmic-eschatological connotations underlying Apocalyptic
texts). Further, the observations by Ugo Bianchi, Selected

Essays on Gnosticism, Dualism and Mysteriosephy, Supplements

to Numen 38 [Leiden 1978], "Le Dualisme en Histoire des
Religions" 27f.; and by Shaked, Dualism in Transformation,

"Cosmogony and Dualism" 5-26.

106. See in particular L. Gardet, "La Dialectigue en
Morphologie et Logigque Arabe", in L'Ambivalence dans la Cul-~
ture Arabe, ed. J.-P., Charnay [Paris 1967] 116-22, esp.

121f. the remarks on the "corrélatif d'opposition" as native

to the semantic genuis of Arabic, and its relevance to SUfY
analysis of spiritual states.

107. G. Monnot, "Les Ecrits Musulmans sur les Religions
Non-Bibligques", in Islam et Religions [Paris 1986] 39-82, on
50. '

108. On Harran and its speculative milieu, see Theologie
IT 442-9. For the guestion of the impact of Manichaean
ideas on Islamic thought in the 2nd/8th century, see: M.
reviewed by H.S. Nyberg, "Zum Kampf zwischen Islam und
Manichdaismus", Qrientalistische Literaturzeitung
XXXI1.6/1929/426-41, esp. 427-30; G. Vajda, "Les Zindigs en
Pays d'Islam au début de la Periode Abbaside", Rivista degli
Studi QOrientali XVII/1937/173-229, on 175-81, 191-6 {(Ibn Abl
1-‘Awja'), & passim > Etudes de théologie ot de philosophie
arabpo-islamiques [Variorum 1986] XIII; van Ess, Theologie I
418-23, 436-41, & see II 419-60 on the impact of Harranian

Sabians on Tslam. —_—
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In a rather far-flung hypothesis M. Gil has recently
argued for a formative influence cof Manichaeanism on early
hanif circles (= the s@bi'in) among the Arab tribes even
before the mission of the Prophet, which impacted upon
primitive Islam; "The Creed of Abu ‘Amir", Israel Qriental
Studies XII (1992) 9-57. For more details on the Manichaean
proselytization of the Arab tribes before Islam, see G.G.
Stroumsa, "Gnostics and Manichaeans in Byzantine Palestine",

gtudia Patristica [Kalamazoo, Michiganl X/1585/273-8.

109. For some aspects, see eg. G.G. Stroumsa, "Titus of
Bostra and Alexander of Lycopolis: A Christian and a
Platonic Refutation of Manichaean Dualism", in Neoplatonism
and Gnosticism, ed. R.T. Wallis [Albany 1992] 337-49; and §.
& G.G. Stroumsa, “Aspects of Anti-Manichaean Polemics in

Late Antiquity and under Early Islam", Harvard Theological
Review LXXXI/1988/37-58. 1In this latter article the

Stroumsas emphasize that the Manichaean challenge toc early

Islam was more "on ethical rather than purely theological
issues" (58), involv'ng anthropological notions in their
theodicy, materialism, 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 al-An‘am 6:1,
found in Ibn Hibban's Thig3t VIII 308, via the Basran ‘abid
al-‘Al3' b. Ziydd al-‘Adawi [4.94/713; Jarh VI 355 #1961;
Tahdhib VIII 181-2 #3251 } 'raised' to the Prophet: ja'a 1-
nasu 113 l-Nabiy §, wa g3lu: "y3 Muhammad, Allahu khalaga 1-

nura wa khalaga l1-Shaytanu l-zulmah?”, fa-anzala 11zhu: "al-
hamdu 1i-118hi lladhi khalaga l-samawati wa l-arda [wa

ja‘ala l1-zulumati wa l-nira® = Q 6:1].
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111. The phrase "fi l-darajiti 1-‘ulya"” occurs in a

hadith with a Basran-Syrian isnad through ...} al-Mughirah
b. Qays [Jar@ VIII 227-8 #1026; Mizan IV 165 #8721) } Makhul

} ‘Iyad b. Ghanam al-Fihri [Jarh VI 407 #2275) } marfao’,

describing the contemplative rapture of the elect whose

spirits remain in this world while their ‘uqiil roam in the
otherworld; Hilyat I 16-7. See the hadith given by al-
Muhasibi (Fahm al-Qur'an 293) concerning the paradisial

status of Qur'an readers ("fi a‘l3 darajati l-jannati"); and
the employment by al-Hakim al-Tirmidhi, Sirat al-Awlivd',
ed. Radtke, 94 lines 13-4 ("a‘la darajati l-awliya'"), &
Jawab al-Masa'il...Ahl Sarakhs, ed. Radtke, 144 line 20

("a‘ld 1-darajati fi 1-jannah"). Yet for al-Hakim al-

Tirmidhi, the darajat 'degrees' are reached by the medium of
the galb, not by ‘amal 'works'!, and touches upon the mystery
of the ‘ilm al-gismah: "anna 1-darajita bi-wasa'ili 1-qulub

wa gismatu m3 fiI 1-darajah bi-l1-a‘w3l..., fa-l-jannah li-1-

a‘mali 13 li-l-darajiti wa l-daraj&t 1li-l-qulab"; Sicat 125

lines 1 & 12-3. C¥f alkeve ch.1 n, 37

112. Ibn Wathimah al-Farisi, Bad' al-Khalg 128-2. The
isn3d reaches Ibn Jubayr through: the late Successor ‘Uthman
b. ‘Amr b. S3j al-Jazari (d.180/796, a Murji'i g3di of Har-
ran) } the Basran Qadari Sa‘id b. Ab1 ‘Arubah (d. ca.
156/773, see GAS I 91f., Theologie I 119 & II 62-5) } an
unnamed perscon } Ibn Jubcyr.

113. Recall that al-Im3n 'Faith' is the second of ‘Agl's
recruits.

li48imilarly, al—gakfm al-Tirmidhil specifies that, unlike
the ordinary worldly 'mind' (dhihn), the true confessors of

God's Unity possess al-‘agl discriminating twixt good and

- ke

evil traits of character, "wa bi-1-‘agli yumayyizu 1-
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—_—

muwahhiduina min al-mahasin wa l-masawi'"; Al-Akvas wa 1-

Mughtarrin > Tabz'i® al-Nufds, ed. A.‘A.-R. al-Sa'ih & al-

Sayyid al-Jumayll [Cairo 1989] 24.

115. See W.F.R. Hardie, "Aristotle's Doctrine that
Virtue is a 'Mean'", Proceedings of the Aristotelian Society
1964-5, repr. in Articles on Aristotle, ed. J. Barnes,
et.al. (London 1975-§] II 33-46. This is not to say that
the 'Mean' was unknown to ethical lists in early hadith. An
example where the ethical 'Mean' is clearly evoked, from
‘Ali's 'khutbat al-wasilah' [= an interesting example of a
composite Hikmah discourse] via } the Kufan Shi‘i ‘Amr b.
Shimr } J&bir b. Yazid al-Ju‘fi } al-Bagir } ‘ali, found in
al-Kulayni, Rawdah 18-30 #4, on 21. Partially extracted in
Ibn Bibawayh, Tawhid 72-4 #27; and in ‘Ilal, bab 96, 109 #7,

via al-Bargi } his father } Muhammad b. Sinan... :

"The most remarkable thing in man is his heart. It has
'wellsprings*resources' of wisdom, and opposites con-
trary to (wisdom)/la-hu mawdaddun min al-hikmah wa
addddun min khilafiha. Thus when hope/al-raja' pre-
sents itself to (the heart), then avidity/al-tama® con-
guers it... [listing thirteen opposing pairs wherein
the baneful trait corrupts its contraryi. Hence every
insufficiency is injurious to {(the heart), while every
excess perverts (the heart)/fa-kullu tagzirin bi-hi
mudirr wa kullu ifratin bi-hi mufsid."

Further, cf. Shaked, "Payman: An Iranian Idea in Contact
with Greek Thought and Islam" 229 (citing al-Jahiz, Bsyan II
50), & 230; Shaked deduces much interesting material.
Theurgic Neoplatonism, however, taught that wisdom (as
the 'Hexad' = the perfect virtue of the Creator Ged) is not

a mean, unlike the rest of the virtues. Pseudo-Iamblichus
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wrote: Yalone among all the virtues, wisdom is a divine and
perfect true extreme — that is, it is not a mean, but has
just one thing simply opposed to it (its lack, ignorance)
which is not opposed by excess or deficiency. Nor 1s wisdom
absent from any other virtue, but it accompanies all of
them..."; The Theolaogy of Arithmetic, trans. R. Waterfield

[Grand Rapids 1988) 82.

116. As Shaked points out ("Payman" 229): "The notion of
the Mean entered Arabic 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 Arabic from Iran." He distinguishes the notion
of payman as it was developed by Sasanian thinkers in
theological and philesophical directions "which tends to
regard virtues and vices as human qualities rather than as
divine or demonic powers", from the "traditional" ethical
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 below ch.6 8I.A For an introduction to wilder-
ness monasticism in Palestine and further east, see D.
Chitty, The Desert a City |0xford 1%66]1; & on the spec-
tacular growth of monasticism in Syria and Mesopotamia dur-
ing the 4th & 5th centuries CE, consult A. V6dbus, History
of Asceticism in the Syrian Orient (Louvalin 1958-88] I
209f., II 70f., III 195%.

118. "Al-galbu malikun wa la-hu junudun fa-idha salaha

l-maliku salahat junuduhu wa idhad fasada l-maliku fasadat
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o jundduh..."; ‘Abd al-Razzidq al-San‘ani, Musannaf XI 221.
Similarly the saying attributed to Ka‘b al-Ahbar by Sa‘id b.
Abi ‘Artubah (Ibn WathImah al-Farisi, Bad' al-Khalg 130):

"The heart is the king of the body/maliku l-jasadi, its
two messengers are its two hands, its two wings are its
ears, and its eyes are its two seniries. 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/salahat junuaduhu."
The 2nd century Baghdadi hakim ‘Al b. ‘Ubaydah al-Rayhani

depicted ‘agl as ruler over virtuous traits (al-Kutubi,

Ghurar al-Khasa'is 90): "al-‘aglu malikun wa l-khisdlu 1-
hasanah ra‘iyyatuhu fa-idha da‘ufa ‘an al-giyami ‘alayha
wasala 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 Sufis.

§I. SEVENTY~FIVE PAIRS & 'TABLES OF VIRTUES | VICES'

The significance of al-8adiq'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 ‘Aql & 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 lists detailing
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' & 'Seveun Graces';2® or the thirty-two opposed pairs of
virtueslvicgs subsumed under wehih 'Goodness' in the Pahlavi
wisdom collection Denkard VI;® or the zodiacal twelve vices
("irrational torments cof matter") purged by the arrival of a
decad of powv~rs giving birth teo 'mind' in Corpus Hermeticum

XIII.7-12; oxr the tables of twelve or fifteen virtues and

248
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vices common to men and animals guoted by the Ikhwan al-

Safa'! III 20, and found in both forms of the Sirr al-Asrar
ascribed to Aristotle.® 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 recurrerice in popular reports of multiples such as
75,000 angels protecting the person who performs a good
deed, may not be particularly apposite.® One report from
Lugman listing approximately seventy-five roughly contrast-
ing akhladq for the ahmag and the hakim bears some faint
resemblance to al-Sadiqg's listing. Lugman concludes with
this exhortation to his son :=

"My dear boy, try to comprehend 'wisdom' and (all of)
its character-traits, and make them your chief occupa-
tion, and empty your self so as toc make room for

them...".
Although the parallel here between hikmah and ‘agl in rela-
tion to the akhlag is evident (+ see ch.5 n.115), the fact
that the number 'seventy-five' is not explicitly cited, nor
are the tralits given as opposing pairs but merely listed
successively in two blocks, detracts from Lugm3n's piece
serving as a valid structural precedent.
§T A. A LIKELY PARALLEL: THE SACRA PARALLELA

Taking our cue from what is known about the environment

in which al-sadiq worked, and the convergence or confluence
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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 flecrilegia
among Near Eastern Christians. These anthologies of
extracts from earlier texts, and especially of citations
from Biblical Wisdom writings, represent a Christian paral-
lel to the midr3shim of Judaism, and were "a continuation in
the Christian tradition of the wisdom literature of the 0ld
Testament".” During the 6th - Bth centuries CE the
florilegium constituted a vibrant style of religious litera-
ture which served multiple purposes including homiletic,
intra-confessional, doctrinal, and spiritual functions.
Several other genres dlso received abundant dissemination
during the same period, including the 'Disputation' and
'Question & Answer' writings,™ prompting close parallels in
early Islamic literature.® 1t appears that the same was
true of the ethicai florilegium.

By Islamic 'literature' one must include early hadfth
and akhbar narratives, such as Ja‘far's narrative here being
studied.*® Archaic mawdi ‘3t are properly to be included

among the early 'literature' (eg. Dawud's Kitdb al-‘Aql), no

matter how nalve their literary form may strike one. The
masa'il 'Questions & Answers' of the monk “Sham‘un" to the
Prophet which contained a version of the Century of al-‘agl

{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 Irag. 1In the
1lst - 2nd/7th - Bth 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
Arablic, a process occurring first in Palestine with the
shift from Umayyad to ‘Abb3sid rule from ca. the middle of
the 2nd/8th century.?= 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
Elorilegiumin Greek, his Hiera or the Sacra Parallela in
three books.*® The first two btoks treat God and man
respectively, where Biblical®*® 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 scholiumtreating
that particular virtuelvice.®® Since the Sacra's number and
order for the pairs vary, and the study of the different

Pamascene florileglum spawned by St. John's Hiera is not far
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advanced, any conclusions based on such details «re all
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-Sadig. This could have occured in the process of
cultural diffusion or osmosis within contacts between the
Arabs and Hellenized Christian civilization in the congquered
provinces of the Byzantine empire,®® or between Muslims and
Bastern Syrian Christianity in the former provinces of the
Sasanian empire.

From whence 5t. 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 virtues|vices 7).
The congruance discernible between the structure and intent
of Book 3 of Sacra and the seventy-five troops of ‘Agl &
Jahl may indicate an older model behind both. The idea 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 Zcroastrian model is not improbable,
although the evidence is not perfectly parsllel;*” while the
Lugmanic precedent is difficult to ignore entirely, since

Ja‘far was fond of citing at length from Lugmin's corpus.
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§I B. LATER PARALLELS (al—Bakfm al-Tirmidhi)

a. The structure of al-Sadig's seventy-five powers dces
not appear to have served as a direct model for the third
century Central Asian SUfi al-Hakim al-Tirmidhi's treatise
on al-‘Agl wa l-Hawd, wherein fifty opposing pairs of
virtues|vices are listed.®® The number fifty could reflect
a2 'half-century' derived from Christian menastic literary
models. From the ca. one-third of al-Hakim's text extant it
is evident that ths structure of his work revelves around an
exposition of the physiognomy of al-‘agl in his Sufi teach-
ing. It opens: "al-‘agl has fifty 'assistants' (khamsuna
‘awnan), and al-hawa has fifty 'assistants'...”. Then
immediately follows a listing of al-‘agl's fifty helpers:
‘agl, fahm, basar, ma‘rifah, yagin...

Al-Hakim al-Tirmidhi distinguishes between what he twice
refers to as "al-‘aqgl al-awwal",*® and al-‘aql as the first
of its fifty 'assistants', apparently denoting by the former
the primary or root all-comprising faculty (a 'higher
‘agl'). This term "al-‘agl al-awwal" occurs only in his
discussion of the first ‘'assistant' (= the lower ‘agl),
which serves as a shackle/‘agqd for man holding one back from
reprehensibles and the guiles of Satan who is never able to
ensnare the higher ‘agl. Following this come the successive
disquisitions on the individual 'assistants' of al-‘aql,

each scholia containing a brief etymology of the term, and
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giving either three or six elements which it comprises,
occcasionally sprinkled with supporting hadith. Only after
this is the opposing 'assistant' of al-hawa named, sepa-
rately under each 'assistant' of al-‘agl. His standard
phrase employed for the opposing trait is "didd adversary"
(eg. wa diddu l-fahmi l-wahmu).

Al-Hak1lm 31-Tirmidhi's list offers instruction to the
Sufi disciple and concentrates on inner disciplines for
those pursuing the path.=® Despite its different structure
and literary nature, a scrutiny of al-Haklim al-Tirmidhi's
list of the 'assistants' of al-‘agl reveals a fair degree of
congruence with the 'troops' given by al-Sadig. Nineteen
are identical (including four opposing pairs), while eight
come very close;** le. roughiy half may be said to be the
same as those listed by al-S3dig. However, this is best
seen as a not unexpected coincidence, given the popularity
of these traits in wisdom lists, and their constant associa-
tion with ‘agl as all-embracing chief of the character-

traits in a variety of ethico-psychological schemes.

b. A more apt comparison might be made between al-
Hakim's list in his al-‘Agql} wa l-Hawa, and the list of
twenty-two virtues and seventy-nine vices given by al-
Muhasibl in his Kitab al-‘Ilm when treating of the interior

heart knowledge linked with the practice of virtues.®* 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'; eg. al-Muhasibi, f‘Ilm: ahkam al-akhirah
= al-‘ibadat al-batinah, & contrasting ajza' al-halal &
ajza' al-haram. Al-Sadig's list appears to be more
encompassing than the 'assistants' of al—ﬁak?m al-Tirmidhi's
fAql, with basic social and personal virtues ranged along-
side of more rarified gualities befitting its 'mesoteric'
teaching.®® Others have emphasized either the cosmogonic
aspect of the seventy-five jund, or its sketching the path
to human spiritual perfection.=* It 1s certainly true that
the ma‘rifat al-‘agl urged by al-Sadiq is on a par with the
second type of interior knowledge discussed by al-HupEsibT
and al-Hakim al-Tirmidhi, 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 $Gf? ethics, which forms the
necessary basis for higher apprehension or cognition within

the interior planes of disclosure.="

c. Anocther work by al-BakTm al-Tirmidhl offers a strik-
ing structural parallel to al-Sadig's myth. In Ghawr al-
Umir (ed. W.A. ‘AbdAllah under the title al-p’da’' wa l-Nafs,

151-66), the creation of ‘agl from the awesome Light of

( ;5 See Addendum E. )
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God's Sublime Glory is described which integrates a form of
the Agbil! report, followed by successive listings of one
hundred junud for ‘agl (also termed akhl3g) opposed to one
hundred for Iblis*hawa — integrated within his particular
theosophical Sufi 'psycho-anthropuiogy'. Al-Hakim al-
Tirmidhi states that he received this piece on ‘agl's crea-
tion (Ghawr\A‘da' 151-2 bab sifat al-‘aql) as a narrated
report or teaching ("huddithna bi-dhalika"), without giving
any indication of its source.

#27) The 'setting' is dramatically expanded. God
created " ‘aqgl" from the light of 'Awesome-Dignity' or
'reverential-fear' ("inna 11aha khalaga 1-‘agla min niari 1-
Haybah"), comprising three letters: Efayn ~(3gaf - J1am,
with the letters ‘ayn & g3f having each five 'meanings'
(ma‘a@3ni), and the letter 13m containing a progression
through six 'meanings' (from al-lutf to al-hubb). ... The
two letters of lam's final word "pubb/love"c;~; (as locus of
ma‘rifah), in turn form double layers enfolding the human
body and the heart: "ha'" = hayat life, haya' diffident-
reserve, hilm understanding, & hikmah wisdom; while "b3'" =
birr 'righteous-obedience' by which worldly blessings are
bestowed, & baha' 'splendor' by which man competes with the
angels. This elaborate esoteric ta'wil of the letter-

meanings for <‘.qg.1.> is probably susceptible to inner dis-
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6 closures threough esoteric letter-number cerrespondences.

The 'setting' continues (Ghawr\A‘da' 152):

...In his slrah/form, (‘Agl) is the best creation and
the most adorned; furthermcre in his apparel/libas he
is the best clad and most distinguished. (God) filled
him/hkashahu with the lights of Unity, Singularity and
Grandeur (bi-anwari l-Wahdaniyyah wa l-Fardiyyah wa 1-
Kibriya'); and clad him in a tunic/kisa' of the light
of Beauty/nur al-Jamil, the light of Splendor/al-Baha',
the light of Sublimity/al-Jalal, the light of
Excellence/al-Husn, the light of Exaltedness/al-‘Azamah
and the light of 'Awesome-Dignity'/nur al-Haybah.

[*testing’] Then when (God) completed (‘agl's) crea-
tion, He said toc him, "Come forward!” and he drew near.
Then He said to him, "Go back!" and he retreated. Then

. He said, "Sit/uq‘ud!" and he sat\abided.

{'encomium'}] Then (God) said, "By My Power! I
created no creature better than thee, nor more beauti-
ful, more eminent, or more noble than thee.

I created thee of light, £filled thee with light, clad
thee with light, sheathed thee with light, I aid thee
with light/amudduka bi-l-nur, and I made thee inhabit
the source of light/ma‘din al-niizr. For I Am Light,
and the cognition of Me is 1ight/ma‘rifatf nur, My
speech is light, and thou art of the light of Light
/anta min nuri l-nur. 1 clad thee with light, filled
thee with light, 1lodged thee in the light — so thou
art Light upon Light/anta nurun ‘ala nar.

I guide to My light whomever I will of My servants."=e

Next He said to him, "Who am I ?% ( ‘Aql) said,
"Thou art Ged, there is no God save Thee!"
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['listing'] g3la:=” So the Lord said, "By means of

thee am I obeyed, and by means of thee am I praised,
and by means of thee I receive.=™ Thine is the reward

and the reckoning is upon thee/wa ‘alayka l-hisab."

This heavily re-worked version of Agbil! Adbir! is fol-
lowed by the listing of one hundred troops of ‘agl (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-‘ilm wa 1-hilm fa-
huma wazird 1-‘aqli, wa l-yaqin ga'imu l-jaysh..." (p.153).
Next comes a discussion of Iblis and his significance as the
opponent of ‘agl (bab sifat Iblis wa sifat al-hawa wa sifat
junodih, p.154f.), leading up to the complementary listing
of the one hundred troops awarded Iblis as a match for what
God had given Adam in their combat (p.165-6 = count one hun-
dred and five in the text): kufr, jahl, kibr, hasad, higd,
makr, khida®... .®® Hawd is opposed to ma‘rifah as the war-
ring 'kings' of Iblis and Adam respectively.

The structure of the Agbil! report in Ghawr has been
stretched with great liberty. The 'setting' is stuffed with

4

a gematria forming a detailed creation-psychology of ‘agql.
It radiates a light-mysticism stressing ‘agl's sublime light
dimension from niir al-Haybah (linked by al-Hakim with God's

Jalal 'Supreme Greatness'®®), being further emphasized in

the 'encomium'. Among third century Sufl masters ma ‘rifah
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'‘cognitien' is linked to various ceonditions, in particular
haybah ‘revevential-fear' and the heart-vision.®! This
blinding concentration upon the light of ‘agl harks back to
al—gédiq's narrative where ‘agl is created from the Throne
light. In report #27 we f£find al-Hakim al-Tirmidhi handling
it in the context of his own particular teaching integrating
not only esoteric Shi‘lI componerts (here Isma‘ill ?), but
apparently Neoplatonic ideas as well.®=

The 'testing' may be compared with al-Fadl al-Ragashi's
version (ch.l #7: "8iti"; + #8.a.), yet here it has merely
three elements with the stress placed on the 'sitting' ‘aql.
Since it is this final action on the part of ‘agl, his
'abiding' at God's behesh, which provokes the lavish divine
encomium, this 'sitting' must have a special significance in
the context of report H27 (see ch.2 n.l6}. Another striking
feature is the depiction of God £illing ‘agl with "the
lights of Unity/al-Wahdaniyyah, Singularity and Grandeur".
This is matched by ‘agl's reply to God's query "Who am I 2",
in which he attests to the divine Oneness by repeating a
form of the first part of the shahadah: "There is no God
save Thee/antal™ There appears to be some linkage here with
the form of the Agbil! report approved of by Ibn Taymiyyah,
where God endows ‘agl with the light of His Unity ("...fa-

kahhalahu bi-nuri l-wahdaniyyah"; ch.3 n.64).
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The integral cenjunction of the Agbil! report with

century-listings of the troops of ‘agl*Adam and of

haw3*Iblis lends support to our interpretation oi the center
of gravity of al-Sadig's myth (ch.5 8I1). Within this
anthropic dimension, ‘agl achieves a form of apotheosis
through his elevation to the Heavenly realm and intimate
association with divine Light. 1In this trajectory of mean-
ing, the Prophetic status mediated by the perfection of ‘agl
(cf. al-8adiq's "al-darajat al-‘ulya")> does attain a cos-
mic dimension, though perhaps not a cosmeogonic one.

The comparison of early wisdom lists such as the Century
of al-‘aql and al-Sadigq's 75 jund, with later SGfi systems
of adab 'character-training' and knowledge-practice at the
heart of self-transformation (ie. 'psychomachia'), is a
topic requiring more intensive study. This is an important
lesson which the study of the ‘agl reports provides, namely
the continuity of teaching within Islamic Hikmah from an
early period through to major $ﬁf? theoreticians of the
3rd/9th century,®* focused upon the roie of al-‘agl as chief
of the akhlaq & khisal in a practice of knowledge,®® and
opening onto a noetic cognition of Truth closely joining

‘agl with light and ma‘rifah.

d. A later work worthy of mention is the Bugtan al-

‘Ugul by the 6th/12th century Yamani Rabbi Nathanael Ibn al-
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Fayytmi,®® for his list of seventy pairs of good and evil

gualities kears a =:rong resemblance to al-8Sadig's seventy-

five opposites. Written in San‘d' in 560/1165, the Bust3n
relies heavily on the Rasa'il of the Ikhwan al-Saf3'. Pos-

sibly Ibn al-Fayyumi drew upon sources deriving from Ja'far

al-8adig.

S$II. LIGHT AND INTERCESSION

In yet another piece transmitted from imam al-Kazim }
al-Sadiq, the Agbil! report is reconstructed and combined
with other archaic elements, but fulfils different theologi-
cal functions. The 'setting' has the creation of al-‘Agql
from supernal light associated with divine foreknowledge
beyond the comprehension of prophets or arch-angels. It
includes a heptad of gualities comprising the being of al-
‘agl, as well as a decad of virtuous traits with which he is
empowered. Next comes 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-‘agl (ch.4 #24).

$28) Ibn Babawayh, Ma‘3pl l-Akhbar, ed. ‘A.A. al-
Ghaffari [Tehran 1959] 312-13; also in Abu Ja‘far al-Tusl,
al-amali II 155-56;> & al-Majlisi, Bihdr I 107.™®
*eNAD  [three links] ... Muhammad b. ‘Asim al-Turayfi== }

‘Ayyash b. Yazid b. al-Hasan\Husayn b. ‘Ali al-Kahhal mawla
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G ) ) B _
Zayd b. ‘Ali } his father=® } Musa al-Kazim } al-Sadiqg }
(on his family isnad) } ‘Ali } the Prophet

God Blessed and Exalted created al-‘agl from a treas-
ured light hidden in His foreknowledge [(min nurin
makhzunin maknunin fi sabig ‘ilmih/out of a concealed
treasured light which He had previously determined],
which is not disclosed tc a Messenger Prophet nor tec a

Near Angel. Then He made

51-‘ilm knowledge to be his soul,

al-fahm comprehension to be his spirit,
al-zuhd abstention to be his head,

al-haya' organic-shame to be his two eyes,
al-hikmah wisdom to be his tongue,

al-ra'fah tender-pity to be his mouth,** and

al-rahmah loving-compassion to be his heart.

D e W N

He clad him and empowered him with Ten things:

+3
=
1]
b

1. al-yagin certainty

2. al-iman faith

3. al-sidg veracity==

4. al-sakinah inner-tranguility

5. al-ikhlas sincerity

6. al-rifg friendly kindness

7. al-‘atiyyah liberal gift-giving

8. al-gquni‘ contentment==

9. al-taslim acceptarice

10. al-shukr gratitude.
Then He said to him, "Go back!" and he retreated.
Next He said to him, "Come forward!" and he drew near.

Then He said: "Speak!"™, so (al-‘aql) said:

"Praise be to God for Whom there is no opponent/didd
nor peer/nidd, no likeness/shibh\shabah nor resemblance



& - S§SII Anthropic 263
E /shabih. (He has) no equal/kufu' nor match/‘adil, no

similitude/mithl nor analegy/mathil;** whom everything

te His Sublimity is submissive and abiect.”
Then the Lord, Blessed and Exalted, said:

"By My Power and My Glory! I did not create a crea-
ture better than thee, nor more obedient or higher or
moi.e illustrious, or more cherished™® than thee! By
means of thee am I declared to be One/bi-ka uwahhadu,
and through thee am 1 worshipped/wa bi-ka u‘badu,*® and
by means of thee am I called upon/wa bi-ka ud‘a (in
supplication), and by means of thee am I hoped for/wa
bi-ka urtajd, and by means of thee am I sought/wa bi-%a
ubtagha,®” and by means of thee az2m 1 feared/wa bi-ka
ukhafu, and by means of thee am I warned against/ wa
bi-ka uhadhdharu.*® By means of thee is the reward
(earned)/wa bi-ka al-thawab,*® and by means of thee is

. the punishment (merited)/wa bi-ka al-‘iqgab."

Thereupen al—‘aql fell down prostrate, and remained
in prostration one thousand years. After tnat the

Lord, Blessed and Exalted, said:

"Lift thy head! Ask! and it shall be granted thee.
Intercede thou! Thou shalt have thine intercession

accepted."®° Al-‘agl raised his head and said:

"My God, I ask of Thee that Thou grant me the right

of intercession for the one in whom Thou created me."
God Blessed and Exalted said to His angels:

"] bear witness to you®! that I made (al-‘aqgl) to be

an intercessor for the one in whom I created him."

This piece may owe its final form to the associate of

. imam al-K3zim, Yazld b. al-Hasan the descendant of a mawla
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of 2ayd b. ‘ali; or it might possibly be assigned to al-
K3zim. In its present form it probably dates no earlier
than the 2nd half of the second century. In the 'setting',
‘Agl's creation from a hidden divine light as part of God's
foreknowledge should be linked with the main thrust of the
report: the forensic role of ‘agl as advocate for man before
God on Judgement Day (ie. as hujjah). The elevation of this
light beyond the prophets and angels hints at the inter-
cessory role ‘agl is meant to play in Ged's plan for crea-
tion, and at the Heavenly light-‘Agl. Yet there is no
explicit mention of any 'first creation'. This report
provides a sample of the further enrichments experienced by
the Agbil! report after al-S3diq's era, perhaps evidencing
one link in a trajectory leading up to the version gucted in
Chawr al-Umbr by al-Hakim al-Tirmidhi (report #27).

The seven attributes forming the being of ‘agl stress
his knowing and perceptive faculties (‘ilm, fahm, hikmah)
equally with moral virtues (zuhd, haya', rahmah). This hep-
tad is to be aligned with the seven qualities located in
man's psychic body moving from inside outwards portraying a
macro-anthropos, known eg. from Gnostic writings.®= Yet
here only a few of the details evoke the order and the
gualities known from ancient models.®™® The decad with which
‘agl is empowered bears a faint resemblance to the decalogue

of the makarim al-akhlag given by al-S3diq.®* The above
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decad represents a fairly typical sample of the religious
and social virtues commonly asscciated with ‘agl as the
chief of human ethical traits. The motif cf empowerment
links it with the seventy-five jund repert, as well as with
the motif of ta'yid al-‘aqgl (below report #29}.

I= there any significance to the idbar preceding the
igbal in this report (& see ch.l #10)? The 'testing' has
‘agl utter a theologically sophisticated attestation to
divine unity, which earns God's lavish praise ("bi-ka uwah-
hadu") and expansive 'listing' of nine merits and risks
which ‘agl 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.®® This is one
reason for dating this report arocund the turn of the 2nd\3rd
century, though the heptad and decad are archaic components
which have been taken up into the Agbil! frame. The rest of
this piece introduces the new element of shafia‘ah 'interces-
sien', seemingly unique in the repertoire of the Agbil!
reports. The stress on the head of ‘aql may be intentional
(above n.53); ie. the locus of ‘agl 'reason' is in the
brain. The only parallel to the thousand year prostration
offered up by ‘agl in grateful humility or entreaty, may be
as a reversal of Iblis' expulsion from heaven (sujud Iblis)

earning him a respite from God's punishment.®=e
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The theme of intercession is well attested in the Qur'an
and early badfth, almost always in an eschatological context
with strong theplogical overtones.®” Early Muslim hadfth
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.®® Early Shi‘ism further stressed the intercessory
role of the Imam-martyr on behalf of his devoted partisans
as a living presence beyond the grave.®® Here ‘aql is
divinely appointed to play the part of advocate for man on
Judgement Day, at least for those in whom ‘agl 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 Agbil! 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 ‘agl 'decalogues!' and in reports on the 'body of

Adam', as if it intended a summary of some typical motifs.

Something more may be hinted at as well. Does the link-
ing of the Heavenly light-‘agl with shafd‘ah (a function
reserved for the Prophet & Imam in Shi‘ism), suggest a nexus
between ‘agl and the Im3m? For example, in al-$idiq's myth

of seventy-five jund, when al-Jahl disobeys oy refusing to
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come forward, Q $ad 38:75 is partially quoted, where God
reprimands Iblis: "Art thou become full of self-pride, or
art thou of the 'High-exalted Ones'/min al-‘3lina?". An
Imami report offers a ta'wil of the term al-‘3l1ina in the
guise of a prophetic badfth, identifying them 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 (£f1I suradiqgi 1-‘arsh), and to whom Iblis had the
arrogance to aspire.®®
SIII. EMPOWERMENT BY ‘AQL

Finally we may mention yet another version of the Agbil!
report assigned to al-8adiq, with a unigue stress on God's
aiding the pexson He favors through His endowment of ‘aql.
This refers to the power and assistance divinely provided to
man through al-‘agl, expressed in the notion of "ta'yld al-
‘agl the 'strengthening*aiding' of al-‘aql".

#29) al-Mufid, al-Ikhtisd3s 244 > Bihdr I 98 #l1.=2

inna 1ll3ha Tabaraka wa Ta‘3l13 lamma khalaga 1-‘agla
gala la-hu "Agbill" fa-agbala, thumma gala la-hu
"Adbir!" fa-adbara, fa-gala, "wa ‘izzati wa jalalil ma
khalagtu khalgan a‘azza ‘alayya min-ka, u'ayyidu man
ahbabtuhu bi-ka." '

God Blessed and Exalted, when He had created al-‘agql,
He said to him, "Come forward!"™ so he drew near. Then
He said to him, "Go back!" so he retreated. 8o God

said, "By My Power and My Majesty! I d4id not create a
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creature more cherished by Me than thee. I shall

‘strengthen' the one whom I love by means of thee."

The single point of interest is the 'listing', otherwise
this version resembles early forms (ch.l #1 & #14). The
assertion that God renders assistance (renders victorious)
those whom He loves may evoke the predestinarian readings ot
the Agbil! report encountered previously, ch.l #2, #3 (+
#47), & =h.2 #15. The fact that several of those overtly
determinist versions were circulated among non-Shi‘is for
the polemical purpose of countering Qadari ideas gives pause
for thought. The majority of versions assigned to al-Sadig
(ch.1l ## 9, 10, & 12} can be construed in a more nuanced
manner, ie. as supporting a tafgflf view. More likely, the
theme of ta'yid may be connected with the widespread notion
of tawfig (God's success, 'saving-grace').

Help is found in a summary statement from the imam. It
forms the conclusion to this study. Al-Kulayni (Usul I 25
#23) reports it from } al-Bargl } "mursalan” } al-sadiq :%=

#30) "Di‘@matu l~insani 1-‘aglu Man's chief-support
is al-‘aql 'intelligence*understanding', and from ‘aql
comes al~-fitnah astuteness, al-fahm comprehension, al-
hifz attentiveness [or memoryl, and al-‘ilm knowledge.
By means of al-‘agl (man) becomes perfected/yukammalu,
and it is his guide/daliluh, his illuminer/mubsiruh,
and the key to his affair.

If the 'strengthening' of his ‘agl is through light,
then he becomes knowing, attentive, ‘'mindful' l[er
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tacute-of-perception'®®], sagacious, and ‘'gquick-of-
understanding' (kana ‘Aliian hafizan dhakiran
{dhakiyyan}] fatinan fahiman). Then he 'percelves’
/farafa with (these five faculties) the 'how', the
‘'why'!, the 'whence'; and he perceives whomever sin-
cerely counsels him and whomever deceives him. When he
perceives (these things), then he perceives his proper
course, what connects him, and what separates him;®=*
and he is pure and clear in (confirming) Oneness of Geod
and establishing obedience (to God).

If he accomplishes that, he becomes a redresser of
past defects and a recipient of what is yet to come,®"
perceiving what he is about, and for what purpose he is
here, and from where it reaches him, and to what end he
is proceeding. All of this accrues (to him) from the
tstrengthening' of al-‘agl."

The cpening words strike a chord with earlier wisdom maxims
about ‘agl as man's di“‘@mah. The same is true of other fea-
tures such as ‘agl as man's gquide (eg. the saying "al-‘aglu
dalilu 1-mu’'min¥), or the capacity to discriminate counsel
from deceit (here, divine aid from demonic leading astray).
Yet the religious aura of such 'discrimination' places it
well beyond the old Arab and early Arab Muslim notion of the
clever man whb is too smart to be tricked by others. Rather
it is in haimony with the fundamental religlious insight that
the faithful are not 'duped’ by worldly motives {(le. al-
mughtarrun), and keep their 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.
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‘Agl encompasses four or five primary perceptive
faculties ( “ilm, hifz, dhaka', fitnah, & 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 ‘agl when it is
‘buttressed*aided' through light ( ‘agl as one's illuminator,
mubsiruhu). Light is the source of perceptive faculties
collectively constituting the powers of fagl (cf. the meta-
phor of the 'eye of the heart!').®® This is consonant with
al-Sadiqg's portrayal of the creation of al-‘agl from Throne
light, the Heavenly ‘Aql being the 'intelligence*wisdom' at
the source of every individual's ‘agl, termed by al-Hakim
al-Tirmidhi "al-‘Agl al-Akbar the Omni Intelligence*Mind".
Light emanates from above, beaming divine succour and bounty
(ie. fadl 'grace'), aiding and gquiding the individual por-
tions of ‘agl 'installed' in each person. Allowance is made
for dissimilarity and surpassingness in individual endowment
of ‘agl, provided in abundance to the perfect whom God loves
(see the use of yukammalu in #29; cf. ch.l #l1).

The five powers of faql, as well as ma‘rifah itself,
should be viewed as divine aid or grace, not of man's own
doing (above n.63}. This idea may be co-ordinated with ai-
sadiqg'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 passing in our study.
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Yet in this particular piece more weight is placed on
ma‘rifah as the mode of 'grasping*perceiving' one's course
in the conduct cf 1ife and one's final goal. The meditation
upon and cognition of the ultimate questions ('whence'?)
allows man to attain pure monotheism and proper ocobedience to
God. f‘Aql is presented as crucial to the religious enter-
prise and as actively contributing to true faith and self-
understanding.

Al-5adig's statement in report #30 constitutes an
elaboraéiy interiocrized form of the widespread 'pralse of
‘agl' ubiquitous in early Islamic Wisdom. He once gave a
concise formulation when asked to define what ‘agl is :

. "M3a ‘ubida bi-hi 1-Rahman wa uktusiba bi-hi 1-Jinan.

(Al-‘agl is) that by which the All-Merciful is

worshipped, and by which Paradise 1s earned."e”

Here the verb ‘ubida bi-hi denotes worshipful service to God
in the sense of 'rendering obedience to'. The slgnificance
of uktusiba bi-hi is best viewed in terms cf Qur'anic usage;
eg. Q0 2:286, speaking of the nafs/soul: "la-ha ma kasabat wa
‘alayha ma iktasabat It shall have (the reward) it earas,
and it shall get (the punishment) it incurs". Al-Sadiq's
brief utterance eloguently captures the gist of several of
the above themes. It relates two fundamental aspects of
‘agl, the human and the divine sides of a single reallty.

r

Man earns reward and enters Paradise by means of ‘aqgl, and
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God is best worshipped by man (ie. man truly obeys God)

through the faculty of ‘agl with which He endowed humans.

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, 1light, ma‘rifah, and especially guidance. The
Imdm of guidance, as the inheritor of prophetic ‘ilm and
guardian of revelation, enunciates Divine Wisdom in execut-

ing his task.

L3 33
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NGOTES

1. Contemporary science 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 experience involved in decision
making. The neurologist Antonic R. Damasio remarks that
"emotion is part and parcel of what we cali ‘'cognition'. 1If
there is sever impairment of the emctions, we cannot have
rationality™; Descartes' Error: Emotlion, Reasen, and Lhe
Human Brajn [New York, Grosset\Putnam 1994) 9. The recent
work by Daniel Goleman, Emotional Intelljgence [New York,
Bantam 1995} puts in question the prevaliling assumptions
about what fintelligence' really comprises. The merit of
these works lies in ceollating neurological and behavioral
research pointing to the cramped view of the human person in

contemporary science.

2. See Gerard Mussies, "Catalogues of Sins and Virtues
Personified", in Studjes jin CGnosticism angd Hellenjstic Relj-
gions for G. Quispel (Leiden 1981) 315-35, who reviews some
of the better known tables of opposites, and observes that
"catalogues of sins or virtues, in the proper sense, are not
found in the 0ld Testament, and apparently they are likewise
absent from Talmud and Mlidrashim" (319)}. The catenary list-
ing of virtues was commonly employed as a Hellenlistic
rhetorical device, and occurs in literature primarily from
the 1lst century BCE and the first two centuries CE. Thus 2
Peter 1:5-7 contains several virtues that frequently occur
in Stoic lists (arete ‘'moral excellence', gnosis 'knowl-
edge', egkrateia 'self-control', eusebeia 'piety'}); to this
are added the distinctly Christian virtues of falth, per-
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severance, godliness, brotherly 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.

3. See Shaked, Sasanjan Sages §s Bir4 - B46, + notes on
p.284-86; ‘goodness' representing the 'right-measure’
{(paymzn) between excesses (virtues) and deficiencies
(vices). On this passage, see further J. de Menasce, Une
gﬁcxglogédie mazdéenne, Le Depkart 40f. Cf. above ch.2 n.15
{Dénkard III S68).

4. M. Manzalaoui, "The pseudo-Aristotelian Kitab Sirr
al-Asrar, Facts and Problems", Orjeps XXIII-XXIV/197 /147-
257, on 176-9 & 196-201; & M. Grignaschi, "L'0Origine et les

. Métamorphoses du 'Sirr al~-Asrar'". Archjves d'Histoire Dog~
trinaleet Littéraire du Moven Age XL/1976/7-112, on 14-9 (+
Appendix I}, who muses that this set of tables in Arabic
gnomological texts may ultimately derive from an Arabic sum-
mary of Galen's De Morjbus. 1In his Tahdhib al-Akhl3g, 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, Ethical Theories jin
Islam {Leiden 1991] 102-4, & 112 n.24.

5. Eg. al-Bagir's report in Ibn Babawayh, Musadagat al-
I1khwan [Tehran n.d.) bab al-sa‘y f£I hawa'iji 1-ikhwan, 38-
40: "Whe ever walks to fulfill 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

attributed to both AbT Hurayrah & Ibn ‘Umar } marft® in al-
. Khara'iti, Mak3rim al-Akhl3q 16-7 #91 & #92, + #93 (via al-
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Hasan } Anas } the Prophet, but mentioning only seventy).

And Seth leads the funeral pravers for Adam's burial at the

head of 75 ranks of angels; al-Mas‘TGdi, Ithbdt gl-Waslvvah
75.

6. Ibn Fatik, Mukht3y al-Hikam 266-9, on 269: "ya
bunayya tafahham al-hikmah wa akhl3gaha kullaha wa 13j‘alha
la-ka shughlan wa farrigh nafsaka la-ha...". Compare Lug-
man's “"tafahham al-hikmah wa akhlagaha!" with al-Sadig's

"i‘rifg 1-‘agla wa JFunudahuil™.

7. G.J. Brooke, "Florilegia", JA Dictionary of Biblical
Interpretation, ed. R.J. Coggins & J.L. Houlden
[Philadelphia 1990] 235-7, on 237. Further, thz useful

overviews by H.M. Rochais, et al, "Florileges Spirituelles”,
Pictionnaire de Spirituglité Ascetique et Mysticque (Paris
1962] V cols. 435-512, esp. Marcel Richard on the

. "Florileges Grecs" 475-512; and Henry Chadwick,
"Florilegium", Reallexjkon f£4r Antike und Christentum
(Stuttgart 1969] VII 1131-60.

B. 8See the articles by Averil Cameron: "Disputations,
Polemical Literature and the Formation of Opinion in the
Early Byzantine Period", in Djspute Poems and Dialogues in
the Ancient and Mediaeval Near East, ed. G.J. Relnink, et
al., [Leuven 1991] 91-108; "The Eastern Provinces in the 7th
Century A.D., Hellenism and the Emergence of Islam", in
'Hellenismos': Quelgues Jalons pour une Histolre de
l1'tdentité Grecque, ed. S. Said {Leiden 1991)] 287-313; "New
Themes and Styles in Greek Literature", in The Byzantipe apd
Early Islamlc Near East I, ed. A. Cameron & L.I. Conrad
(Prirceton 1992] 96-106. For the role of monastic
apophthegmata (collections of sayings modeled on Wlisdom

. books) and the 'Question & Answer' format, see the contrlbu-
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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.

9. The parallels of the 'disputation' and 'question &
answer' genres with early badfth, thelr utlility for inter-
confessional polemic and for reassuring cultural identity or
self-definition, are well known; eg. J. Haldon, "Works of
Anastasius of Sinai"™ 116-25 & 143-7. Concerning when a
genre in one tradition finds close parallels 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 Some Related Syriac Texts",

Journal of Semjtic Studies XXX/1985/181-211.

10. This is not the place to enter inte the complicated
problem of the literary basis for the transmlssion of early
Muslim badfth narratives, involving the reciprocal interplay
of sama‘ & gira‘'ah with kit3bah necessary for accurate
transmission. The presumed oral-aural primacy of sami*
'audition' from an early period has been generally overrated
by Occidental scholars, with a resulting scepticism towards
the authenticlity of early texts. This can be gleaned from
references in the rij3l literature to 'sahih al-kitab' vs.
'hifz', and the techniques of wijadah & munawalah, among the
early transmission techniques in the practice of Islamic
teaching. See F. Sezgin's introduction to his Geschichte
des arabischen gchrifttums I (1967), along with the impor-
tant re-assesment of the 'dichotomy' between the oral &
written transmission of texts accomplished by Gregor
Schoeler (Der Islam LXII/201-30, LXVI/38-67, LXVI/213-51,
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LXIX/1-43); and the studies by Harald Motzkli or ‘Abd al-
Razzag's Musannaf (Journal of Near Eastern Studies L/1-21, &

Der Islam LXVIII/1-44); as well as the recent overview by

C.H.M. Versteegh, Arabic Grammar and Qur'anic Exegesis in
FRarly Islam [Leiden 1993) 43-61.

11. R.P. Blake, "La Littérature grecque en Palestine au
ViIile siecle™, Le Muséon LXXVIII/1965/367-80; A. Cameron,
"Hellenism and the Emergence of Islam®™, 299-302; jidem, "New
Themes and Ztyles in Greek Literature", 96-103; & G.G.
Stroumsa, “YReligious Contacts in Byzantine Palestine", 25-
34.

1l2. Studied by Sidney Griffith; see his articles col-

lected in Arabic Christianity inm the Monasteries of 3th-
Century Palestine [Variorum 1992), esp. chaps. II, 111, VII,

. § VIII.

13. We rely in particular on M. Richard, "Florileges
Grecs", Dict. de Spirjtualjte V 475-86 (for the Damascene
Florilegia). Richard draws on the textual study of K. Holl,
Die Sacra Parallela dgs Johannes Dagmascenusgs [(TU 16,1 (N.F.
1,1) 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 S3cra was published
by Migne, Patrologie Grecgue XCV 1069-1588, & XCVI 95-~-442.

The work has not been preserved integrally, but gave birth
to a series of collections derived from 1t, allowing partial

reconstruction of varying recensions.

l4. The category 'Biblical' included frequent extracts
. in Sacra from the writings of Philo, and from the
Alexandrian Jewish writing Wisdom of Solomon (written ca.
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mid-1st century B.C.E.) commonly cited in patristic litera-
ture and in the florilegium. See C. Larcher, Le Livre de la
Sagesse ou La Sagesse de Salom 1 [Paris 1983] I 58-60.
pointing to the exceptionally ueavy use the Sacra made cf
this seminal Wisdom text, "exploité d'une fagon plus con-
tinue et plus systematigue™.

wWisdom of Solomon, which glorifies the Heavenly First-
born Sophia of light in Stoic & Middle-Platonic language,
had been influential in Eastern Christian circles for
centuries (Coptic-Sahidic, Ethliopic-Ge'ez, various 3Syriac,
and later Arabic versions), and was sometimes placed amorg
the books of the New Testament in Greek. The Ethiopian ver-
sion (like the Armenian} was taken to be part of the 014
Testament. The Rabblis ignored it. See C. Larcher, op. cit.
65-74; idem, Etudes gur le Livre de la Sagesse [Paris 1969]
36-63 (for its role in patristics); D. Winston, The Wisdom
of Solomon [New York 1979 = Anchor Bible #43] 65-8; & M.
Gilbert, "Sagesse de Salomon", Dictionnaire de la Bible,

Supplément XI 58-118.

15. M. Richard, "Florileges 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 injunctions, the
theological virtues, ending with reward & punishment. As
Richard stresses, the original order and even the number of

"seventy" palrs, are all uncertain.

16. During the first century of Muslim rule the Arabs
had to rely on Christian scribes to handle the caliphal and

provincial archives (eg. St. John of Damascus & his father),
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and slightly later also on Persian mawali in the state chan-
cery (diwan al-ras3d'il). During the same period, Christians
were often asked to instruct Muslim children in reading and
writing, and were prominent as copyists of the Qur‘'an
(warragun) f£or their Muslim patrons. See eg. Versteegh,
Arabic Grammar and Qur'snic Exegesis 29, citing the cauons
of Jacob of Edessa (4.708 CE).

17. See the material on ethical lists cf opposing
gualities on a binary basis in texts explicitly derived from
Iranian sources, adduced by Shaked, "Payman" 228-9 nn.31 &
32. Eg. the speech attributed to Hurmuzd b. Kisra compris-
ing more than sixty pairs of "falsely related gualities®,
from pseudo-Asma‘i, Nih3yat al-Arab; Dinawari, Akhb3ar al-
Tiwél, ed. V. Guirgass i(Leiden 1898) 77f.; & cf. Miskawayh,
Jawidan Khirad\al-Hikmat al-Kh3lidah, ed. ‘A.-R. Badawl

{Cairo 1952)] 33, 49. Nevertheless, these materials do not

give prominence to the figure of Heavenly Wisdom as chief
trait in the manner of al-Sadiq's narrative. The Mepdg-i
Xrad is being freshly translated and studied by Toura]
Daryaee (University of California, Los Angeles); could

aspects of this work have b=2en a response to Islamic ideas?

18. First published by Ahmed Subhi Furat in Sgrkivat
Mecmuasi [Edebiyat Fakiltesi, Istanbul Universityl
V/1964/95~-133, taxt on 119-33; 119 = primary list of fifty
'assistants' of ‘agl, & 119-33 = successive scholia for each
of ‘agl's first seventeen 'assistants' [+ 127-9: three extra
'assistants' absent from the primary listing are inter-
polated). Also ed. W.A. ‘AbdAllah,appended to al-Hakim al-
Tirmidhi's gl—g‘gé‘ wa l-Nafs [Alexandria 1991) 183-210; 183
= primary list, & 84-210 = scholia. Further, see 0. Yahya,
"L'ceuvre de Tirmidi (essai bibliographique)"”, in Mélanges
Lkouils Massjgpon (Damascus 1957) III 411-80, on 422-3 #9; &
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B. Radtke, Al—gakim at-Tirmidi 42.

19. al-‘Agl wa l1-Hawa, ed. Furat, 120; & ed. ‘AbdAllah,
185. Compare his employment of "al~‘agl al-akbar" in his
Awliva' work (above ch.3 SI.A.iii).

20. For more on al-Hakim al-Tirmidhi's approach to
akhlig, see ‘Abd al-Fattah ‘AbdAllah Barakah, El l-Tasawwuf
wa 1-Akhl3ag, dirasat wa l-pus gg [3zd ed., Cairo 1989) 87-97.
Genevieve Gobillot signals that al-Hakim al-Tirmidhi was
well-acquainted with Shi‘ite traditions stemming from al-
§3diq; "Un Penseur de 1l'Amour (Hubb), Le Mystique
Khur@s3nien Al-Hakim Al-Tirmidhi (m. 318/930)", Studia
Islamica LXXIII/1991/25-44, on 27 + n.l13.

21. Following the order of al-Hakim's primary listing
(al-“Agl wa l-Hawd on p.119\183), the four palrs are
[numeration per the numbering in al-Sadig's 75 Jjund, <..5
abovel: ## 26, 18, 8l [=interpolated orderl, & 7; the
remaining fifteen identical traits: ## 13, 47, 20, 44, 48,
18, 15, 890, 40, 31, 41, 9, 66, 30, 39.

22. Al-Muhasibi, Kitab al-‘Ilm, ed. & trans. L.

Librande, "lslam a~d Conservation: The Theologian-Ascetic
Al-Muhdsibi", Arabjca XXX/1983/125-146, text on 141 line
13f. > trans. 135-6. Also ed. M. al-‘Abid Mazall [Tunis &
al-Jaza'ir n.d.] text 81-99, on 83-5, Further: the discus-
sion by F. Rosenthal, Kpnowledge Trjumphapt 177-9, & 179-81
on al-Hakim al-Tirmidhi's Byvaén @l-‘Ilm and his dependence
on al-Muhasibi. See in particular the tabular presentation
of gqualities given by Mazdll in his edition of al-HubEsibf's
:Ilm 131-5, comparing al-MubﬁsibT's virtues & vices with the
similar lists in al-Hakim al-Tirmidhi's g)l-Aky3s wa 1-
Mughtarrin, and with al-Ghaz3ali's kit3b al-‘ilm of Ihya'. —
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abl ‘Abd al-Rahman al-Sulami (d.412/1021) gives sixty-
eight base gualities/‘ayb & sins/dhanab of the nafs (the
human personality), each with its opposing remedy, in his
popularizing Sufi adab work fUyiub al-Nafs wa Mud3watuh3i, ed.
E. Kohlberg [Jerusalem 1976)] S4 - §72.

«

23. When introducing al-Muh3sibi's ‘Ilm, Librande places
it against the background of the 75 jund of al-Sadigq
("Islam and Conservation" 129-30), describing al-Sadiqg's
report as: "a highly practical form of knowledge eguivalent

to the moral virtues and specific patterns of behaviour".
Jafar's list inciudes most of the Five pillavs (#ox 3, 51— 54),

24. BAmir-Moezzl prefers to accentuate its cosmogonlc
aspect, which he views as a doctrinal development within
Shi‘i thought "gui brise les cadres des définitions corani-
ques et fait de lui [ ‘agl) une sorte de Morale cosmique

prototype métaphysique de la morale humaine, en guerre con-

tre 1'Immoralité cosmique"™; Guide Divin 21. W, Chittick
points to the seventy-five jund and to the Century of ‘aql
as "prototypes for the later discussions of the magamat or
'stations' of spiritual perfection in Sufism" (B, Ir. I
195b); he is followed in this by S. Murata (Tac of Islam
239}.

25. 8See B. Radtke, "Psychomachia in der Suflk"™, Studia

Irapica, Cahier 11 (1992)135-42. This reference is due to the
kindness of Professor J. van Ess.

26. See (¢ al-Nur 24:35 (the famous light verse), & cf.
24:40,

27The occurence of "gala, fa-gala l1-rabb" points to the
'padith'-format of this plece, with gala being a rawi's for-
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mula introducing speech-quotations; here probably "the

Prophet\Imam said:..." was intended.

28. "Bi-ka utd‘u wa bi-ka ushkaru wa bi-ka u‘ta"; or
perhaps u‘tf "by means of thee\on thy account I bestow".
Alternatively, one may censtrue bi-ka here as: "in propor-

tion to thee, according to thy measure".

298ee also Ghawz\A‘da' 82 & 106-7, for the empowerment of
Adam and Iblis with one hundred akhlaq; and al-Hakim al-
Tirmidhi's mention of one hundred khuluqg as the perfection
of the muru‘*ah of Muhammad (with reference to Q al-Qalam
68:4 "wa innaka la-‘ald khulugin ‘azimin®), in his Bayan al-
Kash, ed. *‘A.-F.‘A. Barakah [Cairo 1976} 182-3.

Al-HakiIm al-Tirmidhi says in introducing the junid of
Iblis (Ghawr\A‘da' 155): "la-hu akhlagu 1l-si'l mi'atun, wa
kam3 annna malika l-ma‘rifati 1-‘aglu kadhalika l-hawa
malikuh®. This should probably be corrected to "mallka 1-
‘aqli 1-ma‘rifatu" or "malika l-ma‘rifati 1i-1-‘aqli®, in
keeping with ibid. 165: "fa-ja‘ala [Al113hu] l-hawd malikan
[11-Iblis] wa Ja‘ala ma u‘tiya tabi‘an la-hu wa a‘wanan wa
juntidan kamid ja‘ala [li-) 1-‘aql ma u‘tiya junudan wa
a‘wanan". Compare his treatment of hawa as the earthly
jawharatu l-nafs ("l1i-kulli shay'in nafsun wa nafsu l-nafsli
l-hawa")} inclined to pleasure and desires which only
ma‘rifah can subdue, in his Adab al-Nafs 114-7; + cf. above
ch.5 n.103, on esoteric 8hifi views of Iblis.

30Eg. Sirat al-Awliva', in Radtke, Drei Schrjften, 63 8§87
line 3, & 93 §120 line 11; and Ma‘rjifat al-Asrar 84 & 88.
One might compare the report from al-Sadiq that God created

the mu'mintn from "nir ‘azamatihi wa Jalal kibriya'ihiv,
ch.5 n.B84. Yet exact comparisons are difficult to draw, and

one would have to cast a much wider net than the slender
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indications provided here.

31Arnaldez, "Ma‘rifa", E.I.= VI on 569; Arnaldez stresses
the modality of 'knowing' conveyed by the term ma‘rifah as
an "illuminative cognition®" {(570a) 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 "gnosis

unitive vision".

32. We have not seen the study by Yves Marquet, Al-Hakim
at-Tirmidi et le néoplatonisme de son temps (Dakar 19761].

33. Murata observes of Ja‘far's narrative on the
seventy-five jund: "Implicit to this discussien is the fact
that the attributes of intellect pertain to the prophets,
while those of ignorance pertain to Iblis and his followers™
(Tac of Islam 239). 8She points out that "intellect is the
prophet's micreocosmic analogue”™, invoking the remarks of
Fayd-i Kashani in his A'ina-yi ghahj: "Intellect is a
revealed law (Shari‘ah] with the human being, ... the source

of all good gualities and the origin of all perfections is
the intellect" ({Tac 139-40). CFf ol -Raghib al-Tyfahani, Tafts7!
al-Nashlatayn 41-73,

34. A number of significant ‘agl sayings are reported of
the seminal SUfI Dhu 1-Nun al-Misrl (4.246/8B60); see egq.
Hilyat IX 378 (on the Prophet: "innama 1-‘agil man ‘agala
‘an Allah..."); Sifat IV 287-8-9; Ibn al-Jawzi, Adhkiva' 12.

35. BSee Radtke, "Psychomachia in der Sufik" 135f; & the
comments by E. Kohlberg in his introd. to al-Sulami's ‘Uyiip
al-Nafs 16-7, depicting this work as sharing a middle ground
between bad?th, adab, & akhlaqg/ethics, serving a popular
didactic function as well as basic guldance to the Sufl



6 - thropic NOTES 284

novice. Kohlberg notes that the traits cultivated in Sufl
adab of the type found in ‘Uyub were characteristic of the
early zuhhad. Further, G. Béwering, "The Adab Literature of
Classical Sufism", in Moral Conduct and Authority, ed. B.D.
Metcalf [Berkeley & Los Angeles 1984] 62-87.

36. Ed. & trans. D. Levine, The Bustan al-Ukul\The Gar-
den of Wisdéom [New York, Columbia University Press 1908];
see 15~17 for his listing of seventy opposed pairs. Also
ed. J. Kappah [Jerusalem 1954, not seenl. On al-Fayyumi see
Shlomo Pines, "Nathanael ben Al-Fayyumi et la théologie
ismaélienne", Bulletjn des Etudes Historigques Juives I
(Cairo 1946) 7-22.

37. This report is placed by al-Tusi as a peroration
capping the long wisdom testament of the Prophet to Abu
Dharr al-Ghifari (Amdlj 138-156), a significant piece of
Islamic Wisdom which includes key elements on al-‘agl. It
would be interesting to compare al-Tusi's version with the

multiple Sunni forms of this wisdom piece.

38. Al-Majlisi indicates that he extracted this report
from two works of Ibn Babawayh: al-Khis3l (?) and ‘Ilal al-
Shara'i‘ (yet it is not in the printed edition of ‘Ilal
edited by Muhammad Sadig Bahr al-‘Ulum). He provides the
same isndd as in Ma‘ani )l-Akhbar; while al-TusT only gives
an abbreviated chain via al-83dig... } the Prophet.

39. Is he the associate of the 8th imam al-Rida, men-
tioned once in Twelver literature in R.Kighshi 457 #864
(reprimanded by al-Rida for consorting with the al-Wagifah)?

40. The father 1s mentioned by Abu Ja‘far al-TGsT as an
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associate of al-Kazim, in R.TUsi 364 #20: Yazid b. al-Hasan
al-Kahh3al mawla Zayd b. ‘Ali; strangely absent from Tangih.
His son ‘Ayyash (or ‘Abbas) is apparently unknown in Twelver
bio-bibliographic literature. Compare the identlical isnad
in Ibn Babawayh, Tawhid, bab 32, 234-6 #2: ... M. b. ‘Asim
al-Turayfi } Abu Zayd ‘Abbas b. Yazid b. al-Hasan b. ‘Ali
al-Kahhal mawld Zayd b. ‘Ali } ablhi } al-Kazim } al-
S&diqg...; & bab 34, 238-41 #1: ...Abu Zayd “‘Ayyash b.
Yazid...; & b3~ 41, 288-9 7, on ma‘rifat Alilah (some Mss.
read al-Dahhak in place of al-Kahhall. These reports indi-
cate that Ibn Babawayh drew from a written source.

Might he be the same "Yazid b. al-Husayn" mentioned as
compiler of a K. al-Mawadir in: R.Majdshi II 432 #1227;
E.Tosj 182 #793; Tangih III 325 ¥13121. Any connection with
the close disciple of al-Kazim, "Yazid b. Sulayt al-Zaydi"
(R.T8sT 363 #3; Tangih IIT 326~7 #13128), whose nasab was
said not to indicate any partisanship to the Zaydiyyah
Shi‘ah?

41. Following the text of Ma‘api : wa l-ra'fah famuohu.
Bihar & Am3li have instead: "tender-pity to be his
mind/hammuhy®™; al-hamm or al-himmah 'understanding', in the

sense of high-minded aspiration or noble ambition.

42. Thus Ma‘anj & Bih3r, while Amalj has al-tasdigq

"assenting to truth".

43. Thus Ma‘ani & Bihazr, while Amali has al-gana ‘ah.

44. These qualities of pure monotheism bear some resem-
blance to a report defining ma‘rifat Allah, on a problematic
isnad... } the Basran Muhammad b. Sindn al-‘Awaql (4.223,
Tahdhib IX 205-6 #322) } the Kufan Murji'i Muhammad b. Ya®la
al-Sulami zunbir (d.205, Jarh VIII 130-1 #587, T.Baghdad III
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447-8, Mizan IV 70-1, Tahdhib IX 533-4 #875) } Juwaybir b.
8a‘id al-Azdl (d.140-50, Tahdhib II 123-4 #200) } al-Dahhak
b. Muz3him } Ibn ‘Abbas } marfua‘; included by Ibn Babawayh,
Tawhijd, bab 40, 284-5 k5.

45. Rendering "a‘azza min-ka" thus, rather than "more

powerful than thee”.

46. Thus Ma‘Sn] & Bihar, but Amali has instead "wa bi-ka
uhasibu by means of thee I call to account".

47. But Am3l] has instead "wa bi-ka uttaga by means of

thee am I dreaded",

48. Cf. Q 3:28,30 "wa yuhadhdhirukumu llahu nafsahu God

cautions you against Himself\His punishment™.

49. Amdlj has instead "wa bi-ka 1-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. "Ishfa® tushaffa®!", ie. <Petition on behalf of
someane (that he be forgiven}, for your petition shall be
accepted and your intercession on his behalf shall elicit
God's mercy>. This is also known in the form of a badfth;
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 teo another and becomes a
partner (shafi‘) in good or evil; thus he partakes with him
in procuring the benefit or the harm of the deed [Lexjcon,
sh.f.°.1.
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51. Am3li has instead: "You are witnesses to the fact
that...".

52. K. Rudelf, "Ein Grupdtyp Gnostischer Urmensch-Adam
Spekulation®, Zejtschrift EGr Religions und Geistesges-

chjchte 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 Hellenistic Religions for G. Quispel, ed. R.
van den Broek & M.J. Vermaseren [Leiden 1981} 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's] Timaesus" (45). For the passage iIn Apoc.Jcohn,
see the translation by F. Wisse in The Nag Hammadi Librarvy
in English, ed. J.M. Robinson [3rd ed., Leiden 1988] 104-23,
the passage in gquestion on 113 [=NHC II,1. 15:1-21}.

The ancient notion that the seven planets create a
psychic body was linked in AJ with the doctrine that the
soul during its descent from heaven assumed an astral body,
the 'pneumatic vehicle' of the rational soul taught eg. by
the Chaldaean Oracles & the Syrian philosopher Numenius, &
developed in great complexity by the Neoplatonists in their
teaching on the ochema 'chariot'. This wvehicule of the soul
was held to exhibit the vital and psychic faculties it
reczived during its descent through the planetary spheres.
AJ was still in use among certain Gnostic circles (eg. the
Audians, linked with Daysanites) in Mesopotamia as late as
the Bth century CE.

The passage in AJ may lie behind the depiction of the
creation of Adam's body in one version of the Century of
‘Agl attributed to Wahb b. Munabbih which portrays a heptad
moving progressively outward {brain, kidney, liver, heart,

lungs, spleen, &% face); see ch.3 n.42.

3. Eg. in AJ the seven archons or aspects of the
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androgynous planet_ary rulers each create a particular ele-
ment of Adam's psychic body starting with Enncia 'insight'
as the marrow-soul (=brain) ... to 8ophia 'wisdom' as the
hair-soul (in short version in NHC III,1:22f.]; see NHC
I1,1:15 - 30 > trans. Wisse, Nag Hammadj Library 113; & R.
van den Broek, "Creation of Adam's Psychic Body" 46. 1In the
Alexandrian Gnostic Qpn the Origipn of the World (in NHC
11,5:101.24 - 102.1 > trans. H.-G. Bethge & B. Layton, Nag
Hammad] [ibrary 174), the names of the seven androgynous
beings creating Adam progress from Pronocia 'foresight' ...

'wisdom'. The wisdom element thus crowns the endeavour.

54. Usdl II kitab al-imdn wa 1l-kufr, 56 #2 > Abu 1-Fadl
al-Tabrisi, Mishkat al-Anwdr 238. These ten are: yagin,
qgana ‘ah, sabr, shukr, hilm, husn al-khuluq, sakha', ghayrah,
shaja‘ah, murt'ah. See our treatment of the genre of ‘agl
decades, "Islamic Decalogues in Sapiential Perspective",

Numen (forthcoming).

55For a good sampling of such materials in translation,

see A Shi‘ite Anthology, trans. W. Chittick (London 1980]
27-39.

56. See Q 7:14, 15:36f., & 38:79f.; and the reports in
al-Mas‘udi, Ithbat al-Wasiyyah 13-4, on "al-‘Glim" (al-
8adig?): one sajdah of 4,000 years on earth after his fall,
whereby Iblis concedes he will not lead astray the mu'minun.
Also ‘Ilal bab 305, 525-6 (two reports from al-sadiqg): #1,
two rak‘ahs in heaven of 2,000, or 4,000 years [+ al-Qummi,
Tafsir I 42); & #2, rak‘atan of 7,000 years. 1In a tale
about Iblis and John the Baptist recounted by al-Hakim al-
Tirmidhi, Iblis regrets his explusion from heaven where he
used to prostrate for 40,000 years; Ghawr\A‘dS' 161.
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57. A.J. Wensinck, "Shafa‘a", SEI 511-2, who points to
the Qur'anic passages crediting the power of intercession to
the angels (21:28, 40:7, 42:5), and that shafd‘ah is only
possible with God's permission (Maryam 19:87 la yamlikuna 1-
shafa‘ata i11a man ittakhadha ‘inda 1-Rahmdn ‘ahdan).

Notice how in al-Kazim's report God consults the angels when

[9

granting the power of intercession to ‘agl.

58. Ibid. 512; denied by the Mu‘tazilah for the ahl al-

kaba'ir/perpetrators of grave sins.

59. Crow, "Death of al-Husayn b. ‘Ali", 89f. & 116.

60. Ibn Babawayh, Fada'jl al-Shi‘ah, ed. H. Fashahi
{Tehran n.d.] 7 #7. There is a nexus between al-‘3lina and
al-riuhaniyyin, both linked to the Throne; see above ch.5
nn.83, B4, & 90; & UsWl I k. al-hujjah, bab nadir Jjami‘ £1
fadl al-imam, #2 on 204 > al-Mas‘Gdl, Ithbat 179 ("...zillan
gabla khalqi nasamatin ‘an yamini ‘arshih"}. Further, J.
Horovitz & R. Paret, "‘Illiyytn"™, E.I.=® III 1133a (“‘illiyyun
< Hebrew ‘elyonim 'heavenly beings')}; Kohlberg, "Imi3m and
Community" 31, & 48 n.48 (‘illiyyilin as both a place & a sub-
stance); & cf. Amir-Moezzi, Guide Divip 79-80 ( ‘arsh), 99-
100 (‘illiyyun & Throne).

6l1. Thils repert is found in the edition of Ikhzligg_by
M.M. al-Kharsan {Najaf, al-Haydariyyah 1390/1971] 237, again
without isnad, introduced simply by "wa gala al-8adigq,
a.s.", and with the identical text. Gratitude to Professor

‘Isa Boullata for confirming this reading.

62. This vague type of isn3d earned al-Barqgl the dis-
approbation cf the critics.
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63. Though Ugul has dhakiran 'recollected' or 'mindful’',
the parallel pieces on al-8adig in ‘I}al, bab 91, 103 #2,

and in b3b 96, 108-9 &6 > Tuhaf 260, instead read dhakiyyan
‘mentally-acute’ or 'quick-of-apprehension'. This reading

may well be correct, since one treatment of the same pentad
of perceptive powers by al-Hakim al-Tirmidhi gives: fahm,
dhihn, dhaka', hifz, & ‘ilm as comprising nir al-ma‘rifah
inspired within the 'Clay' of Adam (ruh, & nur al-hayat),
with ma‘rifah = min fa‘li 1-‘abd & the five powers as God's
gift ("hunna min All3hi 1i~‘abdihi wa laysa ila ‘abdihi min-
hinna shay'"}; see Ghawr\A‘d3a' 111-3.

Compare similar schemes in al-Hakim al-Tirmidhi, Jawdb
al-Masa'il,..Ahl Sargkhs, ed. Radtke, pPrei Schriften, 139 §2
lines 5-6: "wa quwwatu l-galbi min al-ma‘rifah wa 1-‘agl wa
1-‘1lm wa 1-fahm wa l1-dhihn wa 1-fitnah wa 1-hifz..."; &
168 §20 lines 4-5: "wa yahtaju 1-‘abdu il1a an ya‘tasima bi-
llahi wa yujahida nafsahu bi-quwwatl ma u‘tiya min al-“‘1lm
wa 1-‘aql wa l-fahm wa 1-hifz wa 1-dhihn wa l-maw3d‘iz...";
lalso ed. ‘A. Barakah, Adab al-Muridip 37 & 107]. Al-Hakim
al-Tirmidhl includes among his list of the forty-six 'parts’

of prophecy/nubuwwah, the traits of ‘aql, fahm, fitnah, &
dhaka'; Ma‘rifat al-Asrar 68.

64. "‘Arafa majrdhu wa mawsUlahu wa mafsilahu"; evi-
dently to be construed in terms of his relation to God,

although a more interior meaning may be read.

65. Kana mustadrikan 1i-ma fata wa waridan ‘ala ma huwa
ata; perhaps to be rendered - "a repairer of the past and a

preparer of the morrow".

66. Much valuable material from Twelver literature on
the topic of al-ru'ya bi~l-qgalb is gathered by Amir-Moezzi,

Guide Divin 112-45 "la vision par le coeur" > Divine Guide
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44-55,

67. Ugﬁl I kitZb al-‘aql wa l1-jahl, 11 &3, on a very

meagre isnad. A form of al-Sadiq's saying is reworked into

the composite wasiyyah of the Prophet to ‘Ali; Ibn Babawayh,
Map L3 Yahduruhu )l-Fagih IV 267.



AFTERWORD
"without feeling and instinct, as every man with
a normal reason must know, the real understanding
accessible to man cannot be formed."
- G. 1. Gurdjieff

"gpirit is simply mind at its purest.”
~ Antonioc Morales Baca

We have been tracing the unfolding of a fundamental idea
in early Islamic thought and practice, the notion of ‘agl
‘intelligence*reason' as an inborn trait of the human con-
stitution, divinely created and installed within every indi-
vidual person in varying measures. God's gift of ‘aql as
the most eminent human moral trait empowers the person to
achieve knowledge of the Creator (ma‘rifat Allah), 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 Agbil! 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. Islamic
Wisdom teachings certainly viewed ‘agl to be the leading
light of humans, their c¢hief adornment and glory.

The intelligence is the recipient of divine address in
the cperation of moral responsibility, being tied teo its
function as God's hujjah 'decisive argument' against man.

In this sense it operates much like the 'conscience' (cf.

zajir internal ‘'chider'), instrumental in self-reproach and

2172
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self-examination. Yet it may also function as an inter-
cessor on behalf of the individuals in whom it is placed,
pleading their case before God as an advocate {(ch.6 SII
#28). 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 ‘agl plays a legal
religious role as a necessary condition for adult mental
capacity, legal responsibility, and the reception of knowl-
edge (bulugh al-‘agl 'age of majority'; cf. adras al-‘aql
'wisdom teeth'). This is essential for the reality of God's
justice (eg. thawab & ‘igab).
x
In following the permutations of this class of reports

on the creation of ‘agl, the large common ground between the
Sunni and the 8hi‘i handling of it will not have escaped the
attentive reader. The matrix of 'tradition' shared by these
two primary wings of the early Muslim community expresses
itself in a similar, and sometimes the same, way. However,
there is an obvious gulf separating the forms and the intent
of the (Sunni & 8hi‘il) reports in ch.l, £rom those reports
on the Heavenly Sapiential ‘Aql in ch.4 ## 22 - 24, and the
Agbil versions in chs.5 - 6. Qur final remarks focus on
the parallels and divergencies existing among this latter

group (#% 22 - 29), and attempt to discern what these more
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embellished reports may teach one about the énrichment of
meaning of the ‘agl-notions during the second century AH.

In Dawid's report #22 (via... Anas } Ibn Salam } M.) the
creation of ‘agl is portrayed as greater than God's Throne.
When the angels ask the Lord, "what degree is attained by
the 'measure*rank' of al-‘agl and the grandeur of its nature
(wa ma balagha min gadri 1-‘aqli wa ‘izami khalgih?)", God
declares that ‘agl'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 Dawid's

&

report is that those who receive compounded measures of ‘agl
are people who "labor in obedierce to God" in proportion to
the light God placed in their hearts. The divine provision
of ‘agl functions as their ‘'custodian' (gayyim), and in
proportien to that provision they strive and "“rise in
degrees". In another of Dawud's reports (ch.4 n.7) a
similar stress is put on 'assiduous diligence' (Jidd) and
'‘striving' (ijtihad), for "the greater of them in acts of
obedience to God is the more amply endowed with intelligence
(awfaruhum ‘aglan)". Regretfully the isnads for these
reports ave lacking, but they may safely be placed within
Basran ascetic clircles of ca. the mid-2nd century, probably
part of the teaching of the ‘Abbadanl sufls.

Similarly in Sulayman al-Sijzi's report #¥23 (via... Abid

Unamah } M.; again stemming from the same circles as Dawud's
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reports}, ‘Agl outweighs the entirety of God's creation,
and the magnitude of ‘Agl's materiality is stressed. This
report includes the divine ‘encomium' lauding the eminence
of ‘agl ("ma khalagtu khalgan..."), and asserts that "the
best of them in ‘agl is the best of them in deeds".
Despite the glorification of the Heavenly Sapiential ‘Agql,
the close connection with the innate trait of human
intelligence is never lost sight of. This emphasis on the
intimate linkage between the Heavenly ‘Aqgl as the glorious
khalg of God, with the human khulug present in people's con-
stitutions, is explicit in the 5h1‘1 imam al-Kazim's report
(ch.6 ¥28), where the Heavenly ‘Agl is created from a treas-—
ured light ("min nurin makhzunin maknitnin..."). The heptad
of qualities with which this ‘Agl is empowered indicates the
range of functions provided man's psychic being, while the
decad of traits peints to ‘agl's ethical and affective role,.
We suggested that al-Xazim's report may be placed in the end
of the 2nd century wi“h his disciple Yazid b. al-Hasan al-
Kahhal (ch.6 n.40), and clearly draws on earlier elements.
The report given by the Shi‘l scholar Ibn Bibawayh on a
Kufan-Medinese isnad of ‘Umari-‘Alid provenance (ch.4 #24)
depicts the human trait of ‘aqgl as a drop of light cast into
a person's heart by the Angelic ‘Aql, the Heavenly analogue
to the totality of human minds. God raises the curtain

velling each face of the heads on the Angelic ‘Aql only when
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the human individual reaches the term of legal majority, a
person's ‘agl being a ray of light extending from the Angel
‘Agl above. Again, the locus of ‘agl is the heart, the
divine endowment of the inborn trait shining as a lamp in
the midst of the body. The materiality of ‘agl is implied
in the notion of a pre-set amount of ‘agl In creation. This
multi-headed and multi-faced Angel- ‘Agl evokes the Angel of
Wisdom known from Jewish tradition (Metatron, Zagzagel, +
the shekinah; & cf. the Jewish-Christian 'angel*Christ'), a
figure often depicted as enthroned in the Heavenly court
(ch.4 n.36). A scrutiny of the isnad for report #24 likely
places it with ‘Is3d al-Mubarak {‘Isa b. “AbdAllih b. Muham-
mad b. ‘Umar al-"kbar, d. ca. late second century). This
descendant of ‘Al b. Abi T51ib was closely associated with
the Husaynid ‘Alid imams,Z and report ¥24 likely reflects
notions at home in mid-to-late second century Shifi Iragi or
Hi3Jaz1 cizcles.

Coming to al-Sadiq's transformation of the Agbil! report
{(ch.5 #25), it is evident that his placing the Heavenly ‘Aql
created from light in the Throne realm is not unique, and is
matched by developments within his contemporary stream of
Basran ascetic*mystic spirituality found in Dawud's reports.
The crucial cencept at the root of this light motlf is
expressed in the badith that 'aql is "a light in the heart

nurun £1 1-galb". Like Ja‘far, the Iragi Sufis fastened on
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the Agbil! report to vehicule their particular concerns (see
eg. ch.l #8.a~-b.). Ja‘far himself felt free to integrate
elements from the common stream of tradition into the frame-
work of the Agbill! report (eg. see ch.l #13, the one hundred
created measures of ‘agl). 1lraqi ascetic*mystics of the
late first and 1lst half of the second century highlighted
the importance of ‘aql for true obedience ("man ‘amila bi-
ta‘atl 11ahi") and salvific guidance (najat), joining this
with its corollary of 'disobeyling the Devil' (ma‘siyat
Iblis, a pro-Qadari formula). This Sufi stream, deriving in
large part from circles around al-Hasan al-Bang, may thus
be seen to have at least implied the Adam \ Iblis dichotomy
in the context of fagl's creation.

But the mode in which al-83adiq expands upon the Agbil!
framework in peortraying God's empowerment of both ‘Agl &
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 Jjund are the
stress on ma‘rifah 'cognition' in the process of perfecting
‘agl, and the achievment of paradisial 'degrees' of perfec-
tion ranking alongside of the prophets and the saints (here
awsiya', the lnheritors of the prophets). In placing the
anthropic dimension (both Adam* ‘agl and Iblistjahl) at cen-

ter stage in his creation narrative, al-Sadiq made a lasting
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contribution, exemplified by the manner al—gak?m al-Tirmidhi
received this trajectory in gggggx&:géL (ch.6 #27).

hnother Key element in Ja‘far's narrative centers on the
Heavenly Sapiential ‘Aql as "the first creature God created
among the 'spiritual*immaterial beings'/al-ruhaniyyin on the
right side of the Throne, from its light.™ The confluence
in this report of Prophetic perfection, Throne light, and
the First Spiritual Being is pregnant with implications for
the emergence of the idea of the 'Muhammadan Light' (al-nur
al-mupammadf )}, the pre-existence of the spirit of the
Prophet Muhammad {(ch.3 nn.48, 50, 51; + cf. ch.l #13). What
concerns us here is the impetus early Muslim notions of the
Heavenly Sapiential ‘Aqgl may have contributed to this key
notion of Islamic spirituality, in the era before Muslims
were studying Neoplatonic treatises in translation.

The Bliblical pre-existent Heavenly Wisdom in the Throne
realm had been the product of theological reflection upon
ancient myths ¢i 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 primal man, and this
anthropic dimension was instrumental for the development of
early christology and Gnostic sophia-logy. At the same
time, 'second-hand' Middle-Platonic elements had an input

into such speculations, and the 'hypostasis' of Heavenly
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Wisdom had assimilated certain Hellenistic features with
Philc, the Wisdom of Solomecn, Valentinian Gnosis, and in the
christology developed by the Christlan Patristic Apoclogists.
Furthermore, Iranian teachings on the 'Spirit of Wisdom' may
well deserve more attention than we have devoted to them.

One may recall the refutation by Sa‘adya Ga'Sn of a
Neoplatonising interpretation of the term ruhani in the
context of Proverbs 8:22 (ch.5 S$II.A). We understand the
'hypostasis' of ‘Aqgl in al-8adig's rnarrative 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 ‘agl as a khulug or khaslah (ie. a gharizah 'innate
trait'). The Neoplatonlic implications may be merely
incipient, or a diffuse shadow reflected from the previous
mingling of Biblicist and Hellenistic traditions long before
Islam. Yet it is difficult to deny the presence of enough
latent potentiality towards a 'Neoplatonic element' which
provides foundational supports for future constructions
(*awwalu ma khalaga l11lahu 1-‘aqlu").

Like his peers among the Iraqi Sufis, al-Sadig saw ‘agl
to be God's most precious creation, linked with the divine
Throne-light. This 'higher ‘agl' is greater than the sum of
mankind's endowment. It is the source of all the individual

portions measured out among humanity, and is possessed 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 inequities in distribution of native intelligence (cf.
ch.4 #22), enunciated in the notion of tafdil\tafawut al-
‘ugqul '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‘rifah) and
by the 'buttressing' of one's ‘aqgl through light (ta'yid al-
‘agl, ch.6 #29), man grasps and perceives ultimate verities
and pursues the course intended for him te traverse,
Through ma‘rifah and the empowerment supplied by ‘aqgl (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 hukama'+
or 'wise ones' (‘ugala') infused into their notion of ‘“aql.
It represents one cornerstone in the foundation for Islamic
esoteric spirituality.
*x

When one stops to consider a single most outstanding or
characteristic feature of essential Islamic teaching, the
notion of ‘ilm 'knowledge' commonly springs to mind, or per-
haps tawhfd the assertion of God's Unity. Rarely would an
informed person offer ‘agl as a candidate. Yet during the

first two centuries of Islam, the mystic-sages (hukam3') or
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the ascetic*mystics (salihun & zukhhad) may well have come
forward with such an offering. This cognitive elite of the
early generations of Muslims held that 'Intelligence' or
'Understanding' was the most surpassing human faculty by
which teo worship Geod, to render obedienze to Him, and to
acquire the knowledge of virtue: the knowledge cof 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.

3 4
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NOTES

1. Almost all versions of the Agbil! report have ‘agl
perform both an igbal and an idbar at Ged's request,
demonstrating his hearing-obedience. Yet the (archaic?)
version in ch.2 #l5 makes humg 'stupidity' perform the mir-
ror opposite of ‘agl's motion. Al-Sadiq has Jahl perform
the idbar correctly, but not the igbal, when addressed by
God; ch.5 #25. Again, this is an indication of Ja‘far's
originality im handling the tradition by integrating it
together with the Adam-Iblis cycle. In the Iblis 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 is
thus a reverse model for the 'fallen' ‘aql, refusing to
'hear' and 'comprehend' the invitation to face rforward.

2. ‘Isa's mother was al-Sddig's neice (the daughter of
al-8adigq's brother ‘AbdAllah); ‘Isd's father was an assocli-
ate of al-Sadiq and was said to have transmitted from al-
Baqir; ‘Is3's grandfather Muhammad (killed in Medinah in
145/762 at the orders of the ‘Abbasid Caliph al-Mansur) was
an associate of al-Sadig and alsoc said to have been an asso-
ciate of imam al-8ajjid. The family lived in Medinah, and
‘Isa seems to have settled in Kufah or Baghdad; see ch.4
nn.29-31.

3. The conly possible exception known to us is the form
of the 'Century’' of ‘agl attributed to Wahb b. Munabbih by
his descendent ‘Abd al-Mun‘im b. Id&ris b. Sinan b. Umm
Salamah bint Wahb (d.228/842 in Baghdad at an advanced age).
This interesting piece integrates Galenic humoral pathology,
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Necpythagorean elements, and Gnostic teachings on Adam's
psychic body of the type known from the Apoc.Johnh, 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 Agbil! trajectory of reports;
see ch.3 n.42.

4. Recall that the ascetic*mystics deemed the Sages

(hukama') to be the true heirs of the prophets; see
Rosenthal, Knowledge Triumphant 38.
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ADDENDA*

—>» A, Later $Gfi versions of the Agbil! report:

<for ch.l p.13 #3> The Persian moralist poet Sa‘di (4.
between 691/1292 ... 695/1296), who was strongly attached to
Sifi ideals and doctrines, and had studied with both AbuU Hafs
‘Umar al-Suhrawardi and AbU 1-Faraj Ibn al-Jawzi, invokes the
Agbil! report as a prophetic hadith with "awwalu ma@ khalaga"
for the ‘'setting', in a form very close tc the version quoted
by al-Hakim al-Tirmidhl in Ma‘rifat al-Asrar (#3), yet lack-
ing the final phrases ("wa bi-ka u‘agibu..."). This is found
in Sa“‘di's brief essay Ris3la dar ‘agql wa fishg, ed. Muhammad
‘al1 Furiighl in Kulliyyat-i Sa‘dl [Tehran: Amir KabIz, 987!
888-91, on 888. Sa‘di is responding to a query about which
cf these twe means of knowledge has priority {(Reason or
Love). ‘Aql is treated as a way for knowledge and self-
purification (just as with al-Ghazadli), being a light which
shows the path to the last stage — Love. For Sa‘di's views
on ‘agl, see Homa Katouzian, "Sufism and Sa‘di, and Sa‘dl on
Sufism", in The Leqacy of Mediaeva]l Persian Sufism, ed. L.
Lewisohn [London & New York: Khanigahi Nimatullahi Pub-
lications, 1992] 191-201, esp. 199%-200.

<for ch.l p.22-26 #8a & #8b> The Sufi teacher Shih3db al-
Din AbG Hafs ‘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 ruh, and the subtle cen-
ters within man of ruh & sirr beyond the heart/galb, mentions
al-‘aql

1. These additional materials were uncovered tooc 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 with
him, and his intimate knowledge of Sufl literature, have
helped clarify important points.
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"As for the intellect/al-‘agl, it is the tongue of the

spirit and the interpreter of 'inner-perception' (lisanu
l-ruh wa turjumanu l-basirah); and the 'inner-perception’
in relation to the spirit has the same abode as the heart
(wa l-basirah li-1-ruh bi-mathabati 1-galb), while the
intellect [in relation to the spirit] has the same abode
as the tongue."

He immediately goes on to guote the prophetic @adfth with an
"awwalu m3d khalaga" setting,® followed by five ‘agl reports
ultimately derived from Dawud b. al-Muhabbar's Kit3b al-‘aAql=
(on p.455; perhaps taken from al-Ghazali's lhyd', or directly
from the Musnad of al-Harith).

Al-Suhrawardi's form of the Agbil! report belongs to that
trajectory of versions deriving from Basran Qadari Sufi cir-

cles attested to by al-Hakim al-Tirmidhi in Nawddir al-Us@)

and al-Muhasibi in al-Nasd'ih. 1Its 'testing' comprises the
same five elements of report #8a (...8it, Speak, Be Silentl).

However its 'encomium' is close to that of report #8k (as

well as the form provided by Miskawayh in Fi 1-‘Agl wa 1-

Ma‘gil - see ch.l p.69 n.103) : "wa ‘izzati wa jaldli wa
‘azamati wa kibriya'l wa sultani wa jabaruti, ma khalagtu
khalgan...". The 'listing' is almost identical with that in

#8a, save for a final element consummating the report: "wa ma
ukrimtuka bi-shay'in afdala min al-sabr."

<for ch.3 SII p.138, & p.159-60 n.55> Al-Ghazall also
guotes the "awwalu ma khalaga" form of the Agbil! report in:

Mi‘yar al-‘Ilm, ed. Suliﬁﬁn Dunya [Cairo: Dar al-Ma‘arif,
19691 292. When discussing ‘agl al-kull & al-‘aql al-kulll
'the Universal Intellect', al-Ghazill points to two accepted
significations: the first being the totality of intellectual
essences of which the last emanation is the Agent Intellect

(al-‘agl al-fa‘‘3l); the second being the uppermost celestial

2. Reproduced in the Persian paraphrase-sharh of the
‘Awarif by Mahmud-i K3shani, Migbah al-Hiddyah 102.

3. For which see ch.l p.65 n.90.
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body (al-jirm al-agsd@) or ninth sphere as the greatest of
created things, incorporeal, and mover of all, said by some
of the falasifah (Ibn Sina?) to be signified by 'Throne' and
to be intended by the prophetic report "The first thing which
God created was the Intellect...".

Faysal al-Tafrigah bayna 1-Tman wa l-Zandagah [Cairo:
Matba‘at al-Taragga, 13191 8f. > + in the collection al-
QusTr al-‘Awali, ed. Mustafa Abd ‘At3, I 128. Al-Ghazali
adéuces the "awwalu ma khalaga" 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 fagl is one:

...wa 118hu Ta ‘313 yu‘ti wa yamna‘u bi-wasitati 1-

mal3'ikah kama gala (l-nabiy) a.s., "awwalu m3a khalaga

113hu 1-‘aqlu fa-qgdla, bi-ka u‘ti wa bi-ka amna‘u";

...yakunu ‘ib3ratan ‘an dh3ati malakin min al-mal3'ikah

yusamm2 ‘aglan min haythu ya‘gilu l-ashya'a bi-jawharihi

wa dhatihi min ghayri hajatin il3 ta‘allum.
For the issue of al~Ghazdli's mystical neoplatonism, see H.
Landolt, "Ghazall and 'Religionswissenschaft', Some Notes on
the Mishkat al-Anwar", Asiatische Studien XLV (1991) 15-72.

—> B, <for ch.l p.52 n.49> 1bn al-Jawzi's Minh3dj al-
QSgidTn was his intended correction\replacement for al-
Ghazali's 1hya'. Ibn Qudamah's abbreviation Mukhtasar Minhdj
al-Q03sidin is now edited by ‘Abd al-~Razzag al-Mahdi [Beirut:
Dar al-Kitab al-‘Arabl, 1995]1. Apparently whatwever discus-
sion of ‘agl Ibn al-~Jawzl had included in the Minh3dj was fas-
tidiously excised by Ibn Qudamah in his Mukhtagar (yet see

p-373f., on innate disparities in leove).

~>» C, <for ch.3 p.139-142, & p.161-2 nn.60-62>

See the edition of Ibn Taymiyyah's Bughvat al-Murtad fi
1-Radd ‘ald l-Mutafalsifah wa 1-Qar3mitah wa l-BStinivyah Ahl
al-I1h3d min al-03'ilina bi-1~Hulul wa 1-Ittih3d, ed. MuUsa b.
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Sulayman al-Duwaysh [1lst pr., n.p. (Kuwayt, or al-Riyad?):
Maktabat al-‘Ulum wa 1-Hukm, 1408/1988; 615pp.] 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 by a later copyist, the
work being known =ither as al-Mas3'il al-Iskandaranivyyah (£f£3%
1-Radd ‘ald 1-I1ttihadiyyah wa l1-Hululiyyah), or as (al-Ra
‘ald) l-sab‘iniyyah®.

Over half of this text is devoted to a detailed rebuttal

of al-Ghazall (particularly Mishkit al-Anwar, also Jawahir
al-Qur'3n & Faysal al-Tafrisgaj), then of Ibn al-‘Arabi and
Ibn Sab‘in. It constitutas an important treatment of the
clash between shari‘®ah and falsafah in Islamic thought
focused on the notion of ‘agl, with its value increased ten-
fold by the meticulous labors of the editor and of the
printer. The treatments of the ‘agl reports found in Ibn
Taymiyyah's other writings discussed above in ch.3 $III, and
many of his pungent views on philosophical mysticism, are
paraphrases or summaries from this work. For the Agbil!
report, see the extensive discussion by al-Duwaysh (introduc-
tion 80-7), and in Ibn Taymiyyah's text (171f., & 243f.).

<ch.3 8III p.140, & p.?31 n.60> The positions of
al-Ghaz3all and of Ibn Taymiyyah on ‘aql & “ilm
Al-Ghazdll argues against tiie theologians who held that
‘agl was an accident (‘arad) and who identified it with
knowledge. For al-Ghazdli, ‘agl is an 'essential-substance’
(jawhar) and ‘ilm an accida2nt; ‘agl is the 'locus' (mahall)

in which ‘ilm inheres, and must necessarily prec.de “iim.®

4. Eg. in his al-Radd fala l-Mantiqiyyin [Lahore:
1396/19761 275, Ibn Taymiyyah refers to this work as al—
Sab‘iniyyah; while in his Kitab al-Nubuwwat [al-Riyad: Mak-
tabat al-Riy3d al-Hadithah, 1346} 82, it is given as al-Radd
‘ala Ibn Sab‘in wa Ahl al-Wahdah. See Bughyat, editor's
introduction, 53-7.

5. See lhya' IIl 4 (= above, ch.3 p.161 n.60). Thus in
his Faysal al-Tafrigah 8 (quoted by Ibn Taymiyyah in Bughvat
197), after invoking the "awwalu ma khalaga" report, al-
Ghazdll asserts: "...wa la yumkinu an yakuna l-muradu bi-
dhilika 1-‘agli ‘aradan kama ya‘tagqiduhu 1-mutakallimina, idh
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Our misreading of al-Ghazali's dialectical guery in ihya' I
83 (= above p.162 n.62) should be corrected; rather, this is
a rhetorical objection which does not represent his own view.
Ibn Taymiyyah, on the contrary, adheres to the position that
‘agl is an accident, not an 'essential-substance' (see above
p.161-2 n.61); ie. ‘agl is an accident which is not self-
subsistant (huwa ‘aradun ga'imun bi-ghayrihi, Bughyat 274).
Thus he explicitly contradicts al-Ghaz3li, and our misreading
of Ibn Taymiyyah's position (p.140 mid-page) should be cor-
rected accordingly.

These issues are detailed in Bughvat 251-74, wherein Ibn
Taymiyyah invokes and reacts to the views of early fugaha'
like al-3hafi‘T ("al-‘aglu Slatu l-tamyiz"), or Ibn Hanbal
("al-‘aglu gharizah wa 1-hikmah fitnah..."); and to theologi-
cal views of classical Sh3afi‘l and Hanball usul al-din where
‘agl was often defined as a form of axiomatic knowledge
(darbun min al-‘ulumi l-daruriyyah) requisite for moral
responsibility (manat al-taklif). Here, Ibn Taymiyyah draws
upon a wide range of sources, particularly the work cf al-
Q3d1 AbU Ya’l3a Muhammad b. al-Husayn Ibn al-Farra', al-
Mu‘tamad £i UsBl al-Din, ed. Wadi‘ 2ayddn Haddad [Beirut: Dar
al-Mashriqg, 1974] 101-2.% 1Ibn Taymiyyah's threefold defini-

13 yumkinu an yakuna 1-‘aradu awwala makhlugin...". Al-
Ghazdli comes close to the position of the faldsifah in
accepting that accident is subordinate or secondary to
*locus' (al-‘arad tabi‘un li-l-mahall); see al-Ghaz3li,
Magasid al- Fa1a51fah Mugaddimat Tahafut al-Falasifah, ed.
Sulayman Dunya [2nd ed Cairo: Dar al-Ma‘arif, 1960)] al-
magdalat al-ula min al-muqaddimat al-thaniyah 143.

6. See Bughyat 258-70; & cf. Ibn al-Jawzl, Dhamm al-Hawd
5- 6 Ibn Taymlyyah drew upon an unabridged copy of Abu
Ya‘ld's gl-Mu‘tamad, since the publlshed edition is only a
mukhtasar. It is through the Mu‘tamad that Ibn Taymlyyah is
able to quoce from the Kitdb al-‘Aql of the Hanball usili Abd
1-Hasan ‘Abd al-‘Aziz b. al-Harith b. Asad al-Tamimi
d.351/962 (see Bughyat 257, & 258 — al-Tamimi: "(al- aqlu)
laysa bi jismin wa la surah wa la jawhar wa innama huwa nurun
fa-huwa ka-1-°¢ ilm"); or the views of early Hanballs such as
AbU Muhammad al-Hasan b. ‘Ali al-Barbaharl 4.329/940-1 (ibid,
258: "laysa 1-‘aqlu bi-iktisab lnnama huwa fadlun min
All3h"). 1Ibn Taymiyyah's rebuttal of Ash‘arl views is
largely aimed at Abu Bakr al-Bigillani (d4.403/1013) and Abu
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tion of ‘agl as a human instinctive faculty (gharizah, ie.

"al-quwwatu llati ya“qilu bi-h3d"), as knowledge”, and as the
practice of knowledge ("al-‘amal bi-1-‘ilm"), appears to be
indebted to Abu Ya‘la Ibn al-Farr3a' (see Bughyat 259-60).
Curiously, Ibn Taymiyyah's position at several points
approaches that of al-Ghazali's four-fold division as out-
lined in Ihya' I kitab al-‘ilm, bab sharaf al-‘aql; see eg.
the translation by Nabih Amin Faris, The Book of Knowledge
{Lahore: Sh. Muhammad Ashraf, 1962] 226-8.

—» D, <for ch.4 8T p.165f£.; ch.5 p.205, p.219 n.1l7; ch.6
p.259 & p.270; p.296 & p.298-9> ‘Aqgl, Light, & Throne

We maintained in a number of places that in ali-$adiq's
creation narrative of the Seventy-Five jund in ch.5, al-‘aql
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 ‘agl within the
context of Biblicist Wisdom speculations preceding and con-
temporaneocus with second century Islam (p.183-4 n.23). It
was shown that certain motifs in the ‘agl 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 ‘agl
narratives exemplify early Islamic Wisdom speculations about
pre-creation wisdom in the Throne realm.

However, the issue is not so clear-cut, and the real pos-

sibility that al-S3diq's intent was to portray the heavenly

Bakr Ibn FUrak al-Isbah3ni (d4.406/1015).

7. 1Including both the ‘ulum dartriyyah requisite for tak-
1if, and the acquired knowledge ( ‘ulum muktasibah) which
invites men to beneficial deeds and to abandon unworthy
manifestations ("alladhi yamtani‘u bi-hi min £i‘li l-gabIh" =
view of Ibn Firak). 1Ibn ol-Farya’ depicts this latter type
of intelligence as "mandt al-najat wa l1-sa‘@dah wa huwa 1-
‘aglu l-mamduh alladhi sunnifat al-kutubu fiI fadlihi"
(Bughyat 259).
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sapiential ‘agl, God's First Creation among the ruhaniyyun
next to the Throne, as being created from God's Light, needs
to be re-examined. As Professor Landolt reminded us, the
Sunni reports in ch.4 #22 & #23 do not derive ‘agl from the
Throne, rather ‘agl is greater than the Throne (or than the
sum of all God's creations). A conscilentious appraisal of

this question would have to ponder a number of issues:

1. The identity of the 'spiritual*immaterial beings' {(al-
ruhaniyyun) and why they are on the right side of the Throne
{cf. ch.5 p.233-4 nn.83-85; + p.236 n.90). The highest rank
of Angels (often identified with the seraphim, or the
karubiyylin / cherubim ®, and\or the Throne-bearers®) springs
to mind. Recall Ch.4 report #24 depicting God's creation of

[

the angel ‘agl, aligning it with a "light in the heart"<; +

8. Exegetes sometimes distinguished between the
karubiyyun as belonging to al-‘alam al-Jalal, and the
ruhaniyyan who belong to al-‘dlam al-Jamal; see eg. Bughvat
230.

9. Generally thought to be the highest among the Near
Angels {(al-mala'ikah al-mugarrabun). In a report via al-
Dahhak b. Muzahim purporting to give the exegesis of Q al-
Haggah 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 (ajza' min
tis‘ah), and he affirms that the karubiyyun are the Throne-
bearers. See Muhammad b. ‘Uthman Ibn Abi Shaybah (d.297/909-
10), Kitdb al-‘Arsh wa M3 Ruwiya fi-hi, ed. Muhammad b. Hamad
al-Hammid [Kuwayt: Maktabat al-Mu®alla, 1986) 65 #27; & Ahmad
b. al-Husayn al-Bayhagl (d.358/969), al-Asma' wa 1-Sifat, ed.
Muhammad 22hid al-Kawthari [Cairo: 1358/1939] 505, on a dif-
ferent isnad.

10. An Ibn ‘Abb3as report from Ibn Abi Shaybah's al-‘Arsh
(85-7 #75) depicts the angel Israfil [Seraphel?] as guardian
of the Preserved Tablet higher in rank than Michael, Gabriel,
ox the Angel of Death, with seventy fiery lights separating
him from God (baynahu wa bayna 1-Rabb sab‘ina nuran).
Likewise, in a gawl of the Basran devotee Abu H3jib Zurarah
b. Awfa al-Harashi (d.93/711-12), Gabriel tells the Prophet

that he has not seen the Lord since seventy veils of light
(sab“in hijaban min nar) intervene between Gabriel and God;
ibid. 87 #77; ‘Uthman b. Sa‘id al-Darimi, 31-Radd ‘ala 1-
Marisi 172; & cf. Abd Nufaym al- Isbahani, Hilyat Vv 55. On
the role of Israfil, see Landolt, "Ghazall and
'Religionswissenschaft'" 47, & 48 n.1l12.
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cf. p.187 n.36. The abundant Shi‘l materials linking the
Prophet and Imams with Throne and light (eg. al-‘@lina) are
also significant (see ch.6 8II p.267, & p.289 n.60}.

2. The place of the Throne in priority of creation (see
ch.2 SII p.98 & p.116 n.31, + 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 Hud 11:7 "And He it is Who created the heavens
and the earth in six days, and His throne was on the
water..."). This verse ("wa kd@na ‘arshuhu ‘ald 1-m3'") was
continually invoked in early hadith about the beginning of
creation (bad' al-khalg), often in a context stressing divine
providential pre-determination.®*® Ibn Taymiyyah (Bughyat
285-99) discusses these reports about creation and the
Throne, in the context of converging reports about galam as
First Creation, arguing that the Throne existed before the
Pen (gadara l-maqgadira wa ‘arshuhu ‘al3d 1-m3'i gabla an
yakhluga l-samawati wa l-ard). He does so in refuting the
notion of philosophical mysticism that the Pen is al-‘agl al-
fa‘‘al or al-‘aql al-awwal.'=

3. The significance of light in relation to both the

Throne and to °

agl. 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 Ikhwdn al-Safia' (see ch.5

11. For such reports see eg.: al-Bukhdri, k. bad' al-
khalg III 1165f.; Muslim, k. al-gadar, bab hij &J Adam wa
Mis3 IV 2044; Ibn Abi Shaybah, al-‘Arsh passim; al-Bayhagql,
al-2sm3' wa 1-Sifat 374-5, 378-9, 383-4; al-Hakim al-
Naysaburl, Mustadrak II 341.

12. 1Ibn Taymiyyah quotes from al-Ghazalli's Jawahir al-
Qur'3n [Beirut: Dar al-Afaq al-Jadidah, 1373) 29f.; see
Bughyat 277-9.



Addenda i

p.232 n.80), with Ibn 5ina's thought and its reception by
Suhrawardi shaykh al-ishraqg in his illuminationism with its
Zorocastrian-based angelology, as well as the reception by al-
Chazali of Islamic neoplatonism (see H. Landolt, "Ghazali and
'Religionswissenschaft'"); and with the inextricable mingling
of philosophy and Sufism in mediaeval Persia, may apprehend
certain premonitions in al-Sadiq's myth of ‘agl & jahl, and
in al-Kazim's portrayal of the light-‘agl as greater than the
angels in ch.6 SII #28. The glorified ‘agl of light found in
Ghawr al-Umur (ch.6 p.255f.; see below Addendum E.) clearly
identifies ‘agl with God's Light (both Jamal & Jaldl; as well

as "norun ‘ala ngr").*"

However one chooses to comprehend the nexus of ‘agl,
light, and Throne, we must not lose sight of the central
opposition of ‘agl | jahl and the anthropic dimension of both
(Adam | Iblis). 1If one aligns al-8adig's ‘agl narrative with
the notion of Nur Muhammad, there may be some support in
other 2nd century reports linking the Muhammadan Light with
the Throne; see above ch.? p.158 n.50, & Uri Rubin, "Pre-
existence and Light. Aspects of the Concept of Nur Muhammad",

Israel QOriental Studies V (1975) 62-119.

—>» E. <for ch.6 p.255f.> Concerning the question of the
ascription of Ghawr al-Umir to al-Hakim al-Tirmidhi, see:

G. Gobillot, "Un penseur de l'Amour (Hubb), le mystique
khur3sinien al-Hakim al-Tirmidhi (m. 318/930)", SI LXXIII
(1991) 25-44, on 27 n.ll.

B. Radtke, Al-Hakim at-Tirmidi [Freiburg: 1980] 51 & 70.

"Theologen und Mystiker in Hurasan und
Transoxanien", ZDMG CXXXVI (1986) 536-69, on 555; (points to

13. Al-Ghazall aligns “‘aql with "nur al-samawati wa 1-
ard", and with an angel ("jawahir nuraniyyah sharifah
‘@liyyah"); eg. Mishkat al-Anwar, ed. Abu 1-°Ala' ‘Afifl
[Cairo: Dar al-Qawmiyyah, 19641 44f., 59f£., 67f., & 76f£. Cf.
Ibn Taymiyyah, Bughyat 20%5-6 & 375-6.
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terminological inconsistencies with al-Hakim al-Tirmidhi's

other known works).
; "Psychomachia in der Sufik", on 137-8 & nn.l4,
19; (suggests the possible authorship of Ibn al-‘Arabi).
"Tirmidiana Minora II: Ibn al-‘Arabis Kommentar
zu al-Hakim at-Tirmidis Sirat al-awliyd', einige filologische
Bemerkungen", Qriens XXXIV {1994) 277-98, on 279 n.140.
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