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This dissertation deals with the concept of ‘tawhid in the
thought of Kirmént. Kirm8nf played an active role in.
defending and propagating the F&timid cause during Im&m
al-Hakim's reign. He is considered a major exponent of the
Ismaili faith, Ismailism is one of the Muslim schools of
thought which advocate an apophatic theology, based on the
incapacity of human language to describe God as He deserves.
Kirm8ni's exposition of tawhid is a more minute and further
elaboration of this stand. In analyzing the two aspects of
tawhid -- related to the act of God and to that of man --
Kirm8ni tries to demonstrate that in neither case is the act
of tawhid, due to its intrinsic contingency, ' applicable to
God. Rather, tawhid is related to his creatures, and hence
although it conveys the most subtle and most noble meaning
in speech, it cannot be app11ed to God. The Ismaili concept
of tawhid, thus, in negating the attributes of the existents
from God, whether physical or spiritual, reaches its climax
in Kirm8ni's thought and God becomes absolutely ineffable
and incognizable to His creatures directly.

Nonetheless, according to Kirméni and other Ismaili
thinkers, God has compensated for the impossibility of the
direct recognition (ma‘rifah) of Him, through the
recognition of His spiritual and physxcal huddd which are
thus necessary intermediaries (wasd'it).
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Cette étude traite du concept de tawhid dans la pensée de
Kirm&nhi. Celui-ci jouait un rdle actif dans la défense et la
propagation de la cause fdtimide, durant le régne de 1l'Imém
al-H8kim., On le considére comme un interpréte important de
la foi ismaélienne. L'lIsmaélisme est une des écoles
musulmanes de pensée préconisant une théologie apophatique,
fondée sur l'idée de 1l'incapacité du langage humain de
décrire Dieu, _comme il mériterait d'étre décrit.
L'interprétation qu'en fait Kirm8ni développe la notion du
tawhfd d'une maniére bien plus détaillée et plus
approfondie. En analysant les deux aspects du tawhid -- par
rapport & 1l'acte de Dieu et A4 celui de l'homme, Kirmint
essaie de montrer qu'd cause de sa contingence intrinséque,
l'acte du tawhid n'est en aucun cas applicable a Dieu. C'est
pour cette raison méme que le tawhid se rapporte plutdt a
segs créatures. Ainsi, méme s'il transmet le sens le plus
subtil et la plus noble signification du langage, il ne
saurait &tre applicable 3 Dieu. De ce fait, en reniant les
attributs de Dieu, qu'ils soient spirituels ou physiques, le
concept ismaélien du tawhfd atteint son sommet dans 1la
ensée de Kirm8ni, et Dieu devient absolument ineffable et
nconnaissable directement par ses créatures.,

Néanmoins, selon Kirm8ni et d'autres penseurs ismaéliens,
Dieu a compensé 1'impossibilité de le-connaitre directement
(malrifah) par la reconnaissance des HQudld spirituels et
physiques qui sont dés lors des intermédiaires (was8'it)
nécessaires. i
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INTRODUCTION

This dissertation 1is an attempt to study AbQ al-Hasan
Hamid al-Din Ahmad " b.” CAbd All&h b. Muhammad al-Kirm8ni's?
concept of tawhid.? Kirmdni lived during the 4th/10th and
Sth/11lth centuries.? He 1is regarded as one of the most
important Ismaili dé(is and thinkers. Since most of
Kirmdni's works are in defence or elaboration of the
Ismaili faith,* this dissertation can also be considered
as an attempt to further the study of Ismailism, or
Ismd{fliyyah® (the Arabic form)}, in general. In the
following pages, an attempt will be made to show the
reasons for the importance of undertaking such a study
towards arriving at an objective and impartial understanding
of Ismailism.

Ismailism, a Shiite subsect, which was able to realize
its theocratic Islamic ideals .during the F&timid
caliphate, ¢ despite the fierce opposition and
persecution of the (Abbdsid caliphs, has played an
important role in the history of Islam. 1Its vitality has
attracted the attention of a number of scholars in the
past as well as in the present.

Unfortunately, till recently, most of the

studies undertaken have been based on hostile sources,



which have made th? subject more complex and obscure,
instead of helping us to understand it. To quote but one _
jexample of such a hostile source, (Abd al-Q8hir Baghdaddi
(d4.429/1037) writes in his al-Farq bayn al-firaq:

The harm of the Bidtinis against the sects of Islam
is greater than the harm of Jews, Christians and
Magians; nay, greater than the harm of the
Materialists and all kinds of 1infidels and
unbelievers; nay, greater than the harm of the
Anti-Christ who will appear at the End of Time
(8khir al-zam8n), fér those who have from the
appearance of their daf‘wah until today gone
astray are more than those who will go astray
through the Anti-Christ at the time of his
appearance, because the temptation of the ’:.
Anti-Christ will not last more than forty days'
time. Thus the ignominies of the Batinis are
more than the number of the particles of sand
and the drops (of rain).’

Further he says: .

The most plausible explanation to my mind is that
they (the BA&tinis) are Zindiqg Materialists who
profess a belief in the eternity of the universe,
and disacknowledge the apostles and all the
prophets of Law, because they are disposed to
permit everything to which one's natural
desires incline.?®
-

Regarding the <critical value of such accusations, W.

Ivanow remarks:

Many a time have I read the section dealing with
Ismailism in the well-known work by Baghd&dti,
al-Farq bayna'l-Firaq, with the feeling (which, I
am sure, is. 3hared by many other students)
that much in it is fundamentally wrong. The
author ... was apparently a Persian who for the
modk part lived in Nish8pQr, and died soon after
429/1037. In his note he rabidly attacks the
F8timid caliphs and 1Ismailism in general, and,
writing in an excited tone, collects all
scandalous untruths about them on which he can



lay his hands.’
This kind of anti-Ismaili propaganda, although it could
not eradicate the impact of Ismaili teachings and thought
upon the spiritual and intellectual circles of the Muslims,

greatly " reviled Ismailism in the eyes of the general

public, because it was the wvoice of the majority.

While the propaganda and polemics were never
one-sided,!® nonetheless the voice of the anti-Ismaili
majority was able, in the course of time, to greatly
suppress the Ismaili voice,. The hostility against the
Ismailis was further compounded when early . Western
scholarship, coming into contact primarily with Sunni Islam,
considered it the sole representative of Islam, and took
the Sunni stand against Shiism for granted, as has been
observed by Josef Van Ess:

... the hostile Sunni approach reached Europe
first and was largely taken for granted.!?

C. J. Adams also points out:

One result of considering the Shi‘ah heterodox has
beer a relative neglect of their contribution to
Islamic history by Western scholars, who for the
most part look upon the Sunnis as the main line of
Islamic development.!?

This Western approach impaired the Shiite position so
profoundly that even today, to consider Shiism a heterodox
movement against orthodox Islam - represented by Sunnism -

L4

is an attitude not uncommonly met with in Western



scholarghip.!?

However, the appearance of 1Ismaili literature in
recent years and the research carried out by scholars such
as W.  Ivanow, H. Corbin ana others has proved the
futility of such accusations against this Shiite faith. W.

Ivanow remarks: ‘

Only since a portion of genuine Ismaili literature
had 'leaked out' from the unrelenting secrecy in
vhich it was always kept, can we to our great
astonishment, see for ourselves how enormous
amount of fiction, misunderstanding, misconception
and especially deliberate lie, formed our supposed
to be reliable and generally accepted knowledge of
the history of 1Ismailism still ¢two to three
decades ago.!*

Joseph Van Ess also writes:

& For a long time research on -Ismd(ilism has been

handicapped by a lamentable 1lack of primary
sources. Here again the hostile Sunni approach
reached urope first and was largely taken for
granted. It was only after the Second World War
that an increasing number of the texts became
available to the scholars, thanks to the editions
by Mu?ammad Kdmfl Husayn ..., by Husein Hamdéni,

Arif  Tamir, by Must afd Ghalib, by
A A.A, Fyzee, by H. Corbin and others,!?

It is quite clear from the above discussion that to
identify Sunnism with Islam and to ignore Shiism in general
and Ismailism in particular is no longer a tenable stand,
and hence to study Shiism or 1Islam in general only
through Sunni  sources will mostly lead to a biased and
partial understanding. Thus for a balanced and impartial

study of 1Islam, we need more and more Shiite primary
k)

J




sources, and we need to translate these sources into
Western languages. - '

The present work is an attempt in this direction.

In choosing the present topic -- Kirm8ni's ancept of
tawhid -- three main reasons have been ‘taken into
consideration:

a) Islam is a monotheistic religion and tawhid is its most
fundamental principle Jb¥ faith. Therefore, in order
to s?udy and evéluate the-position of any Islamic sect,
in juxtaposition to others, it is of prime importance
to study its concept of tawhid. In Ismailism tawyfz is
of additional importance, for it is not a mere
confession of the oneness of God, but it also
comprises all the sciences and hence it 1is the key
to comprehending all the systems and orders of the
physical, spiritual and religious worlds.

b) Kirmini belongs to a period in which  Ismaili

tﬁeology was elaborated quite systematically. The

systematization and interpretation of the 1Ismaili
creed, 1in the language of the philosophy in vogue, had
begun 1long before him with AbO al- Hasan or (AbO

{Abd Al1dh) Mubammad b. Ahmad Nasafi (or Nakhshabi)

(d. 331,942),'¢ AbO Hatim (Abd al-Rahmén (or

Ahmad) b. Hamd&n R8zi Warsin&ni ( Warsanani) (4.

after 322/933-4) ,1? AbQ Ya‘qlb Ish8q b. Abmad
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Sijistd8ni (or Sijzf) (d. after 360/970),'% ADb0

'al-Qasim Ja‘far b, al-Hasan b. Faraj b. -'ﬂauﬁhab

(Jal far b. —-Mansﬁr al-Yaman) (4. Q365/975 or
380/990),** al-Nu!m8n b, Muhammad b. Manglr b.
Ahmad b. HayyOn Tamimi (;Tr‘363/973),’° and other
d&(fs, but it seems that there were some acute
controversies among them.?! Kirmani came after them
and tried to reconcile their controversial
interprétations regarding the 1Ismaili faith, in his
al-Riydd?? and systematized it in his R&jhat al-‘aql.
Thus his R&§hat al-‘agl became the standard work on
theology for later d&(ifs, particularly for the
Musta(lawi d&/fs, who regard it as one of the four
fundamental works on Musta(lawi Ismailism, 2?3 In
Niz8ri Ismailism, however, there is no such
tradition of giving fundamental importance to Rahat
al-‘aqi or to any other work written by a d&aff.?¢
This, however, does not décrease the importance of
Kirm8nf. He has been held in high esteem by both
branches and praised in glorious words. A Mustafalawli
da‘f, (Im8d al-Din Idris (d.872/1468), considers him
"the foundation of the: (Ismaili) dafwah on which 1its

pillars rest, through whom its repute is exalted and

its minaret e nas A Niz8ri di(i, NOr al-Din

Ahmad (d4.849/¢ \ays: "Had the Ismaili dafwah not




O produced any (d&(f) othér than Kirm8ni he alone would

have been sufficient for its pride and glory."3¢

the fact that he was the chief of the Dir -Hikmah,

[N

Further, Kirmdni's position can also be ‘S::n from

besides being in charge of the dafwah in two
regions during Im&m al-Hakim's time
(375/985-411/1020).2?

All this shows Kirméni's high position within Ismailism,

-

To study Kirm8ni, therefore, means to study the mainstream
& of the Ismaili da‘wah approved by the Imam.
c) Since Kirmdni has touched on most of the prevalent

philosophical ideas, which he tries to interweave with

!

the Ismaili faith, it seems important to
0 study him even from a purely philosophical point
of view, His dealing with philosophical issues such

as emanation versus creation, the relations between
the mubdi(, mubda( and ibdd¢, and the place _of the
ten intellects in his cosmology and their similarity
to those of Farébi (257-339/870-950) will thus

also be briefly discussed in the third chapter.

However, despite his prominent position in the
development of Ismaili, as well as Muslim thought,
although his important work R4hat al-‘aql and most of

his other extant works have been published, except for




C

a few brief articles and $poradic references, no

. substantial work has as yet been done on his life and

work.?* Therefore, this study, it is hoped, will serve as a

modest contribution towards furthter dJdetailed studies of

Kirm8ni's thought.
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CHAPTER I

The Life and Works of Kirmént:?

g
Life

-

Very 1little is known about Kirm&ni's life. His surname
indicates that hé'-hailed from thelprovince of Kirm8n in
Iran. Kirmdni himself mentions in Rdhat al-‘aqgl that he
was the dafi? in the jazirah (region)? of Irag and its
neighbouring areas on behalf of Im8m al-Hakim.* —Regarding
his training i; Ismaili sciences, it is saisl‘ that he
first studied under Sijistdnt ahd then, for further
studies, he went to Cairo,® the centre of the da‘wah* at
that time. On completion of hi;A studies, he was
appointed the hujjah? in the two Iraqs, al-(Irdq al-(Arabf
kMesopotamia) and al-(Irdq al-‘Ajamf (Media), which led to
him being known as hujjat al-‘Ir&gayn (i.e. the hujjah of
the two Irags).® However, since this title 1is not

mentioned in Kirmdni's own works, it has been 3uggested

that it may have been ascribed to him at a later date.’
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Political Activities of Kirmént as a da(t

4 -
The conflict Dbetween the F&8timids and the (Abbdsids
rega}ding the legitimacy of their respective caliphates in
Islam is well known.!® After the F4timid conquest of Egypt
in 358/968, éhe conflict grew more intense, as’ both
dynasties strove to gain political and religious power.!!

Since both dynasties had resorted to a dafwah in order
to attain power, their respective d&(is played a major
role in- the struggle that ensued.?!? Regarding the
political activities of Kirmdni, although there is no direct
mention in the available works of his contemporaries, from
his own works, such as al-Majidlis al-Bagriyyah
va-al -Baghdidiyyah,!? it appears that he was actively
engaged in this struggle. He was moving between Baghd&d
and Bagrah, the two main intellectual centres in the aréa
at- that time, holding gatherings to propagate Ismailism
and to rally people to the cause of the Fatimids. It has
been suggested that he may have participated also, at
this time, in the compilation of the Rasd'il Ikhwén
al-Saf8' (the Epistles of the Brethren of Purity), thought
to have been compiled in the 4th/10th and 5th/1lth

centuries, though there is very little evidemce for this,24¢"y

In time, "Kirm8ni's efforts were rewarded when some of

the governors of the (Abbisids transferred their loyaltieg/l
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to the Fétimids and had the khutbahs!’® read in their
names, in the ptincipalities over which 'they governed.
In 382/992, \the governor of Mawsgil, AbQ _al-Dard&'
Muhammad b. al-Musayyib (Ugayl?i (d. 386/996), declargd his
loyalty to the Fatimid Imdm al-(Aziz bi-Al1l8h
(344/954-386/996).1¢ In 391/1000, his brother and
sugcessor, Mugalled (Ugayli, was said, according to Ibn
$obi'(d.448/1056), to be making plans to attack Baghdidd and
to.overthrow the (Abbdsids, but his sudden death prevented
the plan from being carried out.!? ‘

In 401/1010, the khutbah was proclaimed in t?e name
of Imém al-H&kim bi-Amr All&h, by Muftamad al-Dawlah
Qirwdsh b, al-Mugallad ‘Uqayli (d.444/1052), in the entire
area under his jurisdiction, in places such as
Mawsgil, Anbar, Madéa'in, Kifah etc.!* In the same year,
(A1l b. Mazid Asadi (4.408/1018), the chief of the Banf{
Asad, also declared his allegiance to al-H8kim and had
the khutbah read in Hillah and the districts under him!?®
in al-Hékim's name. Further, it appears thatteven in
Baghddd itself, a strong current of'support was generated
by Kgrméni's activity. According to Ibn Jawzi (d.597/1200),
the Shiites of Baghd&d (including the Twelver Shiites)
soughf help from al-~H8kim, during a quarrel betweer the
Sunnis and Shiites in 398/1007.3¢ Because of the sedrecy

surrounding Kirmdpni's role, partly perhaps due to the
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practice of tagiyyah,?! most historians have been unable to

r

throw much light on his role, to the extent, sometimes,
of being totally wunaware of his involvement.v However,
it is undoubtedly to Kirmdni's activity that credit must
go for the overwhelming success of the daf‘wah in Irag. Had
it not been for the sudden death of Muqaflad, it 1is
not inconceivable that a concerted attack on Baghdéad
would have led to Ismaili success in that area.
Nevertheless, Kirmdni's role was a crucial one in paving the
way for future dé¢is such as al-Mu'ayyad (d. 470,1078), who,
having converted Basd8siri?? (d. 451/1059) to the Ismaili
cause, was successful in seizing Baghddd and having the
khutbah proclaimed in the name of the Fdtimid Caliph,
Im8m al-Mustangir bi-Alldh (427/1035 - 487/1094).23

From the (Abb8sid point of wview, it seems that they
were extremely hard put to, in coping with the success of
Kirmé&ni and his colleagues and thusﬁtheir only recourse
was to prejudice public opinion by vilifying the ancestry-~
of the F8timid Caliphs. To this end, the (Abbasid Caliph,
al-Q8dir bi-All8h (381.,/991-422/1031), issued a manifesto
in 401/1011, which was signed by several jurists
attacking Fatimid claims to possessing an (Alid genealogy.?*

This does not seem to have adversely affected ‘the
success of  the F&timid da‘wah immediately, for in

450/1058 Baghddd did eventually come under the sway
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3 .
of the Fétimids, though this was to last only for a year.

Religious Activities of Kirmént

As suggested earlier, it does not seem unlikely that
Kirméni was engaged in serving the Fatimid cause from the
time of Imdm al-(Aziz, but his role becomes conspicuous
only in the time of Imdm al-H&kim. Kirmdni in all his
available works, mentions only the name of Imdm al-Hikim,
Al-Hakim's reign has probably been one of the most
controversial and enigmatic in Islamic history and has
generated a wide range of views about him, from ascribing
insanity, on the one extreme end, and divinity, on the
other, to him. There were all kinds of upheavals in his
time: political, social and religious, which will be
discussed later.

" However, during al-Hakim's time, the 1Ismaili dafwah
was very successful. His reign is considered the golden age
of the Ismaili da‘wah.?% In 395/1004, al-Hdkim had
established the Dir al-Hikmah or D&r al-‘Ul0m (House of
Wisdom or House of the Sciences)?¢ for the propagation of
the 1Ismaili dafwah  and to provide an intellectual milieu

for systematizing Ismaili thought and doctrine. This was

‘not to be without its difficulties, however, as in fact it

had to be temporarily closed by al-H8kim because of the
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controversial debates generated among the di(fs.?’” The
closure of the Dir al-Hikmah caused great perplexity among
the people of the da‘wah, which in turn led them to
conflicting and extreme views. This situation has been
described by Kirmdni himself in his epistles. As he says
in Mab8sim al-bish&rét:

When I reached the Prophetic sanctuary, as
an emigrant and the (Alawite threshold, as a
vigitor, I saw that the sky was overcast with an
all-pervading cloud and the people were under a
great trial, The bond wof-the previous customs
was broken. He (Imdm) had turned away from the
people of religion, owing to what they had
earned and had refused to continue the practice
(rasm) bf holding the assembly of wisdom, which
used to be held among them -as a favour. The
high among them had become low and the low high,
And I observed that the people of the gquiding
da‘wah, may God spread its lights, and those who

were growing under the protection of the
imamate and those who were devoted to it
were bewildered by these conditions, which were
befalling them a wvhich were causing their
forelocks to turn -yhite, and they were
overwhelmed by the recurrence of the causes by
vhich only the hypocrites and sinners perish,

They were colliding against each other and each
one -of  them was accusing his companion of
sinfulness and breach (of faith). Ruinous thoughts
vere making a mockery of them and destructive
insinuations were in circulation amongst them,
They did not know what caused the manifest smoke
to cover them, nor did they know what caused
them the open trial, Thus some of them
climbed the peaks of extremism and some others,
in retreat, abandoned the refuge of religion and
its handles, and the pillars of belief of a
small number of them and what they had accepted
of the religion by their own choice and search,
vere violently shaken, and they were on the brink
of disintegration, deviation and
deterioration,..3?

14



In such a perplexing situation, around 407/1016, at the
request of d&(f Khatgin al-Dayf,(d. after 411/1020)3° the
then bdb (or b&b al-abwdb),?° Kirmdni was summoned by
al-yadkim to reorganise the daf‘wah, and reopen the Dir
al-Hikmah. Kirmdni came to Cairo to undertake this
task.31? Fortunately, most of Kirméni's epistles,
addressed to the dissenting d&({s, on controversial 1issues
and elaborating other obscurities, have survived. Kirmint
reopened the D4r al-Hikmah and tried to reorganise the
da‘wah. Although a group of di‘fs persisted in holding
extremist views and eventually parted with the mainstream
and formed the Druze movement,?? by his efforts a
considerable degree of unity prevailed and the solidarity
of th; da‘wah was restored. D&‘1 (Im8d al-Din 1Idris,
commenting on Kirmdni's role, says:

He came as an abundant rainfall to the 3basture

after its being barren. By his explanation the

black and gloomy darkness vanished and by his

clear knowledge --and light of guidance the
-superiority of the 1iméms became evident.??

‘hhﬁ\\ )

Kirnint's deatM

The date of Kirmdni's death, 1like that of his birth, 1is

_obscure. Z&hid (Alf thinks that Kirmdni -died between

408/1017 and 425/1034.°¢ In another place, he writes that

in 4341043, al-Mu'ayyad arrived in Egypt and went through

- 15




the higher stages of Ismaili dafwah under Kirmdni.3*® Husayn
Hamd&ni also, 6n the authority of D&(f (Im&d al-Din Idris,
vrites that al-Mu;ayyad was a 'spiritual descendant' of
Kirm&8ni,3¢ in which case Kirm8ni must have been alive at
least until‘434/1043. It 1is doubtful, however, that
al-Mu'ayyad actually studied under Kirmdni, because he woﬁld
have done this under his own father, who was the hujjat
il-jazfrah of Firs and after him, he himgelf continued the
post of hujjah very efficiently.?’ ﬂi

According to W. Ivanow, the latest definite date
mentioned in his works is that of the completion of
al-wa(izah, 408/1017.°* However, the date of compilation of
Réhat -- in which al-Walizah is referred to -- shows thdt it
was compiled in 411,/1021.3* This means that Kirmanj was
definitely alive at least until 411/1021.

It is also difficult to determine where Kirmdni died.
From the accounts of (Abbds Hamddni and 2z&hid (Ali, it
appears that he died in Cairo as bdb al-abwdb or chief di(i,
replacing Khatgin al-Dayf.¢? However, if R4hat was compiled
in 411/1021, in 1Iraq,*! as stated in the text itself
(p.Zb), this would pose certain difficulties. For if he
vas b&b al-abwéb, he would have remained in Cairo, but if
he was in Iragq at that time, it seems unlikel{’tkat he
died in Cairo, as b8b al-abwéb.

It is more likely that Kirmdni did not replace Khatgin

Al
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al-Dpayf as bab al-abwdb, but rather, only came to Cairo
to help him to reorganise the da‘wah. After restoring it,
he went back to 1Iraq to resume and continue his post as
hujjat al-(Irdgayn. This can also be surmised from the
many laudatory statements, such as "b8ban li-rahmatihi
(i.e. the door for his (al-Hakim's) mercy)", used by
Kirméni (?r Khatgin al-Dayf in his al-Ris8lah
al-Durriyyaﬁ." -

/

Thus it\@s most piggable that Kirm8ni died in Iraq, in
the position \SE: ujjat’al-(Iréqayn, rather thén in Cairo
in the position of bdb al-abwdb, as some scholars have
thought,.*¢? Thi's, however, does nét necessarily exclude
the possibility of Kirm8ni's death having taken place in
Cairo, nor his being appointed to the rank of bidb al-abwéb.
In that case, he would have been appointed badb al-abwlb
sometime after 411/1021,‘t particularly if it is true
that al-Mu'ayyad studied wunder him, and he could have
died there, but the present available materials do not
support such a view,

Against the background" of these meagre details,
Kirm8ni emerges as a figure of great stature in the
intellectual life of the 1Ismaili da‘wah of the time and
it is 1important, therefore, to look at his writings. To

facilitate an evaluation of his significant contribution in

this regard, an annotated summary of his writings is given
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here below.

Kirmnf's Writings

A. Bxtant Norks

Kirméni is considered one of the most learned and talented
Ismaili writers of the Fatimid period. He was a prolific
writer, and although a number of his works are 1lost,
several have survived to give us an idea of his
intellectual contribution.** In the following list, I have
gathered all the titles of Kirmdni's works mentioned in
one place or another. I have also given a translation of
the contents of his important works, particularly in the
case of Rdhat al-faql, which is the culmination of his
erudition in the rational and traditional sciences.

1. Ribat al-(aql.¢?

This . is regarded as Kirmdni's magnum opus. It

congists of seven aswdr (sing. sOr -- wall, enclosure,

castle), the first six of which are divided into seven

mash8ri( (sing. mashra! -- crossroad, way: street) while
\

the final is divided into fourteen mashérif.

The details of the contents follow as under:-

18



On the Introduction to the Book, the Explanation of
That which is Neg;EEary for its Reader, and the Reason
for the Arrangement , of the Asw8r and Mash8ri( as they

have been arranged.+*¢

On what is necessary (to do) before reading this book,
such as the refinement (education) and preparation of
the soul to accept it, and that which refines and

prepares it,.

On what 1is necessary to acquire, such as seeking
(spiritual) assistance (istighdr) by reading

religious books and following the (religious) teachers

and the definition of this our book.

On what is necessary to read and to make it the
focus of attention (giblah) in the constant reflection

on what it contains.

On the intended goal in the arrangement of the aswlr of
this book as we have walled its mashérif.

On the glad tidings of salvdtion and felicity in the
abode of eternity and immortality (baqgd') to the one

among the worshippers of God, may He be exalted, who,

-
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II

through the true religion, reads it according to the
path of religion and according to the arrangement of

the paths of worship.

On the declaration of the eternal excruciating
punishment to the one among those who do not deem
action necessary and fail in straightening the soul,
who reads this book neither according to the path of

religion, nor according to the order of worship.

On what benefit the soul attains in acquiring
perfection by reading this book and comprehending what

it contains and conceiving (its contents).

-~

On the Tawhid -- the Sanctification/ (taqdis), the
Exaltation (tahmid) and the Glorificatjon (tamjid) of

God, which is the Crown of Intellects.!’

f

1, On-.All18h, besides Whom there is no other God, and the
falsity of His being non-existent.
2. On the falsity of His being existent.
3. On (Alléh), the exalted, Whom no attribute can
20
=



ITI.

describe; He is neither a body nor in a body; neither
can He be conceived by an intellect nor perceived by
a sense,

-

On (All8h), that He, the exalted, is neither form nor

matter, nor does there 'subsist with Him, as such,

something analogous to matter upon which He acts.

On (Alldh), that He has neither a contrary nor an

equal.

Oon (Al18h), that there 1is nothing in the
languages through which He can be describéﬁ‘”sga‘ﬂe
deserves.,

g
On that the truest doctrine in the tawhid is through
the negation of the attributes existing in the

¢

existents from Him. ’
On the Pen, which is the Prime Existent.*?

On the establishment of the mubdaf (Originated Being),
vhich is the First Existent (al-mawjld al-awwal); and
that its existence is not by itself. It is the cause

at which all things come to an end. It is neither a

21



body (read jism) mnor a force in a body. It is beyond

the physical world.

On the existence of the First Existent from God,
the exalted, that it is not through emanation
(fayd), as the philosophers say, but through ibda&f
(instauration), and to try to comprehend the nature

of its existence 1is impossible.

Oon the First Existent, that it is self-identically

-ibd8! (instauratién), and self-identically the mubdaf

(Instaurated), self-identically wahdah (oneness) and
self-identically wéhid (One). It is the First

Existent which is not preceded by anything nor is there

anything prior to it in existence.

On its being perfect and eternal. It does not alter
from that upon which its existence 1is based. It is
w8hid (One), and nothing is like unto it. And that it

does not comprehend anything other than its essence.

On the quiddity of its substance; what are the
necessary attributes inseparable from it; what is fhat
vhich necessitates it to be subject (hdmil) to

predicates resulting from that which its essence

22
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consists of, and what is -that which becomes
predicate. Furthermore, it is united (mutawahhid) in

-

one respect and multiple (mutakaththir) in the other.
On the fact that its glo;y, brilliancy, beauty and
happiness .by itself, is greater than can be
comprehended by any description, and that it is
impossible to comprehend it through that which is out
of it and has its existence from it. ‘It longs to do
so, but is baffled by it. It is the greatest name
(al-ism al-a‘zam) and the greatest named (al-musammé

al-afzam).

On 1its being the Prime/ Mover of all movable things,
whatever way it moves. It is the cause of the
existence of whatever is other than itself. It does
not need anything other than its essence to gct upon.

It is intellect, intellecting and iqgjlligible.

-~

On the Existent from Ibd&‘ which is the First Mubdaf
through Inbi¢(&th,*? such as the Pen, the Tablet and the

Noble Principles which are the Higher Letters.%*

On the characteristics of inbi(&th.

23
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Oon the First munbalith which is the Second
Intellect (al-‘aqgl al-théni), called in the Divine Law
'the Pen', and its estabii;hment as the Second
Existent. It is 1like the First with respect to
perfection. It is neither a body nor in a body and

that its existence is not by the primary intentjon.3?

On the Second munba‘ith the first potential, namely,
the Primordial Matter (hayOléL< called (in the
Divine Law) 'the Tablet'. Its existence from the
First mubda¢ is not by the primary intention. It does
not resemble the Firét, nor that which wunites it to
it like the first inbi(4th; what 1is the reason for it?
It is the source (agl) of the physical world and its
position among the instaurated (ibdé(i}yah)

existents is ana&ogous to number three among the

numbers.

On ““the cause due to which the First mubdal , namely,
the First Existent, and that which came into
existence from it are not from one and the same genus.
On  the Higher Letters which are the Noble

Principles in the world of the first inbi(&th. On

their number, and what is that which came into

24



existence out of each of them and the mode of its

existence.

On the cause, which necessitated the existence of the
Higher Letters from the First mubda‘ and the First
munba‘ith as seven immaterial intellects (mufdrigah
lil-ajsdm, lit. separable from bodies) and the stopping
of the existence from inbif&th at them,
e

On that the existence of the existents which came
into existence through inbif4th from ibd&‘, which |is
the First mubda¢, 1is not in time. Except Primordial
Matter, all of them are pure forms, whi%h on the one
hand are one and on the other, many. They do not
think of anything except their own essences and
whatever précedes them in existence. Their form is
the human form which they do not exceed. Their
lights penetrate bodies and souls and act in them and-

the existence of the existents depends upon them.

)

.
-

. /
On the Existent from the Noble Principles which are sthe
Higher Letters, such as Nature and 'its Heavenly
Bodies.*®?

On the quiddity of Nature, which, by itself is in the
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physical world, is one thing with respect to its
substance, and many things with respect to its acts in

its matters.

On Nature, that it |has two ends: the first
comprises it inasmuch as it is its cause, through which
is (its) first existence,which is the first perfection,
and the second is comprised by it inasmuch as it is its
effect, due to which is (its) second existence, which
is the second perfection. Its place is between the
two ends. What are these two ends and what is their
place? And since the second end 1is a centre the
movables move from it.

On that the Nature has (a kind of) knowledge. What is

that knowledge? It is comprehensive of all virtues

because of the part which is its second end, apd
it has richness and perfection through the
connection (read (bi-ittigdl) of the virtues with

' each other.

On the Pedestal (kurs!) which 1is the closest angel’?
is the First Movable Mover inasmuch as it 1is ... the
form which causes to move (al-gOrah al-muharrikah) the

v

sphere in which it is: and the cause of its being
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both a mover and movable. Also, the fact that it is
in the body; what 1is the cause of its being in the

body?

On the Throne (farsh) namely, the highest sphere,
which 1is the closest angel,3%* is the First Movable
Mover inasmuch as it 1is movable, and the higher
bodies which follow it and their numbers and that
the sphefes in their entirety are at rést, but moving

with respect to their parts.

On the bodies of the spheres, particularly the Highest
Sphere. They are the simplest bodies in the abode of
Nature, they are \firm and do not perish in any
condition, nor do éﬁ;;’alter from that upon which they
are based, nor do they accept any form other than

what they have got.

.
-

On the states of the sublime bodies, and that
acccording to which they go on in their
movements. On their kinds and actions which are the

causes of the existence of the natural existents.

-

¥

On the Existent from the Higher Bodies, such as the

Lower Bodies and their Statés.*%?
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1.

On Prime Matter out of which the bodies - come into

existence.

On the four elements, their states and
efficient (active) natural forms (read guwar),
the modality of their connection with each other and
the difference between them and the higher bodies.

On the movements of the four -elements; the elements
in their centres have neither gravity nor colour. They
are the intermediaries of the souls in comprehending
(idr&k) the sensible things.

On the four elements; they are permanent in their
essences and conserved in their quantity. They
neither increase nor decrease, they are changeable

into one another with respect to their sides.

On the cause which necessitates the density of the
bodies and the multiplicity of their parts.

e
On the Earth, that it 1is non-globular. What is the
reason for it? And which (part) of it deserves to
be a centre of circumferential body, and what is

its shape? And that its outer parts face the air,

~

28



which has a movement through which the water of
the ocean 1is transferred. What 1is that movement?
There is a part of it which coagulates into the 1lofty

mountains. What is its cause?

7. On that the water on the surface of the earth does not
surround it, What 1is its cause? It increases and
decreases in the ocean. What is its cause? Its outer

form, which faces the air, is in a human form,

i}

|

VII. Bn the Existent from Higher and Lower Bodies (Fire,
Air, Water and Earth) such as the Three Kingdoms of
Nature (which are Mineral, Vegetable and Animal) and
the States of Man in his Perfection,%®

1. On the Seconé Matter from which the generated things
(mutawallidit) come 1into existence by that which is

®ailled temperament,

2. On the existents in the domain of air, such as the
st

N
N

meteors (§thar), inasmuch as they ake mixed
T~
(mumtazi j) and their states.

3. On the &existents in the earth, such as mineral,

vegetable and animal. The (first) in order is the
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mineral in as much as it is a body.

On the mineral inasmuch as it is a natural soul
and (it possesses actions and knowledge. What is
that action and what is that knowledge?

On the vegetable inasmuch as it is a body. It is more

composite and more organic than the mineral.

On the vegetable inasmuch as it is a
vegetative soul and the characteristics of “its
existence and its state together with its body and its

quiddity.

On the animal inasmuch as it 1is a body; and the
beginning of its appearance. It is more composite and
more organic than the vegetable, and it 1is the end of
the existents beyond which there 1is no other

existent,

On the animal inasmuch as it is a sensual soul;
its existence, éhe characteristics of its existence
and the existence of its knowledge wvhich it
has for the sake of preserving its body. What is

its state in its perfection and potentiality? What
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is its origin? 1In what is it analogous to the human
species and in what different from it?

On the human soul inasmuch as it is sensual. What is
its state and what is it? What are the things which
take place in it and that which follow them in
existence as first perfection through which it
acquires the second perfection? What 1is the end
which it attains in 1its actions? What 1is in it
which is analogous to form? what is that which
takes place in 1it, such as the impressions of
acquisition and what is its place among the
existents? It is one from one respect and many

I3

from the other.
2

On the human soul inasmuch as it is rational. What
is its condition in this status? Is it the same
sensual soul whose status is transcended, or
does the human being possess three souls: vegetative,
sensual and rational, as it is said? What is it: a
;hbstance or an accident? If it is a substance then
does it have the same accidents which the bodies have,
or has it its own accidents? Which part of it |is
analogous to matter and which part of it is analogous

to form?

3l




11.

12,

13,
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On the rational soul. What are its actions? Do the
actions occur through the assistance and co-operation
of its body, or does it have an action which
distinguishes it from the body? What is the
difference between its actions and what is the goal
which it achieves through them? What 1is its first
perfection and what is its second perfection? What is
the nature of 1its end as a surviving, complete

intellect?

On the rational soul inasmuch as it is
surviving. What is its cause? What is that which
makes the soul (sérive) to attain survival and bliss
and what is that which causes it to have perdition and
misery? Does this happen to it from outside of it
or does it happedﬁ to it from its nature which
constitutes its existence? What is misery and what
is bliss? What 1is its (soul's) death and what is

its life?

On the human soul and the requittal which it gains
after passing away from this world. What is
resurrection and what is reckoning? What is reward
and what is punishment? What 1is paradise and what

is hell? What 1is the condition in all that?. What
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is the state of pious people in their return? What

is that which indicates their state (text says 'its')
in the hereafter, 1in this world? What are their
actions? What is the . state of hypocrites, of
sinners, of those who go astray and who mislead, and
of those who claim authorjty while they do not
believe in God through the true religion ‘din
al-hagg)? Who are they, what are their actions, &nd
what is that which they are going to encounter after-
death? Do the souls attain their reward or
punishment in the state of their passing away or do
they attain them altogether on the day | of
resurrection? When will that be? What is that which
gathers both the groups -- the people of paradise
and the people of hell -- until the time of that day?
Is it a unique form upon which is based the form of
their bodies in this world or something else (lit.
or how is it)? Do. the souls after separation and

isolation from their visible forms have any

{
{f\\\\““uttachment with any other body, as the extremists

and transmigrationists maintain, or not? Do they
remember the things which they had in this world or
not? Does anything from their knowledge become null
or not? Does the one who achieves salvation receive

a special reward by acting like the separate
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(that . is, immaterial) intellects, or not? What is

that act?

On the human soul inasmuch as it is rational and
receiving heip from the Heaven, and the nature of its
connection with the Holy Spirit. Why do not all souls
alvays get divine help? What is the reason for
that? What is the revelation through which the
soul is helped, how is this done?

How is it connected with the Delegated Souls (i.e.
the P}ophets)? Is it (revelation) connected
with them (tﬁe Delegated Souls) in the state of its
being in sensual rank or imaginative rank or
rational rank? How man& kinds of it (revelation) are
there?

What is the miracle which appears from them
(Delegated Souls)? What is the difference between the
miracle and the things whi¢ch appear from thé
magicians? Why has the understanding and
learning of that .which belongs to —magic become

possible by éndeavour, and not possible of  that

vhich belongs to miracle?

\\\.What is that which unites the virtues for the

-édivinely) helped soul? What is 1its state in its

actions and ends in their modes, and how is the state
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‘of the companions around it (the Delegated Soul)? What
is their statug and the status of its successors and of
that which he brought from God?

How many cycles and their 1lords are there.through
“‘whom the "new creation" pecomes complete? What is the
status of the lord of the seventh cycle? What are
his actions? And.what is the means through which
the completion of the cycles comes to be known?

Also an account of. the doctrine of the
philosophers regarding 'the acquisition of wvirtue by
the soul by (reading) their books, and - the

»

explanation of the corruption in it.

2. Al-Maglbth ft ithb&t al-im8mah."?

This work consists of two magdléat (sing,_ magélah,
treatise, article). The first magdlah deals with the
proofs of the existence of the creator, the soul,
divine justice, law, esotéric interpretation
(ta'wil) and the necessity of the prophets. The magdlah is
divided into seven magdbih (sing. migb&h, lamp, 1light),
subdivided into forty-nine baréhf& (sing. burhdn, proof).

The second mag8lah is entirely devoted to the doctrine
of imamate. This’is also divided into seven misbahs,

subdivided into fifty-nine bar#hin. In this maqgllah,
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Kirm8ni deals with the proofs of imamate, necessity of
the infallibility of the Imém, falsity & the choice
of the community with respect to Imdm, the validity of being
an Im8m according to the nagg (the divine appointment) and
the choice of the Prophet, that imamate after the
Prophet belongs only to (Ali, that the imamate according to
nagg reaches Jalfar al-$&8diq and after him, Isma(1il,
excluding his -brothers.

‘Finally, Kirmini deals with the necessity of the
imamate of al-Hdkim bi-Amr Aliah, and the obligation of
obedience to him, and tries to show that the imamate
after Jal far al-Sédiq congznues in the progeny' of
Ism&8(i1 until it reaches to al-Hdkim. Thus, according
to Kirméni, al-Hadkim was the true Im8m of his time,

v

obedience to whonm is obligatory:

3. Kit&b al-Riyéq.

.The complete title of this book is Kitéb al-Riyéd
f{f al-hukm bayn al-S8dayn Sahibay al-I1gl8h wa-al-Nugrah, or
Kit8b al-Riy8qd ff al-1gl8h bayn al-Shaykhayn, Abi Ya(qlb
wa-Abf  Hitim fI m8 awradd Ab0 H&tim I Kitdb al-Igléh
wa-Ab0 Yalgib ff Kit8b - al-Nugrah fi sharh m8 gdlahu
al-Shaykh al-Hamid ff Kit&b al-Mahg0l.**

This book is an attempt by Kirméni to reconc%le_the

differing standpoints of Sijisténi and Réz1i

-~
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regarding Nasafi's views, The book is divided into ten
chapters, which consist of one hundred and fifty-seven

sections., The contents are:-

1. On what 1is discussed regarding the Soul (nafs),
which is . the first munba‘ith, consisting of

thirty-eight sections.

2. Oon what is discussed regarding the First
Intellect (al-‘agl al-awwal) which is the First

mubdaf, consisting of nine sections.

3. On what 1is discussed regarding the Soul and Matter
(hay0l8). Do they resemble the First (Intellect), or

»

not? It consists of six sections,

4. On. what 1is discussed regarding the souls as parts or
(read aw) traces (ajz8' aw-4th8rj, consisting of eight

sections.

5. On what is discussed regarding the, existence of the
human being as the fruit of the world, consisting of

seven sections,.

6. On what is discussed regarding . movement,

’”
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quiescence, matter and form, consisting of seven

sections.

On what is discussed'regarding the divisions of the

>
world, consisting+of seven sections.

On what is discussed regarding (divine) decree (gadad’')

and ordination . (gadar), consisting of twenty-four

sections. . .

On what is discussed regarding the Law of Adam -- may
peace be upon him -- and the legatee of Noah -- may
peace be upon them -- consisting of thirty-three
sections.

On what was neglected to correct from Kitdb al-Mahg0l
(by Nasafi) on tawhfd and the First mubdaf, which is
the First Existent, which was more deserving to be
corrected from what he had discussed and- coffected,

. A\ . .
consisting of sixteen sections.

Ma‘Sgim al-huds.®?
The complete title of this book is Mafldgim  al-hudi

va-ig8bah ff tafdfl (Alf ‘alayhi al-gal (ald -al-gahdbah.

This is a polemic — cofiducted againg\ al-Jahig (d.
\ ~

5

-
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255/868) on the issue of (Ali's worthiness over the first
three -caliphs. ~Here Kirmini tries to refute the views
of'al-Jébi; expressed in his ai-‘ughmaniyyah. The extant
part of the book is the second half, the first half being
lost. ft starts with the thirty-first fagl (section) of the
third bdb (chapter). In the third'chapper, from sections
thirfy-one to thirty-four, Kirmdni urques in favour of
(Ali's wvirtues over the other Companions of the Prophet.
The fourth chapter 1is divided into sixteen sections
and devoted to establishing (Ali's worthiness over AbQ
Bakr. The fifth discusses those characteristics of AbQ
Bakr which rendered him unworthy of being appointed Imém,
and describes (Alf's nomination to the imamate of

the Muslim community.
o,

5. Tanbih al-h8d! wva-al mustahdf.¢®

This work is divided into twenty-eight chapters, which

/ate subdivided into one hundred and ninety-six sections,

and deals primar?ly with the two types of worship --
knowledge (al-!ib&dah al-tilmiyyah) and practice
(al-(ibddah al-‘amaliyyah). It also contains polemics
against philosophers, Multazilites, Ashtarites, Twelvers,

Zaydites, Nugayrites, Ish8qgites, extremists (ghuldt) etc.
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6. Al-AqQqw8l al-dhahabiyyah f% al-tibb al-nafs8ng,s?

This is a defence of Ab0 H&tim R&zi's book A(1l4m
al—nubuwwah,\against AbQ Bakr Mubahmad b. Zakariyyé
R8z1i (d. 313/925), and also an elaboration of points
Ab0 H8tim R&zf had neglected to develop in his
refutation of Mubammad b, Zakariyy& R4zi in the debate over
the issue of prophethood and imamate. The book is divided
into two bibs (parts).

The first part is on the exposition of the
continuous error 6f Muhammad b. Zakariyyd R&8z1 in his
al-Tibb al-r0h&ni and the second, on the elucidation of
the established truth about what spiritual medicine is in

-

reality.

7. Al-niollih\ al-Wadiyyah (or al-Wadf'ah) ff mal8lim
al-dfn.¢3

This epistle also deals with the worship  of
knowledge and thaé of practice (al-‘ib8dah al-(ilmiyyah
va-al-(ib8dah al-‘amaliyyah). 1t has been divided into two
parts. The first part, which deals with the worship of
knowledge, is divided into seventeen sections and the
second, which deals with that of practice, into eight

sections.

Al-Rasf'il al-thal&th al-(asharah, or Thal&thah (ashar

40
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ris8lah,*¢?

This 1is a collection of thirteen epistles of which
eleven are by Kirmini, but two of them: Fagl ff al-radd
(al8 man yankuru al-‘8lam al-r0h&n§ and Khaz8'in al-adillah
are wrongly ascribed to him.

Kirmani's epistles are:-

8. Al-Ris8lah al-Durriyyah fi ma(n8 al-tawhid.¢*
In this epistle Kirmdni deals with a question on
tawhid and expounds the importance of fard. (See below

Chapter 11I, sections B and C)

9. Risflat al-Nagm f% mugSbalat al-{aw8lim,¢?®

This epistle is written to explain some
difficult points 1in al-Risdlah al-Durriyyah pertaining to
the concept of cause and effect and numbers\,nf letters of
the 'fard'.  Here Kirmini further elaborates the
numerical importance of the word fard in relation to all
realms of existence, such as, the world of ibdé!
(instauration), macrocosm, microcosm, the world of

religion, etc. *

10. Al-Ris8lah al-Radiyyah.¢¢
The full title of the epistle + is al-Risdlah

al-Radiyyah fi jawédb man yaq0l bi-gidam al-jawhar wa-hudGth
‘ \
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al -gOrah. This 1is in reply to one who advocates the
eternity of substance and origination of the form, arguing
that action (fifl) is inconceivable without the existence

of matter (m8ddah).

11. Al-Ris8lah al-Mudi'ah ft al-amr va-al-8mir
va-al-ma'mfr,¢?

In this epistle, Kirmdni deals with the question of
the Divine commam® (amr). and the attribute Commander
(8mir), whether it is eternal or contingent, and he also
discusses the views put forward by Sijistdani in his
al -Maqgélid.

12. Al-Ris8lah al-L8zimah (1% ;avm shahr Ramag@én
va-hinihi, ¢¢

This work deals with the problem regarding the
commencement of the month of Ramadén. According to
Kirm8ni the date of commencement should b; fixed according
to the calendar and not according to observation of the
crescent. In this connection, Kirm8ni also déals with

the esoteric meaning of fasting during the month of

Ramagén.

13. Al-Ravdah fi al-azal wa-al-azal! wa-al-asaliyyah.¢’

This focusses on. questions of pre-éternity.
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14. Al-Ris8lah al-Z8hirah.??

This is to disprdve the authorship of a treatise
consisting of six sections on six questions, attributed
to Sijisténi. The epistle contains twelve sections,
of which the first six are a disproof, on ‘the
ground that the style and views held by the author do

not belong to Sijistdni, and the second six, an attempt

to answer the questions posed in the treatise.

15. Al-Ris8lah al-HBwiyah f% al-layl wa-al-nah8r.??
This epistle was written by Kirmini in 399/1009, on
the taw'il of day and night, to his lieutenant in Jiruft, a

district of the Kirman province.

16. Risflat Mab8sim al-bishr8t bi-al-Im8m al-Y&kim bi-Amr
Allgh, 72

This deals with the concept of imamate in general

and with the imamate of Im8m al-Hékim bi-Amr
Allédh in particular. It is divided into sixteen
sections:,

17 Al-Ris8lah al-wA(igah,??
L
The complete title of this epistle is al-Ris8lah
al-w4(izah jawdban ‘an masd'il al-m8riq min al-dfn Hasan

al-Fargh8nf al-Ajda! al-Akhram raddan (alayhi. It 1is on
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admonitions and answers to the questions put by an

extremist dé(f, Hasan al-Farghénf.

18. Al-Risf@lah al-K8fiyah £% al-mun8dalah raddan (or f¢
al-radd) (al8 al-Hasant (or al-Husaynt) al-HArQOnt.?¢

This was composed in Cairo and sent to Kirméni's
lieutenant (Abd al-Malik b. Muhammad al-Mdzini, in Kirman.
It is a refutation of the Zaydite Im&m, AbQ al-Husayn
al-Mu'ayyad bi-Alldh b. al-Husayn b. HarOn al-Buthéni
(333/944- 411/1020) who had challenged al-fékim's claim to
the imamate. It also contains a critique of Zaydite beliefs

in general,

19, Al-Risflah al-Wahtdah £t al-ma‘8d wa-al-taqdis.’®
This epistle deals with the concept of eschatology and

resurrection.

20. Risflat Usb! dawr al-satr.’s

This short treatise gives the ta'wil of the seven days
of the wveek, beginq}ng from Sunday. Each day signjfies the
role played by Adam, Noah, Abraham, Moses, Jesus, Mubammad/
and the Q8'im respectively.

Doubt has been cast on the authorship of this work by
Poonawalla, and indeed the style does not seem to be that of

Kirm&nf. Moreover, a standard feature in all of his extant
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works is the mention of Im8m H&kim, which is omitted here.

B. Non-Extant Works

21. Al-Ris8lah al-Layliyyah.??

22. Risflat al-Fihrist.?*

23. Al-Maj8lis al-Bagriyyah wa-al-Baghd&diyyah.?’? -
24. Mtzén al-tagl or al-Riy8d wa-Mizén al-faql.*®

25. T&j al-tuqOl.®?

26. 1kltl al-nafs wa-t&jubA.®?

27. (Alim al-din.*?

»

28. 'Kit8b al-Maq8y!s raddan (or £1 al-radd) (alf al-ghullt
va-ashb8hihim, ¢

29. Risflat al-Shifr8.ff al-khaw8g,®® a treatise on the

star Sirius.
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G 30.

Al-Rasf'il al-ta'wiliyyah,®¢

31. Ris8lah ff mafrifat al-hud0d wa-al-mal8d.®’
32. Kit8b al-Maflvix.'? .
) 33. Kit8b al-Nafdh wa-al-ilzém.*°®
34. Risfilat al-Ma‘8rij.**
35. PFagl al-khit8b wa-ib8nat al-haqq al-mutajallt
al-irtiyéb.*?

€ 36.
37.

8.

' 39.
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Al-Maqidir wa-al-hadh'iq.’?
MaydSn al-(aql.®?
Al-Wagiyyah fi al-matgda.’¢

Kit8b al-Khaszé'in £t funOn al-(ilm wa-al-ta'wf]l.’?
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O ' CHAPTER II

The Classical Ismaili Concept of Tawhtd

)
A. Shaping of Classical Ismaili Thought

quhfd is the most fundamental article of faith in Islam
and in all monotheistic religions, The word tawhfd is
derived from the radical letters w-h-d on the measure of the
second form (taf(il), which literally means "making one" or
"asserting oneness"” and technically, "the belief 1in One

od alone, Who has no partner (al-tawhid al-im8n bi-All&h

u 13 sharika lahu)."?

In\dealing with religious thought we have to bear in
at the Scriptures do not contain cut and dried
initions of beliefs and concepts. When attemp€§ have
been made to systematize religious thought, recourse has
been taken to philosophical systems,?

As 1is well known, Muslim theology in the course of
its elaboration during the Middle Ages encountered much
the same problems'as its Jewish and Christian counterparts,

The various approaches to the concept of tawhid
inevitably reflect the concerns of the various schools that

developed subsequent to the end of the first century A.H.
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The 1Ismaili concept should be understood as being
one among other- such approaches. It seems to represé;t
first of all L a reaction to the existing Muslim
theological concepts or interpretations. This is very
clear from 'the way two major Ismaili thinkers -- Abf
Ya‘qQb Sijistdni and N&gir Khusraw (394 - ca. 481/1004 -
ca. 1088) -- classify the schools and thereby identify their
own positions.

According to Sijisténi those who believe in and obey
God, are divided into four groupst
1) The. group of the idol-worshippers ((ib&d

al-awth&n) vwho carve a block of stone or wood
with their own hands and make ' it an idol with

hands, feet, eyes and ears, and approach God

humbling themselves before it and prostrating,

to it.,?

2) The group of the anthropomorphists

(mushabbihah) who hold that their God has a form
\ with a body, limbs, organs, movements,

transitions’ and states of happiness, anger,
laughter, etc.*

3) The droup of the people of justice (ahl
al-tadl), as _they <claim of themselves, such as
the Multazilites, the Khérijites, the Rifidites,
who believe in the negation of attributes,
states and organs from God, but fail to know that
their negation is not sufficient in the
recognition of God (mafrifat al-ma‘b0d al-hagq).
For the one who has been negated from
attributes, states and organs is one of His
creatures who does not deserve to be compared
with Him.?

4) The group of the people of realities (ahl
al-haq8'iq) who examined the beliefs of others

and shared with them in their beliefs in what is
proper and befitting.*¢
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‘:) A similar but more detailed classification may be found in
Nagir Khusraw's Jami( él-ﬂikmatayn. Thus in the section On
the Establishment of the Creator, he says:

We say that the creatures in their entxrety with
their numerous manners and bel1efs are " divided
into two groups:

One is the group of Dahrites who are the people of
taltil.’” They say: The world is eternal and has no
creator. Rather, the creator of generated things
(maw8l1id), such as vegetables and animals, is the
spheres and celestial bodies themselves (read
khud) which have always been there and will always
be (hamishah béshad).?®

The other group believe in a creator, but they are
also divided into two groups:

One of them 1is those who say that there are more
than one creator; such as Christians, who say that
there are three {creators): the Father, the Sen
and the Holy Spirit; or such as the dualists, who

say that there are two (creators): Yazddn and
0 Ahriman. And they say that 1light and darkness are
eternal.’ ' .

The other group _.say that there is only one
creator. And they, although they bel1eve in one
creator, are divided into five groups:

1) One of them say: the creator is one but (those)
worthy of worship are more than one. These are the
-idol-worshippers who believe in God, but they say:
we worship idols that they may bring us near unto
God. As God says: "And those who choose protecting
friends beside Him (say): We worship them only
that they may bring us near unto Allah"™ (XXXIX:
3). The people of ta’'wil said that (this)
- statement is a parable for those of the ummah who
say: we should befriend some people other than
Muhammad and his progeny so that through them our
nearness unto God may increase.!?

2) The other group is that .of the Christians,

vho say that God is three (the Father, the
Son and the Holy Spjrit) and that all three are

O *



G one and worthy of worship.!?

3) Another is that of the dualists (thanavwiyéln,
sing. thanaw{) who believe that there are two
eternals, but the one worthy of worship is .
YGZdan' 12 s »

i 4) The fourth is that af the philosophers who hold

that the worship of God is not  obligatory upon
° the people, rather it is the knowledge of God,
His power, grandeur and kingdom which is so.!3

The fifth is that of the unitarians

(muwab 1d8n, sing. muwahhid) who say that there

is one God and He alone 1is worthy of

g worsh1p 1e

E

<

N8gir further <classifies the muwahhids, who according to.
him, are the Muslims, He says that despite ‘Eheir

numerous differences, they may be divided into three

groups: -
, 1) The conformists (ahl al-taglid) who follow
C? only the zdhir or the exoteric aspect of the Book.

* They say: "We ascribe to God that which He has
ascribed to Himself and an attribute which does
not befit Him but is found 1in the Book and we
do not know about it, we say nothing about it,
for its ta'wfl is known only to God, as He says:
'None knows its ta'wil save Allah' (III:7)."
They do not add to it (i.e. they do not

= continue the senterice into al-r&sikhOn (1

g al-(ilm, but stop at Allah).!?®

2)  The theologians (mutakallimdn sing.
mutakallim), such as the Muftazilites, the
’ Karramxtes, who say: "Speculation (nagzar) in
tawhid is necessary and thus through arguments
and reflective speculation, we negate the tashbih
(affirmation of creaturely attributes) from
God",1¢
3) The Shiites (followers, partisans) of the
progeny of the Messenger (shffat-i khénd8n-i

a ras0l). They say: "The Book of God has ta'wfl.
‘ And thus -- they _say -- we through the

,
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rational ta'wil:, (ta'wfl-i fagqll) negate the
attributes of creatures from the Creator.” They
say: "Our tawhid lies in a place between tashbfh
and taltfl (negation of creaturely attributes)."
And (concerning this), they report from Imém
Jatfar al-Sadiqgq, who was asked: "Is truth
taltil or tashbfih (haggta‘¢fl1 ast y& tashbih)?"
He said: "It is between the two positions
(mz1zilah bayna al-manzilatayn)."!7?

Ther above classifications show that yhen the Ismaifi
éoncept was formed, there were two main trends towards the
description of God given in the Qur'&n:’ (i) affirmation
of the attributes in a literal sense; (ii) negation of the
attributes from God through speculative reasoning.
Ismaili ~ thinkers such as Sijistdni and Nigir claim to
have a middle position. Their position, however, seems’to
be ié a predicament, as wé will see later on. ,0On the one
hand, they .accuse even the Muftazilites, who were
consiaered by other Muslim schools“ a§’going too far .in
negating attributes from God;*' of insufficient negation
of tashbih from God. And 6n - the other, they claim to hold
a concept which 1lies between tashbfh and taf¢il. That is
ro say, they maintain a kind of tashbfh in their tawhid.
This is also evident from Sijist8ni, who says that the
people of hagd'iq share something with all sects,
inéluding the idol-worshippers.!? In the following, we
will attempt to analyze the formulation of their concept
of tawhid and the factors which vere involved in it,

Numerous elements and factors have been suggested
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in recent studies on the formulation of classical Ismaili
thought.?®* However, the main factor around which Ismaili
thought revolved seems to be the problem of reason and
revelation. This problem was not a new one, It was only
the recurrence of an old problem from Judaism and
Christianity, which had come into existence owing to the

encounter of Hellenism and the revealed religions. The

problem of reason and revelation in Islam was,
perhaps, first realised by the Mu(tazilites, They tried
to reconcile reason and revelation in Islam, This attempt

seems to have influenced almost all Islamic sects in one
way or the other, including the Ismailis, as we will see
later on. ’ZES/Vproblem of reason an‘, revelation had caused
differeyf/ trends among the Muslim sc¢hools of thought
before/,the appearance of the Ismailis, Hence, the
Ismailis were influgnce; by or réacted to all these
trends. The Multazilites' realization of the importance
of reason was apparently due to their contact with Greek
thought,?! but at the same time it appears that they also
realized its importance in the very nature of the Islamic
practices. In Islam, religious practices are obligatory
only wupon those who have attained the rationaf faculty and
those who have not attained it or have lost it are

exempted from them. Arguing on this basis, the

Multazilites maintained: "God has made us worship Him
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through the intellect and the'one who has no intellect is
not obligated (to worship Him)."22 The Multazilites,
extending the role of the intellect, also asserted
that they could recognize God through the intellect,
even without a prophet." Thi§ ‘meant that the intellect
could lead to the recognition of God, just as did the
revelation. The Muftazilites thus, partly due to the
influence of the philosoph;cal works and partly due to the
significance of reason inherent in revelation, placed
reason on an equal footing with revelation. .

The growing influence of philosophy did not gtop
at equating reason with revelation. Some of the adherents
of philosophy considered revelation to be " inferior
to philosophy due to the former's symbolic approach to
the truth, which changed from ;eligion to religion,
whereas the latter approach was considered to be
universally accepted.?* Still others even corsidered
revelation or prophecy harmful to society, as a cause of
stJife and bloodshed. 28 On the other hand, there wvere
the Literalists, who were totally opposed to philosophy."&

Ismaili thought, during its formative process, was
thus éurrounded by such diverse trends concerning reason
and revelation.: All these elements have affected it in

one way or the other: However, the most important

and unifying factor seems to be its, distinctive doctrine

-
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of the continuity of the prophetic mission through

the institution of prophethood and imamate. / The doctrine

»p8 based on the permanent need of a d!ivinely guided

leader, whose knowledge is not acquired by speculation, but

is directly given,?? It is considered that the main aim of
the Ismaili d4¢fs was to make this doctrine comprehensive,
coherent and appealing to all strata of people, whether
a philosopher or a peasant.?®* It was with this motive
that Ismailism assimilated and integrated into itself
all relevant elements from all sources and rejected

what was irrelevant to 1its doctrine,?* as we will see

-

)
in the” following.

The Ismaili d&‘f al-Mu'ayyad, agreeing with the

-

Mu(tazilites says: .

It 1is known that the Prophet did not enjoin
religious obligations except on those who have
intellect. Thus how could he enjoin upon
someone who has intellect something which is not
based ‘on the " intellect? For what is not based
on the intellect is more befitting for those who
do not have it.?3° ‘

However, Ismaili thinkers differ with the Multazilites on

the nature and definition of the intellect. According

to the Multazilites, any individual who has a sound mind
]

and has acquired enough knowledge, is entitled to

intgppret the symbols and allegories of the revealed Book.

,\/ﬁ;\ha\re thus an egalitarian approach towards the human

j R o

intellect, with no essential differences between human
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beings. 3! For the 1Ismailis, although the essential
innate intellect (faql-i gharfzf),?? which has the capacity
of receiving knowledge, is the same in all human beings,
this intellect by itself 1is imperfect, and perfection is
attained through the teachings of the. Prophet or the
Imém, 33 'in a hierarchy at the apex of which is the
Intellect of the Prophet or the Imém, which is
inspired (mu'ayyad) by  God.?3* Thus, according to
them, the intellect on which the sharffah is Eased and
which can interpret it, is not the ordinary uninspired
intellect, rather the inspired intellect of the Prophet or
thee Imém, Hence, the meanings of the symbols and
allegories can be revealed only through the ta'wil of the
Imims from the progeny of the Prophet. As al-Nu{mén says:
God... has made the exdteric aspect
(zdhir=tanzil) of the Book, the miracle of the
Prophet; and the esoteric (bdtin=ta'wil), the
miracle *of the Imdms, from the people of his
house, As nobody except Muhammad, the
Messenger of God, can bring the exoteric aspect of

the Book, so nobody except the Im8ms from his
progeny, can bring the esoteric aspect of it.??

-'Similarly, they agree with .the philosophers that the

source of philosophical knowledge and of revelation 4is the
same. As al-Mu'ayyad says:

The philosophers claim (to know)the rational
sciences (al-‘ulbm al-‘agliyyah) and the real
things (al-umOr al-hagigiyyah), but in spite of
that due to their detachment from the mediation of
messengership (sabab al-ris8lah) the Muslim charge
them with unbelief. And they (philosophers) say
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that in knowing the signs of their salvation they

dispense with the prophets. Their need is only in

governing the worldly matters by protecting blood

and property, and by restraining the strong from

(harming) the weak. But  the 'belief of the

upholders of the truth (muliqgin) 1is that all

sciences, including the rational sciences

(‘agliyy8t) which they claim (to know), are united

in the sciences of the prophets ((ullm al-anbiy§')

and were spread out from there.?¢
Further, if the Ismaili concept of tanzil and ta'wil is
compared to the philosophers’ concept of revealed
symbols and their philosophical meaning,?’ they come very
close to each other. Nonetheless, as in contrast. to
the Multazilites, they maintain that the 1intellect on
which the shari'’'ah is based, cannot be other than the
ingpired intellect of the Prophet or the Imdm; similarly, a
philosopher who can attain ultimate knowledge cannot be
other than the Prophet or the Ima4m.?* Thus, according to
them, the true philosopher <can only be the Prophet or
the Imém. Needless to point out, this exposition 1is
linked with the doctrine of Prophecy and Imamate. If
they were to accept someone as being superior or equal to

the Prophet or the Imém, then this would, according to

them, nullify the necessity of thecontinuity of divine

guidance. - —
. This attitude of the 1Ismailis towards philosophy can
»
be more clearly seen in many of their

contradictory statements. On the one hand, they attack the

«
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philosophers for their misleading ideas and on the other,
in order to substantiate their own views, they refer to
them as hukamd'. For instance, AbQ H&tim R&zi says:

Now we will discuss oo their
(philosophers') contradictions in their views and
their abominable and ignominious doctrines and
expose the absurdities and superstitions which
they have invented in their principles.??

Sijistdni says:

As for the so-called philosophers
(mutafalsifOn), they kept their doctrines secret
regarding the mubdi( (Instaurator) and they
concealed their doctrines about taf{fl when they
said God ... 1s a substance or that He 1is a
cause.*®

Kirmdni says:

The philosophers and those who preceded then,
although they were the learned people of their own
time, yet the sway of error continued over them in
many of the matters they spoke about
concerning the intelligible world (faqliyyét) .*!

On the other hand, the same AbO Hétim R&z1 says about the
philosophers:

The ancient true sages who drew ‘these correct
traces in astronomy, medicine, geometry and other
natural sciences were ... the im8ms of their ages
and the proofs of God over the people in their
time, whom God had helped with revelation and
taught this wisdom. ... They had different mames,
For instance, Hermes who was known among the
philosophers by that name, was known by the name
ldris in the Qur'éan, and in the rest of
the revealed Books, as Akhn(Qkh.¢2

Kirmdni's al-Riy8d shows that Sijisténi, in order to
substantiate his own point of view, refers to

Empedocles.*? Kirmdni himself, in his epistles, qQuotes the
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hukam8' (sages) several times to sybstantiate his point of
view.4¢ Above all, there is N&gir Khusraw's™ Jémif
al-Hikmatayn (éompriser of Two Wisdoms), in which he tries
to harmonize the two wisdoms. Ndgir says that although
the treasure of \wisdom 'is the heart of the Prophet,
there is Jsomeé wisdom in the books of the ancients
(qudam8') too.*?®

These statements show, on the one hand, that according
to the Ismailis, the ideal philosopher is the Prophet and,
on the other, that they were eclectic in borrowing .
philosophical ideas from antiquity. Their assimilation or
rejection of ideas seem to depend on this ;onviction. For
instance, they accepted the concept of the absolute
transcendence .of God, the concept of the intellect and
the soul, from Neoplatonism, which were compatible with
their view of the necessity of mediation, but they rejected
the concept of.emanation and the concept of God being the
prime cause of the world and the concept of the five
eternals, which make mediation and propﬁecy superf luous.
In upholding prophecy in this way, as H; Corbin points
out, the Ismailis - were not alone, for there were other

Muglims who held similar view,*¢ but what distinguished

them is that they hel that this source continues through

generations of . prophetik off-spring in the person of the

Imdm, as N&gir says:
N
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Hikmat az hadrat-i farzand-i nab! b8yad just
Pdk-u p8kizah za tashbfh-u za ta‘t{fl chd sfim

From the presence of the Son of the Prophet should
Wisdom be sought

Pure and unsullied as silver from tashbfh and taf4fl.¢?

Thus, Ismaili thought, due to it§ emphasis on the role
of the Prophet in providing the true Kknowledge and leading
to the truth, may be identified as a kind of ‘"prophetic
philosophy™, 4% in contradistinction to other philosophies,
whf;h do not take recourse to a higher agency other than
the ordinary human intellect; or revelational theology*?
in contrast to the rational theology of the Muftazilites,
who maintained that God can be recognized by the human
intellect, without the guidance of a prophet. In fact,
if we take into account also their emphasis on the esoteric
aspect, then it should be called prophetic-esoteric
philosophy.

Finally, it should also be mentioned here that in part
they agree with the Literalists, in the sense that they do
not, like the Muftazilites, put aside fthe anthropomorphic
attributes imputed to God; rather, they take them in the
sense// of the Prophets and Iméms.3® Further, contrary to
the Multazilites, they also accept taglid (conformity)
partially, as an introduction to the truth (mugaddamah-i

k
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haqq).®? However, .the question, as in the case of
_reason, is whose taglid shguld be followed? According to
them, if the taglid is that of the Prophet and his
gsuccessor, then this leads to the truth. If not, then it
is not valid.%?

This brief account of the formation of the Ismaili
thoughg shows that it has utilized all kinds of
philosophical and non-philosophical ideas and beliefs
congenial and compatible to its doctrine and synthesized
them, It is in the 1light of this background that we will
try to study the formulation of the classical Iismaili

concept of tawhid prior to Kirmdni,

B. Main Peatures of the Ismaili Concept of Tawhid prior to
Kirmant

Given that the classical 1Ismaili theofogians placed the
concept of tawhid between tashbih and taf{il, it 1is clear
that these concepts had already been coined before the
formation of their own concept. As pointed out earlier, it
vas inevitable for the Muslims to reflect upon the nature of
0God as described in -the Qur'adn in the light of reason, and
it seems that the gradual and growing influence of
philosophical works compelled them to formulate a

logically consistent ana coherent conceﬁt of God. This

4
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attempt materialized in the speculation of the
Muftazilites, wvho ' tried to negate anthropomorphic
attributes from God. They, however, were not consistent
in their negation of attributes nor in the explanation of
the meanings of .attributes and their manner of existence.
The founder of the. Mu(taziiites, Wagil b.
(At&'(80/699-700-131/748-49), as Shahrasténi reports,
advocated the total negation of attributes from God, by
saying: "Whoever establishes the meaning of an eternal
até}ibute,‘ establishes two gods". But hii followers,
Shahrasténi continues, went more— deeply into this
question after studying the works of the philosophers.
They concluded by reducing all the attributes of God to
knowledge and o Pover, which they maintained were His
essential attributes. According to Jubbd'{
(d.303/915-16), these attributes are aspects (iftib8rdn) of
the eternal ~essence; according to AbQ H&shim (d4.321/933),
they are its modes =~ (hdl&dn). AbO al-Husayn Bagri, on the
other ﬁand, tended to reduce all the attributes to one,
namely; , knowledge. They, denying the eternal attributes,

said that God is 'knowing' by His essence, 'powerful' by His

essence, 'living' by His essence: not by 'knowledge' or

- 'powver'’ or 'life' as eternal attributes or entities

{ma‘8ni), subsisting in Him. For, 1if these attributes

shared in the eternity of God, which is His special

- 1
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characteristic, they would also share in His godhead.?®?

The Multazilite view, however, was rejecteds by
various groups on different grounds and for different
reasons, The "Literalists™ according to Shahrasténti,
rejected it on the ground that the attributes are
mentioned in the Qur'dn and the Traditions and they called
them the mufattilah (Deniers of the attributes or the
existence of God).%¢ The Multazilites in retaliation, éalled
the "Literalists" +he gif4tiyyah (Attributists) or the
mushabbihah (Anthropomorphists),?? due to their adherence to
the anthropomprphic attributes. In this pro— and
anti-attributes controversy between the Literalists and
the Muftazilites, the silencing objection is reg;rded

by Shahrast8ni to be that of Abl al-Hasan Ashfari (d.

324/935). He contended with the Mu(tazilites:

By the establishment of the proof you agreed with
us that He (God) is knowing and powerful. Then it
is inevitable that either the meanings of the two
attributes are one (wdhid) or superadded (zd'id).
Ity they were one then it necessitates that He
knows by virtue of His being powerful, and 1is -
powerful by virtue of His being knowing and thus.
he vho knows (His) essence absolutely knows (ipso
facto) that He is knowing and powerful. But this
is not the case. Thus it is evident that the two
aspects (i(tiblrayn) are different.%¢ o .

He continues:

-

(Now) it is inevitable that the difference either
falls back on the word alone, or the mode (h&l) or
the attribute. It is false to say that it falls
back-on the word alone, for the intellect by the
difference of two meanings (mafhOmayn) demands two
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concepts. Even if the words are supposed to qbe'
non-existent altogether the intellect does not
doubt in what it conceives. It is (also) false to
say that the difference falls back on the mode,
for the establishment of an attribute which is
described neither with existence nor . with
non-existence is the establishment of an
intermediary between existence and non-existence
and of affirmation and negation (simultaneously),
which is absurd. Thus it is determined that the
difference falls back on an attribute which
subsists in the essence.?3’ ’
The Ismailis, who as Sijistini claims, "take the best from
all religions”, seem to be well aware of the implications
of both the total affirmation and the total negation
of the attributes. They appear to take advantage of the
mutual criticism of the Muftazilites and the Literalists.
The Ismailis, as it appears from the Tanbih of Kirmini®** and
the Jémi( al-Hikmatayn of NAagir Khusraw,®® agreed with
k]
Ashlari's argument that, without conceiving of a
self-subsistent meaning, even the essential attributes
cannot be agcribed to God, emphasised however that the
term essential attributes cannot help to avoid the duality
of the attribute and the essence. The Ismailis thus
used, Ashf(ari's argument for their own purposes, not,
however, for the affirmation of the essential attributes,
as Ashlari did, but to show that the ascription of,
any attribute, essential or otherwise, leads to takthfr
(plurality of eternals) and tashbth (anthropomorphism) .

In addition to Ashfari's argument, which_ leads to the
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/O plurality of eternals, the Ismailis @pose two more
objections to the Multazilite negation of attributes.
FPirstly, they argqued that the negation is incomplete, in
the sense that they ascribe the attributes of knowledge,
power, life etc. to God, 1in which the creatures also
share. The ’ascription of any of the attributes, )for
iﬁ;?:;ce, knowledge, leads to two consequences. 1f it

- is accepted that the knowledge of God and ., a human being
has the same nature, then it is, confessedly,
association of man with God. 1IE it is held that God's
knowledge differs from that of man," then this leads to a

more absurd result, Kirm8ni says: "If it is argued that

God's. knowledge differs from that of the creatures,

(3 then this would lead to a stil‘l worse conclusion.
That is, if a sword (sayf) is a sword according, to
us, it would be a mat (hagir) according " to God."¢?° i

$econdly, even if it is accepted that the attributes
of creatures are negated from Him, this would, according
to 1Ismaili thinkers, be only an incomplete negation.
For, according to them, to have attributes is
the characteristic of the physical creatures and not to
have attributes that of the spiritual enfities. Sijisténi
SAYS?S - :

The so-called 'people of justice' (Muftazilites,

Kh&rijites and Réfidites) believed in the
negation of attributes, states and organs, but
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they did not know that their negation is not

sufficient for the recognition of the True

Worshipped (al-ma‘b0Od al-haqqg), for the one from

whom they have been negated is (also) someone of

His-creatures and it is not befitting for the

glory of the True mubdi( to be like him,¢?
The tawhid of the Mu(tazilitesa thus, in the eyes of the
Ismailis, despite their agreement on the principle of via
negationis, is not totally free from tashbfh., That is to
say, even if it is considered free from the tashbfh of the
physical creatures (makhl0gdt), it cannot be free from the
‘tashbfh of the spiritual creatures (mubdafdt), wbose
characteristic is not having attributes.¢? The Ismailis
thus go a step further, rather to the extreme limit
possible, in the pyrification of ‘tawhid by employing the
twofold negation of the attributes of the physical

a

and the spiritual creatures from God, and rendering Him
beyond existence (ays, hastfi) and non-existence (lays,
nistf) and absolutely unknowable, ineffable and not
subfect to any predigate.¢?

Traditionally, the Ismailis claim to base their concept
of tawhid on the teachings of tﬁeir iméms, particularly, on
the famous sermon of Imdm (Alfl on tawhid. The sermon
reads:

The foremost thing in religion (awwal al-dfn) is

recognition (ma‘rifah) of Him; and the perfection

of recognition of Him is affirmation (iQqrdr) of

Him; and the perfection of affirmation of Him

is unification (tawhfd) of Him; and the
perfection of unification of Him is purification
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(ikhl8g) of Him; and the perfection of
purification of Him is the negation of attributes
(nafy al-gif8t) from Him, For every attribute
(gifah) witnesses that it is other than the
subject (mawgOf) and every subject witnesses
that it 1s other than the attribute.
Therefore, he who ascribes an attribute to God --
may He be exalted -- associates Him (with
something); and he who associates Him (with
something), doubles Him; and he who doubles Him
parts Him; and he who parts Him points out to
Him; and he who points out to Him confines Him;
and he who confines Him counts Him. And he who
said: Wherein 1s God?, he includes Him (in
there), And he who s®id: Whereupon is God?, he
excludes Him (from there).¢*

THe sermon obviously lays emphasis on the negation of
attributes from God, or the via negationis, indicating
the implicit duality 1in the ascription of these to Him,
on the basis that every attribute witnesses that it 4}5
other—than the subject and vice versa. However, for the
manner in which they have developed their exposition of
tavhfd on the basis of doyble negation and considering Him
beyond existence and intellect, the source for(this goes far
beyond 1I1slam to the Neoplatonic apophatic \gr negativg
theology. | {

We have seen how the Muftazilites, before the
Ismailis, had developed their concept from the simple
negation of anthropomorphic attributes into the attribution
of complex essential attributes, after gtudying the
He}lenic philosophical works. Their source seems to be
the Peripatetic concept of the )Divine "Intellect as the

r
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first principle,” which, despite being one, was consider;d
intrinsicaldy-multiple due to its three modes: intellect,
intellecting and intelligible. Plotinus (d. 270 -A.D.),
realizing this, had come to the conclusicn that the fi}et
principle, 1in order to be free from all determination and
limitation, had to be beyond intellect, “for in the
thihking process it could not be free from the duality
of‘ the subject-object relation and hence, frbq\__an
internal limitation. Further, since the first principle,
the One or the Good, was beyond the intellect, any analytic
description of it was impossible. Although he wused the
jame One fpr ;he first principle, he still regarded it as
equally 1inadequate as other names; however, it was
preferable to the others, because ,i; had the powver of
lifting the mind beyond limitation.¢?

We often find this expressed in the exposition of the
{smaili éoncept +of tawhid. Hence it is obvious that, in
addition to the -arguments of the Muslim mutakallimOn, the
Neoplatonic concept of the One has helped Ismaili writers
both in the analysis of the Multazilite concept of tawhid
and in the formulation of their own.

Among the -ESmaili writers who have propounded the

concept of tawhid along these lines, the pioneer seems to

be Nasafi. He 1is regarded as the first among the Ismaili

dé‘fs to introduce Neoplatonism into Ismailism. °

a
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According to Nasaff, "God is the Originator of thing
and nothing {(mubdi! al-shay' wa-al-l&8-shay')."¢¢ However,
gsince most ?f Nasafi's works are lost, we will turn to
Sijisténi, who is considered the greatest Ismaili
Neoplatonist and whose main works are available, for a
detailed exposition ~of the classical Ismgili concept of
tawvhid. .

In formg;afing the conéept of tawhid, Sijisténi
supposes three possible relations between God and
His creatures. He says that God 1is not free from
either resembling the creatures in all aspects, or in
gsome aspect, qr not rgsembling them at all. In the first
case, God would be redundant, for the creatures, owing to
their total resemblance, yébld take H{s place. In the
second case, God woulq not Be able to have absolute power
over His creatures. Thus the only befitting relation that
remains between God and H4s creatures is the third one, that
He does not resemble His creaéuresnat all, whether they

are makhl0gét (physical creatures), or mubda‘dt (spiritual

beings). ¢’

’

In "order to understand Sijist&8ni's exposition of
the concept of tawhid, it appears that .the terms makhlOgat
and mubda‘#t play an important role. He seems to have
coined these terms on the basis of Qur'dnic vocabulary

(VII:54) "al8 lahu sl-khalqg va-al-amr (Verily His are khalqg

-
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(creation) and amr ‘(command))."¢®* The term makhlOqldt is
based on khalg, by wvhich is .meant the physical
creatures, created in time and space, and the term mubda‘ét
is based on amr or ibda‘, by which is meant the spiritual
beings originated all at once (daffatan or duflatan
wdhidah), beyond time and space.

The makhlfigdt, according to Sijist8ni are subject to
attributes, finite, while the mubda‘4t are not subject to
attributes and infinite,. He further describes the two
categories as being radically different:

The finite  (mahdGd) among the creatures -

(al-khalq) do not participate with the infinite

(ghayr al-mahddd) among the creatures (al-khalqg)

in their being negated with respect to the limit

(nafy al-hadd (anhu) and they always subsist. And

similarly, the infinite among the creatures do

not participate with the finite and the infinite

always subsists due to the absence of

participation ' between them (bi-zawdl al-shirkah

baynah§) .4’

Thus, according to Sijistdni, while the infinite
(spiritual) creatures, being self-subsistenpt, have nothing
in common with the finite (physical) ones, he insists that
one must negate the characteristics of both kinds from the
creator. Othergise, the negation of tashbfh from God will
be an incomplete negation. He says:

Whoever removesgy from His Creator description,

definition and’ characteristic falls into the

hidden tashbih, (just) as the one who describes

Him, defines Him and characterizes Him falls
into the obvious tashbih.??

A
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The tanzfh (absolute transcendenéé and otherness) of God
thus cannot be attained except by the double negatioh of

~

the characteristics of both makhl(g8t -and mubdé‘ét. He
sayss o
There does not exist a tanzfh more brilliant and
more noble than the one by which we establish the
tanzfh of our mubdi! by (using) these words in
vhich two negations: a negation and a negation of
negation (nafyun wa-nafyu nafyin) oppose each
other.! . :
By the first negation, Sijistani means the negation of
physical creatures, which are attributed (mawgl0f), fipite
(mahd0d) and visible (mar'f), and by the negation of
negation, the spiritual beings which are non-attributed
(la-mawsﬁf),’infinite (l8-mahd0d) and invisible (ld-mar'f).
It is important to note that in the first negation, 'l4' is
used in the sense of 'is not' and, in the second, in the
sense of 'unx( non-' as a prefix of negation. This, he has
further explained in his Sullam al-naj8h, saying:
The third gqroup (i.e. Ismailis) believe in
negating from Him what is found in the creation:
vhether attributed or non-attributed, defined or
non-defined ... what befits the two categories of
affirmation (1j8b) and negation (salb).??
Thus; according to Sijistdni, the second negation 1is not a
negation of /the previous negation, rather negation of the
creatures whose characteristic is not having attributes,
as he says: \

That which has no attfibdte, nor definition,
nor characteristic, is not God Himself, but
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the Universal Soul, the Universal Intellect

and, all the simple, substances (al-jaw8hir

al-basftah), such as angels,?3
ot erwisg, he would havé been led to self-contradiction.
Sijistdni, realising this danger himself, tries to justify
his position and says:

Sometimes an adversary may think that the one who

is not defined or non-defined has no proof by any

means, therefore we need to explaan that the real

proof is that which is neithe defined, nor

non-defined. For we see in the defined and

non-defined the state of pairedness of some

with others so that by their pairedness, the’

causes and condition ordained for them by their

Creator become straight. Thus the pairedness

belongs to what He has created and originated.

When the removal of pairedness from the true

mubdi( is established, His proof is beyond the

defined ones and non-defined ones.’*

The Ismaili concept of tawhid, thus, in establishing
God to be beyond both affirmation and negation, ends up in
an absolute unknowagility and unpredicability of God. This,
however, poses two serious problems. One is the problem
og\&worship or prayer which God has enjoined‘ through His
beautiful names, for such a formulation does not leave
room even for the loftiest name by which He may be
predicated$ The other is that if God ,has no resemblance
whatsoever with His creatures, then how did they come into
existence?

As for the first _problem, it is true that double
negation leaves no room for any personal link or prayer,

as they say "no verbal expression or mental idea"
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can be attributed to Him. However, the statement
ascribed to Im8m Jalfaer al-$48diq that "the true tawhid lies
between tashbfh and ta‘4il" and further, Sijisténi's view
that the people of hagd'iq sha}e something with all the
other sects, not only with the anthropomorphists and the
attribute-deniers, but 4lso with the idol-worshippers,
shows that there is a kind of personal relation with God.
The relation is however, nog a direct one, but an indirect
one, through the intermediaries (was8'it) between God and
His creatures. These intermediaries are called hudud (sing.
hadd -- limit, rank, definition). As Sijisténi says:

Praise be to Allah who has appointed His hudud as

intermediaries (wasaXit) between Himself and His

creatures and has granted to each of them a share

of His Word (kalimah) so that it may have power

over the one which is made dependent on it,?3

As it appears that the lowgr hadd depends 6n the
haghér and the higher has a greater share of the Word,
therefore; it is calfed the Lord (rabb) of the lower hadd.
And the hadd from which other hud0d descend or the ultimate
hadd at which the other hud0d come to an end, is called
the supreme hadd, at which God rises from His ab{ss of
absolute incognisability. In otﬁer words, at this hadd,
He reveals Himself as a person. It 1is therefore called
His P;imord@al Epiphany or maghar or beu; determinatus.

Thué the concept of hud0d conveys thf concept of

maghariyyah and a personal link |is possiblé through this
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Epiphany (magzhar) or succeeding Epiphanies (maz8hir) from
it.

This supreme Epiphany, however, rests at the apex of
the spiritual world, and it is not possible for every
individual in the physical world to have access to Iit.
Therefore, there are physical hudOd corresponding to the
gpiritual ones, through which an individual or a member
of the initiatory daf‘wah may ascend to it. However, in the
physical world, access to the spiritual hudO0d or to their
ta'yid, (spiritual assistance) is confined to the Prophet
or the Imdm; the focus in the material world 1is on the
Prophet or the Imém or in technical language, on the
ndtiq (Enunciator) and asds (Foundation) or the imdm and the
hujjah (Proof), in their respective times. Since the hudod
play a vital— role in the  recognition of tawhid, let us
gttempf to shed some more light on their system.

There is  an elaborate system . of hudGbd in
Ismailism. However, sin;e it'is not possible to deal with
the system and its terminology in detail, we will try to
touch only upon its salient aspects.’¢ The Ismailis base
the concept of Kudbd on Qur'énic verses sJLh as LXV:l,
"And whosoever transgresses the 1limits (hud0d) of God,
does verily wrong to himself,” and Prophetic Traditions
such as "There are five intermediaries (wasd'it) between me

and my Lord (rabb):)Jabrd'il, Mikd'il, Isr&fil, the Tablet
. )
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(lawh) and the Pen (galam),"’’ and "I received (the
revelation) from the five and handed it over to the
five "¢

In accordance with this Prophetic Tradition, the
Ismaili thinkers such as Sijist8ni, Rirm8ni, al-Mu'ayyad
and N&gir broadly ag;ee that there are five higher hudod
(;l—budﬁd al-t4liyah) and five 1lower hudOd (al-huddd
al-d8niyah) , which are also called the spiritual hudQd
(al-huddd  al-rOhéniyyah) and the physical hudod
(al-pud0d al-jismdniyyah) respectively. The spiritual
hud0d are mentiored in the above Traditign in ascending
order. Their ~ physical counterparts are- the nédtiqg
(Enunciator), as8s (Foundation), imé&m (Guide), bdb (Gate)
and hujjah (Proof) in  descending order. The spiritual
huddod are also given philosophical names, such as al-faql
al-kullfl (Universal Intellect), al-nafs al-kulliyyah
(Universal Soul), jadd (Glory), fatb (Opening) and khayal
(Imagination), corresponding to the Pen, the Tablet,
Isrdffl, M;ké'il and Jabr&d'il respectively.’’ Ismaili
writers are not consistent in the usage of terminology and
in the number of hudod specifiéd, nonetheless, they all
agree upon the central and pivotal role played by these in
the recognition of tawhid.

According to them it 1is these hudOd which are the

source of the recognition and worship of God. They are the
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real names through which He is invoked. As al-Mu'ayyad

says:
- The names are distinct signs (af‘ldm) through
which access to the named (musamm8) is
‘obtained, and they are of two kinds: the names

vhich are spelt and composed (asm8' muhajjdh
mu'allafah) of letters which a writer writes and
erases and the names which are living, “speaking,
rational and noble (asm&' haypah  ndtiqah
sharffah), such as the infallible prophets,
legatees and the imdms, who are the signs of the
hereafter, the gquides of tawgid and the
intermediaries between the worshipper and the

Worshipped One.?®°
Al-Mu'ayyad continues: "Thus when God says: 'To God belong
the most beautiful names; so call Him by them,' (VII:180),
He means 'Seek access to Him through His names.'"®! Thus
the judid, through their mediation, provide an indirect
persopal link between God and His creatures., For this
reason the Ismailis apply all the names and attributes
ascribed to God to the hudOd, for they can be applicable
only to His Epiphanic aspect.

We come across numerous sayings attributed to their
imdms which signify this view, For instance, it is
attributed to Imé&m (Ali that he said: "I am the First and
I am the Last and I am the Manifest and I am the Hidden
and I know everything."*? Also he said: "I am the Face of
God and I am the open Hand of God o&\the earth and I am the
Side of God ...."%3 In the Ta'wil al-Sharifah, it |is

attributed to Imém al-Mulizz that, concerning the ta'wil
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of "L8 ildha il1l13 Al1148h," he said that it means: "L& imém
i118 Im8m al-zamén (There is no Im8m except the Imdm of the
time)."%¢ Also it is attributed to Imdm Ja‘far al-$&diq
that he said: "Through us God is worshipped and through us
He 1is obeyed. Thus he who has obeyed us, has indeed
obeyed God and he who has disobeyed us, has 1indeed
disobeyed God."** Thus although a personal relation with
the Supreme Godhead 1is not possible, there is a personal
link with Hié Epiphany or Epiphanies, in the spiritual
world in the form of the Universal Intellect, and in the
physical world in the form of the Prophet or the Iméam.
This view has been very succinctly expressed by Ismaili
writers. For instance, Ja‘far b. Manglr al-Yaman says:
"kull q8'im fi (agrihi ism Alldh (Every Resurrector (i.e.
Im8m) in his time 1is the name of God)."%¢ Ibn Hanti

Andalusi (d. 362/973), the famous Fatimid poet, praising

Im&m al-Mulizz 1li-din All8h says:

md shi'ta 14 m& sha'at al-aqdér
fa'hkum fa-anta al-wdhid al-qahhér

t

It is what you will, not what the fates will;

Thus rule! You are the One, the Overpowering.?®’
The application of the divine names and attributes to the
Prophets and 1Im8ms 1is undoubtedly very often articulated
and unequivocal in Ismailism. Nonetheless, this practice

is not confined to Ismaili writers, but as indicated
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earlier, is a general Shiite characteristic. Further, the
concept of maghariyyah has also appealed to many SOf!
writers. In their case, the divine names and

attributes are applied to the Perfect Man as the maghar of

" God. In this way the concept of huddd or mazhgriyyah has

been used to try to solve the problem of worship or of
establishing a personal link with God.

As for the second problem, of the One and\ the Many,
namely, if God or the First Principle has no resemblance
with His creatures and is unique, “ﬁﬁre ;nd simple,
devoid of multiplicity, then how did the universe with
all its diversity and multiplicity come into
éxistence? The classical solution adopted by Neoplatonic
philosophy of late antiquity was, of course, to assume
that being originated as a process - éf emanation from the
One. Emanationism 1is defiﬁed . as "the pfocess' of
derivation . or mode of origination, immediate or
mediate, of multiplicity of beings whether spiritual or
material from the eternal source of all beings, God,
of Whose being consequently they .are a part and jn
Whose nature, “hey somehow share."??

The Ism;ili thinkers adopted the Neoélatonic concept
of emanation, but with modifications according to
their concept of <creation. They basically agreed with

the emanationist tenet that "nothing can come from the One
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but the one",*® i.e., from the First Principle can come

only the First Intellect (nous). However,. the First
\

Intellect according to Neoplatonism. proceeds from the One
% ) .

by the prpcess of emanation, vhereas according to

Ismailism, it comes forth through His Command (amr) or-Hord

(kalimah) in the act of ibd&a(.??

——

-

The reason for this modification 1is \‘obvious;

1f Emanationism was understood in the above sense, it
could have contradicted their concept of tanzih, the
absolute transgendence and otherness of God from ’His
creatures., For, in the case of emanation, as we will see
later, some kind of homogeneity or ‘tashbih between God and
His creatures cannot be excluded. Thus the Ismaili
thinkers have taken recourse to a creationist concept --
the concept of creatio ‘ex nihilo or ibdd‘ -- which upholds
the otherness of God from His creatures.’! ., Yet their
concept of ibd&( applies, strictly speaking, only to the
First Existent which is ideétified with the First Intellect.

In 1Islamic thought, as far as the term.ibdé( itself
is concerned, it is derived from "badif"”, which is one of

the beautiful names of God, mentioned twice in the

4

'Qur'8n (I1:117; VI:101). Btymologically, it is the IV

form of bada‘a (from the root b-d-(), in which form it is
not used in the Qur'&n. However, Muslim lexicographefs

hold that bada‘a and abda‘a can be used interchangeably.

AN
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As AbQO Ishdq says: "Badf( is derived from bada‘a and not
from abdaf‘a, which is more in usage in speech, but if bada‘a

is wused, it 1is not wrong."*? Literally, it means "to

-

'

create something iwithout a prior pattern or
example."?? Teqhnical}y, its meanings in various disgiplines
depend on their respe%tive wel tanschauungs. In theology it
is used in th'é senge of temporal creatio ex nihilo,’¢
i.e., everything 1is created directly by God Himself. In
Muslim‘philosophy perhaps it was Kindf (d.873 A.D.) who for
the first time defined it as "ighdr al-shay' (an lays
(i.e., to make appear a thing from nothing),"?? or ;taﬁyfs

al -aysiyydt .min lays (i.e., the existentiation of existents

from non-existence)."?¢ Kindi's definition, however, does
[ -

not differ much from that of the mutakallimOn. The later

philosophers such as F&rdbi and Ibn Sind used ibd&( in the

sense of Neoplatonic emanation or eternal creation.®’ As -

F&r&bf in his (Uybn al-mas&'il says:
Ibd4! is the preservation of the perpetuality of
the thing whose existence is not by itself
(1i-dh8tihi); the perpetuality which is not

linked with anything from among the causes except N

the essence of the mubdif(.??
According to Ibn Sinéa: p

Ibdd‘ is the becoming of existence from a thing —
for another thing, depending only on it
without an intermediary of matter, instrument or
time.??
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According to both F&r&?ﬁ_énd Ibn Sind, , by ibd&( is meant
‘the emanation of the First Intellect from thé 'First Cause,
which, according to the fo}mer, i§ the First Existence
(al-wuj0d al-awwal) and according to the latter, the
Necessary Being (al-w8jib al-wujld). From the First
Intellect emanates multiplicity. This multiplicity,
however, is not 1in 1its essence, but takes place By
accident (bi-l1-faraq), i.e. by its relations. In Fardbhi's
view, the First Intellect has two relations: its
contemplation and comprehension of the First Existence’and
its contemplation and comprehension of its own essence,
By the former, the second intellect emanates and by the
latter, the highest sphere (al-falak al-afld) with its
matter and form which latter is its soul.!®° 1In 1Ibn
Sind's view, the First Intellect has-three relations: its
comprehension of the Necessary Being, from which the
second intellect emanates,, its comprehension of its own
self as a possible being, by which the Farthest ,sphere
(al-falak al-aqggd) emanates, and its comprehension of its
own self as ; necessary being b§ something else, by which
the soul of the Farthest sphere emanates.!°? ’
As for the Ismaili thinkers, as S. Pines remarks,
they constitute a border case.!®? They agree with

the mutakallimOn insofar as ibda( means the

existentiation of something from nothing through God's

.~
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Command, but they do not agree with them with regard to

temporal creation and the creating of everything dxtectly

A
by God Himself. Temporal creation entails anteriority or ) :

*

co-eternity of time with God and creating everything

directly 'is against st lory.¢3 T ibdé¢, accordin ﬁo
Y g glory. ,bus\<_\ | g

them, only means the extra-tempdral origination of the
First gIntellect. As N&gsir Khusraw has versified this

¢

concept:

ma-kun hargiz ba-d§ fi(l1 idédfat gar khirad d&rf
ba-juz ibd&¢-i yak mubda’ ka-lamh al-fayn aw adné

R

Never ascribe to Him any act, 1if you have

intellect

Other than the ibdd(¢ of the one Originated Belng

(the mubda‘, i.e. the First Intellect)

Which -(act) 1is like the twinkling of an eye or

* even Qquicker, 109¢
Their emphasis on the extra-temporal nature of ibdé&(,
however, may also align them with the philosophers, at
least in upholding the eternity of “the world of the
intellect, as has been pointed out by some scholars,i9%’
Like the philosobhers,‘they too, seem to be aware of this
consequence and try to show its contingency by
o

demonstrating the trace of pairedness in the very act of
ibdéf, which results in the mubda‘. As Kirmdfii says:

Indeed ibd8¢ turns out single (fard) from one

aspect and a pair (zawj) from another, so that -

by the existence of pairedness (izdiw8j), which
is the sign of origination (4yat al-ikhtird()
in existence,  the proof may be ‘establishcd
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that ibdi‘ is not a parte ante eternal (azaliyy
al-awwal), rather it in its existence comes to an
end towards its mubdi( (may He be purified) i.e.
Originator, and by the existence of singleness
(farddniyyah) in it, the proof may become
evident, that it is the first of origination
(awwal al-ikhtird() . 1o¢ .

Thus the world of intellect may be considered eternal
ontologically; 1logically it remains contingent, according
tojéhem, because its existence is not by' itself, rather by
its mubdi (.

They agree with‘fhe philosophers, in that, from the
First Principle comes forth only tQS\~First Intellect,
which is the source of multiplicity, not by its essence, but
by its rélations.1°’ Nonetheless, they differ from the
philosophers on the nature of the First Principle. 1In the
case of FAarabi and Ibn-SEnQ, although they use 1ibd&(, the
manner in which they explain the proceeding of the First
Intellect from the First }§Finciple does not differ from
the process of emanation. That is to say thgz,
according to them, existence emanates from the Existence
(i.e. the First Existence o>r the Necessary Being).

l According to Sijistani, the ascription of
existence (hasti = wujid) to the Existentiagor (hast -kun =
God) is not free from two cases: either He does not require
existence, or He cannot subsist without it,. In the

former <case existence becomes superfluous and redundant

(afzin) ,1°% in the 1latter, God becomes equal to the
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existentiated (hast-kardah = makﬁlﬁq) and hence He Himself
becomes redundant.!®® Since both cases do not befit His
glory, therefore it (existence) must be negated from Him.
According to Him, existence is ascribed (only) to the
existents which can be either conceived to Dbe
non—existent, or conceived as a thing above them which
subdues them (i.e. the "possible” and the ‘"necessary",
respectively). These éxistents fall under three
éategories: the Intellect (there is only one Universal

Intellect for Sijistdni) which 1is above them and subdues

them, but itself neither becomes subdued, nor
non-existent. It is the noblest of the existents
brought 1into existence by God's Command. The second

category 1is the form of the realms of Nature (mawdlid-i
tabi(1), and the exdteric aspect  of the laws
(sharifat-hd), which become both subdued and non-existent,
and the third 1is the human form (i.e. the Soul) which
becomes subdued but not non-existent. Since existence
is required by that about which it is permissible to
conceive of its being non-existent or its being subdued by
a subduer above it, (interestingly, the text here avoids
mentioning the "subduer", supposed to be the intellect), it
is necessary to remove it from God in every aspect.
Thus, Sijisténi concludes, it is repugnant to ascribe

existence to God, for all existents have come into
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existence by His Command (farmdn) 210

‘The Ismaili thinkers, thus, by moving the position of
the Creator-Originator beyond conceivable existence apply
the higher philosophical category of existence (the
"necessary being") to the First Intellect, just as they
apply the higher theological categories, the divine names,
to the Intellect by removing God even beyond Muftazilite
transcendence (see above, p.65). Their main disaqreement
with the philosophers concerns the nature of the
comprehension of God by the First Intellect. This, in the
emanationist system, 1is a corollary of the homogeneity

3

between God, as the First Existence, and the existents.

-—However, in Ismailism and particularly for Kirmdni, since

God does not come under the category of existence, His
comprehension by the First Intellect is not possible
=

/

(see below, pp.l162-64).

The Ismaili thinkers, in order to avoid the
consequences of emanation, which entails the problems of
the eternity of the world and homogeneity between God and
His creatures, emphasize not only the imperative creative
act of God, but also try to show the incompatibility of
emanation, as a principle of primordial existentiation,
with the concept of tawhid. Kirmdni has devoted ample

space in his works to the refutation of the concept that

the First Intellect came into being by emanation -
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(fayd) .t** Prior to Kirmdni, however, it 1is not known
whether any other 1Ismaili writer had tried to refute it
directly. Sijistdnl wuses the term ifd¢dah!?? and . its
cognates, but from the context of his usage, it appears
that he wuses them in the sense of ifddah, meaning
'tea;hing' or the 'giving' by a higher hadd (rank) to a
lower hadd, and not in the technical sense of fayd.!13 He,
however, seems to reject emanation indirectly by

rejecting God's being substance or cause of the world.!!¢

8

He also rejects it by saying:

God 1is more glorious and more exalted than that
His action (coming) from Him (fi¢luhu minhu) may
be like the heat of the sun. For when the acts
are in this manner, then the act and its agent

are one thing. God forbid! (in believing)
that His act and His ipseity are the same
thing,t13

T

The Ismaili thinkers are, thus, neither in total agreement
with the concept of ibdd( as held by the mutakallimiin, nor
with that held by the philosophers. The underlying reason
is that these concepts not only fail to comply with the
conditions deemed, necessary by the 1Ismailis for their
concept of tawhid, but also with their doctrine of the
;ontinuity of Divine guidance and the+ need éor
hierarchical teaching through hudid. If the existents
emanate directly from God (in the case of Emanationism) or
if everything 1is created by God Himself directly (in the

case of temporal creation) and if in both cases everything

85




-l

Q

has a direct relation with God, thgn the concept of
the necessity of the hudld as intermediaries between God
and His creatures loses 1its value, Thus, keeping in
view their basic tenets, the Ismailis developed an

interpretation of their own as they did with other

~concepts, which had a link with the formulations of both the

mutakallimin and the philosophers -and, at the same

time, displayed a distinctive character of its own, as H.

2

Corbin observes:

La théosophie ismaélienne conserve 1'émanatisme,
mais seulement a partir du premier Etre; elle
" affirme 1'acte créateur, mais non pas d'un étre

qui serait déja de l'étre, voire 1'Etre
supréme, C'est ce qui fait son
originalité. Ni créationisme a la maniére

de 1'orthodoxie exotérique, ni émanatisme a la
maniére des faldsifa néoplatoniciens.11¢

As for the Ismaili exposition of ibda‘, the Ismaili
thinkers basically agree with Kindi's definition of ibdaf.
As Sijistdni, who identifies ibdad¢ with amr (command) and
wahdah (oneness), says:
It is his amr and wahdah from which is the
existentiation of the exisEents, not from an
existent and a thing (ta'yls al-aysiyydt 14 min
ays wa-14 min shay').11?
They also use Kindi's terminology,. such as ays?i?® and
lays. Nonetheless, the ., Ismailis differ in their
interpretation of it from Kindi. Kindi uses ibd4! in the
sense of temporal creatio ex nihilo,'?%? while the
Ismailis confine its usage to the non-temporal primordial

i
|
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ogigination of the First Intellect (al—(éql al-awwal).
It is attributed to Imdm al-Mufizz that he, explaining
the verse "wa mé am;uné il1l4 wahidah ka-lamh bi-al-bagar
(And Our command is but-one, as the twinkling of an eye)"
(LIV:SO), said: By md amrund il1l4 wahidah (Our command is
but one), God has made an allusion to the first unity
(wahdah) out of which multiplicity {kathrah) came into

existence... and by ka-lamh bi-al-bagar (like the

twinkling of an eye), to its existence which was

non-temporal (bi-ld-zamdn), and this 1is called ibdaf.12° It

is also attributed to him:

The Intellect is the originated (mubdal) substance

brought into existence from non-existence all ,at

once without any time frame,? 2! -
Thus the Ismailis confine the usage of 1ibdd¢ to the
origination of the First Intellect, with which, however,
the Divine Command or ibda( became one. .

The Divine Command, according to them, is the pg;fect
power (al-qudrah-al~tédmmah). Hence it was all—incxusive
and for whatever it was possible to come into exisEence,
came into existence all at once and altogether within
the First Intellect. Sijistani says that the Intellect
is the centre of both the worlds (markaz-i di jahdn),*22
and the seed of both the worlds (tukhm-i dG& jahdn)?i33 is

contained in it. Thus according to the Ismailis, the many,

or multiplicity, came into existence from the Universal

-
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Intellect through his amr or wahdah, not directly from God
through emanation. Q

Sijistani, in order to retain God's transcendence

3
.

and otherness uses the term wébid‘or one in thfee senses:
al-wdhid al-ahad (the unique one), which is God Who
neither multiplies, nor increases nor. 1is compatible
(with anything); al-wahid al-mahqd (the pure one), which is
His Command by which He ... originated the creatures; and
al-wahid ‘al-mutakaththir (the multiple one), which
increases and is the first originated by His Command, who
is not free from the union of the command with it.!?¢ The
union of the Divine Command and the first originated being
-- the First Intellect -- seems to be extremely important
in -the exposition of how the many came fort@\/grom the
one. Logically, although the First Intellect and the
Command'are considered two separate things, ontologically,
they cannot be conceived without each other. - On
the ontological level, the Command is united with the
First Intellect and it is because of this unity that the
First Intellect has become the "multiple one; and hence
the source of multipliciﬁy.

It should be noted here that the concept of the
"unique one" and the "multiple one" is attributed to one as
early as the Hellenic thinker Anaximenes (6th century

B.C.). AbG  Hatim R&zl reports that according to

~

¢
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Anaximenes:

\

The Creator ... is the One Who does not multiply
r (huwa ahad 14 yatakaththaru). He originated the
\ form of the element (slOrat al-‘ungur) and the form
‘ of the -element also is one (wdhidah) but it”
multiplies and the form of the intellect emanated

| from it .23
According to Shahrastédni's report: .

He 1is One but not like the one of the numbers.
For the one of the numbers multiplies, but He does

not multiply.12¢

R8zi commends Anaximenes' view and considérs it close to
the ddctrine of the people of tawhid. Here it appéérs
that the Ismailis, 1in order to establish the prime role of
the Command or ibdad¢ as the intermediary between the
Creator and the creatures without any resemblance between
them, have given preponderance to the Anaximenesian concept
of the "unique ohe" and the "multiple one"12? over
that of Neoplatonic emanation, which, according to them,
is not free from the implication of the sharing of

the same substance, both by God and His creatures.
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CHAPTER III |
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<

Kirm&ni*™s Contribution to the Ismaili Concept of Tawhid

A Factors in the formation of Kirm#ni °'s concept of

tawhtd

Although we do not know much about Kirmini's life and
thought from external sources, his own works indicate that
he lived in a time which was full of upheavals, which had

generated acute religious, political and social problems as

mentioned earlier. These problems are reflected in
his writings and naturally, have contributed to
the shaping of his thinking. They are particularly

reflected in his concept of tawhid, as we will see later

on. Before dealing directly with his concept of tawhid,

therefore, it would be. appropriate to give a brief account

of the problems as described in his own'works.

a) Religious and Social problems

-

It has already been noted that Kirméni's time is considered

>

“to be the golden age of the Ismaili da‘wah. However, it

appears to . be an equally chaotic one, full of
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controversies and confusions. * Kirmadni was given the
responsibility of directing the dafwah in these times, and

therefore was directly concerned with all the issues of

safequarding its interests. On the one hand he was
entruspedi to make it coherent and on the other,
uncontroversial, In this capaciﬁy, Kirmdni faced two
types of problems: those which he inherited from the

previous di(is, and those which were created in | his own
time by the extremist daf‘is. The problems. whicthKirméni

had inherited from the previous dafis were ‘related to

controversies between two important d4¢is -- AbG Hatim
R8z1 and AbG Yafqlb Sijistdnl -- over the views expressed
in Nasafi's Kitab al-Mahsil. Kirmédni referring to these

controversies says:

Their dispute did not only pertain to the
furf! (secondary principles), 1in which difference
of opinion is permissible if their wsil
(fundamental principles) are sound, but also in
the ugll, ... in which it is not permitted.! °

Further, referring to al-Mahsiil, he says that ‘there were
inconsistencies:

coe barticdlarly pertaining to tawhid and the

First Intellect ..., which, when the people of

the quiding dafwah would come to know, would lead

. them to disagreement and confusion in the paths

of tawhid and recognition of hudtd.?
Kirmdni considers the d&(is to be the senses of the body
of religion, As in the human body, if one sense fails to

percegye one thing, the other senses compensate for it,
*
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and Kirmadni, as a d&(f could not afford to let the
controversies be perpetuated. Therefore, he had to make
special efforts to clarify the subject and to resolve the
controversies,?

Further, the controversies would have been a weapon

in the hands of their adversaries with which to attack

their mission. This can be inferred from a passage in

the al-Iftikhdr of Sijistani:

There are many books attributed to our
denomination in which the author has not done
justice to the subject matter and has not
realized on what grounds he _ remonstrates
against his adversary. He has compiled them
devoid of the proofs which protect them from the

refutation of the refuters and from the
trouble of the disputants, Thus he has mixed
the lean with the fat. And the adversary |is

ready to find entrances for the refutation and

ways of troubles. When he finds an entrance for

the refutation or a way for the trouble, he

rushes towards it and exaggerates it.‘*
AEong the problems faced at this time, the most crucial
seems ‘to be that of the divinity of Imé&m al-H&kim, The
problem was not a new one, but a recurrence of the old

)

extremist view, The problem of the divigzty of the Imdm has
always been a crucial issue 1in Shiite Islam. According to
Shahrastdni, some of the Shiites fell either into the
remissness of anthropomorphizing God, or into‘the error
of exaggeration of the deification of some of their
Iméms.” Al-Nu{mén, in his Da‘d'im al-Isldm, mentions

numerous such incidents.® Among the Twelver sources, such
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(:. as al-K4fi of Kulayni (d. 329/940), we find material which
ascribes some kind of divinity to the hujjah (Proof) of God,

the Prophet or Imém., For instance, it 1is attributed to

a

the Prophet that he said:

The hujjah of God is before creation, with
creation and after creation,?

It is not difficult to understand that this Tradition
implies some sort of divine nature in the hujjah of God. .
This has been  further <clarified by Mullé ~$ad£é
(979./1571-1050/1640), in his commentary  on Kitdb
al-jujjah, in which he says:

Despite his (hujjah's) humanity, by virtue of

. sacred matters and divine favours, he is
distinguished from the rest of the human beings;
he has two aspects; one belongs to sanctity and
divinity (al-tagdis wa-al-ulGhiyyah) and the other
( to corporeality and humanity (al-tajsim
wa-al -bashariyyah). Thus it 1is almost allowed

to worship him-after the obedience of God, for he

is the vicegerent of God in the terrestial world.?®

e ———

In Ismailism, we have also seen that the Prophet or the

Imédm, each—one in.his respective time, is the Supreme Name,
or the 1living and speaking Name of God. But by this,

£

\\’,-;//however, the main 1line 1Ismailis did not mean that the
absolute Divinity was 1incarnated 1in the Prophet or the
Imém. They <considered the Prophet or the Imdm as the
intermediary (wdsitah) between God and His creatures. Thus

according to both Twelver and Ismaili sources, the

deification of the Imdms has been rejected by the Imims.
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Al-Nu(mé&n mentions how imam ¢Al1 had those who pronounced

his divinity burnt.® He also mentions how Imé&m al-Baqir

and Imdm al-$adiq exonerated themselves respectively from
Mughirah b, Sa(id and Abd al-Khattdb who had deciared their
divinity.1?°

During Imdm al-Hakim's time, as mentioned earlier,
a number of d4f(is believed in and propagate% his divinity,
Prominent among them seem to  be AbG tAbd Alléh
Muhammad b. Isméd(i1l Darzi, Hamzah b. - ‘All and Hasan b.
Haydarah known as Akhram (the one with thé perforated
nose).!! 'According to some sources, al-Hakim favoured these
dd(is and therefore, these have a¢cused him of 1inclining
to;ards the dafis' wviews,'? But there ;}e others who
reject such a view, such as Rashid al-Din, Maqrizil and
Ibn Khaldin. Rashid al-Din, referring to al-Hakim's
piety, godfearing and strict observance of sharifah, says
that in 403 A.H. al-H&akim issued the following decree:

(The people) should not kiss the soil of the

court of imamate, they should not kiss (his)

hand and they should not prostrate (to him) and

they should not address him by "Our Lord:

(mawlénd)", for this meaning is the prerogative
of God. He should be 4&addressed only by

. "Peace be upon you and Allah's mercy and His

blessings (al-saldm (alayka ' wa-rahmat  Allah
wa-barakdtuh) .":3 .

The same author also mentions other measures taken by
al-Hakim to establish the strict injunctions of *'the

sharifah, such as the prohibition of alcohol and other means

*
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of amusement, for example singing and dancing.!* This shows

that the claim of divinity made by some d4(is regarding
al-ﬂéki& was against his religious éolicy.

Nonetheless, whether al-H&kim was inclined toward
the views of the extremist daffs or not, they openly

preached his divinity and this had serious repercussions,

creating discord and confusion within the da‘wah. Hasan
Farghini wrote a letter to Kirmani claiming:
He who recognizes the living Imdm of his time |is
superior to the communities who have passed away,
(even) a prophet, or a legatee or an imém.!S3
He- who worshipped Allédh, from among the

creatures, his wdorship 1is for a person (shakhs)
in which there is no soul. And Alldh is a name, .
of which the alif resembles length, the 1lam, width
and hé', depth, thus He is long, wide and deep.
«.+. This is the attribute of the name "All&h",
which means a person (in which there 1is no

soul),t¢

Kirmdni also quotes Farghdni as believing:

the Commander of

The Worshipped One is
the Faithful.,!? :

place and your
end,!® .

taken
to an

Your Resurrection has
cycle of concealment has come o

Or,

superstitions,

Sharitah, tanzil and ta'wil are
upon which

trivialities and superficialities,
salvation does not depend.!®
It is obvious that such teachings were diametrically

opposed to the concept of tanzil and ta'wil, or z8hir and
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bdtin and particularly the concept of God as held by
Kirmdni. In his Walizah, he tries to admonish Farghéni,
telling him to repent for and abandon such heretical

beliefs. Referring to the deification of al-Hakim in

. particular, he guotes the Qur'dnic verse: "At it the

skies are ready to burst, the earth to split asunder, and
the mountains to fall down in utter ruin" (XIX:QO{. So
they (Farghdni and his followers) are in the position
of those (kdfirin) who declared that al-Rahmdn has children
(XIX:88). In other words, Kirmdni likeps this belief
with the Church dogma of incarnation, which is, of course,
unacceptable to the Muslims,

The repercussions of theﬂ controversy were noglconfined
to the <circle of the daf‘wah. They had serious social
It is narrated that once a group of the

consequences too.

extremists entered al-Jamif al-{Atig and gave the Q&d41 of

the mosque a letter beginning with "Bism Alldh al-H&kim

al-Rabman al-Rahim" and they compelled him to announce the
divinity of Imdm al-Hdkim. This action of the extremists
caused a quarrel with tne people in the mosque, as a result

of which the extremists were killed,2°

<
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b) Political Problems
/,‘\

»

The deification of Imédm al-H&kim, in addition to creating
préblems in the da‘wah and in the social order, also
had political repercussions. The Fatimid state was based
on and achieved through the operations of the daf‘wah, which
invited people to join their mission on the basis that the
Fatimid Imdms were from the progeny of the Prophet and, as
his successors, were charged with continuing his mission as
the vicegerents o: God on earth. However, they did ‘not
claim that the Imdm was God Himself, ané“\the‘activities of
the extremist dafis made it difficult to conviﬁce the
Muslims to continue their support for the Fatimid cause.

Further, as referred to in Chapter One, there was
a fierce contest between the (Abbidsids and the F&atimids
for supremacy ' in the Islamic world. This had resulted 1in
the issuing of a manifesto by the (Abbiasids in which
they attempted to falsify the genealogy of the Fatimids and
accused them of propagating heresies. The manifesto was
signed by both Sunni and Twelver Shiite scholars.

Another conflict at play was that between the Fatimids
and the Zaydites. Kirmdni's al-Risdlah al-K&fiyyah, 21
which he had written in refutation of Zaydism and the claims
of the Zaydite Im&m, AbQl al-Hasan al-Har0Oni1, shows that the

Zaydite Im&m had attacked the imamate of al-H&kim and the
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Ismaili faith as a whole as an unbelief and heresy. This
had also caused great damage to the da‘wah in the region
of Kirméan. Thus Kirmdni, in addition to undertaking the
rectification of the internal prbblems of the dafwah was

also pressed by the political problems.

c) Intellectual Issues

It is not possible to give a detailed account here of the
intellectual issues current during Kirmdni's t;me.
Nonetheless, it will be useful to touch upon those which
seem to have contributed to the formation of his Ehought.

It 1is well known that one of the dominant issues, in

the domain of both philosophy and religion, has ‘always

been how to attain eternal happiness (saf&adah,
eudaimonia).?? Kirmani, being a philosophically-minded
theologian, was also preoccupied with this issue. However,

since there were different approéches to it, 1t would be
appropriate to mention them briefly in order to "clarify
Kirmani's position.

The different approaches with respect to the attainment
of eternal happiness, for the convenience of our study,
may Ee divided into three categories:

(i) through acting upon the injunctions of the

sharifah in the 1literal sense without being
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concerned with understanding of wisdom (hikmah) or
philosophical meanings hidden in them;

(ii)” through philosophical comprehension of the
meanings or realities of the existents without being
concerned with acting upon the injunctions of the
sharilah; and )

(iii) through acting upon ° the injunctions of the

sharifah and understanding the wisdom contained in

them. ) -

]

These approaches were represented by the literalists,
the phffzsophers and the mutakallimiin respectively. In
this repect, the Ismaili thinkers essentially fall into the
third c;?égory. However,- . they atﬁach to it an
additional prerequisite that both the form of the practice
and the wisdom contained therein cannot be comprehended
without their being taught by a living, inspired
(mu'ayyad) teachers namely, the Prophet or the Imdm, as
mentioned before.2?3 Further, since the knowledge which
the inspired teacher imparts cannot be comprehended by
every individual of the sodality of the dafwah equally, it
is necessary ta have an intermediary hierarchy between
the Imdm and his followers, to tramsmit knowledge and

wisdom from him to them according to their capacity. This

hierarchy is called the hud(d, as mentioned before.?+
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Qﬂ/’ Furthermore, the corpus of 1Ismaili literature shows

tha Ismaili thinkers have attempted to demonstrate that
the 1idea of the hudl0d is present in the very nature of the
existents and hence it is a cosmic and a perennial
institution. In order to demonstrate the validity and
legitimacy of this, they seem to have taken recourse to
different philosophical systems according to their neeé;,
as we will see below.

Prior to Kirmdni, it has been observed, Sijisténi had
attempted to demonstrate the perennial need for this
ﬁierarchy by blending Qur'anic images, such as the Pen and
the Tablet, with Neoplatonic terms, such as the Intellect
(nous) and the Soul.?% These hudld are both 1in the
spiritual world as well as in the physical. The
spirituval huddd are the Pen, the Tablet, 1Israfil,
Mika'il and Jibrd'il, or the Universal Intellect,
Universal Soul,- jadd, faty, and khaydl, as mentioned
earlier. Sijistani, confines the number of spiritual hudld
to five, but the number of his physical hudid far exceeds
the number of spiritual hudid. The physical hudid are, as
mentioned in his Tujhfat él—mustéjibin, in descending order,
the natiq, asds, imdm, hujjah, yad, dht al-imtigdg, da'f,
ma'dhin mutlag, ma'dhin mahdid, mu'min and mustajib.?¢ It
appears that Sijistdni's system, despite some differences

in the terminology used and the number of hudld specified by
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different difs, continued till the time of Kirmini.
On the 1issue of hudid Kirméni's position is
problematic. In his Wadiyyah (and in some cases in the

R§hat also} he adheres to the pentad system of the hudid. .

|
., ‘He says: -~

-Know that between us and the True Worshipped One
- may His Grandéur be exalted -  there are ten
hudGd. Five of them are spiritual in the world
of the Intellect, such as the Pen, tne Tablet,
Jibr&'il, Mikad'il and Isrdfil, and five of them
are physical, such as the natigqg, asds, 1mém,
hujjah and da‘1.2’?

But on the other hand, in hi~ Rahat, he advocated very
clearly the necessity of the ' ten intellects or the ten
spiritual hudGd and their corresponding ten physical hudid.
This seems to be an obvious attempt to harmonize the

Ismaili system of hudiid with _the ten intellects of Farabil
which, in turn, was an amalgam of the Peripatetic and
4

Neoplatonic concepts of the Intellect.?®

Kirmani, explaining the cause of the existence of the

ten intellects, says :

Since the blessing (barakah) which pours forth
from the Holy Abode (dar al-gquds = world of
ibda!¢), and which is the food of the souls, by
which they become actualized in the domain of
existence and transferred to the ranks of the
intellects, was in such a glorious state that the
souls were not able to receive it, nor were they
able to benefit from it due to their not being
(read bi-mé) from 1its genus, nor could they
come close to it due to their imperfection,
> the divine providence (al-(indyah al-il3hiyyah) @’
J out of mercy (rahmatan) for them decided to
make it (i.e., divide it) 1into ten grades,??
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Thi's principle which he calls 'Thé Balance of Religion
(mizdn al-diydnah),' according to Kirmini, comprises all

aspects of existence: the world of ibdaf(,

-'!%acrocosm, microcosm, etc. And it is this principle upon

]

which the institution or the world of the physical hudid is
based. Since the physical hudid lead the souls to the
world of 1ibdad¢, the world of bliss and eternal happiness,
Kirmédni compares them- with an all-inclusive
self-sufficient city {madinah jimifah mustaghniyah),?? which
is the abode of eternal peace and happiness:' In his Rééat,
which he has written on the explanation of the principle of
mizan al—diyédah, Kirmdni also indicates. how °the
intellect attains peace and happiness by attaining the
knowledge of tawhid through the recognition of the spiritual
and physical huddd.??

Th? purpose of this brief description is to indicate
what were the major intellectual issues in Kirmani's time
and how he attempted to deal with them. As far as
Fardbi's influence is concerned, the 1impact of at least
three'of his ideas -- The Attainment of Happiness (Tahgil
al-salddah),?’? The Virtuous City (al-Madinah al—Fédilah)”
and The Ten Intellects (al-fUg0l al-‘ashar)?* can be easily
discerned in Kirméni's|\fhougﬁt. The very title of his
magnum opus, Rahat al-taql, his concept of an

all-inclusive, self-sufficient City and the Ten Intellects
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as the higher hudid along with the te
hudbd, are indicative of the impa the influence of
the above ideas.

Nonetheless, it can also be noticed that although
Kirmédni employs these concepts of Farabi, there is a
profound difference in their implications. According to

. F8r8bi, happiness can be attained by pure philosophical
thinking, while according to Kirmdni, it cannot be-attained
by sheer philosophical thinking withoﬁt the worship of
both knowledge and practice (allfibédah al-(ilmiyyah and
al-(ibddah al-{amaliyyah).?% Farabi's Virtuous City and its
chief (Imém), following Plato's 1ideal city and the
philosopher-king are perhaps not more than philosophical
postulates and there is a longing for their actualization,?3$

. Kirmdni's all-inclusive self-sufficient city, on the
other hand, 1is an actual cityy in the form of the Ismaili
da‘wah, and its chief is the Imldm of the time as the head of
the da‘wah, who is actually 1living and is present amgng the
sodality of the daf‘wah. Nor does Faréabi establigP a
correspondence of the ten incorporeal intellects
respectively in the corporeal world, while Kirmani does

so, 1investing these corresponding intellects in the

B

corporeal world with the function of bringing potential

intellects 1into actualization.?? Further, as was seen

earlier, according to Firdbi, God 1is the First Existence

‘:” 103




and the'§ntellects come forth from Him through emanation,
while aéhording to Kirmdni, God does not fall wunder the
category of existence and the iﬁfelleéts come forth
from Him through ibgé’." This shows that while Kirméni
employs Fardbi's 1ideas, he . does not follow him 1in all
aspects but modifies and adjusts these ideas according to
his needs. In order to substantiate his system of the ten
intellects, Kirmini refers to the Ten Commandments of the
Taurah.3? He may have also derived his system from the

Qur'an itself, where ten is called the perfect number (See

uII:l96).

The above discussi;n shows that there were diverse
factors contributing to the formation of Kirmdni's
thought. .  Therefore, while dealing with “his
systematization of the dafwah, it will be necessary to take
into consideration the different factors involved.

B. Kirm8nf's Sources

a) Internal Sources ’
Kirmdni, wunlike many writers, mentions his sources
faithfully. According to him, the main source of

knowledge is the Imdm of the time. Kirmdni says:
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i have attained complete grace due to what the
Friend (wali) of God in  His earth has
granted me from his blessings (barakdt) .+¢°

Further, referring to the compilation of Rahat, he

says:
It is the zakdt of our wealth which we have
received from the blessings (barakat) of the .,
Friend of God in His earth when he helped us
(ayyadand) by his power.*?
Nonetheless, since religious sciences, according to
Kirmani, exceed that which can be comprehended and
preserved by a single person, other than the 1Imdm, the
dafis assist each other i, the comprehension and
preservation of the religious sciences. Thus Kirmani,
although he was 1in the highest position of knowledge after

the Imdm, does not consider himself free from the help of

other dd(is. He says: .

We the group of dadfis ... our predecessors are

the helpers of the successors and the successors

are the supporters of the predecessors.*?

It is thus obviou; that Kirmdni benefitted from the
works of the previous d&f‘is. Among those whom he
mentions are Nakhshabi (or Nasafi), Razi, Sijistéani,
al-Nu‘mdn, Jaffar b. Manglr al-Yaman, and he stresses that
their works must be studied before reading his Rihat. Among
the works mentioned by him are Dafd'im al-Islédm, al-Iqtigér
wa-al-Ikhtigdr, al-Maghdzi, al-Tahdrah, Sharh al-Akhbér,

al-Mandqib wa-al-Mathélib all by al-Q&di al-Nufmdn and the
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Ta'wil al-Sharifah of Imém al-Mulizz,+?

As for the sources for Kirmdni's concept of tawhid,
although be does not mention specific workgdggzch he has
used, from the available sources it appears that he has

followed Sijistdni's works to a great extent, particularly

his Kashf al-Mahjib. Sijistdni divides this work into seven

magdlat (sing. maqgéalat , discourse), and each magdlat into

seven justdrs  (sing. justar, search). Followiné
Sijistani's schema, Kirmdni has divided R&hat into seven
aswdr (sing. siir, wall) and each sir into seven mashdri(
(sing. mashra‘, way), except the last sfir, which he divides
into fourteen mashrafs. Sijistanil divides the first -mag8lat
on tawhid into the following seven justdrs:

. On the negation‘of Thingness from the Creator.

. On the negation of Defiﬁitfon from the Creator.

. On the negation of Attributes.

| R

. On the negation ¢f Time.

- N

1

2

3

4. On the negation of Space.

5

6. On the negation of Existence,

7. On the negation of tgat which 1s contrary to
Thingness, Definit16n, Attrrbutes, Space, Time and

Existence.**

3

Kirmdni divides the second sfr on tawhid into the
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following seven mashrafs:

1. On the refutation of God being non-existent.

2, On the refutation of God being existent.

3. On God's being beyond description by any
attribute; He is neither intelligible nor
sensible,

4, E2 is neither form nor matter, nor is tﬁére

something analogous to matter with Him upon which He

-

acts.

5. He has neither a contrary nor an equal.

6. There %s nothing in languages with which God can be
described as He deserves.

7. The truest doctrine in tawhid is through the

negation of the attributes of the existents from

God.*+s i

©

However, despite the similarity in the formal

division of the sections of tawhid in Kashf and R&hat, the

titles of the contents differ in certain respects, such as
thingness, time, incapacity of languages. We will attempt
to analyze later whether these indicate any radical
differences in the views of the two défis.

There are " other works of Kirmant in which

al-Nu{m8n's influence can be wividly ° discerneda ~ For
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instance, his work al-Wadiyyah ff'ma‘dlim al-Din¢¢ seéms to
be a summary of Daféd'im or a paraphrase of Kit8b
al-Iqgtigdr.*’ These are just a few exahples of how
Kirmdni was indebted to previous d4(is.-

"

b) Bxternal Sources - . .

&

5
o

In mentioning Kirmdni's external sources, the
purpose is not to give a detailed account of them, as this

would ‘prove to be an almost impossible task. The manner in

which he has cited examples from the different
sciences, such as mathematics, medicine, geometry,
astronomy, and the way in-which he. has~ «criticised

the philosophers and the different schools of thought and
sects in Islam, éhow that he was well acquainted with the
physical, speculative and religious sciences of his
time.

h As 1is the case with other 1Ismaili writers, the
bolemi;al tone is Qquite conspicuous in Kirmédni's
writings, Here we will refer specifically to only three of
his works, which show somewhat the extént to which e;;i;nal
sources . have contributed to the formation of his
thinking and his writings. These are Maldgim hal~hudé,“

Agwal al—dhahabiyyah,"‘andnal~Risélah al-Kafiyyah,®° which

were written in an attempt to refute, respectively,
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the views of al-Jahigz in his al-(Uthméniyyah,®! of Muhammad
b. Zakariyyd R&2i in his al-Tibb al-r0hdni®*Z and the views
of the Zaydite 1Imdm Ahmad HarQni in his fefutation of
Ismailism anq in particular, the imamate of Imém

al-Hadkim, as referred to earlier.
C. Kirm#ni's exposition of tawhid

From the preceding chapter, it 1is evident that prior to
Kirmdni, the Ismaili concept of tawhid was quite
systematically developed by other Ismaili writers,
Kirmdni openly acknowledges his indebtedness to them,
Nonetheless, due to the factors mentioned above,
Kirmédni was compelled to make <certain modifications to
the structure of the daf‘wah in general, and to the concept
of tawhid 1in particular. Kirmdni expresses this in
the introduction to R4hat, saying:
In addition to what they had conveyed in’ their
works there was something (omitted), which the |, -
people of religion need in order to ascend to
the summit of the angelic world (malakQt), and
the people of excellence yearn to attain the abode
of honour and.- glory by conceiving the
existents and knowing the causes and ”the
effects of them ... I decided to write on the
principles of existence and their grades in
it,s?
We have also seen such a statement, earlier, made by

Sijistéani. In Sijistdni's case, the problem was the
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rectification of errors carelessly made by the Ismaili
writers prior to him 1in order to - protect the doctrine

from the external attacks of the daf‘wah's opponentsf

In the case of Kirméni, the battle was more complex
and more dangerous, It was both external and
internal. Sijisténi, who had complained about the

carelessness of other writers, was himself to become
subject to the corrections of Kirmant, along with two
other eminent writers, Nasaf1i and Riz1. However,
the more. dangerous battle was within the dafwah 1itself,
viz, the divinity of the Imdm al-H&kim publicly
proclaimed by the extremist dafis. It was because of the
latter issue that Kirmani had to make special efforts to
subdue this 1internal revolt, which however, he was not
able to suppress. The traces of this internal strife are
quite visible in his exposition of the concept of tawhid.
Kirmdni vehemently rejects the divinity of Imdm al-H&kim in
his al-Walizah, emphasizing rather his corporeality and his
bging a servant of God, 3* and demonstrating the absurdity

of . considering God to be a body or within a body.

~Kirmdni's emphasis on the servitude of Imdm al-Hakim to

. . 4
God seems to have stemmed as a direct reaction to the

‘attitude of the extremist défis, who emphasized his

divinity. Otherwise, like Sijistani, who, as seen

previously, seems to admit that obedience to the Prophet,
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(:’ . his legatee and the imdmd, functions in the. ‘'true
religion' as a substitute for the anthropomorphous God of
the Anthropomorphists, Kirmdni asserts that the Ihém is *in
the place of the 1light of God (mahall nlOr Alléh) ,%% and
,stands’in " the place of God and that of His Prophet. His
command is God's command, his pleasure is God's plea;ure and
his displeasure is God's displeasure.3¢ Even shirk (which in
the exoteric sense means to associate someone with God) does

not mean to associate someone with God, rather, to consider

someone equal to the 1Imdm who has been appointed by His

3

Command, s’
)

Nonetheless, despite the visible colour of the

interests of thed Ismaili daf‘wah, or the FA&atimid cause,

( Kirméni's concept of tawhid seems to be also concerned with
thelwider and deeper perennial-'intellectual problem of the

human understanding of the nature of God, known as negative

or apophatic tﬁédiogy. Apophatic theology, which 1is

primarily based on the 1ineffability of God and the

incapacity of language to describe Him, takes on a new
v dimension in Kirmdni's exposition of tawhid by showing that
the act of tawhid 1is not «concerned with describing the
nature of God, rather, with the nature of thé existence of
His creatures. Kirmdni has dealt with the inappropriateness
and the incapacity of language to describe God in most of

his works, and particularly in the Rdhat and al-Durriyyah.

&
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However, Dbefore analysing the subject, in order ‘to
facilitate a direct perusal of Kirmdni's exposition on
tawhid, we will first give here detdiled summaries of the
second sar of Réba? and al-Duriyyah, and then endeavour to
show his contribution.

] )

a) Summary of SOr II: On Tawhid, from Ribat al- ‘g_gl'

First Mashra': On the falsity of God's being non-existent

(lays)

Since no effect has existence without its cause, upon
which it depends for its existence, therefore, had the
existence of the cauc: not been there the effect would not
have come into existence. Since some of the existents, in
their existence, depend upon others, the existence of the
latter would be impossible without that of the former. When
it is established that some of them cannot exist without the
others, then this shows that in the <chain of effects and
causes the one towards whom the existeﬁts come to an end,
and by whom and from whom they have existence and upon
whomu they depend for their existence, 1s God, Whose
non-existence is impossible and Whose non-ipseity is false,
|

Had He been non-existent, the existents also would have been

non-existent,
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It is éhe nature of contraries that they cannot
exist without the loss of - their contraries. But there
are contraries in the existents, which despite
their contrariety are preserved under the existence. This
shows that the one through whom the nature of the contraries
has been nullified, and the contraries are .preserved
from each other, is God, Whose non-existence 1is
impossible. Had He been non-existent, the contraries also

would have been non-existent.

Second Mashrac; On the falsity of God's being existent

(ays)

Since the existent, as such, in its existence, 1is in need
of 1its cause upon which it depends, and God, as such,
is free from need and dependence, it would be absurd/to say
that God is an existent. If God were an existent, He would
not have been free from either being a substance or an
accident. If He were a substance, he would not have been
free from either being a body or a‘ﬁqn-body. If He were a
body, then the division of His essence into that which
constitutes 1ts existence, necessitates the existence of
someone who brecedes Him, as every multiple is preceded by
something ‘which is not multiple. But God transcends

being préceded by someone else. If He were a non-body,
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then He would not have been free from being either
potential, 1like souls, or actual, like intellects. If ﬁe
were potential, His need of that which actualizes Him,
necessitates something which would precede Him, If He
were actual, then He would not have been free from being
either an ageﬁt in Himself, or an agent in other than
Himself, through which His act becomes complete. If He
were an agent in other than Himself, then imperfection in

His act and His need of something through which His act

becomes complete, necessitates something which precedes
Him, If He were an agent in Himself, then His essence's
capacity for having different relations with the

multiplicity of different meanings, by virtue of His being

an agent in and an object by Himself, necessitates
something from which is His existence. If He were a
substance, He would not have been free from these

divisions, then by virtue of His being free from need and
multiplicity, it is false to say that He is a substance.

If He were an accident and the accident depends on
the substance, then by wvirtue of His being freé
from dependence, it is false to say that He is an accident.

If the existent is not free from being either a
substance or accident and He transcends being both of these,

then it is false to say that He is an existent.

I1f He were from the existents, but something other
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than a substance or an accident, then Heo would have
been a species of the genus of the existent, and He*iould
have a common property with them on the one hand, and on
the other, a specific proéérty._ This would have rendered
His essence a multiple consisting of two parts. In this
case His multiplicity would have necessitated the
precedence of something which 1is not miltiple and His
specificity, something upon which His ipseity depends.
But since He transcends multiplicity and the need of
something upon which His ipseity depends, therefore, His
being an existent is false. ’

If He were an existent, He would not have been free
from being existentiated either by Himself or someone else.
It is false to say that He existentiated Himself, for
this would necessitate that HF was not there, then He came
into existence, and this is the sign of transformation
and contingency. Further, 1if someone has no, essence in
the existence in the categories of substance and accident,
it is impossible for him to come into existence without
an agent upon whom his existence depends.

i And it is also {glse to say that someone
‘-else existentiated Him. Thus His being an existent 1is

false. His 1ipseity is supposed . to be only beyond the

existents whose existence depends on His origination.

iy
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Third Mashrac s On the impossibility of God's comprehension
by an attribute.

Since God is <concealed from the means of éhe comprehension
of the éxistents and is beyond the 1intelligibles and the
sensibles, which the human organs can comgfg%end, by
virtue of His not being from their genus, th;refore, He
céﬁnot be described by any attribute. For, however
perfect and glorious the attribute, it befits only that
which is either a substance or an accident. Thus, if He
is described by an attribute, it is only borrowed from the
originated existents. If the attributes do not belong to
Him but to His originated things then to describe Him with

any of them would be a lie against Him.

Further, it 1is not possible to comprehend God by

‘an attribute or with a description due to the

impossibility of the intellect to conceive .and of the
soul to imagine something which does not exist  in
creation.

Furthermore, there are only two ways of compreﬁension
of things: the five senses through which perceptibles
are comprehended, . and definition, division,
analysis, synthesis - and demonstration, through

which intei}igibles are comprehended. Since God, being

neither a body nor a non-body, is beyond both
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perceptiBles and intelligibles, it is impossible to say
4

about Him what can'be said about them.

|
Fourth Mashra¢s On the impossibility of God's being form
or matter, and of something analogous to matter (being) with

Him, upon which He acts.

\

God transcends being a form because the 'form in its
existence is in need of that to which it belongs and need
is the characteristic of the creature. He also transcends
being matte; or something analogous to it, because of
their being inseparable 1in their existence, from that to
which they belong and accept acts therefrom. He also
transcends being form and matter together, for this would
render His essence divided into form and matter which, for
their existence, are 1in need of something which precedes
them and is more self-subsistent than both of them. Nor is
it possible for there to be, with Him, matter through which
comes into existence what comes into existence from Him.
Had it been éo, He would have been imperfect in His act.
But Ged transcends being imperfect in His act.

Further, form 1is divided into intellectual, natural
and artificial. What is intellectual is intellecting
for itself, intelligible Dby itself and intellect in

itself with different relations and aspects. What is

—
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natural is the mover of that in which it is and movable by
accident, and its essence has that which 1is intellecting
and that which 1is 1intelligible. And what is artificial
is the perfection of that in which it is and without that
it has no existence. All these aspects of the form
necessitate something which precedes them and God
transcends being preceded by something else. Therefore,
He 1is neither form, nor matter, nor form and matter
together, nor is matter with Him upon which He acts.

Fifth Mashra‘: On the impossibility of His having a

contrary or an equal,

It 1is the nature of contraries that they negate each other
and one cannot exist without the loss of the other. And
they take turns in existence in what belongs to them and
one becomes weak in relation to the other and whatever
weakness occurs to one of them, it becomes null from the
very existence, therefore, it is not possible that God has a
contrary.

If He had a contrary, He would not have been free
from heing either self-subsistent ’(qé'im al-‘ayn) or
non-subsistent (mafgtd al-layn) . If He were

non-subsistent, then the loss of His contrary would have

been the cause of His existence. If the contrary were
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self-subsistent and both were equal in existence, then their
existence without the loss of one of them necessitates a
protector, who protects their existence. For two
contraries cannot come together - Witﬁout a protector
protecting their existence from outside.

Further, if He had a contrary, this would
have necessitated something in which God and His contrary
would take turns in existence, each of them taking his/His
ample share from it, If it were so, then that thing would
have preceded Him and He transcends such a cause, therefore,
it is false to say that He has a contrary.

Again God does not have an equal. Had there been
any, there would have been two gods; and by virtue of
their being two, each one of them would have a specifit
property to be distinguished from the other and this

would have caused duality. Thus the existence of each

one of them. would have a common part and a
specific part, necessitating someone who precedes
them. But God transcends being preceded by someone

else. Thus God has neither a contrary, nor an equal.
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Sixth Mashrac: On. the impossibility of expressing Him
through languages.

Since the existence of things, in spite of their difference
and contrariety, 1is based on the dependence of some of
them on the others, by virtue of similarity (mushikalah,
tashdkul) and compatibility (mundsabah, tandsub) between
them, And that which has no compatibility and similarity
between itself and the others, keeps away Erom, does not
revolve around and does not affirm them, Since the names
and words signify things which affirm them, it necessarily
follows that what exists between the signifying names and
words, the signification and the things signified by
them, is compatibility. Had it not been there, they would
not have been affirmed, nor would there have been a way to
know the things with their realities.

Since names, attributes and words are compatible with
what they signify and they are composed of simple letters,
and the letters out of which lanquages are °~ made
are contingent, then what they signify and affirm has also
to be contingent like them. And since what the
compound letters signify is contingent, and God is. not,
therefore, it 1is not possible for the compound letters to
signify something w?ich befits Him, by wvirtue of His

being different from and incompatible with the contingent
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things and not being from their substance. Thus He
can be expressed neither by an expression of speech,

nor a concept of mind.

Seventh Mashrac: On establishing the truest tawhid through

the negation of the attributes of existents from Him,.

Since the intellects yearn to establish His truest tawhid
and in order to do so there are two ways: by affirming
and ascribing to Him the most noble attributes, and by
n;gating them from Him; and since attributes belong to His
creatures and hence ascription of any attribute to Him
leads to telling a lie about Hinm, therefore, the reliable
way of establishing His tawhid is to negate them from Him,
Thus, in this way, His tawhid is established without
‘aiming to describe Him through assimilation, analogy or
definition. And negating from Him all that which belongs
to the domain of creation, by saying "He is not this, not

this ...", it 1is established that He is the One to Whom

attributes are not applicable and that all existents are

"different from Him. . -

(This kind of tawhid is considered by some theologians as

taftfl. Kirméni, by analyzing the doctrine is trying to

show that this is not taftil.)
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This affirmation by -negation is, not tgqul. Taltfl takes
place only if ° the particle "la (is not)" is directed
towards His ipseity by saying only "14 huwa (He is not)" or
"l4 1il&dha (There is no God)", but in this doctrine the
particle "18" is directed toward the attributes to negate
them from Him, For instance, in saying "innahu l& mawsOf
#a-%é huwa ld-mawsOf (He is neither subject to attributes,
nor 1is He not-subject-to-attributes),” in the first part
the particle "14" 1is directed towards things subject to
attributes (mawgtf), namely, the' physical things, and in
the second part towards souls and intellects, which
transcend being described by the bodies and their
attributes, Andoin both cases by saying "innahu" and
"huwa" the referent, i.e. God, is established and only the
physical attributes and the non-physical entities are
negated. Therefore, there is nothing in it which can
be subject to the accusation of taftil® The purpose of
this negation is to estaSlish a pure affirmation of the one

who transcends both the physical and non-physical existence.

(Kirmdni, then summing up, describes how the affirmation of
an attribute, in a realﬁnon—figurative sehse, leads to an
absurdity which is not permissible and to 1infinite
regress, which necessitatés the non-existence of

existents., For, the one upon whom the existents depend
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in their existence, 1is not established' independently of
others (such as attributes), and depends for the proof of
His ipseity on someone else, and so on and So forth, then

it will not be possible to establish the existence of

others.)

Further, if we accept that God can be described with
an attribute, such as .existence, in a real senge, then
this attribute is not free from being necessitated by
His essence, or by something other than His essence,. If
it were His essence wvhich necessitates this attribute
for itself, then the necessitation depends on the proof
of the essence first necessitating the proof of essence
free from this attribute. Or, that the act  of
necessitation does not occur from the essence. But "the
proof of the essence necessitates its independence from any
obstacle in being proven,

When the essence is established free from this

attribute and independent of what diverts it from the

‘proof; and existence is an attribute upon which the proof.

of the essence does not depend, then this attribute is no¥
needed by the essence; the ipseity of the essence being a
self-subsistent ipseity; nor 1is the essence 1in need
of necessitating it for 'itself to have something thereby,

which it did not have. Therefore, its necessitation to
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God is clearly absurd.
This is the result when the necessitation of the
attribute is ascribed to His essence, which precedes the

necessitation of the proof. But if it is ascribed to His

essence on an equal basis, then this would necessitate
someone who has specified the essence to " be
non-attribute and the attribute non-essence, by their

being 1inseparable from each other. Since this attribute
is not necessitated by the essence, rather by someone other
than His essence, and when someone other than His essence
is established, then this leads to infinite regress,
which is | obviously impossible and unacceptable to the
intellect inv the presence of the* proof of existents.
Thus God transcends the attributes which are subsumed under
the category of His origination,

Nonetheless, the existence of God is spoken about, it
is dhe to the compulsion of expression, which is impossible
for the soul except through (taking recogzge to) the
originated things. Otherwise, existence 1is among the

attributes of the Act which came forth from God 1into

existence known as the First Existence or the . First

Tntellect, L '
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b) Summary of al-RisSlah al-Durriyyah by Kirménf *’

This epistle was written by Kirmdni in response to a
question asked by one of his co-religionists regarding
tawhid, which if wunderstood in a literal sense, implies
multiplicity in the divinity. 1In his reply, Kirméni tries
to éhow, by virtue of God's being beyond and independent
of the existents, that language 1in a literal sense is
inapplicable to Him, and then he goes on to explain what

is meant by tawhid.

The question: What is tawhid? It 1is known in our doctrine
that it means making a "muwahhad (unified, one)" and the
muwahhad is the object of the muwahhids (unifiers). But it
is not permissible to say that God is the object of the
muwahhids, for tawhid or "making one” is applicable only
to what is made wdhid or one out of multiplicity; but in
divinity there is no multiplicity from which to make wéhid

or one. Please explain.

Kirmdni replies: First of all, God (= al-mubdi(),
by virtue of His having no similitude, does not depend on
the tawhid or unification of the muwahhids. He does not
have similitude, whether the muwahhids unify Him or;not.

Further, it is in the nature of speech that it

¢
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cannot denote that which 1is not from its substance and

. cognation, and hence by virtue of God's being beyond

comprehension by any description, it 1is not possible even
for the most noble meanings &f speech to denote His
reality.

Nonetheless, accordihg to the rudiments of the
intellect, affirming and speaking about an agent from whom
existing actions came forth is inevitable, and 1in order to
do so, the speaker has no alternative but to resort to
speech, (and) then he is compelled to speak with the most,
noble, most sublime and most subtle meanings of speech.\
And in this case, there 1is né more noble and more subtle
meaning than the meaning of wdhidiyyah (being .wdhid), and
no more sublime meaning than that of fard, with which to
speak about Him. For the meaning of fard, 1in the meaning
of wdhidiyyah, by .virtue of its being gamad (one to whom .
people resort in their needs; self—sufficiént), comes
close to the meaning of wdhid (one), ahad (unique) and
wahid (alone). Further, the meanin§ of fard is
distinguished from that of wihid, because of its being the
cause of wahid. \

Thus  tawhid does not mean the precision or
specification of a meaning by wﬁ;éh He may be established
to be fard. ”

Tawhid, which is an infinitive on the measure of
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(:/ taf(fl and which the philologists use for the act
which is ‘abundantly done, has two aspects in its
meaning: One related to the 1ibddf¢ of God, which requires

a muwahhid in the sense

of the agent of the wahid, and a

muwahhad in the sense of wahid, the object of the muwahhid;

and the wdhid is used in many ways, such as:

i) A wdhid 1is widhid by virtue of the limitation of if§
unit (dhat) regarding the sides by which it is
separated from others, such as the ﬂphysical

‘ bodies. And the limitation of such a wahid shows that

it is contingent.

contingent.

iii) A wahid 1is wahid in

as tie essence of whiteness.

essence in the existence, depends

someone

that it is contingent.

iv) And the wdhid is
absolute
pairedness

(oneness) and its

else preceding

wdhid in
wdhid speaks
(izdiwdj),

subject

ii) A wdhid is wahid in the sense that it has a specific

o “ meaning which 1is not found .n others, such as the
‘: attraction for iron in the magnet. This specific
meaning of such a wdhid necessitates it to be

the sense of essence (fayn), such

And this wahid who has

for its existence on

it., And this necessitates

the absolute sense, The

about its essence of having

which consists of the wahdah

(hdmil). All these aspects
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necessitate that the absolute wdhid is contingent.

Since tawhid means "making wdhid" and wihid pronounces
contingency of its "essence, it does not befit the glory of
God. Therefore, He (is not wdhid but) muwahhid, 1in the
sense that He is the mubdi¢ (Originator) of w&hid. And the
aspect of the meaning related to the act of the mu'min,
(believer) who is a muwahhid, changes from its previon
meaning, as the meaning of the verb "raghiba” when
followed by tL; particle "¢an" changes from "like" to
"dislike". Thus the meaning of tawhid related to the act
of the mu'min, bhecomes "to divest a certain meaning
from the wdhid" instead of "making wdhid", as it is said:
"wahhadtu al—shay'é (an al-shay' (I isolated a thing from
another thing)".

Since divinity is a necessity which’cannot be denied
and each of the existents, because of the traces
of contingency subsisting 1in its essence, bears witness
that it 1is not God, the tawhid of the mu'min, as a
muwahhid, changes from "making wdhid"” which is related to
God, to "divesting the divinity from the wahid", so that,
thereby, divinity may be affirmed as belonging to someone
other than it. Thus God is muwahhid in the sense that He
instaurated the muwahhad, and the mu'min is muwahhid in the
sense that he divests the muwahhad from divinity.

As for the meaning of multiplicity, again tawhid stands
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in two aspects: with respect to the fard (S;ngle) -=- God --
it is the ibdaf o£ multiplicity, which is multiple
singles (afrdd) and units (4had), and with respect to the
mu'min, it 1is to divest all these singles and units from
divinity one by one.

As for the doctrine that the fard is the cause of the
wihid, Kirmani says, as nothing exists in the effect which
does not exist in the cause, we find that fard by virtue
of the letters, their conjunction, disjunction, signs,
kinds, multiplication, calculation hidden in it, comprises
and indicates the ranks of all existents. And corresponding
to these ranks are the letters "14 ildha 1ill& Alldh" which
show ‘the hudid (religious hierarchy) upon whom the
heavens and the earth are based and upon whom the light of
oneness (wahdah} pours forth.

The proof of this 1is that the seveq_letters in it,
vis-a-vis the 1lords of the cycles, through them and what
they pour forth over the souls, the purpose of the
spiritual form which is created 1in their cycles, becomes
complete. And their numerical wvalues according to the
calculation of the. jummal, stand vis-a-vis the three
hundred and sixty-five days of the sun in one revolution,
the result of the multiplication of the rank four into
rank seven stands vis-a-vis the twenty-eight mansions of

the moon in one revolution, the result of the numerical
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values of the letters of the fourth rank .stand vis-a-vis
the fifty-one lords of ta'yid (divine help) of the hudidd of
every cycle and the result of the multiplication of the
seventh"rank into itself, together with the number of
the hudid of every cycle, ‘except the supreme of them which
is the one, stand vis-a-vis the ninety-nine names of God,
which he who cou;ted them entered paradise. |
Kirmdni concludes: It 1is evident that the fard, whicn
is the cause of wa&hid, contains in it the ranks of all the
existents. And tawhid related to God means the ibdaf of
the wihid (one) and &h&d (units), and related to the

mum'in, to divest the divinity from them one by one.

From the precediné discussion and the summaries of
the second s{r of Jfébat and of al-Durriyyah, it appears
that although Kirmani follows his predecessors in
the via negationis in the exposition of the concept of
taw@%d, yet he' also gives it a positive character. This
latter position can be adduced from his al-Durriyyah,
According to it, the~very act of tawhid 1is not concerned

with the divinity of God, but rather with the nature

of the existence of His creatures, This is so particularly

when Kirmini defines tawhid as not only the origination

oy
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of wahid, namely, the First Intellect, by God, but also

-

as the origination of multiplicity by Him. . Further,
his bipartite division of tawhid into the act of God and
the act of the mu'min also seems to be unique. In our
discussion we will therefore try to focus mainly on
the views advanced in his al-Durriyyah, which
distinguish his position from those of his predecessors,
in particular, those outlined in Sijistdni's Kashf.

Nonetheless, it also appears to be necessary to touch
upon Kirmini's exposition of tawhid in his R&hat. A
comparison of the contents of the sections dealing with
-tékbfd in R&hat and Kashf reveals certain differences in
the adoption of the titles of the section, to which we
have already referred. It will be useful to determine
whether this 1is merely a question of emphasis or of any
radical difference concerning the subject they have
discﬁssed. For instance, Sijistdnl has devoted the first
justdr of the first magalat on tawhid to the negation of
the thingness (chizi) from God. He uses thingness in the
sense of form (glirah) and he divides it 1into three kinds:
spiritual, natural and artificial.¢® Further, Sijistéani
arqgues that things are either substances or accident and
substance 1s in turn either a body or a soul.s! '

Kirméni does not devote a separate mashra to the
negation of thingness from God. Nonetheless, he covers

£ 4
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this while discussing the impossibility of God's being a
form or an existent\(ays) in the fourth and second
mashra( respectively. The difference between Sijisténi and
Kirmadni is that Kirmdni instead of spiritual (nafsdni) form
uses intellectual (Cagli) form.¢2 Further, just as
Sijistani divides things 1into substance and accident,‘
Kirmdni deals with the existent in the same way, whereby
existent 1is either a substance or an accident and the
substance is,again either a body or a non-body. Here
instead of soul, Kirmdni uses non-body, by which he means
both soul and intellect,®?

Another point of difference seems to be the negation
of God's being in time, to which Sijistdni has devoted a
justar,¢4 whereas Kirmdnl does not mention it at all in his

discussion of tawhid. Nonetheless, when Kirmdni discusses

 the First Intellect, he asserts that it is beyond time.¢?

This means that 1if the First Intellect 1is beyond time,
then obviously time cannot be related to God.

Similarly, Kirmani devotes a mashra! to the
incapacity of 1anguages“’ to describe God as He
deserves,¢¢ whereas Sijistdni does not mention it in his
Kashf. However, while dealing with tawhid in al-Iftikhéar,
he expresses the same view b; saying that God can neither
be described by a verbal expression (lafz gawl) nor by a

mental concept (fagd damir).¢’ In fact, Kirmdni  uses
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Sijistdni's very words while dealing with the incapaéity
of languages.¢*

These are a few instances which indicate that as far
as the exposition of tawhid in Kashf and R&hat is
concerned, apart from formal differences, there does not
appear to be any radical difference in the meaning aimed at.
However, Kirmdni's elucidation is detailed, whereas
Sijistdni's statements are terse and sometimes abstruse
reqﬁiring further elaboration, Kirmdni's main
contribution to the Ismaili concept of tawhid, which
distinguishes his position from his predecessors, lies in
his exposition in al-Durriyyah, and therefore we will

try to analyze and elaborate upon it in the following

.section.

Al -Durriyyah was written by Kirmadni in answer to

7?“\question posed by one of his brothers—-in-faith,

concerning tawhid. The question runs like this:

"What is tawhid?" The obvious meaning of our
word (gawl) tawhid is the 'act of a muwahhid
(unifier) (fif.l al-muwahhid)' and the muwahhad
(unified, one) 1is the object of the muwahhids,
Further, tawhid (in this sense) is not possible
without imagining a multiplicity; it being applied
to that which is made wdhid (wdhid = muwahhad) out
of the totality of multiplicity. But there is

. no multiplicity in divinity to make a wdhid out
of it. Explain this for us!¢?
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According to Kirméni, this was one of the
questions asked by some members of the da‘wah as "a means
of testing and a way of spreading discord."’® The
emphasis of the questioner on the literal mearring, which
means "to unify".or "to make wihid (one)," appears  to
suggest such a motive.

It is also possible that the question may have been
made up by Kirmdni himself to serve as a subtle criticism
of the literalist wunderstanding of tawhid, which in the
sense of "declaring” or "making" One always 1implies a
humanly conceived <concept and is therefore, not applicable
té God.

However, in the case of Kirméni, such an
understanding would have been a self-contradiction due to
the negation of the attributes from God. , It was
obvious to him that the question of God's being the object
of the muwahhids, and of multiplicity 1in divinity, arose
from a purely literalist interpretation of the term tawhid.
Therefore, 1in order to avoid the consequences of the
question, he tries to show the impossibility of wusing
speech in a literal sense 'and then he explains the
figurative sense or senses in which tawhid may be
meaningful. Before giving his exposition of tawhid,
Kirmdni establishes certain premises to demonstrate the

impossiblity of using speech to describe God and the
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justification for figurative speech. The premises are:
i) Nature of God
ii). Nature of Speech

iii) Compulsion of the wuse of the speech in a figurative

a“ .

sense.

“~

Since Kirmani's exposition is based on these
premises, we will first try to present them in order

that a clear understanding of the characteristics of his

concept may be reached.

i) Nature of God .

Kirmdni has discusseqd the nature of God 1in almost all
of his existing works. Describing the nature of God in
al-Durriyyah, in a highly concise and terse way, he says
that tawhid or wunification does not mean that first there
were muwahhids who unified Him and made Him wdhid, or that
there were purifiers before Him who purified Him. Rd%her,
He is there independent of His creatures. He says:

The mubdi¢, may He be glorified, -Who has no
similitude does not depend on the tawhid or
unification of the muwahhids, nor on the
purification -~ of the ‘purifiers (tajrid
al -mujarridin), so that He would leave His having
no similitude if the muwahhids do not wunify Him,
or that He would leave (H:s being transcendent
of) the characteristics of His  originated
things (mubda‘4t) if the purifiers do not purify
Him, Rather, He, may He be exalted and
‘glorified, has no similitude, whether the
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muwahhids wunify Him or not, whether the
purifiers purify Him or not,?! L _—

Thus according to Kirmdni, since God is independent of
the muwahhids and purifiers, therefore, their aét of
unification or purification is not apé&icable to Him,

It lis due to this aspect of the nature of God that
when he tries to describe Him, he uses words which do not
infringe and condition His absolute_independence, such as
huwiyyah muftaridah (an assumed ipseity), aniyyah ghayr
mawgufah (an is-ness which is not subject to attributes) and
huwa (He is).’? These words also, according to Kirmdni, do
not befit God's glory, by wvirtue of their contingency and
their being used for His creatures. However, they serve
the purpose to some extent, .in the sense that they
indicate that thefe is someone ~who is beyond description and
comprehensi%n and independent of them. The absolute
independence and transcedence of God leads to a crucial
question: Even if it is accepted that God is independent
and transcendent of creatures, why should He not be
described through the most noble and sublime attributes
and names? Kirmani tries to deal with this question

in the second premise: the nature of speech and its

relation to God.
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ii) Nature of Speech

In this premise, Kirmdni shows that in addition to
the impossibility of describing God, due to: His
independenceVand His transcendence of His creatures, it is
also in the very nature of speech that it cannot

describe Him as He deserves. He says:

It is the element and nature of speech that its
meanings become narrow and small, when someone
intends to inform about the traces and essences
which transcend sensory perception, let alone _
those which the propositions of the intellect
and the soul fail to inform about. Thus speech
is unable to denote that which 1is not like it
(i.e. of its element and nature). And as there
is nothing in word or speech composed of the
letters, which can denote the desired reality in
tawhid, due to the fact that what is intended to
be known about the mubdi( through a description is
beyond the extremely noble meanings which the
composed letters (may) convey.??

Kirmini discusses this in detail in RA&hat as well,

Concluding the discussion, he says:

Since the names, attributes and words are
similar to those things which they denote and
they are composed of simple letters out of
wvhich are made all the languages, while the
letters are contingent, then what they denote
and what they necessitate 1is also contingent,
And when in all languages what the composite
letters denote 1is contingent, like them, ... and
God, may His grandeur be exalted, is not
contingent, then it is evident that it |is
impossible for the composed letters, out of
which all languages are created, to have a way of
denoting that which befits His grandeur, by

' virtue of His being different from and
incompatible with the contingent things and not
being from their substance. And when He is
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different from the contingent things then there is

a total despondency that the words and

expressions may denote something which may

befit Him,74

From the above discussion, it 1is clear that there is
no -room left for even the 1loftiest name or attribute to
be used for God, due to their inherent contingency. And
it is due to this that even the most noble and lofty
names, such as Alldh, mubdi(, khalig, are not applicable to
God, but to the First Intellect. For, the expressions come
to an end with the First Intellect and they cannot »go
beyond it. Therefore, they denote only the
characteristics of the First Intellect, not those of God
as such. For instance, %Xirméni, analysing and explaining
the etymology of the name 'Alldh', shows how even this
supreme name, due to its inherent meanings, does not befit
Gad's glory.— He says:

Since the names whereby He, the exalted, |is

sanctified and invoked in the physical world,

namely, the abode of nature, are many, and the

greatest of the names which nobody deserves and

whereby He stands alone, is Allé&h, And (since)

the appropriate of the names, with which a

thing 1is named, 1is that which corresponds to

the meaning which conveys that which is found in

the named (musamm&) and which speaks about its
nature and denotes its state. And (since) this

name 1i.e, Allah by its meaning conveys
ulhdniyyah .(yearning, longing) and walah
(bewilderment), as it 1is said: alaha fuldnun
ya'lahu wulhdniyyatan when someone yearns;

and waliha fuldnun yawlahu walahan, when someone
is bewildered. Thus this name, by these meanings
which it conveys 1is befitting for the mubdafl,
namely, the First Existent, due to the meanin%s of
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longing for and bewilderment in Him from Whom

it came into existence. And, when this name,

owing to the meanings found 1in 1it, befits the

mubda‘, while this name is the greatest name and -
the named therewith 1is the greatest named, and ,
yearning and bewilderment subsist in it, then -
God, may He be glorified, transcends the
attributes of His creatures,’$

That is, He transcends the meaning of 'Alldh' -- yearning

o
and bewilderment, -- which ab%ﬁe in the First Intellect. , ‘\

]

Continuing in the “same spirit Kirmdni in al-Risdlah
al-Wadiyyah fi ma‘dlim al-din says:

When it is said that He is wahid (One), (&lim
(Knowing), gédir (Powerful), hayy (Living), etc.,
it does not mean that He possesses oneness,
knowledge, power and life with which He has been
attributed. Rather, it means that He is the agent
(f4i1) of the one, knowing, 1living, powerful
(félil al-wahid wa-al-(8lim wa-al-hayy
wa-al-gqadir), etc., just as a king who has built a
certain city, or has struck the neck of a certain
person is called a builder and a striker. But
these are not his personal attributes in the sense
that he personally executed these (actions).
Rather, these are the attributes of the one whom
he commanded and enabled to do so. He personally
built and dealt the blow, and by! his (i.e. the
king's) command became a builder and a striker.
But everything is attributed to the king. For it CC)
is due to his command that the building and the
striking took place, Thus when we say something
about God we say it in this manner,’¢ .

Kirmdni has elaborated upon this view further ‘in‘
al-Mudi'ah, substantiating it with the Qur'dnic verse:
"shahida Alldhu annahu 14 ilaha i113 huwa (Allah witnesses
that there 1is no God but He (huwa):" (II1.18). He says

that by 'Alldh' here is meant the First Intellect.
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Explaining the verse, Kirmépi says that - the First
Intellect does not lon? ﬁqf, nor. is bewildered by,
anything; for nothing\ is beyond its knowledge and
comprehension, "excépt for Him and in Him Who is beyond it
(illd huwa alladhi huwa kh&rijun (anhu)”.77

Similarly, Kirmdni discusses the inadequacy of
the application of the name "mubdi(". This 1inadequacy,

according to  him, lies in that - the mubdif, in |its

composition and meaning, is not free from contingency and
need. First of all, since the name is composed of
contingent letters, it denotes only a contingent essence.

Further, the mubdi(, 1in its ultimate meaning, 1is an agent
(f4¢il), and by being an agent, it is essent;ally an act
(fi¢(1)., For, the agent in an object (maf(0l fihi) is the
act which, in its essence, 1is caused by someone else,
Thus the mubdif(, being an agent, denotes the essence of an
act (dhat al-fifl), not the True God (al-ildh al-hagg) from
Whom the act = ibdd() came forth. As in the case of
beating (darb), which is an act, it i; the beating which is
the ‘"beater" (darib); not the one from .-whom the beating
comes forth. That is to say, it is the.beating which causes
the pain, not the person from whom the beating comes
forth. * Had the "beater" (dadrib) been the person from whom

the beating comes forth, then by stopping the person from

beating, the pain would have stopped in the beaten object

’
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(madrtb). But it is not so. This means that the mubdif
.does not denote the True God (al-ildh al-haqqg), rather the
essence of the act (dhdt al-fi(l), which came forth from Him
Who cannot be called an agent.’®
Kirmani continues:

Had the name of mubdif(iyyah (being mubdi() been
applicable to Him, then He would not have been
free from being either an act which is an agent,
or an agent from whom the act comes forth. By
His being an act, like beating, which denotes an
act which 1is an agent, and His "being .agent
(faliliyyah)" being dependent on the existence of
the object in which He acts, He would not have
deserved divinity due to His need of someone else
in His being the agent, as the beating, which
is the beater depends in 1its existence, on the
object in which it acts. Further, by His being
an agent and in His being an agent, an act of
someone other than Himself, as the beating’ is
caused by someone else, He would not have
deserved divinity. For, in this case, He
being an agent, would be contingent, as the
beating in being an agent is contingent.??®

If this is the case then, Kirmdnil concludes, it is evident
that the name of "mdei(iyyah or being mubdi(", is
applicable to the one who is "mubda’ (Originated)"wby his
being the act of Him who cannot be called the "mubdif
(Originator)", nor géni( (Creator), nor kh4liq (Creator),
nor fatir (Maker).®°

Kirmdni thus excludes the possibility of using even
the loftiest name or meaning in speech, composed of
IeEters, to describe God in the real sense, due to their

inherent contingency. This characteristic of speech leads

141




O

]

to the third premise, namely, the need " to use speech

in a figurative sense.

iii) Need to use speech in a fiqurative sense:

The need to wuse speech in a figurative sense, according to
Kirmani, arises from the fact that although the
comprehension of God, due to His absolute transcendence and
otherness, is not possible, nonetheless, His affirmation as
the agent of existing acts is inévitable. In this vein
he says that al&hough the mubdi( is beyond the description
of the most noble meanings, which the composed letters
convey, "it 1is inevitable to speak and affirm that which
the principles of the intellect necessitate, namely, an
agent from whom the existing acts came forth."®! 1In another
place he says:

The Divinity is a necessity whose existence cannot

be rejected and the proof of the agency is a

force which cannot be repudiated.?®? '
Kirmdni has explained this view in detail in the' first
mashra! of the second sir in Rdhat, under the heading "the
falsity of God's being non-existent”. Here he tries to
establish this divinity ’and agency on the basis of two
premises., One is based on\the dependence and causation of

“

existents. According to this premise:
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Since some of the existents depend on  the

others and those others still on others

and this necessitates that finally there has to

be a source or an agent, otherwise, the

existents would not have existed. But since

they exist therefore, there has to be an agent

towards whom all existents come to an end.?®?

The other one 1is based on~the contrariety found 1in
the existents. He says that there are contraries among
the existents, and the nature of contraries is such that
some of them cannot exist without the loss of the others.
Despite this, contraries exist. This shows that there 1is
a protector beyond these contraries, who has preserved
them from each other. Had He not been there, the
contraries would not have)been there. But since contraries
exist, the affirmation of a protector, who protects them
from each other, is inevitable.?®*

Thus, by wusing logical and ontological arguments
indiscriminately, Kirmdni establishes that the existence of
the existents, which on the one hand, depend on one another
and on the other hand, are contrary to each other, is ﬁot
possible without a principle or an agent upon which they
depend and are protected from each other thereby. The -
principles of the intellect compel (us) to accept and
affirm such an agent, Howeve;, despite the compulsion of
the intellect.to affirm such an agent, it is not possible to

describe Him in any positive sense. This impossibility of

describing Him is due, on the one hand, to His own nature,

143




{d

in that He does not fall under the cgtegory of existence,
and on the other, due to the nature of speech. Speech is
composed of simple letters and they cannot describe that
which is not of their element and substance. Thus Kirmidnf§,
while establishing this agent, does not give any positive
description, except as "an assumed ipseity (huwiyyah
muftaridah)"” or "a pure is-ness (anniyyah mahdah)".

However, when the speaker has to speak about the

"assumed ipseity” 'in a positive way, out of necessity and

-compulsion, then he has to have recourse to the most noble

and subtle meanings, not, 1indeed, in a real but in a
figurative sense. Thus, according to him, tawhfd is used
in this figurative sense and hence its literal meaning is
not applicable to the "assumed ipseity” or God.

In justifying the use of thg term tawhid, which
means 'making wdhid or muwadbad' in the fiqurative sense,
Kirmdni concentrates on the meaning of wdhid and its cause
wdhidiyyah (= wahdah, oneness) or fard. According to
Kirmédni, wahdah or fard is the cause of wdhid and in turn,

of all spiritual and physical existents. As he says:

Indeed the cause of all existents, whether
visible or invisible, is wahdah, which is
designated with fard. Each of them has a share
of the wahdah, otherwise, it would not have
deserved to  have the name of being wahid and
fard.?®?
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Kirmdni is not always precise in using terms such as
fard, fardiyyah} wahidiyyah, wabdah.l For instance, in
al-Durriyyah, he uses wadhidiyyah and fard as synonyms,®¢ and
in al-Nazm, wdhidiyyah and fardiyyah.®?-Further, in the
former, he equates widhidiyyah and fard and in the latter,'
wahdah and fard. But, on the whole, it seems that he uses
wdhidiyyah, wahdah and fard in .the same sense.

Regarding the importance of the One, we have seen
Plotinus saying that it 1is as inadequate a name to apply -
?o the First Principle as other  names, 'but
preferable to others because it has this power of
lifting our minds beyond limitation',

Kirmani appears to follow Plotinus', argument in
preferring fard for God over other names. His preference is

based on three grounds:

(a) It implies His absolute independence and the absence
of limitation and determination, Therefore, he
prefers it even over mubdi(, although he frequently
uses it for God; for, according to him the name
"mubdi(iyyah (being mubdi()', as we have seen, can be
applied after ibdaf¢, which implies a kind of
dependence, while He is fard because of the

impossibility of His having a similitude.?®®
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b) - Secondly, fard is also gamad, which means “the chief,
whom the people resort to in their needs; the one who
is independent of others upon whom others depend; that
‘'which has no hollowness. All these meanings indicate
the absolute independence and the ultimate 1limit of
the meaning of fard; beyond which there is no way
to go further. Therefore, the meaning of fard in
the (sense of) wédhidiyyah transcends the meaning of
wahid, ahad and wahid.®’ Thus he gives preference to

fard over wdhid as he does over mubdi(.

(c) Thirdly, fard is the cause of the wdhid and the cause
always precedes the effect.?® Thus, according
to Kirmdni, fard due to these characteristics, 1is.-
more appropriately used for God, (from among the
meanings which the composed letters convey), even

though it is also used for His originated creatures,

However, while using fard for God, Kirmdnil reminds us that
tawhid by no means denotes the car8ful examination of a
meaning (tadgqiq al-ma‘nd) in informing about God that He is
fard, such that the one who carefully examines may be a
muwahhid, nor does it denote the specification of a meaning

to Him, so that thereby it may be established that He 1is

fard. He is fard, rather, due to the impossibility for the
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letters to describe Him and due to His transcending rational
propositions and physical characteristics,?®?

Having established the impossibility of a real or
positive description of God in tawhid, based on the literal
meaning‘ of speech, Kirmdni  proceeds to explain the
meaning of tawhid 1in a figurative or technical sense. He ,
first explains the morphological structure and literal
meanfﬂg of tawhid, and then he gives its technical meaning.
Nonetheless, there seems to be a close correlation between
the literal and technical meanings. )

Morpholggically, tawhid is an infinitive on the measure
of taf(fl. In the literal sense, the philologists, wuse |
this kind of' quadriliteral verb-form only for the one
whose act is abundant. \

_  Technically, according to Kirmdni, tawhid has two
opposite meanings: one is related to the act of God which is
ibdé¢, and the other to the act of the mu’'mim, which is to
divest creatures from divinity.?? In both cases, as we
have seen earlier, even mubdif, khalig and other such
names are used only for the First - Intellect. He
illustrates élso that the wdhid or muwahhad 1is not used
for God, rather, it is used for the First Intellect. We
have seen that in the question on tawhid, the objection

was to God's being made the object of the muwahhid; and

hence to the implied multiplicity in'His divinity, which ‘
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the literal meaning of tawhid conveys. In both cases,
Kirmdni shows that both the widhid or muwahhad, which is the
object of the act of the muwahhid or muwahhids and the
multiplicity, are not related to God, but rather to the
First Intellect. M

In elaborating upon the aspect of tawhid related to
the act of God, the ibdd!, which requires a muwahhid, the
agent of wahid (= muwahhad) and a muwahhad (= wédhid), the
object of the muwahhid,?? and demonstrating the contingency
of wdhid, Kirmani asserts that tawhid in this sense cannot
be applied to God. Demonstrating this, he says: \\\

Since the’ tawhid is the act of the muwahhid, !
namely, the agent of wahid and the wahid is used
in many senses, such as:

1) The wdhid is wdhid by virtue of the termination
of its unit (dhdt) towards the directions by
which it separates itself from others, such as
the bodies of sensible things and in this
respect it deserves to be called wahid; its °
termination towards  the directions and the total
comprehension of ‘the limits show that this
widhid is contingent.?®*

2) The wahid 1is wdhid in the sense that it 1is
distinguished by a meaning which is not found in
others, Tlike the property of a magnet in
attracting iron, and in this respect, it deserves
to be called wahid, and its distinction with this
meaning, with the exclusion of the others,
necessitates that this wahid is contingent.’?®

3) The wahid 1is wahid in the sense of essence
(tayn), like the essence of whiteness, the
essence of blackness, the essence of a
substance and the essence of a thing, and all of
them in this respect deserve to be called wdhid;
and this wdhid in its existence being dependent
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on the existence of someone else, whose
existence continues to be always with its
existence, as 1long as it has an essence 1in the
existence, necessitates that it is contingent.?¢

4) The wahid is wihid in an absolute sense. Now

the absolute wdhid pronounces about its essence of

having pairedness (izdiwidj), which consists of

the wahdah (oneness) and its receptacle

(h8mil) . And all these aspects necessitate that

the wdhid is absolutely comtingent.?®?

Having demonstrated the contingency of the absolute wéhid,
Kirmdni concludes that what necessarily follows from this is
that:

The tawhid, which is (the act of the muwahhid, in

the sense of) making the wahid (fi¢(l al-wdhid)

which (latter) pronounces the .contingency of

its, own essence, does not befit the glory of

God (the mubdi(), may He be glorified and His

grandeur exalted, therefore, He, may He be

sanctified, is muwahhid, (only) in the sense that

He is the Originator (mubdif} of the wihid and

ahad.’?

That 1is to say that it is not befitting for God to be the
wdhid, the object of the act of the muwahhid (= tawhid),
rather, He 1is muwahhkid of the wé&hid, in the sense that He
originated it through wahdah, namely, His Command, The
relation of wahdah and the Command will be elaborated upon
further later on.

As for the aspect of tawhid related to the act of
the’ mu'min, who is a muwahhid, Kirmani says that here the
meaning of the tawhid changes from the one related to the
act of God, just as the meaning of the verb "raghiba (to

like)" changes to "dislike", when it is followed by the
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particle "fan (off, away, from ...)".’* He says: ,

The tawhid which is related to the act of the —
mu'min, who is muwab?id, does not, mean that he
'makes the wahid (yaffal al-wdhid)', rather, it
changes from the previous meaning, 'to make the
wadhid (fi¢l al-wdhid)' to another one,
...(Here) the tawhid of the muwahhid means 'to
divest the muwahhad (salb al-muwahhad)' from a
certain meaning. As it is said:
'wahhadtu al-shay'a (an al-shay'' (I isolated a
thing from the other)".,109° o

-

Kirmdni then concentrates on what is the meaning which the
mu'min divests from the muwahhad. He tries to show that
although the divinity cannot be comprehended and described
in a positive way, nonetheless it is a necessity and a power
which cannot be denied. It can, therefore, be established
only through3the way of negation on the basis of the witness
of the creatures, who, according to Kirmdni, due to
the contingency and pairedness of their essence, proclaim
that they are not God. Thus, the tawhid of the mu'min is
to establish the divinity by negating it from the muwahhad,
2

the First Intellect, and from the rest of the creatures.
He says:

l When it 1is established that the tawhid (of the
mu'min) means to divest a certain meaning from the
muwahhad ..., and the divinity is a necessity
whose existence cannot be repudiated and the proof
of being an agent (fa‘iliyyah) (of existing .
things) 1is a power whjch cannot be denied and the
things -which fall nder the existentiation
(ijad = ibdaf) -- from the Originated

Intellect to the human intellect -- each of
these existenys because of the subsistence of the

‘_traces (of creaturehood) in it, bears witness
against itself that it is not God, then
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from .this proposition, it follows that the
tawhfd, which means to divest the muwahhad -- who
because of the subsjstence of the traces (of
creaturehood), bears witness against itself that

it is not God -- from the divinity and to
negate it (divinity) from it (muwahhad) and to
isolate it from it and the sustainership

(rubtibiyyah) and that which is related to it,

is the act of the mu'min who is a muwahhid, so

that by this (kind of) tawhid, it may be

established that the divinity belongs to

someone else, i.e. the One Who cannot be described

by any means.!9! ‘
Kirmani tries to justify this kind of affirmation of
divinity through negation. He does this by citing
examples of mutually exclusive things, such as eternal
and contingent, substance and accident, which, upon the
negation of one from a thing, necessarily establishes the
other. For instance, when the characteristic of
substance is negated from a thing, the characteristic
of accident becomes inseparable from it. Similarly,
since an intermediary between the nmubdif! and the mubdaf
is inconceivable, therefore, when divinity is negated from
the mubda¢, it is established for the mubdi(,6192

Kirmani sums up his discussion on the two aspects of
tawhfd by quoting a Prophetic Tradition and claims that
the ‘Prophet meant it in the very sense in which he has

used iIt. The Tradition is:

The mu'min is muwahhid and Alldh is muwahhid
(al-mu'minu muwahhidun wa-All&hu muwahhidun) 1?3

”
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That is, the mu'min is muwahhid in the sense that he

divests °~ the First Intellect of divinity and thereby
the

establishes that it belongs to none but All8h, and Alléh

is muwahhid 1in the sense that He originated the muwahhad,

the First I}tﬁ-’/l?dtj .
Having dealt with the question of God's becoming

the object of the muwahhids, which was based on the
assumption that tawhid or the act of the muwahhids is
applicable to God, Kirmdni deals with the second
guestion, that of multiplicity in the divinity, which was

alsc raised on the same grounds. In dealing with the first

question, he shows its irrelevancy with respect to God, on

basis that the very tawhid or the act of the muwahhids
not applicable to God. Kirmdnl deals with the question
of multiplicity on the same basis. As in the case of the
object of tawhid, he has shown that it is 1in two aspects;
with respect~ to the act of God and with respect to the act
of the mu'min, and 1in both cases, the object or the
muwahhad of the act is not God, but the First Intellect,
Similarly, he tries to show that in both cases multiplicity
is related to the First Intellect, not to God
Himself. Kirmdni, succinctly explaining this point says:
As for the meaning of multiplicity which is
necessitated by our doctrine that 'tawhid is in
two aspects', it is either with respect to God

(fard, Single), which is the origination ( ibd&()
of multiplicity, which is numerous singles (afréd)
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and | individyals (&h4d), or with respect +to the

mu'min, which is to divest all these numbers

(a‘ddd) and individuals one by one from the

divinity.1°+
';‘hus Kirmdni emphasises that God is not subject to
multiplicity, rather that multiplicity applies to the First
Intellect, who is the muwahhad.

However, if Kirmlni's statements on tawhid are studied
in isolation, they seem to contradict each other and it is
*e:'ttremely difficult to comprehend what he wants to °
convey. For instance, in one place, regarding tawhid as
related to the act of God, we have seen thathe is "the
mubdi¢ of the wadhid".1°% That is to say, that here, tawhid
means the 1ibda( of the wahid, the First Intellect. 1In
another place, while dealing with multiplicity, he says that
it is the "ibda( of multiplicity, which is numerousnsingles
and 1individuals,"10¢ Similarly, regarding tawhid as
related to the act of the mu'min, he says that it 1is

the "isolation of the originated muwahhad from the

divimity",2°? i,e. the First Intellect. And on the other

. hand, he says that it is "to divest all these numbers and

E

individuals, one by one from the divinity".,108
Nonetheless, when studied together, it becomes

clear that Kirmani does not contradict himself; rather,

0

" he explains the two aspects of the widhid or muwahhad: the

anity (wahdah) and the multiplicity (kathrah).



While dealing with the absolute wéhid (al-wéhid
al—huglaq), we have seen that Kirm&ni considers it as
consisting of two entities: the wahdah and its receptacle
(hamil) . In the third mashra‘ of the  third s0r of
Rahat, further explaining the nature of wihid, he says: .

The essence of the wdhid 1is, paired of two fards:
one of them 1is wahdah and the other is its
receptacle. The wahdah which is one of the fards,

is the cause. When it is removed from
existence in the imagination then by its removal
the wahid is removed and the wédhid has no
existence. And (similarly) 1its receptacle, the
second fard, which is also a wahdah by its being a
fard, when it is removed from existence in the
imagination, the wahid is removed by 1its removal
and has no existence. Thus the fards are the -
.cause of the existence of the wdhid, and by
their being the cause of the wahid, their
traces exist in it. Therefore, the fards which
are the cause of the wé?id, are nothing except
the wéahid (read K al-w&hid), which is the effect
(ma®lul). Thus it (the First Intellect) 1is the v
essence ((‘ayn) of the wahdah and the essence
(tayn) of the wdhid.t°?

~From the preceding discussion, it appears that
according to Kirméni, although the wahdah or fard is the
cause of the wihid and logically they can be considered
t;o separate entities, ontologically, they cannot
exist without each other and thus they are one. Kitmani,
in view of these two aspects of thé First Intellect, says:
It 1is one (with respect to) essence and multiple
(with respect to) relations and aspects

(dhat wahidah mutakaththirah bi-al-nisab
wa-al-idafat) .10

B
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It can therefore be understood that whén he says that
the tawhid related to the act of God is the "ibd4( of the
wdhid,” he refers to the aspect of unity, and when he sai%

“that it is "ibdad! of multiplicity,"” he refers to its aspect
of multiplicity. Sometimes he also refers to both aspects
together, by saying that the tawhid related to God is
"the origiéation of the one and the wunits (ibdaf
al-wdhid wa-al-8had)".*1?! Similarly, with respect to the
tawhid of the mu'min, he says that it is "divesting the
muwahhad from divinity" and sometimes, "to divest the
individuals and the units from divinity one by one",

To sum up Kirmdni's exposition of tawhid, the
preceding discussion shows that in Rdhat, he closely follows
the way of.- double negation, propounded by his predecessors
and is more concerned with the negation of the attributes

of existents from God.

In _ al-Duriyyah, he explains tawhid in_ two different
senses: that related to the éct of - God, which
becomes synonymous to ibd&(, the origination of the wél;u'd,i
namely, the First Intellect, and that related to the'act of
the mu'min. In the former sense, he still emphasizes the
negation of the attributes from God by exposing the h

essential pairedness and contingency of the wahid.
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In yhe latter sense, on the basis’of the contingency
of existents, "he emphasizes the negation of divinity from
the existents, and by saying: "It is not impossible for
an ignorant person to think that divinity lies in some of
the existents", accuses all those who ascribe any aspect of
divinity to the existents of ignorance.

»

D. The Problem of the One and the Many

We have already briefly discussed the problem of the one and
the many and the attempts to solve it through fayqd and
ibdd¢, and the 1Ismaili reaction and approach to them.
However, since the main aim of this dissertation is to
examine Kirmédni's concept of tawhid, and the problem is
clos;ly related to it, it would be appropriate to discuss
this further in the light of Kirmani's approach and
exposition. ‘

It should be noted here further, that the two attempts
to solve the problem through fayd and ibda‘ depend on two
views concerning the nature of the First Principle or God,
i.e., His homogeneity with, or otherness from, the
existents. Further, it depends on whether the process of
existentiation is involuntary or voluntary. Despite the
details of varying interpretation, fayd basically depends on

" the homogeneous nature of God with the existents and on an

e
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involuntary process, while 4bd4d( depends an the otberness
of God from His creatures and on His wvoluntary act. By
homogeneity here, we do not ‘mean that the uphoiders of
fayq identify or equate God or the First Principle with
the existents. Rather, despite the quantitative difference
or the difference in intensity, elements of the same
substance cannot be excluded. With these
observations let us proceed to Kirmdni's approach and

exposition.

a) Tawhid and Fayq.

As observed above, fayd or emanation is based on the
homogeneity of the First Principle with the existents, and
moreover, 1s an involuntary process from it. This 1is
clear from‘Plotinus' statement, to whom emanationism 1is
generally ascribed: "What is full must overflow, what is
mature must beget".!!? Similarly, among Muslim philosophers
such as Fardbi and 1Ibn Sina, their concept of Necessary
and Possible Beings show a . kind of homogeneity.
Obviously, neither Plotinus nor the Muslim philosophers
identify the First Principle with the existents 1in an
absolute sense, but some kind of homogeneity cannot be
L

excluded. The same is the case with wvolition: a kind

of wvolition 1is not entirely excluded even from Plotinus'

>
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emanationism, 113 bu? if the Figst Principle comes under a
necessary process, then this imposes some limitation on the
absolute power.

For anyone who maintains a kind of homogeneity of
the First Principle with the existents, the solution of
the problem of the one and many through the process
of emanation seems to be the most logical one.
However, Kirmani's emphasis on the absolute
transcendence and otherness of God does not leave any room
for any kind of homogeneity. The emanationist solution,

therefore, does not appear to be congenial and compatible

with his concept of tawhid. Thus, he rejects emanation as

the primordial process of existentiation from God,

Kirmani's rejection of emanation  depends on the

homogeneity, association and the resemblance of God
=~

with the existents, which cause multiplicity in His

ipseity and in turn continues ad infinitum, Here we
o

give a translation of his argument against emanation as
the primordial process of existentiation, in the

second mashrd( of the third s@r in Réhat:

‘i) It 1is the nature of emanation to belong to the genus

of that from which it emanates, namely, its source,
and to share with and resemble it. The , emanation

thus, with respect to its being emanation, as
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such, becomes like the fountain of its source by
virtue of the latter's being like the essence of
emanation, For, in the source of emanation the;e is
the nature of emanation, just as the nature’ of its
source is in emanation. And in this respect, there is
no difference between the two. Just as light, which
is an emanation from the fountain of the sun, with
respect to 1its being light, is like the fountain of
the sun out of which it emanates, by virtue of
the latter's being 1like the essence of ‘emanation.
For, in the essence of the sun, the light is as it
is emanated from it. And in this respect, there is
no difference between the two. Thus the source of
emanation, by virtue of that 1in. which the emanation
participates and by virtue of that which exclusively
belongs to it, in which the emanation does not
participate, becomes multiple and its essence
consists of two things: one in which they both
participate and are not separate from each other and
the other by which separation occurred between the
two and otherness was realized. 'Had it not been
there, it would not have been posggble to say that,
that is other than this, this 1is other than that.

And that which becomes multiple, does so because of

the need on the part of those things through which
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ii)

Ao

multiplicity occurs, in its existence, for the other

‘.part, without which neither of the two would exist:

they both are together 1in existence, and their
existence 1is due to mutual dependence {and they both
fall wunder the power which comprises both of them.
This necessitates God to be a multiple and fall under
the power of someone else for His existence and to
be preceded by someone whose existence is absurd.
Since the ipseity of God is not from an ipseity other
than itself, therefore, He indeed transcends being
attributed with scarcity or multiplicity. It |is
therefore false to say that He consists of two things.
When it is false to say that He <consists of two
thinés, then it 1is also false to say that, that
which came into existence from Him is an emanation
which necessitates multiplicity in 1its source which

constitutes its essence, 14 )

Further, it is among the principles and rules of the
intellect that, that 'which is more simple and more
devoid of the signs of multiplicity and more subsistent
by itself, is more noble than Ehe others,
According to this proposition, eﬁanation is( simpler
than its source by virtue of its being one thing and

-

its: source, two ~things: in one of them it
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iii)

participates with emanation and by the other it is

distinguished and separated from it. This
necessitates that emanation, because of the
absence of multiplicity in it, is nobler than its
source which has multiplicity and therefore, it is

/s

more deserving to precede its source. And when ét
being emanation necessitates it to be nobler than its
source, which is God Himself, Who transcends the
attributes, then what 1is a greater absurdity than
believing in a  thing which 1is.contrary to its own

ordertls

Further, emanation is not possible without the
consummateness (tamédmiyyah) of the essence of 1its
source, But God 1is far above being consummate
(tamdm) or complete (tédmm), so that thereby there
may occur any partnership between Him and others in
any sense . and necessitate the existence of
something which would constitute His ipseity. For
;ﬁe consummate participates in the complete and the
complete participates in and resembles the

o«

consummate and partnership and resemblance between

~-—-two things .necessitates something which precedes

them. - If God had partnership or resemblance with

another in any of the things, this. would have
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iv)

——

nécessitated something which precedes both of them.
Again 1if that which precedes had partnership
with something else in any of the things, it would
have further necessitated something which

precedes them and they would depend on it for their

‘existence. This being the case, this would lead to

something which 1in its end, necessitates the

non-existence of the existents (i.e. infinite regress).
-

But, since this is false and absurd, it.is false to

-

say that the existent from God is an

emanation,11¢

Had the First Existent, which is the First

Intellec£, come into existence as an emanation from
God, then, those intellects who come ‘Eorth from it
(al-‘uqill al-kharijah ‘anhu), from potentiality into
actuality in the abode of- nature (i.e. the -physical
world), which are the intellects of the prophets, the
asdses, and the imdms, by virtue of their being (read
bi-kawn instéad of an takina) from Vthe genus of the
First Infellect, and (hence) resembling it in their
actual arising (f1 qiyémihé bi'l-fil(l) and attainment
of perfection (tamdmiyyah), and by virtue of the First

Intellect being an emanation (from God), and emanation

being from the genus of God, who is beyond attributes,
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then, this would necessitate that the comprehension of
God would not have been difficult for them (i.e. the
actualized intellects) by informing about Him with
those attributes which He deserves, nor would they have
been unable to do so; and the (actual) intellects would
ﬁave (also) been deserving of being purified ,with those
purifications (tasbihdt) which are directed (i.e.
applied) towards God, with respect to the negation of
attributes, by virtue . of their (i.e. the actual

intellects) being like Him.

But since the intellects which came forth to
actuality in the abode of nature, which are the
intellects of the prophets, do not deserve having said
about them that they transcend attributes, relations
and attributed things, by virtue of their being from
among those things which =~ are described and
characterized, and (since) they  confess _to their
inability to 1inform about God with that which He
deserves, and purify Him through the negation of
attributes and of the characteristics of attributed
things, from this it follows that the First Intellect
is 1like these intellects in their inability to

comprehend God with an attribute which exists in His

ibd&‘, and 1is like them in their sanctification and

purification of Him from the characteristics of His

v

-

163




ikhtir&f! (friginatioh).

When the First Intellect is in this position
and 1its essence refrained from informing about Him due
to {ts own incapacity -- God beirg beyond description
-- "and due to His great names to which belong
greatness, glory, power, brilliance, 1loftiness,
beauty, 1light and nobility, (then) it is false to
say that that which came into existence from God
came as an emanation, When it 1is established that an
existent from God as an emanation is false, then it

cannot be any other thing except through ibd4¢.!1!?

e

b) Tavhid and Ibd

We ﬁave already: discussed the Ismaili concept of ibd4( and
its relation to the temporal creatio ex nihilo of the
mutakal}iman ana the emanative eternal cre&téon of the
ph@losophers. " Here we will concentrate specifically on
Kirmdni's treatment qf ibdac., | | ‘ :

Kirmdni discusses " the concept of ibdid! extensively,
not, only under this term, but also under such terms as
wahdah (oneness), fard (single), amr (command) which to him
are in. a sense synonymous, Here we will try, first, to
briefly describe his exposition of ibdd‘ and then see how

LS

he relates it to the concept .. of tawhid and the problem of

S

. . 164 ‘ ’ .



ot

—anteriority_or co-eternity of. time,

the one and many.

Having rejected emanation as incompatible with the

concept of tawhid, due to the implicit homogeneity of

with His creatures, Kirmini asserts that except by ibda( /[ no

other process of primordial existentiation can be

in accord with the tawhid free ffrom

conceived, which is

tashbih.

It has been observed how Ismaili thinkers, by

&

emphasizing non-temporal, “immediate and instahtaneous

origination of the First Intellect from God, through His amr

(command) or ibdid{, have tried to avoid any possible

or any- other means, or

i

homogeneity of creatures with God.

Kirméni, following hiso predecessors, , asserts more
4

emphatically that since God .is beyond all the ranks of

perfectibn and imperfection, unity and multiplicity,

therefore, the First Existent (al-mawjid al-awwal) or the

~

First 1Intellect which came into exjistence, can only be

conceived as:

It did not exist, then it came into existence via
ibd&( and ikhtird¢, not from a thing, not upon a
thing, not in a thing, not by a thing, not for a

- thing and-not with a thing (18 min shay'in wa-14
(ald shay'in wa-14 fi1 shay'in wa-14 bi-shay'in
wa-18 li-shay'in wa-1&8 ma‘a shay'in).11¢

Here, Kirmani's emphasis on the negation of the co-eternity

need

of matter, pattern, space, time, instrument,
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and partner, is obvious,1:? Comparing the First
bxistent or the First -Intellect with the number one,
Kirmdni says that just as the number one contains all
numbers in itself and they, for (their) existence have to
depend on it, whereas the number one itself is
independent of all numbers, so, similarly, the First
Intellect contains in itself all existents and they, for
their existence, depend on it, whereas it 1is independent
of them all. Thus, the éirstl Intellect 1is the first
cause (al-(illah al-8la) and the first source (al-mabda'
al-awwal) of the existents.!2? _

Further, Kirmdni, followfng the emanationist

tenet "nothing can come from the One but the one",

.emphasizes that the First Existent has to be one (widhid),

otherwise it would imply plurality. in His ipseity. In

al-Mudi'ah he says: .
The First Intellect is the first existent and it
is not possible to be an equal of it in
existence, nor is it possible to imagine that its
existence from God is through something which
shares with it in existence, by virtue of its
being His act, may He be exalted, and the act
being one essence (dhidt wé&hidah) when it comes
forth from the agent. This 1is the meaning
(hagigah) o8 what the sages (hukamd') have said:
'from the First existence (al-wujld al-awwal)
which 1is the First cause (al-sabab al-awwal)
nothing comes intc existence but one existence
(wujldun wdhid).' And indeed they said this due

to the fact that had there been two
existences from the First existence, they
would have indicated the plurality of His

essence and the existence of someone preceding

! -~ \
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Him, This can - also be substantiated Dby
~their saying that 'from the prime mover moves
only one movable (thing), even though by the
first movable (thing) move many movables.'?2!

»

. "\

g Kirmini does not believe in this saying of the hukama’
in its totality, rather, he us€s it only to establish that

the First Existent has to be one. According to him, God is

B e

neither the First Existénce,‘ not the First Cause, nor the
Prime Mover; God transcenas all attributes. Ratber, these
attributes pertain to the First Intellect. Thig will be
discussed further when examinirig the 1issue of the one_and

many. First, let us see 'how Kirmdnl relates 1ibdi( to

tawhid.

-~

One would expect Kirmdni, in discussing tawhid, to
discuss the unity of God. But Kirmédni's insistence on
God's being beyond wahdah (unity) and kathrah
(multiplicity), makes such an expectation futile. We have
seen that according to him tawhid does not mean the careful
examination of a meaning (tadgiq al-ma‘nd) concerning God's
being fard (single), nor does it mean to restrict the
meaning (takhsis al-ma‘n&) to .Him, establishing thereby
that He 1is fard. Rather, tawhid means the ibdad( of the
wdhid, 1i.e., the First Intellect, by God, and the
divesting it of divinity by the mu'min.!?2 In both cases,

tawhid concerns the First Intellect, and not God as such.

Particularly in the former meaning of tawhid, it becomes
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identical with ibda(. This identification can be seen more
clearly in the third mashra’ of the thi;d siir of Rajat,
where Kirmdni uses ibda‘ and wahdah, mubda’ and wéhid
synonymously.!?3

. Nonetheless, it is apparent that Kirmdni uses tawhid
in a wider sense, in the sense of a circular function in
which the act of God, (ibdéd‘ of the First Intellect) makes
up half the circle of tawhid, while ;h; act of the mu'min,
(divesting the First Intellect of divinity), makes ug{the
other half. Thﬁs the circle of tawhid becomes complete in
its descending and ascending form. Ibdd! shows a
descending process of God's act in the form of the First
Intellect and the succeeding existents down to the human
intellect, while the act of the mu'min shows an ascending
process of divesting the existents up to the First
Intellect, of divinity, due to their essential contingency
and pairedness. As we have seen before, Kirméni explains
these two processes 1in both singular and plural form:
ibda( of the wahid, 1?2+ or ibdaf of 4had (units,
individuals),'2?3 and divesting the wdhid of divinity,'2?¢ or
divesting the wunits and individuals of divinity, one by
one, 127 In any case, Kirmiani does not usé tawhid to
describe God;' rather, he uses it to describe the nature
of thé First Intellect, which according to him

represents both unity and plurality. As for the aspect
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of tawhid related to the act of God, it is identical with
ibdac., |

With respect -;to the problem of the emergence of
multiplicity from wunity, in Kirmdni's exposition of ibdaf,

unity does not seem to have temporal priority over

»multiplicity. Rather, God. by virtue - of His

transcending both unity and multiplicity, brought them into
existence together at the same time in the First Existent,
the First Intellect, in the act of ibdd¢. Thus the First
Existent represents unity and ﬁultiplicify at the same time
and the;efore, ., Kirmdni calls it the compriser of unity
and multiplicity (jami¢ 1li-l-wahdah wa-al-kathrah) or one
with respect to wessence, and multiple with. respect to
relations (wédhid bi-al-dhat kathir bi-al-idafat).*?% As for

how the First Existent is both one and multiple, according

to Kirmdni, as we have seen before, it consists of two
fards -- wahdah or ibdaf‘, and its receptacle -- the wdhid
or mubdal. However, since there 1is no intermediary

differentiating between them, they cannot be two or
drultiple except in dimensions or modes. Therefore,
although ibd&¢ and mubdaf are two in dimension, they
are one in essence. Hence Kirmadni insists that the
First Existent is self-identically ibda¢ (fayn al-ibda() and

self-identically mubdaf (Cayn al-mubdaf), and

AN
Y

self-identically wahdah (‘ayn al-wahdah) and -
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self-identically wadhid (‘ayn al-wahid) .2

However, while this kind of unity and multiplicity
can be conceived in the abode of ibdd( due to the
intellects being undifferentiated in their essences and
non-contrary in their substance (kawn al~-‘uqll f£1.
dhawatihé ghayr mutagh&'irah wa-f1 jawahirihé ghayr
mutadaddah),*?° what about the physical world, where

3

things are composed of different and contrary
elements?13! The cause of multiplicity in the
physical world is precisely due to the fact that the
First Intellect 1is both ibd4d(¢ and mubdal. Although ibd4f
and mubdal are identical in their essence in the First
}ntellect, they are not alike (mutak3fi') and equal
(mutasdwin) in every respect.!?? Ibda‘ is related to God,
while mubdal! 1is related to itself. That is to say, the
First Intellect is intellect (fac’) with respect to ibdaf
and it 1is 1intelligible (mafqgill) with respect to being
mubdal . Since ibdaf( is relateé to God, and mubdal "to
itself, therefore, the'formér relation. in comparison to
the latter is higher or nobler (al-nisbah al-ashraf) and the
latter, in comparison to the former, lower (al-nisbah
al-adwan) .33 And, with respect to the multiplicity in the
physical world, Kirmdni does not view this as the primary or

main intention (al-gagd al-awwal) of the First Intellect,

for this would have been a "mean intention (gagd dani')"” on
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its part, which does not befit its perfection and glory.
Thus the multiplicity of the physical world is n&t
directly from the First Intellect, rather it is through
the existents which came forth from it, not as a result of
its primary intention, but as a necessary result of its
perfection. Nonethﬁless, although the intention of the
First Intellect is not involved in the creation of the
physical world, it indirectly- plays the essential role in
it, and therefore it may beN helpful to know what Kirmini
means by the primary intention of the First
Intellect. The primary intention of the First Intellect,

according to Kirmdni, 1is the sanctification (tagdis) of

God,t2+4 But what does sanctification mean? According

*to ' him, since God transcends even the loftiest

attributes, the sanctification of God is such that it does
not involve any kind of description of God; involving only a
kind of analysis of its own essence, which, although it
is fard with respect to its being ibda‘, with respect to
being mubdaf, it 1is zawj, which is the sign of contingency
and creaturehood. As he says,
... its intention in compreﬁending itself 1is the
nobler intention (al-gagd‘al-ashraf), which is
related to the sanctification of God, from His
being like it.33

Thus the sanctification of God by the First Intellect,

according to Kirmdni, means the realization of the
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creaturehood and contingency of its egsence by -contemplating
upon itself and negating itself from being like Him.

- Since the sanctification of God is the supreme act on
the part of the First‘ Intellect, it generated happiness
(masarrah) and contentednessl (ightibat) in it,‘ which
produced an actual intellect and a potential intellect, with
respect to its higher relation and lower relation
respectively.136 It is these actual and potential intellecés
which are the cause of the remainder of the spiritual and
physical worlds. The actual intellect is called by Kirmani
";ﬁe second intellect" and identified with the "Pen"
(galam), while the potential intellect is identified with
the "Tablet"” (lawh) or (prime) "matter" (hay(l&) receiving
"form" from the "Pen", or "matter and form", their
pairedness (izdiwdj) reflecting "the relation from which
it came into existence." ' Thus the actuai intellect'ig the
second intellect, whiqﬁ is the first munbalith, while the
potential intellect is the third intellect, which is the
"second first" munbalith. From the actual inteiLect, in

.
turn, came forth the rest of the intellects, and from the

potential intellect were made the spheres, stars and the
rest of the . physical world. For the process of
origination of the actual intellect and the potential

intellect, Kirmdni uses the term "inbi(4dth".!?7 He compares

this to the reflection of the sun in a mirror, or with the
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appearance of the red colour of blood on the cheeks of a
. lover, when he sees his beloved.!?® By wusing this simile,

Kirmdni perhaps wants to dissociate himself from the process

of fayq, vhich is not a reflection in a mirror, but rather,

1

-a diréect radiation from the sun.

H

c) Rirm8nf's views on ibddc in relation to other views

—— st e ——— o o e T — o qtoo0.

iike his predecessors, Kirmani agrees witi the
m;takalliman on the imperative aspect. of ibda(.*3* That is
to say, he holds that the world 1is not a necessary
emanation of God's perfection, as the philosophers held,

rather, it came into existence from non-existence by His

( Command. However, he disagrees with them on the creation

of the éhysic§l world in time, which according to him,
came into existence from the First Intellect, together with
the world of inbi(&th, as a necessary result of its
perfection.14?

As for the philosophers, he agrees with them on
the origination of . the First Intellect through ibd&(¢ and
on the origination of multiplicity from its
relations. Nonetheless, he disagrees with them on the
natufg\ of origination. According to the Peripatetic
philosophers, the First Intellect’  emanated from the First

Existence as a necessary result of His perfection of being
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Y intellect, intellecting ‘and intelligible (faql, (&qil,

mafgil),1+4! but according to Kirmlni, God transcends
having multiple relations, and hence the First Intellect
came into existence from non-existence only through His

Command. The perfection of being intellect,

"intellecting and 1intelligible belongs to the First

Intellect, and not to God as such,142 Further, he also
disagrees on the nature of the origination of multiplicity
from the First Intellect. According to FAarabi, as we
have seen before, the First Intellect has  two
relations: its comprehension of the First Existence and
its comprehension of its own essence. By the former it
emanated the second intellect, and by the latter the highést
sphere (al-falak al-a(l4), with its matter and form, ‘which

latter is its soul.!43 In the view of Ibn Sin4, the First

Intellect has three relations: the comprehension of the
Necessary Being, from which the Second Intellect
emanated, its comprehension  of its own self as a

possible being, by which the farthest sphere (al-falak
al-agséd) emanated, and its comprehension of its own self as
a necess;ry being Q} something else, due to thch the
soul of the .farthest sphere emanated.!** _ According to
Kirmdni, the compréhension of God by the First Intellect is
not possible, therefore,'it contemplates only upon itself,

and thus multiplicity comes forth from this single act
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through its higher and 1lower relations, as mentioned

above, 143 Further, 1in the case of the philosophers}
there is a direct emanation of the farthest sphere and
its soul% from the First Intellect. In Kirmdni's system;
apart from the intellects, tﬁere is no mention of souls.
Kirmdni agrees with them on the concept of spheres, but
again these for him are made from ‘the potential intellect,
namely, mat:ter—anékfoz:m,“6 and do not directly emanate from
the First Intellect.

Kirmani also disagrees with his own Ismaili
predecessors on* certain points regarding ibd&¢ and the
process of multiélicity. For instance, ) according to
Sijistéani, amr (Command) is the cause ofuboth spiritual and
physical creatures, but itszlf 1is neither an existent
(mu'ayyas), nor a thing (shay').24’ Aécording to Kirmini,
this anmounts to amr bqiag above the First Intellect, which
is tﬁe First.Existent and the First thing, whereas it is
inconceivable to think about something .above the rank of
ﬁhe First ;ntellect,\ exceptkfor the rank of God. Thus, to
consider that amr is neither an existent nor a thing, 1is
not free from considering it God Himself, which is.absurd,
or co-eternal with God, which leads to shirk.142 According
to Kirmdni amr or ibdd¢ and the First Intellect ’cannot be
conceived without each other.

Further, according to Sijistdni, from the contemplation

o
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of the First Intellect came into existence only the
Universal Soul, which through its imaginal movement,
brought matter and form into being.14? According to
Kirmdni, however, the second ‘intellect and matter and
form came forth simultaneously from the First
Intellect's contemplation of itself.130

Another important difference 1is that for Sijisténti,
Soul was attracted to matter and "fell" into it (the gnostic

point of wview), while Kirmdni tries to eliminate this-

"dualistic” aspect of the gnostic tradition, This may be

one of the reasons why Hé substitutes for Sijisténi's "Soul"
Fardabi's "Intellects", which are all of the same genus. Yet
like Faridbi, kven Kirmdni cannot entirelf avoid the implied
dualism of Spirit (or Form) and Matter: Fdrabil's twofold
contemplation of the Intellect becomes one unjque
contemplation having two aspects, and the non-intentional
though ﬂeéessary result of the second aspect 1is the

emergence or actualization of Prime Matter.

_g) Kirminf's/Originality

»

Kirmdni himself does not claim to present any new concept in
the Ismaili da‘wah. He asserts that what he presents is
from the teachings of the Iméams, Nonethecless, when his

exposition of tawhid is compared with' that of  his

Fo
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predecessors, there is a clear difference.

The emphasis of the Ismaili thinkets prior to Kirm&ni
is centred on the negation of the attributes of physical
and spiritual existents from’God. « This double negation,
while it explains their position about the nature of God,
does not explain the qQuestion "What 1is tawhid?" when it 1is
used in connecton‘ with God, if He -transcends the
application of attributes.

Among the Ismaili thinkers, it appears that it 1is
Kirméni who for the first time gives a posiEive
description of it. Kirmani explains tawhid in  two
different ways: with respect to God and with respect to the
mu'min, Kirmdni has devoted his epistle al-Durriyyah to
dealing with this question. A summary of his argument is
given 1in the text. Here we will attempt to present it
in a concise manner, since it appears to be a
major contribution to'the Ismaili concept of tawhid.

The most striking aspect of Kirmadni's exposition of
tawhid in this epistle 1is that, insfead of beling a
description of God, it turns out to be a description of His
existents. Kirmdni in analyzing the composition and
essence of widhid (one) which is the object of tawhid, shows
that although wdhid conveys the most exalted, noble and
subtle meaning found in speech, it is ' still

contingent in both its composition and essence.

o
[3
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Therefore, it cannot be applied to God. Thus, according to
Kirmdni the one worthy of this noble attribute of wébid is
the‘éirst fntellect, just as with other loftyoattributes
attributed to Him. .. Tawhid is‘ applicable to the First
Intellect in fwo senses: in the sense of the act of G;d{

which Kirmani identifies with His ibdd(, and in the sense of

=,

the act of the mu'min, which "i1s to divest the wdhid --
the First Intellect -- from divinity. The' first and

foremost mu'min in this respect appears to be the First

Intellect itself. The First Intellect contemplating upon

L4

itself comprehends its contingent nature of being
composed of two entities -- wahdah (oneness) and its
receptacle -- which cannot exist without each other, and

thus it divests itself from divinity. By doing so it
egtaglishes[ that divinity belongs to the One Who brought}it
into existence. This act is  the tawhid of the mu'min,
which 1i1s also called sanctification (tagdis), as we have
seen, while God is muwahhid in th; seAse that He originated
the wahid, the First Intellect.

Kirmadni goes.further anévapplies these two aspects of
tawhid to all existents by saying: "The tawhid IQ{D the
mubdi(, may He be . exalted, . is the origination of bébid

(one) and &had (units, monads, individuals), and .that of

1

the mu'min is to divest~divinity from them." Thus tawhid.

becomes applicable not only to the First Intellect, but -
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also to all existents in which the wahdah (oneness)
permeates, making them 4h4d (units, monads, individuals).
These existents, although they are separate entities on the
one hand, on the other they are united in the w&hid, as
the cause of their existence is wahdah or oneness. AsS
Kirmdni says in al-Nazm:

Know that the cause of all existents, what is

visible and what is invisible, is wahdah, which

is designated with fard. Each of them has a share

in it. Had it not been there, none of them would

have deserved the name of wdhidiyyah (to be one)

and fardédniyyah (to be single), despite their

i existence being from a sum of
multiplicity.!3?
Further, he says:

The fard... by virtue of that which it contains,

such as the letters,, their® conjunction,

disjunction, signs, divisions, multiplication

comprehends all the ranks and'indicates all that

which God has originated and instaurated,! 3?

Thus tawhid comprises all existents and they, despite
their individuality, are contained in the wdhid or the First
Intellect in a coherent ¢énd systematic hierarchy, just as
the fumbers are contained in the number one. This
relation of &hdd with wahid has been compared with a kind
of monadology by H. Corbin.!%% However, in the instance
of Kirmdni the monas monadum at its apex 1is not God, but the
First Intellect.

Kirmédni's  exposition of tawhid appears to be an

important contribution to the Ismaili concept of tawhid. On

s



the one hand it strengthens their érinciple of
double negation .that God transcends “even the loftiest
attribt;tes,‘ and none of the exiﬁstents, whether spiritual
or physical, resemble Him. On the other hand, it serves as
a subtle «criticism of 1literalism, suggesting that any

ascription to God of even the loftiest attribute, such as

wihid, is not free from rendering Him contingent.
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CONCLUSION

Kirmdni's concept of tawhid, by virtue of his being a major
exponent of Ismaili theology, represents the Ismaili concept
of tawhid in a more sophisticated form. "Tge Ismaili concept
of tawhid is one of the wvarious attempts made by the Muslim
schools dpf thought to solve the problem of tanzih or the
absolute transcendence and otherness of God - from His
creatures, and tashbih (apthropomprphism)’gp His likeness to
His creatures. ” -

~

* According to the Ismaili thinkers, it is impossible for

s

man to have direct accessibility to God. And it is because

- 1

of this that He has sent His messengers as intermediaries
between Himself and His creatures to guide them to His
tawhid, which 1is the supreme worship. Had mankind direct

access to God, then His act of sending messengers would

"have been redundant. Therefore, in their concept of tawhid

the Ismailis follow the via negationis, which they claim to
have been taught by their imams.

Nonetheless, it appears that the Ismaili cqﬁcept of
tawhid has, for its formation and elaboration, also
assimilated many relevant “elements from other sources,
The most conspicuous element appears to be the Neoplatonic.

P

First Principle, the One, which is above being and
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intellect. Further, it may also be considered a reaction

to the Muftazilite concept of tawhid.
Among the Muslim schools of thought, the Multazilites

were the first to follow the via negaéionis. However, in

the view of the Ismaili thinkers their negation of the

a

‘attributes from God is not free from tashbih. Firstly,

due to the ascription of «certain attributes such as living,
knowing, powerful, to God, it 1is not a complete negation.
Secondly, even if all attributes are negated from God, this
does not comprise all existents. This will negate only’the
attributes of the physical Q}istents whose characteristic is
to have attributes, while there still remain the spirituai
existents whose characteristic it is not to have attributes.
Thus the Ismailis extended the field of negation to the
spiritual existents also, by saying that God is neither
attributed, finite, wvisible, nor non-attributed, infinitey
invisible. By the former they meant the attributes of
the physical existents and by the latter those of the
spiritual ones. The physical and spjrituai existents are
in opposiéion to one another, but God transcends being
opposite to or resembling His creatures. By transcending
both kinds of existents He can neither be perceived by the
senses, nor can He be comprehended by the intellect.

The Ismaili thinkers hold that since the recognition

of God is the foundation of religion, which recognition

182




-

. ) &
cannot be attained by the senses, nor by the ordinary

intellect, therefore, the only source of this recognition
is the prophets and the imdms . who are the hud0dd or
intermediaries between Him and His creatures. They are
His names,, ’and His anthropomorphic attributes

mentioned in the Qur'dn. -They are His vicegerents on the

"earth and they serve as His Epiphanies. That is to

say that, they are not dBd incarnate, but they
are His manifestations. According to them there are two
kinds of hudid, 1in view of two kinds of the existents, the
physical and the spiritual. Sijistdni claims that their
belief in the physical hudid, the prophets and the iméms
is a substitute for the anthropomorphous God of
the Anthropomorphists and their belief 1in the spiritual
hudid, who are attribute-less, a substitute for the God of
the Muftazilites, while God, in reality, is beyond
the description of both of them,

Kirmdni in his formulation of the concept of
tawhid basically follows the double negation propounded by
his predecessors, particularly Sijisténi. He wuses the
fofmulas "He is not attribuéed (huwa 14 mawghf)", and "Nor
is He non-attributed (wa-14 huwa l&-mawglf)," to negate the
attributes of the physical and the spiritual existents

from Him respectively. He emphasizes the establishment

of a "supposed ipseity (huwiyyah muftaridah)™, or, a

-
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"non-attributed 1Is-ness (aniyyah ghayr mawg(Gfah)" without
aiming at an attribute, simile, analogy or definition,
Although Kirmdni follows his predecessqré, yet in
certain points his exposition of the concept becomes more
subtle and more comprehensive, By analysing the wdhid
which is the object of tawhid, 1in 1its composition and
essence, Kirmdni shows that it is essentially contingent.
It consists of two entities -- wahdah (oneness) and its
receptacle -- which are interdependent and cannot exist

without each other, and therefore, it is not befitting

for the glory of God to be the wahid, i.e. the opject of

tawhid. The, wéhid, rather, can be more appropriately
1/ -

applied to the First Intellect. ' \"f

Further, Kirmédni elaborating the two kinds of
tawhid, that related to the act of God, and that related to
the act of the/éu'min, shows that the vgry fawad is a
description of His existents, rather than being a
description of God Himself. By the act of God, he means
the origination of the wdhid, the First Intellect and the
rest of the existents, which despite their individualffg
are contained in the former due to their
simultaneous origination as one and many. By the act of the
mu’'min is meant to divest the First Intellect and the rest

of the existents fromdivinity due to their inherent

essential contingency.
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Kirmani's cencept of tawhid culminates in its

-

assertion of the absolute tanzih of God when he demonstrates

‘the inadequacy of application of even the name "mubdi(",

which 1is usually wused by his predecessors for God.
Kirmani says that the mubdi(, in its ultimate meaning, is
an agent, and by being an agent, it 1is essentially an
act. For it is the .act which %s, in true sense, the
agent in the object, and the act is caused by someone else.

The mubdi(, thus, being an agent, denotes the essence of an

&
act, not the True God from Whom the act "ibda(" came

forth. Since mubdif¢ in its essence is ibdaf, and ibdaf
is the essence of mubdal, the First Intéllect,
therefore, in reality, it 1is applicable to the First

-

Intellect, not t» God. The 1Ismaili concept of tawhid
in holding to the absolute tanzih thus culminates in
Kirmdni's exposition, in which no conceivable room is left
for the direct proximity and knowledge of God.

Consequently, Kirmdni also stresses the necessity of
the hudiid, the intermediaries ’between Him and His
creatures. They are the actual intellects' who bring the
potential intellects, that is, souls, into actuality. They
are the lamps of tawhid and the guides to it, and therefore
one has to depend upon them fér the proximity of God.
Recognition of them constitutes the worship of God, and for

this reason God has enjoined obedience to them. Thus they
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constitute a harmonising link between "philosophy" and the
"revelationary tradition". He emphasizes the recognition of
the Imém in particular. He says that the Indm  is

the place of the ilight of  God (mahall nlr All4h).

. He, stands in the place of God (gad'im maqgam

Alldh) and of His Prophét, and is His friend. His command
is God's command, his piéasure is God's pleasure and his
displeasure is God's displeasure. Thus the recognition and
;orship of God . is not possible except through His
intermediaries: the prophets, legatees and the iméms.
Kirmdni emphasizes that this obedience and worship are not

aimed at the intermediaries themselves, but are for God,

the True Worshipped.
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NOTES TO INTRODUCTION

Usually his name is given as Hamid al-Din  Ahmad b.
(Abd Alléh al-Kirméni, (See' R&4hat al-faql, p.20). For
his kunyah, abQ al—gasan and grandfather's name,
Muhammad, see al-Mugi'ah, MS No.63, Institute of
Ismaili Studies (I1S), fol.l4a. For the details of
these works, see also below note 24 and note 63 in
Chapter 1I.

For the lexical and technical meaning of tawhid, see
Chapters II and III.

Kirmdni's life, activities and works will be discussed
in Chapter 1.

Titles of his works such as Tanbih al-hadi
wa-al-mustahdi, and Mafdgim al-hudd wa-igdbat tafdil

(Alf (ald al-sahdbah, show this nature of his .

works. For the detailed des¢ription of these books
see below Chapter I, note 56, 57.

Numerous studies have been done on Ismailism, some of
the selected ones, are: Bernard Lewis, The Origins of
Ismd(1lism, (Cambridge, W. Heffer and Sons Ltd.,
1940); W. Ivanow, "Ismd(iliya", SEI, pp.179-83;
idem, Brief Survey of the Evolution of Ismailism,
(Leiden: E.J.Brill, 1952); idem, Ibn al-Qaddadh (The
Alleged Founder of 1Ismailism) 2nd revised edition
(Bombay: The 1Ismaili Society, 1957); W. Madelung,
"Ismd(1liyya", EI2, 1V.198-206; idem, "Das Imamat in
der fruhen ismailitischen Lehre", Der Islam 37 (1961),
pp.43-135; S.M.Stern, Studies in Early Ismé¢ilism
(Leiden: E.J.Brill, 1983); Henry Corbin, Cyclical

Time and Ismaili Gnosis (London: Kegan Paul
International in association with Islamic
Publications Ltd., 1983); Zahid (All, Hamére

Isma( 111 Madhhab ki Hagigat awr us k& Nizadm (Hyderabad,
India: The Academy of Islamic Studies, 1954); Heinz
Halm, Kosmologie und Heilslehre der fruhen Ismd(iliya
(Wiesbaden, Kommissionsverlag Franz Steiner GMBH,
1978); see also below note 6.

On Fatimids some of the selected works are: Hasan
Ibréhim Hasan, T4'rikh al-Dawlat al-Fatimiyyah
(Qdhirah: Maktabat al-Nahdat al-Migriyyah, 1958); Z&hid
(All, T&'rikh-i Fégimiyyfn—i Misr (Hyderabad, India:
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DAr al-Tab!-i Jamitah-i (Uthmdniyyah, 1958); Abbéas

.Hamd&ni, The FA&timids (Karachi: Pakistan Publishing

House, 1962); H.F. Wastenfeld, Geschichte der
F8timiden-Caliphen (Hildenheim: Olms, 1976); De Lacy
O'Leary, A Short History of the FAatimid Caliphate
(London: Kegan Paul, Trench, Trubner, 1923); P.H.
Mamour, Polemics on the Origin of the Fatimi Caliphs
(London: Luzac and Co., 1934); W. Ivanow, Ismaili
Tradition concerning the Rise of the Fatimids, (London:
Oxford University Press, 1942); M. Canard, "Fétimids",
Er2; idem, "L'imperialisme des F&timides et leur
Propagande", AIEO, 6, (1947) 156-93; W. Madelung,
"Fatimiden und Bahraingarmaten”, Der Islam, 34 (1958),
34-88. ‘

(Abd al-Q&hir Baghdddi, al-Farq bayn al-firag, ed. M.M.
(Abd al-Hamid (BayrQt: Ddr al-Ma‘rifah, n.d.), p.282.
The other works of -this nature are: Muhammad b.
al-Hasan Daylami, Baydn  madhhab al-Batiniyyah
wa-butldnih from his Qawa(id (aga'id 41 Muhammad, ed.
R. Strothmann (Istanbul: Matbalat al-Dawlah, 1938); Abl
Hamid Muhammad Ghazdli, Fada'ih al-B&tiniyyah, ed. (Abd
al-Rahmén Badawil (Qahirah: al-D&r al-Qawmiyyah, 1383
/1964 ); 1dem, al-Qistds al-Mustaqim, ed. and trans.
into French by Victor Chelhot (Beirut: Imprimerie
Catholique 1959); English translation The Just Balance,
by D.P. Brewster (Lahore: Ashraf Printing Press, 1978);
idem, al-Mungidh min al-daldl (Erreur et Déliverance),
traduction frangaise avec introduction et notes par
Farid Jabre (Beirut: Commision Internationale ~pour
la traduction des Chefs-d'oevre (UNESCO) 1959); I.
Goldziher, Streitschrift des Gazdli gegen die Batinijja
- Sakte. Verof fentlichungen her de Goeje -
Stifting, No.3 (Leiden: E.J. Brill, 1916); Muhbammad
b. M&lik Hammddi Yamani, Kashf asrdr al-Batiniyyah
wa-akhbar al-Qardmitah, ed. Muhammad Zdhid Kawthari,
(Qdhirah; 1375/1955).

Baghdadi, al-Farqg, p.294.
Ivanow, Studies in Eafly Persian Ismailism, p.l6l.

There are - numerous works by both Ismaili and
Twelver scholars, which contain the polemic¢s entirely
or partially. For instance, see: (All b. Muhammad
al-Walid's Ddmigh al-badtil wa-hatf al-munadil, ed. M,
Gh8lib, 2 wvols., (BayrQit: Mu'assasat (Izz al-Din,
1983), see also Henry Corbin, "The 1Ismd(ili Response
to the Polemic . of Ghazali", in Ism&(1171
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11.

12,

13,

14.
15,

l6.

17.

18.

19.

20.

21.

Contributions to Islamic Culture, ed. Hossein r
(Tehfan: Imperial Iranian Academy of Philosophy, 1977?
pp.67-98; see also above note 4.

J. Van /Ess, Introduction to Bist Guftdr of M,
Mohaghegh. (Tehran: Institute of Islamic Studies,
McGill University, Tehran Branch, 1976), p.1ll.

Cc.Jd. Adams, "Islam", in A Reader's Guide to the
Great Religions, 2nd editioh, ed. C.J. Adams (New York:
The Free Press, 1977), pp.449-50.

Ivanow, The rise of the Fatimids, p.2; Mamour, Polemics
on the Origin of the Fatimi Caliphs, p.12.

Ivanow, Ibn al-Qaddah, p.i.

J. Van Ess, Introduction to M. Mohaghegh, Bist Guftér,
pp.11-12.

Ivanow, A Guide to Ismaili Literature (London: The
Royal Asiatic Society, 1933), pp.23-24; Ismail
K. Poonawala, Biobibliography of Ism&fili Literature
(Malibu, CA: Undena Publications, 1977), pp.40-43;
Stern, Studies in Early Ismid(ilism, pp.30-43.

Ivanoy, Ism. Lit., pp.24-26; Poonawala,
Biobibliography, pp.36-39; S.M. Stern, "Ab0 Hé&tim
al-Razi", EI2, I, 125.

Ivanow, Ism. Lit., pp.27-31; Poonawala,
Biobibliography, pp.82-89; S.M. Stern, "Ab0 Yalq(b
Ishdq b. Ahmad al-Sidjzi", EI2, I, 160; Paul Walker,

Abl YalqOb al-Sijistdni and the Development of Ismd‘1l1f
Neoplatonism, Unpublished Doctoral thesis, University
of Chicago, 1974; M.A. Alibhai, Abl Yal‘glb al-Sijistdni
and Kitéab Sullam al-Najat, A Study in Islamic
Neoplatonism, Unpublished Doctoral thesis, Harvard
University, 1983.

Ivanow, Ism. Lit., pPp.21-22; Poonawala,
Biobibliography, pp.70-75.

Ivanow, Ism. Lit., pp.32-37; Poonawala,
Biobibliography, pp.48-68.

Regarding the controversies, see Ivanow, Studies in

Early Persian Ismailism, pp.l15-59; Stern, Studies in
Early Ismd(ilism, pp.30-46.
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22,

23.

24,

25,
26.
27,
28,

Kirmdni, Kitdb al-Riydd, ed. (Arif Tamir (BayrQt: DAar
al-Thag8fah, 1960). In this book Kirmdni is judging or
correcting what R&zi and Sijistdni had said regarding
Kitdb al-Mahs0l, by Nasafi, See also Dbelow Chapter -
I, note 55. For details regarding these books, see:
Poonawala, Biobibliography, p.38 (al-Igldh); pp.42-43
(al-Mahs0l); p.86 (al-Nusrah). '

The other three are: Rasd'il Ikhwédn al-Safd', Da‘d'im
al-Isl3m of al-Nu({mdn and al-Majilis al-Mu'ayyadiyyah
of al-Mu'ayyad £i al-Din Shirdzi. See A.A.A, Fyzee,
Introduction to the Book of Faith by al-Nu(mdn (Bombay:
Macmillan Co. of India Ltd., 1974). p.ix.

Giving fundamental importance to books seems to be
a later development in Mustafllawi Ismailism due
to the concealment of their Imdm. Otherwise, in the
presence of the Imam of the time, such a concept does
not accord with the the Ismaili concept of imamate, for

. the ta'wil of the Qur'dn, according to the needs and

requirements of the time, gradually continues to be
revealed (VII:53; X:39) through the 1Imém of the
time till the time of al-Qd'im, and to this Kirmini
himself alludes in R4hat (pp.191-92). R&hat has been
edited and published twice: First by M.K.Husayn and
M.M,Hilmi (Q&ahirah: Dir al-Fikr al-(Arabil/Leiden: E.J.
Brill, 1952) and then by M. Gh&lib (Bayrt, Dar
al-Andalus, 1967). The former edition has also an index
in English prepared by W. Ivanow, therefore, the
references in this dissertation will be given from it
unless Ghalib's edition is specified. See also below
Chapter I, note 46.

Husayn and Hilmi, Introduction to Rihat, p.Z2.

Tamir, Introduction to al-Riyad, p.l6.

See below Chapter I, notes 9, 30.

An important step 1in this direction has been taken by

Aminmohammed Haji with his translation of Kirmini's
treatise, al —Risdlah al-Walizah into French, with an

- Introduction. 1In the introduction, however, he deals

mainly with the development of the concept of
imamate till the time of Imdm al-Hakim and the issue of
the Druze. See his thesis: al-Risdlat al-walizah
(Epitre de 1'Exhortation) du D4¢1 F4timide Hamid al-Din
Ahmad b. ‘Abd All4h al-Kirmdni (ob. 411,/1021), traduité
et presentée par Aminmohammad Haji, Mémoire de
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NOTES TO CHAPTER I

For a brief life sketch see also: Ivanow, Ism. Lit.,
pp.40-45; idem, Guide, pp.43-46; P. Kraus, "Hebrdische
und syrische Zitate in ismd(1ilitischen Schriften", Der
Islam, XIX (1931), 243-44. Hereinafter "Hebraische";
Hasan, Ta'rikh al-Dawlat al-Fadtimiyyah, p.488; Ghdlib,
All3dm al-Ismé(iliyyah (Bayr@it: D&r al-Andalus, 1964),
p.99; idem, Introduction to-Rahat, pp.40-47; Husayn and
Hilmi, Introduction to Rdhat, pp.l-4. ‘Ali, Ta'rikh,
pp.402-03; Tamir, Introduction to Kirmdni's Kitédb
al-Riyadq (BayrQt: Dar al-Thagdfah, 1960), pp.15-21; A.
Hamdani, The Fatimids, pp.35-37; Poonawala,
Biobibliegraphy, pp.94-102; Fuat Sezgin, GAS (Leiden:
E.J. Brill, 1967), I, 580-82; E,. Griffini, "Die

jungste ambrosianische Sammlung arabischer
Handschriften", 2ZDMG, LXIX (1915), 87. Hereinafter "Die
jungste ambrosianische  Sammlung”; Henry Corbin,

Histoire de la philosophie islamique (Paris (?):
Editions Gallimard, 1964), pp.130-31; S.H. Nasr,
Introduction to Kirmani's al-Agwil al-dhahabiyyah, ed.
Sdwy and Gh.R. Aavani, (Tehran: Imperial Iranian
Academy of Philosophy, 1977,1397); J.T.P. de Bruijin,
"Hamid al-Din Ahmad b. ¢(Abd Alldh al-Kirmani", EI2, V,
166-67; Sawy, Introduction (in Arabic) to al-Agwéal
al-dhahabiyyah; Aavani, Introduction (in Persian) to
al-Agwil al-dhahabiyyah; F. Meier, Oriens, VII(1954),
190; A. Baumstark,"Zu den Schriftzitaten al-Kirminis",
Der Islam XX (1932), 308-13; (Imad al-Din Idris, (Uyiln
al-akhbdr, ed. Ghalib (BayrQt: DAr al-Andalus, 1978),
pp.281-88, 306-10.

D&(3 literally means "one who invites" and technically
"one who invites to the religion of God." The usage of
this term is based on the Qur'édnic verse XXXIII:46, in
which the ideal d&(i connotes the Prophet himself, and
thus by extension, this term is applied to one involved
in preaching his mission, In Ismailism, ¥t has two main
connotations, In general, it is applied to the entire
hierarchy of the da‘wah, and in particular, it 1is a
rank below the rank of hujjah. The hierarchy of dalwah
as it appears in Rdhat (p.38) is as follows:

(1) n&tiq, (2) asds, (3) imdm, (4) badb, (5) hujjah, (6)
dd‘iT balagh, (7) da&‘i mutlaq, (8) da‘i mahdiod, (9)
ma'dhin mutlag, (10) ma'dhln mahdid or mukdsir.

For their functions and further details See: Corbin,
Cyclical Time and Ismaili Gnosis, pp.90-96; Ivanow,
"The Organization of the Fatimid Propaganda", JRAS, XV
(1938), 1-35; A, Hamdant, "Evolution of the

- " 192



-~

(.

lo.

11.

12,
13.
14.

Organisational Structure of the FAatimi Da‘wah: The
Yemeni and Persian Contribution". AS, 111 (1976),
85~-114; Paul E. Walker, "Cosmic Hierarchies 1in Early
Isma¢ 111 Thought: The View of Ab( Yalgdlb al-Sijistént.
MW, LXVI (1976), 14-28; R. Strothmann, Gnosis Texte Der
Ismailiten (Gottingen: Vandenhoek and Ruprecht, 1943),
p.57; (All, Ta'rikh, pp.500-01; idem, Hambre Ismfatl]{
Madhhab ki Hagiqat, pp.299-306; A. Hamddni, 7he
Rétimids, p.35; David R.W. Bryer, "The Origin of the
Druze Religion", Der Islam, LIII (1976), 18,

For a definition of the term "jazirah" in the 1Ismaili
da‘wah, see: Ivanow, The Rise of the Fatimids,
pp.21-22,

-

Kirmdani, Rdhat, p.20.

Ghdlib, Introduction to Rdhat, p.41l; S.A. Assaad, The
Reign of al-Hadkim bi Amr Al11l8h (386,/996-41]1,1021), A
Political Study, (BayrQt: The Arab Institute, 1974),
p.90.

M. ‘Canard, "Da‘wa", EI2, 11, 168-70;

M.G.S. Hodgson, "Hudjdja", EI2, 111, 544-45; see also
above note 2. ‘

Ivanow, Ism. Lit.., p.40; H. Hamddni, "History of the
Ismd( 111 Da'wat‘and* its Literature during the last
Phase of the Fatimid Empire", JRAS, (1932), 127.
Hereinafter "History".

Poonawala, Biobibliography, p.95.

Canard, "F4atimids"™, EI2, III, 855-56; A. Hamdadni, "The
Fatimid-(Abbasid Conflict 1in India™, IC, XLI (1967),
185-91. .

Assaad, The Reign 6f al-Hakim, p.108 ff; Canard,
"Fatimids", EI2, 111, 855-56. R
N
Assaad, The Reign of al-Hakim, p.109, '

!

Kirmdni, al-Riyaqd, p.108; see also below note 54. ‘

Husayn, Introduction to al-Risdlah al-Wa‘izah, p.4, see .

for the description of its publications, below note 69;
Hasan, Ta'rikh, p.490. The authorship of the Rasd'il
Ikhwan al-Safd' is a disputed subject, see article by
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15.

16.

17,

18'

19.
20.

21.

22.

23.

24.

. Marquet, "Ikhwén al-Safa'”", EI2, 111, 1071-76; I.R.

etton, Muslim Neoplatonists (London: George Allen and
Unwin, 1982), pp.95-104. According to Kraus, the
Rasd'il already existed in Kirmdni's time and he is
said to have cited it 'in his works. See "Hebraische",
244; however, according to my reading I have not come
across any such references.

For the meaning and importance of khutbah in Islam,
see: A.J. Wensinck, "Khutba", SEI, pp.258-59,

Ibn Khallikdn, Wafaydt al-A(ydn wa-Anb&' al-Zamén,
(Biographical Dictionary), tr. de Slane (Paris:
Edouard Blot, 1868), III, 528.

Ibn al-Sabi',Fragment of his Ta'rikh in Dhayl Tajarib
al-Umam, ed., H.F. Amedroz (Migr: Shirkat al-Tammaddun
al-§inaliyyah, 1334/1916), III, 390.

Ibn Athir, al-Kamil fi al-Ta'rikh (BayrQt: DAr Sadir,
Dar BayrQt, 1966), 1IX, 223; Ibn Taghribirdi, al-Nujim
al-zahirah fi Mullk Misr wa-al-Q&hirah, (Q&hirah:
Matba‘at D&ar al-Kutub al-Misriyyah, 1352/1933), 1V,
224.

Assaad, The Reign of al-Hakim, p.111.

Ibn Jawzi, al-Muntagzam f1i Ta'rikh al-Mulik wa-al-Umam
(Hyderabad, India: Matba(at Da'irat al-Malarif
al-(Uthmdniyyah, 1940), VII, 238; see also Ibn Kathir,
al-Biddyah wa-al-Nihdyah (Migr: Matbalat al-Saladah,

' 1932), XI, 339; SuyGti, Ta'rikh al-Khulafd' (Migr:

Matba‘at al-(Abbdsi al-Maymaniyyah, 1305/1881), 166;
Yafi¢1i, Mir'4dt al-Jdandn (Bayr(t: Mu'assasat al-A(lami,
1937), 11, 449.

Strothmann, "Takiya" SEI, pp.561-62. M.G.S. Hodgson,
The Order of Assassins (The Hague: Mouton and Co.,

©1955), 155 ff.,

Canard, "Al-Basasiri", EI2, I, 1073-75.

Ibn Taghribirdi, al-Nujlm, V, 73; Suylti, Ta'rikh
al-Khulafd', p.167; Canard, "Fatimids, Er2, 111, 85e.

Ibn Taghribirdi, al-Nujim, IV, 229; Ibn Jawz 1,
al -Muntagzam, VII, 255,

-
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25,
26.
27.

28.
29.

30.
31.

32.

33.
34.

Assaad, The Reign of al-H&kim, p.86.
D. Sourdel, "Dar al-Hikma", EI2, II, 126-27.

A. Hamda&ni, The Féatimids, p.36; Kirmani, Majm0fat
rasd'il al-Kirmédnf, ed. Ghdlib (BayrQt: al-Mu'assasat
al-Jami¢ iyyah, 1983), pp.113-14. Hereinafter
"Majmifah." )

Kirmdni, MajmiOfah, pp.l113-14.

Kirmani speaks about this dafi in laudatory terms. He
says: "Among the people of da‘wah he was the most
truthful in speech, the most trustworthy in
executing the duty, the most steadfast in faith, the
most firm 1in obedience and the most longstanding in
migration. He was appointed by Imdm al-Hakim as the
gate of his mercy (bdban li-rahmatihi) and the chief
da‘i (da‘i al-dufét) and was called al-gddiq
al-ma'min (the truthful and trustworthy) so that he
may re-unite them and preserve their order.,"
(al-Durriyyah, in Majmi‘ah, p.20). Prior to his
appointment as bdb al-abwdb, he was in charge of dafwah
in the Blyid court and was nicknamed al-fAgudl after
the Blyid prince, (Adud al-Dawlah. (324/936-372/983)
see Assaad, The Reign of al-Hékim, p.110.

B. Lewis, "B&b", EI2, 1, 832. See also above, note 2.

Views on Kirmdni's arrival at Cairo differ; for details
see: Kraus, "Hebraische", 243; Husayn, Introduction
to al-wafizah, p.5; A. Hamdadni, The Fatimids, p.36.

Hodgson, "Drtz", EI2, 11, 631-34, idem, "Al-Darazi and
Hamza in the Origin of Druze Religion", JAOS, LXXXII
(1962), 5-20; P.K. Hitti, The Origin of the Druze
People and Religion, {(New York: Columbia University
Press, 1928); Assaad, The Reign of al-H&kim, p.156 ff;
S.N. Makarem, The Druze Faith (Delmar N.¥.: Caravan
Books, 1974); David RIW. Bryer, "The Origin of the
Druze Religion”, Der Islam, LII (1975), 47 ff, 239 ff,
LIII (1976), ©5ff; (All, Ta'rikh, pp.449-55; Husayn,
T4ifat al-Durilz (Qdhirah: Dar al-Maladrif, 1962).

n

Idris, (UyGn al-akhbéar, p.281.
tAll, Ta'rikh, p.402.
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35.
36.
37.
38.
39.

40.

41.
42,
43.

44,

Ibid, p.405. -
H. Hamdéni, "The History", 129.

A. Hamdéni, F&timids, p.48.

W. Ivanow, Ism. Lit., p.40.

Kirmdni, R&hat, p.20; Ivanow reads the passage:
allafahu fi sanah ihdd (asharah wa-arba‘a mi'ah (i.e.
he compiled it in the year 411), in connection with the
compilation of Tanbih (See Ism. Lit., p.40), while it
(Tanbih) -is mentioned only in connection with the books
and epistles written prior to Rahat, as it is also
mentioned on p.22. Also Ivanow thinks that the
mention of Tanbih "undoubtedly is an appendix by
someone else". Here again it would seem that it
has been mentioned by Kirmani himself, since_he,
as mentioned above, mentions the same book in a
similar context in R4hat (p.22). ’

About the position of Kirmdni as bidb al-abwdb, see (Al1l
Ta'rikh, p.403; A. Hamddni, Fatimids, p.36; ~about his
death at Cairo, see, p.37.

See above note 39.

J}irméni, MajmOCah, p.20.

A. Hamdani, Fatimids, pp.36-37.

The following 1list 1is mainly culled from Isma(il
al-Majdif('s Fihrist al-Kutub wa-al-Raséa'il, ed.
(Alinagi Munzawi (Tehran: Maktabat al-Asadi, 1966);
Ivanow's Ism. Lit.; idem, Guide; M. Goriawala's A
Descwiptive Catalogue of the Fyzee Collection of
Ismaili Manuscripts (Bombay: Bombay University Press,
1965): C. Brockelmann's GAL, Supplement (Leiden: E.J.

rill, 1937), 1; Fuat Sezgin's GAS, (Leiden: E.J.

~"Brill, 1967), 1I; H. Hamdani, "Some Unknown Ismat¢ili

\

45,

Authors and their Works", JRAS, (1933). Hereinafter
"Some Unknown"; Poonawala, Biobibliography; J. Van Ess,
~"Biobibliographische Notizen zur islamischen
Theologie", Die  Welt des Orients, 1V, heft 2, 1978.
Hereinafter. "Bilpbibliographische". ‘

See for its publication details above, Introduction,
n.24; Brockelmann, GAL, Supp.I, 325; Ivanow, Guide,

p.43 (117), 1Ism. Lit., p.4l (124); H. Hamdani, "Some
b
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46.
47,

/ 48.
/ 49.

50.
51.

52.
53.

54,
55.
56.
57.

Unknown", p.374; idem, al-SulayhiyyOn wa-al -harakat
al-Fatimiyyah f1I al-Yaman, (Qdhirah: Maktabdt Misr,
1955), .pp.260-61; al-MajdQ!, Fihrist, p.280; Sezgin,
GAS I, 580; Kraus, "Hebrdische", extracts, 259-60;
Goriawala, Fyzee Coll., pp.39-41 (53,54); Poonawala,
Biobibliography, p.96; Van Ess, "Biobibliographische",
257, 261. .

Kirmdni, Rahat, p.4.
Ibid., p.S.
I1bid. '

Inbilath is usually translated as "emanation".
However, Kirmdni's exposition of inbifath does not
accord with this, For his understanding of this term
and its derivation, see Chap. III, notes 135, 136.

Kirmdni, Rahat, p.6.

For the explanation of what 1is meant by ‘"primary
intention", see Chap., III, note 132,

Kirmédni, Rahat, p.7.

Kirmdni uses the term "the closest angel" (al-malak
al-mugarrab) to denote both the Pedestal and the
Throne. Similarly, he applies the term "Pen" (galam)
to the First Intellect, the Second Intellect and the
rest of the intellects of the world of ibdd¢ and the
world of inbifath, due to their homogeneity. R&hat,
pp. 107-108. '

See above, note 53.
Kirmdni, Rahat, p.8.
Ibid., p.S9.

It is edited by Ghdlib and published by Mansh@rét Hamd,
BayrGt in 1969, Brockelmann, GAL, Supp.l, 325; Ivanow,
Guide, p.43 (116); iden, Ism. Lit.,, p.41 (125);
H.Hamdani, "Some Unknown", 373; idem, al-SulayhiyyQn,
p.259; Kraus, "Hebraische", 245-47; al-MajdQ!, Fihrist,
pp.121-23; Griffini, "Die jingste ambrosianische
Sammlung”, 87; Goriawala, Fyzee Coll., pp.38-39 (52);
Sezgin, GAS, d, 580; Poonawala, Biobibliography, p 98-
Van Ess, "Blob1b11ograph1sche 257, 261,
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58.

59.

60.

6l.

62.

It is edited by Tamir and published by Dar al-Thagédfah,
BayrQit, in 1960; H.Hamd&ni, "Some Unknown", 367; idem,
al-SulayhiyyOn, p.259; See also his article on
al-Riydq: Magdlah Kitdb al-Riydq li-al-Shaykh Ahmad
al-Kirmani (Hyderabad, India: Matbatat D&'1irat"’
al-Maf8rif al-(Uthmdniyyah, 1358 A.H.); al-Majdd¢,
Fihrist, pp.254-56; Goriawala, Fyzee Coll., pp.41-42
(55, 56); Ivanow, Ism.-Lit., p.42 (130); Sezgin, GAS,
I, 581. The work has been studied by Ivanow in Studies
in Early Persian Ismailism under the title «cf "An
Early controversy in Ismailism”. Poonawala,
Biobibliography, p.97; Van Ess, "Biobibliographische”,
261.

-Brockelmann, GAL, Supp.l, 325; Ivanow, Guide, p.43

(119); idem, 1Ism. Lit., p.41 (126); Goriawala, Fyzee

Coll., p.88 (51); al-Majda!, Fihrist, pp.95-96; Sezgin,

GAS, 1, 580; Poonawala, Biobibliography, p.98. (\\
is~given

Brockelmann, GAL, Supp.I, 325 (here the title

as Tanbih al-hadd wal-mustahidd); H. Hamd&ni, "Some
Unknown", 327; idem, al-Sulayhiyyin, p.260; Ivanow,
Guide, p.43 (118); idem, Ism. Lit., pp.41-42 (127);
Sezgin, GAS, I, 580; Goriawala, Fyzee Coll., p.43
(57); al-Majda(, Fihrist, pp.48-49; - Poonawala,
Biobibliography, p.97.

It has been edited and published twice: by Séwi and
published by Imperial Iranian Academy of Philosophy,
Tehran, 1977, and by Ghdlib and published by Dar Mahy,
BayrQt, 1977. Brockelmann, GAL, Supp.I, 325; H.
Hamd&ni, "Some Unknown", 374; S. Pines, Beitrage zur
islamischen Atomenlehre, (Berlin:
Friedrich-Wilhelms-Universitéat, 1936), p.24;
Arabic Transl. Madhhab al ~dharrah (ind al-Muslimin,
by M.A. Abl Ridah, (Qdhirah: Maktabat al-Nahdat
al-Migriyyah, 1946), p.25; Kraus, (ed.) Rasd'il
Falsafiyyah, (Misr: Kulliyyat al-Addb Jéamifat Fu'éad
al-Awwal, 1939), I, 292; Ivanow, Guide, p.43 (121);
idem, Ism. Lit., p.42 (128); al-Majdd!, Fihrist,
pp.176-9; Sezgin, GAS, I, 580; Poonawala,
Biobibliography, p.98. Excerpts are edited and
i.ublished by Kraus in Raséd'il Falsafiyyah, 7-13,
313-16. These excerpts have been summarized and
translated into Persian by H. Waligz-zadah, and
published in Farhang-i Irdn Zamin, 11, 265-71.

Referred to in R&hat, pp.22, 208, 265, 342, 353, 360;
in al-Riy4d, p.138; Ivanow, Guide, p.43 (124); idem,
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63.

64.

65.

66.

" 67.

68.

Ism. Lit., p.42 (129); Sezgin, GAS, 1, 581; H.
Hamdini, "Some Unknown", 373; al-MajéQ', Fihrist,
pp.127-29; Goriawala, Fyzee Coll., pp.60-62.

Ivanow, Gujde, p.44 (125); idem, Ism. Lit., p.42 (132);
H.. Hamdani, "Some Unknown", 373; Goriawala, Fyzee
Coll., p.44 (59); al-MajdQ¢, Fihrist, pp.144-49;
Poonawala, Biobibliography, p.97. -

It has been edited and published twice: by Husayn with
Risdlat al-Nazm 1in 1952, in the series of Makhgﬁgat
al-Fatimiyyin (7,8), and by Ghélib in Majmilfah,
pp.19-26; Ivanow, Guide, p.44 (125); idem, Ism. Lit.,
p.43 (133); Goriawala, Fyzee Coll., p.44 (i); H,
Hamddni, "Some Unknown", 373; al-MajdQ(, Fihrist,
pp.144-45; Sezgin, GAS, I, 581 (10); Poonawala,
Biobibliography, p.100; Van Ess, "Biobibliographische”,
261, For the elaboration of the meaning of fard see
below: Chapter III, section B.

It has been edited and published twice: by Husayn with
al-Durriyyah, and by Ghédlib in Majmlfah, pp.27-34;
Ivanow, Guide, p.44 (126); idem, 1Ism. Lit, p.43 (134);
H. Hamdadni, "Some Unknown", 373; al-Majd', Fihrist,
p.145; Sezgin, GAS, I, 581 (11); Goriawala, Fyzee
Coll., p.261.

Kirmani, Majmi(ah, pp.35-42; Ivanow, Guide, p.44 (127),
idem, Ism., Lit., p.43 (135); H. Hamdani, "Some.
Unknown", 373; . al-Majd(, Fihrist, p.145; Goriawala,
Fyzee Coll., p.46 (iii); Sezgin, GAS5, I, 581 (13);
Poonawala, Biobibliography, p.100; Van Ess,
"Biobibliographische", 261.

Kirmdni, MajmG(ah, pp.43-60; Ivanow, Guide, p.44 (128);
idem, Ism. Lit., p.43 (136); H. Hamdani, "Some
Unknown™, 373; al-MajdG¢, Fihrist, p.l145; Goriawala,
Fyzee Coll., p.46 (iv); Sezgin, GAS, I, 581 (13);
Poonawala, Biobibliography, p.100; Van Ess,
"Biobibliographische", 261. : ‘

Kirmdni, MajmG‘ah, pp.61-80; Ivanow, Guide, p.44 (129);
idem, Ism. Lit, p.43 (137); H. Hamdani, "Some Unknown",
373; al-Majda¢, Fihrist, p.l145; Goriawala, Fyzee Coll.,
p.46 (v); Sezgin, GAS, I,581 (14); Poonawala,
Biobibliography, p.100; Van Ess, "Biobibliographische”,
257, 261.
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‘:, 69.

70.

71.

72”.

73.

74,

Kirmdni, MajmG‘ah, pp.81-91; Ivanow, Guide, p.44 (130);
idem, Ism. Lit., p.43 (138); H. Hamdani, "Some
Unknown", 373; al-Majd(¢, Fihrist, p.l46; Goriawala,
Fyzee Coll. pp.47 (vi); Sezgin, GAS, 1, 581 (15);
Poonawala, Biobibliography, p.100; Van Ess,
"Biobibliographische", 261.

Kirmdni, MajmG‘ah, pp.92-101; Ivanow, Guide, p.44
(131); idem, Ism. Lit., p.43 (139); H. Hamddni, "Some
Unknown", 373; al-Majda¢, Fihrist, p.l146; Goriawala,
Fyzee Coll., p.47-8 (vii); Sezgin, GAS, I, 581 (16);
Poonawala, Biobibliography, p.100.

Kirmdni, Majml(ah, pp.102-112; 1Ivanow, Guide, p.45
(132); idem, Ism. Lit., p.43 (140); H. Hamdédni, "Some
Unknown", 373; al-Majdt¢, Fihrist, p.l147; Goriawala,
Fyzee Coll., p.48 (viii); Sezgin, GAS, I, 581 (17);
Poonawala, Biobibliography, p.100; Van Ess,
"Biobibliographische”, 256, 261.

It has been edited and published thrice: first by
Husayn in Té&'ifat al-Durfiz, (Qdhirah: D&r al-Malarif,
1962) pp.55-74, and then twice by M. Ghialib in
al-Harakét al-Batiniyyah (Bayr(Qit: Dar al-Katib
al-{Arabi, n.d.), pp.205-233, and in Majmifah,
pp.113-133; excerpts are also edited and published by
Kraus in "Hebraische", p.253; Brockelmann, GAL,
Supp.I, 325; 'H. Hamddni, "Some Unknown", 373; Ivanow,
Guide, p.45 (133); idem, Ism. Lit., p.43 (141);
al-Majdd¢, Fihrist, p.147; Goriawala, Fyzee Coll., p.49
(ix); Sezgin, GAS, I, 581 (6); Poonawala,
Biobibliography, p.100; Van Ess, "Biobibliographische"”,
256, 261.

- s
It has been edited and published twice: by Husayn in
the Majjalat Kulliyyat al-Addb Jamif(at Fu'ad al-Awwal,
X1V, Part I (May 1952), 1-29, and Ghdalib in Majmifah,
pp.134-47; Brockelmann, GAL, Supp.I, 325 (here the
title is given al-Mawa(iz al-wafigah); F, Meier,
Oriens, 7/1954/190; 1Ivanow, Guide, p.45 (134); idem,
Ism, Lit., p.43 (142); H. Hamdani, "Some Unknown", 373;
al-Majd0!,” Fihrist, p.l47; Goriawala, Fyzee Coll.,
p.49 (x); Sezgin, GAS, I, 581 (7) (here also the title
is given al-Mawid(iz al-Walizah); Poonawala,
Biobibliography, p.101; Van Ess, "Biobibliographische",
257, 261, a

Kirm8ni, Majm0‘ah, pp.148-82; Ivanow, Guide, pp.45-46
(135); idem, Ism. Lit., p.44 (143); H. Hamddni, "Some
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75.

76.

77.

78.

-,

80.

8l.

- Poonawala,

Unknown", 373; al-Majd0(, Fihrist, p.148; Goriawala,
Fyzee Coll., p.50 (xi); Sezgin, GAS, 1, 581-2 (18);
, Biobibliography, p.101; Van Ess,
"Biobibliographische", 258, 261.

Referred to 1in R&hat, p.364, also pp.25, 361, 383 as
al-wahidah, and pp.Z3, 124 of Rihat and p. 126 of
al-Riydqd as al-Wahidah ff al-Ma‘ad. In al-MajdQ('s
Fihrist, p.278, it is referred to as Risilat 11-Ma(&d.
Ivanow, Guide, p.46 (138); idem, Ism. Lit., p.4< . (145);
Sezgin, GAS, I, 582; Poonawala, Biobibliography, p.101.
It 1s edited by Tamir in Arbaf‘a rasd'il Ismld(iliyyah,
pp.59-66, from a single manuscript in the possession of
Isma (1l Muhammad al-‘Ali Al Sulaymldn, in QadmQs, Syria,
and published by Dar al-Kashshdf, Bayrit, in 1952,
Sezgin, GAS, I, 582 (19); Poonawala, Biobibliography,
p.102. S
Referred to in R&hat, p.123; 1Ivanow, Ism. Lit., p.44
(149); Sezgin, GAS, I, 582; Poonawala, Biobibliography,
p.101.

Referred to 1in R&4hat, pp.23, 25, 192; Ivandw, Guide,
p.46 (139); idem, Ism. Lit., p.44 (145); Sezgin,
GAS, 1, 582; Poonawala, Biobibliography, p.101l.

Referred to in al-Riydqd, p.l108; Ivanow, Guide, p.46
(147); idem, Ism. Lit., p.45 (153) (Ivanow gives the
title al-Baghdddiyya wa'l-Basriyya); Sezgin, GAS, 1,
582 (same title as Ivanow gives); Poonawala,
Biobibliography, p.102.

Referred to in R4hat, p.364; Ivanow, Ism., Lit., p.44
(148); Poonawala, Biobibliography, p.97. This may be
the same "Maydadn (kadhd) al-fagl" referred to in
Radhat (p.433): "(ald md dhakarndhu fi Kitdb al-Riy&aqd
wa-Mayddn-al-(aql". For there is no great
orthographical difference between Mizdn and Maydéan.
However, in the former case (p.364) the editors have
assumed that al-Riydqd and Mizdn al-‘aql as two works
(see also Ghalib edition, p.511), and 1in the latter
al -Riyaqd and Maydén al-‘agql (p.433 and Ghalib edition,
p.585) as one work. .

Referred to in R&hat, pp.313, 319, 421, 436. Ivanow,

Guide, p.46 (142); idem, Ism. Lit., p.44 (147);
Sezgin, GAS, I, 582; Poonawala, Biobibliography, p.97.
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83.
84.
85.
86.

87.
88.
89.

90.

91.

92.

93.

Ivanow, Guide, p.46 (145); idem, Ism. Lit., p.45 (151);
Sezgin, GAS, 1, 582; Poonawala, Biobibliography, p.98.

Referred to in R4hat, p. 313; 1Ivanow, Ism. Lit., p.44
(148A); Sezgin, GAS, I, 582; Poonawala,
Biobibliography, p.99. He thinks that probably ‘it is
an error for Ma‘4lim al-Din.

Referred to in R&hat, p.364; Ivanow, Guide, p.46 (146);
idem, Ism. Lit., p.45 (152); Sezgin, GAS, 1, 582;
Poonawala, Biobibliography, p.99.

Referred to in Mabidsim al-bishdrdt (Husayn edition),
p.71, (Ghdlib edition), p.229; Ism. Lit., p.45 (154);
Sezgin, GAS, 1, 582; Poonawala, Biobibliography, p.1l01l,

Referred to in al-Riyadqd, p.108; Ivanow, Ism. Lit.,
p.45 (155); Sezgin, GAS, I, 582; Poonawala,

Biobibliography, p.101.

Referred to in R&hat, p.34; Poonawala, Biobibliography,
p.101.

Ivanow, Ism. Lit., p.45 (156); Sezgin, GAS, I, 582;
Poonawala, Biobibliography, p.101.

Ivanow, Guide, p.46 (144); idem, Ism. Lit., p.45 '150);
Sezgin, GAS, 1, 582; Poonawala, Biobiblioaraohy, r .101,

Referred to in R&hat, p.8l, as Kitdb al-Maf4rij,.
Ivanow, Ism. Lit., p.45 (157); Sezgin, GAS, 1, 582;
Poonawala, Biobibliography, p.102. He accuses Ivanow
of ascribing it to Kirmdni without indicating any

source,

Ivanow, Guide, p.43 (122); idem, Ism. Lit., p.42 (131);
Poonawala, Biobibliography, p.101l.

Ivanow, Guide, p.46 (140); idem, Ism. Lit., p.44 (146).

. According to Ivanow, perhaps these are two

separate works., Sezgin, GAS, I, 582; Poonawala,
Biobibliography, p.101. Poonawala thinks that title
is the same Kitdb al-Mafawiz (no.32).

Referred to in R&hat, p.433; Tvanow, Guide, p.46

(143); idem, Ism. Lit., p.44 (148); Sezgin, GAS, I,
582; Poonawala, Biobibliography, p.97. .
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95.

Referred to in Mabdsim al-bish8r&t (Husayn edition),
p.73 and (Ghalib edition), p.232, This seems to be the
epistle al-Wahidah fi al-ma‘&d, no. . 19. See above note
75.

Poonawala, Biobibliography, p.102. Poonawala, however,
does not indicate any source. )
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NOTES TO CHAPTER 11

For etymological analysis see: al-Nu{mdn, Kitéb
al-Tawhid, MS Institute of Ismaili Studies, fol. 32a,
32b; Ab0 Hatim R&zi, Kitdb al-Zinah ed., Husayn Hamdani
(Q&8hirah: D&r al-Kitadb al-(Arabi, 1958}, 1II, 32-42;
Edward William Lane, An Arabic-English Lexicon (London:
Williams and NorgaEes, 1893), book I, wvol.8, 2926-28,
26-8; Ibn Mangzlr, Lisdn al-(Arab (BayrQt: Dar Sadir
and DAr BayrQt, 1955-56), III, 450-51; Muhammad Murtada
Zabidi, Tij al-‘Arts (Migr: al-Matba‘at al-Khayriyyah,
1306-07/1889-90) 11, 535-36; Majd al-Din Mubhammad b.
Yalqlb FirQz4badi, al—Qamﬁs al—Mu it (Misr: al Matbalat
al-Husayniyyat al- M1§r1yyah 1344[1925]§ 1, 343-44.
B.D. Macdonald, "Tawhid," SEI, pp.586-87.

For the beginning of kaléam ‘in Islam, see: H.A. Wolfson,
The Philosophy of the Kalam (Cambridge, Mass.: Harvard
University Press, 1976), p.4 f£ff.. %W.M. Watt, The
Formative  Period of Islamic Thought (Edinburgh:
Edinburgh University Press, 1973}, p.180 ff.; S.
Pines, "PhiJlosophy" in The Cambridge History  of
Islam (Cambridge: Cambridge University Press, 1970),
pp.787-94; Muhsin Mahdi, "Alfarabi and the Foundation
of Islamic Philosophy" in Essays on Fdrdbi, ed., 1.
Afshdr (Tehran: Central Library and Documentation

» Center, University of Tehran, 1976), p.38 ff. 0
i

AbQ Yalqlb Sijisténi, al-Iftikhir, ed. M. Ghilib
(BayrQit: Dir al-Andalus, 1980), p.28. N

Ibid., p.28. >
Ibid., p.29. .
Ibid.

Nésir Khusraw, J8mi¢ al-Hikmatayn ed., H.Corbin and M.
Molin (Tehran: Department d' Iranologie de Institut

Franco-Iranien/ Paris: Librairie d'Amerique et
d'Orient Adrien-Maisonneuve, 1953), p.3l; Taftil is
used 1in different senses, such as negation of
creaturely attributes or negation of the ipseity of
God. For details see, (Abd al-Karim Shahrastéanti,

Nihdyat al-Igdém fi (ilml al-Kaldm. ed. and translated
into English by A, Guillaume (Baghdad: Maktabat
al-Muthna, n.d.), pp.123-30, (English title: The Summa
Philosophiae of al-Shahrastdni, London, 1934).

»
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12.
13.
14.
15.
l6.
17.

18.

19.
20.

21.

Jémi( al-Hikmatayn, p.31. .
Ibid.
Ibid., p.32

Ib1é., p.32.Note that this group and Ehe one following
it have already been included in Nisir's classification
of those who hold that the Creator 1s more than one.

Ibid.

Ibid. ‘ - n
Ibid. '

Ibid:, pp.32-33.

Ibid., p.33.

Ibid., p.33; idem, Khwdn al-Ikhwdn, ed., Yahyéd
al-Khashshdb (Q&hirah: Matba‘at al-ma‘had al-(ilmf
al-Faransil li'l-&ath&r al-sharqgiyyah, 1359/1940), p.242.
dsir also attributes an intermediary position to Im&m
atfar al-Sadig with regard to the issue of
predestination and free will, while it 1is usually
related to the Mufltazilite tenet concerning mortal sin.
See Gushd'ish wa Rahd'ish, ed, S. Nafisi, 2nd ed.
(Bombay The Ismaili Society 1961), pp.98-99.

W. Madelung, "Aspects of Ismd(ili Theology” in Ism&(flf{
Contributions to Islamic Culture, p.57.

Sijistadni, al-Iftikhédr, p.28-29.

Henry Corbin, Cyclical Time and Ismaili Gnosis. See
particularly the section on "From the Gnosis of
Antiquity to Ismaili Gnosis™, p.151 ff,; "Cyclical
Time in Mazdaism and Ismailism", p.l1 ff.; H. Halm,
Kosmologie und Heilslehre der Frihen Ismd‘fliya.

See on the 1influence of Greek philosophy on the
Mu(tazilites, Muhammad (Abd al-Karim Shanrast&ni,
al-Milal wa al—szal ed. A.M. Wakil (Q8hirah:
Mu'assasat al-Halabi wa- shuraké ih, 1968), 1, 46 ff.;
idem, Muslim Sects and Divisions, trans., A.K. Kazi
and J.G. Flynn (London: Kegan Paul
International, 1984), p.43 C‘ff.; Wolfson, The
Philosophy of the Kalam, pp.19-31.
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22.

23.

24.

25.

26.

27.

28.

29.

30.

il.
32.
33.
34.

35.

Kirm8ni, Tanbih, fols. 137-38.
Ibid, fol. 129; Pines, "Philosophy", p.791.

. . ' ¢

‘R. Walzer, Greek into Arahic (Oxford: Bruno
Cassirer, 1962), pp.22-23; Pines, "Philosophy”, p.798
f£f. .

Ibid, p.801 ff.; Walzer, Greek into Arabic, pp.15-16;
Mahdi, "Alfiré&bi and the Foundation of Islamic
Philosophy", p.41. .

Watt, The Formative Period of Islamic Thought, p.291
<EE. ‘

Ndgir Khusraw, Wajh-i Din, ed. Gh. R. Aavani (Tehran:
Imperial Iranian Acadamy of Philosophy, 1977),
pp.11-13. .

l

Madelung, "Aspects of Ismd!ili Theology", p.53.

Ibid., p.54.

Al-Mu'ayyad £1 . al-Din Shirézi, al-Majalis
al-Mu'ayyadiyyah, ed. Ghédlib (BayrQt: DAar al-Andalus,
1974), I, 5. v

Pines, "Phiiosophy", p.791.
Ndgir Khusraw, Wajh-i Din, pp.11-12.
Kirmdni, Tanbih, fol.143.

For the difference between the inspired (mu'ayyad)
intellect and the ordinary intellect, see: Sijistani,
"al-Yandbi(" in Trilogie Ismaelienne, ed. and trans.
into French . by Corbin (Tehran: Department
d'Iranologie de 1'Institut Franco-Iranien/Paris:
Libraire d'Amerique et d'Orient Adrien-Maisonneuve,
1961), pp.94-96; idem, Kitdb Ithbat al-nubuwwlt, ed.
Tamir (BayrQt: al-Matbatat al-KathGlikiyyah, 1976), pp.
119-23; Kirméni, Rahat, pp.400-38; 'Nagir Khusraw, Khwéan
al-Ikhwén, pp.217-19; idem, Z4d al-Musafirin, ed.,
M.B. Rahmdn (Berlin: Kaviani G.m.b. 1341 A.H.),
pp.162-65. . -

Al-Nu‘min, Asds al-ta'wil, ed., Tamir (BayrQOt: DA&r
al-Thagafah, 1960), p.31.

[
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36.
37.
38.
39.

40.
41.
42.
43.
44,
45.
46.

47.

48.

490
50.

51.
52.
53.
54.
55,

- 56.

57.

al-Mu'ayyad, al -Majadlis, I, 5.
Walzer, "al-F4rdbi", EI2, III, 79.
Ndgir Khusraw, Jéami! al-Hikmatayn, p.225.

AbQ Hatim R&zi, A(ldm al-nubuwwah, ed. S. Sawy (Tehran:
Imperial Iranian Acadamy of Phi“ophy, 1977), p.131.

Sijistani, al-Iftikhadr, p.30.

Kirmdni, al-Riyad, p.100.

AbO Hatim Razi, A(ldm al-nubuwwah, pp.277-78.
Kirmani, al-Riyaqd, p.99.

Idem, Majmif‘ah, pp.47, 84,

Ndsir Khusraw, Jami¢ al-Hikmatayn, p.18.

Corbin, Histoire de la Philosophie Islamique (Paris
(?): Editions”Gallimard, 1964), p.8.

Nagir Khusraw, Diwdn-i Ash(ar, ed., Nasgr Alladh Tagawi
(Tehran: Kitdb-furshi 1Ibn Sinid, 1335 A.H. Solar),
p.300.

Corbin, Histoire, p.8.

Madelung, "Aspects of Ismd(ili Theology", p.56.

al-Mu'ayyad, al-Majélis, I, 212-13; Sijisténti,
al-Iftikhdr, p.29. ’

Nisir Khusraw, Jami( al-Hikmatayn, p.60.

Kirmdni, Tanbih, fols. 169-70.

Shahrastani, al-Milal, 1, 46.

‘Ibid., 92,

Ibid., 92, 103ff.

Ibid., 94-95.

Ibid., 95; see also, AbQ al-Hasan Ashlari, Kitéb
al-Luma(‘, ed. and trans. into English by R.J. McCarthy
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58.

59.
60.
6l.
62.
63.

64.

65.

66.

67.
68.

69.
\J0.
71.

as The Theology of al-Ashfari (BayrQit: al-Matbalat
al-KathQlikiyyah, 1952), p.14.

Kirmdni, Tanbih, fol,131. ‘
Ndgir Khusraw, Jémi¢ al-Hikmatayn, p"p.64-66.c
Kirmdni, Tanbih, fols. 132-33.
Sijisténi, al-Iftikhadr, p.zé.

Idem, al-Maqalid, fols, 25a-25b, . »
Corbin, Cyclical Time, p.85; P. E. Walker, "An Isma¢f13
Answer to the Problem of Worshipping the Unknowable
Neo-Platonic God", AJAS, II (1974), 12-22.

Imdm (Ali, Nahj al-Baldghah, ed. Mubammad (Abduh (Misr:
Matbafat (I1sd al-Bdbi al-Halabi wa-shurakd'ih, n.d.),
pp.14-16.

A.H. Armstrong, ed., Cambridge History of Later Greek
and Early Medieval Philosophy, (Cambridge: Cambridge
University Press, 1980); p.236 ff.; idem, Plotinian and
Christian Studies (London: Variorum Reprints, 1979)
articles; XXIII, ZXXIV.

Kirmdni, al-Riyad, p.214. Nasafi's dmbiguous statement
which Kirmdni criticizes as not being -logical seems to
be an early expression of Ismaili double negation which
was later developed by Sijistani. For almost identical
words attributed to Empedocles, see: Shahrasténi,
al-Milal, 11, 127.

Sijisténi, al-Iftikhdr, pp.25-26.

Idem, "Tuhfat al-mustajibin”, in  Khams Rasa'il

Ism4(iliyyah, ed. .Tamir (BayrQt: Dar al-Angdf, 1956),
p.139.

- Idem, al-Magdlid, fol. 34b,.

Ibid., fol.26b.

' 1dem, al-Iftikhdr, p.27, MS 1IS NO. 12, fol.23. The

manuscript reads:

B P DL \e? T Z SIS Meler
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72.

73.
74.
75.
76.

77.
78.
79.

80.
8l.
82.
83.

84.

85.

86.

87.

88.

89.

In my translation I have followed the manuscript.

Idem, "Sullam al-Najah" in AbD YafqOb al-Sijist&ni and
Kitab Sullam al-Najat. p.ll.

Idem, al-Maqgdlid, fol.25a-25b,
Ibid., fol. 32b.
Idem, "Tuhfat", p.146.

For further studies, see sources mentioned in Chapter
I, note 2. '

Ndgir Khusraw, Khwdn al-Ikhwén, p.170.
Ibid., p.174.

Ibid., pp.l76-76; Sijistani, "Tuhfat", pp.146-55;
Corbin, "Etude Préliminaire” to Jami( al-Hikmatayn,
pp.91-112.

Al-Mu'ayyad, al-Majalis, I, 212.
lbid., pp.212-13.

Ibid., p.147.

1bid., p.372.

Im8m al-Mulizz, Ta'wil al-Sharilah, MS. fol.5; (Ali,
Ham&re Ism3(ili Madhab ki Hagigat, p.401.

Al-Nu{mdn, Daf4'im al-Islam, ed. A.AwA.Fyz;e (Q8hirah:
Ddr al-Malarif, 1963,1383), I, 57.

Ja‘ far b. Manslr al-Yaman, Kitab al-Kashf, ed.,
Strothmann (Qdhirah: Dir al-Fikr al-‘Arabil, 1952),
p.109. ’

Muhammad b. Hani Andalusi, Diwdn Ibn Hani ed., Karam
Bustdni (BayrGt: Maktabat $adir, 1952), p.76.

D.D. Runes, Dictionary of Philosophy (Totowa, N.J:
Littlefield, Adams, 1962), p.89.

Kirméni, MajmGfah, p.57. For a comprehensive study of
this tenet, see: Mahdi Ashtiyéni, Asds al-tawhid dar
gdf idat al-wahid wa wahdat  al-wujld (Tehran:

-
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91.

92.
93.
94,

96.

96.

97,

98.
99,

100.
101.

102.
103,

104.
105.

rF

\
Chép-kh8nah~i D&nish-gdh, 1330 A.H. Solar), p.15ff.

Madelung, "Aspects of Isma(ili Theology", p.56.
Wolfson, The Philosophy of the Kalam, pp.355-72;
Walzer, Greek into Arabic, pp.187-90; 1Ibn Rushd,
Tafsir m& ba‘d al-tabifat, ed., M. Bouyges (Bayrit:
Imprimerie, 1948), pp.1497-505.

Ibn Manzﬁr,,Lisén al-fArab, VIII, 6.

Ibid.

Wolfson, The Philosophy of the Kalam, pp.355-72;
Walzer, Greek into Arabic, p.187 ff.

Ibid., p.187; Ya‘qlb b, Ishdqg Kindil, Rasd'il al-Kindi
al-falsafiyyah, ed., M.A. AbQ Ridah (Q&hira: DAr
al-Fikr al-‘Arabi, 1950), II, 165.

IBid., p.182; Walzer, Greek into Arabic, p.187,

Ibid., p.187.

F&rdbl, Alfdrabi's Philosophische Abhandlungen, ed., F.

Dieterici (Leiden: E.J. Brill, 1890), p.58.

Ibn Sinad, al-Ishdrdt wa-al-tanbih4t, ed., S. Dunyé
(Cairo: Dar al-Matarif, 1958), III, 524.

Farabi, Alfadradbi's Philosophische Abhandlungen,

pp.58-9.

S. H. Nasr, An Introduction to Islamic Cosmological
Doctrines (Boulder: Shambhala, 1978), pp.202-04.

Pines, "Philosophy", p.780.
According to 1Ismailism physical world is created by
the Universal Soul and the Nature. See the chapter

on Universal Nature (tabifat-i kulli) in  Jamif
al-Hikmatayn, pp.122-34,

Nagir Khusraw, Diwdn -i Ash(4r, p.27.

P. E. Walker, "The Ismaili Vocabulary of Creation", SI,
40 (1974), 81.
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107.

108.

109.
110.

111.

112,

113.

" 114,

115.

116.

117.

118.

119.

120,

Kirmdni, R&jat, p.lis.'

Sijistani, "al-vandbi(", p.62; Kirmdni, Majmdah,
pp.46-48; idem, R&hat, p.101 ff, ’

Sijistani, Kashf al-Mahjob, ed. Corbin (Tehran:
Institut Franco-Iranien/ Paris: Librairie
Adrien-Maisonneuve, 1949), p.13.

Sijisténi, al-Iftikh4r, p.25.

Ibid., pp.12-13; Kamada, S. "The First Being: Intellect
(‘Agl/Khiradh) as the link between God's Command and
Creation according to AbG Yalqglb al-Sijisténi”.
Unpublished paper. The Institute of Islamic Studies,
McGill University, Montreal, 1980.

Kirmdni, Rahat, pp.69-71; idem, Tanbih, fols, '119-21,
126.

See, however, also: P. E. Walker, "The Ismaili
Vocabulary of Creation”, p.80.

Sijysténi, "Tuhfat", p.l46.
v/

1dem, al-Iftikhar, pp.31-32.

Idem, al-Maqalid, fol. 4la. See also his Risadlah f£1
al-radd (ald man waqgfa finda al-falak al-muhit min
al-faldsifah, No. 25 in Poonawala's Bibliography, p.89.

Corbin, Trilogie Ismaelienne, p.20; see also: Paul E.
Walker, "The Ismaili Vocabulary of Creation", pp.82-85.

Sijistdnil, al-Iftikhar, p.24.

For the etymology and technical usage of ays and lays
see: Khwdrizmi, Mafatih al-‘Ultm, ed., G. Van Vloten
(Lugdun-i Batavorum: E.J. Brill, 1968), p.23; also note
of AbG Ridah in Rasd'il al-Kindi al-falsafiyyah,
pp.182-83; W. Wright, A Grammar of the Arabic Language,
3rd ed. (Cambridge: Cambridge University Press, 1981),
I, 96.

L. Gardet, "Ibdat(", Erz, 1v, 665; Pines, "Philosophy”,
p.786.

Imdm al-Mulizz, Ta'wil al-Sharifah, fol.193,
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123.
124.
125.
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127.

Ibid., fol. 192.

Sijistani, Kashf al-Mahjob, p.15.

Ibid., p.23.

Idem, al-Iftikhdr, p.26.

Ab0 Hatim Razi, A(ldm al-nubuwwah, pp.143-44.
Shahrastdni, al-Milal, II, 124,

This view 1in the standard works is not attributed to
the Presocratic Anaximenes; it may have come from
Anaximenes of Lampsacus (ca. 380-320 B.C.); see
Dimitri Gutas, Greek Wisdom Literature in  Arabic
Translation (New Haven, Connecticut: American Oriental
Society, 1975), pp.171, 267-68, 399-400, 464.
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14,
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Kirmidni, Riyaqd, p.49.

Ibid., pp.49-50.

Ibid., p.214.

Sijistdni, Iftikhdr, p.l19.

Shahrastéani, al-Milal, I, 93,

Al-Nu‘mdn, Daf&d'im, pp.45-55.

Muhammad b. VYalqdb Kulayni, Usdl al-Kéfi, ed. and
trans., into Persian by Jawdd Musgtafawi (Tehran:
Intishdrat-i Masjid-i Chahérdah Maf‘sOm, 1902), I, 251,
Mulld Sadrd, Sharh Ustl al-Kéfi, (n.p., n.d.), pp.4-5.
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APPENDIX I

Al-S0r al-Thént s -
(The Second Wall)

On tawhid (Unification), tagdls (Sanctification),
tapm¥d (Praise), tamjtd (Extollation) which is. the
Crown (read tdj) of the Intellects consisting of
seven mash8rii (sing. mashrac, vays),

From
Rihat al-(agl
by

Hamid al-Din Kirmédni




THE FIRST MASHRA(
On Allah, besides Whom there is no
other Go&, and on the Falsity of His being Non-EBxistent

We say: It 1is among the (fundamental) laws that an effect

does not exist, except through that which necessitates its

existence, such as 1its cause, to which it relates and upon
which it depends for its existence. If it were not for
the cause, ‘the effect would not exist. For example, heat
doggﬁpot exist, except through that which necessitates its
exigfence, such as 1its cause, namely, movement, If it
were not for the latter, it would not exist. And movement
does not exist, except through that which necesgitates its
existence; such as 1its cause, to which it relates and upon
which it depends for its existence, namely, the mover. If
it were not for the mover, movement would not exist.
)

Likewise, physical composites, such as generated things

(i.e. the realms of nature), do n§E exist except through

the existence of elements, to which their existence

relates and upon which they depend for their existence.

If it were not for the elements, generated things would

not exist. In the same way, the elements would not exist
and would not have come into existence, had it not been

for the existence of that upon which they depend for their

o
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existence, such as matter and form. Again, matter and
form, would not exist, had the existence ‘of that upon
which they depend for their existence not existed, namely,
the causes whose nature is to bring them into existence,
such as the subljme heavenly bodies and the exalted
external forms., Since some of the existents depend upon
others for thei;\ existence, had those of them upon which
the others depépd\ and to which they relate for their
existence, not /ﬁeen proven to exist, the existence" of
those others wéuld have been impossible. When it is
proved that these do not exist without thoge, it is
understood, that the One “to Whom the existents -- which
exist through Him;‘ depeq@ upon-Him and obtain existence
from Him -- come to an end, is Alfah, other than Whom
there 1is no deity, then His non-existence 1is absurd and
His non-ipseity is false. Had He been non-existent, the
existenés would have also been non-existent. But, since

the existents are there, His non-existence 1is (established

as being) false.

Again, it is 1in the nature of contraries that they do |not
!

. {
exist without the 1loss of their contraries. But ‘'the

existents are contrary to each other, and their
quiddities differ from and avoid each other, yet they,

inspite  of their contrariety, exist without 1losing
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anything due to the existence of their contrary, and all
of\them are guarded under the existence. It follows from
this that the One, through Whom the nature of the contrary
-- i.e. leaving the domain of existence because of the
existence of its contrary -- became null, and the
contrary remained secure from its contrary, is the One who
is Allah, except Whom there is no other God, . Whose non-
existence is absurd. For had He been non-existent, the
existence of the contraries would have also been non-
existent, But, since the contraries do exist 1in their
quiddities (afydn, essence), (and) their existence depends'
on an order (siydsah), His non—existeﬁce is absurd.
Therefore, may He be purified, through Whom ‘ the
existence of things, ~ despite the contrariety of
their quiddities and differénce in their forms, 1is secure.
And there is no God but Allah, such a God that when those
souls who attempted to describe Him with an attribute of
speech, (their) tongues became mute and they stood in
helpless bewilderment assured of (their) inability. And
there is no power and no strength save in Allah, the Sublime

and the Tremendous.
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THE SECOND MASHRA(
On the Falsity of His being Bxistent
(May He be Exalted) ’

Since the existent, as such, is, as already mentioned, in
need of something wupon which it depends for its existence,
and He, as such -- may His grandeur be exalted -- 1is too
lofzy to be 1in need of (something) other than Himself to
which His ipseity would relate, it follows from thisbéhat
He, the Exalted, 1is precluded from being an exiéteqt
because of the dependence of the existent. on the one
preceding it, which has made it an existent? Thus it is
absurd that He, the Exalted, should be an egistent, nor 1is
He, as such, in need of something other than Himself, wupon
which He would depend for His ipseity (His being as He is).
He is too Great for that and too Mighty and Exalted. Thus
since He -- may He be exalted and extolled -- does not
need anything other than Himself to which His ipggity

may relate , His being an existent is absurd.

Furthermore, 1if God, the Exalted, were an existent, He

would indeed not have been free from being either a
substance ‘or an accident. Had He been .a substance, He

would not' have been free from being eith;r a body or a
]
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non-body. I1f He were a body, then the 'diyfsion of His
essence into that through which it exists, necessitates
the existence of Fsomething which precedes Him, for every
multiple is preceded and anteceded by sometﬁing else. But
He, in His transcendence, is above being preceded by
something else. And if He were a non-body, then He would
not have been free from being either potential, like
souls, or actual, like intellects, 'If He were potential,
His need of that through which He comes into actuality,
necessitates something which would precede Him; but He,
the Exalted, 1is above such a thing. If He were actual,
then He would not have been free from either being an
agent in Himself without the need of something else by
which His act would become complete, or an agent in
something else by which His act would become complete. If
He were an agent in something otﬁer than Himself through
which His act would become complete, then indeed, this
would be due to His deficiency in His act and His need of
something through which His act becomes complete, (and
this) necessitates something upon which He would dépend.
But He, the Exalted, isy above that. I1f He wvere an
agent in Himself, without the need of something other than
Himself through which His act becomes complete, then
the comprehension by His essence, of different relations

with the multiplicity of divergent meanings, by virtue of
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His being both subject and object by Himself,

-

necessitates something from which is His existence (and) in

which there is no multiplicity and scarcity because

of these relations. But He, the Exalted, 1is above
that. I1f He were a substance, He would not have been free
from these divisions, But He is exempt from the aspects

of need and multiplicity which are inseparable from
substance. Hence it is false to hold that He is a
substance. And if - He were to be considered an accident,
which depends for 1its existence on the substance which
precedes it, (and) through which is its existénce, while
He is too Sublime and too Great, for His ipseity to
relate to something which precedes Him, then it is false
to hold that He is an accident. Since an existent 1is not
free from being either a substance or an accident, and
His being either a substance or an accident 1is false,

then by virtue of the falsity of His being a substance or

-

an accident, it 1is false to say that He is an existent.

Further it is not possible for‘spmething which is neither
substance nor accident to be éomething from existence, 56
that existent may be God, . the exalted. For that
necessitates Him to be preceded by somgthing wvhose existence
is impossible, That is to say that if He were, from the

existence, that which is neither substance nor accident, as
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the substance 1is an existent ‘but not an accident, and
the accident is an existent but not a slubstance, while
He, as such, is neither substance nor accident, then He
would be one of the species of the genus of existence and
would be under 1it. And each one of them, the substance,

He (God), may He be exalted, (read taf&la), and the

" accident would deserve from the existence that which the

other deserves; and He would (only) be different from
the substance and the accident by that which distinguishes
Him as there is difference between, the substance and
the accident and the accident and the substance by
their respective differentia; He would (also) be a partner
with both of them in that in‘which they participate, as
there is ° partnership of the substance with Ehe
accident and that of the accident with the substance, 1in
that in which they participate. Thus His essence owing to
that by which it would differ from others and that in which
it would participate with them would consist- of two parts
wh;ch would constitute Its existence (fead wujlduhd). And
that whose essence is divided in is manner into that
from which is its existence, 1is a multiple and 1is

preéeded by something upon which it depends for its

.existence, Thus it, with respect to 1its multiplicity

necessitates the precedence of that which is not multiple by

virtue of the fact that that which is not multiple precedes
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multiple, and with respect to its being one of the species

- of existence, which  when removed in imagination

nullifies the existence of the species, (it) necessitates
that by which it is it. But He, the exalted, is too great
to have multiplicity which necessitates Him to be
preceded by something else, and transcénds specificity
which necessitates that from which 1is His ipseity. And
when He transcends specificity then His being an existent

is false.

Furthermore, had He, the exalted, been an existent, He
would not have been free from either, that He
existentiated Himself, or someone else existentiated Him.
1t is false (to say) that He is His own existentiator. For
this necessitates that He did not exist (before), and that
is a sign of transformation and contingency that He did not
exist (and) then came into existence: In addition to being
impossible in such a case, (i.e. assuming) there is a thing
which has no quiddity in the existence according to its two
kinds (substance and accident), it 1is 1impossible (for

it) to become existent unless there 1is an agent behind

it upon which its existence depends. And it is false
to say that He 1is existentiated by something other
than Himself that precedes Him. Since it is false from

both aspects, thus His being an existent 1is false. Thus
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‘:f His ipseity must be assumed to be beyond the existents
whose exjistence depends on His act of origination. He is
above those #ho in bewilderment undertake to comprehend
Him with an attribute which befits His ori#ginated things.
There i3 no God but He., And there 1is no powér and no

strength savé in Allah. Indeed, Allah is Seer of His

seryants.

FYd
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THE THIRD MASHRA(
On (Allah) the Exalted, Whom no
Attribute can describe: He is neither a Body nor in a
Body; neither can an Intelligent Being conceive His

Essence nor can a Percipient Being perceive It

We say: He (Allah) the Exalted, 1is concealed by His

.transcendence from the things which are the means for the

comprehension of the existents. He is beyond what the
organs which belong to man can achieve 1in the enumeration
of the kinds of intelligible and sensible e;istents,
because of His not being from their genus. And His
exaltedness from being 1like them 1is as the concealment of
the sun from the grasp of eyesight; for He as such, is in
such a position that their essences are unable to try to
describe Him with an attribute, and His ipseity being an
ipseity in itself and by itself differs from all things in
every respect. Thus due to His dazzling power which
renders any other than Him powerless to comprehend H{m,
the intellect and the sense cannot comprehend Him, (lit,
the grasp of the 1intellect and the sense cannot affect
Him). Thus He, as such, makes it impossible to comprehend

f
Him, for mouths to move, for tongues to speak, for

1

intellects to grasp and for souls to imagine. Therefore,
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nothing, 'eveﬁ though it may be absolutely perfect and
extremely glorious, can be prescribed to be said about Him,
but that befits that which is below Him, which 1is not free
from being either a substance or an accident. For the
existent which consists of the attributes of diversity and
division, wverbally or quantitatively, 1is such that the
existence of its essence is due to that in which it 1is
divided, and the existence of that necessitates
something which precedes it and that from which isﬂits
existence. But He -- may He be purified -- is far from
division and is free from the modes of perfection and
imperfection. Thus, He 1is Sublime, beyond these signs
(4ydt) which necessitate something which causes (or
affects) His ipseity and if He 1is described with an

attribute, or a thing from the attributes is applied to

Him, then those attributes are the ones which are taken

or borrowed from the existents which fall wunder the

originated existence, and with them are distinguished the

_essences  which are inseparable from the sign of -the

instaurated being.

And it is evident that if we ascribe an attribute to some

)

thing, which 1is an attribute belonging to something else,
then, indeed, we 1lie in describing that thing, because

a

it (attribute) does not belong to it, rather to something
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else. And if we say something about it which is not "in
it, and necessitate for it that which does not belong to
it, and ascribe to it that which belongs to something
else, then that by itself 1is a falsity. Tf that is the
case, then what is ascribed to Allah belongs to something
else, transferred (manqllah) from that to Him (i.e. is only
metaphorically applicable to Him). Thus it is clear that
‘whoever describes Him lies about Him, because of the fact
that, that with which he has described Him, is an attribute
which belongs to something else. Thus, it is obvious that
the (human being) is unable to attain an attribute which

a—

befits Him, may He be exalted. o
., Moreover, the impossibility for and incapacity of the
intellect to originate 'an attribute which does not exist
in creatures, and thg imperfection and weakness of the soul
in imagining that which has no origin in nature, are (well)
conceived and known without any doqbt. How, then, can the
intellect by 1itself rise in search of that which, when it
(intellect) rises towards it and turns its face to observe
it, dazzles 1it, as the sun dazzles our eye-sight? Hence
it (intellect) can only prostrate in \purifying (Him),
repenting for)its act (of trying to comprehend Him) knowing
that what it has desired is impossible. - Or how can it

move towards that in which 1lies the destruction and
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perdition of its essence, as there is the total loss of

the eye-sight when it encounters the sun itself?

°

Again He, the Exalted, 1is not a body to be talked about

. in the way we talk about bodies, nor is He in a body to be

talked about according to what is necessary to be talked
about as we talk about that which is in the bodies,
because of the fact that if He weré a body or in a body,
it necessitates something which precedes Hinm, the proof

f

of which we have established in our Epistle "al-Wa(izah".

Again nor is He, the Exalted, divisible, that it might be

possible to talk about His divisions. Had He been

~divisible, then His division would have required something

preceding Him, which would have constituted His ipseity.
Nor is He a definiendum (dhti hadd), that His nature might
be known from His definition, as length, breadth and depth
are the def;nition of the body and its nature. Nor 1is He

like that which is defined by matter and form so that He

might thereby be known. Nor is He a composite, that He

might be analyzed into that out of which He is composed,
and be known thereby. Nor is He that from which
(something) is composed so that throuéh His composition
might be known that towards which its perfectibn in

compoSition comes to an end. Nor is He from that which
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might be known through demon;tratign, so that premises
.may be established about Him and knowledge of Him
attained thereby. For that which is known by premises
is like the premises. That is to say ‘the ultimate
purpose of the object sought to be comprehended through
the premises is to conceive it in its nature as the nature
of the premises is conceived. And the premises can neither
be arranged nor be comprehensible except through known
data, either through the intellect or through the
sense, knowing that the tendencies of doubts do ‘not
obfuscate it, and for what is sensible or
intelligible, the ways of its comprehension are known.
But due to thé door of ‘His comprehension being closed He
can neither .be sensible nor intelligible. For had He been
sensible, He would have been comprehended through the (five)
senses. Or had He been intelligible, He would have been
comprehended through the five ways (of comprehension of
intelligibles) which are definition, ‘division, analysis,
synthesis and demonstration. But since He is neither
sensible nor intelligible, it 1is absurd to say about Him
_what is said about them..‘ Thus He, as such, by wvirtue of
Hi; sublimity over the things which He has
originated, the unattainable sublimity of . the

’Ril-encompassing, and because of His loftiness over them

-- the loftiness of the Exalted -- Whose knowledge is
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unobtainable by any thing, is utterly incomprehensible.
Thérefore, it is said that He, the Exalted,’— is far beyond
perfection and far away above majesty, and the world
of intellects 1is overwhelmed wunder the weight of His
might, Thus glorified is He Who has this might, and there

is no God save Him, the Lord of the Lofty Throne.
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THE FOURTH MASHRA(

On (Allah) that He, the EBxalted, is neither
‘ Form nor Matter, nor subsists with Him, as such, Something
Analogous to Matter upon which He would act. May He

therefore be Purified and Bxalted from that.

¢
We say: He, thg Exalted, transcends being a form by virtue
of the fact that the form for its existence is in need ’of
that of which it 1is the form, and that which 1is in need of
another's existence for its own existence has the
characteristic of a creature, which latter necessitates
its termination to something which is neither form nor
anything else which needs something (for 1its existence).
He also transcends being matter or something analogous to
it; for matter, 1in its existence, is inseparable’ from that
of which it is the matter, and whose acts it accepfs, And
He, the exalted, 1is also sanctified from being both form
and matter together so that His essence may be divided
into form and matter, which are in need of each other for
their existence -- whose essence necessitates something
which precedes- them both -- and is more self-subsistent
than both of them. Also, it is not possible that there
may be a matter with Him through which comes into

existence whatever comes into existence from Him, Had
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it been so, He would have been imperfect in His act, due to

the impossibility of the existence of His act without

matter by which His act becomes complete; and the
existence of that which 1is imperfect in its act,
exists because of something else which precedes it. But
He, by virtue of His exaltedness, transcends priority or
precedence over Him by something else,. Thus the
existence of matter with Him, as such, is false.
\ ~

Further, form is divisible into what is intellectual, what
is natural and what is artificial, As for that which is
intellectual, it 1is intellecting _for 1itself, intelligible

by itself and 1intelligence in itself, varying by relations

"and correlations, Its essence consists of that which is

its substance and that which is (its) perfection, which
follows the substance, out of which comes forth the
existencé of that - which comes into existence frcm it.
The intellectual form thus, due to the existence of
these signs within it, requires something which precedes it
and out of which 1is its existence. But He, may He be
purified is He Who 1is free from these signs. And that
which is natural (form) is the mover of that which 1is ig
it, and is movable by accident and its essence consists of

that which is intellecting and that which 1is not

intellecting but 1is intelligible. And these signs which
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exist (in it) necessitate something which precedes them
in the existen;e out of which comes their existence. But
He, by wvirtue of His sublimity, 1is above movement,
division and from tﬁat which, due to ‘its existence,
necessitates something which precedes Him. And that which
is artificial (form) is the perfection of that in which it
is, and has no existence without it. And if He -- may He
be purified -- by virtue of His ‘sublimity, transcends
resembling the intellectual form, despite its (having)
brilliance, augustness, power, knowledge,
comprehension, kingdom and might, then it is more
befitting for Him to transcend that which 1is inferior to
it, in majesty and augustness, He transcends to be like
it. Thus He -- may He be purified -- is neither form nor
matter, nor both of them, nor is there a matter with Him
upon which (read fihd) He would éct. Hence, He, as such,
is different from the whole creation due toliqhe
attributes which it has. He 1is 1in a veil which the
intellects, 1in order to observe that unity and to inform
about it, want to lift. (They would like to do so, 'but
they are unable to do so) except through the negation of the
attributes of the existents -- subject and predicate,
interior and exterior -- whenever He is méntioned. May He,
therefore, be Purified, Whom neither the attributes can

affect nor expressions reveal. There 1is no God but He,
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the Highly Exalted. ' I seek forgiveness from Allah for

myself and for the community of believers, and I say:

There is no power and no strength save in Allah, the Sublime

and the Tremendous.

<

N
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THE FIFTH MASHRA(

On Allah that He has neither a Contrary nor an Equal

. AN
We say: It is in the nature of a contrary to cancel out

its contrary and one does not exist without:- the loss of

the other. Whatever belongs to the contrary, ‘the contrary

"and its counter take turns over that thing, for (their)

existence; one being weak in relation to the other., Since
any weakness occuring in the existence of one of them
leads to 1its nullification from existence itself, it is
not possible for (God), the Exalted, to have a contrary,
If He had a contrary, it would not be free from being
eiéher self-subsistent or non-sel f-subsistent. If the
contrary 1is non-self-subsistent, then the loss of His
contrary would be the cause of His existence; and that which
is His cause would be more deserving of priority and more
befitting for divinity. I1f the contrary exists as a
gelf-subsistent, and both of them are equal in existence,
then the existence of both w?ﬁpéd the loss of either of
them, necessitates that both have something which is
analogous to the protector of their existence; for two
contraries cannot exist without the protection of a
protector and the binding of a binéer, who protects their

existence from outside of them, and their protector is
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worthier of divinity than both of them. Since the
existence of the conttary would necessitate Him <9to be
preceded by something, whose existence is impossible,

consequently, it is absurd and false to say that He has a

contrary.
Moreovér, if He had a contrary -- may He be exalted from
that -- then this would havé required something * which

they follow one after the other for existence, sometimes
this one and sometimes thét one until each of the two would
have 1its ample share from their states 1in existence, as
the contraries do for their existence. And if there weré
something which they follow one after the other and upon
which they depend for 1heir existence, then that thing
upon which they depend and which they follow one after the
other, precedes them and their existence in turn depends
upon it, But He, as such, 1is above being preceded by
someone and is too great‘to be accompanied by someone
else, or that  His ipseity may depend on something which
may be His cause in what He is. Since the existence of a
contrary causes the necessity of existence of something
which He follows after the other for the existence, by
which He is preceded, and the continuation of the ‘métter
according to this proposition leads ad infinitum, it is

~'theref6re, false (to say) that He has a contrary. aSince
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it 1is false (to say) that He has a contrary, it is false
(to say) that there is something which He would follow
after the other, and something which would cause (His)
exalted ipseity -- may It‘be sanctified. Again 6 the
impossibility of the existence of a cause of God, out of
which may bé thé éxistence of His ipseity -- may He be
exalted ffym that -- negates that He has a contrary.
That is t%é say, that which has a contrary, has a cause
which precedes it (and) upon which depends 1its existence,
as 1is conceived in the contraries existing in the
sensibleé that their causes of existence precede them.
Since that which has a contrary has a cause which precedes

it and while He, the exalted, transcends having a cause,

hence it is false (to say) that He has a contrary.

’

Furthermore, God has no equal. Had there been any, there
would have been two gods; and byryirtué of their being
two, each would have something, due to which one would
differ from the other, and by which duality would have
taken place./ Consequently, each one of them would have
two parts -- one of them common and the other specific --
by which would exist their essences. This necessitates
something which precedes both of them, and that which
has given to each of them that, due to which each

!
became distinguished and differentiated from the other, is
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worthier of divinity. But He -- may He be exalted -- is One
Who with respect to loftiness is on such a peak where it is

not possible for anyone else .to precede and antecede Him,

such that He may be below him, Thus He, -- may He be
exalted -- is extremely above the extreme end of the ranks
of augustness, grandeur, power and beauty in such a way,

that there 1is no way for the intellect to comprehend Him.
Thus, He Who 1s in such a position has neither a contrary
nor an equal. May Allah be therefore, purified, there is
no God but He, Who, as such, 1is too great to have a
contrary or an equal. I seek forgiveness from Allah, the
Tremendous, and I ask Him for help in all my affairs.
Praise be to Allah, Lord of the worlds. There 1is no power

and no strength . save in Allah, the Sublime and the

Tremendous.
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THE SIXTH MASHRA(
On Allah, that there is Nothing in the Languages with

wvhich it is possible to describé Him as He deserves.

*

We say: Since the existence of things despite their

difference and contrariety is due to the .dependence of
some of them upon others through resemblance and
compatibility which (exist) between them, and upon which
it depends, just as in the existents in the physical world
there 1is the resemblance through which some of them are
protected from éhe others and through wvhich a whole is
related to another whole and tErough,ahich it came 1into
existence (read wujida). Had it (resemblance) not been
there, it (existence) would not have come into existence.
Like fire whichf because of its heat . and dryness, is
contrary to waté;, because of its coldness aqd moisturé,
came into existence through air which is between them,
which 1is warm and wet. The fire became compatible with
the warm side and attached itself to it. In this way

~

water, which is contTéry to fire attached itself to and

united with it. In the same manner, air and earth due to
their resemblance to water which brings them together
through their (two) sides. And that which has no

compatibility'and resemblance between itself and the other
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avoids it and does not circle it and affirm it.

Since names and words are things which signify the things
which affirm them, this necessitates that there is
compatibility between the signifying names and words, and
that which has been signified by them (read al-madl0l biha
(alayhi, i.e. things). Had it not been there, they
would not have affirmed it, nor would there have been any
way for the soul to know the things in their realities.
For if it were possible for that which signifies the fiqure
of a t?iangle to signify the figure of a square, and for
that which signifies the figure of a cube, to signify the
figure of a circle, and vice versa, then, in reality
the way to comprehend sciences would have been destroyed
and the soul would not have had access to them ydue to the
possibility that what it conceives becomes something else.
Sincé, it is impossible to conceive the figure of a triangle
by that which signifies the figure of a cube, and the figﬁre
of a square by that which signifies the figure of a
triangle, nor to know from that which signifies a number
more or less than the nuiiber (signified), nor 1is it
possibie to affirm something except tﬂat which that
compatibility necessitates, with which it circles, then from
this it is evident that the compatibility and the

resemblance which are bg}ween them have something which does
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not signify other than it, nor does it affirm that which
exceeds it, And since names, attributes and words “have
resemblance with that which they signify; and names and
words are composed of simple letters out of which are made
all languages, while the letters are contingent, then that

which they signify and necessitate is contingent like them,

Since,uin all languages, that which the composed letters
signify is contingent as we explained, and He -- may His
grandeur be exalted -- is not contingent, thus it is
clear that by virtue of His being different from ’and
incompatible with the contingent things and not being from
their substance, it is not possible for them (composed
legters) -- out of which are originated all languages -- to
point out to Him in any way which would be worthy of His
grandeur. When Allah -- may His glory be exalted -- is
"different from the contingent things, then there is no hope
at all that words and ex;;ressions may indicate something
that would be worthy of Him. Thus the truthfulness
of the believers in one God 1is clear that He cannot be
described by a verbal expression or by a mental concept.
And how could the letters indicate an ipseity, out of
which came all those things which came into existence
throuéh ibdé(; inbitdth and creation including themselves ?

He, the exalted, is beyond them at the apex of glory, the
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C “ ] intellects do not fi’nd the way to describe Him with an
/attribute. Or how 1is it possible for the inﬁéellects to
find the way to conceive of Him, while théy can only
conceive that which (read ma) is comprised of the

0

characteristic of being a substance or an accident,

Verily, He is 1in the heaven of exaltedness, and in ° the
- - paragon beauty of perfection. Thus purified is He Who is
God, Whom no words and no expressions can describe with a
thing but that thing is under His origination. ';‘here is
no God but He, I seek forgiwveness from Allah and ask Him

for help, and I confide my cause to Him in my, religion and

. my world. There is no power and no strength save in
c ) Allah, the Sublime, the Tremendous.,
- . - e
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THE SEVENTH MASHRA!

On that the Truest Doctrine in the
Unification, Purification, EBxtollation and Affirmation
(of God) is that which is through the Negation
of the Attributes existing in the Bxistents from Him

9

v

We say that since the intellects yearn for the tawhid of
" God and to sanctify, praise and extoll Him with that which

He deserves and in order to do so there are two ways: One

is through ascribing and establishing the most noble,

attributés for Him and the other is through negating’ and
divesting them from Him, And since the way of unifying and
extolling Him, through establishing attributes by ’reléting
to Him that which He does not deserve and treating Him
lik.e the originated things "which are under Him, leads t:ou
uttering and fabricating a lie about Him, then the truest
(read asdaqg) of that which 1is reliable in unifying and
extolling God, is the opposite to the affirmation of the
attributes, 1i.e. Eheir negation from Him., Thus, we the
group of d&(is, the belieyers‘ in Oﬁe God, the followers of
the true imams, in wunifying and purifying (God), have
followed the way of negating attributes (from Him) by
virtue of its being real and true. That i§ ‘to say that,

since truth means. to establish something for that to
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(: which it belongs and to negate something from that to
which it does not belong, we realized that if we establish
something for Him which does not belong to Him, rather to
something else, by its being the characteristic of tho;e wh?
came into existence from Him, which are other than Him,

we would be false in doing so. For a 1lie or falsity

> a

means to establish something for that to which it does

not befbng, or to negate something from that which

belongs to it. And if we negate from Him an attribute

which does not belong to Hinm, but to someone else, we

O
]

‘ are, indeed, truthful in doing so.
Thus we adhered to this path the way it has been drawn by
( the quides appointed (by God) to guide to the true path in
tawhid (al-adillah al-mangGbln 1il-hiddyah il& tariqg al-haqq

v ff al-tawhid, 1i.e. imédms), may the peace of God be upon

[

them, and when we did it, by doing so, we affirm, purify,—

sanctify, extoll and praise Him with our true doctrine
and affirm Him without aiming at an attribute and without

describing Him by a simile, or an analogy or a

definition, That is to say that in the purport of the: -

N

‘speech, it |is established and known to the people of
intelgigence and to the one who is our true brother, that
while affirming God through the negation of the

attributes, when we say that He 1is not this, and not this,

- (3, . . 250 “
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and not this, and not this - all this which we negate

belongs to that which exist in the creation. Thus by doing

so 1is established that to which the attribute does not

apply, and through what we have negated (it is
v

established) that all existents are different from 'being

God., And this does not mean what these so-called

intellectuals -- who claim to be intellectuals while they

are enemies of themselves -- imagine to be taf¢il (denial
of God). For the fire of tal(til breaks out and its minaret
of heresy rises high only when one relies 1in the doctrine
on the particle "lad (i.e. theré is not or no)" aiming by

its action, which 1is negation, at the exalted ipseity, to

. deny and negate it by saying only "l1& huwa or 14 ilaha (i.e.

He is not there, or there is no God)", which leads to open
tatil, which lets the soul gain perdition and sets it on
fire in the midst of hell. But the action of the particle
"18" wends its way to attributes to negate them, excluding
the exalted ipseity. Thus it 1is the attributes @hich are
denied and negated, not the exalted ipseity. This is
just like our doctrine about God (saying) first that "He
is rot subject to attributes (14 mawsgGf)", in which the
action of the partIcle 14 is directed toward the physical
attribufes and things subject to‘attributes to negate them

from Him - may He be purified - Who is referred to by

" our saying "He". Thus the referent 1is established (i.e,
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non-negated) and it 1is only the attributes which are
denied and negated. And 1like our doctrige (about God),
(saying) secondly, that "He‘// is‘ neither
not-subject-to-attributes (wa-1& huwa ld-mawgOf)" which is
like our first doctrine to negate from the exalted ipseity
that which was not negated in our first doctrine by
saying "He is not subject to attributes (l4 maw;&f)". That
is to say that the action of the particle 13 in our
doctrine "He 1is neither not-subject-to-attributes (wa-l14
huwa ié-mawgaf)" is directed towards the things of which
the "negation of the attributes from them" has become
a characteristic, such as, the souls and the
intellects, which transcend being describedzbyAbodies and
their attributes, : to ﬁecjate from ,the exalted ipseity
referring to it by our saying "He", that which, these
things deserve as their essences are based upon it,. The
referent is established and the ipseity subsists and
(onlx) . what 1i1s said about those things, is negated from
it. Thus there is nothing in  this doctrine which

necessitates the defect of falsification (read tabtil)

or that it deserves the stigma of ta(til.

When a just and reflective person examines this through
his thinking, he will come to know that each one of (our)

opponents who has decorated his religion (or school of

3
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thought) in the wunification of his Lord has approached
what we have approached, and has intended to do what we
have: 1intended in-the wusage of the particle "l§" in
negating from Allah, the Exalted, that which the others
deserve. Particularly, the .Muftazilites who have
published their books and decorated them with .their
doctrine in the Principles of their school of thought that
"God, the Exalted, cannot be described with the attributes
of the creatures"”, This is just like our doctrine that
"He, the Exalteé, is not subject to attributes". Then they
say that "nothing can be said about Him what is said
about the finites." This is 1like our doctrine that "He,
the Exalted, is neither not-subject-to-attributes," like the
one the negation of whose 1limit became an ‘attribute of
it. This (part of) their doctrine is the very foundation
of our religion and upon which 1is the basis of our dafwah
that we do not say about God what 1is said about the
creatures. And this 1is the doctrine on which we rely in
the tawhid of our Lord and this is the object in the
modes of our speech and 1in the citation of the proofs.,
But the Mu(tazilites, due to their contradiction:
saying that God cannot be described by the attributes of
creatures, (then) by applying to Him tﬁe attributes which

are worthy of them, by saying, God forbid! that He is

- Living, Knowing, Powerful and the rest of the attributes
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-- uttered with 'gheir tongues °~ the doctrine of the
believers in One God, but believed with their hearts in the
doqtrine of the heretics. Thus our doctrine "He is not
this (14 h&dh&)" like our doctrine "He 1is not subject to
attributes (14 mawgOf)" is the affirmation of that which |is
not-subject-to-attributes.. And when it is said: "And He is
not this (wa-1&8 haddha)" 1is 1like our doctrine "And He is
neither not-subject-to-attributes (wa-1& ld-mawgf)". And
this one which is not-subject-to-attributes (ld-mawglOf) is
other than the one which 1s negated by the particle "14"
previously by this saying. It is the affifagkion of that
which is other than "this" which is affirmed previously by
the first negation, which is "He is neither
not-subject-to-attributes" (read wa-14 14-mawsglf only). Thus
until the particle "13" comprehends all existents and
negates by each saying that which has been established in
the preceding saying and affirms another which is
not-subject-to-attributes until nothing remains from among

the existents. Thus by the negation, every thing there, is

affirmation of someone else is free from (existents

subject to attributes and n ject-to-attributes). And

He, the Exalted, the Supreme| may/He\ be purified from the

attribute of attributed things, the One, Who by

“virtue of His grandeur transcends that the particle "14"

may have access to negate from. Him that which befits Him,
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because of the constraint of the way of knowledge of this
field: Thus, by wvirtue of His grandeur, it is appropri;te
that there is nothing of His, which the particle "14" may
negate (lit. oppose with negation), He, the Exalted, with
respect to the beauty of lordship and holiness, is in
such a position where the power of comprehension of
the intellects runs ouf and the lamp of understanding goes
out. This trodden path in the unification of God,
through the comprehension of the existents, which is the
purpose in negating them and their attributes by “the
particle "l14" to establish the desired object free from
their properties is néﬁ strange. Indefd, the Arabs have

followed it in many places, and they have made it the goal

of eloquence in the field of rhetoric. For instance,

‘one of them, describing a person who 1is generous and

hospitable, says: "There are very few camels in the
pasture and many knelt down in the courtyard. When
they hear the sound of the lute, they are sure that they
are going to be slaughtered.” Thus he brought forth
these words to describe éhe camels that kneel down in his
courtyard and do not go to the pastures so that their
slaughter for the guests may be available to him. When
the 1utg (i.e. the 1lute for hospitality) |is played,h on
hearing the sound of its chords, the camels are convinced

that they are doing to be slaughtered. This expression
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shows that the man 1is generous in feeding the people,
without the attribute being directed to him with specific
words for the intended meaning. Thus because of the
incapability and weakness of the incapa%le and weak
(person) 1in following the path of eloguence and rhetoric
in reaching the eﬁd in understanding and expression, the
light of g;oquence does not turn into darkness and its
beauty<@qujugliness. Verily, the matter is clear in what
we have followed the way of the unification (of God) and

there is nothing which defiles it with dust.

In short, the falsity of the doctrine of the unification
(of 'God) through establishing and affirming attributes to
Him in the sense that they really belong to Him, not in a
figurative sense and that which man needs during speech
for the sake of affirmation and understanding, is obvious
in the field of true argumentation (al-bahth wa-al-tahqiqg).

That is to say, the affirmation of the attributes for
l

God leads either ad absurdum which is not permissible to’

say agéut Him, or to its prolongation ad infinitum,
which necessitates the non-existence of the existents,
which both cover the face of the unification of God with
dust. That 1is to say, if He upon Whom the existents
depend for théir existence, cannot be proven to be

)

independent of others in what He, as such, 1is, and would

#

256



U

e

be in need of someone else for the proof of His ipseity,
whose condition Foncerning his ipseity 1is just .like His
(f.eg he alsotéepends on someone else) and that someone
else depends on another, ad infinitum, then due to the
involvement of someone else in the proof of His ipseity,
no action of His would be proven and in His being occupied
with that. no existence of an existent from Him would be
established, till He would be proven; and (then) because of
His being proven the others would have existence. As the
numbers, whoie existence depends on the one, 1if it were not
self- subsiékent, the rest of them would not have remained
in the existence. But there are 1limits of the
existents which  exist in their realm about the falsity of
the matter which implies the falsity of infinitum, and in
the falsity of that which implies infinitum 1is the
falsity of the doctrine which necessitates an attribute
to Him - may He transcend and be exalted from attéibutes.
And vwe will explain what absurdity stems from a single

attribute out of all attributes from whith, Uike it, the

necessitation (of absurdity) of the rest can be ihferred.

#

w

We say: Existence 1is an attribute; and the one who says
fhat, in reality, He, the Exalted, ca?ﬂbe described with
existence, affirms that He; may He be nurified, has the

' ‘e . / [ I3
existence of the exalted essence, which is described first
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by existence and secondly (is described) this attribute
which 1is the existence, by virtue of His, the” Exalted,
being other than (this) attrib{e and the attribute being
other than Him., Now this attribute of Him -- may He ‘be
glorified and exalted -- for its existence is not free
from being ﬁecessitated and required either by His
essence, may it transcend that, or by something else. If
it is His essence which necessitates and requires this
attribute for itself, then first the necessitation and
requirement depend on thé proof (positive status) of the
essence, necessitating the proof of the essence free from
this attribute, or that the act which 1is necessitation and
requirement does not occur from the essence. And the
proof of the essence necessitates the cessation of every
thing which hinders itsyproof and its 1independence for the
proof from that which distracts it from ‘it, When the
essence is proven free from this attribute, independent
for its proof from that which diverts it from it  (the
proof) and the existence (read al-wujld) is an attribute
upon which the proof of the essence does not depend,
then it is evident that the 1ipseity of the essence in its
being a self- subsisting ipseity, 1is not in need of this
attribute, n6ér is the essence in need of its necessitation
for 1itself, so that thereby it (essence) will have that

which it did not. For it is without any need, and when it
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(essence) is not in' need and want of it (attribute) to
have there by that which it did have (before), then its
necessitation to God 1is clearly absurd, which does not
befit His glory, and the absurd 1is not permissible to say
about God. This is the case when the necessitation of the
attribute is ascribed to His essence which precedes
affirmation (of the attribute) in  proof. But if this
attribute would be ascribed to God Himself (in such a
way) that in proof (His) essence does not precede the
attribute (in proof) but rather is equal to it, then this
necessitates someone else who has characterized the essence
to be non-attribute and attribute to be non-essence, by
virtue of /the essence not being free from the attribute
specifying the essence not to be the attribute, and thg
attribute not to be the essence. Thus the attribute would
belong to the essence because of its affirmation. And
since the attribute |is equ;l to the essence, not because
of the affirmation nor because of requirement, then its
proof depends on the affirmation of something else.
When the necessity of something else is established,

then ‘the same (aforementioned) will be said about

it, i.e. ad infinitum, which is purely absurd.

And if the one who necessitatas this attribute 1is

something other than God's (essence), then the
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argumentation will continue ad infinitum, which no reason

confirms with the proof of the existents. Since the

« affirmation of this attribute leads to that which we

mentioned, and that to which it leads is false, hence all
the attributes . take the same course in leading to
acquisition and affirmation of the absurd. Thus He, the

Exalted, 1is free from and transcends the attributes which

are under His origination, He -- may He be extolled and
exalted -- 1is the agent of the attributes and all (other)
things. ]

Furthermore, if we speak about the existence of Allah, the

Exalted, it is because of the compulsion for expression
and the inability of the soul to express anything except
through contingent thingss whose knowledge is acquired

through the senses. Otherwise existence 1is among the

attributes of the Act which came forth from God, the

Exalted, to the existénce known as the First Existence or ,

the First Intellect. His act does not return to His
essence and acts upon it, as is the case in our acts wheﬁ
they come into exisgence they affect our =souls and they
thus acquire that which they di1d not have, as we, God
willing, will!explain (this) in its proper place. Rather
His act is directed towards subsistence and d&dctuality, and

due to this there occurs the difference between the two
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acts. It is not possiple for an opponent, attaining
access to fraud \and following the path of devils in
distorting and misleading based on absurdity, to revegse
it and treat the essence in the necessitation of its proof
like the attributes whicﬂ we discussed. Thus the argument
stands against the opponent since he hég the necessary:-
duty to prove the exalted Essence of Allah, may He be
purified and exalted. And there is need in the existence
of the existents of that by which they are proven, (namely
Allah), upon Whom the existents depend for "their existence
aﬂd with it thé doors of heresy are closed.

Blessed be He and may He be exalted, the Lord of the worlds.

There 1is nothing among the existents which can share with-\

~

Him qua Him, 'nor is thefe a deity but He, the Exalted. I
seek forgiveness of Allah and ask Him for help and I confide
my cause unto Allah. 'Indeed, Allah 1is seer of (His)

¢

servants,
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In the name of Allah, the Beneficiept, the Merciful. .

a

E

Praise be to Allah, Who is too mighty to have an equal and

too sublime to be described by speech in any way. The

intellects are perplexed about Him, therefore, they barely

begin to search for a path to attain something to name Him

-therewith, but the incapability of reaching Him surrounds

them. And the insights (alb4b) are baffled (about
Him), therefore, they barely think of something, intending
to make it an attribute of Him, but the ignorance of how

to judge Him with it seizes them.

I praise Him with the praise of the one who affirms only

‘that which is comprehended of itself by \His essence. And

there. is none among His instaurated things which 1is a

‘deity, and there 1is none among His originated creatures,

but a supplicant to Him through glorification, ‘And 1
truly bear witness according to my creation and thereby I
hopg to attain salvation and success when there will be no
longer time to escape, that divinity is not among the
things which can be comprehended by an .intellect or a
soul, nor |is it among those vhich can be judged by an

imqginatidn or a sense, except that while affirming Him

[
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they are combelled to say that He is Allah, Sther than Whom
there 1is'no deity. Nor is there anyone worthy of worship

L]

(ma(bld), other than Him.

And 1 Sear- witness that Muhammad, the one crowned with the

lights of ta'yid ‘(divine help) and holiness and honoured

"with the leadership of (all of) mankind, the former and

the latter, His servant‘and' messenger, invited to the
principles  of faith (ahkém al-fmén) and to the
attainment of mercy 1in the peighbourhood’of God, through a
law (sharifah) which he spread and introduced and
practices (sunan) which he established and laid down, and
obedience which he urged as benetficial and disobedience
which he abstained from and prohibited, and pillars of
truth which he raised high and motives of falsehood which
he eradicated as something repelled, and a trust which he
conveyed, yet brevented its assumption. May God bless him
with ever-increasing ané pure (z&kiyah) blessing so 1long
as a night becomes dark and a morning shines. And may the
peace (of God) continue eternally and multiply
sempiternally upon the one who 1is (divinely) helped
(mu'ayyad) with the comprehensive lights and is rich with
the blessed and reverent imdms from his progeny, his
legatee, -inheritor of his knowledge, his successor and

protector of his autherity, CAlf ibn Abi T4lib, the
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guardian of the religion and its crown and the custodian
of the'-straight path and its course. And may the best of
blessings and salutations of God be upon the pure iménms,
the forefathers of Imém al-gékiﬁ bi-Amr Alléh, the
Commander of the faithful, and upon him and those who are

]

waiting to come till the Day of Resurrection,

Now then, when the . trial pervaded the people oF. the
guiding mission (al-dafwah al-hadiyah), may Goé spread its
lights, due to the withholding by the sky Gf the fain,fand
the perplexity seized them due to the stopping by the
earth of the nurturiqg of the seeds, and the “distress
surr;und;d them due to the domination of "the famine and
the causes of insanity alternated among them and the teeth
of test bit them and the vicissitudes of time snubbed
them, the wisest of them was flabbergasted and the mést
clement of them was dismayed. Their hope and expectation
diminished., They gave wup all hbpes and thought tgat they
were doomed to perdition, Then by the favour of the
friend (bi-na;a{ wali) of God and the son of His Prophet
ves ins succour came to them as a, mercy. He illuminated
for them what was dark and elucidated what was obscure,

And that was his chosen, ... the one who was the most

truthful in speaking, the most trustworthy' in executing

~the duty, the most steadfast in the religion, the most
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firm in obedience and the most long-standing in migrating
among them, namely, Khatgin al-Dayf, may God gquard him
in the best obedience. He appointed him as the gate (béb)

of his mercy and the chief d&¢i (da‘i al- dufé4t), with

-the title of al-gddig al-ma'mln  (the truthful and

trustworthy), so that he may reunite them and preserve their

order.

On this reneQal of the gift for them, they rejoiced. For,

(his) favour for them became greater by his gift (read.
minhah). And (for this)_ they thanked God, may He be
exalted, and His friend 1in the earth, may peace be upon
him, They used to attend his circle (majlis), and converse
with one another. Some of the peoble of da‘wah, may God
protect its lights, put some questions to make them a

means of testing‘and a way of spreading discord. I
thought it appropriate to answer each of the gquestions
according to what has been eitended from the blessings of
the friends of God in the earth ... and devote a separate
epistle to what I am going to write. So - that thereby the
pillars of intimacy, by confidential conversation between
me and my brethren, may become strong and the soul may be
prepared with training to encounter the antagonists and
the hypocrites. Thus I decided and wrote this epistle

answering the first of the questions and named it
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"al-Risdlah al-Durriyyah (The Brilliant Epistle)". For it
is a 1light in 1its meanings and a pearl in its contents.
The rest of them will follow it. I ask God for help to
complete them, by His strength and power.

’

Qge;actual‘question: A questioner asked and said: What is
tawhid? It is known in our saying that it means "making a
muwahhad (unified, one) (fi‘l al-muwahhad)" and the
muwahhad is - the object of ~ the muwabbidé (sing. muwahhid,

unifier). But it is not permissible for us to say that

God is the object of the muwahhids. Further, he said that

.tawhid is not possible without the 1imagination of a

multiplicity; it 1is applicable only to what is made wahid
(muwahhad) of the entire multipliciéy. But in the
divinity there is no multiplicity to make wdhid out of it.

Explain this for us.

First, 'we say that the mubdi('s ... having no similitude,
doeé not depend on the wunification of the wunifiers
(tawhid al-muwahhidin), nor on the purification of the
purifiers (tajrid al-mujarridin), so that He would leave
His having no similitude if the unifiers do not unify Him,
or that He would leave His transcendence (min ‘uluwwihi)

from the characteristics of His originated things,  if the

purifiers do not purify Him. But He... has no similitude
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. letters can convey.

whether the wunifiers unify Him 'or not, whether the

purifiers purify Him or not.

And it is the element ((unsur) and nature of speech that,
when someone intends to inform about the traces and
essences which transcend the comprehension of the sense,
its meanings become too narrow and too ' subtle (to convey
them), let alone that which (even) the propositions of the
intelligence and the soul cannot comprehend. Thus the
speech is unable to denote that which is not 3like 1it,
Thus there 1is nothing 1in that which is composed of
letters, such a3 a word or speech, which can denote the
reality sought in the tanfd. For what is intended to
comprehend about the mubdi( ... through a description, it

is\ beyond the most noble meanings which the composed

Since this is the case and it is inevitable to speak and
affirm what the rudiments of £he. intellect neccessitate,
namely , an agent from whom the existing actions ' came
forth, nor is it possible to dispense with the expression
of th? subtleties ofgthe imaginary thoughts which flash in
the mind, and (since) the simple: letters, to which
recourse is taken in expression and whence the speech

and demonstration come forth, due to their limitation
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in bearing the subtle meanings, are unable to cénvey
what is not from their element and incapable of informing
about what 1is not from their substance, the speaker is
compelled . to speak with the most noble, most sublime and
most subtle meanings which the letters can convey from
tﬂeir cognation  (sunkh) and origin. When there is
compulsion (to speak) then there is no more noble and more
subtle meaning in the speech than the &éhidiyyah (being
wdhid) and no more exalted than the meaning of our saying

fard (single), 6§ing to the fact that, to that which has no

—similitude, fard may be applied more appropriately, from

among that which 1is composed of letters, even if it does
not:- befit Him (or it), than nubdif,. Sincé .the name
referring to His being mubdi¢ is due to Him (only) by
virtue of His ibda( and He was there while there was no
,ibda(, and He is not He without being fard. But He is fard
forever. And He, as such, is fard due to the

impossibility of the existence of His similitude.

Again, (fard may 2? appl?éd more appropriately) because
when the field of thinking is extended in attaining the
most apﬂropriate of the meanings which the composite
letters convey to be said about the mubdi(¢ in bewfiderment
and compulsion,” even though the meaning (of fard) is

applicable to some of His originated things (mukhtara(é4t)
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the field of thinking remaining) confined to  what the
intellect comprehendg through its light and to that which
its propositions may comprehend of what is beyond it
(i.e: the field, of the intellect), namely, the meaning
conveyed by our saying "fard". For the meaning of
fardiyyah (being fard) 1in wdhidiyyah exceed the meaning of
wdhid, ahad and wahid, 1in wéhidiyyah by virtue of its
being samad (One to whom people resort to in their needs,

that which has no cavity i.e. self-sufficient). And the

~
~

meaning of the fard in wéhidiyyah is not, upon careful
éxamination, to be distingquished from the meaning of wdhid
by wvirtue of its having an additional meaning in
\
wahidiyyah, except by wvirtue of its being the cause of
wahid. And that which is the cause always precedes the
effect, about which we have spoken in our book; known as
Rhat al-fagl, with which the darkness of ignorance
disappears ~and through which the light of justice speaks.
We have written it as a preface and have extended the

field of definition so that it may be helpful for what we

want to speak about.

Tawhid does not mean, as we have said in the meaning of
fard, the <careful examination of the meaning in
communicating about God, that He is fard, so that the one

who carefully examines (the meaning) may be a muwahhjd.
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Nor 1is it the ocase that God 1is . restricted to one
particular meaning so that by virtue of that “meaning, it
may be established that He is fard. For the glory of His
grandeur is in a veil making it impossible for the letters
to render ‘it by any means. And how can it be bossible for
the letters to ren§er it while they ‘\bggely eréct a
lighthouse in their composition to guide, but the water of
His power overflows, and they barely announce an
information to speak with a meaning, small or great, but
the incapabili£y (of that) establishes itself and spreads.
God, the Existentiator, the Worthy of worship, thus,
transcendﬁ\ the rational propositions and the physical

qualifications. .

Tawhid, indeed, is’' an infinitive on the measure of taff(il,
The philologists do not use this kind of \quadriliteral

verb-forms except for the one whose action is abundant.

-
1

For instance, if someone massacres, it is said: gattala
fuldnun yuqgattili tagtilan fa-huwd@8 mugattil. The one who
kills only once, 1is called gitil, but the one who
massacres, gattdl. Tawhid, with respect to its meaning, has

two aspects: One 1is related to the ibd4d¢ of the mubdif

,.»-. and the other to the act of the mu'min (believer) who

[

is a muwahhid. With Trespect to the aspect related to the

ibdd( of the mubdi¢, tawhid necessitates a muwahhid
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(unifier) who is the agent of wdhid (al-fa¢il 1il-wdhid) and

a muwahhad (unified) which is the object (of the
muwahhid) in the sense of wdhid. And the wdhid 1is used in
many ways, such as:
i) A wahid 1is wahid by virtue of the finiteness
of its unit (dhat) towards the sides by which
it separates itself from others, such as the
bodies of 'sensible things. In this respect, it
deserves to be called wahid. And its limitation
towards the sides and the compréhension of its
limits, all this shows that this wahid is

‘ gontingent.

ii) A wdhid is wdhid in the sense that!it is given -
a specific meaning which 1is not found in
others, such as the property of the magnet in
attracting iron. In this réspect, it deserves
to be called wihid. And its specification with
this meaning, with'the exclusion of the others,

-

necessitates jt to be contingent.

iii) A wahid 1is wahid in the sense of essence
(fayn), such as the essence of whiteness, the
i

essence of blackness, the essence of a

substance and the essence of a thing. In this
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respect, all of them deseérve to be called wéhid.
And the fact that this wdhid, in 1its existence, -
depends on the existence of someone other than
who precedes _ it, and that 1its existence does not
detach itself from its existencg, being always
with it, ;s long as it hgs an essence within
existence, nqcessitates its being contingent,

1
3

iv) And the wﬁbid is wdhid in an absolute sense,
{

The  absolute'  wahid betrays its essential

’

kl

"pairedness (izdiwdj)", which consists of the

wahdah (oneness, unity) and its receptacle.

 All these aspects (of wdhid). necessitate that the wéhid is
absolutely contingent. When - it 1is established that
the wahid ig absolutely ‘necessarily contingené, then it
necessitates that the tawhid, which means "making wég@&,'
(fi(l al-wahid)" which latter pronounces the contingené; 0{5
its (own) essence, does not befit the glo:y.of the mubd}‘
... Thus the mubdif¢, may He be sanctified,is muwahhid in
/the sense that He is the mubdi( of wdhid and ahad.

As to {the aspect of) tawhid related to the mu'min who is a

muwahhid, does not mean that he  "makes wé&hid (yaffalu

al-wdhid)", rather, it changes from its previous meaning,

*n
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which is "making wahid (fifal-wdhid)" to arfiother one. As
when the particle -"(an" is used with the wverb "raghiba" its
meaning changes (from the previous one). For instance,
when it is said: "raghiba ;uléhun ‘an al-shay'" means
"so-and-so disliked the thing", but the fraghiba" alone
meﬁns cohtrary to it (i.e. to like). Thus the meahing of
tawhfdlof the muwahhid (in the case of the mu'min) 1is to
divest ther muwahhad from a certain meaning.” As in the
sense of isolating (tajrid) or séparafing (ifr4d) a thing,
from another thing, it is said: "waRhhadtu al-shay'a
(an al-shay' (1 isolated a thing from another thing)".

When tawhid (in this case) means divesting the muwahhad from
a certain meaning, as we mentioned, and divinity 1is a
necessity whose existence cannot be repudiated and the
fact of the agency (fd(iliyyah) is a power which cannot be
negated, and from among the things falling under
existentiation, from . the Instaurated Intellect
(al-tagl al-ibda(i) to the Emanated Intellect }al—‘aql
al-inbi(4thi) -- there is that which possesses the
highest degree of knowledge, beauty, 7 power,[ light,
might, grandeuf, nobility and sublimity, such as the
Intellect, the precursor, (sdbig) in the existence; and

there 1is that which 1is below it 1in rank, such as the”

successor (tdl1i) in the existence, and so on till what is
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below them from the world of nature, and what it contains

till the human intellect at the end ~- it is not
impossible for an ignorant to think that the divinity
lies in some of “them. Each of these things (under

-

existentiation) because of the subsistence of the ﬁp&cés (of

creaturehood) in 1it, bears witness against itself that it

is not God, then from that proposition it follows that
&

the tawhid which - means: to divest the muwahhad, which

# .
be&ause of the subsistence of the traces 1in it bears

witness against itseXf that it is not God, *from diviﬁity

and to negate it from it and 'to isolate it from it and.

sustainership (rubtbiyyah) and.what is related to 1it,: is
the act of the mu'min who is a muwahhid, s6 that by that

tawhid it may be established that the divinity belonés to

someone else, As it 1is known from the things which fal
under the existence, there are things which have no
intermediaries opposite " to those which have

interﬁediaries, such‘;s blackness and whiteness which have
intermediaries, . such as redness, yellowness, etc. The
things which have no intermediaries, they as such, have two
sides, two states‘(and two aspects. That is to say, ~when
one of the t;ousiéés is negated by that negation, the
other side is establishéa, such as eternal and contingent,

They do not have intermediaries between them, when eternity

is negated from a thihg, contingency ‘becomes inseparable

w
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from it. And like substance ‘'and accident which have no
intermediaries between them, when the characteristic of
substance (jawhariyyah) is negated from a thing, the
characteristic of accident (simat al-taraq) becomes
inseparable from it. Then it is not 1imaginable that there
is an intermediary between the Lord (rabb) and the vessel
(marbﬁb), or between the mubdi! and the mubdaf‘, as we have
explained the meaning of our saying: The ibdd! 1is the
essence of the 1ibdéd(, in the book R&hat al-faql. Then the
mu'min is a muwalhid in the sense that he divests the
~muwahhad, who is the mubda’, from the divinity, as he finds
the trace of ibdd’ and the subjects and predicates in
itself. Thus the Prophet ... said: "Al-mu'min muwahhid

wa-Alldh muwahhid (The believer is a muwahhid and God is

muwabbid)”.

- i
Again the + meaning of the multiplicity whi¢h is
necessitated by our saying that "tawhid stands in two

aspects” is: either with respect to the fard (Single), may
He be exalted, ... which is the ibdd¢ of multiplicity,
which is multiple singles (afrdd) and units (éhéd)/ or witb
respect to the mu'min, which is divesting all these numbers

and singles from the divinity, one by one.

And then, first we will tersely show the truth contained
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existence are worn out?

in our saying, that the fard 1is the cause of wihid,
according to the capacity of the epistle, even though we

have explained it in our bogks. We say that the existence

of all those things which are the essence of the first

effect (al-ma‘10l al-awwal) 1is from the essence of the
cause, which is the effect and the effect is the cause (hiya
huwa wa-huwa hiya). by virtue of the effect in its
existence being from the element of the cause. And it is
the nature of the effect that nothing is granted to and
nothing exists in it, except what its cause itself has
poured forth over 1it, for what exists in the effect exists
in the cause out of which the effect came into existence.
For if the existence of what exists in the effect were not
in the cause, it would have been impossible to grant the
effect that which did not exist iin its cause. For
instance, fire which is the cause of- heating 1in what
adjoins it, had the heat not been existing and subsistingl
in the essence of the fire, it would not have been found
in what adjoins it. And how can a thing grant a thing
from itself while the field of its element is empty of it?

Or, how can it bestow a thing while the - bones of . its

o
[

When this is the case, we thought to investigate whether

the fard, which is the cause of the numbers, can from its
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essence, indicate the danks of countable things, or not.
We found it, by virtue of what is hidden in it, such as,

the letters, their conjunction, their disjunction, their

signs, their kinds, their multiplication, their
calculation, that it comprises and indicates the?® entire
ranks which God has originated and instaurated. And the

ranks in arithmetic are twelve, even though 1in form they
are nine, vis-a-vis the existents. This is the form Bof
twelve ranks hidden in the fard ....

And corresponding to those kinds are the letters of
"]4 ildha il14 Allah" which show the hud0d, over whom the
light éf oneness pours forth, and upon whom are based the
heavens and the earth and what they contain. As we have

drawn in this picture so that they may be viewed with

the sense. ...

The brilliant proof of what we have said in this regard is
the existence of the seven letters, vis-a-vis the lords of
the cycles, through whom and through what 1is poured forth
over the souls from them, the purpose of the spiritual
form which is <created in their cycles, becomés complete.
If you calculate their numerical values according to the
calculation of the jummil, they stand vis-a-vis the days of

the sun in one revolution, which are three hundred sixty
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five days; the result of the multiplication of the rank
four into raﬁ% seven stands vis-é—vi;-the mansions of the
moon = in  one revolution, which are twenty-eight
mansions; the result of the values of the letters of the
fourth rank according to the calculation of the jummal
gstands vis-a-vis the numbers of the lords of ta'yid from
the huddod of every cycle, ‘which are fifty one and the
result of the multiplication of the lettets of the seventh
rank into itself, 1ogether with the number of the hudid of

-

every cycle, except the supreme of them which 1is one,
stands vis-4-vis the names of God ... which he who-countéd
them entered paradise, and which are ninety nine names.

Had we not chosen brevity and decided that proxility does
not befitlthe epistles, we would have similarly expounded
thése ranks and numbers with which the abundance of the
oceans of the friends of God, may peace be upon them, in
sciences and the _ subtlety of the deduction of their
followers from them, specifically and generally, would
have been conceived. But this we have left so that the
one who thinks on it may have happineés_ in every moment
and the one who reflects on it may renew for him a good

deed in every instant from what shines to him from the

wonders of wisdom, -
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Thus it is evident that in the fard, by virtue of its
being the cause of the wdhid, are contained the ranks of
all the countable (lit. that which fall wunder the number)
existents and that the tawhid with respect to God is the
ibdd¢ of the wahid and units (8h8d) and with respecs to the

mu'min is to divest the divinity from the units,

We say that the community,” due to its deviation from the
lords of guidance and due to relinquishing the injunctions
of obedience, it does not reach (even) the remotest end of
the ways of tawhid, except a few whobfollow the friends of
God, the Exalted, in His earth, may peace be upon them.
Therefore, the oné whom they worship with their
descriptions of and belief in Him, 1is not searched for
except (in) the one who exists and ‘falls under origination
(ikhtird?) and His essence is comprehended by the power of
ibdd¢. wWhen the gge Whom they worshipped is originated and
over- powered, theh their tawhid is short of that by which
they would deserve the garden‘ of "paradise and its
feiicity and falls short of that by which they can enter the
garden of eternity and dwell in it,
#
And how can they reach the eternai blessings while the

prerequisite of attaining them is to reach their source,

It is wunimaginable that a traveller may reach peace,
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pleasures, bounty and blessings in a desired abode while
he is miles away from it, Nay, "Verily, the wicked will
be in the hell" (LXXXII:14). And indeed the negligent
are in excruciating punishment, "Say: Shall We inform you
who will be the greatest losers by their works. Those
vhose effort goes astray in the life of the world, and yet
they reckon that they do good %égk. Those are they who
disbelieve in the signs of the{r Lord and in the meeting

with Him. Therefore their works are vain, and on the Day

of Resurrection We assign no weight to them"” (XVIII:103-

05). God has refused to pour forth His light except over
one who surrenders to His friends and ehters the house of
His worship through its gate; one wvho made his tawhid to
divest His instaurated things from (divinity) and bis
worship is surrendering to His friends; Whose obedience is
his purpose and Whose disobedience his object of fear. And
he knows that this world is the abode of tribulation whose
star never falls and it is a dwelling of humiliation whose
screw never turns. Its delights have to come to an end
and what is loved from it is going to perish; its children
are ﬁound to extinction and mankind among them to
resurrection (lit. gathering and dispersing). We ask God
... for help to atfain peace from its ruses and to take a
share from its benefits, May God make us and the

community of the believers among the righteous and
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sincére servants and unite Us with our pure lords in the
paradise (hagzfrat al-quds) and in the vicinity of the Lord

I'd

of the worlds. -
I completed this epistle with the praise of God, the High,
and with the blessing and peace upon the pure Prophet
Muhammad, the revered and righteous, and with the peace
upon the oneb who is true to his word, (Alf, the legatee,
and the imams from their progeny, the intercessors . of
their followers and the genera of their species. May the
peace of God be upon all of them and the best of peace and
greetings upon the gé&'im among us, al-MangGr AbG (Al Imém
al-Hékim bi-Amr Alldh, the Commander of the faithful. (With
the praise of God and His mhelp the Brilliant Epistle 1is

completed).
» 2
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APPENDIX III \
{

[
Al-Ris8lah al-Durriyyah (M.K.Husayn Edition)

In our translation of the Ris§lah we have followed the
readings of the manuscript (Tibingen DC 1258). Most of the
variants are also confirmed by the manuscripts (Ismailia
Association, Karachi, H. Corbin Collection). The following
list should be suffi;ient for the purposes of the present

thesis,
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