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ABSTRACT 
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McGi Il Un i versi ty. 

Ph .D. 

........................................................ 

This dissertation deals wi th the concept of 'tawq!d in the 
thought of Kirmânt. Kirmâni played an act ive role in. 
defending and propaga t ing the FAt imid cause durlng Imam 
àl-l1Akim' s reign. He is considered a major exponent of the 
Ismaili faith. Ismailism is one of the- Muslim schools of ' 
thought wh ich advocate an apophat ic theology 1 bas,d on the 
incapacity of human language to describe God as He de serves • 
Kirmâni's exposition of taw1J!d is a more minute and further 
elaboration of this 'stand. In analyzing the two aspects of 
taw1Jfd -- related to the act of God and to that of man -
KirmAni tries to demonstrate that in neither case is the aC,t 
of tawq!d, due to its intrinsic contingency,' applicable to 
God. Rather, taw1J!d i s rela ted to .his creatures, and hence 
although i t conveys the most subt le and most noble meaning 
in speech, it cannot be applied to God. The Ismaili concept 
of tawq!d, thus, in nègat ing the a t tributes of the ex i stent s 
from God, whether phys ical or spi r i tuaI, reaches i t s climax 
in Ki rmâni 's thought and God becomes absolutely ineffable 
and incognizable to His creatures directly. 

Nonetheless, according to Kirmâni and other 1 smai 1 i 
thinkers, God has compensated for the impossibility of the 
direct recognition (ma( rifah) of Him, through the 
recognition of His spiritual and physical qudOd vhich are 
thus necessary i ntermediaries (wasB' i ~) • 
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Cet te étude tra i te du -concept de tswlJ!a dans la pensée de 
KirmAtlt. Celui-ci jouait un rÔle actif dans la défense et la 
prop8gat ion de la cause fâ~ imide, durant le règne de l' Imâm 
al-ijAkim. On le considère comme un interpr~te important de 
la foi ismaélienne. L'I$maélisme est une des écoles 
musulmanes de pensée préconisant une théologie apophatique, 
fondée sur l'idée de l' incapac i té du langage huma in de 

i 

décrire Dieu, ..-Comme il mériterait d'être décrit. n 

L'interprétation qu'en fait Kirmâni développe la notion du 
{\ , tawlJfd d' une manière bien plus détaillée et plus 

approfondie. En analysant les deux aspects du taw1J!a -- par 
rapport à l'acte de Dieu et à celui de l'homme, Kirmânî 
essaie de montrer qu'à cause de sa contingence intrinsèque, 
l'acte du taw1J!d n'est en aucun cas applicable à Dieu. C'est 
pour cette raison même que le tsw~!d se rapporte plutôt à 
ses créatures. Ainsi, même s'il transmet le sens le plus 
subtil et la plus noble signification du langage, il ne 
saurait itre applicable â Dieu. De ce fait, en reniant les 
attributs de Dieu, qu'ils soient spi'rituels ou physiques, le 
concept ismaélien du tawqfa atteint son sommet dans la 
pensée de KirmAni, et Dieu devient absolument ineffable et 
inconnaissable directement par ses créatures •. 

Néanmoins" selon Kirmânt et d'autres penseurs ismaélien$, 
Dieu a cOmpensé l'impossibilité de le·connaître directement 
(ma( rifah) par la reconnaissance des lJudOd spirituels et 
pbl'siques qui sont dès lors des intermédiaires (was§'it;) 
nécessaires. -
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NOTB ON 'l'BCHNlCALITIBS 

The definite article (alif~lAm) in nisbah names is not used .. 
throughout this dissertation except for KirmAni et the 

beginning, and i~ dropped thereafter. The transliteration 

system used is that of the Institute of Islamic Studies, 

McGill University, with the following exceptions: 

1) q, dh, th and 'II, instead of z, z, 5 and v (in Persian). 
2) The French cedila under the let ters, instead of dot. 
3) (ayn ( t) is represented by a superscript open bracket 

( ( ) instead of ( (). 
4) tong vowels as weIl as alif maq!jOrah are denoted by 

~ircumflex instead of a bar. 
5) Non-English words are italicized instead of underlined. 
6) Tashdid in wAw and yâ' is represented with double w .... 

and double yA' instead of Ow and Iy. 

Abridged Mames and Abbreviations 

a) Abridged Names 

Biobibliographische 

Biobibliography 

/ 

Chiliastische Erwartung 

Fihri st 

Fyzee Coll. 

Biobibliographische Notizen zur 
islamischen Theologie; see Van 
Ess. 

Bi obibl i ography of l smâ ( il r 
! fsiterature; see Poonawala. __ 

Chiliastische Erwartung und 
Versuchung der Gotlichkeit 
Kalif al-Jjâkim (386-411 H.); 
Van Ess. 

die 
der 
see 

Fi h ri st al - k ut ub 
see al-MajdOl • 

wa-al-rasA'il, 

\ 

A DescriPtive Catalogue of the 
Fyzee Collection of the IsmA( tlt 
Manuscripts; see Goriawala. 
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Hebraische 

Hi stoire 

Hj story 

l sm. Li t • 

Al-KAmil 

Kashf 

Al -Hunta;am 

c Al-NujOm 

RBIJat 

Ri se of the FA~ i mids 

Al-Hajal i s 

HajmO( ah 

Some UnJcnown 

Al-~ulaylJ iyyOn 

Ta'r1kh 

• 

A Guide to Ismai)i Literature; see 
1 vanow • 

Hebraische und syrische Zitate in 
IsmA( 1lîtischen Schriften; see 
Kraus. . 

Histoire de la' Philosophie 
Islamique; see Corbin. 

History of IsmA(ilî Da(wat and its 
Literature during the last phase 
of the Fatimid Empire; see H. 
Hamdân i. 

Ismaili Literature; see }vanow. 

Al-Kamil fi al-Ta'rîkh; see Ibn 
Athir. 

, 
Kashf al-HaqjOb; see Sijistânî. 

Al-Munta;am f î Ta' ri kh al-MulOIe 
wa-al-Umam; s"ee Ibn Jawzi. 

A1-NujOm al-ZIJhirah fi MulOk Mi!jr 
wa -aJ -QIJh i r ah; see 1 bn 
Taghrt-b i rd î • 

R8qat a1-( aql • 

The Ismaili Tradition concerning 
the lti se of the Fâ~ imîds; see 
1 vanow. 

A1-MajA1 i s al-Mu' ayyadiyyah; see 
al-Mu' ayyad. 

MajmO( at RasIJ' il al-Ki rmIJni; see 
Ki rmâni • 

Some Unknown l smA( î 1 î Authors and 
,t!J_eir WorJcs; see H. Hamdâni. 

Al-~ulay~iyyOn wa-a1-qarakah 
a1-FB~ imlyyah f î al -Yaman; see H. 
HamdAn i · 1J 

Ta' rtJch-i FA~miyyîn-i Mi !jr; see 
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Tanb!h 

TulJfat 

b) Abbreviations 

AIED 

AS 

EI2 

ER 

G~L 

GAS 

JAOS 

JBBRAS 

JRAS 

MW 

SEI 

SI 

ZDNG 

1 

Zâhid (AH. 

Tanb!h sl-hBdf ws-al-mustahdf; see 
Ki rmAn 1. ~ 

Tu~fBt al-mustajfbfn, 
~iJistânL 

see 

Annals de l'Institut d'Etudes 
Orientales de l'Université 
d'Alger. 

Arabian Studi~s. 

Encyc lopaedia 
edition. 

of ,Islam, 

Encyc lopaedia~:-~e l igion. 

2nd 

Geschichte 
Literatur. 

des ~ a rabi schen '. 

Geschichte 
Schri f ttums. 

Journal of 
Society. 

des arabischen 

"mer ican Oriental 

Journal of the Bombay Branch of 
the Royal Asiatic Society. 

Journal of 
Society of 
1 reland. 

the Royal Asiatic 
Great Britain and 

,The Muslim World. 

Shorter Encyclopaedia of Islam,. 

Studia 1 slamicâ; 

Zeitschrift der Deutschen 
Morgenlandischen Gesellschaft • 
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INTRODUCTION 

This dissertation is an attempt to study AbO al-ijasan 

~amid al-Oin AQmad b. (Abd Allâh b. MUQammàd al-Kirmânt'sl 

concept of tawlJfd. 2 Kirmânî lived duriog the 4th/lOth and 

5th/llth centuries. l He is regarded as one of the most 

important Ismaili dâ l îs and thinkers. Since most of 

Ki rmân i ' s works '\ are in defence or elaboration of the 

Isrnaili faith,· this disserta,tion can also be considered 

as an attempt to further the study of Ismailism, or 

Ismâ( îliyyah 5 (the Arabie 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 I sma il i sm. 

Ismailism, a Shiite subsect, which was able to realize 

its theocratic I slami'c ideals .dur i ng the Fâtimid 

caliphate, , despi te the fierce opposition and 

persecut ion of the (Abbâsid ca l i phs, has played an 

important role in the history of Islam. Its vitality has 

attracted the attention Qf a numb~r of scholars in the 

past as weIl as in the present. 

unfortunately, till recently, most of the 

studies undertaken have been based on hostile sources, 

. 1 
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which have made the subject more complex and obscure, 

instead of helping us to understand it. To quote but one 

example of such a hostile source, ( Abd al-Qâhir Baghdâdî 

(d.429/l037) wri tes in his Bl-Farq bayn al-firaq: 

The harm of the Bâtinîs against the ~ects of Islam 
is greater than the harm of Jews, Christians and 
Magians; nay, grea ter than the harm of the 
Materialists and aIl kinds of infidels and 
unbelievers; nay, greater than the harm of the 
Anti-Christ who will appear at the End of Time 
(ikhir al-zam§n), fdr those who have from the 
appearance of their da{wah until today gone 
astray are more than those who will go astray 
through the Anti-Christ at the çime of his 
appearance, because the temptation of the '!" 

Anti-Christ will not last more than fort y days' 
time. Thus the ignominles of the Sâtinîs 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 Bâ~inîs) are Zindtq Materialists who 
profess a bellef in the eternity of the universe, 
and disacknowledge the apostles and aIl the 
prophets of Law, because !bey are disposed to 
permit everything to which one's natural 
desires incline.' 

Regarding the critical value of such accusations, w. 

Iva.now remarks: 

Many a time have 1 read the section dealing with 
Ismailism in the well-known work by Baghdâdî, 
al-Farq bayna'l-Firaq, with the feeling (which, 1 
am sure, is. shared by Many other students) 
that much in it is fundamentally wrong. The 
author ••• was apparently a persian who for the 
molt part lived in NîshApQr, and died soon after 
429/1037. 1 n his note he rabidly attacks the 
FAtimid caliphs and Ismailism in general, and, 
writing in an excited tone, collects aIl 
scandalous untruths about them on which he can 

2 
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lay hi s hands.' 

This kind of anti-Ismaili propaganda, although it could 

not eradicate the impact of Ismaili teachin9s and thou9ht 

upon the spiritual and intellectual circles of the Muslims, 

greatly \ reviled Ismailism in the eyes of the general 

public, because it was the voice of the majority. 

Whi le the propaganda and polemics were never 

one-sided,lO nonetheless the voice of the anti-Ismaili 

majority was able, in the course of time, to greatly 

5uppress the Ismaili voice. The hostility against the 

1 smaili s 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. 11 

C. J. Adams also points out: 

One.result of considering the Shî<ah heterodox has 
beerr 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. 12 • 

This Western approach impaired the Shiite position so 

profoundly that even today, to consider Shiism a het~rodox 

movement against orthodox Islam - represented by Sunnism-

is an attitude not uncommonly met with in Western 

3 
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scholar~ip. l' 

Hovever, the appearance of Ismaili literature in 

recent years and the research carried out by scholars such 

as W.· 1 vanov, H. Corbin and others has proved the 

futility of such accusations against this Shiite faith. W. 

1 vanow remarks: 

Only since a portion of genuine Ismaili literature 
had 'leaked out' from the unrelenting sec~ecy in 
which it vas always kept, can ve to our great 
astonishment, see for ourselves how enormous 
amount of fiction, misunderstanding, misconception 
and especially deliberate lie, formed pur supposed 
to be reliable and generally accepted knowledge of 
the history of Ismailism still two to three 
decades ago. 1t 

Joseph Van Ess also writes: 

For a long time research on'Ismâ<ilism has been 
handicapped by a lamentable lack of primary 
sources. l Here again the hostile Sunni approach 
reached ~urope first and vas largely taken for 
granted. It vas only after the Second World War 
that an increasing number of the texts became 
available to the scholars, thanks to the editions 
by Muhammad Kâmtl ~usayn ••• , by vusein Hamdâni, 
by (Arif Tâmir, by Mu~~afa Ghâlib, by 
A.A.A. Fyzee,'by H. Corbin and ethers. ll 

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 Islam in general only 

through Sunni sources will mostly lead te a biased and 

partial understanding. Thus fer a balanced and impartial 

study of Islam, ve need more and more Shiite primary ., 
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sources, and we need to translate these sources into 

Western langu~ges. 

The present work is an attempt in this direction. 

In choosing the present topic Kirmâni's of 

tawl] rd three main reasons have been 'taken into 

consideration: 

a) Islam is a monotheis~ic ~eligion and t~wlJfd is its most 

b) 

1 .-
fundamental principle of faith. Therefore, in order 

to study and evaluate th~osition of any Islamic sect, 

in juxtaposition to others, it is of prime importrnce 

to st\1dy its concept of tawl]fd. In Ismailism taw1jfa is 

of additional importance, for it 

confession of the oneness of God, 

is not a mere 

but it also 

comprises aIl the sciences and hence it is the key 

to comprehending aIl the systems and orders of the 

physical, spiritual and religious worlds. 

Kirmânî' belongs to a per,iod in which Ismaili 

theology was elaborated quite systematically. The 

systema,..t i za t i on and interpretation of the l sma i l i 

creed, in the language of the philosophy in vogue, had 

begun long before him with AbO al- 1;1 a san ... or (AbO 

(Abd Allâh) MUQammad b. AQmad Nasafi (or Nakhshabi) 

(d. 331/942),1' AbO J;lâ t im ( Abd al-RaQmAn (or 

AQmad) b. ~amdân Râzî Warsinânî Warsanani) (d. 

after 322/933-4),11 AbO Ya(qOb ISQAq b. AQmad 
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Sijistânt (or Sijzt) (d. after 360/970),11 AbO 

al-08sim 

(Ja( far 

Ja(far b. 

b. Man,Or 

al-ijasan b. 

al-Yaman) 

Faraj b. ijaw.shab 
t 

(d. 365/975 
~, 

or 

380/990) , 1 , al-Nu(mân b. MUQammad b. 

(~ 363/973),20 

Man,Or b. 

and other AQmad b. ijayyOn Tamtmt 

dS(rs, but it seems that there were sorne acute 

controversies among them. a1 Kirmânî came after them 

and to reconc ile their controversial 

interpretations regarding the Isrnaili faith, in his 

al-Riy§ql~ and systematized it in his Râqat al-(aq1. 

Thus his R§qat a1-( aq1 became the standard work on 

theology for later d§(!s, pa rt icular ly for the 

Musta(lawî d§( ! s, who regard it as one of the four 

fundamenta 1 works on Musta(lawî 1 sma i 1 i sm • a 3 Ïn 

Nizârî 1 smaili sm, however, there is no such 

tradition of giving fundamental importance to RâlJat 
, 

a1-( aq1 or to any other work written by a dâ( ! .14 

This, however t does not dècrease the importance of 

Kirmânt. He has be~n held in high esteem by both 

branches and praised in glorious words. A Musta(alawt 

dS(!, (Imâd al-Otn I~rîs (d.872/1468), considers him 

"the foundation of the' (Ismaili) da(wah on which its 

pillars rest, through whom its repute is exalted and 

its minaret 

AQmad (d.849/ 

,... 
~~_!" ••• If' 

A Nizârî d A ( .. a l, NOr al-Din 

ys: "Had the Ismaili da(wah not 
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produeed any (d§{!) othér than KirmAni he alone would 

have been sufficient for its pride and glory."2' 

Further, Kirmânî's position can 

the fact that he was the chief 

besides being in charge of 

regions during Imâm 

(375/985-411/1020).27 

also be ~een from 

of the DAr ~-ijikmah, 

,the da {wah in two 

al-~âk im' s t ime 

AlI this shows Kirmâni's high position within Ismailism. 

To st~dy Kirmânî, therefore, means to study the mainstream 

of the Ismaili da{wah approved by the I~âm. , 

c) Sinee Kirmâni has touehed on most of the prevalent 

philosophieal ideas, which he tries to interweave with 
1 

the' Ismaili faith, it seems importan~ to 

study him even from a purely philosophieal point 

of view. His dealing with philosophical issues sueh 

as emanation versus creation, the relations between 

the mubdi{ , mubda{ and ibdâ{, and the place of the 

ten intellects in his cosmology and their similarity 

to those of FArâbi (257-339/870-950) will thus 

also be briefly discussed in the third chapter. 

However, despite his prominent position in the 

development of 1 sma i li, as well as Muslim thought, 

although his important work RAIJat al-{ aql and most of 

his other extant works have been published, exeept for 

7 
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a few brief articles and 

. substantial work has as yet 

,!POradic 

been done 

references, 

on his li fe 

no 

and 

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

modest contribution towards furt~er detailed studies of 

Kirmâni's thought. 

, , 
-' 

• 

r 
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CHAP'l'IR 1 

The Life and Work. of xirmlnt 1 

~ 

Life 

Very little is known about Kirmânî's life. His surname 

indicates that ~~ hailed from the province of Kirmân in 

Iran. Kirmânî himself mentions in R~qat al-{aql that he 

was the dâ(î 2 in the jazîrah (region)3 of Iraq and its 

neighbouring areas on behalf of Imâm 

his training in Ismaili sciences, 

a l-~âk im. '(- R!q~rdi ng , 

it is sai~ that he 

first studied under Sijistânî alld then, for further 

studies, he went to Cairo,' the centre of the da{wah' et 
7"'" 

that time. On complet ion ~f his stiJdies, he was 

appointed the qujjah 7 in the two l raqs, al-{ l r~q al-{ Arab! 

(Mesopotamia) and al-{Irâq al-{Ajamî (Media), which led to 

him being known as qujjat al-{Irâqayn (i.e. the quj jah of 

the two Iraqs).' However, since this title is not 

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

that it may have been ascribed to ~im at a later date.' 

9 
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POlitical Activiti •• of lir"n! a. a dA(! 

The conflict between the Fâ~imids and the < Abbâsids 

regarding the legitimacy of their respective caliphates in , 
Islam is weIl known. 10 After the Fâ~imid conquest of Egypt 

in 358/968, the conflict g~ew more intense, as" both 

dynasties strove to gain political and religious power. 11 

Sinc p both dynasties had resorted to a da{wah in order 

to attain power, their respective dâ(îs played a major 

role in- the struggle that ensued. 12 Regarding the 

political activities of Kirmânî, although there is no direct 
- ' ; mention in the available works of his contemporaries, from 

his own works, such as al-Majâlis al-Bairiyyah 

wa-al-Baghdâdiyyah,J3 it appears th~t he was actively 
, 

engaged in this struggle. He was moving between BaghdAd 

and Ba,rah; the two main intellectual centres in the area 

at- that time, holding gatherings to propagate Ismailism 

and to rally people to the cause of the Fâ~imids. It has 

been suggested that he may have participated also, at 

this time, in the compilation of the Rasâ'il Ikhwân 

al-~afa' (the Epistles of the Brethren o( Purity), thought 

to have been compiled in the 4th/10th and 5th/llth 

centuries, though there is very little evideAce for this. l ", 

In time, 'KirmAnt's efforts were rewarded 

the governors of the <Abbâsids transferred 

10 

when some of 

their loyaltiey 
1 
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to the 

names, in 

Fâ~imid~ and had the khuCbahs J ' read in their 

the p"rincipalities over which \ they governed. 

In 382/992, the gov,rnor AbO _al-DatdA' 

Mu~ammad b. al-Musayyib <Uqaylî (d. 386/996), declar"d his 

loyalty to the Fâ~imid Imâm al-<Aziz bi-AllAh 

(344/954-386/996).1' In 391/1000, his brother and 

i
cessor, Muqalled <Uqaylî, was said, according to Ibn 

~ . i' (d.448/1056), to be making plans to attack BaghdAd and 

to overthrow the <Abbâsids, but his sudden death prevented 

the plan from being carried out. 1' 

In 401/1010, the khuCbah was proclaimed in t~e name 

of Imâm al-~âkim bi-Amr Allâh, by Mu<tamad al-Dawlah 

Qirwâsh b. al-Muqallad <Uqaylî (d.444/1052), in the entire 

area under his jurisdiction, in places such as 

Maw~il, Anbâr, Madâ'in, KOfah etc. l ' In the same year, 

(Ali b. Mazîd Asadî (d.408/l018), the chief of the BanO 

Asad, also declared his allegiance to al-~âkim and had 

the khuCbah read in ~illah and the districts under hi~l' 

in al-Hâkim's • • name. Further, it appears that even in 

Baghdâd itself, a strong current of support was generated f' 

by ~rmânî's activity. According to Ibn Jawzi (d.597/l200), 

the Shiites of Baghdâd (including the Twelver Shiites) 
, 

sought help from al~~âk~m, during a quarrel betweert the 

Sunnis and Shiites in 398/1007. 31 Bééause of the se~recy 

surrounding KirmA~î's role, partly pe:haps due to the 

Il 

• 
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practice of taqiyyah,JJ most historians have been unab1e to 

throw much light on his role, to the extent, sometimes, 

of being totally unaware of his involvement. However, 

it is undoubted1y to Kirmâni's activity that credit must 
, 

go for the overwhelming success of the da{wah in Iraq. Had 

it not been for the sudden death of Muqaf1ad, it is 

not inconceivable that a concerted attack on Baghdâd 

would have led to 1 sma i 1 i success in that area. 

Nevertheless, Kirmânî's role was a crucial one in paving the 

way for future dâ{ îs such as al-Mu'ayyad (d. 470/1078), who, 

having converted Basâsîrp1 (d. 451/1059) to the Ismaili 

cause, was successfu1 in seizing Baghdâd and having the ~ 

khu~bah proclaimed in the name of the Fâ~imid Caliph, 

Imâm a1-Mustan~ir bi-A1lâh (427/1035 - 487/1094).13 

From the {Abbâsid point of view, it seams that they 

were extremely hard put to, in coping with the success of 
~ 

Kirmâni and his colleagues and thus their only recourse 

was to prejudice public opinion by vi1ifying the ancestry* 

of the Fâ~imid Ca1iphs. To this end, the (Abbâsid Ca1iph, 

al-Qâdir bi-A1lâh (381/991-422/1031), issued a manifesto 

in 401/1011, which was signed by several jurists 

attacking Fâtimid claims to possessing an (A1id genea1o~y.2' 

This does not seem to have adverse1y affected 'the 

success of the Fâ~imid da{wah immediate1y, for in 

450/1058 BaghdAd did eventua11y come under the sway 

12 
\' 
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of the Fâ~imids, though this was to last only for a year. 

ReligiouB Activitiea of lirmlnt 

As suggested earlier, i t does not seem unlikely that 

Kirmâni was engaged in serving the Fâ~imid cause from the 

time of Imâm a1-(Azîz, but his ro1e becomes conspicuous 

only in the time of Imâm a1-1jâkim. Kirmâni in al! his 

availab1e works, mentions on1y the name of Imâm al-l;Iâkim. 

A1-Hâkim' 5 reign has probab1y been one of the most 

controversia1 and enigmatic in Is1amic 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 a11 kinds of upheavals in his 

time: political, social and re1igious, which will be 

discussed later. 

However, during al-l;Iâkim's time, the Ismaili da{wah 

was very successfu1. His reign is considered the golden age 

of the Ismaili da{wah. '5 In 395/1004, al-1jâkim had 

estab1ished the Dâr al-fJikmah or Dâr al-{U10m (House of 

Wisdom or House of the Sciences)Z' for the propagation of 

the Ismaili da{ wah- and to provide an intel1ectua1 mil ieu 

for systematizing Ismai1i thought and doctrine. This vas 

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

had to be temporari1y closed by a1-1jâkim because of the 

13 
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controversial debates generated among the dA(îs. 17 The 

closure of the DAr al-ljiJcmah caused great perplex ity among 

the people of the da(wah, which in turn led 

conflicting and extreme views. This situation 

described by Kirmânî himself in his epistles. 

in MabBsim al-bishBrât: 

them to 

has been 

AS he says 

When 1 reached the Prophetie sanctuary, as 
an emigrant and the (Alawi te ~hreshold, as a 
visitor, 1 saw that the sky was overcast with an 
all-pervading cloud and the people were under a 
great trial. The bond -of-the previous customs 
was broken. He (Imâm) had turned away from the 
people of rel i gion, ow i ng to wha t 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 1 observed that the people of the guiding 
da(wah, may ~od spread its lights, and those who 
were growing under the protection of the 
imamate and those who were devoted to it 
were bewi ldered bï these condi t ions, which were 
befalling them and which were causing their 
forelocks to turn ,~hi te, and t hey were 
overwhelmed by the recwrrence of the causes by 
which only the hypocrites and sinners perish. 
They were colliding a9ainst each other and each 
one .o.L - th.m was accusing his companion of 
sinfulness and breach (of faith). Ruinous thoughts 
were making a mockery of them and destructive 
insinuations were in circulation amongst them. 
They did not know what caused the manifest smoke 
to coyer them, nor did they know what caused 
them the open trial. Thus so~e of them 
climbed the peaks of extremism and some others, 
in retreat, abandoned the refuge of rel igion 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, 
were violently shaken, and they were on the brink 
of disintegration, deviation and 
deterioration ••• z , 
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In such a perp1exing situation, around 407/1016, at the 

request of dAlî Khatgin a1-Qayf,(d. after 411/1020)2' the 

then bâb (or bAb al-abwâb),~' Kirmâni was summoned by 

a1-~âkim to reorganise the dalwah, and reopen the Dar 

al-Iji kmah. Kirmâni came to Cairo to undertake this 

task. 31 Fortunate1y, most of Ki rmAn i ' s epist1es, 

addressed to the dissenting dAlîs, on controversia1 issues 

and e1aborating other obscurities, have survived. Kirmâni 

reopened the Dâr al-Ijikmah and tried to reorganise the 

Although a group of dâ(îs persisted in holding 

extremist views and eventually parted with the mainstream 

and formed the Druze movement,'2 by his efforts a 

considerable degree of unit y prevailed and the so1idarity 

of the da l wah was restored. Oâ( i (Imâd al-Oin Idris, 
'" 

commenting on Kirmâni's role, says: 

He came as an abundant rainfal1 to the ~asture 
after its bein9 barren. By his explanation the 
black and gloomy darkness vanished and, by his 
c 1ear knowledge ··,and l'ight of guidance the 

'superiority of the imAms became evident. ll 

'~ 
-~ 

JUrmlnt'l d •• tll-

T~e date of Kirmâni' s death, like that of his birth, is 

obscure. Zâhid (Ali thinks that Kirmâni . died between 

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

in 434/1043, al-Mu'ayyad arrived in Egypt and went through 

15 
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the higher stages of Ismaili da{wah under Kirmânî. 3S ijusayn 

HamdAnî also, on the authority of oâ<î (Imâd al-Din Idris; 

writes that al-Mu'ayyad was a 'spiritual descendant' of 

KirmAnî,3' in which case Kirmânî must have been alive at 

least until 434/1043. It is doubtful, howev~r, that 

al-Mu'ayyad actually studied under Kirmânî, because he would 

have done this under his own father, who was the IJujjat 

• 
hilJelf continued the al-jazfrah of FArs and after him, he 

post of IJuj jah very ef f ic ient 1y. 3 7 

-
According to W. 1 vanow , the latest definite date 

mentioned in his works is that of the complet ion of 

al-Wa(i;ah,408/10l7. 3 ' However, the date of compilation of 

RBIJ.at -- in which al-Wa{ i;ah is referred to -- shows that it , 

was compi1ed in 411/1021." This means that Kirmân~ was 
-1 

definitely alive at least unti1 411/1021. 

It is a1so difficult to determine where Kirmânî died. 

From the accounts of <Abbâs Hamdâni and Zâhid <Ali, it 

appears that he died in Cairo as bâb al-abwâb or chief dB{f, 

replacing Khatgin al-Qayf. 40 However, if RBIJat was compiled 

in 411/1021, in Iraq, .1 as stated in the text i tsel f 

(p.20), this would pose certain difficulties. For if he 

was bSb al-abw,sb, he wou Id have remained in Cairo, but if 

he was in Iraq at that time, it seems unlikely 
~ 

that he 

died in Ca i ro, as bab al-abwâb. 

It is more 1ikely that Kirmânî did not replace Khatgin 

16 
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al-Qayf as bâb al -abtlâb, but rat her, only came to Cai-ro 

to help him to reorganise the daC. wah. After restor ing it, 

he went back to Iraq to resume and cont inue his post as . 
lJujjat a1-{ Irâqayn. This can also be surmi sed from the 

many laudatory statements, such as "bBban li-ralJmatihi 

(i.e. the door for his {al-~âkim's) mercy)", used by 

Kirmânî Khatgîn al-Qayf in his a1-RisB1ah 

a1-Durriyyah.4 l 
\ 

Thus it\~s most pq)"ba'ble that Kirmânî died in Iraq, in 
.-/ 

the position ~YuJjat 'a1-{ Irâqayn, rather than in Cairo 

in the position of bâb al-abwâb, as some scholars have 

thought.'J Thi's, however, does n6t necessarily exclude 

the possibility of Kirmânî's death having taken place in 

Cairo, nor his being appointed to the rank of bâb al-abwâb. 

In that case, he would have been appointed bâb al-abwâb 
'. 

sometime after 411/1021, part icular ly if it is true 

that al-Mu'ayyad studied under 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, 

Kirmânî emerges as a figure of great stature in the 

intellectual life of the Ismaili da{wah of the time and 

it is important, 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 

17 
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here below. 

Klr"n!' •• ri tinga 

Kirmânt is considered one of the most learned and talented 

Ismaili writers of the Fâ~imid periode He was a prolific 

writer, and although a number of his works are lost, 

several have survived to give us an idea of his 

intellectual contribution." In the following list, 1 have 

gathered aIl the titles of Kirmânî's works mentioned in 

one place or another. 1 have a1so given a translat ion of 

the contents of his important works, particula,rly in the 

case of RBqat al -( aql , which is the culminat ion of his 

erudition in the rational and traditional sciences. 

1. RApt a1-( aqi &~. 

This ' is 
1 

regarded as Kirmânt' s magnum opus. It 

consists of seven aStiSr (sing. sOr -- wall, enclosure, 

cast le) , thé first six of which are divided into seven 

mashjri( (sing. mashra( -- crossroad, way, street) while 
\ 

the final is divided into fourteen mashBri ( • 

The details of the contents follow as underz-

18 
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1 • On the Introduction to the Book, the Explanation of 

That tlhich is Ne;;SSary for its Reader, and the Reason 

for the Arrangement. of the ASIfBr and HashBri ( as they 

have been arranged. 4_ 

1. On ~hat is necessary (to do) before reading this book, 

such as the refinement (educat ion) and prepara t i on of 

the soul to accept i t, and that which refines and 

2. 

3. 

prepares i t. 

On what is necessary to acquire, such as seeking 

(spiritual) assistance (istiihAr) by reading 

rel igious books and following the (rel igious) teachers 

and the definition of this our book. 

On what is necessary to read and to make i t the 

focus of attention (qiblah) in the constant reflection 

on what it contains. 

4. On the i ntended goal in the arrangement of the asw,tr of 

thi s book as we have walled i ts mashAr i ( • 

5. On the glad t idings of salvlt ion and felicity in the 

abode of etern i ty and immortal i ty (baqa' ) to the one 

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

19 
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6. 

7. 

--~ .. -' '''''l'l' ..< 

~ 
through the true religion, reads i t~ according to the 

path of rel igion and according to the arrangement of 
\ 

the paths of worship. 

On the declaration of the eternal excruèiating 

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 acqui ring 

perfection by reading this book and comprehending what 

it contains and ~onceiving (its contents). 

II. On the Ta wh id the Sanctification (taqdisJ, the 

Exaltation (talJmid) and the Glorificat 

Gad, which is the Crown of Intellects. r 
(tamjid) of 

1. O~.Allah, besides Whom there is no other God, and the 

falsity of His befng non-existent. 

--
2. On the falsity of His being existent. 

-' 

3. On (AllAh), the exalted, Whom no attribute can 

20 
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describe; He is neither a body nor in a body; neither 

can He be conceived'by an intellect nor perceived by 

a sense. 

4. On (AllAh), 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. 

5. On (Allâh), that He has neither a contrary nor an 

equal. 

6. On (AllAh), that there is nothing in the 

languages through which He can be de sc r i be'a--as "'He 

deserves. 

7. On that the truest doctrine in the ta~qrd is through 

the nega t ion of the attributes existing in the 

ex rstents f rom Him. 

III. On the Pen, which is the Prime Existent. fl 

1. On the establishment of the mubda( (Originated Being), 

which is the First Existent (al-mawjOd al-awwal); and 

that its existence is not by itself. It is the cause 

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

\ 
/ 
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body (read jism) nor a force in a body. 

the physical world. 

It is beyond 

On the existence of the First Existent from GOd, 

the exalted, that it is not through emanation 

(fayd)~ as the philosophers say, but through ibd§{ 

(instauration), and to try to comprehend the nature 

of its existence is impossible. 

3. J On the First Existent, that it is self-identical1y 

-ibd§{ (instauration), and self-ident~cally the mubda{ 

(Instaurated), self-identically waqdah (oneness) and 

self-identically w§qid (One) • l t is the Fi rs.t 

Existent which is not Qreceded by anything nor is there 
e 

anything prior to it in existence. 

4. On its being perfect and eternal. It does not alter 

5. 

from that upon which its existence is based. It is 

wSqid (One), and nothing is like unto it. And that it 

does not comprehend anything other than its essence. 

On the quiddi ty of i ts substance; wh~t are the 

necessary attributes inseparable from it; what is 
i 
that 

which necessitates it to be subject (q§mil) to 

predicates resulting from that which its essence 

22 
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consists of, and what i s ·that which becomes 

predicate. Furthermore, it is uni ted (mutlJtllJ1J1Jid) in 

one respect and multiple (mutakaththir) in the other. 

__ -..... 6. On the fact that its glo~y, brilliancy, beauty and 

'" happiness by i tself, is greater than can be 

comprehended by any descr i pt ion, and that it is 
,\ impossible to comprehend it through that which is out 

of it and has its existence f rom i t • 1 t longs to do 

50, but is baffled b"y it. It is the great~st name 

(al-ism al-a(;am) and the greatest named (al-musammB 

\ al-a(~am). 

7. On its being the Prime Mover of aIl 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 oct upon. 

It is intellect, intellecting and i~elligible. 

IV. On the Existent trom IbdA( which is the First Mubda{ 

through Inbi(Ath," such as the Pen, tbe Tablet and the 

Noble Principles tlhich are the Higher Letters.'· 

1. On the characteristics of inbi(Bth. 

'1 
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2. On the First munbalith which is the Second 

Intellect (al-laql al-thAn! ) , called in the Di vine Law 
, '" 

'the ~en' , and its establ i shmen t as the Second 

Existent. It is like the First w i th respect to 

per fect ion. It is nei ther a body nor in a body and 

that its existence is not by the primary intentjon. 51 

3. On the Second munbalith the first potential, namely, 

4. 

5. 

the primordial Matter (hayOl'§~ called (in the 

Divine Law) 'the Tablet'. Its existence from the 

First mubda{ is not by the primary intention. It does 

not resemble the First, nor that which unites it to 

it like the first inbi('§th; what is the reason for it? 

It is the source (a~l) of the physical world and its 

position among the instaurafed (ibdâ( iyyah) 
.. 

existents i5 analogous to number three among the 

number5. 

J 
On " the cause due to which the 

"-

Fi rst mubda (, name ly , 

the First Existent, and that which came into 

existence from it are not from one and the same genus. 

On the Higher Letters whicn are the Noble 

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

their number, and what i5 that which came into 
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existence out of each of them and the mode of its .. 
existence. 

6. On the cause, which necessitated the e~istence of the 

Higher Letters from the First mubda( and the First 

munba{ ith as seven immaterial intellects (mufBriqah 

lil-ajsAm, lit. sepaliable from bodies) and the stopping 

of the existence from inbU Ath at them • 

• 
7. On that the existence of the existents whic_h came 

into existence through inbi(âth from ibdA{, which is 

the First mubda l , is not in time. Except Primordial 
,. 

Matter, aIl of them are pure forms, which on the one 

hand are one and on the other, many. They do not 

think of anything except theic own essences and 

wha tevér precedes them in ex i stence. 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. 

) 

'M ,-
V. On the Existent trom' the Noble Principles tlhich are '\the 

Hi gher Let ters, such as Nature and 'its Heavenly 

Bodi es.' Z 

1. On the quiddity of Nature, whictf, by itself is in the 

25 
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• 

physical vor Id, is one thing vi th respect to i ts 

substance, and many things with respect to its acts in 

its, matters. 

On Nature, that i t 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 is a centre the 

movables move from it. 

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

4. 

..... 
that knowledge? It is comprehensive of aIl vi rtues 

because of the part which is i ts second 

it has richness and perfection 

end, 

through 

a(ld 

the 

connection (read (bi-itti~âl) of 

each other. 

the virtues with 

On the Pedestal (kursf) which is the closest ange!' l 

is the First Movable Mover inasmuch as it is ... the 
( . 

form vhich causes to move ( al-~Orah al-mu1]arrikah) the 

sphere in which it is: and the cause "f its being 
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both a moyer and movable. AIso, the fact that it is 

in the body; what is the cause of its being in the 

body? 

On the Throne (arsh) nameIy, the highest sphere, 

which i s the c losest angel, 5 • i s the Fi rst Movable 

Mover inasmuch as it is movable, and the higher 

bodies which fol.low i t and thei r numbers and, that 

the sphefes in their entirety are at rest, but rnoving 

with respect to their parts. 

6. On the bodies of the spheres, particularIY,the Highest 

Sphere. They are the si,!,ple~t bodies in the abode of 

Nature, they are firrn and do not perish if! any 

condition, nor do they alter from that upon which they 

are based, nor do they accept any form other than 

what they have got. 

7. On the sta tes of the subI ime bodies, and that 

acccording to which they go on in the i r 

movements. On their kinds and act ions which are the 

causes of the existence of the natural existents. 
~.-, 

VI., On the Exi stent trom the Hi gher Bodies, such as the 

LOtier Bodies and their Statés.·· 
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1. On Prime Matter out of which the bodies-· come into 

ex i stence. 

On the four eléments, their states and 

eff icient (active) natural forms (read ~uflar), 

the modal i ty of thei r connect ion w i tA each other and 

the difference between them and the higher bodies. 

3. On the movemen,ts of the four e1ements; the elements 

in thei r centres have nei ther gravi ty nor colour. They 

are the intermediaries of the souls in comprehend i ng 

(idrâk) the sensible thing~i":--

4. 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 wi th respect to thei r sides. 

5. On the cause which necessitates the density of the 

bodies and the multiplicity of their parts. 

6. On the Earth, that it is non-g1obular. What is the 

rea son for i t? And which (part) of i t deserves to 

be a centre of circumferential body, and what is 

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

28 
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which has a movement through which the water of 

the ocean is transferred. What is that movement? 

There is a part of i t which coagulates into the lofty 

mountains. What is i ts cause? 

7. On that the water on the surface of the earth does not 

surround it. What is its cause? 1 t i nc reases and 
.~ 

decreases in the ocean. What is its cause? l ts outer 

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

VI I. dn the Existent from Higher and Lower Bodies (Pire, 

Ai r, Water and Earth) such as the Three Kingdoms of 

Na t ure (which are Mi neral, Vege~abl e and Animal) and 

the States of Man in his Perfection." 

. 
1. On the Second Matter from which the gener.ated things 

2. 

3. 

(mutalrlall idât) come i nto ex istence by tha t whic h i s 

~alled temperament. 

On the existents in the domain of ai r, such as the 
c--
" 

meteors (âthar), inasmuch as they at~ mixed 
~ 

(mumtazi j) and their stat,es. 
1 

On the existents in the earth, such as mineral, 

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

4. On the mineral inasmuch as it is a natural soul 

and ~ t possesses actions and knowledge. What is 

that action and what is that knowledge? 

5. On the vegetable i nasmuc h as i t i s a body. It i s more 

composite and more organic than the mineral. 

6. 

7. 

8. 

On the vegetable inasmuch as it is a 

vegeta t ive soul and the charac ter i st ics of .... i ts 

existence and its state together with its body and its 

quiddity. 

On the animal inasmuch as it is a body; and the 

beginning of its appearance. It is more composite and 

more organic than the vegetable, and i t i s the end of 

the existents beyond which there i 5 no other 

existent. 

On the animal inasmuch as it is a sensual soul; 

its ex i stence, the characteristics of its existence 

and the existence of its knowledge which it 

has for the sake of preserving its body. What is 

its state in its perfect ion and potent ial i ty? What 
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is its origtn? In what is it analogous to the human 

species and in what different from it? 

9. 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 

exi stence as fi rst perfection through which it 

acqui res the second perfection? What is the end 

which it attains in its actions? What is in it 

which is analogous to form? What is that which 

takes place in i t, such as the impressions of 

acqui s i t ion and what i s i ts place among the 

existents? It is one from one respect and many 

from the other. 

~. 

10. On the human soul inasmuch as i t is rational. What 

is its condition in this status? 1 s i t the same 

sensua1 soul whose status i s t ranscended, or 

does the human being possess three souls: vegetative, 

sensua1 and rat ional, as i t i s sa id? What is i t: a 

substance 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 mat ter and which part of i t i s analogous 

to' form? 
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Il. On the rational soule What are its actions? Do the 

actions occur through the assistance and co-operation 

of i ts 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 i t achieves through them? What is its first 

perfection and what is its second perfection? What is 

the nature of its end as a surviving, complete 

intellect? 

12. On the rational soul inasmuch as it is 

surviving. What is its cause? What is that which 
• makes the soul (strive) 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 happen to i t f rom its na t ure which 

constitutes its existence? What is misery and what 

is bliss? What is its (soul's) death and what is 

its life? 

13. On the human soul and the requittal which it gains 

after passing away from thi s world. What is 

resurrect ion and 
,..... 

what lS reckoning? What is reward 

and what is punishment? What is paradise and what 

is hell? What is the condition in aIl that?, What 
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is the state of pious 
: 

people in their return? What 

is that which indicates their stat, (text says 'its') 

in the hereafter, in this world? What are their 

actions? What is the. state of hypoc riteS; of 

sinners, of those who go astray and who mislead, and 

of those who claim author~ty while t hey d\.'" not 

believe in God through the true religion fdfn 

al-~aqq)? Who are they, what are their actions, t·nd 

what is that which they are going to encounter afte:-

death? Do the souls attain their reward or 
0 

punishment in the state of their passing away or do 

they attain them al together on th~ day of 

resurrect ion? When will that be? What is that which 

gathers both the -çroups -- t he people of paradise 

• anQ the people of hell -- unt i 1 the t ime of tha t 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 separat ion and 

isolation from their visible 
l 

~ttachment with any other body, 

and transmigrationists maintain, 

forms have any 

as the extremists 

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 

a special reward 

. 
.J 

by 

who achieves salvation receive 

acting like the separate 
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(that, is, immaterial) intellects, or not? What is 

that act? 

14. On the ,human soul inasmuch as i t is rational and 

receiving help from the Heaven, and the nature of its 

connection with the Holy Spirit. Why do not aIl souls 

always 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 i t connected with the Delegated Souls (i. e. . 
the Prophets) ? Is it (revelation) connected 

with them ( the Delegated Souls) in the state of 

being in sensual rank or imaginative rank 

rational rank? How 

there? 

What is. the 

(Delegated Souls)? 

miracle and the 

many kinds of it (revelation) 

miracle 

What is 

things 

has 

which appears from 

the difference between 

whieh appear from 

the understanding 

its 

or 

are 

them 

the 

the 

and magic ians? 

learning of 

Why 

that which belongs to -magic become 

possible by endeavour, and not possible of that 

~hich belongs t'a mirac le? 

"What is that which unites the virtues for the 

(divinely) helped soul? What is its state in its 
j, 

actions and ends in their modes, and how is the state 
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'of the companions around i t (the Delegated Soul)? ' What 

is their statu~ and the status of its successors and of 

that which he brought from God? 

How many cycles and their lords are there,through 

~whom the "new creation" becomes complete? What is the 

status of the lord of the seventh cycle? What are 

his actions? And what is the means through which 

the complet ion of the cycles cornes to be known? 

Also an account of the doct ri ne of ~he 

philosophers regarding the acquisition of virtue by 

the soul by (reading) their books, and . the 

explanation of the corruption in it. 

2. Al-Ma,abt~ ft ithblt al-imtmah.·' 

This work consists of two maq§18t (sing, maqAlah, 

treatise, article). The first maq81ah deals with the 

proofs of the ex i stence of the creator, the soul, 

divine justice, law, esotéric interpretat ion 

(ta' tii 1) and the necess i ty of the prophet s. The maqAlah i s 

divided into seven ma~8bîlJ (sing. mi~b8lJ, lamp, light), 

subdivided into forty-nine barShîn (sing. burh8n, proof). 

The second maqBlah is entirely devoted to the doctrine 

of imamate. This is also divided into seven misbA~~, 

subdivided into fifty-nine barahtn. In this maqAlah, 
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KirmAnl deals vith the 

the infallibility of 

proofs of 

the ImAm, 

imamate, necessity of 

falsi ty Jt the choice 

of the community vith respect to ImAm, the validity of being 

an Imam according to the naff (the divine appointment) and 

the choice of the Prophet, tha t imama te a fter the 

Prophet belongs only to (Ali, that the imamate according to' 

~ na" reaches Ja(far al-~âdiq and after 

excluding his -brothers. 

him, 1 smA ( il, 

Finally, Ki rmâni _deals 

imamate of al-~âkim bi-Amr 

with 

Allâh, 

the necessity of the 

and the obligation of 

obedience to him, and tries to show that 
~ 

the imamate 

after Ja(far al-~Adiq continues in the progeny of 

Isma<tl until it reaches to al-ijâkim. Thus, according 

to Kirmâni, al-~âkim was the true Imâm of his time, 

obedience to whom i5 obligatory~ 

3. Kltab al-Rl,.O. 

~The complete title of this book is KitAb al-Riyâq 

ft al-lJukm bayn al-~Adayn ~ahibay al-l,lAI] wa-al-Nufrah, or 

KitBb al-RiyBq ft al-lf181] bayn al-Shaykhayn, Ab! Ya(qOb 

wa-Abf fJAtim ft m8 awradA AbO fJ8tim ft Kitâb al-lflâl] 

wa-AbO Ya{qOb ff KitAb - al-Nufrah fi sharq m8 qAlahu 

al-Shaykh al-ijamid ff KitBb al-Ma~,Ol.J' 

This book is an attempt by Kirmânt to reconcile the 

differing standpoints of Sijistânî and Râzî 
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regarding Nasaft' s views. The book is divided into ten 

chapters, which cons i st of one hundred and fifty-seven 

se,ct ions. The contents are:-

1. 

2. 

3. 

On what is discussed regarding the Soul (nais), 

which is the first munba( ith, consisting of 

thirty-eight sections. 

On what is discussed regarding 

Intellect (al-laql a1-all"a1) which 

mubda l , consisting of nine sections. 

is 

On what is discussed regarding the Soul 

the First 

the First 

and Matter 

(hay01S). Do they resemble the First (Intellect), or 

not? It consists of six sections. 

4. On, what is discussed regarding the souls as parts or 

(read ail) traces (ajz§' aw-jthSri, consisting of eight 

sections. 

5. On what is discussed regarding the, exi~tence of the 

6. 

human being as the fruit of the 

seven sections. 

On what is discussed 
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quiescence, matter 

sections. 

and form, consisting of seven 

7. On what is discussed regarding the divisions of the 
• world, consisting~of seven sections. 

8. On what is discussed regarding (divine) decree (qaqB') 

and ordination, (qadar) , consisting of twenty-four 

sec t ions. 

9. 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. 

10. On what was neglected to correct trom Kitâb al -Maq!jOl 

(by Nasafi) on tawlJîd and the First mubda( , which is 

the First Existent, which was more deserving to be 

corrected trom what he had discussed and' corrected, 
. \. conslstlng of sixteen sections. 

• 4. ~(.,i. al-buda. a • 

The complete t i tle of thi s book i s Ma {â!jim • al-hudâ 

This is a 

talq!l (Ali (ala~ (alâ-al-!jaqâbah • 

polemie-- - coMucted agains\ al-Jâ~ii (d. 
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255/868 ) on the issue of (Ali's worthiness over the first 

three . cali phs • Here Kirmâni tries to refute the views 

of'al-JâQi~ expressed in his a1- l U~hmBniYYlJh. The extant 

part of the book is the second half, the first half being 

lost. It starts with the thirty-first fa~l (section) of the 

thirr bâb (chapter). In the third chapt,er, 

thiriy-one to thirty-four" Kirmânt ~rgues 
<Ali's virtues over the other Companions of 

from sections 

in favour of 

the Prophet. 

The fourth chapter is divided into sixteen sections 

and devoted to establishin9 <Ali's worthiness over AbO 

Bakr. The fifth discusses those characteristics of AbO 

Bakr which rendered him unworthy of being appointed ImAm, 
.. 

and describes < Al i' s 

the Muslim community. 
lIf.o 

nomination to the imamate of 

5. Tanbth al-hAdt •• -al mustahdt.'· 

This work is divided into twenty-eight chapters, which 

~ subdivided into one hundred and ninety-six sections, 

and deals primarily with the two types of worship--

knowledge (a1-( ibâdah a1-(i1miyyah) and 

(al-{ ibBdah a1-{ ama1 iyyah). 1 t also contains 

practice 

polemics 

against philosophers, Mu<tazilites, Ash<arites, Twelvers, 

Zaydi tes, Nu~ayrites, Is~âqites, extremists (ghulAt) etc. 
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6. Al-Aqwal al-dhababiyyah ft al-tibb al-naf.ant.'l 

This is a defence of AbO ijâtim Râzî's book A(1âm 
, 

a1-nubuwwah, against AbO Bakr MUQammad b. Zakariyyâ 

R8zî (d. 313/925), and also an elaboration of points 

AbO ij8t im Râz î had neglected to develop in his 

refutation of MUQammad b. Zakariyyâ Râzi in the -debate over 

the issue of prophethood and imamate. The book is divided 

into two bâbs (parts). 

The first part is on the exposition of the 

continuous error of MUQammad b. Zakar iyyâ Râz î in hi s 

al-iibb al-rOqânf and the second, on the e Luc ida t ion of 

the established truth about what spiritual medicine is in 

reality. 

~ 

7. Al-Ri.llab al-Wa4iyyab (or al-Wa~t'ah) ft macili. 

al-dtn.,a 

This epistle also deals with the worship of 

knowledge and that of practice (a1-(ibAdah al-(ilmiyyah 

wa-a1-( ibAdah a1-( ama1 iyyah) • l t has been di v ided into two 

parts. The first part, which deals with the worship of 

kr)owledge, is divided into seventeen sections and the 

second, which deals with that of practice, into eight 

sections. 

, Al-Ra.a'il al-tbalath al-(a.barah, or 'l'ballthah (a.bar 
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ri.alah.-· 

This is a collection of thirteen epistles of which 

eleven are by Kirmâni, but two of them: Fa,l fI al-radd 

(al§ man yankuru al-(§lam al-rOqânI and Khazâ'in al-adillah 

are wrongly ascribed to him. 

Kirmâni's epistles are:-

8. AI-Ri.alah al-Durriyyah ft ma(~' al-ta.~td.'· 

In this epistle Kirmânî deals with a question on 
. 

tawqId and expounds the importance of fard. (See below 

Chapter III, sections Band C) 

9. Ri.llat al-Na,. ft muqabalat al-(a.alim.-· 

This epistle is wri tten to explain sorne 

difficult points in al-Ris§lah al-Durriyyah pertaining to 

the concept of cause and effett and numbe~s J"Uf let ters 
\ 

of 

the 'fard' • Here Kirmâni further elaborates the 

numerical importance of the word fard in relation to aIl 

realms of existence, such as, the world of ibdA( 

(instauration) , macrocosm, mic rocosm, the world of 

religion, etc. 

10. AI-Ri.alah al-Ra~iyyah.-' 

The full t i tle of the epistle f, is al-Risâlah 

al-Radiyyah fI jawâb man yaqOl bi-qidam al-jawhar wa-hudOth 
\ 
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This i s in rep1y to one who advocates the 

eternity of substance and origination of the form, arguing 

that action (fill) is inconceivab1e without the existence 

of matter (mAddah). 

Il . A1-Ri.a1ah a1-Muot'ah ft al-amr •• -al-Imir 

• a-al-u'mOr." 

In this epist1e, Kirmânî deals with the question of 

the Divine comma"fttt (amr), and the attribute Commander 

(§mir), whether it is eternal or contingent, and he a1so 

di scusses the views put forward by Sijistâni in his 

al-MaqAl id. 

12. A1-Ri.a1.h a1-Llaimah ft , .... aahr 

• a-tatnihi. ,. 

This work deals with the prob1em regarding the 

commencement of the month of Rama4ân. According to 

Kirmânî the date of commencement shou1d be fixed according 

to the calenàar and not according to observation of the 

c rescent • 1 n this connection, Kirmânî a1so dea1s with 

the esoteric meaning of fasting during the month of 

RamaqAn. 

13. ~l-".Oah ft al-•• al •• -al-•• a11 •• -al-a.aliyy.h." 

This focusses on. questions of pre-~ternity. 
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14. Al-Risalah al-Zahirah.~' 

This is to disprdve the authorship of a treat ise 

consisting of six sections on six questions, attributed 

to Sijistâni. The epistle contains twelve sect ions, 

of which the first six are a disproof, on 'the 

ground that the style and views held by the author do 

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

to answer the questions posed in the treatise. 

15. Al-Risalah al-~.iyah ft al-layl .a-al-nahar.'1 

This epistle was written by Kirmâni in 399/1009, on 

the taw'Il of dayand night, to his lieutenant in Jiruft, a 

district of the Kirmân province. 

16. Ri.alat Nablsim al-bi.harat bi-al-Ima. al-Vltia bi-Amr 

Allah. '1 

This deals with the concept of imamate in general 

and with the imamate 

Allâh in particular. It 

sections'. 

17.~ Al-Risalah al-WI( i,ah. " 

The complete title of 

of ImAm al-~âkim bi-Amr 

is divided 

~ 
this epistle 

into sixteen 

is al-RisSlah 

al-Wâ(iiah jawâban (an mas§'il al-mSriq min al-dtn ijasan 

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

extremist dA(!, ~asan al-Farghânt. 

18. Al-Rl.alah al-Klfiyab f! al-munlOalah rad4an (or ft 

al-ra4d) Cala al-va.an! (or al-Vu.ayn!) al-RIrOnt.'· 

This was composed in Cairo and sent to Kirmâni's 

lieutenant (Abd al-Malik b. MUQammad al-Mâzint, in Kirman. 

It is a refutation of the Zaydite Imâm, AbO al-~usayn 

al-Mu'ayyad bi-Allâh b. al-~usayn b. HârOn al-ButQâni 

(333/944- 411/1020) who had cha11enged al-ijâkim's claim to 

the imamate. It also contains ~ critique of Zaydite beliefs 

\n general. 

19. Al-Ri.alab al-Wa~!dab f! al-.. 'a4 .a-al-taq4t •• '· 

This epistle deals with the concept of eschatology and 

resurrection. 

20. Ri.alat a.bO' dawr al-.atr." 

This short treatise gives the ta'wfl of the seven days 

of the week, beginnjng from Sunday. Each day signifies the 
1 

role played by Adam, Noah, Abraham, Moses, Jesus, MUQammadJ 

and the Qi'im respectively • 

Doubt has been cast on the authorship of this work by 

Poonawal1a, and indeed the style does not seem to be that of 

KirmAnt. Moreover, a standard teature in aIl of his extant 
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works is the mention of ImAm ijâkim, which is omitted here. 

21. A1-Ri.a1ab al-Layliyy.b." 

22. Ri.a1.t al-pibri.t." 

23. A1-Naja1i •• l-Ba,riyy.h •• -al-Baghdldiyy.h.'· 

24. Nt.an .1-C.ql or .1-Riya4 .a-Nt.an .1-C.q1." 

25. Taj .1-'uqOl.'1 

26. Iklt1 .1-n.f ••• -tljubl." 

27. 'Ilia .1-dtn.'s 

28. 'Ki,ab .l-Naqlyt. r.ddan (or ft .1-r.d4) Cal. al~9hu1lt 

•• - •• bb&bihi ... •• 

29. Ri.A1et .1-Shi'rl.ft .l-khe.a,,'· a treatise on the 

star Sirius. 
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30. A1-Ra.a'll a1-ta'.tliffab• l ' 

31. alall.b f! .. crlfat al-~ud04 •• -.1-.. ca4. 1' 

32. IUtlb al-Ma.favi •• •• 

33. lltlb .1-Haf4h •• -.1-11 .... ·' , 

34. Rl.Alat al-MBCarlj.'1 

35. raIl al-khltlb .a-lblnat al-~qq .l-mutajallt 'an 

al-lrtl,lb. ta 

36. A1-lIaqa4tr .a-al-~dl'~9. fi 

37. Mafdln ,a1-'aq1.,a 

39. lltlb a1-Kha.a'ln ft funOn .1-( 1-1 •• a-.l-ta'.!).." 

) 
l' 
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CHAP'1'BR II 

The Cl ••• ical l ... i11 Conc.p~ of T •• ~td 

A. Sbap1ng of Cl ••• ical 1 ... i1i Though~ 

TawIJfd i s the Most fundamental art ic le of fai th in Islam 
" 

and in aIl monotheistic religions. The word tawIJîd is 

derived from the radical letters w-IJ-d on the measure of the 

second form (taf(îl), whi'ch literally means "making one" or 

"asserting onenesS" and technically, "the belief in One 

alone, Who has no partner (al-tawlJid al-imBn bi -Allah 

sharika lahu)."l 

dealing with religious thought we have to bear in 

at the Scriptures do. not contain cut and dried 

-of beliefs and concepts. When attempts have 

been made to systematize religious thought, recourse has 

been ta ken to philosophical systems. 2 

As is weIl known, Muslim theology in the course of 

i ts elaborat ion during the Middle Ages encountered much 
. 

same problems as its Jewish and Christian counterparts. 

The various approaches to the concept of tlJtllJtd 

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 Ismaili concept should be understood as being .. 
one among othe-r- such approaches. It seems to represent 

first of all a reaction to the existing Muslim . 
theological concepts or interpretations. This is very 

clear from the way two major I smaili thinkers -- AbQ 

Ya(qQb Sijistânt and Nâ, i r Khusraw (394 ca. 481/1004 -

ca. 1088) -- classify the schools and thereby identify their 

ovn positions. 

According to Sijistânt those who believe in and obey 

God, are divided into four groupst -
1) The group of the idol-worshippers ((ib§d 
al-awthBn) who 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 
(mushabbihah) who 

, wi th a body, 
transitions' and 
laughter, etc.· 

of the anthropomorphists 
hold that tpeir God has a form 

limbs, organs, movements, 
states of happiness, anger, 

3) The 9roup of the people of justice (ahl 
al-ladl), as _they claim of themselves, such as 
the Mu{tazilites, the Khârijites, the Râfidites, 
~ho believe in the negation of attributes, 
states and organs from God, but fail to know that 
theii negation is not sufficient in the 
recognition of God (ma{rifat al-malbOd al-lJaqq). 
For the one who has been negated from 
attributes, states and organs is one of His 
creatures who does not deserve to be compared 
wi th Him. S 

4) The group of the people of rea1ities (ahl 
al-lJaqa'iq) who examined the beliefs of others 
and shared with them in their beliefs in what ii 
proper and befitting.' 
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A similar but more detailed classification may be found in 

Nâ,ir Khusraw's JAmi l al-ijikmatayn. Thus in the section On 

the Establishment of the Creator, he saysl 

We say that the creatures in their entirety vith 
their numerous manners and beliefs are 'divided 
into two groups: 

One is the group of Darrites who are the people of 
ta(~il.7 They say: The world is eternal and has no 
creator. Rather, the creator of generated things 
(mawSlid), such as vegetables and animaIs, is the 
spheres and celestial bodies themselves (read 
khud) which have always been there and will always 
be (hamîshah bâshad).· 

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

One of them is 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): Yazdân and 
Ahriman. And they say that light and darkness are 
eternal.' ' 

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

1) ~ne 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" (XXXIXI 
l). The peoplè of ta' wil said that (this) 
statement is a parable for those of the ummah who 
say: we should befr iend some peopl,e other than 
MUQammad and his progeny so that ~hrough them our 
nearness unto God may increase. 11 

2) The other group is that -of the Christians, 
who say that God is three (the Father, the 
Son and the ~oly SPirit) and that all three are 
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one and worthy of worship.11 , 

3) Another is that of the dualists (thanawiyBn, 
singe thanaw!) who believe that there are two 
eternals, b1Jt the one worthy of worship is 
YazdAn. 12 ~ 

.) The fourth is that ~f the philosophers who hold 
that the worship of God i s not ,obI iga tory upon 
the people, rather it is the knowledge of God, 
His power, grandeur and kingdom which is SO.ll 

5 ) The f i ft h i s 
(muwa~~id§n, singe 
is on1y one God 
worship.1. '" 

fhat of the 
muwaq~id) who say 

and He alone is 

unitarians 
that there 
worthy of 

" 

Na,ir further classifies the muwa~~ids, who according to. 

are the Muslims. their him, He says that despi te ..,. 
numerous differences, they May be div~ded into three 

groups:-

1) The conformists (ahl al-taqlid) who follow 
only the i§hir or the exoteric aspect of the Book. 
They say: "We ascribe torGod that which He has 
ascribed to Himself and an attribute which does 
not befit Him but is found in the Book and we 
do not xnow about it, we say nothing about it, 
for i ts ta' wll i s known ol\1y 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 sentence into al-râsikhOn Ei 
al-film, but stop at Allah).l·o 

2) The theologians (mutakallimân singe 
mutakallim), such as the Mu(tazilites, the 
Karramites, who say: "Speculation (na;ar) in 
tawqid is necessary and thus through arguments 
and reflective speculation, we negate the tashb!h 
(affirmation of creaturely attributes) from 
God".1' 

3) The Shiites (followers, partisans) of the 
progeny of the Messenger (shi(at-i khandBn-i 
ra.Ql). They say: "The Book of God has ta" wil. 
And thU8 they. _say we through the 

\. 
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rational ta'w,f1:'1 (ta'tlfl-i (aqll) negate the 
attributes of creatures from the Creator." They 
say: "Our tatlqfd lies in a place between tashbfh 
and ta(~Il (negation of creaturely attributes)." 
And (cQncerning this), they report from Imam 
Ja( far al-~adiq, who was asked: "Is truth 
ta(~Il or tashbIh (qaqgrta(~Il ast yB tashbfh)?" 
He said: "It is between the two positions 
(mô1zilah bayna al-manzilatayn)."l7 

The above classifications show that when the Ismaili 

concept was formed, there were two main trends towards the 

description of God given in the Qur'ân:' ( i ) a f f i rma t ion 

of the attributes in a literaI sense; (ii) negation of the 

attributes from God through specula t i ve reasoning. 

Ismaili" thinkers such as Siji~tânI and Nâ~ir claim to 

have a middle position. Their position, however, seems to 

be i~ a predicament, as we will see later on. On the one 

hand, they .accuse even the Mu(tazilites, who were 
" 

considered Muslim schools 
\ 

as going too far ,in by other 

negating attributes from GOd,ll of insufficient negation 

of tashbih from God. And on . the other, they claim to hold 

a concept which lies between tashbIh and ta(~rl. That is 

.to say, they maintain a kind of tashbIh in their tatll]Id. 

~his is also evident from SijistânI, who says that the 

people of lJaq§ 'iq share something with aIl sects, 
, 

including the idol-worshippers. 1 ' ~In the following, we 

will attempt to analyze the formulation of their concept 

of tatllJId and the factors which were involved in it. 

Numerous elements and factors have been sU9gested 
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in recent studies on the formulation of classical lsmaili 

thought.,21 However, the main factor around which lsmaili 

thought revolved seems to be the problem -of reason and 

revelation. This problem was not a new one. lt was only 

the recurrence of an old problem f rom Judaism and 

Christianity, which had come into existence owing to the 

encounter of Hellenism and the revealed rel igions. The 

problem of reason and revelation in Islam was, 

perhaps, first realise~ by the Mu<tazilites. 

to reconcile reason and revelation in Islam. 

They tried 

This a t tempt 

seems to have influenced almost aIl Islamic sects in one 

way or the other, including the Ismailis, as we will see 

Iater on. ~"'problem of reason an' revelation had caused 

differerf' trends among the Muslim sehools of thought 

before-I the appearance of lhe l sma i 1 i s • Hence, the .. 
Ismailis were influenced by or reacted to a11 these 

trends. The Mu< tazilites' realization of the importance 

of reason was apparently due to their contact with Greek 

thought,21 but at th~ same time it appears .that they also 

realized its importance in the very nature of the Islamic 

practices. In r sIam, religious practices are obligatory 
<;: 

only upon those who have attained the rational facul ty and 

those who have not attained it or have lost it are 

exempted from them. Arguing on this basis, the 
0 

Mu< tazilites 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 Mu(tazilites, 

exte,nding the role of the intellect, also asserted 

that the y could recogn i ze God through the intellect, 

even without a prophet. zl This meant that the intellect , 

could lead to the recognition of God, just as did the 

revelation. The Mu( tazilites thus, partly due to the 

influence of the philosophical works and partly Que to the 

significance of reason inherent in revelation, placed 

reason on an equal footing with revelation. 

The growing influence of philosophy did not stop 

at equating reason with revelation. Sorne of the adherents 

of philosophy 

to philosophy 

considered revelation to beL inf~rior 

due to the former's symbolic approach to 

the truth, which changed from religion to religion, ,. 

whereas the latter approach was considered to be 

un i versa lly accepted. 24 Still others even co~sidered 

revelation or prophecy harmful 

stJife and blooashed. 25 On 

to 

the 

soc iety, as a cause of 

other hand, there were 

the Literalists, who were totally opposed to philosophy.2' ~ 
J 

Ismaili thought, during its formative process, vas 
, 

thus sur rounaed by such diverse trends concerning reason 

and revelation.· AlI these elements have affected it in 

one vay or the other ~ However, the most intportant 
" 

and unifying factor seems to be its, distinctive doctrine 

1 
1 . 
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of the cont i nui ty of the prophetie mission through 

the institution of prophethood and imamat,e. j The doctrine 

""'8 based on the permanent need of a dkvinely guided 

leader, vhose knowledge is not acquired by speculation~. but 

is directly given. a ., It is considered t ha t t he ma i n a i m 0 f 

the Ismaili dA( 1s vas to make this doctrJne comprehensive, 

coherent and appealing to all strata of people, whether 

a philosopher or a peasant. a • It was with this motive 

that 1 smai li sm ass imi la ted and integrated into itself 

all relevant elements from a 11 source sand rejec ted 

what was irrelevant to its doctrine,n as we will see 
) 

in th~/fo11owing. 
~/ 

The Ismaili dâ( î al-Mu'ayyad, a9reeing with 

Mu(tazilites says: - , 

It is known that the Prophet did not enjoin 
rel igious obl igat ions except on those who have 
intellect. Thus how could he en)Oln 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 ha ve i t . 30 

the 

However, Ismaili thinkers differ with the Mu(tazilites on 

the nature and definition of the intellect. According 

to the Mu( taz i li tes, any individual who has a sound mind 

and has acquired enough knowledge, is entitled to 

inte"pret the symbols and allegories of the revealed Book. 
l 

\~have thus an egalitarian approach towards the human 
"'--

intellect, with no essential differences between human 
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beings. 31 For the l smaili s, al though the essent ial 

innate intellect ((aql-i ghar!z!),33 which has the capacity 

of receiving knowledge, is the same in aIl human beings, 

this intellect by itself is imperfect, and perfection is 

attained through the teach i ngs 0 f t:.he- Prophet or the 

Imâm, 3 3 in a hierarchy at the ape'x of which is the 

Intellect of the Prophet or the l mâm, which is 

inspired (mu'ayyad) by God. 3. Thus, according to 

them, the intellèct on which the shar!(ah is based and 

which can interpret i t, is not the ordinary uninspired 

intellect, rather the inspired intellect of the Prophet or 

the- Imâm. Hence, the meanings of the symbols and 

allegories can be revealed only through the ta 'wH of the 

Imâms from the progeny of the Prophet. As al-Nu<mân says: 

God... has made the ex6ter ic aspect 
(;~hir=tagzf1) of the Book, the mi racle of the 
prophet; and the esoteric (b'§~in-ta'wrl), the 
miracle "'of the Imâms, from the people of his 
house. • • • As nobody except Muhammad, the 
Messenger of God, can bring the exoter ic aspect of 
the Book, 50 nobody except the Imâms from his 
progeny, can bring the esoteric aspect of i t. li 

SHnilarly, they agree wi th . the phi losophers that the 

source of philosophical knewledge and of revelation is the 

same. As al-Mu'ayyad says: 

The philosophers claim (te know)the rational 
sciences (al-(ulOm al-(aqliyyah) and the real 
things (al-umOr al -lJaq!qiyyah), but in spi te of ' 
that due te their detachment from the mediation of 
messeng.ership (sabab ar:-r i sBlah) the Muslim charge 
them wi th unbelief •. And they (philos.ophers) say 
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that in knowing the signs of their salvation they 
dispense vith the prophets. Their need is only in 
governing the worldly matters by protecting b~ood 
and property, and by restra i ning the st rong: f rom 
(harming) the weak. But, the cbelief of the 
upholders of the truth (muJjiqqfnJ is that all 
sciences, including the rational sciences 
((aqliyyBtJ vhich they claim (to know), are united 
in the sciences of the prophets (( ul Om al-anbiyA r) 
and were spread out from there. l ' 

Further, if the I~maili concept of tanzf1 and ta 'wU is 

compared to the phi losophers' concept of revealed 

symbols and the i r phi losophical meaning, 3., they come very 

close to each other. Nonetheless, as in e-ontrast_ to 

the Mu<tazilites, they maintain that the intellect on 

which the shari 'ah is based, cannot be other than the 

inspired intellect of the Prophet or the Imâm; similarly, a 

philosopher who can attain ultimate knowledge cannot be 

other than the prophet or the Imâm. lI Thus, according to 

them, the true philosopher can only be the Prophet or 

the Imâm. Needless to point out, this exposition is 

linked with the doctrine of Prophecy and 1 mama te. If 

they vere to accept someone as be i ng superior or equal to 
. 

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

them, nullify the nece.ssityof the-eontinuity of divine 

guidance • 

... This 

be more 

atti tude of the- 1 smail is towards philosophy can 
~ 

clearly seen in O\any of the ir 

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 substant iate thei r own v iews, they refer to 

them as qukamA'. For instance, AbO ~âtim RAzi saysl 

Now we will di'scuss ••• their 
(phi losophers , ) contradictions in their views and 
their abominable and ignominious doctrines and 
expose the absurdi t ies and superst i t ions which 
they have invented in their principles. 3t 

Sijistâni says: 

As f or the so-called ph i losophers 
(mutafalsifOn), they kept the-ir doctrines secret 
regarding the mubdi ((Instaurator) and they 
concealed their doctrines about ta(~rl when they 
said God is a substance or that He is a 
cause.' 0 

Ki rmâni says: 

The phi losophers and those who preceded them, 
although they were the learned people of thei r own 
time, yet the sway of error cont i nued over them in 
many of the matters they spoke about 
concerning the intelligible world (aqliyy'tJ .4l 

On the other hand, the same AbO Ijât im Râzi says about the 

ph i losophers: 

The ancient true sages who drew 'these correct 
traces in astronomy, medic i ne, geometry and o.ther 
natural sciences were ••• the imâms 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 Rames. 
For instance, Hermes who was known among the 
phi losophers by that name, was known by the name 
Idris in the Qur' ân, and in the rest of 
the revealed Books, as AkhnOkh.' 2 

Ki rmâni' s al-Riy'q shows that Sijistâni, in order 

substant iate his own point of view, refers 

to 

to 

Empedocles.'3 Kirmânî himself, in his epist1u, quotes the 
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qukam.' (sages) several times to s\1bstantiate his point of 

view.· • Above aIl, there Khusraw' s' J§miJ 

al-Ifikmatayn (Compriser of Two wisdoms), in which he tries 

to harmonize the two wisdoms. Nâ~ir says that although 

the t reasure of wisdom is the heart of the Prophet, 

there is ,) some wisdom in the' books of the anc ients 

(qudamA ') too •• 1 

These statements show, on the one hand, that according 

to the Ismailis, t·he ideal philosopher is the Prophet and, 

on the other, that they were ec lect ic in bor ro~ ing 

philosophical ideas from antiquity. Their assimilation or 

reject ion of ideas seem to depend on thi s conv iction. 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 bei ng the 

prime cause of the world and the concept of the five 
1 

eternals, which make mediation and prophecy superfluous. 

In ul?holding prophecy in this way, as H. Corbin points 

out, the 1 smailis . were not alone, for there were other 

MusUms who held 

them i s tha t they 

similar view,·· but what distinguished 

that this source conti nues through 

genera t ions of. prophet i off-sp'r'ing in the person of the .. 
ImAm, as Na, i r says z 
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Ijikmat az haqrat-i farzand-i nabt b.tyad just 
P~k-u p~krzab za tashbfh-u za taC ~r l chO sfm 

.: 

From the presence of the Son of the Prophet should 
Wi sdom be sought 

Pure and unsullied as silyer from tashbth and taC ~rl .• 1 

Thus, Ismaili thought, due to its emphasis on the role 

the Prophet in providing the true Itnowledge and leading 

the truth, may be ident if ied as a kind of "prophet ic 

philosophy" , •• in contradistinction to other ph i losophies, 
'# 

whfch do not take recourse to a highe r agency other than 

the ordinary human intellect; or revelational theology·· 

in contrast to the rational theology of the Mue tazilites, 

who ma inta i ned that God can be recogn i zed 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 i t should be called prophet ic-esoter ic 

philosophy. 

Finally, it should also be mentioned here that in part 

they agree w i th the Li terali sts, in the sense that they do 

not, like the Mu( tazilites, put aside the anthropomorphic 

attr ibutes imputed to God; rather, they take them in the 
1 

1 

sense,' of the Prophet sand 1 mâms. 5 • Fur ther, cont rary to 

the Mu(tazilites, they also accept taqlid (conformity) 

part ially, as an introduet ion to the truth (m..,qaddamah-j 

.. 
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qaqq) •• 1 However, the question, as in the case of 

reason, is whose taq11d should be followed? According to 

them, if the taql fd i 8 that of the Prophet and hi s 

BucceSBor, then this leads to the truth. If not, then it 

i8 not valide 52 

This brief account of the formation of the Ismaili 
-: 

thought shows that i t has uti 1 ized aIl kinds of 

philosophical and non-philosophical ideas and bel iefs 

congenial and compatible to i ts doctrine and synthesize~ 

them. 1 t is in the light of this background that we will 

try to study the formulation of the classical Ismaili 

concept of tatllJf~ prior to Kirmânî. 

1. Main r •• tur •• of the l ... i1i Concept of Ta~\ltd prior to 

Itlrmlnt 

Given that the classical Ismaili theologians placed the 

concept of tatiqfa between tashbth and ta(~tl, it is clear 

that these concepts had already been coined before the 

formation of their own concept. As pointed out earlier, i t 

waB inevi table for the Musl ims to ref lect upon the nature of 

God as descr i bed in -the Qur' ân in the 1 ight of reason, and 
o 

i t seems tha t the gradual and growing influence of 

philosophical works compelled' them to formulate a 

logically consistent 
"-

and coherent concept of This God. 
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attempt material i zed in the speculation of the 

Mu( tazilites, who 1 tr'ied to negate anthropomorphic 

attributes from God. They, however, were not consistent 

in .their negation of attributes nor in the explanation of 

the meanings of ,a t tributes and thei r manner of existence. 
" 

The founder of the. Mu( taz i li tes, b. 

(A~â' (80/699-700-131/748-49), as Shahrastâni reports, 

advocated the total negatibn of attributes from God, by 

saying: "Whoever estab1 i shes the meaning of an eternal 

attribute, estab1ishes two gods". But hi~ followers, 

Shahrastânî cont i nues, went mor~ deep1y into this 

question after studying the works of the phi losophers. 

They concluded by reducing aIl the attributes of God to 

know1edge and" power, which they maintained were His 

essent ia1 attr ibutes. According to Jubbâ' î 

(d.303/915-16), these attributes are aspects (i(tibBrBn) of 

trie eternal '. essence; according to AbQ Hâ shim (d. 321/933), 

theyare its modes" (I}âl,ân). AbQ a1-ljusayn Bafri, on the 

other hand, tended to reduce all t-he attributes to one, 

name1y, r knowledge. They, denying the eternal attributes, 

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

essence, 'living' by His essence: not by 'know1edge' or 

, power' or ' li fe ' as eternal attributes or entities 

(ma(Bnî), subsisting in Him. For, if these attributes 

sha'red in the eternity of God, which is His special 
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characteristic, they would also share in His gOdhead.'3 

The Mu(tazilite view, however, was rejecteda by 

various groups on different grounds and for different 

reasons. The "Literalists ft according to Shahrastâni, 

rQec ted i t on the ground that the attributes are 

mentioned in the Qur'An and the Traditions and they called 

t"hem the mut a~~ i lah (Den iers of the attributes or the 

existence of God).'· The Mu(tazilites in retaliation, called 

the "Literalists" "he !jif8.tiyyah (Attributists) or the 

mushabbihah (Anthropomorphists),55 due to their adherence to 

the anthropomprphic attributes. In this pro- and 

anti-attributes controversy between the Literalists and 

the 'Mu(tazilites, the silencing object ion is regarded 

by Shahrastin i to be that of AbO al-tlasan Ash( ari 
v' 

324/935) • He con tended 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 (w8.1Jid) or superadded (z8. r id). 
If, they were one then it necessitates that He 
kr)6ws by virtue of His being powerful, and is / 
powerful by virtue of His being knowing and thus. 
he who knows (His) essence absolutely knows (ipso 
facto) that He i5 knowing and power fu!.. But thi s 
is not the case. Thus it i6 evident that the two 
aspects (iltib,srayn) are _different. l ' <J 

He cont inues: 

(Now) it is Inevitable that the difference either 
falls back on the word alone, or the mode (hal) 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 werds are supposed to be 
non-existent altogether the intellect does not 
doubt in what it conceives. It is (also) false to 
say that the di f f~r~nce falls back on the mode, 
for the establishment of an attribute which is 
described neither vith existence nor, vith 
non'-existence i s the establishment of an 
intermediary between existence and n~n-existence 
and of affirmation and negation (simultaneously), 
which is absurd. Thus i t i6 determined that the 
difference falls back on an attribute which 
subsists in the essence. s " . 

The Ismailis, who as Sijistânî claims, "take the best from 

all religions", seem to be weIl 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 Mu<tazilites and the Literalists. 

The Ismailis, as it appears from the Tanbih of Kirmânî" and 

the J§mi( al-~ikmatayn of Nâ~ir Khusraw,s, agreed with 
, 

Ash(arî's argument that, wi thout conceiving of a 

self-subsistent meaning, even the essential attributes 

cannot be ascribed to God, emphasised however that the 

term essential attributes cannot help to avoiè the duality 

of the attribute and the essence. The 1 smailis thus 

used, Ash(arî's argument for their own purposes, hot, 

however, for the affirmation of the essential att~ibutes, 

as Ash<ari did, but to show that the ascript ion of ~ 

any attribute, essential or otherwise, leads to takthfr 

(plurality of eternals) and tashbth (anthropomorphi sm) • 

In addition to Ashtarî's argument, which~ leads to the 
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plurality of eternals, the Ismailis ~pose two more 

objections to the Mu(tazilite negation of attributes. 

Fi rstly, they argued that the negation is incomplète, in 

the sense that they ascribe the attributes of knowledge, 

power, life etc. to God, in which the creatures also 

ahare. The ascript ion of any 
.-/ instance, knowledge, leads to 

is accepted that the knowledge of 

ha's the sa me nature, then 

associat ion of man with God. If 

knowledge differs from that of man, 

mor~ absurd result. Kirmâni says: 

of the a t tr ibutes, for 

two consequences. l fit 

God and, a human being 

i t i s, con fe-ssedly, 

it is held that God's 

then this leads to a 

"1 f i-t i s argued that 

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

then this would lead to a still woraè conclusion. 

That is, if a sword (say!) is a sword according/ to 
.. 

us, it would be a mat (qa!iîr) according , to God."' 0 

S~condly, even if it is accepted that the attributes 

of creatures are negated from Him, this would, according 

to Ismaili thinkers, be only an incomplete negati_on. 

For, according to them, to have attributes is 

the characteristic of the physical creatures and not to 

have attributes that of the spiritual entities. Sijistâni 

,IfJYSI. 

Thé so-called' people of justice' (Mu( tazÜi tes, 
Khlri~ites and Rafidites) believed in the 
negatlon of attributes, states and organs, but 
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they did not know that their negation is not 
sufficieQt for the recognition of the True 
Worshipped (al-mal bQd al-lJaqq), for the one from 
whom they have been negated is (a1so) someone of 
His..-creatures and it is not befitting for the 
glory of the True mubdi l to be lin him.' l 

The tawlJid of the Mu( taz i li tes, thus, in the eyes of the 
• 

Ismailis, despite their agreement on the principle of via 

negationis, is not totally free trom tashbih. That is to 

say, even if it is considered free from the tashbih of the 

physical creatures (makhlOqât) , it cannot be frée from the 

tashb!h of the spir i tuaI creatures (mubda(ât), wbose 

characteristic is not having attributes.'2 The Ismailis 
( 

thus go a step further, rather to the extreme limit 

possible, in the p~ri f ication of 'tali~id by employing the 

twofold negation of the attributes of the physica1 

and the spiritual creatures from God, and rendering Him 

beyond existence (aY5, hast!) and non-existence (lays, 

nîstf) and absolutely unknowable, ineffable and not 

subject to any prediçate.'l 

Traditionally, the Ismailis claim to base their concept 

of tawqid on the teachings of their imâms, particularly, on 

the famous sermon of Imâm (Ali on tawlJ!d. Thé sermon 

reads: 

The foremost thing in· religion (alilial al-d!n) is 
recognition (ma(rifah) of Him, and the perfection' 
of recognition of Him is affirmation (iqrlr) of 
Him; and the perfection of affirmat ion of Him 
is unification (taliq!d) of Hirn; and the 
perfection of unification of Him is purification 
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(ikhlSf)_ of Him; and the perfection of 
purification of Him is the negation of attributes 
(nafy al-fifSt) from Him. For every attribute 
(fifah) witnesses that it is other than the 
subject (maw,Of) and every subject witnesses 
that it lS 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 doubl~s 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 is God?, he includes Him (in 
tberé)t And ~ who ~id: Whereupon is God?, he 
excludes Him (fïom there)." 

THe sermon obviously lays emphasis on the negation of 

attributes from God, or the via negationis, indicating 

the implicit duality in the ascription of these to Him, 

on the basis that every attribute witnesses that it is 

othe~anï the subject and vice versa. However, for the 

manner in which they have developed their exposition of 

tawqtd on the basis of do~ble negation and considering Him 

beyond existence and intellect, the 

beyond Islam to the Neoplatonic 

theology. 

source fort thi s 

apophat ic ''tr 

1 

goes far 

negative -

We have seen how the Mu(tazilites, before the 

Ismailis, had developed their concept from the simple 

negation of anthropomorphic attributes into the attribution 

of complex essential attributes, af~er studying the 

Hellenic philosophical works. Their source seems to be 

the Peripatetic concept of the Divine' Intellect,as 
f 
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first princi~le, ~hich, despite being one, was considered 

intrinsica,Uy--multiple due to its tnree modes: intellect, 

intellectfng and intelligible. Plotinus (d. 270 -A.D.), 

realizing this, had come to the conclusion that the firet 

principle, in order to be free from aIl determination and 

limi tation, had to be beyond intellect, for in the 

th(nking process it could not be free from the duality 

of the subjec t -obj ec t relation and hence, 

internaI limitation. Further, since the first principle, 

the One or the Good, was beyond the intellect, any analytic 

description of i t was imposs ible . Although he used the 

,ame One for the first principle, he still regarded it as 

equally inadequate as other names; however, i t was 

pre ferable to the others, because, i t had the power of 

lifting the mind beyond limitation.'5 

We often find this expressed in the exposition of the 

Ismaili concept· oe taw1Jîd. Hence it is obviou~ th~t, 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 Mu( tazilite concept of ta"1J!d 

and in the formulation of their own. 

Among the Ismaili writers who have propounded the 

concept of taw1Jîd along these lines, the pioneer seems to 
, 

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

dâ( 1s to introduce Neopl~ ton i sm into 1 sma i li ,sm • 
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According to Nasafi, "God is the Originator of thing 

and nothing tmubdi( al-shay' wa -al-lâ -sbay' ) . "" However, 

since most of Nasafi's works are lost, we will turn to 

Sijist4ni, who is considered the greatest Ismaili 

Neoplatonist and whose main works are available, for a 

detailed exposition' of the classical Ismaili concept of 

tawlJId. 

In for~ing the concept of tawlJ!d, Sijistânî· 

supposes three possible relations between God and 

His creatures. He says that God is not free from 

either resembling the creatures in aIl aspects, or in 

sorne aspect, Qr not resembling them at aIl. In the first 

case, God would be redundant, for the creatures, owing to 

their total resemblance, ~ would take His place. In the 

second case, God would not be able to have absolute power 

over His creatures. Thus the o,nly befitting relation that 

remains between God and His creatures is the third one, that 

He.does not resemble His creatures at aIl, whether they 

are makhlOqât (physical creatures). or mubda(at (spiritual 

beings)." 

In 'order to understand Sijist4nî's exposition of 

the concept of tawlJfd, it appears that .the terms makhlOqat 

and mubda(At play an important role. , ' 
He seems tO have 

coined these terms on the basis of Qur'ânic vocabulary 

(VII,S6) ~al. lahu sl-khalq wa-al-amr (Verily His are khalq 

\ 
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(creation) and amr O(command»."',· The term makhlOq.tt is 

based on khalq, by which is .meallt the physical 

creatures, created in time and space, and the term mubda{St 

is based on amr or ibda{, °by which is meant the spiritual 

beings originated aIl at once (da[{atan or duf{atan 

w§qidah) , beyond time and space. 

The makhlOqât, according to Sijistânî are subject to 

attributes, finite, while the mubda{ §t are not subject to 

attributes and infinite. He further describes the two 

categories as being radically different: 

Thus, 

The finite (maqdOd) among the creatures' 
(al-khalq) do not participate with the infinite 
(g~ayr al-ma~dOd) among the creatures (al-khalq) 
in their beln9 negated with re~pect to the limit 
(nafy al-qadd (anhu) and they always subsiste And 
similarly, the infinite among the creatures do 
not participate with the finite and the infinite' 
always subsists due to the absence of 
partic ipat ion' between them (bi -zawcSl al-shi rkah 
baynahâ) .' , 

according to Sijistânî, while the infinite 

(spiritual) creatures, being self-subsisteQt, have nothing 

in common with the finite (physical) on~s, he insists that 

one must negate the characteristics of both kinds from the 

creator. Othertise, the ne~ation of tashb!h from God will 

be an incomplete negation. He says: 
j> 

Whoever remove~ from His Creator description, 
definition and- characteristic falls into the 
hidden tashb1h, (just) as the one who describes 
Him, defines Him and characterizes Him falls 
into the obvious tashb1h." 
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The tanzîh (absolute transcendence and otherness) of God 

thus cannot be attained exce-pt by the double negatioh of 

the characteris~tics of both mskhlOq§t 'and mubds{ At. He 

says ,. 

There does not exist a tsnzth more brilliant and 
more noble than the one by which we establish the 
tsnzth Qf our mubdi( 'by (using) these words in 
which two negations: a negation and a negation of 
negation (nafyun ",ao-nafyu nafyin) oppose each , , 
other.'1 

8y the first negation, Sijistâni means the negation of 

physical creatures, which are attributed (maw!iOf), fillite 

(maqdOd) and vis i b l e ( ma r ' î ) 1 and by the nega t ion of 

nega t ion, the spiritual beings which are non-attributed 

(lS-ma"'!iOf) 1 inf inite (la-maqdOd) and invisible (lâ -mar' r) • 

It is important to note that in the first negation, 'la' is 

used in the sense of 'is not' and, in the second, in the 

sense of 'un\, non-' as a pref ix 0 f nega t ion. Thi s, he has 

further explained in his Sullam al-najâh, saying: 

The third group (i .e. Ismailis) believe in 
negating from Him ~hat is found in the creation: 
whether attributed or non-attributed, defined or 
non-defined ••. what befits the two categories of 
affir~ation (îjAb) and negation (sslb).7l 

ThuB-, according to Sijistânt, the second negation is not a 

negation of)the previous negation, rather negation of the 

creatures whose characteristic is not having attributes, 

al he says 1 

That 
nor 

which has no 
characteristic, 

1 

1 

attribute, nor definition, 
is not God Himself, but 
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the Universal Soul, the Universal' Intellect 
and. aIl the simple/ substances (al-ja ",'hi r 
al-basî~ah), such as anqe-is." l 

Ot~rwiSj!" he would havè been led to self-contradiction. 

Sijistân~, 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 expla~n that the real 
proof is that wh~ch is neithed defined, nor 
non-defined. For 'we see in the defined and 
non-defined the state of pairedness of sorne 
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. 7 • 

The Ismaili concept of tawlJ!d, thus, in establishing 

God to be beyond both affirrnatior and negation, ends up in 

an absolute unknowability an~ unpredicability of God. This, 

~ however, poses two serious problems. One i~ the problem 

o~ ~orship 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 

pre,dicatedP The other is that if God ,has no resemblance 

whatsoèver with Hi~ creatures, then how did they come into 

existence? 

As for thé first ~ problem, it is true that double 

l'legation leaves no room for any personal link or prayer, 

as they say "no verbal expression or mental idea" 
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can be attri~uted to Him. However, the statement 

ascribed to ImAm Ja(fer al-~âdiq that "the true tawqtd lies 

between tashbth and ta(~tl" and further, Sijistâni's view 

that the people of qaq§'iq share something with aIl the 

other sects, not only with the anthropomorphists and the 

attribute-deniers, but âlso with the idol-worshippers, 

shows that there is a kind of personal relation with God • 
• 

The relation is however, not a direc.t one, but an indirect 

one, through the intermediaries (was§'i~) between God and 

His creatures: Thèse intermediaries are called qudud (sing. 

IJadd -- limit, rank, definition). As Sijistâni says: 

praise be to Allah who has appointed His qudud as 
intermediaries (was~i~) bet~een 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.'s 

( 
As it appears that the lower l]add depends on the 

h\9hèr and the higher has a greater share of~ the Word, 
, 

therefore; it is called the Lord (rabb) of the lower IJadd. 

And·the l]add from which other' qudOd descend or the ultimate 
, 

IJadd at which the other qudOd' come to an end, is called 

the supreme qadd, at whtch God rises from His abyss of 
, 

absolute incognisability. In other words, at this IJadd, 

He reveals Himself as a person. It is therefore called 

His 

Thus 

Primordial Epiphany or ma;har or 

the ~oncept of qudOd conveys 

determinatus. Deu~ 

th~ conc~pt of 
\ 

ma,hariyyah and a personal link is possible through this 
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Epiphany (ma,har) or succeeding Epiphanies (ma,ahir) from 

it. 

This supreme Epiphany, however, rests at the apex of 

the spiritual world, and it is not possible for every 

individual in the physieal world to have aecess to it. 

Therefore, there are physical qudOd eorresponding to the 

spiritual ones, through which an inQividual or a member 

of the ihitiatory da{wah may a~cend to it. However, in the 

physical world, aceess to the spiritual qudOd or to their 

ta'y!d, (spiritual assistance) is confined to the Prophet 

or the Imâm; the foeus in the material world is on the 

Prophet or the Imâm or in technical language, on the 

n§~iq (Enunciator) and asâs (Foundation) or the imâm and the 

qujjah (Proof), in their respective times. Since the IJudOd 

play a vital role in the. reeognit;on of tawIJ!d. let us 

attempt to shed sorne more light on their ~ystem. 

There is an elaborate system . of qudOd in 

'Ismailism. However, sinee it' is not possible to deal with 

the system and its terminology ln detail, we will try to 

touch only upon its salient aspects." The ~smailis base 

thè concept of qudOd on Qur'ânic verses s1eh as LXV:1, 

"And whosoever transgresses the limits (qudOd) of God, 

does verily wrong to himself," and Prophetie Traditions 

~uch as "There are five intermediaries (was§'i~) between me 

and my Lord (rabb):)~abrâ'tl, Mikâ'il, Isrâftl, the Tablet 
\ 
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(lawl]J and the Pen (qalam},"77 ~nd "1 received (the 

revelation) from the five and handed it over to the 

fi ve. "., • 

ln accordance with this Prophetie Tradition, the 

ismaili thinkers such as Sijistânt, Kirmânî, al-Mu'ayyad 

and Nâ,ir 

(al-qudOd 

~ 
broadly agree that there are five higher qudOd 

al-(§liyah) and five lower qudOd (a1-qudOd 

al-dSniyah), which are also called the spiritual qudOd 

( a1-l]udOd al-rOI]'§niyyahl and the physical qudOd 

(al-qudOd a1-j i sm'§niyyah) respect i vely. The spi r i tual 

qudDd are mentioaed in the above Tradition in ascending 

order. Their physical counterparts are' the n§~iq 

(Enunciator), as,§s (Foundation), imâm (Guide), bâb (Gate) 

(Proof) in descending order. The and 'qujjah 

qudQd are 

al-leu1l r 

also given philosophical names, such 

'spiri tual 

as a1-( aq1 

(Universal Intellect), al-nais al-k u11 iyyah 

(Universal Soul), jadd (Glory), iatq (Ope~ing) and khaya1 

(Imagination), corresponding to the Pen, the Tablet, 

Isrâfîl, Mikâ'îl and Jabrâ'îl respectively.'" 1 smail i 

writers are not consistent in the usage of terminology and 

in the number of qudOd specifi~d, nonetheless" they all 

agree upon the central and pivotal role played by these in 

the recognition of tawqfd. 

According to them it is these qudOd 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 

say~: 

The names are distinct signs (a'l&m) through 
which access to the named (musamm'A) ls 

'obtained, and they are of two kinds: the names 
which are spelt and composed (asm&' muhajjah 
mu'allalah) of letters which a writer writes and 
erases and the names which are living, -speaking, 
rational and noble (a5mB' qa~h nB~iqah 
shar!fah), such as the infal! ible prophets, 
legatees and the imâms, who are the signs of the 
hereafter, the guides of taw~rd and the 
intermediaries between the worshlpper and the 
Worshipped One.'o 

Al-Mu'ayyad continues: "Thus when God says: 'To God belong 

the most beautiful names; so calI Him by them,' (VII:l80), 

He ~eans 'Seek access to Him through His names.'"ll Thus 

the qudOd, through their mediat ion, provide an indirect 

persolal link between God and His creatures. For this 

reason the Ismailis apply aIl the names and a t tributes 

ascribed to God to the l]udOd, for they can be applicable 

only to His Epiphanie aspect. 

We come across numerous sayings attributed to their 

imâms which, signify thi s view. For instance, it .... 

attributed to Imâm <Ali that he said: "1 am the First and 

1 am the Last and 1 am the Manifest and 1 am the Hidden 

and 1 know everything. ".Il Also he said: "1 am the Face of 

God and 1 am the open Hand of God on'the earth and 1 am the 

Side of God .... "'3 ln the Ta'.,îl al-Shari'ah, it is 

attributed to Imâm al-Mu<izz that, concerning the ta'"",îl 
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of wL. ilAha illA AllAh,w he said that it means: wLA imâm 

il,l. Imjm al-zamBn (There is no ImAm except the Imâm of the 

time)."'· Also i t is attributed to ImAm Ja(far al-~âdiq 

that he said: "Through us God is worshipped and through us 

He is obeyed. 

obeyed God and 

Thus he who has obeyed us, has indeed 

he who has disobeyed us, has indeed 

disobeyed God."'S Thus il 1 though a personal relation with 

the Supreme Godhead is not possible, there is a ..... personal 

link with His Epiphany or Epiphanies, in the spiritual 

world in the form ~t the Universal Intellect, and in the 

physical world in the form of the Prophet or the ImAm. 

This view has been very suce inctly expressed by Ismaili 

writers. For instance, Ja( far b. Man~ûr al-Yaman says: 

wkull qA' im ff (a~rihi ism Allâh (Every Resurrector ( i • e. 

ImAm) in his time is the name of God) • "l' Ibn Hânî 

Andalusî (d. 362/973) , the famous FAt imid poet, praising 

ImAm al-Mue izz li-dtn Allâh says: 

.. mA shi 'ta lâ mâ shâ'at al-aqdâr 
fa'qkum fa-anta al-wAlJid al-qahhâr -
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 ImAms is undoubtedly very often articulated 

and unequivocal in Ismailism. Nonetheless, this practice 

is not confined to Ismaili writers, but as indicated 
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earl ier, is a general Shiite characteristic. Further, the 
.' 

concept of ma;hariyyah has also appealed to Many SOft -wd .. ters. In their case, the divine names and 

attributes are applied to the Perfect Man as the 'ma;har of 

God. In this way the concept of l}udOd or ma;hl!riyyah has 

l:)een 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, Pure and simple, 

devo id of multiplicity, then how did the universe with 

a11 its diversity and mul t i plic i t'y come into 

existence? The classical solution adopted by Neoplatonic 

philosophy of late antiquity was, of course, to assume 

that being originated as a process - of emanation from the 

One. Emanationism is defined , as "the 
. 

process of 

derivation or mode of origination, immediate or 
\ 

Mediate, of multiplicity of beings whether" spiritual or 

mater ial f rom the eternal source of aIl beings, God, 

of Whose being consequently they ,are a part and in 

Whose nature, Iothey somehow share."" 

Th~ Ismaili thinkers a~opted the Neoplatonic concept 

of emanation, but wi th mod if icat ions according to 

their concept of creation. They basically agreed vith 

the emanationist tenet that "nothing can come from the One 
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but the one"," i.e., from the-'FIr-gt Principle can come 

only the First Intellect (nous). However, ,the First 
'-------

Intellect according to Neoplatonism. proceeds from the One 

by 
~ 

the prpcess of emanation, whereas according to 

Ismailism, it comes forth througft His Command (amr) ot--W.Qrd .... 

(kalimah) in the act of ibdâ{ .'0 

The reason for this modification is obvious: 

1 f Emana t ion i sm was understood in the abové sense~ it 

could have contradicted their concept of tanzîh, the 

absolute ~ransçendence and otherness of God from His 
• 

creatures. For, in the case of emanation, as we will see 

later, some kind of homogeneity or 'tashbîh between God and 

His creatures cannot be excluded. Thus the Ismaili 

thinkers have taken recourse to a creationist concept--

the concept of creatio ~x nihilo or ibdA{ -- which upholds 

. the otherness of God from His creatures.'l ,Yet their 

concept of ibdâ{ applies, stçictly speaking, only to the 

First Existent which is identified with the First Intellect. 

ln Islamic thought, as far as the term ibdâ{ itself 

is concerned, it is derived from "badî(", which is one of 

the beautiful names of God, mentioned twice in the 

Qur 'An (II: 117 ; VI:lOl). Etymologically, it is the IV , 

form of bada{a (from the root b-d-{), in which form it is 

not used in the Qur'ân. However, Muslim lexicographers 

hold that badala and abdala can be used interchangeably • 

\. 
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As AbQ ISQAq says: "Badi( is derived from bada(a and not 
-al 

fr~m abda~a, which is more in usage in speech, but if bada(a 

is used, it is not wrong."'2 Li tet'aIly, i t means "to 

create something i wi thout a prior pattern or 

exampIe."" Te~hnical\y, its meanings in various disQiplines 

depend on the i r resped t ive wel t anscha uungs • 1 n t heology i t 
\ 

is used in the sen1e of temporal creatio ex nihilo," 

i.e., everything is created directIy by God Himself. In 

Muslim philosophy perhaps it was Kindî (d.S73 A.D.). who for 

the first time defined it as "i;hAr al-shay' (an lays 

(i.e., to make appe~r a thing fro;n nothing),"" .or "ta\'y!s 

al-aysiyyAt Imin lays (i.e., the existentiation of existents 

f~om non-existence)."" Kindi's definition, however, does 

not differ much from that of the mutakal1imOn. The later 

philosophers s'uch as Fârâbi and Ibn Sînâ used ibdA( in the 

sense o~ Neoplatonic emanation or eternai creation." As 

FArAbi in his (UyOn al-masA'il says: 

Ibd§( is the preservation of the perpetuality of 
the thing whose ex~istence is not by itself 
(li-dhAtihi); the perpétuality which is not 
Iinked with anything from among the causes except 
the essence of the mubdi( .f. 

According to Ibn Sinâ: 

Ibd§( 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 Farabi and Ibn stna, . by ibdâ( is meant -
the emanation of the First Intellect from the First Cause, 

vhich, according to the .former, is the .' First Existence 

(al-tlujOd al-atltlal) and according to the latter, the 

Necessary Being (al-wlJjib al-wujOd). From the Fi rst 

." Intellect emanates multiplicity. This multiplicity, 

hovever, is not in its essence, but takes place by 

accident (bi-l-(araq), i.e. by its relations. ln Fârâbi's 

vie" , the First Intellect has two relat ions: its 

cpntemplation and comprehension of the First Existe.(!ce and 

its contemplation and comprehension of i ts own essence. 

By the former, the second intellect emanates and by the 

latter, the highest sphere (al-falak al-a(lâ) with its 

c· matter and form which latter i5 its soul. 1oO In Ibn 

stn.â's vie", th~ First Intellect has-three rela"tions: its 

comprehension of the Necessary Seing, from which the 

s.cond intellect emanates" its. cOJllprehension of its own 

self as a possible being, by which the "Farthest ~sphere 

( al-falak al-aqfâ ) emanates, and i ts comprehens ion of its ... 
• 

ovn self as a necessary being by something else, by which 

the soul of 
r 

the Farthest sphere emanates. 101 

As for the 1 smail i thinkers, as S. Pines remarks, 

they~ ~stitute a border case. 1 • a They agree with 

the mutakall imOn insofar as ibdlJ ( means the 

existentiation of something from nothing through G9d's 

o 80 



o 

o 
(, 

-
o 

l 
1 

E 

,> • . .. 

~ - - # .,. -- • 

Command, but they do not agree 
\ 

with them with regard to 

temporal dreation 

by God Himself. 

and the creating of eve,rythntq directly"'· 
"1-

Temporal crea~ion entails anteriority or J 
co-eternity of time with God and creating everytning 

dir-ectly 'is against His glory.10l T'p'H...~ ibdA(, according to 
- .......... <:::.::..~ 

them, only means the extra-te~ral or~gination of the 

First ~Intellect. AS Nâ~ir Khusraw has ve~sified this 

c.oncept: -
,-'" 

ma-kun hargiz ba-dû fi(ii iqâfat gar ~hirad dâri 
ba-juz ibdâ( -i yak, mubda{ ka-lamlJ a1-{ ayn aw adn.t 

-
Never ascribe to Him any act, if you have 
intellect 
Other than the ibdâ( of the one Originated Seing 
(the mubda{, i.e. the First Intellect) • 
Which ·(act) is like the twinkling of an eye or 
even quicker. 10f 

Their emphasis on the extra-temporal nature of ibdâ{, 

however, may also align them with the ph il osophe r s, at 

least in upholding the eternity of 
D
the world of the 

intellect, as has been pointed out by sorne scholars. 10 1 • 

Like the philosophers, ,they too, seem to be aware of this 
\ 

consequence and try to show i ts 
' .. con t i ngency by 

demonstrating the traèe of pairedness in the very act of 

ibd.t(, which results in the 'mubda{. As Kirmlfti say,s: 

1 ndeed ibd4{ turns out single- ( fard) f rom one op 

aspect and a pair (zawj) from another, 50 that 
by the existence of pairedness (izdi~'j~, wbich 
is the sign of origination ('yat al-Hrhtir'() 
in ex i stence,' the proof ... y be establ1.hed 
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that ibdâ( is not a parte ante eternal (azaliyy 
al-awwal), rather it in its existence cornes to an 
end towards its mubdU (may He be purified) i.e. 
Originator, and by the existence of singieness 
(fardâniyyah) ln it, the proof may become 
evident, that it is the first of origination 
(allllt/al al-ikhtirâ() ,106 

Thus the worid of in tellec t may be considered eternal 

ontologically; logically it remains contingent., according 

to/them, because its existence is not by itself, rather by 

i ts mubdi ( • 

They agree with the philosophers, .. in that, from the 

First Principle cornes forth only t~ First Intellect, 

which is the source of multiplicity, not by its essence, but 

by i~s relations. 101 Nonetheless, they di f fer f rom the 

philosophérs on the nature of the First principle. In the 

case of Fâ râbî and 
.. 

Ibn-Sinâ, although they use ibdâ (, the 

rnanne-r in which they expIa i n the proceeding of the First 

1 ntellect from the First \r:" inc iple does not dif fer from 

the process of emanation. That is to say tha t, 

according to them, ex i stence emana tes f rom the Ex i stence 

(Le. the First Existence ,)r:" the Necessary Being)., 

Accord ing to Sijistânî, the asc r iption of 

existence (hastî = wujûd) to the Existentiator (hast-kun '" 

God) is not free from two cases: either He does not require 

existence, or He cannot subsist wi thout i t. In the 

former case existence becomes superfluous and redundant 

(afzûn),lO. in the latter, God becomes equal to the 
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existentiated (hast-kardah = makhlOq) and hence He Himself 
, 

becomes redundant. 109 Since both cases do not befit His 

glory, t herefore .i t (exi st~flce) must be nega ted f rom Him. 

According to Hi m, ex i stenc e is ascrîbed (only) to the 

existents which can be ei ther concei ved to be 

non-existent, or conceived as a thing above them which 

subdues them (i .e. the "possible" and the "necessary", 

respectively) . These existents fall under three 
, 

categories: the Intellect (there is only one Universal 

Intellect for Si jistânî) wrlich is above them and subdues 

but i tself neither becomes subdued, nor 

non-existent. It is the noblest of the e·xistents 

brought into existence by God' 5 Commando The second 

category is the form of the realms of Nature (mawâlîd-i 

~abî{î), and the exoteric aspect of the laws 

(sharî(at-hâ), which bec orne both subdued and non-existent, 

and the third is the hurnan form (i.e. the Soul) which . 
becomes subdued but not non-ex i stent. Si nce ex i stence 

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 

i 5 nec.essary to remove i t from God in every aspect. 

Thus, Sijistâni concludes, it is repugnant to ascribe 

exi 5 tence to God, for aIl existents have come into 
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existence by His Command (farmân) .110 

The Ismaili thinkers, thus, by moving the position of 

the Creator-Originator beyond conceivable existence apply 

the hi gher philosophical category of existence (the 

"necessary being") to the First Intellect, just as they 

apply the higher theological categories, the divîne names, 

to the Intellect by removing God even beyond Mu(tazilite 

transcendence (see above, p.65). Their main disagreement 

wi th the philosophers concerns the nature of the 

comprehension of God by the First Intellect. This, in the 

emanationist system, lS a corollary of the homogene i ty 

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

- -However, in 1 sma il i sm and pa r tic u l a r l y for Ki rmânî, s ince 

God does not come under the category of existence, His 

comprehens i on by the First Intellect is not poss i ble 

(see below, pp.l62-64). 

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 
1 

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 existentiat ion, 

w i th the concept of tawl]îd. Kirmânî has devoted ample 

space in his works to the refutation of the concept that 

the First Intellect came into being by emanat ion -
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( fa yq) • JJ l P rio r to Ki rmân i , however, i t i s not known 

whether an~ other Ismaili writer had tried to refute it 

directIy. Sijistânî uses the term ifâqah l12 and. its 

cognates, but from the context of his usage, it appears 

that he uses them in the sense of ifâdah, meaning 

'teaching' or the 'giving' by a higher ~add (rank) to a 

lower qadd, and not in the technical sense of fayq.113 He, 

however, seems to reject emanation indirectly by 

rejec~ing God's being substance or cause of the world. 114 

He also rejects it by saying: 

God is more glorious and more exalted than that 
His action (coming) from Him (filluhu 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.11!l 

- "The Ismaili thinkers are, thus, neither in total agreement 

with ~he concept of ibdâ( as held by the mutakallimûn, nor 

with that held by the philosophers. The underlying reason 

is that these concèpts not only fail to comply with the 

conditiGns deemed ü necessary by the Ismailis for their 

concept of taw1Jîd, but also with their doctrine of the 

continui ty of Divine guidance and the I.J need for 

hierarchical teaching through qudOd. 1 f the existents 

emanate directly from God (in the case of Emanationism) or 

if everything is created by God Himself directly (in the 

case of temporal creation) and if in both cases everything 
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has a direct relation with God, then the concept of-

the necessity of the 1]udûd as in t e rmed i a rie s between God 

and His creatures loses its val ue. Thus, keeping in 

view thei r basic tenets, the 1 sma i lis developed a,n 

interpreta t ion of their own as they did with other 

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

mutakallimOn and th~ philosophers 'and, at the same 

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

Corbin observes: 

La théosophie ismaélienne conserve l'émanatisme, 
mais seulement à partir du premier ~trei elle 
affirme l'acte créateur, mais non pas d'un être 
qui serait déjà de l'être, voire l'Etre 
suprême. C'est ce qui fait son 
originalité. Ni créationisme à la manière 
de l'orthodoxie exotérique, ni émanatisme à la 
manière des falâsifa néoplatoniciens. 116 

As for the Ismaili exposition of ibdâ( / the Ismaili 

thinkers basically agree' with Kindi' s definition of ibdâ{. 

As Sijistânî, who identifies ibdâ( with amr (command) and 

waqdah (onene~s), says: 

It is his amr and waqdah from which is the 
existentiation of the existents, not from an 
existent and a thing (ta'yis al-aysiyyât lâ min 
ays wa-lâ min shay').111 

They also use Kindi' s terminology,. such as aysll' and 

lays. Nonethe less, the. 1 sma i lis differ in their 

interpre~ation of it from Kindi. Kindi uses ibdâ( in the 

sense of temporal creatio ex nihilo/lU while the 

Ismail is con fine its usage to the non-temporal primordial 

. 
\. 



( 

c 

c 

, . 

origination of the First Intellect (al-(aql al-awwal). 

It is attributed to I91âm al-Mue izz that he, explaining 
.... 

the verse "wa mâ amrunâ i11â waqidah ka-lam!] bi -a1-ba!jar 

(And Our command is but., one, as the twinkling of an eye )" 

(LIV:50), said: By mâ amrunâ illâ walJidah (Our command is 

but one) , God has made an allusion to the fi rst uni ty 

( wa1Jdah) out of which multiplicity rkathrah) came into 

ex i stence ••• and by ka -laml] bi -al -ba~a r (1 i ke the 

twinkling of an eye) , to i ts ex i stence which was 

non-temporal (bi-lâ-zamân), and this is called ibda{ .l20 It 

is also attributed to him: 

Thus 

The Intellect is the originated (mubda{) substance 
b'rought ir.to existence from non-existence aIl ,at 
once w i thout any t ime f ramé. l 2 l 

the Ismailis confine the usage of ibdâ< to the 

origination of the First Intellect, with which, however, 

the Divine Command or ibdâ{ became one. 

The Di v i ne Command, accord i ng to them, 

power (al-qudrah' al-tâmmah) • Hence i t was 

is the p~ect 
( 

\ 

all- i nc ~us i ve 
( 

and for whatever it was possible to come into existence, 

came into existence all at once and altogether within 

the First Intellect. Sijistânî says that the Intellect 

is the centre of both the wor Ids (ma rkaz- i dû j ahân) , l :Z.2 

and the seed of both the worlds (tukhm-i dû jahân)12J is 

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

or multiplicity, came into existence from the Un iversal , 
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Intellect through his amr or waqdah, not directIy from God 

through emanation. ~ 

Sijistânî, in order to retain God' s transcendence 
• 

and otherness uses the term wâqid or one in three senses: 

al-wâl}id al-aqad (the unique one), which is God Who 

neither multiplies, nor increases nor, i s compat i ble 

(with anything); al-wâl}id al-mal}q (the pure one), which is 

His Comm?nd by which He ... originated the creatures; and 

al-wâl}id 6al-mutakaththi r ( the mul t iple one) , which 

increases and is the first originated by His Command, who 

is not free from the union of the command with it. ll4 The 

union of the D~~ine Command and the first originated being 

the First Intellect -- seems to be extremely important 

the exposition of how the many came forth ftrom the 
~ 

in 

one. Logically, although the First Intellect and the 

Command are considered two separate things, ontologically, 

they cannot be conce i ved without each other .. On 

the ontological level, the Command is united with the ., 
First Intellect and it is because of this unit y that the 

First Intellect has become the "multiple one" and hence 

~he source of multiplicity. 

l t 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.) • Abû ljâ t im Râzî reports that according to 
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Anax imenes: 
\\ 

\; 
The Creator ••• is the One Who does not multiply 
(huwa aqad lâ yatakaththaru). He originated the 
form of the element (~ûrat al-{ un~ur) and the form 
of the element also i 5 one (wâIJ i dah) but i t"'" 
multiplies and the form of the intellect emanated 
f rom i t • 125 

According to Shahrastânî' s report: 

He is Ohe but not like the one of the numbers. 
For the one of the numbers mult iplies" but He does 
not multiply.1H 

Râzi commends Anaximenes' Vlew and considers it close to 

the dOctrine of the people of taw1]îd.
o 

Here i t appears 

that the Ismailis, in order to e~tabl i sh the' pr ime role of 

the Command or ibdâ< as the intermediary between the 

Creator and the creatures without any resemblance between 

them, have given preponderance to the Anax imenesian concept 

of the "unique one" and the "multiple one"127 over 

that of Neoplatonic emanation, which, according to them, 

i5 not free f rom the implication of the sharing of 

the same substance, both by God and His creatureS. 
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CHAP'l'BR 1 1 1 " 

Kirmant~ 'Contribution to the lamaili Concept of Taw~td 

,A. ~actors in the formation of Kirmlni '8 concept of 

ta,,~td 

Although we do not know much about Kirmânî'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 naturaLl . ..y , have contributed to 

the shapi ng of his thinking. They are pa r tic u 1 a r l y 

reflected in his concept of ta~qîd, as we will see later 

on. Before dealing directly with his concept of tawqîd, 

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

of the problems as described in his own'works • 

. 
B!!!g!~y! !!!~ ~2~!!! e!2~!!!! .. " 

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

'to be the golden age of the Ismaïli da(wah. However, it 

appears to, be an equally chaotic one, full of 
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controversies and confusions. 'Kirmânî was given the 

- responsibility of directing the dp{wah in these times, and 

therefore was directly concerned with aIl tQe issues of 

safeguarding its interests. On the one hand he was 

entrusted to make it coherent and on the other, 
1 

uncontroversial. In this capacity, Kirmânî faced two 

types of problems: those which he inherited from the 

previous dâ{ îs, and those which were created in ,his own 
, 

time by the extremist dâ{îs. The problems, whic~Kirmânî 

had inherited from the previous dâ{ îs were 'related to 

controversies between two important dâ{îs -- Abû ~âtim 

Râzî and Abû Ya(qûb Sijistânî -- ,over the views expressed 

in Nasafî's Kitâb al-Maq~ûl. Kirmânî referring to these 

controversies says: 

Their dispute did not only pertain to the 
(urû{ (secondary princ ipIes), in which di f ference 
of opinion is permissible if their u~ûl 
(fundamental principIes) are sound, but also in 
the u~ûl, ••• in which it is not permitted. 1 ' 

Further, referr ing to al-MalJ~ûl, he says tha t there were 

inc-onsistencies: 

••• particùlarly pertaining to tawqîd and the 
First Intellect •.• , which, when the people of 
the guiding da{wah would come to know, would lead 
them to disagreement and confusion in the paths 
of tawqîd and reco~ni t ion of. qudÛd. 2 

Kirmânî considers the dâ{îs to be the senses of the body 

of religion. AS in the human body, if one sense fails to 

perceive one thing, 
t 

the other senses compensate for it, 
• 
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and Kirmânî, as a dâ(! could not afford to let the 

controversies be perpetuated. Ther~fore, he had to make 

special efforts to clarify the subjec~ an~ to resolve the 

controversies. 3 

Further, the controversies would have been a weapon 

-in the hands of their adversaries wi th which to attack 

their mission. This can be inferred from a passage in 
{/' 

thé al-Iftikhâr of Sijistânî: 

.. -

There are many books attributed to our 
denomination in which thé 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 tpe 
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 ë;l way for the trouble, he 
rushes towards it and exaggerates it.· 

Among the problems faced at this time, the most crucial 

seems Dto be that of the divinity of Imâm al-I;Iâkim. The 

problem was not a new one, but a recurrence of the old , ~ 
extremist view. The problem of the divinity of the Imâm has 

always been a crucial issue in Shiite Islam. According to 

Shahrastânî, sorne of the Shiites fell either into the 

remissness of anthropomorphizing God, or i nto the e rror 

of exaggeration of the deification of sorne of their 

1 mâl1\s. 5 Al-Nu(mân, in his Da(â'im al-Islâm, mentions 

numerous such incidents.' Among the Twelver sources, such 
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as al-Kati of Kulayn! (d. 329/940), we find materia1 which 

ascribes sorne kind of divinity to the qujjah (Proof) of God, 

the Prophe t or Imâm. For instance, it is attributed to 

the Prophet that he said: 
A 

The qujjah of God is before 
creation and after creation. 7 

creation, with 

It is not difficult to understand that thi s Tradi t ion 

imp1ies sorne sort of divine nature in the qujjah of God • 
. 
This has been further clarified by Mullâ .~adrâ 

(979/1571-1050/1640) , in his commentary on Kitâb 

al-qujjah, in which he says: 

Despite his (qujjah'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 be10ngs to sanctity and 
divinity (al-taqdis wa-al-ulûhiyyah) and the other 
to corporeality and humanity (al-tajsim 
wa-al-bashariyyah). Thus it is a1most allowed 
to worship hj.m--aJter the obedience of God, for he 
is the vicegerenf of God in the terrestia1 world.' 

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

Imâm, each-one in-his respective time, is the Supreme Name, 

or the living and speaking Name of God. But by this, 

the main line Ismailis did not mean that the 

absolute Oivinity was incarnated in the Prophet or the 

Imâm. They considered the Prophet or the Imâm as the 

intermediary (wâsi~ah) between God and His creatures. Thus 

according to both Twelver and Ismai1i sources 1 the 

dei'fication of the Imâms has been rejected by the Imâms. 
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AI-Nû(mân mentions how Ïmâm (Ali had those who pronounced 

his divinity burnt~' He also mentions how Imâm al-Bâqir 

and Imâm al-~âdiq exonerated themselves respectively from 
\. 

Mughirah b. Sa( id and Abû al-Khattâb who had declared their 

divinity.10 

During Imâm al-~âkim's time, as mentioned ~arlier, 

a number 
( 

of dâ(îs believed in and propagated his divinity. 

prominent among them seem to be Abû AIlâh 
'\ 

MUQammad b. 1 smâ (îl Da rz î, l;Iamzah b. ,( Al î and }jasan b. 

l;Iaydarah known as Akhram {the one with thè perforated 

nose).l1 -According to sorne sources, al-l;Iâkim favoured these d 
dâ( îs and therefore, these have atcused him of inclining 

'1 

towards the dâ(îs' views. 12 But there are others who 

reject such a Vlew, such as Rashîd al-Din, Maqrîzî and 

Ibn Khaldûn. Rashid al-Din, referring to al-Hâkim' 5 • 

p~ety, godfearing and strict observance of sharî(ah, says 

that in 403 A.H. al-l;Iâkim 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 prost rate (to him) and 
they 'should not address him by -"Our Lord, 
(mawlân&)", for this meaning is the prerogative 

'of God, He should be addressed only by 
"Peace be upon you and Allah's mercy and His 
bI~sJ5ings (al-salâm (alayka 1 wa-ralJmat Allâh 
wa-barakâtuh) ,P/l3 

The same author aIse mentions other measures taken by 

establish the strict injunctiens of . the 

sharî(ah, such as the prohibition of alcohol and other means 
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of amusement, for example singing and dancing. H This shows 

that ~e claim of divinity made by sorne dâ(!s regarding 

'* 
al-~âkim was against his religious policy. 

Nonetheless, whether al-l;Iâkim was inclined toward 

the views of the extremist dâ{ îs or not, they openly 

preached hi s divinity and this had serious repercussions, 

creating discord and, confusion within the da{wah. 

Farghâni wrote a letter to Kirmânî claiming: 

H.e who recognizes the living Imâm of his time is 
superior to the communities who have passed away, 
(even) a prophet, or a legatee or an imâm. 15 

He', who worshipped Allâh, from among the 
creatures, his wOrship is for a person (shakh~) 
in which there is no soule And Allâh is a name, 
of which the alif resembles length, the lâm F width 
and hâ', depth, thus He is long, wide and deep • 
••• This is the attribute of the name "Allâh", 
which means a person (in which there is no 
SOUl).16 

Kirmânî also quotes Farghânî as' believing: 

Or, 

The Worsh i pped 
the Faithful. 11 

One is the Commander 

YdUr Resurrection has taken place and your 

l;Iasan 

cye le of concealment has come to an end. II .Y 

Or, 

Sharî{ah, tanzîl and ta'w!l are superstitions, 
trivialities and superficialities, upon which 
salvation does not depend. 19 

It is obvious that such teaehings were diametrically 

opposed to the concept of tanzîl and ta'w!l, or ~âhir and 
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bâ~in and particularly the concept of God as held by 

Kirmânî. In his wâ{ î~ah, he tries to admonish Farghâni, 

telling him to repent for and abandon such heretical 

belief s. Referring to the deification of al-~âkim in 

particular, he quotes the Qur'ânic verse: If At i t the 

skies are ready to burst, the earth to split asunder, and 
. 

the mountains to fall down in utter ruin" (XIX:90). 50 

they (Farghânî and his followers) are in the position 

of those (kâfirûn) who declared that al-RaQmân has ohildren 

(XIX:88). l n 0 the r w 0 rd s , Kir mâ n î likeps this belief 

w i th the Chu r c h do 9 ma 0 fin car n a t ion, wh i chi s ,of cou r se, 

unacceptable to the Musl ims. 

The repercussions of the 
. 

controversy were not confined 

to the circle of the da{wah. They had serious social 

consequences too. It is narrated that once a group of the 

extremists entered al-Jâmi< al-(Atîq and gave the QâQî of 

the mo?que a letter beginning with ~Bism Allâh al-~~kim 

al-Ral]mân al-Ral]îm" 'and they compelled him to announce the 

divinity of Im~m a I-Hâk im . . This action of the extremists 

caused a quarrel with t.,e people in the mosque, as a result 

of which the extremists were killed. 20 
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Polltlcal ~oblem. -3------- --------
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The deification of Imâm al-I;lâkim, in addition to creating 

pr~lems in the da{wah and in the sôcial order, also 

had political repercussions. The Fâtimîd state was based 

on and achieved through the operations of the da(wah, which 

invited people to join their mission on the basis that the 

Fâ~imîd Imâms were from the progeny of the Prophet and, as 

his successors, were charged with continuing his mission as 
~ 

the vicegerents of God on earth. However, they did not 
, . 

claim that the Imâm was God Himself, and\ the activities of 

the extremist dâ( îs made it difficult to convince the 

Muslims to continue their support for the Fâtimîd cause. 

Further, as referred to in Chapter One, there was 

a fierce contest between the (Abbâsîds and the Fâtimîds 

for supremacy in the Islamic world. This had resulted in 

the issuing of a manifesto' by the (Abbâsîds in which 

they attempted'to falsify the genealogy of the Fâtimîds 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 Fâtimîds 

and the Zayd i tes. Kirmânî's al-Risâlah al-Kâfiyyah,21 

which he had written in refutation of Zaydism and the claims 

of the Zaydite Imâm, Abû al-I;lasan al-HârOnî, shows that the 

Zaydite Imâm had attacked the imamate of al-~âkim and the 
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o l sma i li fa i th as a whole as an unbe lie f' and heresy. This 

had also caused great damage to the da{wah in the region 

of Kirmân. Thus Kirmânî, in addition to undertaking the 

rectification of the internaI problems of the da{wah was 

also pressed by the political problems. 

It is not possible to give a detailed account here of the 

intellectual issues current during Kirmânî's time. 

Nonetheless, it will be useful to touch upon those which 

seem to have contributed to the formation of his thought. 

It is weIl known that one of the dominant issues, in 

the domain of both philosophy and religion, has 'always 
. -~ 

been how to attain eternal happiness (sa {âdah, 

eudaimonia).22 Kirmânî, being a philosophically-minded 

theologian, was aiso preoccupied with this issue. However, 

since there were different approaches to it, i t would be 

appropriate to mention them briefly in order to 'clarify 
" 

Kirmânî's position. 

The different approaches with respect to the attainment 

of eternal happiness. for the conven ien'ce of our study, 
, 

may be divided into three categories: 

(i) through acting upon the injunctions of the 

sharî (ah in the literaI sense w i thout being 
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concerned with understanding of wisdom (qikmah) or 

philosophical meanings hidden in them; 

( i i)- through philosophical comprehension of the 

meanings or realities of the existents without being 

concerned with acti~g upon the injunctions 'of the 

sharf( ah; and 

( i ii ) through acting upon the injunctions of the 

sharf( ah and understanding the wisdom contained in 

them. 

These approaches were represented by the literalists, 
.,..~' 

the philosophers and the mutakall imûn respectively. In 

this repect, the Ismaili thinkers essentially fall into the 
~ 

third category. However, . they attach to it an 

additional prerequis~te that both the form'of the pradtice 

and the wisdom contained therein cannot be compçehended 

without their being taught by a living, inspired 

(mu'ayyad) teacher~ namely, the Prophet or the Imâm, as 

mentioned before. lJ Further, since the knowledge which 

the i nspi red teacher imparts cannot be comprehended by 

every individual of the sodality of the da(wah equally, it 

is necessary tQ have an intermediary hierarchy between 

the Imâm 'and his followers, to traM;mi t' knowledge and 

wisdom from him to them according to their capacity. 

hierarchy is called the q udûd,' as ment ioned before. Z4 

This 

99 

\t. 



:-) 
...-# 

( 
\ 

Furthermore, the corpus of Ismaili literature shows 

Ismaili thinkers have attempted to demonstrate that 

~ the idea of the qudOd 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 needs, 

as we will see below. 

Prior to Kirmânî, it has been observed, Sijistânî had 

attempted to demonstrate the perenn ial need for thi s 

hierarchy by blending Qur'ânic images, such as the Pen and 

the Tablet, with Neoplatonic terms, such as the Intelléct 

(nous) and the Soula 2 5 These qudûd are both in the 

spiritual world as weIl as in the physical. The 

spiritual l]udûd are the Pen, the Tablet, Isrâfîl, 

Mîkâ' îl and Jibrâ'îl, or the Un i versa l Intellect, 

Universal Soul, jadd, fatl], and khayâl, as ment ioned 

earlier. Sijistânî;; confines the number of spi ri tua l q ud Dd 

to five, but the number of his physical qudûd far exceeds 

the number of spiritual qudûd. The physical l]udûd are, as 

mentioned in his Tuqfat al-musta'jîbîn, in descending order, 

the nâçiq, asâs, imâm, qujjah, yad, dhD al-imti~âfj, 'dâ(î, 

ma'dhûn muçlaq, ma'dhûn mal]dûd, mu'min and mPstajîb.1' It 

appears that Sijistânî's system, despite sorne differences 

in the t~rrninology used and the number of qudOd specified by 
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different dâ(!s, continued till the time of Kirmânî. 

On the issue of qudûd Kirmânî's position is 

problema tic. In his Waqiyyah (and in sorne cases in the 

çR§qat also) he adheres to the pentad system of the qudûd. 
1 
\~e says:, / 

~Know that between us and the True Worshipped One 
- may His Grandeur be exalted there are ten 
qudûd. Five of them are spiritual in the world 
of the Intellect, such aS' the Pen, ti'le Tablet, 
Jibrâ' il, Mîkâ' îl and Isrâfîl, and five of them 
are physical, such as the nâ~iq, asâs, imâm, 
qujjah and dâ(î. 21 

But on the other hand, in hi~ RâlJat, he advocated very 

clearly the necessity of the' ten intellects or the ten 

spiritual qudûd and their corresponding ten physical quclûd. 

This seems to be an obvious attempt to harmonize the 

Ismaili system of qudûd with the ten intellects of Fârâbî 

which, in turn, was an amalgam of the Pe ripa tet ic and 

Neoplatonic concepts of the Intellect. 2B 

Kirmânî, explaining the cause of the existence of the 

ten intellects, says : 

Since the blessing (barakah) which pours forth 
from th'e Holy Abode (dâr al-quds = world of 
ibdâ(), 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-mâ) from its genus, nor could they 
come close to it due to their imperfection, 

• 

-

the divine providence (al-{ inâYBh al-ilâhiyyah) ~ 
out of mercy (raqmatan) for them decided to 
make it (Le., çhvide it) into ten gra.des.:n 
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This princip1e which he calls 'Thê Balance of Rel igion 

(mîzân al-diyânah),' according to Kirmânî, comprises aIl 

aspects of existence: the world of i bdâ( , 

.~ '\acrocosm, microcosm, etc • And it is this principle upon 
• 

which the institution or the world of the physical qudOd is 

based. Since the physical qudOd lead the souls to the 

world of ibdâ ( , the world of bliss and eternal happiness, 

Kirmânî compares them- with 
f, 

an alI-inclusive 

self-sufficient city v{madîJ1ah jâmi (ah mustaghniyah) , J 0 which 

i s the abode of ete r~al peace and happi ness. ' In hi s Râ~at, 

which he has written on the explanation of the principle of 

mîzân al, -diyânah, Kirmânî also indicates, how the 

intellect attains peace and happiness by attaining the 

knowledge of tawqîd through the recognition of the spiritual 

an~ physical qudûd. 3l 

The purpose of this brief description is to indicate 

what were the major intellectual issues in Kirmânî's time 

and how he attempted to deal with them. As far as 

Fârâbj's influence is concerned, the impact of at least 

three of his ideas The Attainment of Happines5 (Taq~îl 

al-sa(âdah),32 The Virtuou5 City (al-Madînah al-Fâqilah)JJ 

and The Ten Intellects (al-(UqOl al-(ashar)J4 can be easily 

discerned 

magnum 

ln Kirmânî' s ~hOUgnt. 

opus, Râl]at al-(aql, 

The very title of his 

his concept of an 

alI-inclusive, self-sufficient City and the Ten Intellects 
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as the higher qudOd along wi th the te lower 

qudOd, are indicative of the of the influence of 

the above ideas. 

Nonetheless, it can also be noticed that although 

Kirmânî employs these concepts of Fârâbî, there is a 

profound difference in their implications. According to 

Fârâbî, happiness can be attained by pure philosophical 

thinking, while according to Kirmânî, it cannot berattained 

by sheer philosophical thinking without the worship of 

both knowledge and practice (al-(ibâdah al-(ilmiyyah and 
"' al-(ibâdah al-(amaliyyah) .35 Fârâbî's Virtuous City and its 

chief (Imâm) , following Plato's ideal city and the 

philosopher-king are perhaps not more than philosophical 

postulates and there is a longing for their actualization. 36 

. Kirmânî's alI-inclusive self-sufficient city, on the 

other hand, is an actual citY_/~ in the form of the Ismaili 

da{wah, and its chief is the Imâm of the time as the head of 

the da(wah, who is actually living and is present among the 

sodality of the da{wah. Nor does Fârâbî establish a 

correspondence of the ten incorporeal intellects 

respectively in the corporeal world, while Kirmânî does 

50, investing these corresponding intellects in the 

corporeal world with the function of bringing potential 

intellects into actualization. 37 Further, as was se en 

earlier, according to Fârâbî, God is the First Existence 
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and the-intellects come forth from Him through emanation, 

while according to Kirmânî, God does not fall under the 
- . 

category of existence· and the intellects come forth 

from Him through ibdâ l 
.38 This shows that ~hile Kirmânî 

employs Fârâbî's ideas, he • does not follow him in aIl 

aspects but modifies and adjusts these ideas according to 

his needs. In order to substantiate his system of the ten 

intellects, Kirmânî refers to the Ten Commandments of the 

Taurah. 3 ' He may have also derived his system from the 

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

II:196). 
. 

The above discussion shows ,that there were diverse 

factors contributing to the formation of Kirmânî's 

thought. Therefore, whi le dealing with • hi s 

systematization of the da(wah, it will be necessary to take 

into consideration the different factors involved. 

B. KirmAnt's Sources , . 

Kirmânî, unlike many writers, mentions his sources 

faithfully. According to him, the main source of 

knowledge is the Imâm of the time. Kirmânî says: 
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l have attained complete grace due to what 
Friend (walî) of God ln His earth 
granted me from his blessings (barakât) .40 

, 

the 
has 

Further, referring to the compilation of Râqat, he 

says: 

It is the zakât of our wealth which we 
received from the blessings (barakât) of 
Friend of God in His earth when he helped 
(ayyadanâ) by his power.'l 

have 
the 
us 

Nonetheless, sl'nce religious sciences, according 

Ki rmân î, exceed that which can be comprehended 

to 

and 

preserved by a single person, other than the Imâm, the 

dâ(îs assist each other i~ the comprehension and 

preservation of the religious sciences. Thus Kirmânî, 
1 

although he was in the highest position of knowledge after 

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

other dâ(îs. He says: 

works 

We the group of dâ< îs our predecessors are 
the helpers of the successors and the successors 
are the supporters of the predecessors.'z 

It is thus obvious that Kirmânî benefitted from the 

of the previous dâ<îs. Among thosé whom he 

mentions are Nakhshabî (or Nasafî), Râzî, Sijistânî, 

al-Nu(mân, Ja<far b. Man~ûr al-Yaman, and he stresses that 

their works must be studied before reading his Râqat. Among 

the works mentioned by him are Da(â'im al-Islâm, al-Iqti~âr 

tla-al-Ikhti~âr, al-Maghâzî, al-'fahârah, Shar1} al-Akhbâr, 

al-Manâqib wa-al-Mathâlib aIl by al-Qâ9i al-Nu(mân and the 
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Ta'liil al-Shari(ah of Imâm al-Mu<izz. 4l 

As for the sources for Kirmânî's concept of;tawq~d, ~ 

~--~ ---
although he does not mention specifie works which he has 

us~d, from the available sources it appears that he has 

followed Sijistânî's works to a great extent, particularly 

his Kashf al-Ma1]jOb. Sijistânî divldes this work into seven 

maqâlât (sing. maqâlat, discourse), and each maqâlat Înto 

seven justârs (sing. justâr, search) . Following 

Sijistânî's schema, Kirmânî has d~vided RâlJat into seven 

aSliâr (sing. sûr, wall) and each sûr. into seven mashâri ( 

(sing. mashra(, way), except the last sûr, which he divides 

into fourteen mashra(s. Sijistânî divides the first ·maqâlat 

on tawqîd into the following seven justârs: 

1. On the negation of Thingness from the Creator. 

2. On the negation of Def ini t ion from the Creator. 

3. On the negation of Attributes. 

4. On the negation of Space. 
1 <:! 

5. On the negation qf Time. 
1 • 

6. On the negation of Existence. 

7. On the negation of that which is contrary to 

Thingness, Def in i ti/on, AttrH>utes, Space, Time and 

Existence . .... 

Ki rmânî di vides the second sOr on taw1Ji.d into the , , 
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fo11owing seven mashra(s: 

1. 

2. 

3. 

4. 

On the refutation of God being non-existent. 

On the refutation of God being existent. 

On God's being beyond description by any 

attribute; He is neither intelligible nor" 

sensible. 

is neither form nor matter, nor is there 

something analogous to matter with Him upon which He 

acts. 

5. He has neither a contrary nor an equal. 

6. 

7. 

There is nothing in languages with which God can be 

described as He deserves. 

The truest doctrine in tawqîd is through the 

negation of 

God.·! 

the attributes of the 

However, despite the similarity 

existents from 

in the formaI 

division of the sections of tawqîd in Kashf and RâfJat, the 

titles of the contents differ in certain respects, such as 

thingness, time, incapacity of languages. We will attempt 

to analyze later whether
Ü 

these indicate any radical 

differences in the views of the two dâ(îs. 

There are " other works of Ki rmânî' in which 

al-Nu(mân's influence can be vividly " discerned. .. For 
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instance, his work al-Waqiyyah 

be a summary of Da (â' im or a pa raphra se of' Ki t8b 
\ 

al-rqti§âT.· 7 These are just a few examples of how 

Kirm4nJ was indebted to previous dâ(!s.-

In mentioning Kirmânî's external sources, the 

pur'p~se is not to give a d.etailed account of them, as this 

would 'prove to be an almost impossible task. The m.;)nner in 

which he has cited examples from the different 

sc iences, such as mathematics, medicine, geometry, 

astronomy, and the way in' which he, has '0 criticised 

the philosophers and the different schools of thought and 

sects in Islam, snow that he was weIl acquainted with the 

physical, speculative and religious sciences of his 

time. 

As is the case with other Ismaili writers, th~ 

polemical tone is quite conspicuous in Kirmânî~s 

writings. Here we will refer specifically to only three of 
~ 

his works, which show somewhat the extent to which external 

,sources have contributed to the formation of his 

thinking and his writings. These are ~~(â§im al-hudâ,·· 

Aq~âl al-dhahabiyyah,·' and,al-Risâlah al-Kâfiyyah,'O which 

were written in an attempt to refute, respectively, 
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the views of al-JâQi t in his al- l Uthmâniyyah,51 of MUQammad 

b. Zakariyyâ Râ2i in his al-ribb al-rûqânî 5 ; and the views 

of the Zaydite Imâm AQmad Hârûnî in his refutation of 

Ismailism and i n pa r tic u l a r , the imamate of Imâm 

al-~âkim, as referred to earlier. 

, 
c. KirmAnt's exposition of .tav~td . 

From the preceding chapter, it is evident that prior to 

Kirmânî, the Ismaili concept of tawl}îd was quite 

systematically 

Kirmânî openly 

developed by other 1 sma ii. i writers. 

acknowledges his indebtedness to them. 

Nonetheless, due to the ~actors mentioned above, 

Kirmânî was compelled to make certain modifications ta 

the structure of the da{wah in general, and ta the concept 

of tawl}îd in particular. Kirmânî expresses this 

the introduction to Râqat, saying: 

In addition to what they had conveyed i~ their 
works there was something (omitted), which the 
people of religion need in order ta a~cend to 
the summit of the angelic warld (malakût), 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 ••• 1 decided to write on"the 
principles of existence and their grades in 
i t. 5 J 

in 

We have also seen such a statement, earlier, made by 

Sijistânî. In Sijistânî's case, 
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rect i f icat ion of errors careless1y made by the l smai 1 i 

wri ters pr ior to him in order to· protect the doctrine 

from the externa1 attacks of the da(wah's opponents. 

In the case of Kirmânî, the battle was more complex 

and more dangerous. It was both externa1 and 

internaI. Sijistânî, who had complained about the 

carelessness of other writers, was himself to become 

subject to the correct ions of Ki rmân î, along with two 

other eminent writers, Nasafî and Râz î. However, 

the more dangerous battie was within the da ( wah i t sel f , 

viz. the divinity of the Imâm al-Hâkim publicly . 
proc la imed by the extremist dâ ( îs. l t was because of the 

latter issue that Ki rmânî had to make spec iai ef forts to 

subdue this internaI revoIt, which however, he was not 

able to ,suppress. The traces of this internaI strife are 

quite visible in his exposition of the concept of tawlJîd. 

Kirmânî vehemently rejects the divinity of Imâm al-I;lâkim in 

his al-Wâ(i;;ah, emphasizing rather his corporeality and his 

b~ing a servant of God,54 and demonstrating the abs'urdi ty 

of ,considering Gad to be a body or within a body. 

Kirmânî's emphasis on the seryitud'e of Imâm al-I;lâkim to 

Gad seems to have stemmed as a di rect reaction to 
1.. 

the 

. a t t i t ude 0 f the extremist dâ( îs, who emphasized his 

divinity. Otherwise, like Sijistânî, who, as s~en 

previously, seems ta admit that obedience to the Prophet, 
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his lega tee and the imâm~, functions in the', 'true 

religion' as a substitute for the anthropomorphous God of 

the Anthropomorphists, Kirmânî asserts that the Imâm is "i,n 

the place of the light of God (malJal1 nOr Al1âh) ,55 and 

lstands 'in" the place of God and that of His Prophet. His 

command is God' s command, his pleasure is God' s pleasure and 

hi s di spleasure i s God' s di spleasure. 5 6 Even sh i rk (which in 

the exoteric sense means to associate someone with God) does 
1 

not mean to associate someone wi th God, rather, to consider 

someone equal to the Imâm who has been appointed by His 

Command. 57 

Nonet heless, despi te the visible colour of the 

interests of the Ismaili da(wah, or the Fât:imîd cause, 

Kirmânî' s concept of taw1Jîd seems to be also concerned wi th 

the ,wider and deeper perennial'intellectual problem of the 

human understanding of the nature of God, known as negative 

or apopha t ic theology . Apophatic theology, which is 

primarily based on the i neffab i li ty of God and the 

incapac i ty of language to desc r i be Him, ta kes on a new 

dimension in Kirmânî's exposition of tawlJîd by showing that 

the act of tawlJîd is not concerned with describing the 

nature of God, rather, with the nature of the existence of 

His creatures. Kirmânî has dealt with the inappropriateness 

and the i ncapac i ty of language to desc ri be God in most of 

his works, and particularly in the RâlJat and al-Durriyyah • 
• 

111 



o 

o 

o 

--------- ------------------------

However, before analysing the subject, in order 'to 

facilitate a di rect perusal of Ki rmân î 1 S expos i t ion on 

tawqîd, we will first give here detàiled summaries of the 

'" second sûr of Râqst and al-Duriyyah, and then endeavour to 

show his contribution. 

Pirst Hashra( 1 On the falsity ot God's being non-existent 

(lays) 

Since no effect has existence without its cause, upon 

which it depends tor its existence, therefore, had the 

existence of the cau~~ not been there the effect would not 

have come into existence. Since sorne 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 sorne of them cannot eXlst without the 

others, then this shows that in the chain of effects and 

causes the one towards whom the existents come to an end, 

and by whom and from whom they have existence and upon 

whom they depend for their existence, l s God, Whose 

non-existence is impossible and Whose non-ipseity is false. 

~ad He been non-existent, "the existents also would have been 

non-existent. 
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l t is the nature of contraries that they cannot 

exist without the 10ss of - their contraries. But there 

are contraries in the existents, which despite 

their contrariety are pre~erved 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 is 

impossible. Had He been non-existent, the contraries also 

would have been non-existent. 

Second HaBh ra( '1 On the falsJty of God's beJng ezJstent 

(ays) 

Since the existent, as such, in its existence, is in need 

of its cause upon which it depends, and God, as such, 

is free from need and dependence, it would be absurd to say 
1 

that God is an existent. If God were an existent, He wou1d 

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 n9n-body. If He were a 

body, then the division of His essence into that which 

constitutes its existence, necessitates the existence of 

someone who precedes Him, as every mul t iple' i s preceded by 

sômething which is not multiple. But God transcends 

being preceded by someone e1se. If He were a non-body, 
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then He wbuld not have been fr,ee from being either 

potent ial, -like souls, or actual, like intellects. If He 

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 

e i the r a n age n tin H i ms e If, 0 r a n age n tin 0 the r t h.a n 

HimseIf, 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 HimseIf, then His essence's 

capacity for having different relations with the 

multiplicity of dif~erent meanings, by virtue of His being 

qn 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 f rom 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 virtue of His being free 

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. 

If He were from the existents, but something other 
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than a substance or an acc ident, then He would have 

been a species of the gehus of the existent, and Helould 

have a common property with them on the one hand, and on 

the other, a specifie property. _ This wou Id have rendered 

His essence a multiple cons i sting of two parts. In this 

case His mul t ipli city would have necessi ta t'ed the 

precedence of somethi ng which is not mûltiple and His 

specificity, something upon which His ipseity depends. 

But since He t ransc ends multiplicity and the need of 

something upon which Hi s i psei ty depends, therefore, His 

being an existent rs false. 

If He were an ex i 5 ten t 1 He weuld net have been f ree 

from being existentiated either by Himself or someone else. 

It is false to say that He existentiated Himself, for 
, 

this would necessitate that He was not there, then He came 
:' 

into existence, and this is the sign of transformation 

and con t i ngency . Further, if someone has no, essence in 

the existence in the categories of substance and accident, 

i t i s impossible for him te come into existence without 

an agent upon whom his existence depends. 

And it is also false to say that someone 

else existentiated Him. Thus His being an existent is 

f~lse. His ipseity is supposed, to be only beyond the 

existents whose existence depends on His origination. 
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'l'hJrd Hashrac 1 On the impossJbJllty of God' Il com'prehen.Jo~ 

bJ' an sttribute. 

Since God is concealed from the means of the comprehension 

of the existents and is beyond the intelligibles and the 

sensibles, which the human organs can comprehend, by 
" \ 

virtue of His not being from their genus, therefore, He 

cannot be described by any attribute. For, however 

perfect and glorious the att~ibute, it befits only that 

wh ich i sei the r- a substance or an acc i dent. Thus, if He 

is descr-ibed by an attribute, it is Qnly 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 is not possible to I.:omprehend God by 

an at t r ibute or wi th 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 comprellension 

of thi ngs: the five senses through which perceptibles 

are comprehended, and def i nit ion, divi sion, 

analysis, synthesis and demons trat ion, through 

which intelligibles are comprehended. Since God, being 

neither a body nor a non-body, is beyond both 
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percepti~les and intelligibles, it is impossible 

abo~t Him what can\be said abou~ them. 
{'I 

to say 

Pourth Mashra( 1 On the impossibility of Gad' B being fOra! 

or matter, snd of something anslogouB to matter (being) tt1 th 

Hlm, upon "hich He Bets. 

God transcends being a form because the 
t; 

form in its 

exi stence i sin need of tha t to wh i ch i t belongs and need 
-

is the characteristic of the creature. He also transcends 

being matter or something analogous to i t, because of 

their being inseparable in 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 in 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 othrough which 

cornes into existence what cornes into existence from Him. 

Had it been 50, He wou Id have been imperfect in His act. 

But God transcends being imperfect in His act. 

Further, form is divided into intellectual, natural 

and artificial. Wha t i s intellectual is intellecting 

for itself, intelligible by itself and lntellect 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 is intellecting 

and that which is intelligible. And what i sart i fic ia 1 

is the perfection of that in which it is and without that 

it has no existence. AlI these aspects of the form 

necessitate something which precedes them and God 

transcends being preceded by something else. Therefore, 

He is ne i ther f orm, nor mat ter, nor form and matter 

together, nor is matter with Him upon which He acts. 

Pilth Mashra l : On the impossibility 

contrary or an equal. 

ol HIs having a 

1 t i s the na ture of con t rar i es tha t they nega te each other 

and one cannot ex i st w i thout the 1055 of the other. And 

they take t urns i n f'~x i stence in wha t be longs to them and 

one becomes weak ln relation to the other and whatever 

weakness occurs to one of them, i t becomes null f rom the 

very existence, therefore, it is not possible that God has a 

contrary. 

1 f He had a contrary, He would not have been free 

f rom being either self-subsistent (qâ' im al-( ayn) or 

non-subsistent (mafqOd al-( ayn) • If He were 

non-subsistent, then the lo~~ of His contrary would have 
" ~ 

been the cause of His existené~. If the contrary were 
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self-subsistent and both were equal in existence, then their 

existence without the 1055 of one Qf them necessitates a 

protector, who protects their ex i stence. For two 

contraries cannot come togethe~ - without a protector 

prot~cting their existence from outside . 
• 

Fur ther , 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. 

Aga in God does not have an equal. Had there been 

any, the re would have been two gods; and by virtue of 

their being two, each one of them would have a specifie 

property to be distinguished from the other and this 

would have caused duality. Thus the existence of each , 

one of 

spec if ic 

them. 

else. 

them- would have a common part and a 

part, necessitating someone who precedes 

But God transcends being preceded by someone 

Thus God has neither a contrary, nor an equal. 

,/ 
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S1 zth- IfashrlJ(' On, the impossibll i ty of expres"lng Hlm 

through languages. 

Since the existence of things, in spite of their difference 

and contrariety, is based on the dependence of sorne of 

them on the others, by virtue of similarity (mushâkalah, 

tashâkulJ and compatibility (munâsabah, tanâsubJ between 

them. And that which has no compatibility and similarity 
.> 

between i tsel f and the others, keeps away f rom, 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 
o 

them, is compatibility. Had i t not been t here, they would 

not have been affirmed, no~ would there have be~n 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 languages are made 

are contingent, then what they signify and affirm has also 

to be contingent li ke them. And since what the 

compound letters signify is contingent, and God is not, 

therefore, it is not possible for the compound letters to 

signify something which befits Him, by vi rt ue 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 expres~ed nei ther by an expression of speech, 

nor a concept of mind. 

Seventh Na sh rat 1 On estab11sb1ng the truest tawhta through 

the negatlon of the attr1butes of ex1stents from Him. 

S ince the in tellec ts yea rn to establ i sh His t ruest taw1Jîd 

and in order to do 50 there are two ways: by affirming 

aJ')d ascribing to Him the most noble attributes, and by 
~ 

negating them from Him; and since attributes belong to His 

creatures and hence ascription of any attribute to Him 

leads to telling a lie about Him, there fore, the rel iable 

way'of establishing His taw1Jîd is to negate them from Him. 

Thus, in this way, Hi 5 ta w1Jîd i s established without 

aiming to describe Him through assimilation, -- analogy or 

definition. And negating from Him aIl that which belongs 

to the domain of creation, by saying "He is not this, not 

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

attributes are not applicable and that aIl existents are 

, di fterent f rom Him. 

(This kind of taw1Jid is considered by some theologians as 

talCil. Kirmâni, by analyzing the doctrine is trying ''to 

show that this is not ta{ Cil.) 
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This affirmation by onegation is, not t,a ( ~rl. Ta(~rl takes 

place only if the particle "lâ (i5 not)" is directed 

towards His ipseity by saying only "lâ huwa (He is not~" or 

"lâ ilâha (There i5 no God)", but in this doctrine the 

particle "lâ" is directed toward the attributes to negate 

them from Him. For instance, in saying Ninnahu 1& mawf/Of 

wa-~â huwa lâ-mawiûf (He is neither subject to attributes, 

nor is He not-subject-to-attributes)," in the first part 

the particle "lâ" is directed towards things subject to 
-

attributes (mawiûf), namely, the' physical things, and in 

the second part towards souls and intellects, which 

transcend being described by the bodiès and the i r 

attributes. And in both cases by saying "innahu" and 

"huwa" the referent, l.e. God, is established and only the 

physical attributes and the n9n-physical entities are 

nega ted. Therefore, there 1S notI'ling in i t which can 

be subjec t to the accusation of ta(~il~ The purpose of 
\ 

this negation is to establish a pure affirmation of the one 

who transcends both the physical and non-physical existence. 

(Kirmânî, then,summing up, describes how the affirmation of 
, 

an attribute, in a real non-figurative sense, leads to an 

ab5urdi ty which is not permissible and to infinite 

regress, which necess i ta tes the non-ex i stence of 

existents. For, the one upon' whom the existents depend 
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in their existence, is not established independentlyof 

others (such as attributes), and depends for the proof of 

His ipseity on someone else, and so on and so forth, then 

i twill not be possible to establ i sh the exi stenee of 
.1 

others.) 

Fur ther, if we aceept that God can be dese r i bed with 

an attr i bute, sueh as ,existence, in a real sen~'e , then 

this att ribute is not free f-rom bei ng necessitated by 

Hi s essence, or by something other than His essence. If 

it were His essence which 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 aet of 

necessi ta t ion does not occur f rom the essence. But' the 

proof of the essence necessitates its independence from any 

obstacle ln being proven. 

When the essence i s established free from this 

attribute and independent of what div~rts it from the 

proof; and ex i stence i 5 an a t t r ibute upon which the proof. 

of the essence does not depend, then this attribute is not 

needed by the essepcei the ipseity of the essence being a 

self-subsistent ipseity; nor is the essence in need 

of necess i tat i n9 i t for 'i tself to have something thereby, 

which i t did not have. Therefore, its necessitation to 
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God is 'clearly absurdo 

This i s the resu1 t when the necessi tat ion 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 thi s would necess i ta te 

someone who has spec iJ ied the essence to - be 

non-attribute and the attribute non-essence, by thei r 

being inseparable from each other. Since this attribute 

i s not neces s i tated by t he essence, ra the r by someone other 

than His essence, and when someone other than His essence 

is established, then this 1eads to infinite regress, 

which lS obviously impossible and unacceptable to the 

intellect in the presence of the' proof of existents. 

o Thus God transcends the attributes which are subsumed under 

the category of His origination. 

Nonethe less, the existence of God is spoken about, it 

is due to the compulsion of expression, which is impossible 
,---

for the soul except through (taking recourse to) the 

originated things. Otherw i se, ex i stence is among the 
1 

- -
" attributes of the Act which came forth from God into 

1 

existence known as the First Existence or the.:. Flrst 
1 

Tntel1ect, 

7 .-~,,' 
, 7 

1 
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This epistle was written by Kirmânî in response to a 

question asked by one of his co-religionists regarding 

tawlJîd 1 which if understood in a li teral sense, implies 

multiplicity in the divinity. In his reply, Kirmânî tries 

to show, by virtue of God's being beyond and independent 

of the existents, that language in a literaI sense i-s 

inapplicable to Him, and then he goes on to explain what 

is meant by tawl]îd. <, 

The question: What is taw1Jîd? It is known in our doctrine 

that it means making a "muwal]lJad (unified, one)" and the 

muwa1JlJad is the object of the muwa1]lJids (unifiers). But it 

is not permissible to say that God is 

muwa1JlJids, for tawlJîd or "making one" 

the object of the 

15 applicable only 

to what is made wâlJid or one out of multiplicitYi but in 

divinity there is no multiplicity from which to make wâ1Jid 

or one. Please explain. 

Kirmânî replies: Fi r 5 t 0 f a 11, God (= al -m ubd i ( ) 1 

by virtue of His having no similitude, does not depena on 

the taw1Jîd or unification of the muwa1]1]ids. He does not 

have similitude, whether the muwalJ1]ids unify Him oronot. 

Further, it is in the nature of speech that it 
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c~nnot denote that which is not from its substance and 

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

comprehension by any description, it is not possible even 

for the most noble meanings ôf speech to denote Hi s 

reality. 

Nonetheles s, according to the rudiments of the 

intellect, affirming and speak~ng about an agent from whom 

existing actions came forth is inevitable, and in order to 

do 50, 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 is no more noble and more subtle 

meaning than the meaning of wâl]idiyyah (being ,wâl]id), and 

no more subl ime mean i ng t han tha t of fard, w i th wh ich to 

speak about Him. For the mean i ng of fard, in the mean i ng 

of wâl]idiyyah, by .virtue of its being ~amad (one to whom ~ 

people resort in their needsi self-sufficient), cornes 

close to the meaning of wâ1]id (one) 1 al]ad (unique) and 
'.t 

walJîd (alone) • Further, the meaning of fard is 

distinguished from that of wâl] id, because of its being the 

cause of wâl]id. \ 
\ 

Thus tawlJîd does not mean the prec i sion or 

specification of a meaning by w~~h He mflY be established 

to be fard. 

TawIJîd, which is an infinitive on the measure of 
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tale î 1 and which the phiIologists use for the act 

which i s . abundan t Iy done, has two aspects in i ts 

meaning: One related to the ibdâ( of God, which requires 

a muwalJl]id in the sense of the agent of the wâl]id, and a 

muwa1JlJad in the sense of wâqid, the object of the muwal]l]id; 

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

i) A wâlJid is wâlJid by virtue of the limitation of i ts 

unit (dhât) regarding the sides by which i t is 

separàted from others, such as the physical 

-bodies. And the limitation of such a wâlJid shows that 

it is contingent. 

ii) A wâlJid is wâqid in the sense that it has a specifie 

meaning which is not found j~ others, such as the 

attraction for iron in the magnet. This specifie 

mean ing of such a wâl]id "necessitates it to be 

cont ingent. 

i i i) A wâlJid i s wâlJi d in the sense of essence (( ayn), such 

as tl1e essence of wh'iteness. And this wâl]id who has 

essence in the existence, depends for its existence on 

someone else preceding 

that it is contingent. 

i t . And this necessitates 

iv) And the wâlJid is wâlJid in the absolute' sense. The 

absolute wâqid speaks about its essence of hav i ng 

pairedness (izdiwâj), which consists of the wal]dah 

(oneness) and its subject (1Jâmil). AlI these aspects 
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ne~essitate that the absolute wâqid is contingent. 

Since tawfJîd means "making wâlJid" and wâqid pronounces 

contingency of its essence, it does not befit the glory of 

God. Therefore, He (is not wâqid but) muwaqqid, in the 

sense that He is the mubdi( (Originator) of wâqid. And the 

aspect of the meaning related to the act of the mu/min, 

(believer) who is a muwaqqid, changes froil1 its previous 

mean i ng, as the meaning of the veI:"b "raghiba" when 

followed by the particle "(an" changes from "like" to 

"dislike". Thus the meaning of tawqîd I:"elated to the act 

of Lhe mu/min; hecomes "to divest a certain meaning 

from the wâqid" instead of "mak i ng wâqid", as it is said: 
-

"waq1]adt u al-shay' a (an al-shay' (I isolated a thing from 

another thing)". 

Since divinity 1S a necessity which cannot be denied 

and each of the existents, because of the traces 

of contingency subsisting in its essence, bears witness 

that it is not God, the tawqîd of the muimin, as a 

muwa1]l}id, changes from "making wâqid" which is related to 

God, to "divesting the divinity from the wâqid", so that, 
( 

thereby, divinity may be affirmed as belonging to someone 

other than i t. Thus God is muwaqqid in the sense that He 

instaurated the muwaqqad, and the mu/min is muwaqqid in the 

sense tha2 he divests the muwalJqad from divinity. 

As for "the meaning of mu1tiplicity, again tawqîd stands 
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in two aspects: with respect to the fard (Single) -- God --

it is the ibdâ( of multiplicity, which is multiple 

singles (afrâd) and units (âiJâd), and with respect to the 

mu'min, it is to divest aIl these singles and units from 

divinity one by one. 

As for the doctrine that the fard is the cause of the 

~âiJid, Kirmânî 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 aIl existents. And corresponding 

to these ranks are the letters "lâ ilâha illâ Allâh" which 

show ~he iJudOd (religious hierarchy) upon whom the 

heavens and the earth are based and upon whom the light of 

oneness (waiJdahj pours forth. 

The proof of this is that the se ven letters in it, 

vis-à-vis the lords of the cycles, through them and what 

they pour for th over the soul s, the purpose of the 

spiritual form which is created in their cycles, becomes 

complete. An~ their numerical values according to the 

calculation of the~ j ummal , stand vis-à-vis the three 

hundred and sixty-five days of the sun in one revolution, 

the resul t of the mul tipI icaqon of the rank four into 

rank sevefl stands vis-à-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-à-vis 

the fifty-one lords of ta'yîd (divine help) of the IJudOcP'of 

every cycle and the result of the multiplication of the 

seventh ran k in to i tse If, togethe r wi th the number of 

the IJudûd of every cycle, 'except the supreme of them which 

is the one, stand vis-à-vis the ninety-nine names of God, 
\ 

which he who count ed them ente red pa rad 1. se. 

Kirmânî concludes: It is evident that the fard, whIcn 

, is the cause of l'>'âl] id, contains in it the ranks of aIl the 

existents. And tawIJîd related to God means the ibdâ( of 

the wâl]id (one) and âIJâd (units), and related to the 

mum'in, to divest the divinity -trom them One by one . 

. 
From the preceding discussion and the' summaries of 

the second sûr of RâlJat and of al-Durriyyah, i t appears -
that although Ki rmânî follows his predecessors in 

the via negationis ln the exposition of the concept of 
, 

tawIJ'îd, yet he' also gives it a positive character. This 

lat ter po si t ion 

AccorJing to it, 

can' be adduced from his al-Du'rriyyah. 

the very act of tawl}îd i s not concerned 

with the divinity of God, but rather with the nature 

of the existenc~ of His creatures . Th i sis 50 pa r tic u l a r 1 y . 
·when Kirmânî defines tawlJîd as not only the oricjination 
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of wâqid, namely, the First Intellect, by God, but also 

as Jhe orig i na t ion of mul t ipl ic i ty. by H'im. Fur ther, 

hi s b i pa r t i te division of tawlJîd 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 ma inly on 

the views advanced his al-Durriyyah, which 

distinguish his position from those of his predecessors, 

in particular, those outlined in Sijistânî's Kashf. 

Nonetheless, it also appears to be necessary to touch 

upon Kirmânî's e x po si t ion 0 f t a 'v 1] î d in hi s Râl]at. A 

comparison of the contents of the sections dealing with 

tawl]îd in Râ1]at and Kashf reveals certain differences in 

the adoption of the titles of the section, to which we 

have al ready refe rred. l t will be u se f u 1 to determine -whether this is merely a qyestion of emphasis or of ~ny 

radical difference concerning the subject they have 

discussed. For instance, Sijistânî has devoted the first 

justâr of the first maqâlat on tal~l]îd to the negation of 

the th i ngness (ch î z î ) f rom God. He uses thi ngness in the 

sense of form (~ûrah) and he divides it into three kinds: 

spiritual, natural and artificia1. 60 Further, Sijistânî 

argues that things are ei ther substances or acc ident and 

substance is in turn either a body or a soul. 61 '" 

Ki rmânî does not devote a separate mashra{ to the 

negation 
( 

'" 

of thingness f rom God. 
~ 

Nonethe1ess, he covers 
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this while discussing the imposs i bili ty of God's being a 

form or an existent ( ays) in the f ourth and second 

mashra( respect i vely. The difference between Sijistânî and 

Ki rmânî is that Ki rmân î instead of spir i tual (nafsânî) form 

~ses intellectual ( ( agl î ) f orm. 62 Further, just as 

Sijistânî divides things into substance and accident, 

Kirmânî deals with the existent in the same way, whereby 

existent is either a substance or an accident and the 

substance i~/again either a body or a non-body. Here 

instead of soul, Kirmânî uses non-body, by which he means 

both soul and intellect. 63 

Another point of difference !\eems to be the negation 

of God's being in time, to which Sijistânî has devoted a 

justâr,64 whereas_Kirmânî does not mention it at all in his 

discussion of tawl]îd. Nonetheless, when Kirmânî discusses 

the First Intellect, he asserts that it is beyond time. 6 ' 

This means that if the First Intellect is beyond time, 

then obviously time cannot be related to God. 

Similarly, 

inc~pac i ty of 

Kirmânî devotes a 

languages, to 
('> 

describe 

mashra( to 

God as 

the 

He 

deserves,66 whereas Sijistânî does not mention it in his 

Kashf. However, while dealing with tawqîd in al-Iftikhâr, 

he expresses the same view by saying that God can neither 

be described by a verbal expression (laf~ qawl) nor by a 

mental concept (agd qamîr) .67 In fact, Kirmânî uses 
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Sijistânî's very words while dealing with the incapacity 

of languages." 

These are a few instances which indicate that as far 

as the exposi tion of tawqid in Kashf and is 

concerned, apart from formaI di fferences, there does not 

appear to be any radical difference in the meaning aimed at. 

However, Kirmânî's eluc idat ion is deta i led, whereas 

Sijistânî's statements are terse and sometimes abstruse 

requiring further elaboration. Kirmânî' s main 

contribution to the Ismaili concept of tawl] id, which 

distinguishes his position from his predecessors, lies in 

hi s exposi t ion in al-Durriyyah, and therefore we will 

try to analyze and elaborate upon it in the following 

'\section. 

AI-Durriyyah was written by Kirmâni jn answer to 

'a--'quest ion posed by one of his brothers-in-faith, 

con'é::erning tawl]îd. The question runs like this: 

"What is tawlJid?" The obvious meaning of our 
word (qawl) tawl]i~ is the 'act of a muwalJlJid 
(unifier) (fiLl al-muwaqlJid) ' and the muwa~lJad 
(unified, one) is the object of the muwal]l]lds. 
Further, taw~îd (in this sense) is not possible 
without imaglning a multiplicity; it being applied 
to that which is made wâ~id (wâqid = muwalJqad) out 
of the totality of multlplicity. But there is 
no multiplicity in divinity to make a wâqid out 
of it. Explain this for us!" 
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According to Ki rmânî , this was one of the 

questions asked by sorne members of the da( wah as "a means 

of testing and a way of spreading discord."'O The 

emphas i s of the qu~st ioner on the litera l mearr i ng, which 

means "to unify" or "to make wâl}id (one)," appears ,to 

suggest such a motive. 

l t is also possible that the quest ion may have been 

made up by Kirmânî himself to serve as a subtle criticism 

of the literalist understanding of taw1]îd, which in the 

sense of "declaring" or "making" One always implies a 

humanly conce i ved concept and i s therefore, not appl icable 
'. 

to God. 

However, in the case of Kirmânî, such an 

understanding would have been a self-contradiction due to 

the negat ion of the attr i butes from God. 1 t was 
-/ 

obvious to him that the quest ion of God's being the object 

of the muwa1]l}ids, and of mul t iplic i ty in divinity, arose 

from a purely literalist i nterpreta t i on of the term tawlJfd. 

Th~ref 0 re, in orde r to avoid the consequence s of the 

question, he tries to show the impossibility of using 

speech in a li teral sense' ar:td' t hen he explains the 

figurative sense or senses in which taw1Jid may be 

meaningful. Before 9 i v ing his exposition of tawlJf'd, 

Kirmânî 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 

i i), Nature of Speech 

i ii) Compulsion of the use ,of the speech in ,a figurative . 
4 , 

sense. .. 
Since Rirmânî'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 ) NatUl'e of God ---

Kirmânî has discusse~ the nature of God in almost aIl 

of his existing works. Describing the nature of God in 

al-Durriyyah, in a highly concise and terse way, he says 

that tawlJîd or unification does not mean that first there 

were muwaqqids who unified Him and made Him wâlJid, or that 

there were purifiers before Him who purified Him. Réf'ther, 

He is there independent of His creatures. He says: 

The mubdi (, may He be glori f ied, ,Who has no 
similitude does not depend on the tawlJîd or 
unification of th~ muwaqlJids, nor on the 
purification 'of the 'purifiers (tajrîd 
al-mujarridîn), 50 that He would leave His having 
no similitude if the muwalJ~ids do not un if y Him, 
or that He would leave (H:s being transcendent 
of) the characteristics of His originated 
things (mubda( ât) if the puri fiers do not purify 
Him. Rather, He, may He be exalted and 
'glorified, ~as no similitude, whether the 
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muwalJlJids unify Him or not, 
puriflers purify Hi~ or not.'l 

whether the 
l_---

Thus according to Kirmânî, since God is independent of 

the muwalJlJlds and purifiers, therefore, their act of 
) 

unification or purificatiop is not applicable to Him. 

It is due to thi~ aspect of the nature of God that 

when he tries to dc~scribe Him, he uses words which do not 

infringe and condition His absoluteçindependence, such as 

huwiyyah muftariqah (an assumed ipseit.y), aniyyah ghayr 

maw~ûf ah (a rt i s-ness wh i ch i s not subject to a t t ri bute s) and 

huwa (He is) .12 These words also, according to Kirmânî, do 

not befit God's glory, by virtue of their contingency and 

their being used for His creatures. However, they serve 

the purpose to sorne extent, . in the sense that they 

indicate that there is someone .ho is beyond description and 
Q" 

comprehension 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 no t be 

qescrib~d through the most noble and sublime attributes 

and names? Kirmânî tries to deal with this question 

in the second premi s~: the nature 0 f speech and i ts 

relation to God. 

1 

'. 
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i i ) Nature of Speech 

In this premise, Kirmânî shows that in addition to 

the impossibility of describing God, due tG' His 

indepe,ndenc~ and His transcendence of His creatures, it is 

also in the very nature of speech that i t cannot 

describe Him as He deserves. He says: 

It is the element and nature of speech that its 
meanings become narrow and small, when someéne 
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 is 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 
tawqîd, 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.13 

Kirmânî discusses this in deta(l in Râqat as weIl. 

Concluding the discussion, he says: 

Since the names, attributes and wo~ds are 
similar to those things which they denote and 
they are composed of simple letters out of 
which are made all the languages, while the 
letters are contingent, then what they den ote 
and what they necessitate is also contingent. 
And when in aIl languages what the composite 
letters denote is contingent, like them, and 
God, may His grandeur be exalted, is not 
contingent, then it is evident that it is 
impos~ible for the composed letters, out of 
which all languages are created, to have a way of 
denot ing tha t which bef i t s Hi s 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 denQte something which may 
be fit Hi m. 74 

From the above discussion, it 
\( 

is clear that there is 

no 'room left for even the loftiest name or attribute to 

be used for God, due to their inherent contingency. And 

i t is due to this that even the most noble and lofty 

names, such as Allâh, mubdi(, khaliq, 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 i t • Therefore, they denote only the 

characteristics of the First Intellect, not those of God 

as such. For instance, ~irmânî, analysing and explaining 

the etymology of the name 'Allâh', shows how ev~n this 

supreme name, due to its inherent meanings, does not befit 

yod's glGry. He says: 

Since the names whereby He, the exalted, is 
sanctified and invoked in the physical world, 
namely, the abode of na t ure, are many, and the 
greatest of the names which nobody deserves and 
whereby He stands alone, is Allâh. And (since) 
the appropriate of the names, with which a 
thing is named, is that which corresponds to 
the meaning which conveys that which is found in 
the named (musammâ) and which speaks about its 
nature and denotes its state. And (since) tnis 
name l.e. Allah by its meaning conveys 
ulhâniyyah ,( yearn i ng, long i ng) and walah 
(bewilderment), as it is said: alaha fulânun 
ya'lahu ulhâniyyatan when someone yearns; 
and waliha fulânun yawlahu walahan, when someone 
is bewildered. Thus this name, by these meanings 
which it conveys is befitting for the mubda{, 
namely, the Pirst Existent, due to the meanin~ 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 in it, befits the 
mubda(, while this name is the greatest name and 
the named therewith is the greatest named, and 
yearning and bewilderment subsist in it, then 
GOd, may He be glorified, transcends the 
attributes of His creatures. 75 

That i5, He transcends the meaning of 'Allâh' yearning 
1 :(-J 

and bewilderment, -- which abide in the First Intellect. ~ 
~ . 

Continuing in tne -same spirit Kirmânî in al-Ri sâlah 

al-Waqiyyah fi ma(âlim al-dîn says: 

When it is said that He is wâl]id (One), (âlim 
(Knowing), qâdir (Powerful), lJayy (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 
(fâ( il) of the one, k-nowing, living, powerful 
(fâ( il al-wâlJid wa-al-( âlim wa-al-lJayy 
wa-al-qâdir), 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 50. 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 
i5 due to his command that the building and the 
striking took place. Thus when we say som~thing 
about God we say it in this manner. 76 

Kirmânî has elaborated upon this Vlew further 'in 

al-Muqî'ah, substantiating it with the Qur 'ânic verse: 

"shahida Allâhu annahu lâ ilaha illâ huwa (Allah witnesses 

th~t there is no God but He (huwa)." (111.18). He says 

that by 'Allâh' here is mear:lt the First Intellect. 
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Explaining the v,erse, Kirrnânî says that ,the Fi rst 

Intellect does not long f.~r , nor. is bewildered by, 

anything; for nothing is beyond its knowledge and 

comprehension, "except for Hirn and in Him Who is beyond it 

(illâ huwa alladhî huwa khârijun (anhu)". 77 

Sirni l,arly, Ki rrnân î di scusses the inadequacy of 

the application of the name "mubdi ( " . This i nadêquac y, 

according to hirn, lies in that ~ the mubdi ( , in its 

composition and rneaning, is not free from contingency and 

need. Fi rst of aIl, since the name is composed of 

contingent letters, it denotes only a contingent essence. 

Further, the mubdi(, in its ultimate meaning, lS an agent 

(fâ(il), and by being an agent, it is essentially an act 

(fi(l). For, the agent in an object (maf(ûl fîhi) lS the 

act which, in its essence, is caused by someone else. 

Thus the mubdi(, being an agent, denotes the essence of an 

act (dhât al-fiel), not the True Gad (al-ilâh al-qaqq) from 

Whom the act (= ibdâ() came forth. As in the case of 

beating (qarb), which is an act, it is the beating which is 

the "beater" (qârib); not the one from -whom the beating 

cornes forth. That is to say, it is the,beating which causes 

the pa in, not the person from whom the bea t i ng cornes 

forth •. Had the "beater" (qârib) been the person from whom 

the beating cornes forth, then by stopping the person from 

beating, the pain would have stopped in the beaten object 
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(maqrOb). But it is not 50. This means that the mubdi( 

does not denote the True God (al-ilâh al-qaqq), rather the 

essence of the act (dhât al-fi(l), which came for th from ·Him 

Who cannot be called an agent. 78 

Kirmânî continues: 

Had the name of mubdi(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 cornes forth. By 
His being an,act, like beating, wpich denotes an 
act which 15 an agent, and His "being .agent 
(fa(iliyyah)" being dependant 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 its 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, wou Id be contingent, as the 
beating in being an agent is contingent. 79 

If this is the case then, Kirmânî concludes, it is evident 

that the name of "m~bdi(iyyah or being mubdi(", is 

applicable to the one who is "mubda( (Originated)'!-.by his 

being the act of Him who cannot be called the "mubdi ( 

(Originator)", nor !jâni< (Creator), 

nor fâ~ir (Maker).80 

nor khâliq (Creator), 

Kirmânî thus excludes the possibility of using even 

the loftiest name or meaning in speech, composed of 
\ 

letters, to describe God in the real sense, due to their 

inherent contingency. This characteristic of speech leads 
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to the third premise, namely, the need to use speech 

in a figurative sense. 

iii) Need to use speech in a figurative sense: 

The need to use speech in a,figurative sense, according to 

Kirmânî, 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 Inevitable. In this vein 

he says that although the mubdi( is beyond the description 

of the most noble meanings, which the composed letters 

convey, "it is Inevitable to speak and affirm that which 

the principles of the intellect necessitate, namely, an 

agent from whom the existing acts came forth."ll In 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. 'z 

1 

Kirmânî has explained this view in detail in the first 

mashra( of the second sûr in Râqat, under the heading "the 

falsityof God's being non-existent". Here he tries to 

establ~sh 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 sorne of the existents depe,nd 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 aIl existents come to an end. 83 

The other one is based on the contrariety found in 

the existents. 

the existents, 

He says that there are contraries among 

and the nature of contraries is such that 

sorne of them cannot exist without the loss of the others. 

Despite this, contraries existe This shows that there is 

a protector beyond these contraries, who has preserved 

them from each other. Had He not been there, the 

éontraries would not have been there. But since contraries 

exist, the affirmation of a protector, who protects them 

from each other, is inevitable. s , 

Thus, by using logical and ontological arguments 

indiscriminately, Kirmânî 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 not 

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 acc~pt and 

affirm such an agent. However, 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, 
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in that He does not fall under the category of" existence, 

and on the other, due to the nature of speech. Speech is 

composed of simple letters and they cànnot describe that 

which is not of their element and substance. Thus Kirmânî, 

while establishing this agent, does not give any positive 

desc r ipt ion, except as "an assumed ipseity (huwiyyah 

muftariqah)" or "a pure is-ness (anniyyah malJQa.h)". 

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, indeed, in a real but in a 

figurative sense. Thus, according to him, tawlJîd is used 

in this figurative sense and hence its literaI meaning is 

not applicable to the "assumed ipseity" or God. 
1 

In justifying the use of the term tawlJîd, which 

means 'making wâl]id or muwa1]l]ad' in the figurative sense, 

Kirmânî concentra tes on the,meaning of wâ1]id and its cause 

wâlJidiyyah (= walJdah, oneness) or fard. According to 

Kirmânî, wa1]dah or fard is the capse of wâlJid and in turn, 

of aIl spiritual and physical existents. As he says: 

Indeed the cause of aIl existents, whether 
visible or invisible, is wa1]dah, which is 
desi'gnated with fard. Each of them has a share 
of the wal]dah, otherwise, it would not have 
deserved to have the name of being wâlJid and 
fard.· 5 
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Kirmânî is not always precise in using terms such as 

fard, fardiyyah; wâlJidiyyah, walJdah. For instance, in 

al-Durriyyah, he uses wâlJidiyyah and fard as synonyms,a6 and 

in al-Na~m, wâlJidiyyah and fardiyyah. 67 ·Further, in the 

former, he equates wâlJidiyyah and fard and in the latter, 

walJdah and fard. But, on the whole, it seems that he uses 

wâlJidiyyah, wa1Jdah and fard in ,the same sense. 

Regarding the importance of the One, we have seen 

PJ,otinus saying that it is as inadequate a name to apply ,-

to the Fi rst Princ iple as other names, , but 

preferable to others because it has this power of 

lifting our minds beyond limitation'. 

Kirmânî appears to follow Plotinus', argument in 

preferring fard for God over other names. His'preference is 

based 9n three grounds: , 

(a) It implies His absolute independenoe and the absence 

of limitation and determination. Therefore, he 

prefers it even over mubdi(, although he frequently 

uses i t for God; for, accordi ng to him the name 

'mubdi(iyyah (being mubdi()', as we have seen, can be 

applied after i bq â (, wh i c h implies a kind of 

dependence, whi le He is fard because of the 

impossibility of His having a similitude. aa 
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b) , Secondly, fard is also !jamad, which 
1 Il'' ... • 

means the chlef, 

whom the people resort to in their needs; the one who 

is independent of others upon whom other's depend; that 

which has no hollowness. All these meanings indicate 

the absolute independence and the ultimate limit of 

the meaning of fard; beyond which there is no way 

to go further. Therefore, the meaning of fard in 

the (sense of) wâ~idiyyah transcends the meaning of 

wâqid, aqad and waqîd. B9 Thus he gives preference to 

fard over wâ~id as he does over mubdi(. 

(c) Thirdly, fard is the cause of the wâ~id and the cause 

always precedes the effect. '0 Thus, according 

to Kirmânî, fard due to these characteristics, is.' 

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, Kirmânî reminds us that 

no means denotes the car~ful examination of a 

meaning (tadqîq al-ma{nâ) in informing about God that He is 

fard, such that the one who carefully examines may be a 

muwaqqid, nor does it denote the specification of a meaning 

to Him, 50 that thereby it may be established that He is 

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.'l 

Having established the impossibility of a real or 

posit~ve description of God in tawqîd, based on the literal 

meaning of speech, Kirmânî proceeds to explain the 

mea~ing of tawqîd in a figurative or technical sense. He 

first explains the morphological structure and literaI 

meaning of tawqîd, and then he gives its technical meaning. 

Noneth~less, there seems to be a close correlation between 

the literal and technical meanings. 

Morphologically, tawqîd is an infinitive on the measure 

of taf{îl. In the literaI sense, the philologist~ use 

this kind of' quadrilitera'l verb-form only for the one 

whose act is abundant. 

Techn ically, according to Ki rmânî, tawqîd has two 

opposite meanings: one is related to the act of God which is 

ibdâ{, and the other to the act of the mu'mim, which is to 

divest creatures from divinity.'2 In both cases, as we 

have seen earlier, even mubdi { 1 khaliq and other such 

names are used only for the First . Intellect. 
<J 

He 
1 

illustrates also that the wâqid or muwaqqad is not used 

for God, rather, it is used for the First Intellect. We 

have seen that in the question on tawqîd, the objection 

was to God's being made the object of the mûwa~qid; and 

hence to the i~plied multiplicity in'His divinity, which 
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the literaI meaning of tawqîd conveys. In both cases, 

Kirmâni shows that bath the wâqid or muwaqqad, which i5 the 

object of the act of the muwaqqid or muwaqqids and the 

multiplicity, are not related to God, but rather to the 

First Intellect. 

In elaborating upon the 
, ~ 
aspect of tawqîd related to 

the act of God, the ibdâ(, which requires a muwaqqid, the 

agent of wâqid (= muwaqqad) and a muwaqqad (= wâqid), the 

object of the muwaqqid,93 and demonstrating the contingency 

of wâqid, Kirmânî asserts that tawqîd in this sen~cannot 

be applied to God. Demonstrating this, he says: ~ 

, 

Since the tawqîd is the act of the muwaqqid, 
namely, the agent of wâqid and the wâqid is used 
in many senses, such as: 

1) The wâqid is w~hid by virtue of the termination 
of its unit (d~t) 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 wâqid; its 
termination towards ,the directions and the total 
comprehension of ,the limits show that this 
wâqid is contingent." 

2) The wâqid is wâqid in the sense that it is 
distinguished by a meaning which is not found in 
others, -like the property of a magnet in 
attracting iron, and in this respect, it deserves 
to be called wâqid, and its distinction with this 
meaning, with the exclusion of the others, 
necessitates that this wâqid is contingent.'5 

3) The wâqid is wâqid in the sense of essence 
((ayn), llke the essence of whiteness, the 
essence of blackness, the essence of a 
substance and the essence of a thing, and aIl of 
them in this respect deserve to be called wâqid; 
and this wâqid in its existence being dependent 
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on the 
existence 
existence, 
existence, 

existence of someone e1se, ~hose 
continues to be a1ways with its 
as long as it has an essence in the 

necessitates that it is contingent." 

4) The wâqid is wâl]id in an absolute sense. Now 
the abso1ute wâqid pronounces about its essence of 
having pairedness (izdiwâj), which consists of 
the wal]dah ( oneness ) and i ts receptacle 
(qâmil). And aIl these aspects necessitate that 
the wâqid is absolutely contingent." -

Having demonstrated the contingency of the absolute wâqid, 

Kirmânî concludes that what necessarily follows from this is 

that: 

The tawl]îd, which is (the act of the muwalJl]id, in 
the sense of) making the wâqid (fi(l al-wâqid) 
which (latter) pronounces the .contingency of 
it~ own essence, does not befit the glory of 
God (the mubdi(), may He be glorified and His 
grandeur exalted, therefore, He, may He be 
sanctiried, is muwaql]id, (only) in the sense that 
He is the Originator (mubdi() of the wâqid and 
aqad. " 

That is to say that it is not befitting for God to be the 

wâqid, the object of the act of the muwal]l]id (= tawqîd), 

rather, He is muwal]l]id of the wâlJid, in the sense that He 

originated it through waqdah, namely, His Commando The 

relation of walJdah and the Command will be elaborated upon 

further later on. 

As for the aspect of tawqîd related to the act of 

thevmu'min, who is a muwaql]id, Kirmânî says that here the 

meaning of the tawl]îd changes from the one related tO the 

act of GOd, just as the meaning of the verb "raghiba (to 

1ike)~ changes to "dislike", when it is fo1lowed by the 
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particle "(~n (off/ away, from ••• )"." He says: 

The tawqîd which is related to the act of th~ 
mu'min, who is muwaqhid, does not mean that he 
, makes the wâfIid (yaf{ al al-wâqid~)', rather, i t 
changes from the ,previous meaning, 'to make the 
wâqid (fi(l al-wâqid)' to another one • 
.•• (Here) the tawqîd of the muwaqqid means 'to 
divest the m~waqqad (salb al-muwaqqad)' from a 
certain meahing. As it is said: 
'waqqadtu aJ-~hay'a (an al-shay" (I isolated a 
thing f rom tre other) 1 •• 100 

Kirmânî then concentrates on what is the meaning which the 

mu"min divests from the mu~alJlJad. 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 through Ithe way of negation on the basis of the witness 

of the creatures, !lho, according to Kirmânf, due to 

the contingency and pairedness of their essence, proclaim 

that they are not God. Thus, th~ tawlJfd of the mu'~in is 
'" 

to establish the divinity by negating it from the muwaqqad, 

'" the First Intellect, and from the rest of the creatures. 

1 When it i5 established tnat the tawqîd (of the 
mu'min) means to divest a certain meanlng from the 
muwaqlJad ••• , and the divinity is a necessity 
whose existence cannot be repudiated and the proof 
of being an agent (fâ(iliyyah) (of existing 
things) is a powe~ wh~h cannot be denied and the 
things .which fall under the existentiation 
(îjâd = ibdâ() from the Originated 

'Intellect to the human intellect each of 
these existe~,s because of the subsistence of the 

'_t;..races (of creaturehood) in it, bears witness 
against itself that it 1s n,ot God, then 
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from .this proposition, it fo110ws that the 
taw1Jîd, which means to divest the muwa1JlJad -- who 
because of the subs~/stence of the traces (of 
creaturehood). bears w~tness a.gainst itself that 
it is not God -- 'from the divinity and to 
negate it (divinity) from it (muwalJ1Jad) and to 
isolate it from it and the sustainership 
(rubObiyyah) and that which i 5 related to i t '. 
is the aet of the mu'min who is a muwalJ1Jid, so 
that by this (kind of) t:awl]îd, it may be 
establ i shed tha t the di vin i ty belongs to 
someone else, i. e. the One who cannot be descr i bed 
by any means .101 . 

Kirmânî trie s t 0 jus tif Y t h i ski n d 0 f a f f i r ma t ion of 

divinity through negation. He does this by citing 

examples of mutually exclusive things, such as eternal 

and contingent, substance and ace ident, which, upon the 

negation of one fro'm a thing, necessar-ily establishes the 

other. For instance, when the charac teri s tic of 

substance is negated from a thing, the characterist ic 

of accident becomes inseparable fr-om it. Similarly,. 

.• " since an inter-mediary between the mubdi (and the mubda ( 

is inconceivable, ther-efore, when divinity is negated from 

the mubda(, it is established for the mubdi(.l. 02 

Kirmânî sums up his discussion on the two aspects of 

taw1Jîd by quoting a prophetic Tradition and claims t,hat 

the 'Prophet meant it ln the very sense in which he has 

used iat. The Tradi tion is: 

The mu'min is muwa1J1Jid and Allâh is muwalJl]id 
(al-mu'minu muwal]l]idun w{J-Allâhu mu walJlJ i dun) .103 
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That is, the mu'min is muwalJlJid in the sense that he 

divests ~ the First Intellect of divinity and ~reby 

establ i shes that i t belongs to none but Allâh, and Allâh 

is muwalJlJid in the sense that He originated the muwalJlJad, 

the First l'rtt~ 
Havi'ng dealt J with the question of God' s becoming 

the object of the muwa1]lJids, which was based on the 

ass,umption that taw1]îd or the act of the muwalJlJids is 

applicable to GOd, Kirmânî deals wi th the second 
-

question, that of multiplicity in the divinity, which was 

als6 raised on the same grounds. In dealing with the first 

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

basis that the very tawlJîd or the act of the muwal]lJids 

not appl icable to God. Kirmânî deals with the question 

of mulb-iplici ty on the same basis. As ln the case of the 

object of tawl]Jd, he has shown that it IS in two aspects; 

w i th respect '1> to the act of God and w i th re'spect to the act 

of the mu' min, and in both cases, the object or the 

muwa1]lJad of the act is not God, but the First Intellect. 

S imi lar,ly, he tries to show thp. t in both ca ses mult ipl ic i ty 

i s rela ted to the Fi rst Intellect, not' to Goq 

Himself • Kirmânî, succinctly explaining this point says: 

As for the meaning of mul tipI ic ity wh ic h is 
necessitated by -our doctrine that 'ta w1]îd is in 
two aspects', it is either with respect to God . 
(tard, Single), which is the origination (ibd!() 
of multiplic.ity, which is ,numerous singles (atr!dJ 
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and individyals (â1]âd), or with respect to the 
mu'min, which is to divest aU these numbers 
(a(dâd) and indi,!iduals one by one from the 
divinity.104 

Thus Kirmânî emphasises that God is not subject to 
i 

multiplicity, rather th~t multiplicity applies to the First 

Intellect, who is the muwal]l]ad. 
, 

However, if Kirmânî's statements on tawlJîd are studied 

in isolation, they' seem to contradict each other and it is 

'ext remely di ff i cult to cornprehend wha t he wan ts to 0 

convey. For instance, in one place, regarding tawl]îd as 

related to the act of God, we have seen that He is "the 

mubdi l of the wâ.Jlid".lo5 That is to say, that here, tawl]îd 

means the ibdâ( of the wâl}id, the First Intellect. In 

another place, while dealing with multiplicity, he says that 

it is the "lbdâ( of multiplicity, which is numerous singles 

and individuals."106 Sirnilarly, regarding tawl]îd as 

related to the act of the mu'min, he says that it is 

the "isolation of the or ig ina ted muwal]l}ad from the 

1)· divin'ity",~07 Le. the First Intellect. And on the other 

hand, he says that it is "to divest aIl these nurnbers aI1d 
o 

individuals, one byone from the divinity".108 

Nonet)1eless, when studied together, it becomes 
, . 

clear that Kirmânî does not contradict himself; rather, 

he explains the two aspects of the wâl]id or muwa1]qad: the 

~unity (wa1jdah) and the multiplicity (kathrah). 
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While dealing with the absolute wâqid ( al -wâq j d 
. 

al -mu~laq) , we have seen that Kirmânî considers it as 

consisting of two entities:. the waqdah and its receptac le 

(lJâmil) • In the third mashra( of the thi rd sOr 

RâlJat, \further explaining the nature of "wâq id, he says: " 

The essence of the wâ1Jid is, paired of two fards: 
one of them is waqdah and the other is its 
receptacle. The waqdah which is one of the fards, 
is the cause. When i t i s removed f rom 
existence in the imagination then by its removal 
the wâlJid is removed and the wâqid has no 
existence. And (similarly) its receptacIe, the 
second fard, which is also a 'vaqdah by i ts be i ng a 
fard, when i t i s removed f rom ex i stence in the 
imagination, the wâqid is removed by its removal 
and has no existence. Thus the fards are the 

.cause of the ex i stence 0 f the wâ~i d, and by 
their being the cause of the wa1Jid, their 
traces exist in it. Therefore, the fards which 
are the cause of the wâlJid, are nothing except 
the wâlJid (read ,al-wâqid), which is the effect 
(ma(]ul). Thus it (the First Intellect) is the 
essence ( ayn) of the wa1Jdah and the essence 
(ayn) of the wâ1Jid. 109 

-

of 

From the precedi ng di scuss ion, it appears that 

according to Kirmânî, although the waqdah or fard is the 

cause of the wâl}id and log ically they can be considered 

two sepa ra te entities, ontologically, they cannot 

exist without each other and thus they are one. Ki rmân î, 

in view of these two aspects of the First Intellect, says: 

It is one (with respect to) essence 
(with respect to) relations 
(dhât wâ1Jidah mutakaththirah 
wa-a]-iqâfât).ll (1 
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It can therefore be understood that when he says that 

the tawlJîd related to the act of God is the "ibdâ( of the 
c.J 

w§qid," he refers to the aspect of unit y, and when he says 

. that it is "ibdâ( of multiplicity," he refers to its aspect 

of multiplicity. Sometimes he also refers to both aspects 

together, by saying that the taw1]îd related to God is 

"the origination of the one and the uni ts (i bdâ( 

al-wâl]id wa -a 1 -âl]âd) " • l l l Similarly, wi th respect to the 

taw1]îd of the mu'min, he says that it is "di vesting the 

muwa1]1]ad from divinity" and sometimes, "to di vest the 

individua'ls and the unJts from divinity one by one". 

To sum up Kirmânî's exposition of taw1]îd, the 

preceding discussion shows that in RâlJat, 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. 

1 n al-Duriyyah, he explains tawqîd in two different 

sènses: t'hat. rela ted to the act of 0 God, which 

becomes synonymous to ibdâ(, the origination of the wâl]id,: 
. 

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 expos ing the t 
essential pairedness and contingency of the wâ1]id. 
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In the 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 sorne 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 'fayq and 

ibdâ(, and the Ismaili reaction and approach to them. 

However, since the main aim of this dissertation ,is to 

examine Kirmânî's concept of tawqîd, and the problem is 

closely related to it, it would be appropriate to discuss 

this further in the light of Ki rmân î 's approach and 

exposition. 

It should be noted here further, that the two attempts 

to solve the problem through fayq and ibdâ( depend on two 

views concerning the nature of the First Principle or God, 

i.e., His homogeneity with, or otherness f rom, the 

existents . Further 1 i t depends on whether the process cff' 

existentiation is involuntary or voluntary. Despi te the 

details of varying interpretation, tayq basically depends on 

the homogeneous nature of God with the existents and on an 
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involuntary process, while lbdâ( depends on the otherness 

qf God from His creatures and on His voluntary act. By 

homogeneity here, we do not mean that the upholders of 

faY4 identify or equate God or the First Principle with 

the existents. Rather, despite the quantitative difference 

or the di fference in intensi ty, elements of the same 

substance cannot be excluded. with these 

observations let us proceed to Kirmânî's approach and 

exposi t ion. 

As observed abbve, fayq or emanation is based on the 

homogeneity of the First Principle with the existents, and 

moreover, is an involuntary process from it. This i s 

clear from Plotinus' statement, to whom emanationism is 

generally ascribed: "What is full must overflow, what i s 

mature must beget".112 Similarly, among Muslirn philosophers 

such as Fârâbî and Ibn Sînâ, their concept of Necessary 

and Possi ble Beings show a e kind of homogene i t Y . 

Obviously, neither Plotinus nor the Muslirn philosophers 

identify the First principle with the existents in an 

absolute sense, but sorne kind of homogeneity cannot be 
1 ~U 

excluded. The sarne i s the case with volition: a k i'nd 

of volition is not entirely excluded even from Plotinus' 

157 

1 



o 

'ft; ,. ';' 

emanationism, 113 but if the First 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 emana t ion seems to be the most log ical one. 

However, Kirmânî's .emphasi s on the absol ute 

transcendence and otherness of God does not leave any room 

for any kind of homogeneity. The emanationist solution, 

therefor e, doe s not appea r to be congen ial and compa t i ble 

wi th his concept of taw1Jîd. Thus, he rejects emanation as 

the pr imordial process of existentiation from God. 

Kirmânî' s rejection of emanation de pends on the 

homogene i ty, assoc iation and the resemblance of God 

with the existents, which cause multiplicity in His 

ipse i ty and in turn continues ad infinitum. Here we 
" 

... give a translation of his argument against emanation as 

the pr imordial procec;;s of existentiation, in the 

second mashrâ ( of the thi rd sûr in Râ1Ja t : 

'i) It is the nature of emanat ion to belong to the genus 
, 

of that from wh ich it emanates, namely, i ts source, 

and to share with and resemble it. The emanat ion . . 
thus, wi th 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 
• 

emanat ion. For, in the source of emanation there is 

the nature of emanation, just as the na t ure' of its 

source is in emanat ion. And in this respec t, there is 

no difference bet\'/een the two. Just as light, which 

is an emanation from the fountain of the sun, with 

respect to its being light, is like the founta in of 

the sun out of which it emanates, by virtue of 

the latter's being like the essence of emana t ion. 

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 in. which the emanation 

participates and by virtue of that which exclusively 

belongs to i t, 

pa r tic i pa te, 

in which the emanation does not 

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 i t not been 
(1 

therè, i t would not have been poss i ble to say that, 

tha t i 5 other than thi s, th i sis 0 t he r t ha n t ha t . 

And that wh~ch becornes multiple, 
. 

does 50 because of 

the need on the part of those things through which 
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multiplicity occurs, in its ~xistence, for the other 

part, without which neither of the two would existz 

they both are together in existence, and their 

existence is due to rnutual dependence and they both 

fall under the power which comprises both of thern. 

This necessitates God to be a multiple and fall under 

the power of someone else for His existence and to 
, 

be preceded by sorneone whose existence is absurdo 

Since the ipseity of God is not from an ipseity other 

than itself, therefore, He indeed transcends being 

attributed with sC'arcity or multiplicity. 1 t i 5 

therefore false to S3y that He consists of two things. 

When it is false to say that He consists of two 

things, then it is also false to say t hat, that 
,) 

into exi stence from Hirn is ernanation WhlCh carne an 

which necessitates multiplicity in its source which 

consti tutes its essence. l 1" 

ii) 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, i s more noble than the other~. 

According to this proposition, emanation is simpler 

than its source by virtue of its being one thing and 

its' sour~e, two things: in one of them it 
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q 

~iShed and separated from it. This 

necess l a tes that emanat ion, because of the 

absence of multiplicity in it, is nobler than its 

source which has mult iplici ty and therefore, it is 

more deserving to precede its source. And when it • 
being emana t ion necessitates it to be nobler than its 

source, which is God Himsel f, Who transcends the 

attributes, then what is a greater absurdi ty than 

believing in a thing which is--contrary to i ts own 

order pl! 

iii) Further, emanat ion is not possible without the 

c , 
consummateness (tamâmiyyah) of the essence of its 

source. But God is far above being consummate 

{tamâm} or complete (tâmm), 50 that thereby there 

may occur any partnership between Him and others in 

any sense. and necessitate the existence of 

so~ething which would constitute His ipseity. For 

~he consummate participates in the complete and the 

complete part ic ipates in and resembles the 

consummate and partnership and resemblance between 

_---two things ,necessitates something wh ich precedes 

them •. If God had partnership or resemblance with 

another in any of the things, this. would have 
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necessitated something which precedes both of them. 

Again if that which precedes had partnership 

with something else in any of the things, i t would 

have further necessitated something which 

precedes them and they would de pend on it for their 

'existence. This being the case, this would lead to 

something which in its end, necessitates the 

non-existence of the existents (i .e. infinite regress). 

But, since this is taIse and absurd, i t· is false to 
) 

say that the existent from God is an 

emanation. 116 

i v) Had the First Existent, which is the Fi rst 

Intellect, come into existence as an emariation from 

God, then, those intellects who come forth from it 

(al-(uqûl al-khârijah (anhu), from potentiality into 

actuality in the abode of- nature (i.e. the 'physical 

world), which are the intellects of the prophets, the 

asâses, and the imâms, by virtue of their being (read 

bi -kawn instead of an takûna) from the genus of the 

First Intellect, and (hence) resembling it in their 

actual arising (fî qiyâmihâ bi']-fi{]) and attainment 

of perfection (tamâmiyyah), and by virtue of the First 

Intellect being an emanation (from God), and emanation 
J 

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 SOi and the (actual) intellects would 

have (also) been deserving of being'purified ,with those 

purifications (tasbîl]ât) which are directed (i.e. 

applied) towards God, with respect to the negation of 

attributes, by virtue _ of 

Intellects) being like Him. 

their (i.e. the actual 

But since the intellects which came for th 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 

character ized, and (since) they cOifess ~ to their 

inabi 1 i ty to inform about God wLth 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 like these inte1llects in their inabi l i ty to 

comprehend God with an attribute which exists in His 

ibdâ(ol and is like 

purification of Him 

-' 

them in their sanctification 
c 

from the characteristics of 
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ikhtirâ( (origination). 

When the First Intellect is in this position 

and its essence refrained from info~ming about Him due 

to its own incapacity -- God bei!"g beyond desc'ription 

'and due to His great names to which belong 

grea tness, glory, power, brilliance, loftiness, 

beauty, light and nobility, (then) it is false to 

say that that which came into existence from God 

came as an emanation. When it is established that an 

existent from God as an emanation is faIse, then it 

cannot be any other thing except through ibdâl .117 

We have already discuss~d the Ismai~i concept of ibdâ( 'and 

its relation to the temporal ,creatio ex nihilo of the 

mutakallimûn and the emanative eternal creation of the 

philosophers. • Here we will concentrate specifical~y on 
: 

Kiçmânî's treatment of ibdâ( • 
• 

Kirmânî discusses' the concept of ibdâ( extensively, 

not, only under this term, but also under such terms as 

wal]dah (oneness )., fard (s ingle ), ame (command~: which to him 

are in. a sense synonymous. Here \ie will try, first,~ te 

b~iefly describe his exposition of ibdâ( and then see how 

" he relates i t to the- concept .," of tawl]îd and the problem of 

\> 

164 



( 

( 
1.0 

\ 

( 

.' , 

r' " - 't t .... \ ... ' 

the one and many. 

., .., , -1 

Having rejected emanation as incompa,tible with the 
l 

concept of tawqîd, due to the implicit homogeneity of 

~ith His creatures, Kirmâni asserts that except by ibdâ l 

d 

other process of primordial existentiat~on be 

conceived, which is in accord with the tawqid free 

tashbîq. 

It has been observed how Ismaili 
( 

thin1cers, by 
i1 

emphasizing non-temporaf, , immed'iate and instahtaneous 

origination of the First Intellect from God, through His amr 

(command) or ibdâÇ, have tried to avoid any possible 
, 

anterioritr or co-eternity oL time, or any· other means, or 
" , 

homogeneit~ of creatur~s with God. 

Ki rmân î, following his predecessors" asserts 
Q j 

more 

emphatically that since Go« ,is beyond aIl the ranks of 

perfection and imperfe"ction, unit y and multiplicity, 

therefore, the First Existent (al-mawjûd al-awwal) or the 
, 

First Intellect which came into ex~stence, can only be 
" conceived as: 

It did not exi~t, then it came into existence via 
ibdâ~ and ikhtirâ l , not from a thing, not upon a 
thing, not in a thing, not by a thing, not for a 
thin9 and"not with a thing (lâ min shay'in wa-lâ 
{alâ shay'in wa-lâ fi shay'in wa-lâ bi-shay'in 
wa-l,3 li-shay'in wa-lâ mata shay'in).1~8 

Here, Kirman~'s emphasis on the negation of the co-eternity 

of' matter, pattern, space, time, instrument, need 
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and partner, is obviouS. 11 , Comparing the Fi rst 

~xistent or the First "Intellect with the number one, 

Kirmânî says that jost as the number one contains aIl 

~ numbers in itself and they, for (their) existenèe have to 

, , 

depend on it, whereas the nutnber one i tself is 

'" independent of aIl numbers, 50, similarly, the First 

Intellect contains in itself aIl existents and they, for 

their ,existence, depend on it, whereas it is independent 

of them a11. Thus, the First Intellect is the first 
/" ' 

cause (al-(illah al-ûlâ) and the fi rst source (al-mabda' 

al-awwal) of the existents. 120 

Further, Kirmânî, following the e ma na t ion i st 

tenet "nothing can come from the One but the one" , 

. emphasizes that the First Existent has to be one (wâqid), 

otherwise it would imply plurality. in His ipseity. In 

al-Muqî ' ah he says: 

The First Intellect is the first existent and ~)t 
is not possible to be an equal of it ln 
existence, nor is it possible to imagine that its 
existence from God is through something which 
shares \'lith it in existence, by virtue of its 
being His act, may He be èxalted, and the act 
being one essence (dhât wâqidah) when it cornes 
forth from the agent. This is the meaning 
(qaqîqah) ~ what th~ sages (qukamâ') have said: 
'from the First existence (al-wujûd al-awwal) 
which is the First cause (al-sabab al-awwal) 
nothing ~omes intc existence but one existence 
(wujOdun wâqid).' And indeed they said this due 
to the fact tha t 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 u also be substantiated by 
-their saying that 'from the prime mover moves 
ont y one movable (thing), even though by the 
fi rst movable (thing) move many movables. t 121 

. 'l, . 
Kirmânî does not believe in this sayin.g of the lJukamâ' 

in its totality, rathe~, he us~s it only to establish that 

the First Existent has to be oDe. According to him, God is 

neither the First Existence, 'not the First Cause, nor the 

Pr ime Mover; God transcends aIl attributes. Rather, these 

attributes pertain to the First Intellect. Thi s wi Il be 

discussed further when examin~ng~the issue of the one_and 

man'}'. First, let us see Ihow Kirmânî relates ibdâ( to 

tawlJîd. 

One would expect Kirmânî, in discussing tawlJîd, to 

discuss the un~ty of God. But Kirmânî's insistence on 

God's being beyond walJdah (unit y) and kathrah 

(multiplicity), makes such an expectation futile. -We have 

seen that accordlng to him tawqîd does not mean the careful 

examination of a meaning (tadqîq al-ma{nâ) concerning God's 

being fara' (single), nor does it mean to restrict the 

meaning (takhfjifj al-ma{ nâ) to ,Him, establishing thereby 

that He is fard. Rather, tawl}îd means the ibdâ{ of the 

w.§lJid, i.e., the First Intellect, by God, and the 

divesting it of divinity by the mu'min. 122 In both cases, 

tawlJîd concerns the First Intellect, and not God as such. 

Particularly in the former meaning of tawl}îd, it becomes 
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o identical with ibdâ(. This identification can be seen more 

clearly i,n the third mashra< of the third sûr of RâIJat, 

where Kirmânî uses ibdâ< and wa1Jdah, mubda< and wâIJid 

synonymously. 123 

,Nonetheless, it is apparent that Kirmânî uses taw1J.fd 

in a wider sense, in the sense of a circular 
,-- , , 
functlon ln 

which the act of God, (ibdâ< of the First Intellect) makes 

up half the circle of taw1Jîd, while the act of the mu'min,. 

(divesting the First Intellect of divinity), makes u~ the 

other half. Thus the circle of tawqîd becomes complete in 

i ts descend ihg and ascending forme Ibdâ< shows a 

descending process of God's act i~ the form of the First 

Intellect and the succeeding existents down to the human 

intellect, w.hile the act of the mu'min shows an ascending 

process of divesting the exfstents up to the First 

Intellect, of divinity, due"to 1heir essential contingency 

and pa i redness. As we hav~ seen before, Kirmânî explains 

these two processes in both singular and plural form: 

ibdâ{ of the ibdâ< of â1Jâd ( un i ts, 

individuals),l25 and divesting the wâl]id of divinity, lU or 

divesting the units and individuals of divinity, one by 

one. 121 In any case, Kirmânî does not use tawqîd to 

describe God; rat'her, he uses it to describe the nature 

of the Fi rst Intellect, which according to him 

represents both unit y and plurality. As for the aspect 
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of tawqîd related to the act of God, it is identical with 

ibdâ ( . 

. wi th respect "';to the problem of the emergence of 

multiplicity from unit y, in Kirmânî's exposition of ibdâ(, 

unit y does not seem to have temporal priority over 

multiplicity. Rather, God '. by vi rtue of His 

transcending both unit y and multiplicity, brought them into 

existence together at the same time in the First Existent, 

t he Fi r s tIn tell e ct, i n t he a c t 0 f i bd â ( • Thus the First 

Existent represents unit y and multiplicity at the same time 
u , 

and therefore, ,Kirmânî calls it the compriser of unit y 

and multiplicity (jâmi{ li-l-waqdah wa-al-kathrah) or one 

with respect to essence, and multiple with, respect to 

relations (wâqid bi-al-dhât kathîr bi-al-iqâfât) .128 As for 

how the First Existent is both one and multiple, according 

to Kirmânî, as we have seen before, it consists of two 

fards -- waqdah or ibdâ(, and its receptacle the wâqid 

or mubda{. However, since there is no intermediary 

differentiating between them, they cannot be two or 

,multiple except in dimensions or modes. Ther,efore, 

although ibdâ{ and mubda{ are two in dimension, they 

are one in essence. Hence Kirmânî insists that the 
1\ 

First Existent is self-identically ibdâ{ ({ayn al-ibdâ() and' 

self-identically 

self-identically 

mubda{ 
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self-identically wâqid ({ayn al-wâqid) .l2f 

However, while this kind of unit y and multiplicity 

can be conceived in the abode of ibdâ( due to the 

intellects being undifferentipted in their essences and 

non-contrary in their substance (kawn al - { uq 01 f î . 

dhawâtihâ ghayr mutaghâ ' i rah 'va -f î jawâhi rihâ ghayr 

mutaqâddah) ,1 30 what about the physical world, where 

things are composed of 

elements?131 The cause 

different and ' 

of multiplicity 

contrary 

in the 

physioal world is precisely due to the fact that the 

First Intellect is both ibdâ{ and mubda{ • Although ibdâ( 

and mubda{ are identical in their essence in the First 

Intellect, they are not alike (mutakâfi ') and equal 

(mutasâwi n) in every respect. 1 J 2 Ibdâ< is related to God, 

while mubda{ is related to itself. That is to say, the 
Q 

First Intellect is intellect ( ( a( ~ ) with respect to ibdâ( 

and it is intelligible (ma{qûl) wi th respect to be ing 

mubda{ • Since i bdâ { is related to God, and mubda( to 

itself, therefore, the 'former relation· in comparison to 

the latter is higher or no~ler (al-nisbah al-ashraf) and the 

latter, in comparison to thé former, lower (al-nisbah 

al-adI1an) .133 And, with respect to the multiplicity in the 

physical world, Kirmânî does not view this as the primary or 

main intention (al-qatid al-almal) of the First Intellect, 

for this would have been a "mean intention (qa~d dan!')" on 
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its part, which does not bef~t its perfection and glory. 
, 

Thus the multiplic~ty of the physical world is not 

directly from the First Intellect, rather it is through 

the ex i sten t s \'lhich came forth f rom i t, not as a resul t'of 

its primary intention, but as a necessary result of its 

perfection. Nonetheless, although the intention of the 
G 

First Intellect is not involved in the creation of the 

phys ica l wor Id, i t i ndi rec tly, plays the essent i al role in 

it, and therefore it may be helpful to know what Kirmânî , 

means by the primary intent ion of the Fi rst 

Intellect. The primary intention of the First Intellect, 

according to Kirmânî, is the sanctification (taqdîs) of 

GOd. ll4 

to ' him, 

But what does sanctification mean? 

since God transcends even the 

Accord~ng 

loftiest 

attributes, the sanctification of God is such that it doe~ 

not involve any kind,of description of God; involving,onlya 

kind of analysis of its own e~sence, which, although it 

is fard with respect to its being ibdâ(, wit~ respect to 

being mubdQ (, it is zawj, which is the sign of contingency 

and creaturehood. As he says, 

••• its intention in comprehending itself is the 
nobler intention (al-qa~d,~l-ashraf), which is 
related to the sanctification of God, from His 
being like it. 1J5 

Thus the sanctification of God by the First Intellect, 

accord i ng to Kirmânî, means the realization of the 
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creaturehood and contingency of i ts essence by -contemplating 

upon itself and negating itself fram being like Him. 

". Since the sanctification of God is the supreme act on 

the part 0 f the Fi r st l ntell'ect, i t genera ted happiness 

(masarrah) and contentedness (ightibâ~) 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 patential Jntellects 

which a re the ca use of the rema i nder of the spi ri t ua land 

physical worlds. The actual intellect is called by Kirmânî 

".the second intellect" and identified with the "Pen" 

(qalam) , while the potential intellect is identified wi th 

the "Table t " (1 a wh) or (prime) "ma t ter" (hayûlâ) receiving 

"form" from the "Pen", or "matter and for'm" , thei r 

pairedness (izdiwâj) reflecting "the relation from which 

it came into existence." ',Thus the actual intellect· is the 
, 

second intellect" which is the first munba(ith, while the 

potential intellect is the third intellect, v/hich is the 

"second first" munba(ith. From the actual intell,ect, in 
, .... 

turn, came forth the rest of the intellects, and f rom lhe 

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 po te n t i a l 

intellect, Ki rmân î uses the term" i nbi (â th" . l J 7 He compares 

this ta the reflection of the sun in a min-or, or with the 
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(~\ appearance of the red col our of blood on the cheeks of a 

lover, when he sees his beloved. l l 8 By usi.ng this simile, fi 

Kirmânî perhaps wants to dissociate himself from the process 

of fayq, ~'hich is not a reflection in a mirror, but rather, . 
~a dirèct radia t ion from the sun. 

Li ke hïs predecessors, Kirmânî agrees wi tr the 

mutakallimûn on the imperative aspect. of ibdâ( .139 That is 

to say, he holds that the world i s not a necessary 

emanation of God's perfection, as the philosophers held, 

rather, it came into existence from non-existence by His 

-( Commando However, he disagrees with them on the creatiori 

of the physical world in time, which according to him, 
1 

came into existence from the First Intellect, together with 

the world of inbi (âth, as a necessary result of its 

pe r f e c t ion. 14 0 

As for the philosophers, he agrees with them on 

the origination of . the First Intellect through ibdâ( and 

on the origination of multiplicity from its 

relations. Nonetheless, he disagrees with them on the 

nature of origination. According to the Peripatetic 

philosophers, the First Intellect' emanated from the First 

Ex i stence as a nece ssary result of Hi s per fec t ion of be i ng 
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, intellect, intellecting 'and intelligible ((aql, (âqil, 

ma ( q ûl ) , ~ 4 ~ but according to Ki rmân î, God tr.'anscends 

having ~ultiple relations, and hence ~he First Intellect 

came into existence from non-existence only through His 

Commando The perfection of b~ing intellect, 

, intellect i ng and intelligible 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 Fârâbî, 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 highest 

sphere (al-falak a1-a{ lâ), with its matter and form, 'which 

latter is its soul. 14l In the view of Ibn S1nâ, the First 

Intellect has three relations: the comprehension of the 

Necessary Being, from which the Second Intellect 

emanated, its comprehensi9n of its own self as a 

possible being, by which the farthest sphere (al-falak 

al-aq~â) emanated, and its comprehension of its own self as 

a necessary being by something else, due to which the 

soul of the ,farthest sphere emanated. 144 Accord i ng to 

Kirmânî, the comprehension of God by the First Intellect is 

not possible, therefore, it contemplates only upon itself, 

and thus multiplicity cornes forth from this single act 
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through its higher and lower relations, as mentioned 

above. l' 5 Further, in the case of the phi losophers 1 

there is a direct emanation of the farthest sphere and 

its soul from the Fi r 5 tIn tell ec t • In Ki rmâ n î ' s system, 
1:. 

. 
apart from the intellects, there is no mention of souls. 

Kirmânî agrees with them on the concept of spheres, but 

again these for him are made from the potential intellect, 
. 

namely, matter-and-form,1'6 and do not directly emanate from 

the First Intellect. 

Kirmânî also disagre'es with his own l smail i 

predecessors on " certa in points re;gard i ng ibdâ( and the 

process of multiplicity. For instance, according to 

5 i 'j i 5 t â n î , amr (Command) is the cause of both spi ri tuaI and 

physical creatures, but its~lf is neither an existent 

(mu'ayyas), nor a thing (shay').147 According to J\irmânî, 

this am"ounts to , '" amr b~lng above the First Intellect, which 

is ~he First. Existent and the First thing, whereas it 15 

inconceivable to think about something ,above the rank of 

the First Intellect" except~for the rank of God. Thus, to 

consider that amr is neither an existent nor a thing, is 

not free from considering it God Himself, which is. absurd, 

or co-eternal wi t~ God, which leads to shi rk. l 4 8 According 

to J\irmânî amr or ibdâ( and the First Intellect 'canI1ot J:?e 

conceived without each other. 

Further 1 according to Si j istân î, from the contemplation 
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of the Fi rst I ntellec t came into existence only the 

Uni ver saI Soul, which through its imaginaI movement, 

brough~ matter and form into being~ 14 9 

Ki rmân î, howeve r, the second 'intellect 

Accord i ng to 

and matter and 

form came forth simultaneously from the First 

Intellect's contemplation of itself. 150 

Another important difference is that for Sijistâni, 

. Soul was attracted to matter and "fell" into it (the gnostic 

po i n t 0 f vie w ) , while Kirmânî tries to eliminate this" 

"dualistic" aspect of the gnostic tradition. This may be 

one of the reasons why he substitutes for Sijistânî's "Soul" 

Fârâbî's "Intellects", which are aIl of the sa me genus. Yet 

like Fârâbl, \?ven Kirmânî cannot entirely avoid the implied 

dualism oJ Spirit (or Form) and Matter: Fârâbî's twofold 

contemplat i on of the Intellect becomes one uniq~e 

contemplation hav ing two aspects, and the non-intentional 

though ~ecessary resul t of the second aspect is the 

emergence or ac tua 1 i za t ion of Prime Matter. 

, 

_ tj) !!!~~!!.!':!ll Q!!g!!1~J.!U 

Kirmânî 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 Imâms. Nonethcless, when his 

expos i t ion of ta.r'lqîd is compared with' that of his 

f 1 
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predecessors l there is a cl~ar difference. 

The emphasis of the Ismaili thinkets pçior to Kirmânî , , 

is centred on the negatio~ of the attributes of physical 

and spiritual existents from)God •. < This double negation, 

whi le i t expIa i ns the i r pos i t ion about the nat ure of God, 

does not expla i n the quest i on "Wha t i s tawlJîd?" when i ~ i s 

used in connecton with Gop, if He "transcends the 

application of attributes. 

Among the Ismaili thinkers, it appears that it is 

Ki rmânî who for the first time gives a positive 

description of i t • Ki rmânî expIa i ns tawlJîd in two 

di f fere'n t ways: wi th respect to God and wi th respect to the 

, . , mu mln. Kirmânî has devoted his epistle al-Durriyyah to 

deal ing w i th this questiori. A summary of his argument is 

given in the texte Here we will attempt to present it 

in a concise manner, since it appears to be a 

maj,or contribution to ' the l smail i concept of tawlJîd. 

Thé most striking aspect of Kirmânî's exposition of 

tawlJîd in this epistle is that, instead of b~ing a 

descrit:>tion Qf God, it turns out to be a desc'ription of His 

existents. Ki rmânî in analyzing the composition and 

essence of f1âlJid (one) which is the object of tawl}îd, shows 

that although wâlJid conveys the most exalted, noble and 

subtle mean i ng found in speech, it is ' st i Il 

cont ingen t in both its compos i t ion and essence. 
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Therefore, it cannot be applïed to God. Thus, according' to 

Kirmâni the one worthy of thia noble attribute of w§~id is 
, 

the,First Intellect, just as with other lofty attributes 
. 

at tributed 'to Him. ,Taw1Jîd is applic{;lble to the First 

Intellect in two senses: in the sense of the act of God, 
- . 

whiéh Kirmânî identifies, with His i bcfà ( , and in the sense of 

the act of t\he mu'min, which -<s to divest the wâ~id 

First Intellect from divinity. The fi rst 9nd 
. 

foremost mu'min in this respe'ct appears to be tHe Fi rst 
, 

Intellect itself. The First Infellect contemplating upon - , 

itself comprehends its contingent nat ure of being 

composed of two entities -- waqdah (oneness) and its 

receptacle -- which cannot exist without each other, and 

thus it divests itself f rom div i nit Y • By doing 50 it 

establishes that divinity belongs to the One Who brought it 
.. J 

rnto existence. This act is the taw1]îd of the mu'min, 

which is also called sanctification (taqdîs), as we have 

seen, while God is muwa1]qid in the sense that He originated 

the wâqid, the First Intellect. 

Kirmânî goes "furthe~ and('applies these two aSpects of 

tawqîd to aIl existents by saying: "The t'awlJld q,fQ the 
, " ,,-.-, 

mubdi ( , may He be. exalted, is the origination of wâlJid 

(one) and âqâd (un i t s, monads, ~.ndi viduals), and ,that 'of 
\ 

the mu'min is to divestr'divinity '~rom them." Thus té!wI}Jd", 

becomes appl icable not only to the Fi'rst Int-ellect, but· 
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also to aIl existents in which the wa~dah (oneness) 

permeates, making them âqâd (units, monads, individuals) • 

These existents, although they are separate entities on the 

one hand, on the other they are united i-n the wâlJid, as 

the cause of the i r ex i stence i s waqdah or oneness. As 

Kirmânî says in al-Na~m: 

,) 

--
Know that the cause of all existents, what is 
visible and what is invisible, is wa~dah, 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 wâ1]idiyyah (to be one) 
and fardâniyyah (to be single), despite their 
existence being from a sum of 
multiplicity.151 

Furt her, 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. 152 

Thus tawqîd comprises aIl existents and they, despite 

their individuality, are contained in the wâ~id or the First 

Intellect in a coherent cnd systematic hierarchy, just as 

thé numbers are contained in the numbe-r one. This 

rela t ion of âqâd wi th wâ~id has been compared with a kind 

of monadology by H. Corbin.Hl. However, in the i'nstance 

of Kirmânî the monas monadum at its apex is not God, but the 

First Intellect. 

Kirmânî's expos i t ion of ta w1J.fa appears to be an 

important contribution to the Isrnaili concept of tawlJ!d. On 

11.9 .. \ 



( the one hand i t strengthens their principle of 

double nega t ion .that God transcends "'even the loftiest 

attributes, ana none of the ex\stents, whether spiritual 
, 

or physical, resemble Him. On the other hand, i t serves as 

a subtle criticism of literalism, suggesting that any 

ascription to God of even the loftiest attribute, such as 

wâlJid, is not free from, rendering Him contingent. 

( 
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CONCLUSION 

, 
Ki rmânî' 5 concept of tawl]id, by virtue of his bei ng a major 

exponen t of l sma i li theology, represent s the 1 sma il i concept 

of tawl]id in a more sophisticated forme The 1 5ma il i concept 
u 

of tawl] id i s one of the va rious a t tempt 5 made by the Muslim 

schools of thought to solve the problem of tanzîh or the 

absolute transcendence and otherness of God - from His 

creatur:es, and tashbîl] (anthropomorphism) or His likeness to 
r-

His creatures. 

According to the Ismaili thinkers, it is impossible for 

man to have direct accessibility to God. And it is because 

of this that He has sent His messengers as intermedi~ries 

between Himsel f and Hi 5 crea t ures to guide them to His 

ta wlJîd, which i s the supreme worsh i p. Had man k i nd direct 

access to God, then Hi 5 act of sending messengers would 

'have been redundant. Therefore, in their concept of tawl]îd 

the Ismailis follow the via negationis, which they claim to 

have been taught by their imâms. 

Nonetheless, it appears that the Ismaili c~ncept of 

ta wlJîd has 1 for i t s for ma t ion and elaboration, also 

assimilated many relevant '-elements from -other sources. ~ 

The most conspicuous element appears to be the Neoplatoniç_ 

First Principle, the One, which is above being and 
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intellect. Further, it may also be considered a reaction 

to the Mu( taz i li te concept of tawlJîd. 

Among the Muslim schools of thought, the Mu(tazilites 
, 

were the first to follow the via negationis. However, in 

the view of the Ismaili thinkers their negation of the 

~ttributes from God is not free from tashbîh. Firstly, 

due to the ascription of certain attributes such as living, 

knowing, powerful, to God, it is not a complete negation. 

Secondly, even if aIl attributes are negated from God, this 
-

does not comprise aIl existents. This will negate only the 

attributes of the physical ~~istents whose characteristic is 
\ , 

to have attributes, while there still remain the spiritual 

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, visible, nor non-attributed, infinite~ 

invisible. By the former they meant the attributes of 

the physical existents and by the latter those of the 

spiritual ones. The physical and spiritual existents are 

in opposition to one another, but God transcends being 

opposite to or resembling His cseatures. By ,transcending 

both kinds of existents He can neither be perceived by thè 

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 
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be attained by the senses~ nor by the ordinary 

inte.llect, therefore, the only source of this recognition 

is the prophets and the imâms . who are the qudOd or 

intermediaries between Him and His creature? They are 

His name.s ,_ and His anthropomorphic attributes 

mentioned in the Qur'ân. -They are His vicegerents on the 

earth and they serve as His Epiphanies. That is to 
" say that, they are not God incarnate, but they 

are His manifestations. According to them there are two 

kinds of 1] udûd 1 in view of two kinds of the existents, the 

physical and the spiritual. Sijistânî claims that their 

bel ief in the physical 1]udûd, the prophets and the imâms 

is a substitute for the anthropomorphous God of 

the Anthropomorphists and their belief in the spiritual 

qudûd, who are attribute-less, a substitute for the God of 

the Mu(tazilites, while God, in reality, is beyond 

the descrip~ion of both of them. 
, 

Kirmânî in his formulation of the concept of 

taw1]îd basically follows the double negation propounded by 

his predecessors, particularly Sijistânî. He uses the 

formulas "He is not attribu1!ed (huwa lâ maw~ût)", and "Nor 

is He non-attributed (wa-lâ huwa lâ-maw!jût)," to negate the-

attributes of the physical and the spiritual existents 

from Him respectively. He emphasizes the establishment 

of a "supposed ipseity (huwiyyah muttariqah)~, or, a 
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"non-a t tr i buted 1 s-ness (aniyyah ghayr maw~Ofah)" wi thou<t 

aiming at an attribute, simile, analogy or definitioo. 

Although Rirmânî follows his predecess9rs, yet in 

certain points his exposition of the concept becomes more 

subtle and more comprehensive. By analysing the w§~id 

which is the object of tawlJîd, in its composition and 

essence, Kirmânî shows that it is essentially contingent. 

It consists of two entities -- walJdah (oneness) and its 

receptacle -- which are in terdependen t and cannot exi st 

without each other, and therefore, it is not befitting 

for the glory of God to be the wâlJid, 1. e. the object of 

taw~îd. The, w§~id, rather, can /~.E: .....-/mo-r;e 
\ 

appropria te Iy 

applied to the First Intellect. ' -....;...J 

1 

Further, Kirmânî elaborat ing the two kinds of 

taw~îd, that related to the act of God, and that related to 

the act of the mu'min, shows that the very taw~îd 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 wâlJid, the First Intellect and the 
~ ." 

rest of the existents, which despite their individuality 

are contained in the former due to the i r 

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 from-divinity due to their i-nherent 

essential contingency. 
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Kirmânî' s of tawl]îd cull1linates in its 

assertion of the absolute tanzîh of God when hé demonstrates 

the inadequacy of application of even the name -"mubdi ( ", 

which is usuaily used by his predecessors for God. 

Kirmânî says 'that the mubdi (, in its ultimate meaning, is 

an agen t, and by being an agent, it. is essentiallyan 

act. For i t is the .act which is, 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 
1> 

act, not the True God from Whom the act "ibdâ ( " came 

forth. Since mubdi ( if) its essence is i bdâ( , and ibdâ( 

is the essence of mubda (, the First Intellect, 

therefore, in reality, it is applicable to the First 

Intellect, not t
l

: ... God. The l sma il i concept of tawi]îd 

in ho'lding 
, 

to the absol ute tanzîh thus culminates in 

Kirmânî's exposition, in which no conceivable room is left 

for the direct proximity and knowledge of God. 

Consequently, Kirmân,î also stresses the necessity of 

the l]udûd, the in termediar i es between Him and His 

creatures. They are the actual intellects' who bring the 

potential intellects, that is, souls, into actuality. They 

are the lamps 0 f ta l'Il] id and the guides to i t, and t here fore 

one has to depend upon them for 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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const i tute a harmonising link between "phi losophy" and the 

"revelationary t!'adition". He emphasizes the recognition of 
l 

the Imâm in part icula r • He says that the Imâm is 

the place of the '1 light of God (malJal1 nOr Al1âh). 

, He4 stands in the place of God (qâ' im maqâm 
1 

Allâh) and of His Prophet, and is His friend. His command 

is God' s command, his pleasure is God's pleasure and his 

displeasure is God's displeasure. Thus the recognition and 

" worship of God is not possible except through His 

intermediaries: the prophets, legatees and the imâms. 

Kirmânî emphasizes that this obediencé and worship are not 

aimed at the intermediaries themselves, but are for God, , 

the True Worshipped~ 
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NOTES '1'0 1 NTRODUCTI ON 

Usually his name is given as ~amîd al-Oin AQmad b. 
(Abd Allâh al-Kirmânî, (See' RâlJat al-(aql, p.20). For 

~~~am!~~:ah, se:b~1-~~41~:~~ M~ndNO:~~~df~~~~r~~tenam~f 
Ismaili Studies (IlS), fol.14a. For the details of 
these works, see also below note 24 and note 63 in 
Chapter 1. 

2. For the lexical and technical meaning of tawlJîd, see 
Chapters II and III. 

3. Kirmâ·nî's life, activities and works wi'll be discussed 
in Çhapter r. 

4. Titles of his works sucn as Tanbîh al-hâdî 

5. 

6. 

wa-al-mustahdî, and Ma(&fim al-hud& wa-i~&bat taf4îl 
{Alî {al& al-f?alJ&bah, show this nature of his 
works. For the detailed deséription of these books 
see below Chapter l, note 56, 57. 

Numerous st ud ies' have been done on l sma il i sm, sorne of 
the selected ones,are: Bernard Lewis, The Origins of 
Ism&( îlîsm, (Cambridge, W. Heffer and Sons Ltd., 
1940); W. Ivanow, "IsmâCîliya", SEI, pp.179-83; 
idem, Brief Survey of the Evolution of Ismailism, 
(Leiden: E.J.Brill, 1952); idem, Ibn al-Qadd&lJ (The 
Alleged Founder of Ismailism) 2nd revised edition 
(Bombay: The Ismaili Society, 1957); W. Madelung, 
"Ismâ<îliyya", EI2, IV.198-206; idem, "Das Imamat in 
de'r fruhen ismailitischen Lehre", Der Islam 37 (1961), 
pp.43-135; S.M.Stern, Studies in Early Ismâl îlism 
(Leiden: E.J.Brill, 1983); Henry Corbin, Cyclical 
Time and Ismaili Gnosis (London: Kegan Paul 
Irrternational in association with Islamic 
Publications Ltd., 1983); zâhid <Ali, ~amâre 
Ismâ(îlî Madhhab kî ~aqîqat awr us k& Ni~âm (Hyderabad, 
India: The Academy of Islamic Studies, 1954); Heinz 
Halm, Kosmologie und Heilslehre der frühen Ismâ{ îlîya 
(Wiesbaden, Kommissionsverlag Franz Steiner GMBH, 
1978): see also below note 6. 

On Fâ~imîds sorne of the selected works are: Hasan 
Ibrâhîm I;Iasan, Tâ' rîkh al-Dawlat al-Fâ~imlyyah 
(Qâhirah: Maktabat al-NahQat al-Mi~riyyah, 1958); Zâhid 
(Alî, Tâ'rîkh-i F&~imiyyîn-i Mi~r {Hyderabad, India: 
, , " 
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7. 

8. 

9. 

10. 

Dâr al-Tab(-i Jâmi(ah-i <Uthmâniyyah, 1958); Abbâs 
,Hamdânî, The Fâ~imids (Karachi: Pakistan Publishing 
House, 1962); H.F. Wüstenfe1d, Geschichte der 
Fâ~imiden-Caliphen (Hildenheim: 01ms, 1976); De Lacy 
O'Leary, A Short Historyof the Fâ~imîd Caliphate 
(London: Kegan Paul, Trench, Trubner, 1923); P.H. 
Marnour, polemics on the Origin of the Fâ~imî Caliphs 
(London: Luzac and Co., 1934); W. Ivanow, lsmaili 
Tradition concerning the Rise of the Fâ~imîds, (London: 
Oxford University Press, 1942); M. Canard, "Fâ~imîds", 
El2; idem, "L'imperialisme des Fâtimîdes et leur 
Propagande", AlEO, 6, (1947) 156-93; W. Madelung, 
"Fâ~imiden und Bahrainqarmaten", Der Islam, 34 (1958), 
34-88. 

(Abd al-Qâhir Baghdâdî, al-Farq bayn al-firaq, ed. M.M. 
(Abd al-~amîd (BayrOt: Dâr al-Mac rifah, n.d.), p.282. 
The other works of ',-this nature are: Mul}ammad b. 
a1-~asan Daylamî, rBayân madhhab al-Bâ~iniyyah 
wa-bu~lânih from his Qawâ( id (aqit' id âl Mul}ammad, ed. 
R. Strothmann (Istanbul: Matba(at al-Dawlah, 1938); Abû 
~âmid Mul}ammad Ghazâlî, Faqâ'il} al-Bâ~iniyyah, ed. (Abd 
a1-Ral}mân Badawî (Qâhirah: al-Dâr a1-Qawmiyyah, 1383 
/1964 ); idem, al-Qi S~â5 al-Mustaqîm, ed. and t rans. 
into French by Victor Chelhot (Beirut: Imprimerie g 

Catholique 1959); Eng1ish translation The Just Balance, 
by D.P. Brewster (Lahore: Ashraf Printing Press, 1978); 
idem, al-Munqidh min al-qalâl (Erreur et Dé1iverance), 
traduction fraDçaise avec introduction et notes par 
Farid Jabre (Beirut: Commision Internationale "pour 
la traduction des Chefs-d'oevre (UNESCO) 1959); I. 
Go1dziher, Streitschrift des Gazâlî gegen die Bâtinijja 

Sakte. Verof fent1 ichungen her de Goeje 
Stifting, No.3 (Leiden: E.J. Brill, 1916); MUQammad 
b. Mâ1ik ~ammâdî Yamanî, Kashf asrâr al-Bâ~iniyyah 
wa-akhbâr al-Qarâmi~ah, ed. MUQammad zâhid Kawtharî, 
(Qâhirah; 1375/1955). 

Baghdâdî r al-Farq, p.294. 

Ivanow, Studies in Early Persian Ismailism, p.161. 

There are - numerous works by both Ismai1i and 
Twelver scholars, which contain the po1emics entirely 
or partia11y. For instance, see: (Ali b. MUQammad 
al-Wa1id's Dilmigh al-bâ~il wa-lJatf al-munâqil, ed. M. 
Ghâ1ib, 2 vols., (Bayrût: Mu'assasat (Izz a1-Din, 
1983), see a1so Henry Corbin, "The Ismâ(îlî Response 
to the po1emic _ of Ghazâ1î", in lsmâ( îlî 
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O Contributions to Islamic Culture, ed. Hossein Na!i r 
(Tehran: Imperial Iranian Academy of Philosophy, 1977), 
pp.67-98; see also above note 4. 

o 

o 

11. J. Van Ess, Introduction to Bist Guft~r of M. 
Mohaghegh. (Tehran: Institute of Islamic Studies, 
McGill University, Tehran Branch, 1976), p.ll. 

12. C.J. Adams, "Islam", in A Reader' s Guide to the 
Great Religions, 2nd editiofl, ed. C.J. Adams (New York: 
The Free Press, 1977), pp.449-50. 

13. Ivanow, The rise of the Fâ~imîds, p.2; Marnour, Polemics 
on th e 0 r i gin 0 f the F â ~ i m l Ca 1 i ph s, p. 12 • 

14. Ivanow, Ibn al-QaddâlJ, p.i. 

15. J. Van Ess, Introduction to M. Mohaghegh, Bist Guft~r, 
pp.11-12. 

16. Ivanow, A Guide to Ismaili Literature (London: The 
Royal Asiatic Society, 1933), pp.23-24; Isrnail 
K. Poonawala, Biobibliography of Ismâ(îlî Literature 
(Malibu, CA: Undena Publications, 1977), pp.40-43; 
Stern, Studies in Early Ismâ(îlism, pp.30-43. 

17.I"anow, Ism. LiL, pp.24-26; Poonawala, 
"AbO l;Iâtim Bi obibl i ography, pp. 36-39; 

al-Râz î", EI2, l, 125. 
S.M. Stern, 

18. Ivanow, Ism. Lit., pp.27-31; Poonawala, 

19. 

20. 

Biobibliography, pp.82-89; S.M. Stern, "AbO Ya(qOb 
Isçâq b. Açrnad al-Sidjzî", EI2, l, 160; Paul Walker, 
AbD Ya(qûb al'-Sijistânî and the Development of Ismâ(!1î 
Neoplatonism, Unpublished Doctoral thesis, University 
of Chicago, 1974; M.A. Alibhai, AbD Ya(qûb al-Sijistânî 
and Kitâb Sullam al-Najât, A Study in Islamic 
Neoplatonism, Unpublished Doctoral thesis, Harvard 
University, 1983. 

1 vanow, Ism. Ln .. , pp.21-22; Poonawala, 
Bi obibl i ography , pp. 70-75. 

1 vanow , Ism. Lit. , pp. 32-37; Poonawa1a, 
Bi obibl i ography , pp. 48-68. 

2~. Regarding the controversies, see Ivanow, Studies in 
Early Persian Ismailism, pp.115-59; Stern, Studies in 
Early l smâ( il i sm, pp. 30-46. 
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22. Kirlnâfli, Kitâb a1-Riyliq, ed. <Arif Tâmir (Bayrût: Dâr 
al-Thaqâfah, 1960). 1 n thi s book Ri rmânî i s judg ing or 
correcting what Râzî and Sijistânî had said regarding 
Kitlib al-Ma1J~Ol, by Nasaf!. See also below Chapter 
l, note 55. For deta i ls rega rding these books, see: 
Poonawala, Biobib1iography, p.38 (a1-I~lâlJ); pp.42-43 
(a1-MalJ~Ol); p.86 (al-Nu!lrah). 

23. The other three are: Rasâ'il Ikhwân al-~afâ', Da(â'im 
al-I 51 âm of al-Nu < mân and al -Majâl i 5 al-Mu' ayyadiyyah 
of al-Mu'ayyad fî al-Dîn Shîrâzî. See A.A.A. Fyzee, 
Introduction to the Book of Faith by al-Nu<mân (Bombay: 
Macmillan Co. of India Ltd., 1974). p.ix. 

24. Giving fundamenta1 importance to books seems to be 
a later development in Musta< lawî 1 smailism due 
to the concealment of their Imâm. Otherwise, in the 
presence of the Imâm of the t ime, such a concept does 
not accord with the the Ismai1i concept of imamate, for 
the ta' wH of the Qur'ân, according to the needs and 
requirements of the time, gradually continueô to be 
revealed (VII:53; X:39) through the Imâm of the 
time till the time of al-Qâ' im, and to this Kirmânî 
himself alludes in Râ~at (pp.191-92). RâlJat has been 
edited and published twice: First by M.R.~usayn and 
M.M.lji 1mî (Qâhi rah: Dâr al-F i kr al- < Arabî/Le Iden: E. J • 
Brill, 1952) and then by M. Ghâ1 ib (Bayrût, Dâr 
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 Ghâlib's edition is specified. See also below 
Chapter l, note 46. 

25. Ijusayn and Ijilmî, Introduction to RâlJat, p.2. 

26. TâI;l\ir, Introduction to a1-Riyâq, p.16. 

27. See below Chapter l, notes 9, 30. 

28. An important step in this direction has been taken by 
Aminmohammed Haji with his translation of Rirmânî's 
treatise, a1-Risâ1ah al-Wâ(i~ah into French, with an 

- Introduction. In the introduction, however, he deals 
mainly wi th the development of the concept of 
imamate till the time of Imâm al-Ijâkim and the issue of 
the Druze. See his thesis: al-Risâ1at al-Wâ( i~ah 
(Epitre de l'Exhortation) du Dâ( î Fâ~imîde 1Jamîd al-Dîn 
A~mad b. (Abd Allâh a1-Kirmânî (ob. 411/1021) 1 traduité 
et presentée par Aminmohammad Haji, Mémoire de 
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NOTES TO CHAPTBR 1 

For a br ief li fe sketch see also: Ivanow, l sm. Li t ., 
pp.40-45; idem, Guide, pp.43-46; P. Kraus, "Hebraische 
und syrische Zitate in ismâ< î1itischen Schriften", Der 
Islam, ~IX (1931), 243-44. Here inafter "Hebraische"; 
!jasan, Ta' rfkh al-Dawlat al-Fâ~imiyyah, p.488; Ghâlib, 
A(lâm a1-Ismâ(îliyyah (Bayrût: Dâr al-Andalus, 1964), 
p.99; idem, Introduction tO'RâiJat, pp.40-47; Ijusayn and 
!jilmi, Introduction to Râ1]at, pp.1-4. (Alî, Ta'rîkh, 
pp.402-03; Tâmir, Introduction to Kirmânî's Kitâb 
al-Riyâq (Bayrût: Dâr al-Thaqâfah, 1960), pp.15-21; A. 
Hamdânî, The Fâ~imîds, pp.35-37; Poonawa1a, 
Biobib1iography, pp.94-102; Fuat Sezgin, GAS (Leiden: 
E.J. Bri11, 1967), l, 580-82; E. Griffini, "Die 
jüngste ambrosian i sche Sammlung a rabi scher 
Handschriften", ZDMG, LXIX (1915), 87. Hereinafter "Die 
jüngste ambros ian i sc he Sammlung" ; Henry Corbi n, 
Histoire de la philosophie islamique (Paris (?): 
Editions Gallimard, 1964), pp.130-31; S.lj. Na~r, 
Introduction to Kirmânî's al-Aqwâl a1-dhahabiyyah, ed. 
Sâwy and Gh.R. Aavani, (Tehran: Imperial Iranian 
Academyof Phi1osophy, 1977/1397); J.T.P. de Bruijin, 
"!jamid al-Dîn Açmad b. (Abd Allâh al-Kirmânî", EI2, V, 
166-67; Sâwy, Introduction (in Arabie) to al-Aqwâ1 
al-dhahabiyyah; Aavani, Introduction (in Persian) to 
al-Aqwâl al-dhahabiyyah; F~ Meier, Orien.s, VII(1954), 
190; A. Baumstark,"Zu den Schriftzitaten al-Kirmânîs", 
Der Islam XX (1932), 308-13; <rmâd al-Din Idris, (Uyûn 
al-akhbâr, ed. Ghâlib (Eayrût: Dâr al-Anda1us, 1978), 
pp. 281 - 8 8 , 306 -1 0 • 

D§CI literally means "one who invites" and technically 
"one who invites to the religion of God. ft The usage of 
this term is based on the Qur'ânic verse XXXIII :46, in 
which the idea1 dâ( î connotes the Prophet himself, and 
thus by extension, this term is applied to one involved 
in preaching his mission. In Ismailism, i't has two main 
connotations. In genera1, it is applied to the entire 
hierarchyof the da(wah, and in particular, it is a 
rank below the rank of lJ uj jah. The hiera rchy 0 f da ( wah 
as it appears in Râ1]at (p.38) is as follows: 
(1) nâ~iq, (2) asâs, (3) imâm, (4) bâb, (5) 1]ujjah, (6) 
d§( î balâgh, (7) d§c î mupaq, (8) dâ( î ma1]dûd, (9) 
ma'dhOn mu~laq, (10) ma'dhOn ma1]dûd or mukâsir. 
For their functions and further details see: Corbin, 
Cyclical Time and Ismaili' Gnosis, pp.90-96; Ivanow, 
"The Organization of the Fatimid propaganda t

', JRAS·, XV 
(1938), 1-35; A. Hamdân î, "Evolut ion of the 
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3. 

Organisational Structure of the FâPm·î Oa<wah: The 
Yem81li and Persian Contribution". AS, III (1976), 
85-114; "'Paul E. Walker, "Cosmic Hierarchies in Barly 
Ismâ< îlî Thought: The view of Abû Ya<qûb al-Sijistânî. 
MW, LXVI (1976), 14-28; R. St rothma nh, Gnosi 5 Texte Der 
Ismailiten (Gottingen: Vandenhoek and Ruprecht, 1943), 
p.57; <Ali., Ta'rîkh, pp.500-0Ii idem, Hamâre Ism('atlî 
Madhhab kî Ijaqîqat, pp.299-306; A. Hailldânî, "l'he 
P!â~imîd5, p.35; David R.W. Bryer, "The Origin of the 
Druze Religion", Der Islam, LIlI (1976), 18. 

For a definition of the 
da(wah, see: Ivanow, 
pp. 21-22. 

term "jazîrah" in the Ismaili 
The 'Rise of the Fâ~imîds, 

-
4. Kirmânî, Râ1]at, p.20. 

5. Ghâlib, Introduction to RâIJat, p.41; S.A. Assaad, The 
Rei gn of al-Ijâk im bi Amr Allâh ( 386/996 -41J./ 1021), A 
Po1itica1Study, (Bayrût: ''Phe Arab Institute, 1974), 
p. 90. 

6. M. 'Canard, "Da<wa", EI2, II, 168-70; 

7. M.G.S. Hodgson, "l;Iudjdja", EI2, 111,544-45; see also 
above note 2. 

8. Ivanow, Ism. Dit,.I, p.40; H. Hamdânî, "History of the 
Ismâ< îli Da(wat\~nd', its Literature during the last 
Phase of the Fapmîd Empi re", JRAS, (932), 127. 
Herei nafter "History". 

9. Poonawala, Biobibliography, p.95. 

10. Canard, "Fâ~imîds", EI2, III, 855-56; A. Hamdânî, "The 
Fâtimîd-<Abbasîd Conflict in India", IC, XLI (1967)', 
185-91. 

Il. Assaad, The Rei gn of al-Ifâk im, 
"Fâ~imîds", EI2, 111,855-56. 

p.108 ff; Canard, 

"', 
12. 

13. 

14. 

.. 

Assaad, The Reign of al-ljâkim, p.109. 

Kirmânî, al-Riyâq, p.108; see also below note 54. 

l;Iusayn, Introduction to al-Ri sâlah al-Wâ l i~ah, p.4, see 
for the description of its publications, below note 69; 
Ijasan, Ta' rîkh, p.490. The authorship of the Rasâ' il 
Ikhwân a1-~afâ' is a disputed subject, see article QY 
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IX. Marquet, "Ikhwân a'l-Safâ'", EI2, III, 1071-76; I.R. 
Metton, Muslim Neoplatonists (London: George Allen and 
Unwin, 1982), pp.95-104. According to Kraus, the 
Rasâ'il a1ready existed in Kirmânî's,time and he is 
said to have cited it ,in his works. See "Hebriiische" , 
244; however, according to my reading 1 have not come 
across any sueil references . • 

15. For the meaning and importance of khu~bah in Islam, 
see: A.J. Wensincls., "Khuçba", SEI, pp~258-59. 

16. Ibn Khal1ikân, Wafayât al-A(yân 
(Biographical Dictionary), tr. 
Edouard Blot, 1868), III, 528. 

wa-Anbâ' al-Zamân, 
de Slane (Paris: 

17. Ibn al-Sâbî' ,Fragment of his Ta'rîkh in Dhayl Tajârîb 
al-Umam, ed., H.F. Amedroz (Mi~r: Shirkat al-Tammaddun 
al-~inâ<iyyah, 1334/1916), III, 390. 

18. Ibn Athîr, al-Kâmil fî al-Ta'rîkh (Bayrût: Dâr Sadir, 
Dâr Bayrût, 1966), IX, 223; Ibn Taghrîbirdî, al-Nujûm 
al-Zâhirah fî Mulûk Mi!jr wa-al-Qâhirah, (Qâhirah: 
Ma~ba<at Dâr a1-Kutub al-Mi~riyyah, 1352/1933), IV, 
224. 

19. ~ssaad, The Reign of al-1jâkim, p.111. 
\ 

20. Ibn Jawzî, al-Munta~am iî Ta"rîkh al-Mulûk wa-al-Umam 
(Hyderabad, India: Ma~ba<at Dâ'irat a1-Ma(arif 
al-<Uthmâniyyah, 1940), VII, 238; see also Ibn Kathîr, 
al-Bidâyah wa-al-Nihâyah (Mi~r: Maçba(at al-Sa<âdah, 
1932), XI, 339; Suyûçî, Ta'rîkh al-Khulafâ' (Mi~r: 

21. 

Ma~ba(at a1-<Abbâsî a1-Maymaniyyah, 1305/1881), 166; 
Yâfi c î, Mir'ât al-Janân (Bayrût: Mu'assasat a1-A<lamî, 
1937), II, 449. 

Strothmann,. "Ta~îya" SEI, pp.561-62. 
The Order of Assassins (The Hague: 
1955),155 ff. 

M.G.S. Hodgson, 
Mouton and Co., 

22. Canard, "AI-Basâsîrî", EI2, I, 1073-75. 

23. Ibn Taghrîbirdî, al-Nujûm, V, 73; Suyû~î, Ta'rîkh 
al-Khulafâ', p.167; Canard, "Fâpmîds, EI2, III, 856. 

24. Ibn Taghrîbirdî, al-Nujûm, IV, 
al-Munta~am 1 VII, 255. 
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25. 
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27. 

28. 

29. 

Assaad, The Reign of al-~âkim, p.86. 

D. Sourdel, "nâr al-ljikma", EI2, II,126'-27. 

A. Hamdânî, The Fâtîmids, p.36; Kirmânî, MajmO( at 
rasâ'il al-Kirmânî, ed. Ghâlib (BayrOt: a1-Mu'assasat 
a1-Jâmî c iyyah, 1983), pp.113-14. Hereinafter 
"MajmO( ah. " 

Kirmânî, Majmû(ah, pp.113-14. 

Kirmânî speaks about this dâfî in laudatory terms. He 
says: ft Among the people of da( wah he was the most 
truthful in speech, the most trustworthy in 
execut i ng the dut Y , the most steadf ast in fa i th, the 
most firm in obedience and the most longstanding in 
migration. He' was appointed by lmâm al-l;Iâkim as the 
gate of his mercy (bâban li-ral]matihi) and the chief 
dâ< î (dâ<î al-dur ât) and was called al-.~adiq 
al-ma'mûn (the truthful and trustworthy) 50 that he 
may re-un i te them and preserve the i r order." 
(al-Durriyy-ah, in Majmû<ah, p.2Q). Prior to his 
appointment as bâb al-abwâb, he was in charge of da{wah 
ln the Bûyîd court and was nicknamed al- c Açludî after 
the Bûyîd prince, (Açud al-Dawlah. (324/936-372/983) 
see Assaad, The Reign of al-~âkim, p.ll0. 

30. B. Lewis, "Bâb" , EI2, 1,832. See also above, note 2. 

31. 

32. 

33. 

34. 

views on Kirmânî's arrivaI at Cairo differ; for details 
see: Kraus, "Hebdiische", 243; l;Iusayn, Introduction 
to al-Wâ( i~ah, p.S; A. Hamdânî, The Fâ~imîds, p.36. 

~ , 

Hodgson, "Drûz", EI2, II, 631-')4, idem, "Al-Darazî and 
l;Iamza 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-~âkim, p.156 ff; 
S.N. Makarem, The Druze Faith (Delmar N. Y.: Caravan 
Books, 1974); David R:-W. Bryer, "The Origin of the 
Druze Religion", Der Islam, LII (1975),47 ff, 239 ff, 
LIlI (1976), 5ff; (Ali, Ta'rîkh, pp.449-55; .l;Iusayn, 
'.{'âifat al-Durûz (Qâhirah: Dâr al-Ma(âr.if, 1962). 

Idris, (UyOn al-akhbâr, p.281. 

(Alî, Ta' rikh, p.402. 
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35. Ibid, p.405. 

36. H. Hamdâni, "The History"~ 129. 

37. A. Hamdâni, F~~imfds, p.48. 

38. W. Ivanow, Ism. Lit., p.40. 

39. Kirmânî, RâlJat, p.20; Ivanow reads the passage: 
allafahu ff sanab il}dâ {asharah wa-arbala mi'ah (Le. 
he compiled it in the year 41l), in connection with the 
compilation of Tanbîh (See Ism. Lit., p.40), while it 

1 (Tanbfh) -15 mentioned only in connection wi th the books 
and epi stles wri t ten pr i or to Râl}a t, as i t i s also 
mentioned on p.22. ~lso Ivanow thinks that the 
mention of Tanbîh "undoubtedly is an appendix by 
someone else". Here again it would seem that it 
has been ment ioned by Ki rmân î h imsel f , si nce _he, 
as mentioned above, mentions the same book in a 
similar context in Râl}at (p.22). 

40. About the position of Kirmânî as bâb al-abwâb, see <Alî 
Ta'rîkh, p.403i A. Hamdânî, Fâ~imîas, p.36; / about his 
death at Cairo, see, p.37. 

41. See above note 39. 

42. Jirmânî, MajmOlah, p.20. 

43. A. Hamdânî, Fâçimîds, pp.36-37. 

44. The following list is mainly culled from Ismâ<î1 
a1-Majdû<'s Fihrist al-Kutub wa-al-Rasâ'il, ed. 
< Alînaqî Munzawî (Tehran: Maktabat é!1-J\sadî, 1966); 
Ivanow's Ism. Lit.; idem, Guide; M. Goriawa1a's A 
DesOLiptive Catalogue of the Fyzee Collection of 
Ismaili Manuscripts (Bombay: Bombay University Press, 
1965): C. Brockelmann's GAL, Supplement (Leiden: E.J. 
~rilL, 1937), Ii Fuat Sezgin's GAS, (Leiden: E.J. 

/'-Brill, 1967), I; H. Hamdânî, "Sorne Unknown I smâ <î 1 î 
( Authors and their Works", JRAS, (1933). Hereinaftelr 
\. "Sorne Unknown"j Poonawara, Biobibliography; J. Van Ess, 

"\~Biobib1iographische Notizen zur islamischen 
Theologie", Dief Welt des Orients, IV, heft 2, 1978. 
Hereinafte~~"Biobibliographische". 

45. See for its pu lication detai1s above, Introduction, 
n.24; Brockelmann, GAL, Supp.I, 325; Ivanow, Guide, 
p.43 (117), ISm. Lit., p.41 (124); H. Hamdânî, "Sorne 
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46. 

Unknown", p.374; idem, al-~ulay1JiyyOn wa-al-qarakat 
al-Fâ~imiyyah fi al-Yaman, {Qâhirah: Maktabât Mi~r, 
1955), ,pp.260-61; al-MajdCi(, Fihrist, p.280; Sezgln, 
GAS l, 580; Kraus, "Hebraische", extracts, 259-60; 
Goriawala, Fyzee Coll., pp.39-4l (53,54); Poonawala, 
Biobibliography, p.96; Van Ess, "Biobibliographische", 
257,261. 

Kirmânî, RâIJat, p.4. 
, -

47. I~id., p.5. 

48. 

49. 

1 bid. 

Inbi(ath is usua11y translated as "emanation". 
However, Kirmânî's exposition of inbi(ath does not 
accord with this. For his understanding of this term 
and its deriva~ion, see Chap. III, notes 135, 136. 

50. Kirrnânî, RâIJat, p,.6. 

51. For the explanation of what is meant by "primary 
intention", see Chap. III, note 132. 

52. Kirrnânî, RâIJat, p.7. 

53. Kirmânî uses the term "the closest angel" (al-malak 
al-muqarrab) to denote both the Pedestal and the 
Throne. Similarly, he appliqs the terrn "Pen" (qaiam) 
to the First Intellect, the Second Intellect and the 
rest of the intellects of the world of ibdâ( and the 
world of inbi<ath, due to their homogeneity. Râqat, 
pp . 1_9 7 - 1 0 ~ • 

54. 

55. 

56. 

57. 

See above, note 53. 

Kirrnânî, RâIJat, p.8. 

Ibid., p.9. 

It is edited by Ghâlib and published by ManshOrât ~amd, 
Bayrût in 1969. Brockelmann, GAL, Supp.I, 325; Ivanow, 
Guide, p.43 (116); idem, Ism. Lit"J p.41 (125); 
H.Harndânî, "Some Unknown", 373; idem, al-~ulayqiyyOn, 
p.259; Kraus, "Hebraische", 245-47; al-MajdO<, Flhrist, 
pp.121-23; Griffini, "Die jüngste ambrosianische 
Sammlung", 87; Goriawa1a, Fyzee Coll., pp.38-39 (52); 
Sezgin, GAS, Il, 580; Poonawala, Biobibliography, p.98; 
Van Ess, "Biobibliographische", 257, 261. 
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58. It is edited by Tâmir and published by Dâr al-Thaqâfah, 
BayrOt, in 1960; H.Hamdânî, "Sorne Unknown", 367; idem, 
al-~ulaylJiyyOn, p.259; See also his article on 
al-Riyâq: Maqâlah Kitâb al-Riyâq li-al-Shaykh A~rnad 
al-Kirmanî (Hyderabad, India: Matba<at Dâ'lrat' 

59. 

\ 60. 

61. 

a1-Ma<ârif al-<Uthmâniyyah, 1358 A.H.); al-MajdO<, 
Fihrlst, pp.254~56; Goriawa1a, Fyzee Coll., pp.41-42 
(55, 56); Ivanow, Isrn.-Lit., p.42 (130); Sezgin, GAS, 
l, 581. The work has been studied by Ivanow in Studies 
in Early Persian Ismailism under the tit1e cf "An 
Early controversy in Ismailism". Poo'lawala, 
Biobibliography, p.97; Van Ess, "Biobib1iographisehe", 
261. 

-Brocke1mann, GAL, Supp.I,325; Ivanow, Guide, p.43 
(119); idem, Ism. Lit., p.41 (126); Goriawa1a, Fyzee 
Coll_., p.88 (51); al-Majdû(, Fihrist, pp.95-96; Sezgin, 
GAS, l, 580; Poonawala, Biobibliography, p.98. 

Brocke1mann, GAL, Supp.I, 325 (pere the tit1e ~giVen 
as Tanbîh al-lJadd wal-mustalJidd); H. Hamdânî, "Sorne 
Unknown", 327; idem, al-~ulaylJiyyûn, p.260; Ivanow, 
Guide, p.43 (l18); idem, Ism. Lit., pp.41-42 (127); 
Sezgin, GAS, l, 580; Goriawala, Fyzee Coll., p.43 
(57); al-Majdû<, Fihrist, pp.48-49;" Poonawala, 
Biobibliography, p.97. 

It has been edited and published twice: by Sâwi and 
published by Imperial Iranian Academy of Phi10sophy, 
Tehran, 1977, and by Ghâlib and pub1ished by Dâr Mahy, 
BayrOt, 1977. Broekelmann, GAL, Supp.I, 325; H. 
Hamdânî, "Sorne Unknown", 374; S. Pines, Beitrage zur 
islamischen Atomenlehre, (Berlin: 
Friedrieh-Wilhelms-Universitat, 1936), p.24; 
Arabie TransI. Madhhab al-dharrah (ind a]-Muslimîn, 
by M.A. Abû Rîdah, (Qâhirah: Maktabat al-NahÇiat 
al-Mi~riyyah, 1946), p.25; Kraus, (ed.) Rasâ' il 
Falsafiyyah, (Mi~r: Ku1liyyat al-Âdâb Jâmi<at Fu'âd 
al-Awwal, 1939), l, 292; Ivanow, Guide, p.43 (l21); 
idem, Ism. Lit., p.42 (128); al-Majdû<, Fih.rist, 
pp.176-9; Sezgin, GAS, l, 580i Poonawa1a, 
Biobibliography, p.98. Excerpts are edited and 
~,ublished by Kraus in Rasâ'il Falsafiyyah, 7-13, 
313-16. These exeerpts have been summarized and 
trans1ated into Persian by H. Wâ< it-zâdah, and 
published in Farhang-i Irân Zamîn, II, 265-7r. 

62. Referred to in RâlJat, pp.22, 208, 265, 342, 353, 360; 
in al-Riyâq, p.138; Ivanow, Guide, p.43 (124); idem, 
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63. 
... 

64. 

Ism. Lit., p.42 (129); Sezgin, GAS, l, 
Hamdânî, "Sorne Unknown", 373; al-MajdQ<, 
pp.127-29; Goriawa1a, Fyzee Coll., pp.60-62. 

581; H. 
Fihrist, 

Ivanow, Guj.de, p.44 (125); idem, Ism. LiL, p.42 (132); 
H., Hamdânî, "Sorne Unknown", 373; Goriawa1a, Fyzee 
Coll., p.44 (59); a1-MajdQ<, Fihrist, pp.144-49; 
Poonawa1a, Biobibliography, p.97. 

It has been edited and published twice: by ~usayn with 
Risâlat al-Na~m in 1952, in the series of MakhtQ~at 
al-Fâ~imiyyîn (7,8), and by Ghâlib in MajmD(ah, 
pp.19-26; lvanow, Guide, p.44 ('125); idem, Ism. Lit., 
p.43 (133): Goriawala, Fyzee Coll., p.44 (i); H. 
Hamdânî, "Sorne Unknown", 373; al-MajdQ<, Fihrist, 
pp.144-45; Sezgin, GAS, l, 581 (10); Poonawala, 

- Bi-obibliography, p.100; Van Ess, "Biobibliographische", 
261. For the elaboration of the meaning of fard see 
below:v Chapter III, section B. 

65. It has been edited and published twice: by ~usayn with 
al-Durriyyah, and by Ghâlib in Majmû(ah, pp.27-34; 
Ivanow, Guide, p.44 (126); idem, Ism. Lit, p.43 (134); 
H. Hamdânî, "Some Unknown", 373; al-MajdG<, Fihrist, 
p.145; Sezgin, GAS, l, 581 (11); Goriawala, Fyzee 
Coll., p.261. 

66. Kirmânî, Majmû(ah, pp.35-42; lvanow, Guide, p.44 (127), 
idem, Ism. Lit., p.43 (135); H. Hamdânî, "Sorne 
Unknown", 373: . al-MajdG<, Fihrist, p.145: Goriawala, 
Fyzee Coll., p.46 (iii); Sezgin, GAS, l, 581 (13); 
Poonawala, Biobibliography, p.100; Van Ess, 
"Biobibliographische", 261. 

67. Kirmânî, Majmû(ah, pp.43-60; Iv,anow, Guide, p.44 (128); 
idem, Ism. Lit., p.43 (136): H. Hamdânî, "Sorne 
Unknown'·', 373; al-MajdG<, Fihrist, p.145; Goriawa"la, 
Fyzee Coll., p.46 (iv); Sezgin, GAS, l, 581 (13); 
pqonawala, Biobibliography, p.100; Van Ess, 
"B1obibliographische", 261. 

68. Kirmânî, Majmû(ah, pp.61-80i lvanow, Guide, p.44 (129); 
idem, Ism. Lit, p.43 (137): H. Hamdânî, "Sorne Unknown", 

. 373; al-MajdG<, Fihrist, p.145; Goriawala, Fyzee Coll., 
p.46 (v); Sezgin, GAS, 1,581 (14); Poonawala, 
Biobibliography, p.100; Van Ess, "Biobibliographische", 
257, 261. 
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69. Kirmâni, MajmO(ah, pp.81-91; Ivanow, Guide, p.44 (130); 
idem, Ism. Lit., p.43 (138); H. Hamdânî, "Sorne 
Unknown", 373; al-MajdO<, Fihrist, p.146; Goriawala, 
Fyzee Coll. pp.47 (vi); Sezgin, GAS" 1,.581 (15); 
poonawala, Bi obibl i ography, p.100; Van Ess, 
"Biobibliographische", 261. 

70. Kirmâni, MajmO(ah, pp.92-101; Ivanow, Guide, p.44 
(131); idem, Ism. Lit., p.43 (139); H. Hamdâni, "Sorne 
Unknown", 373; al-MajdO<, Fihrist, p.146; Goriawala, 
F.yzee Coll., p.47-8 (vii); Sezgin, GAS, 1, 581 (16); 
Poonawala, Biobibliography, p.100. 

71. Kirmâni, MajmO(ah, pp.102-112; Ivanow, Guide, p.45 
(132); idem, Ism. Lit., p.43 (140); H. Hamdânî, "Sorne 
Unknown", 373; a1-Majdû<, Fihrist, p.147; Goriawala, 
Fyzee Coll., p.48 (viii); Sezgin, GAS, 1,581 (17); 
Poonawa1a, Bi obi bl i ography , p. 100; Van Ess, 
"'Biobibliographische", 256, 261. 

72. It has been edited and pub1ished thrice: first by 
ijusayn in fâ'ifat al-Durûz, (Qâhirah: Dâr al-Ma(ârif, 
1962) pp.55-74, and then twice by M. Ghâ1ib in 
al-Harakât al-Bâ~iniyyah (BayrOt: Dâr a1-Kâtib 
al-(Arabî, n.d.), pp.205-233, and in Majmû(ah, 
pp.113-133; excerpts are als~ edited and published by 
Kraus in "Hebdiische", p.253; Brockelmann, GAL, 
Supp.I, 325; "H. Hamdânî, "Sorne Unknow-n", 373;' Ivanow, 
Guide, p.45 (133); idem, ISm. Lit., p.43 (l41); 
al-MajdO(, Fihrist, p.147; Goriawala, Fyzee Coll., p.49 
(ix); Sezgin, GAS, l, 581 (6); poonawala, 
Biobibliography, p.100; Van Ess, "Biobib1iographische", 
256, 261. 

4 
73. It has been edited and published twice: by ~usayn in 

the Majjalat Kulliyyat al-Adâb Jâmi(at Fu'âd al-Awwal, 
XIV, Part 1 (May 1952), 1-29, and Ghâlib in Majmû(ah, 
pp.134-47; Brocke1mann, GAL, Supp.I, 325 (here the 
title is given al-Mawâ(i, al-Wâ(i,ah); F. Meier, 
Oriens, 7/'1954/190; Ivanow, Guide, p.45 (134); idem, 
Ism. Lit., p.43 (142); H. Hamdânî, "Sorne Unknown", 373; 
al-MajdQ(,' Fihrist, p.147; Goriawala, Fyzee Coll., 
p.49 (x); Sezgin, GAS, l, 581 (7) (here also the title 
is given a]-Mawâ(iz al-Wâ(i~ah); Poonawala, 
Biobibliography, p.101; Van Ess, "Biobibliographische", 
257, 261. 

74. Ki rmân î', MajmO( ah, pp .148-82; 1 vanow, Guide, pp. 45-46 
(135); idem, Ism. Lit., p.44 (143); H. Hamd,ânî, "Sorne 
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Unknown" , 373; al-MajdQ<, F ihri st, p .148; Gor iawa1a, 
Fyzee Coll., p.50 (xi); SezOgin, GAS, l, 581-2 (18); 

. Poonawala,. Biobibliography, p.101; Van Ess, 
"Biobibliographische", 258, 261. 

75. Referred to in Râqat, p.36~, also pp.25, 361, 383 as 
al-Wa~îdah, and pp.t3, 124 of Râ~at and p. 126 of 
al-Riyâq as al-Waqîdah fi al-Ma{ad. In al-MajdQ< 's 
Fihrist, p.278, it is referred to as Risâlat 1l-Ma{âd. 
Ivanow, Guide, p.46 (138); idem, Ism. Lit., p.Îi·~,.(l45); 
Sezgin, GAS, l, 582; Poonawa1a, Biobibliography, p.101 • . 

76. It is edited by Tâmir in Arba{a rasâ'il Ismâ(fJiyyah, 
pp.59-66, from a single manuscript in the possession of 
Ismâ<îl MUQammad al-<Alî Al Sulaymân, in QadmQs, Syria, 
and published by Dâr al-Kashshâf, BayrQt, in 195~. 
Sezgin, GAS, l, 582 (19); Poonawala; Biobibliography, 
p.l02. 

77. • Referred to in Râqat, p.123; Ivanow, Ism. Lit., p.44 
(149); Sezgin, GAS, l, 582; Poonawala, Biobibliography, 
p.101. 

78. Referred to in Râqat, pp.23, 25, 192; Ivanow, Guide, 
p.46 (139); idem, Ism. Lit., p.44 (145); Sezgin, 
GAS, l, 582; Poonawa1a,- Biobibliography, p.10!. 

79. Referred to in al-Riyâq, p.108; Ivanow, Guide, p.46 
(147); idem, Ism. Lit., p.45 (153) (Ivanow gives the 
tit1e al-Baghdâdiyya wa'l-Ba~riyya); Sezgin, GAS, l, 
582 (same title as Ivanow gives); poonawala, 
Biobibliography, p.l02. 

80. Referred to in Râqat, p.364; Ivanow, Ism. Lit., p.44 
(148); Poonawa1a, Biobibliography, p.97. This may be 
the same "Maydân (kadhâ) al -( aql " re f erred to in 
Râ~at (p.433): "{alâ mâ dhakarnâhu.fî Kitâb al-Riyâq 
wa -Maydân -al-( aql " . For there i s no grea t 
orthographical difference between Mîzân and Maydân. 
However, in the former case (p.364) the editors have 
assumed that al-Riyâq and Mîzân al-(aql as two works 
(see also Ghâ1ib edition, p.511), and in the latter 
al-Riyâq and Maydân al-(aql (p.433 and Ghâlib edition, 
p.585) as one work. 

81. Referred to in Râqat, pp.313, 319, 421, 436. Ivanow, 
Guide, p.46 (142); idem, Ism. Lit., p.44 (147); 
Sezgin, GAS, l, 582; Poonawa1a, Biobibliography, p.97. 
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82. Ivanow, Guide, p.46 (145); idem, Ism. Lit., p.45 (151); 
Sezgin, GAS, 1, 582; poonawala, Biobibliography, p.98. 

83. Referred to in R'§lJat, p. 313; lvanow, Ism. Lit., p.44 
(148A); Sezgin, GAS, l, 582; Poonawala, 
Biobibliography, p.99. He thinks that probably 'it is 
an ~rror for Ma('§lim al-Dîne 

84. Referred to in R'§lJat, p.364; lvanow, Guide, p.46 (146); 
idem, Ism. Lit., p.45 (152); Sezgin, GAS, l, 582; 
Poonawala, Biobibliography, p.99. 

85. Referred to in Mabâsim al-bishârât (~usayn edition), 
p.7l, (Ghâli~ edition), p.229; Ism. Lit., p.45 (154); 
Sezgin, GAS, l, 582; poonawala, Biobibliography, p.lOl. 

86. Referred to in al-Riyâq, p.I08; 
p.45 (155); Sezgin, GAS, l, 
Biobibliogr~phYI p.lOI. 

lvanow, Ism. Lit., 
582; Poonawala, 

87. Referred to in RâlJat, p.34; Poonawala, Biobibliography, 
p.10I. 

88. 

90. 

91. 

92. 

93. 

lvanow, Ism. Lit., p.45 (156); Sezgin, GAS, l, 582; 
Poonawala~ Biobibliography, p.IOl. 

Ivanow, Guide, p.46 (144); idem, Ism. Lit., p.45 /150); 
Sezgin, GAS, l, 582; poonawala, Biobiblioaraohy, ~.10l. 

Referred to in Râqat, p.81, as Kitâb al-Ma(ârij. 
Ivanow, Ism. Lit., p.45 (157); Sezgin, GAS, l, 582; 
poonawala, Biobibliography, p.l02. He accuses lvanow 
of ascribing it to Kirmânî without indicating any 
source. 

Ivanow, Guide, p.43 (122); idem, Ism. Lit., p.42 (131); 
Poonawala, Biobibliography, p.lOl. 

lvanow, Guide, p.46 (140); idem, Ism. Lit., p.44 (146). 
According to Ivanow, perhaps these are two 
separate works. Sezgin~ GAS, l, 582; Poonawala, 
BiobiblLography, p.lOl. Poona~ala thinks that title 
is the same Kitâb al-Mafâwiz (no.32). 

Referred to in Râ~at, p.433; Ivanow, Guide, p.46 
(143); idem, Ism. Llt., p.44 (148); Sezgin, GAS, If 
582; Poonawala, Biobibliography, p.97. 
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94. Referred to in Mabâsim al-bishârât (~usayn edition), 
p.73 and (Ghâlib edition), p.232. This seems to be the 
epistle al-Waqîdah fi al-ma(âd, no •. 19. See above note 
75. 

95. Poonawala, Biobibliography, p.102. Po?nawa1a, however, 
does not indicate any source. 
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NOTES TO CHAPTBR II 

For etymological analysis see: a1-Nu(mân, Kitâb 
al-Tawqîd, MS Institute of Ismaili Studies, fol. 32a, 
32b; AbO ~âtim Râzî, Kitâb al-Zînah ed., ~usayn Hamdânî 
(Qâhirah: DAr al-Kitâb al-(Arabî, 1958/, II, 32-42; 
Edward William Lanet An Arabic-English Lexicon (London: 
Williams and Norga es, 1893), book l, vol.8, 2926-28, 
26-8; I bn Man~ûr, i sân al-{ Arab (BayrOt: Dâr Sâdi r 
and DAr Bayrût, 1955-56), ~II, 450-51; Mu~ammad Murta4â 
Zabîdi, Tâj al-{Arûs (Mi~r: al-Matba(at al-Khayriyyah, 
1306-07/1889-90) II, 535-36; Majd al-Dîn Mu~ammad b. 
Ya(qûb Fîrûzâbâdî, al-QâmOs al-Muqît (Mi~r: al-Ma~ba(at 
al-~usayniyyat al-Mi~riyyah, l344[1925J), l, 343-44. 
B.D. Macdonald, "Taw~ld," SEI, pp.586-87. . 

2. for the beginning of kalâm in Islam, see: H.A. Wolfson, 
The Philosophy of the Kalam (Cambridge, Mass.: Harvard 
University Press, 1976), p.4 ff.: ~·~.M. Watt, The 
Formative Period of Islamic Thought (Edinburgh: 

3. 

Edinburgh University Press, 1973), p.180 ff.; S. 
Pines, "Phi,losophy" in The Cambridge History of 
Islam (Cambridge: Cambridge University Press, 1970), 
pp.787-94; Mu~sin Mahdi, "Alfârâbî and the Foundation 
of Is1amic Phl1osophy" in Essays on Fârâbî, ed., 1. 
Afshâr (Tehran: Central Library and Documentation 

,Center, University of Tehran, 1976), p.38 ff. f) 
ç 

AbO Ya(qûb Sijistânî, al-Iftikhâr, ed. 
(Bayrût: Dâr al-Andalus, 1980), p.28. 
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(. THE rIRST MASHRA( 

On Allah, besides Hhom there is no 
, 

other God, and on the Falsity of His being Non-Bz.lstent 

We say: It is among the (fundamental) laws that an effect 

does not exist, except through that which necessitates its 

existence, such as its 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 

does not exist, except through that which necessitates its , , ."" 

existence, such as its cause, namely, movement. If it 

were not for the lat~ter, i t would not exist. And movement 

does not exi~t, e~cept through that which necessitates its 

existence; such as its cause, to which it relates and upoh 

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 net 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 1 had it not been 

for the existence of that upçn which they depend for their 
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,t) existence, such as mat ter 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 sublime heavenly bodies and the exalted 

external forms. Since sorne of the existents depend upon 

others for 

the others 

existence, 

thei" .existence, had those of them upon which 
\ '\ 

depehd and ta which they relate for their 
1 
t 

not been proven ta exist, the 
/ 

ex i ste n ce'" ,,0 f 

those others would have been impossible. 

do not exist without 

When i t is 

proved that these tho$e, it is 

understood, tha t the One to Whom the ex i sten t 5 -- which 
.' 

exist through Him, depend upon.Him and obtain existence 
~ 

from Him come to an end, is Allah, other than Whom 

there is no deity, then His non-existence is absurd and 

His non-ipseity is false. Had He been non-existent, the 
• 

existents would have aiso been non-~xistent. But, since 

the existents are there, His non-existence is (established 

as being) faise. 

Again, it is in the nature of contraries that they do \not 
1 

exist without the 1055 of their contraries. BU,t 'the ' 

existents are' contrary ta each other, and their 
\ 

quiddities differ from and avoid each other, yet they, 

'inspi te of their contrariety, exist without 10sing 
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anything due to the existence of their contrary, and aIl 

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 absurdo For had He been non-existent, the 

existence of the contraries would have also been non-

existent. But, since the contraries do exist in their 

quiddi t ies (a ( yân, essence), (and) thei r ex i s tence depends 

on an order (siyâsah), 

Therefore, 
r 
'existence 

may 

of 

He be 

things, 

His non-existence is absurdo 

purified, through Whom the 

despi te the contrariety of 
\ 

their quiddities and difrerence in their forms, is 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 stren9t~ save in Allah, the Sublime 

and the Tremendous. 
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v THE SECOND MASHRA( 

On the Palslty of His belng B~15tent 

(Hay He be B~alted) 

Since the existent, as such, is, as already mentioned, in 

need of something upon which it dep~nds for its existence, 

and He, as such may His grandeur be exalted is too 

lofty to be in need of (something) other than Himself to 

which His ipseity would relate, it follows from thi s., that 

He, the Exalted, is precluded from being an existent , 
'f 

-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 existent, nor is 

He, as such, in need of somethi~g other than Himself, upon 

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 ipseity 

may relate, His being an existent is absurde 

Furthermore, if 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 nor have been free from being eithfr a body or a 
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\ 
non-body. If He were a body, then the ~ivision of His 

essence into that through which it exists, necessitates 

the existence of something which precedes Him, for every 

multiple is preceded and anteceded by something 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 poten t ial, like 

souls, or actual, like intellects. If He were potential, 

His need of that through which He cornes into actuality, 

necessitates something which would precede Him; but He, 

the Exalted, is 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 wou Id become complete, or an agent in 

something else by which His act would become complete. If 
" 

He were an agent in something other 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 depend. 

But He, the Exalted, i s ~ a bove t ha t. If He were 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 s9mething frorn which is H'is existence (and) in 

which there i s no multiplicity and scarcity because 

of these relations. But He, the Exalted, is above 

that. If He were a substance, He would not have been free 

from these divisions. But He is exempt from the aseects 

of need and multiplicity which are inseparable f~om 

substance. Hence i t is false to hold that He is a 

substance. And if . He were to be considered an accident, 

which depends for its existence on the substance which 

precedes it, (and) through which is its existence, while 

He is too Sublime and too Great, foc His ipseity to 

relate to something which precedes Him, then it is false 

to hold that He is an accident. Since an existent is not 

free from being either a substance or an acc ident, and 

His being either a substance or an accident is false, 

then by virtue of the falsity of His being a substance or 

an accident, it is false to say that He is an existent. 

Further it is not possible for something which is neither 
1 -

substance nor accident to be something fcom existence, so 

that existent may be God, . the exalted. For that 

necessitates Him to be preceded by something whose existence 

is impossible. That is to say that if He were, from the 

existence, that which is ne i t her substance _nor acc iden t, as 
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the substance is an existent but not an accident, and 

the accident is an existent but not a substance, 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 it. And each one of them, the substance, 

He (God), may He be exalted, (read ta{âlâ), and the 

accident would deserve from the existence that which the 

other deserves; and He would (only) be di f feren t f rom 

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 

there is partnership of the 

they participa te, 

substance with 

as 
\ 
the 

accident and that of the accident with the substance, in 

that in which they participa te. Thus His essence owing to 

that by which it would differ from others and that in which 

i t would participate with them would consist~ of two parts 

consti tute Its existence t:d wujOduhâ). And 

is divided in that essence 1S manner into 

which would 

tha t whose 

from which is its existence, is a multiple and is 

preceded by something upon which it depends for its 

,existence. Thus it, with respect to its mult-iplicity 

necessitates the precedence of that which is not multiple by 

virtue of the fact that that which i~ not multiple precedes 
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multiple, and with respect to its being one of the species 

of existence, which when removed 

nullifies the existence of the species, 

in imagination 

(it{ necessitates 

that,by which it is it. 

to have muItipIicity 

But He, the exalted, is too great 

which necessitates Him to be 

preceded by something else, and transcends specificity 

which necessitates that from which is 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 f ree f rom either, that He 

existentiated HimseIf, or someone else existentiated Him. 

It 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 lS a thing 

which has no quiddity in the existence according to its two 

kinds (substance and acciden t ) 1 it is impossible (for 

it) to become existent unless there is an agent behind 

it upon which its exi~tence depends. And i t is false 

to s~y that He is existentiated by something other 

than Himself that precedes Him. Since it is false from 

both aspects, thus His being an existent is false. Thus 
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His ipseity must be assumed to be beyond the existents 

whose ex~stence depends on His act of origination. He is 

above those ~ho in bewilderment undertake to comprehend 

Him 

There 

strength 

sery-ants. 

an attribute which befits His orJginated things. 

no God but He. And there is no powêr and no 

in Allah. Indeed, Allah is Seer of ~is 

,) 

'\. 
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THE THI RD MASHRA ( 

On (Allah) the 8%alted, Hhom no 

Attribute can describe, He ls neither a Body nor in a 

BodYI neither can an Intelligent Being conceive Hia 

8ssence nor can a Percipient Being percelve It 

We say: He (Allah) the Exalted, is concealed by His 

.transcendence from the things which are the means for the 

comprehension of the existents. He i s b(~yond wha t the 

organs which belong to man can achieve in the enumeration 

of the kinds of intelligible and sensible existents, 

because of His not being from their genus. And His 

exal tedne5s from being like them is as the concealment of 

the sun from ,the grasp of eyesight i for He as such, is in 

such a position that their essences are unable to try to 

desc r ibe Him with an attribute, and His ipseity being an 

ipseity in i tsel f ,and by i t self differs from aIl things in 

every respec t. Thus due to His dazzling power which 
. 

renders any other than Him powerless to compreh.end Him, 

the intellect and the sense cannot comprehend Him, (lit. 

the grasp of the intellect and the sense cannot affect 

Him). Thus He, as such, makes it impossible to comprehend 
( 

Him, for mouths to move, for tongues to speak, for 

intellects to grasp and for souls to imagine. Therefore, 
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nothing, 1 even 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 is not free 

from being either a substance or an accident. For the 

existent which consists of the attributes of diversity and 

division, verb.ally or quantitatively, is such that the 

existence of i ts essence is due to that in which it is 

divided, and the existence of that necessitates 

something which precedes it and that from which is its 

existence. But He -- may He be purif ied is far from 

division and is free from the modes of perfect ion and 

imperfection. Thus, He is Sublime, beyond these signs 

(âyât) which necessitate something which causes (or 

affects) His ipseity and if He is desc r ibed w i th an 

attribute, or a thing from the attributes is applied to 

Him, then those attributes are the ones which are ta ken 

or bprrowed from the existents which fall under the 

originated existence, and with 
., 

them are distinguished thé 

.essences which are inseparable from the sign oi -thEt 

instaurated being. 

And it is evident that if wé ascribe an attribute to sorne 

thing, which is an attribute belonging to something else, 

then, indeed, we lie in describing that thing, because 

it (attribute) does not belong to it, rather to· something 
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else. And if we say something about- it whicnis not 'in 

it, and necessitate for it that which does not belong ta 

it, and ascribe to it that which belongs to something 

else, then fllat by itself is a falsity. lf that is the 

gase, then what is ascribed to Allah belongs to something 

else, transferred (manqOlah) 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 

befits Him, may He be exalted. 

, Moreover, the impossibility for and incapacity of the 

intellect to originate • an attribute which does not exist 

in creatures, and the imperfection and weakness of the soul 
o 

fn imagining that which has no origin in nature, are (well) 

conceived and known without any doubt. How, then, can the 

intellect by itself rise in search of that which, when it 

(intellect) rises towards it and turns its face to observe 

it, dazzles it, as the sun dazzles our eye-sight? Hence 
, 

it (intellect) can only prost rate in purifying (Him) , 
\ 

repenting for its act (of trying to comprehend Him) knowing 

that what it has desired is impossible. ' Or how can it 

mOV:,e towards that in which lies the destruction and 
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perdition of its essence, as there is the total loss of 

~he eye-sight when it encounters the sun itself? 

Again He, the Exalted, is 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 were a body or in a body, 

it necessitates something which precedes Him, the proof 

of which we have established in our Epistle "al-Wâ(i~ah". 

Again nor is He, the Exalted, divisible; that it might be 

possible to talk about His divisions. Had He been 

~divisible, then His division wo~ld have required something 

preceding Him, which would have constituted His ipseity. 

Nor ls He a definiend!-1m (dhû 1Jadd), that His nature might 

be known from His definition, as length, breadth and depth 

are the definition of the body and its nature. Nor i's He 

like that which is defined by matter and form 50 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 50 that through His composition 

might be known that towards 
('" \. . 

compo~1tlQn cornes to an end. 
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might be known through demonstration, 50 that premises 

,may be established about Him and knowledge of Him 

attained thereby. For that which is known by premises 

is 1 ike the premises. That i s to say the ul t ima te 

purpose of the object sought to be comprehended through 

the premises is to conceive it in its nature as the nature 

of the premises 15 conceived. And the premises can neither 

b~ arranged nor be comprehensiqle except through known 

data, either through the intellect or through the 

sense, knowing tha t the tendenc ies of doubts do not 

obfuscate it, and for what is sensible or 

inte llig i ble, the ways of i ts comprehension are known. 

But due to the door of His comprehension being closed He 

can neither J>e sensible nor intelligibl~. For had He been 

sensible, He would have been comprehended through the (five) 

senses. Or l;lad He been intelligible, He would have been 

comprehended through the f ive ways (of comprehen sion of 

intelligibles) which definition, 
. 
division, ana lys.i s, are 

synthesi s and demonstration. But since He is neither 

sens ible nor intelligible, it is absurd to say about Him 

'" what is said about them. Thus He, as - such, by vi rtue of 

His !?ubl imi ty over the things which He has 

originated, the una t ta i nable subI imi ty of , the 

"~l-encompassing , and because of His loftiness over them 

the loftiness of the Exal ted Whose knowledge is 
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unobtainable by any thing, is utterly incomprehensible. 

-Therefore, i t i s sa id that He, the Exalted, is far beyond 

perfection and far away above majesty, and the world 

of intellects is overwhelmed under the weight of His 

might. Thus glorified is He Who has this might, and there 

is no God save Him, the Lord 01.. ...the Lofty Throne. 

'f' 
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THE J.l'OURTH MASHRA ( 

On (Allah) that He, the Bxalted, Is nelther 

porm nor ~tter, nor subsists vith Him, as such, SomethJng 
c... 

Analogous to Matter upon vhich He ,vould act. ~y He 

therefore be Purified and Bzalted from that. 

We say: He, the Exalted, transcends being a form by virtue 

of the fact that the form for its existence is in need 'of 

that of which it is the form, and that which is in need of 

another ' 5 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 its existence). 

He also transcends being matter or something analogous to 

it; for matter, in its existence, is inseparable" from that 

of which it is the matter, and whose acts it accepts. And 

He, the exalted, is also sanctified from being both form 

and mat ter together 50 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. AIso, it is not possible thal there 

ma y be a ma t ter w i th Him through which comes into 

existence whatever cornes 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 i s imper fec t 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 arti f icial. As for that which is 

intellectual, it is intellecting _tor itself, intelligible 

by itself and intelligence 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 cornes forth the 

existence of that' which cornes into existence from it. 

The intellectual form thus, due to the existence of 

these s igns w i th in i t, requi res somethi ng which precedes if 

and out of which is its existence. ijut He, may He be 

purified is He Who is free from these signs. And that 
\ 

which is natural (form) is the mover of that which is in 

it, and is movable by accident and its essence consists of 

that .which is intellecting and that which is not 

intellecting but is intelligible. And thes~ signs which 
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exist (in it) necessitate something which precedes them 

in the existence out of which cornes their existence. But 

He, by virtue of His sublimi ty, 

division and from that which, due 

necessitates something which precedes 

is artificial (form) is the perfection 

is, and has no existence without it. 

is 

to 

Him. 

of 

And 

above movemen t, 

its existence, 

And that which 

that in which it 

if He -- may He 

be puri f ied by virtue of Hi s sublimi ty, t ranscends 

resembling the intellectual form, despite its (having) 

bri Il ial1ce, augustness, power, knowledge, 

comprehension, kingdom and mi ght, then it is more 

befitting for Him to transcend that which is 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 mat ter wi th Him 

upon which (read fîhâ) He would ac t • Hence, He, as such, 

is di fferent from the whole creation due to the .. ' 

attributes which it has. He is in a veil which the 

intellects, in order to observe that .un i ty and to inform 

about it, want to lift. (They would like to do 50, \but 

they are un able to do 50) except through th~ negation of the 

attributes of the existents subject and predicate, 

interior and exterior -- whenever He is mentioned. May He, 

therefore, be purified, Whom neither the attributes can 

affect nor expressions reveal. There is no God but He, 
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the 

myself 

\ 
Highly Exalted. ' 1 seek forgiveness from Allah 

and for the community of believers, and 1 

for 

say: 

There is no power and no strength save in Allah, the Sublime 

and the Tremendous. 

) 

- \, 
," 

" . 
\ 
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THE rlrTH MASHRA( 

On Allah that He has_ ne! ther a Cor2t:rary nor an Bqual 

'" 
We say: l t is in the nature of a contrary to cancel out 

its contraLy and one does not exist without· the 10ss of 

the other. Whatever belongs to th~ contrary, 'the contrary 

and its counter take tur::ns over that thing, for (their) 

existe~!==e; one being \<?eak in relation to the other. Since 

any wea,kness occuring in the existence of one of them 

leads to its nullification from existence itself, it is 

not possible for (God), the Exalted, ta have a contrary. 

If He had a contrary, it would not be free from being 

either self-subsistent or non-self-subsistent. If the 

contrary is non-self-subsist~nt, then the 10ss of His 

contra ry would be the ca use of His ex i stence; and tha t which 

i s His cause would be more deserving of PL iori ty and more 

be fit tin 9 for div i nit Y • If the contraLy ex i sts as a 

self-subsistent, and bath of them are equal in existence, 

then the existence of both W\t~u) the 10ss of eitheL of 

them, necess i tates that bath have something which i8 

analogou's to the protector of their existence; for two 

contraries cannot exist without the pLotection of a 

protector and the binding of a binder 1 who protects their 

ex istence f rom out s ide of them, and the i r protector i s 
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worthier of divinity than both of them. Since the 

existence of the contrary wouid necessitate Him ~to be 

preceded by somethinqt- whose existence is impossible, 

consequently, it is absurd and faise to say that He has a ... 

contrary. 

Moreover, if He had a contrary may He be exaited from 

that then thi s would have requi red something' which 

they follow one after the other 'for existence, sometimes 

this one and sometimes that one until each of the two would 

have its ample share from their states in existence, as 

the contraries do for their existence. And if there were 

something which they follow one after the other and upon 

which they depend for the i r ex istence, then tha t thi ng 

upon which they depend and which they follow one after the 

other, precedes them and their existence in turn depends 

upon i t. But He, as such, is above being preceded by 

someone and i s 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 matter 

according to this proposition leads ad infinitum, it is 

.' therefore, faise (to say) that He has a contrary. Since 
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it is faise (to say) that He has a contrary, it is faise 

(to say) that there is something which He would foilow 

after the other, 

exaited ipseity 

and something which would 

may l t be sanct i f ied. 

cause (His) 

Again the 

impos's ibi li ty of the ex i stence of a cause of God, out of 

whi'Ch may be the existence of His ipseity -- may He be 

exaited from that -- negates that He has a con.trary. 

That 
',' J 
»J; 

is to' say, that which has a contrary, has a cause 

which precedes it (and) upon which depends its existence, 

as is conceived in the contraries existing in the 

sensibles that their causes of existence precede them. 

Since that whîch 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 

wouid have been two gods; and by yirtue of their being 

two, each would have something, due to which one wouid 

differ from the other, and by which dual ity would have 
/ 

taken place. Consequently, each one of the.m 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 

has given to each of them that, due to 
1 

that which 

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 is no way for the intellect to comprehend Him. 

Thus, He Who is in such a position has neither a contrary 

nor an equal. May Allah be therefore, pur i f ied, there is 

no God but He, Who, as such, is too great to have a 

contrary or an equal. 1 seek forgi veness f rom Allah, the 

Tremendous, and 1 ask Him for help in aIl my affairs. 

praise be to Allah, Lord of the worlds. There is no power 

and no strength, save in Allah, the Sublime and the 

Tremençous. 
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TH! SI XTH NASHRA ( 

On Allah, that there is Nothing in the Languages wJth 

which Jt 1s possible to descrJbe Him as He d.serves. 

We say: Since the existence of things despi te thei r 

difference and contrariety is due to the . depen~ence of 

sorne of them upon others through resemblance and 

compat1 bi li ty which (ex i st) between them, and upon which 
-it depends, just as in the existents in the physical world 

there is the resemblance through which sorne of them are 

protected from the others and through which a whole is 

related to another whole and through A'~hi c h it came into 
cA 

existence (read wuj ida) • Had it (resemblance) nct been 

there, it (existence) would not have come into existence. 

Like f ire which" because of its heat and dryness, is 

contrary to water, because of its coldness and moisture, 

came into existence through air which is between them, 

which is warm and wet. The fire became compatible with 

the warm side and attached itself to it. In this way 

water, which is cont~ary 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 toget'her 

through the i r (two ) sides. And that which has no 

compatibility'and r~semblance between itself and the other 
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avoids it- and does not circle it and affirrn it. 

Since names and words are things which signify the things 

which af fi rm them, this necessitates that there is 

compatibility between the signifying names and words, and 

that which has been signified 

(alayhi, Le. things). Had 

by them (read al-madlOl bihâ 

it not been there, they 

would not have a f f i rmed i t, nor woûld there have been any 

way f or the soul to know the thi ngs in the i r real i t ies. 

For if it were possible for that which signifies the figure 

of a triangle to signify the figure of a squa're, and 'for 

that which sig"nifies the, figure of a cube, to signify the 

figure of a circle, and vice versa, then, in reali ty 

the way to comprehend sc iences would have been dest royed 

and the soul would not have had access to them due to the 

possibility that what it conceives becomes something else • 

. ~ Since, it is impossible to conceive the figure of a triangle 

by that which signifies the figure of a cube, and the figure 

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 nuniber (signified), nor is it 
, 

possible to affirrn something except that which that 

compatibility necessitates, with which it circles, then from 

this it is evident that the compat i bi li ty and the 

resemblance which are between thern 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 hhave 

resemblance with that which they signify; and names and 

words are composed of simple letters out of which are made 

aIl languages, while the letters are contingent, then that 

which they signify and necessitate is contingent Jike them. 

" Since, in aIl lan~uages, that which the composed letters 

U signify is contingent as we explained, and He -- may His 

grandeur be exalted is not contingent, thus i t i s 

clear that by virtue of His being different from and 

incompatible with the contingent things and not being from 

their substance, it ( composed 
/ 

is not possible for them 

letters) -- out of which are originated aIl 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 çontingent things, then there is no hope 
1 

at aIl that words and expressions may indicate something 

that would be worthy of Him. Thus the truthfulness 

of the beli~vers in one God is clear that He cannot be 

deséribed by a verbal expression or by a mental concept. 

And how could the letters indicate an ipseity, out of 

which came aIl those things which came into existence 

tnrough ibdâ(, inbi(âth and creation including themselves ? 

He, ~he exalted, is beyond them at the apex of glory, the 
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C intellects do not find the way to describe Him with an 

attribute. is it possible the infoellects Or how for to 

find the" way to conceive of Him, while they can only 

conceive that which (read mâ) is comprised of the 
Q 

characterist i~ of being a substance or an a~cident. 

Verily, He is in the heaven of exaltedness, and in ' the 

.. paragon beauty of perfection. Thus purified is He Who is 
r-

God, Whom no words and no express ions can desc r ibe w i th a 

thing but that thing is under His origination. There is 

no God but He. 1 seek forgi veness from Allah and ask Him 

for help, and 1 conf ide my cause to Him in my, religion and 

'li my " wo~~d. There is no power and no strength save in 

C Allah, the Sublime, the Tremendous. 
Q 

Q 

D .... 

" 
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'l'HB SBVBNTH MASHRA ( 

On that the Truest Doctrine in the 

unIfication, Purification, B%to~lation and Affirtlllltion 

(of God) is that IIhich is through the Negation 

of the Attributes e%isting in the B%istentlJ from Him 

We say '.t ha t 5 i nce the intellects yearn for the ta "'lJîd 0 f 

God and to sanctify, praise and extoll Him with tha't which 

He deserves and in order to do 50 there are two ways: One 

is through ascribing and establishing the most noble 

attributes for' Him and the other is through negating" and 

divesting them from Him. ~nd since the way of unifying and 

extolling Him, through establishing attributes by rel~ting 

to Him that which He does not deserve and treating Hlm 
\ 

like the originated things which are under Him, leads to 

u~tering and fabricating a lie about Him, then the truest 

(read a!jdaq) of that which is reliable in unifying and 

extolling God, is the opposite to the affirmation of the 

,attributes, Le. their negation from Him. Thus, we the 

group of dâ( îs, the believers' in One God, the followers of 

the true imams, in unifying and puri fying (God), have 

followed the way of negating attributes (from Him) by 

virtue of its beiflg real and true. That is 'to Say that, 

since. ~ruth 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 establ ish 

something for Him which does not belong to Him, rather to 
~ 

something else, by i ts being the characteristic of those who 

came into existence from Him, which are other than Him, 

we would be faise in doing 50. For a lie or falsity 

means to establish something for that to which it does 
." 

not belong, or to negate 50mething from that which 
" 

belongs to it. And if we neg~te from Him an attribute 

which does not belong to Him, but to someone else, we 

are, indeed, t ruthf ui in doing 50. 

Thus we adhered to this path the way it' has been drawn by 

the g"uides appointed (by God) to guide to the true path in 

~aw1Jîd (al-adillah al-man~ûbOn lil-hidâyah ilâ çarîq al-1Jaqq 

fi al-t·lJw1Jîd, Le. imâms), may the peace of God be upon 

them, and when we did it, by doing 50, we affirm, puri fy,---

sanctify, extoli and praise Him with our true doctr ine 

and affirm Him without aiming at an attribute and without 

describi n9 Him by a simile, or an anal ogy or a 

def in i,t i on. That is to say that in the purport of the"' 

, speech, i t i 5 established and known to the people of 

inte~igence and to the one who is our true brother, that 

~,hile affirming God through the negat ion of the 
. 

attributes, when we say that He is not this, and not this, 
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and not this, and not this - aIl this which we negate 
~ 

belongs to that which exist in the creation. Thus by doing 

50 is establ i shed that to which the attribute does not 

apply, and through what we have negated (it is 
) 

establ i shed) that aIl exïstents are different from being 

God. And this does not mean what these so-called 
1 

i ntellectual s who claim to be intellectuals while they 

are enemies of themselves i ma gin e t 0 be ta ( ~ î 1 ( den i a l 

of God). For the fire of ta(~îl breaks out and its minaret 

of heresy rises high only when one relies in the doctrine 

ont he pa r tic le "laA 

(' 1 • e . there is not or no)" aiming by 

its action, which is negation, at the exalted ipseity, to 

d'Emy and negate it by saying only ':lâ huwa or lâ ilâha (Le. 

He is not there, or there is no God) ft, which leads to open 

ta(~îl, which lets the soul gain perdition and sets it on 

fire ln the midst of hello But the action of the, particle 

"lâ" wends its way to attributes to negate them, excluding 

the exalted ipseity. Thus it is the attributes which are 

denied and negated, not the exalted ipseity. This is 

just like our doctrine about God (saying) first that "He 

is not subject to attributes (lâ maw!jOf)", in which the 

action of the particle lâ is directed toward the physical 

attributes and things subject to' attributes to negate them 

from Him - may He be purif ied - Who is referred to by 

our saying "He". Thus the' referent is established (Le. 
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, 
non-negated) and it is only the attributes which are 

denied and negated., And like our doctrine ( about God) , 
/~ 

(saying) secondly, that "He is nei ther 
~' 

not-subject-to-attributes (wa-lâ huwa lâ-maw!jûf)" which is 

like our first doctrîne to negate from the exalted ipseity 

that which was not negated in our first doctrine by 

s~ying "He is not subject to attributes (lâ maw§Of)". That 

is to say that the action of the particle lâ in our 

doctrine "He is neither not-subject-to-attributes (wa-lâ 

huwa lâ-maw§ûf)" is di r.ected towards the things 

the "negation of the attributes from them" 

a characteristic, such as, the souls 

of which 

has become 

and the 

intellects, which transcend being described by bodies and 

their attributes, ,to negate from ,the exalted ipseity 

referring to it by our saying "He", t ha t which, these 

things deserve as their essences are based upon it. The 

referent i s establi shed ar)d the ipse i ty subsists and 

(only) ,what is said about those things, is negated from . 
it. Thus there is nothing in this doctrine which 

necessitates the defect of falsification (read tab~îl) 

or that i t deserves the stigma of taC ~îl. 

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 
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G. thought) in th~ unification of his Lord h~s approached 

do what we 
J 

what we have approached, and has intended to 

have' intended in Ct,he usage of the particle "lâ" in 

negating from Allah, the Exalted, that which the others 

deserve. Particularly, the .Mu(tazilites 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 Exalted, is not subject i~ attributes". Then they 

say that "nothing can be said about Him what is said 

about the finites." This is like our doctrine that "He, 

the Exalted, is neither not-subject-to-attributes," like the 

one the negation of whose limit became an attribute of 

it. This (part of) their doctrine is the very foundation 

of our religion and upon which is the basis of our da{wah 

that we do not say about God what is said about the 

creatures. And this is the doctrine on which we rely in 

the tawqid of our Lord and this is the object in the 

modes of our speech and in the citation of the proofs. 

But the Mu( tazili tes, due to their contradiction: 

saying that God cannot be de~cribed by the attributes of 

creatures, (then) by applying to Him the attributes which 

are worthy of them, by saying, God forbid! that He i5 

fi.o , Living, Knowing, Powerful and the rest of the attributes 
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uttered with tongues . the doctrine of the 

believers in One God, but believed with their hearts in the 

doctrine of the heretics. Thus our doctrine "He is not 

this (lâ hâdhâ)" like our doctrine "He is not subject to , 

attributes (lâ mawiOf) " is the affirmation of that which is 

not-subject-to-attributes •. And when it is said: "And He is 

not this (wa-lâ hâdhâ) " is like our doctrine "And He is 

neither not-subject-to-attri~utes (wa-lâ lâ-maw,Of)". And 

this one which is not-subject-to-attributes (lâ-maw,ûf) is 

other than the one which is negated by the particle "lâ" 

previously by this saying. It is the affirmation 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-lâ lâ-maw,ûf only). Thus 

until the particle "lâ" comprehends aIl existents and 

negates by each sayin9 that which has been established in 

the preceding sayin9 and affirms another which is 

not-subject-to-attributes until nothing remains from among 

the existents. Thus by the 

a f f i r ma t ion 0 f someone else 

subject to attributes and 

He, the Exalted, the 

attribute of attributed 

every thing there, is 

is free from (existents 

And 

be purified from the 

the One, Who by 

'::;virtu,e of His grandeur tran"scends that the particle "lâ" 

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 virtue of His grandeur, it is appropriate 

tl1at there is nothing of His, which the particle "lâ" may 

negate (lit. oppose with negation). He, the Exalted, with 

respect to the beauty of lordship and holiness, i s in 

such a position where the power of comprehension of 

the intellects runs out 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 thei r at tri butes by the 

particle "lâ" ,to establish the des i red objec t free from 

their properties is not strange. 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 is generous and 

hospi table, says: "There are very few camels in the 

pasture and many knel t down in the court yard. 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 the camels that kneel down in his 

court yard and do not go to the pastures 50 that thei r 

slaughter for the guests may be available to him. When 

the lute (i. e. the lute for hospi tali ty) i s played, on 

hearing the sound of its chords, the camels are convinced 

that they are going to be slaughtered. This expression 
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shows that the man is generous in feeding the people, 

without the attribute being directed to him 
1 

wi th speci f ic 

words for the intended meaning. Thus because of the 

incapabi 1 i ty and weakness of the incapatle and weak 

(person) in following the path of eloquence and rhetoric 

in reaching the end in understanding and expression, the 

light of eloquence does not turn into darkness and its 
~ Î 

beauty ~,ntojUgliness. 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 'G~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, i s obvious 

in the field of true argumentation ( al-baqth wa-al-talJqîq) • 

That is to say, the aff i rmat ion of the attributes for 

God leads either ad absurdum which is not permi ss ible to 
< , 

say ab6ut Him, or to its prolongation ad infinituffi, 

which necessi tates the non-existence of the existents, 

which both cover the face of the unification of God with 

'" dust. That is to say, if He upon Whom the ex istents 
\ 

depend for thei r existence, cannot be proven to be 

independent of others in what He, as such, is, and would 
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be in need of someone else for the proof of His ipseity, , 

whose condi tion concerning his ipseity is just ,like His 
, ( v -

(i. e. he also deJ?ends on someone els.e) and that someone 

else depends on anot her , ad infinitum, then due to the 

involvement of someone else in the proof of His ipseity, 

no action of His weuld 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, whose existence depends on the one, if it were not 
) , 

self- subsistent, the rest of them would not have remained 

in the existence. But there are l imi ts of the 

existents which exist in their real;;?about the faisity of 

the matter which implies the falsity of infinitum, and in 

the falsity of that which implies infinitum is the 

falsity of the doct rine which necessitates an attribute 
. -

te Him - may He transcend and be exaited from attributes. 

And we will explain what absurdi ty stems from a single 

attribute out of aIl attributes f rom wh i"t h , bke it, the 

necessitation (of absurdity) of the rest can be inferred. 

We say: Existence is an attribute; and the one who says 

that, in reality, He, the Exalted, 
~ . 

can be descrlbed with 

existence, affirms that He, may He be ?uLified, has the 

exist,ence of the exalted essence, 
1 

which is described first 
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by existence and secondly (is described) this attribute 

• 

which is the existence, by virtue of His, the'- Exalted, 

being other than (this) attri~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 necessitated and required either by His 

essence, may it transcend that, or by something else. If 
,c 

it is His essence which necessitates and requires this 

attribute for itself, then first the necessitation and 

requirement depend on th~ proof (positive status) of the 

essence, necessitating the proof of the essence free from 

this attribute, or that the act which is necessitation and 

requirement does not occur from the essence. And the 

proof of the essence necessitates the cessation of every 

thing which hinders its proof and i ts independence for the 

proof from that which distracts it from "i t. vlhen 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-wujûd) is an attribute 

upon which the proof of the essence does not depend, 

then it is evident that the ipseity of the essence in its 

being a self- subsisting ipseity, is not in need of this 

attribute, n6r is the essence in need of its necessitation 

for itself, so that thereby it (essence) will have that 

which it did note 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 is clearly absurd, which does not 

befit His glory, and the absurd is not permissible to say 

about God. This is the case when the necessitation of the 

attribute is ascribed to His essence which precedes 

affirm~tion (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 

ta 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 the 

attribute not to be the essence. Thus the attribute would 

belong to the essence because of its affirmation. And 

since the attribute is equal 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 othe same (aforementioned) will be said about 

it, i.e. ad infinitum, which is purely absurde 

And if the one 

something other 

who 

than 

necessitatas this 

God's (essence), 
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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 aIl 

the attributes take the same course in leading to 

acquisition and affirmation of the absurde Thus He, the 

Exal ted, i s f ree f rom and t ranscends the a t t ri butes whi ch 

are under His origination. He -- may He be extolJed and 

exalted is the agent of the attributes and aIl (other) 

_\ things. 

Furthermore, if we speak about the existence of Allah, the 

'Exalted, it is because of the compulsion for expre~s{~n 

and the inability of the 5001 to express anything excep~ 

through contingent thing& whose knowledge is acquired 

through the senses. Otherwise existence is among the 

attributes of the" Act which came forth from God, the 

Exalted, to the exist~nce 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 when 

they come into existence they affect our souls and they 

thus acq~ire that which they dld not have, as we, God 

willing, will explain (this) in its proper place. Rather 
1 

His act i~ directed to~ards subsistence and actuality, and 

due to this there occurs the difference betwee~ the two 
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acts. It 

access to 

is not poss~e for 

fraud ~nd following 

an opponent, 

the path of 

attaining 

devils in 

distorting and misleading based on absurdity, to reverse 

it and treat the essence in the necessitation of its proof 
" 

like the attributes which we discussed. Thus the argument 

stands against the 
.( 

oppo~ent since he has the necessary' 

dut y 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 

Allâh), upon Whom, the existents depend for -their existence ) 

and wilh it the doors of heresy are closed. 

Bles~ed be He and may He be ex~lted, the Lord of the worlds. 

There i5 nothing among the 

Him qua Him, 'nor is there a 
{ 

exrstents which can share wi th_ 

deity but He, the Exalted. 1 

seek forgiNeness of Allah ~nd ask Him for help and 1 conf ide 

my cause unto Allah. ) Indeed, Allah is seer of (His) 

servants. 

, \ 

; 
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APPBHDIX II 

Il 

AI-Rl.alah al~Durr~ffah 

(Brilliant Epistlè) 

..---/"'\ 
~ tJ) 

o 1 on the meanJng of 
/" 

/ 
, 

t."htd (unJLJcat10n) 1 

!Y!i~~g 4un i 1.1 ad) 
!~!!~~!~ (unif1er) 
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In the name of Allah, the Beneficie(lt, the Merciful. 

Praise be to Allah, Who is too mighty to have an equai and 

too subI ime 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 

U.em. And the insights (albâb) are baf fled (about 

Him), therefore, t'hey barely think of something, inter:ading 

to make i t an a ttribute of Him, but t he ignorance of how 

to judge Him with it seizes them. 

1 praise Him with the praise of the one who affirms only 

'that whi'ch is comprehended of itself by ,His essence. And 

there. is none among His instaurated things which is a 

deity, and there is none among His originated creatures-, 

but a supplican t to Him t hrough glor i f ica t ion. And 1 

truly bear wi tness according' to my crea t ion and the reby 1 

hopt\ to attain salvation and success when there .wi Il be no 

longer time to escape, t ha t div i nit Y is not among the 

things which can be comprehended by an :in tellec t or a 

soul, nor is it among those wh ich can be j udged by an 

ima:gination or a sense, except that while affirming Him 
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they are compelled to say that He is Allah,' other than Whom 

there is' no deity. N'or is there anyone worthy of worship 

(mal bOd), other than Him. 

And 1 bear witness that MUQammad, the one crowned with the 

lights of ta'yîd '(divine help) and holiness and honoured 

with the leadership of (aIl of) mankind, the former and 

the latter, His servant'and messenger, invited to the 

principles of faith (alJkâm al-îmân) and to the 

attainment of mercy in the neighbourhood'. of God, through a 

law (sharî(ah) which he spread and in t roduced and 

practices (sunan) which he established and laid down, and 

obedience which he urged as benet icial and disobedience 

which he abstained from and prohibited, and pi llars of 

truth which he raised high and motives of falsehood which 

he eradica ted as something repelled, and a trust which he 

conveyed, yet prevented its assumption. May God bless him 

with ever-increasing and pure (zâkiyahJ blessing 50 long 

as a night becomes dark and a morning shines. And may the 

peace (of God) continue eternally and multiply 

sempi terna lly upon the one who is (divinely) helped 

(mu'ayyad) with the comprehensive lights and is rich with 

the blessed and reverent imâms from his progeny, his 

legatee, "inheritor of his knowledge, his successor and 

protector of hi s authori ty, ( Al î ibn Ab î Tâ lib, 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 

bles,sings and salutations of God be upon the pure imâms, 

the forefathers of Imâm al-l;Iâkim bi-Amr Allâh, the 

Commander of the fai thful, 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 mi ss i on (al-da (wah al-hâdiyah), may God spread i ts 

lights, due to the withholding by the sky o"f the 'rain,_- and 

t;,he pe rplex i ty se i zed them due to the stopping by the 

earth of the nurturing of the seeds, and the distress 

surrounded them due to the dominat ion of the famine and 

the causes of insan i ty al terna ted among them and the teeth 

of test bit them and the vicissitudes of time snubbed 

them, the wisest of them was flabbergasted and the most 

clement of them was dismayed. Their hope and expectation 
\ 

They gave up aIl hopes and thought tnat they 

were doomed to perdition. Then by the favour of the 

friend (bi-na~ar W'alî) of God and the son of His Prophet 

••• ' His 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 ttustworthy in executing 

l'the dut y , the most steadfast in the rel igion, the most 
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firm in obedience and the most long-standlng in migrating 

among them, namely, Khatgîn al-Qayf, may God guard him 

in the best obedience. He appointed him as the gate (bâb) 

of his mercy and the chief dâ(î (dâ<î a1- dU<,ât) , wi th 

- the t i tle of a1-~âdiq al-ma 'mOn (the truthful and 

trustworthy), so that he may reunite them and preserve their 

or(ier. 

On thls renewal of the gi ft for ~hem, they re""joiced. For, 

(his) favour for them bec~me greater by his gift (read 

mi n1]ah r. And (for this), they thanked God, may He be 

exalted, and His friend in the ~arth, may peace be upon 

him. They used to attend his circle (majlis), and converse 
, 

wi th one another. Sorne of the people of da< wah, may God 

protect its lights, put sorne questions to make them a 
, 

means of testing and a way of spreading discord. l 

thought it appropriate to answer each of the questions 

ac~ording to what has been extended from the blessings of 

the friends of God in the earth and devote a separate 

epistle to what l am going to write. ~o r that thereby the 

pillars of intimacy, by confidential conversation between 

me and my brethren, may become strong and the soul may be 
i 

prepared with training to encounter the antagonists and 

the hypoc ri tes. Thus l dec i ded and wrote thi 5 epi st le 

answering the first of the questions and named it 
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Brilliant Epistle)". For i t "al-Ri sâlah al-Durriyyah (The 

is a light in its meanings and a pearl in its contents. 

The rest of them will follow it. l ask God for help to 

complete them, by His strength and power. 

~he:actual.question: A questioner asked and said: What is 
~ 

~ tawl]îd? l t is known in our saying that i t means "making a 

m.uwal]l]ad (unified, one) (fiel al-muwal]l]ad) " and the 

m.uwal}l]ad is . the object of - the muwal}l]ids (sing. muwal]lJid, 

unifier). But it is not permfssible for us to say that 

God is the ()bj,ect of the muwalJl]ids. Further, he said that 

•. tawl]îd is not possible without the imagination of a 

multiplicitYi it is app~icable only to what is made wâlJid 

(muwalJl]ad) of the entire multiplicity. But in the 

divinity there is no multiplicity to make wâlJidout or it. 

Explain this for us. ... 

First, we say that the mubdi('s ••• having no similitude, 

does not depend on the unification of the unifiers 

(tawl}îd al-mu'wal]lJidîn), nor on the purification of the 

purifiers (tajrîd al-mujarridîn) , so that He would leave 

His having no similitude if the ~nifiers do not unify Him, 

or that He would leave His transcendence {min (uluwwihi) 

from the characteristics of His originated things, : if,the 

p4rifiers do not purify Him. But He •.• has no similitude 
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whether the unifiers unify Him . or not, whether the 

purifiers purify Him or note 

And it is the element ((un~ur) and nature of speech that, 

when someone intends to inform about the traces and 

essences which transcend the comprehension of the sense, 

its mea~ings 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 thf 

speech is unable to denote that which is not l. ike i t. 

Thus there is no t h i n gin t ha t wh i ch i s c0lT!posed of 

let ters, such a3 a word or speech, which can denote the 

reality sought in the taw~îd. For what i s intended to 

coCPrehend about the mubdi ( through a desc ri pt ion, it 

i s beyond the most noble mean ings which the composed 

letters can convey. 

Since thï"s is the case and it is inevi table to speak and 

affirm what the rudiments of the. intellect neccessi ta te, 

namely , an agent from whom the existing actions came 

for th, nor is it possible to dispense with the express idn 

of the subtleties of sthe imaginary thoughts which flash in 

the mind, and (since) the simple- letters, to which 

recourse is taken in expression and whence the speech 

and demonstratiori come forth, due to their limitation 
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in bearing the subtle meanings, are unable to convey 

what is not from their element and incapable of informing 

about what i s not from thei r substance, the speaker is 

compellEjd, ' to speak with the most noble, most sublime and 

most subtle mean i ngs which the let ters can convey f rom 

their cognat ion (sunkh) and origine When there is 

compulsion (to speak) then there is no more noble and more 

subtle meaning ln the speech than the wâlJidiyyah (be ing 

wâlJid) and no more exalted than the meaning of our saying 

fard (singl'e), owing to the fact that, te that which has no 

-similitude, fard may be applied more appropriately, from 

~ 

among that which is composed of letters, even if it does 

not, befi t Him (or i t ) , than mubdiJ. Since the name 

referring to His being mubd i ( is due to Him (only) by 

virtue of His ibdâ( and He was there whi le there was no 

ibdâ(, and He is not He without being fard. But He is fard 

f<orever. And He, as such, i s fard due to the 

impossibility of th~ existence of His similitude. 

Again, (fard may be applied more appropriately) 
~ 

because 

when the field of thinking is extended in atfaining the 
., 

most appropr iate of the meanings which the compos i te 

letters co'nvey to be sa id about the m-lJbdi ( in bewfiderment 

and compulsion," even though the meaning (of fard) is 

applicable to sorne of His originated things (mukhtara( ât) 
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the field of th~nkJng remaining) confined to what the 

intellect comprehends through its light and to that which 

its propositions may comprehend of what is beyond it 

(Le. the field, of the intellect), namely, the meaning 

conveyed by our saying "fard". For the meaning of 

fardiyyah (being fard) in wâqidiyyah exceed the meaning of 

wâlJid, alJad and walJîd, in wâqidiyyah by virtue of i ts 

being ~amad (One to whom people resort to in their needs, 

that which has' no cavity i.e. s~·lf-sufficient). And the 
-

meaning of tne fard in wâlJidiyyah is not, upon careful 

examination, to be distinguished from the meaning of wâlJid 

by vi rtue of its having an additional meaning in 

wâlJidiyyah, except by v-irtue of its being the cause of 

wâlJid. And that which is the cause always precedes the 

effect, about which we have spoken in our bookÎ known as 

RâlJat al-(aql, with which the darkness of ignorance 

disappears l, and through which the 1 ight of just ice speaks ~ 

We have written it as a preface and have extended the 

field of definition 50 that it may be helpful for what we 

want to speak about. 

TawlJîd does not mean, as we have said in the meaning of 

fard, the careful examination of the meaning in 

communicating about Goa, that He is fard, 50 that the one 

who carefully examines (the meaning) may be a muwaqqjd. 
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Nor is it the case that God is ,restricted to one 

particular meaning 50 that by virtue of .that meaning, it 

may be established that·He is fard. For the glory of His 

grandeur is in a veil makïng it impossible for the letters 
. 

to render it by any means. And how can it be possible for 

the letters to renaer it while th'ey erect a 

lighthouse in their composition to guide, but the water of 

His power overflows, and they barely announc.e an 

information to speak with a meaning, small or great, but 

the incapability (of that) establishes itself and spreads. 

God, the Exi~tentiator, the Worthy of 

transcend, the 

qualification~. 

rational propositions and 

worship, thus, 

the physical 

TawlJîd, indeed, is an infinitive on the measure of taf( il. 
"-

The philologists do not use t~is kind of \quadriliteral 

verb-forms except for the one whose ac t ion i s abundan t. 

For instance, if someone massacres, i t i s sa id: qa t ta la 

fulânun yuqattil û taqtîlan fa-huwâ muqattil. The one who 

'kills only once, is called q~til, but the one who 

massacres, qattâl. TawlJîd, with respect to its meaning, has 
,. 

two aspects: One is related to tne ibdâ( of the mubdi( 

~nd the other to the act of the 
1 

mu'min (believer) who 

is a muwa~~id. ~ith ~espect to the aspect related to the 

ibdâ ( of the mubdI(, taw1Jîd necessitates a m uwa1J1J i d 
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(unifier1 who is the agent of wâ~id (al-ti'il lil-wâ~id) and 

a muwa~~ad (unified) which is the object (of the 

muwa~qid) in the sense of wâ~id. And the wâqid is used in 

many ways, such as: 

i) A wiqid is wâqid by virtue of the finiteness 

of its unit (dhât) 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 wâqid. And its limitation 

towards the sides and the comprehension of its 

limits, aIl this shows that this wâl}id is 

contingent. 
~ 

ii) A wi~id is wâqid in thé sense that it is given '--

a specifie 

others: such 

mean~ng which is not found in 
, 

as the property of the magnet in 

attracting irone In thi s respect, it deserves 

to be called wâ~id. And its specification with 

this meaning, wi th 'the exclusion of the others, 

necess i ta tes \,t to be cont i ngen t. 

iii) A wâqid is wi~id in the sense of essence 

(ayn), such as the essence bf w~iteness, the 

essence of blackness, the essence of a 

substance and the essence of a thing. In this 
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respect, aIl of them deserve to be called wâqid. 

And the fact that this wâqid, in its existence, " 

depends on the existence of someone other than 

who precedes . i t, and tha t i t s ex i stence does not 

detach itself from its existenc~, being always 

with it, às 

existence, 

iv) And the 

long as i t has an essence wi thi n . 
necessitates its being contjngent. 

\ 

W'âqid is wâlJid in an absolute sense. 
! 

The absolute' wâlJid betrays its essential 
" 

"pairedness ( i zdi wâj) " , which consists of the 

waqdah (oneness, unit y) and its receptacle. 

All"these aspects (of wâlJid), necessitate that the wâlJid is 

absolutely contingent. When' it IS established that 

the wâqid is absolutely'necessarily contingent, then it 

necessitates that the tawqîd, which means "making :âtf~d.' 
, 

(fi(l al-wâlJ id ) " which latter pronounces the contingency of ~ 

its (own) essence, does not befit the glo~y of the mubdi( 

Thus the mubdi(, may He be sanctified,is muwa1Jqid in 

,the sense that He is the mubdi( of wâqia and a1Jad. 

'. 
As to (the aspect of) tawqid related to the mu'min who is a 

muwa1J1Jid, does nct mean that he "ma kes wâlJ id (yaf( al u 

al-wâlJid)", rather 1 it changes from its previous meaning, 
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which is "making wâlJid (fi(al-wâl]id) " to af{oth~r'one. As 

when the particle -"(an" is ~~d with the verb "raghiba" its 

meaning changes ,( f rom the previous one). For instance, 

when it is said: "raghiba fulâhun (an al-shay'" means 

"so-and-so disliked the thing", but the "raghiba" alone 

means contrary to it (i.e. to like). Thus the meaning of 

ta wl]îd of the muwa1JlJid (i n the case of the mu' mi n) i s to 

divest the' flluwalJlJad from a certain meaning; As in the 

sense of isolat ing (taj r îd) or sepa ra t i ng fi frâd) a thing, 

from another thing, i t i s said: "wal}l]adtu al-shay'a 

(an al-shay' (1 isolated a thing from another thing)". 

,. 

When tawlfîd (in thi s case) means divesting the muwal]lJad from 

a certain meaning, as we mentioned, and divinity is a 

necessity whose existence cannot be repudiated and the 

f act of the agenc y (fâ ( il iyyah) i s a power which <ï:annot be 

negated, and from among the things falling under 

existentiation, from the 1 nstaura ted 1 nte llect 
, 

(al-( aql ai-ibdâ( î) to the Emanated Intellect (al-{ aqi 

al-inbi (âthî) there is that which possesses the 

highest degree of knowledge, beauty, power, l ight, 

might, grandeur, nobility and subl imi ty 1 such as the 

Intellect, the precur50r, (sâbiq) in the exis~ence; and 

there is that which is below it in rank, such as the
O 

successor (tâlî) in the existence, and 50 on till what is 
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below them from the world' of nat';1r~, 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 of 
, 

Each of these things sorne 'them. ( under 

existentiation) becaus~ of the subsistence of the yJkes (of~ 

.' 
cre.aturehoo'd) in it, bears \/'itness against itself 'that it 

'" 
is not God, thèn from that proposition it follows tha t 

J 

the taw~îa which ' m.~n s- to di vest the muwalJlJad, 

\ 
.;{. 

which 

because of the subsistence of the traces in it beats 

witness against itself that it is noto,God, 'irom divinity 
,~ 

and to negate it from it and' to isolÇ\te it from it and 

sustainership' (rubûbiyyah) and.what is related to 
<1 

it,' is 

the act of the mu'min who is a muwalJ~id, 50 that by that 

tawlJ îd i't may 

someone else. 

be ~stablished that the divinity belongs to 

As i t i s known t'rom the th ings whi c h fa ~ 
under the existence, there are things which have no 

. ! 
which have interm'ediar ies opposite to those 

intermediaries, such as blackness and whiteness which have 

intermediar ies, such,as ~edness, yellowness, etc. The 

things which have no in te rmedia ries, they as such, have two , 

sides, two states and two atspects. That is to say, . when 
~ 

( 

one of the two sid~s is negated by that negation, the , . 
n 

other side is established, such as eternal and conti~gent~ 

They do not have' intermediaries between th~m, when eternity 

is -negated from ~ thi'tlg / . contingency 'becomes inseparable 

'. 
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.from it. And 1 ike substance 'and acc ident which have no 

i-ntermediaries between them, when the characteristic of 

substance (jawhari]yah) is negated from a thing, the 

charac teri st ic of accident (si mat a1-{ araqJ becomes 

inseparable from it. Then it is not imaginable that there 

is an intermediary between the Lord (rabbJ and the vessel 

(marbObJ, or between the mubdi { and the mubda{, as we have 

explained the meaning of our saying: The ibdâ{ is the 

essence of the ibdâ{, in the book RâIJat a1-{ aq1. Then the 

,. mu/min is a muwalJ1Jid in the sense that he divests the 
1 

( 
1 

muwalJlJad, who is the mubda{, from the divinity, as he finds 

the trace of ibdâ{ and the subjects and predicates in 

itself. Thus the Prophet said: "A1-mu'min muwaIJ1Jid 

wa-Allâh muwa1J1Jid (The believer is a muwa1J1Jid and God is 

muwalJlJ i j" . 
41 

Again the· meaning of the multiplicity whiëh is 

necessitated by our saying that "tawIJîd stands in two 

aspe,cts" is: either with respect, to the fard (Single), may 

He be exa l ted, wh i chi s the ï bd â { 0 f mu 1t i pli c i t Y , 

which is multiple singles (afrâdJ and units (âhâdJ,' or with 

respect to the mu/min, which is divesting a11 t,hese numbers 

and singles from the divinity, one by one. 

And then, first we will tersely show the truth contained 
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in our saying, 

according to the 

tha t the fard i s the 

capacity of the epistIe, 

cal!se of wâlJid, 

even t nough we 

have expIa i ned i tin our bOCLks. We say tha t the ex i stence 

of aU those things which are the essence of the first 

effect (al-ma(lOl al-awwai) is from the essence of the 

cause, w'torich is the effect and the effect is the cause (hiya 

hUtiB wa-huwa hiya), by virtue of the effect in its 

existence being from the element of the cause. And i t 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 it, for what exists in the effect exists 

in the cause out of which the effect came into existence. 

For if the exiètence of what exists in the effect were not 

in the cause, i t would have been impossible to grant the 

effect that which did not exist lin its cause. For 

-instance, fire which is the cause of heating in what 

adjoins it, had the heat not been existing and subsisting 

in the essence of the fi re, i t would not ha ve been found 

in what adjoin s i t. And how can a thing gran~ a thing 

from itself while the field of its element is empty of it? 

Or, how can it bestow a thing wh'ile the' bones of· its 

existence are worn out? 

,-, 

When thi s is the case, we thought to invest igate whether 

the fard, which is the cause of the numbers, can f rom i ts 
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essence, indicate the danks of countable things, or note 

We found it, by virtue of what is hidden in it, such as, 

the letters, their conjunction, their disjunction, their 

signs, their k i nds, thei r multiplication, their 

calculation, that it comprises an'd indicates the \1 entire 

ranks which God has originated and instaurated. And the 

ranks in arithmetic are twelve, even tho'ugh in form they 

are nine, vis-a-vis the existents. This is the form of 

twelve ranks hidden in the fard •••• 

And corresponding to those kj.nds, are the le t ters of 

"lâ ilâha illâ Allâh" which show the lJu~d, over whom the 

light of 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 is poured forth 

over the souls from them, the purpose of the spiritual 

form which is created in their cycles, becomes complete. 

If you calculat~ their numerical values according to the 

calculation of the jummal, they stand vis-a-vis the days of 
t 

the sun in one revolution, which are three· hundred sixt Y 
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fi ve days; the resul t of the mùl t l'pl ica t ion of the rank 

four into rar'ik seven stands vis-a-v.is· 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 

stands vis-a-vis the numbers of the lords of ta'yid from 
, 

the qudOd of every cycle, ·which are fifty one ~and the 

result of the multiplication of the lette'ts of the seventh 

rank into itself', together with the number of the qudûd of 

every cycle, except the supreme of them which is one, 

stands vis-a-vis the names of God ••. which he who counted 

them entered paradise, and which are ninety nine names. 

Had we not chosen brevity and decide,d that proxility does 

not befit the epistles, we would have similarly expounded 

thèse ranks and numbers wi t'h 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, wou Id 

have been conceived. But this we have left so that the 

~ one who thinks on i t may have happiness 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 i ts 

being the cause of the wAqid, are contained the ranks of 

aIl the countable (lit. that which faii under the number) 

existents and that the tawqId with respect to God is the 

ibdâ{ of the wâqid and units (âhâd) and with respect 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 relinqu1shing the injunctions 
. 

of obedience, it does not reach (even) the remotest end of 

the ways of tawqîd, except a few who follow the friends of 

God, the Exalted, in His earth, May peace be upon them. 

Therefore, the one whom they worship with their 

descriptions of and belief in Him, is nct searched for 

except (in) the one who exists and faiis under origination 

(ikhtirâ{) and His essence is comprehended by the power of 

ibdâ{. ~hen the One Whom 
~ 

they worshipped is originated and 

over- powered, the'h their tawlJîd is short of tha t by which 

they wouid deserve 

felic i ty and falls short 

the garden of 'paradise and its 
\ 

of that by which they can enter the 

garden of eternity and dwell in it. 
;/ 

'" 
And how can they reach the eternal blessings while the 

prerequi si te of attaining them is to reach their source. 

It is ~nimaginable that a traveller may reach peace, 
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pleasures, bounty and blessings in a desired abode while 

he i s mi les away from i t. Nay, "Verily, the wicked will 

be in the hell ft (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 .. 
whose effort goes astray in the life of the world, and yet 

they reckon that they do good {o~k. Those are they who 

disbelieve in the signs of their Lord and in the meeting 

with Him. Therefore their works are vain, and on the Day 

of Resurrection We assign no weigl)t to them" (XVI II :103-

05). God has refused to pour forth His light except over 

one who sur renders to Hi s f r iends and enters the house of 

His worship through its gate; one 

divest His instaura ted th ings 
, 

who made his tawlJ!a to 

from (divinity) and his 

worship is surrendering to His friends; Whose obedience is 

his purpose and Whose' disobedience his object of fear. And 

he knows that this wor1d is the abode of tribulation whose 

star never falls and i t is a dwell ing of humi 1 iat ion whose 

screw never turns. 1 ts del ights have to come to an end 

and what is loved from it i 5 going to perish; its children 

are bound to extinction and mankind among them to 

resurrect ion (1 i t. gathering and di spers ing) • We ask God 

••• for help to attain peace from its ruses and to take a 
J 

share from its benefits. May God make us and the 

community of the believers among the r ighteous and 
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sineé're servants and unite t vi th our pur~ lords in the 

paradise (lJa;frat al-quds) and in the vicinity of the Lord 

of the ·worlds. - " 

l eompleted thi s epi stle w i th the pra i se of God; the Hi gh, 

and with the blessing and peaee upon the pure Prophet 

MUQammad, the revered and righteous, and w i th the peace 

upon the one who is true to his word, (Ali, the legatee, 

and the imâms trom thei r progeny, the i ntercessors . of 

their followers and the genera of their speeies. May the 

peaee of God be upon a11 of them and the best of peace and 

greétings upon the qâ' im among us, al-Man~Or AbO (AlI ImAm 

al-~âkim bi -Amr Allâh, the Commander of the fa i thful. (Wi th .,: 

the praise of God and His help the Brilliant Epistle is 

completed) • .. 
r 
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APPBNDIX III 

\) 

AI-Ri.alah al-Durriyyah CM.X.Husayn Bdition) 

In our translation of the Risâlah We have followed the 

readings of the manuscript (Tübi ngen De 1258). Most of the 

variants are also confirmed by the manuscripts (Ismailia 

Association, Karachi, H. Corbin Collection). The following 
. 

list should be sufficient for the purposes of the present 

thesis. 
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