Abstract

The thesis attempts to set out the doctrines of
Hamza b. ‘All al-Zuzani, the earliest and most essential
teachings of the Druze religion, and to indicate some of the
ways in which they are related to Ism&'1llism, the source from
which the Druze religion springs.

The major part of the thesis is thus an edition of
Hamza's writings, together with the writings of his lieutenant,
Ism&i‘1l b, Mubhammad al-Tamimi and a few other pieces by the
In3nm al-H&kim and others, forming in all the first two of the
six volumes of the Druze scriptures. Together with this
edition is a preface; two introductory sections, one his-
torical, one textual; a summary in English of the edited
epistles and, finally, a glossary and index and bibliography.

The preface considers the present state of Druze
studies and gives a brief outline of the contents of the
thesis.

The first introductory section looks at the Ism&'11%
background to the Druze and at the particular situation in
Cairo in the first vears of the fifth century A.H, when one
group of Ismi'i1ll extremists established themselves as founders
of a separate religion. It considers the doctrines of [amza
and finally looks at some of the details of the relationship

between the Druze and Ism&‘'llis in questions of dogma,



terminology and in thelr literature.

The second introductory section first considers
certain problems of Druze writings in general; their author-
ship and dating, their compilation in canonical form and the
glossges found in many of them. It then discusses what Druze
manuscripts exist outside Druze hands and lists the manu-
scripts and published works used in this edition. There is
also a brief congideration of their ornamentation and the
peculiarities of grammar and orthography found in them,
Finally there is a chapter on the most interesting of the
manuscripts used, the Bodleian manuscript Arab e213, which
may date fyom the first years of the Druze era.

The glossary to be found after the summary at the
end of Volume I contains all the proper names and most
technical terms found in the edition with short notes on
their meanings in both Ism&8‘'ilf and Druze writings.

From this sketch it is hoped a picture of Hamza'ls
great achievement emerges; the creation of a religion which
is *neither bizarre nox ignoble! but a true monotheistic

teaching in the great Hellenistic and Semitic tradition.
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Freface

Throughout the centuries the origins of the Druze,1
both ethnic and religious,have never ceased to be the subject
of speculation. The suggestions about thelr racial origins
have ranged through the Samaritans, the Cuthites and the
Hivites to the French, the British and the Tibetens. Ap-
.paréntly backed up by more evidence but, in fact, equally
unproven were Professor Hittit's theories about their Persian
roots.2 Indeed, it was not until 1639 in an article by
Martin prengling,3 in which he discussed the whole question
of the Druze's ethnic origins, that the obvious answer was
given--"They are a mixture of stocks, in which the Arab (or
more particularly the South Arab) largely predominates,
grafted onto an original mountain population of Aramaic and

other blood," in other words the typical mixture of the

mountain dwellers of the East Mediterranean coast.

! I have used the Anglicised form Druze for both the singular
Durgi and the plural Duriz.

2 P, Hitti, ZThe Origins of the Drugze Feople and Religiog,
Columbia University Oriental Studies, XXVIII (New York, 1928),
Cf. also below p.120-130.

3 M, Sprengling, "The Berlin Druze Lexicon,” 4.J.8.L. LvI, A

4 This common-sense answer does not, however, seem to have
been universally accepted. E.J. Finbert in The Hashette Guide
of Israel (Paris, 1956), pp.73-74 can still claim the Druze arxe
the remnants of the tyibe of Jethro and are non-Arabs, though
they speak Arabic, while a recent article in The Timeg (18
Januaxry 1971) on the Arab evacuation of the Golan Heights by
saying: "There are $till 6,000 Druse [sic] but omly about 1,000
Arabs" also seems$ to regard them as a separate ethnic group.
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But if the theories about their ethnic origins
are wild, those about the naturxe of thelr religion are no
less s0. The enemies of the Druze have always portrayed
them as worshippers of a calf, with & moral code which com~
mands them to practise incest and svery form of licence; a
view which travellers and other popular writers have not
been slow to believe and recount as fact. Lven today the
accounts of journalists are an interesting mixture of folke
lore and bar~gossip: "The Druze religion 1s based princi;
pally on the Qlé'restament, but . . , states that the
Messiah will be born of man and thus enjoins all men always
to wear large baggy trousers to be ready for the even‘t."1
Nor have more scholarxly writings heen free from similarx
libels and inaccuracies: "Belief in metempsychosis is
widespread . . . The good are born again in infants but
the wicked return in the bodies of dogs. Folygamy is allowed
and it is sald that the marxrxiage of brother and sister is
sometimes practised, but the law forbids this."2

As for the originsg of the religion, writers at
all levels have allowed their imagination to run riot when
considering the subject; Buddhism, Hinduism, Manichaeism,3

Gnosticism, Judaism and the faith of the Yazidis are only
: . | | | ;

The Illustrated London News, 30 October 1565,
2 B. Carra de Vaux: "Druges", Shorter incyclopaedia of Islam.

3 For the arguments for Manichaean influence see Sprengling,
A,J.8,L., 193¢, pp.408~-410 and against, Hodgson, J.A,0.S.,1962,
p.15.
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the beliefs most plausibly posited as the source of the
doctrines of Hamza, the founder of the Druze faith.1
What is really surprising about these misconcep-
tions, however, is that, from the carly eighteenth century,
manuscriptsof the canonical religious writings of the Druze,
while still secret within the Druze community itself--except
to the initiated minority~-have been widely available in
European libraries., In 1786 précis of certain epistles in
the scriptures were published by RBaron de Tottz but the
greatest and still the most important contribution to Druze
siudies was the series of articles by the great French
scholar, Haron Silvestre de Sacg,b@ginning in 18053 and cul-
minating in the first two volumes of his major work, the

Expoﬁé de la Religion des Druz@s, in 1&39.4 Ag early as 1818

he had already dealt with the question of calfnworships while

in the Ixposé he analysed the whole canon of the scriptures

using numerous translated quotations from them. He also

1 Most recent and among the most wild of such books is Klaus
Muller, Kultuxhistorische Studien zuxr Cenese pseudo Islamischer
Sektengebilde in Vorderasien (Wiesbaden, 1967). There is a
detailed refutation by J, Van Ess, Diec Welt des Orxients, 1969
pp.137-144,

> An Appendix to the Memoixs of Bayxon de Tott (London,1786).

3 "Commentatio de notione vocum Tanzil et Tawil", Comment-
ationes societatis regiae scientayum, Gottigensis, Vol,XVI,1805.

Exposé de la Religion des Druzes (Paris, 1838 republished
Amsterdam, 1064). o

5

"Mémoire sux l'origine du culte que les Druzes rendent &
la figure d'un veau", Memoires de L'Institut Royal,III, 1818,
pp.74-128, .




T ang gave précis of

published eight pleces from the canon
the first eleven epistlaﬁ.g With his death, however, serious
study of the Druze almost ceased for a century and, apart
from the accounts of travellers, there were only four minor
works dealing with their religicm.3 It was not until the
nineteen thirties that there was a renewal of interest in
the Druze religion which, had it not heen for the war and,
in the case of Professor Wehr, his work on his Arabic
dictionary, might have led to the publication of the complete
Druze canon., As it was, however, only a small but important
series of articles appeared.4

It was also from about this time that the origins
of the Druze religion began to be better understood. As far
back as De Sacy, Hamza's debt to IsmiA'ilism had been recog-
nised but the paucity of Ism&°113 writings available made it
imposgible to judge to what degree. In the last Fforty vears

the situation has completely changed with the publication and

1 Chrestomathie Arabe,Vol.II (Paris, 1826) 2nd EQ.

2 "Mémoires (FPremier et Second) sur les livres religieux des
Druzes", Mémoires de L'Institut Royal, IX, 1831, pp.31-65 and
X, 1833, pp.eo-115.

H. Guys, Théogonle des Druzeg (Paris,1863). Seybold, Die
Drusenschrift (Leipzig, 1902)., ¥haliil and Ronzevalle,
"Al-Risflat al-Qustantiniyya™, M.F.0.B8,,I1I, Beirut, 1900,
E, Von Dobeln,"Bin Traktat aus den Schriften-der Drusen',
Monde Oriental,IXX, Uppsala, 1509, pp.58S-126,

Feghali, "Texte Druse", Mélancaes Maspero, III, Cairo,1935-40,
Pp.83-96. M.S.Sprengling, "The Berlin Druze Lexicon",
R,Strothmann, '"Drusen-Antwort auf NugairI-Angriff) Der Islam
XXV, 1930, p?.26$-281. H.Wehr, "Zu den Schriften Hamza's im
Drusenkanon' Z.D.M,G., XCVI, 1042, pp.187-207.
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analysis of a large section of early Isma‘'ill literature by
men like Ivanow, Fyzee, Hamdini, I. Massignon, B, Lewis and
P, Kraus and, more recently, Arif Tamir, Kamil Husayn, Corbin,
Stern and Madelung, 7To this has been added the increasing
willingness of the Beohra Ism&‘*ili community to make public
the great store of Fitimid literature kept in the libraries

of their leader the DE'1 al-Mutlag, in Bombay and Surat and

to which, in theory at least, belong almost all Isma‘ill
texts known to us.

The central doctrines of the Druze are first the
belieyY in the divinity of al-Hakim, known to history as the
gixth Fitimid Caliph, and the hierarchy of ministers which
that divinity had created and secondly the claim that all
previous religions had been false, sent by God as a punishe
ment to mankind., At first sight these appear to be far
removed from the main stream of the Ism&‘'1il1 movement but,
radical though they are, theyv are but a logical if extreme
development of Ysmi‘'1li ideas over the previous century and
2 half., Indeed it 1s no exaggeration to say that almost
every facet of the Druze religion, whether it be its philo-
gsophy and mythology or the style and terminology of its
canonictl scriptures, can be traced back to its Ism&‘ili
origins., However, this view of the Druze as, in origin at
least,1 the one surviving example of Isma‘ilg ggulatz, has,

roveny

1 It is only of course Ism3‘'1l% in its ancestry. The Druze

religion, the religion of Tawhid, as developed by Hamza became
and has remained a religion quite separate from Islam.

Normally I have preferred an English plural to an Arabic
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apart from stray mentions, only recently begun to be dealt
with,1 and the premature deaths of some of the major scholars
in the field has delayed its investigation still further.

As Wehr and Sprengling pointed out nearly thirty years ago,2
what is now needed is the publication of the canonical
scriptures, other scriptures of more doubtful authenticity
not included in the canang and the various glosses, comment-
aries, catechisms and poems dealing with religious subjects.
(The latter works would be particularly important forx showing
how the rellgion developed over the centuries for it is quite
certain that the Druge religion today is in many ways different
from that laid down by Hamza). With the Druze writings

fully published it would then be possible for an Ism&'1li
scholar to carry out a detailed investication into the re-
lationship of the two religions. Only then would it be
reasonable to look for more distant sources for Hamza's ideas.

What is attempted in this thesis is to set out

broken plural (e.g. Sharl'as) but for those words Which aro
most often found in the plural (e.g. ghulit or huddd) I have
kept the Arxabic form.

Mogt important are W. Madelung, "Das Imamat in der friithen
Ismailitischen Lehre", Der Islam, XXXVII, 1961, pp.43-135.
M.G.S.Hodgson, "Al-Darazl and Hamza in the Origin of the
Druze Religion”, J.A.0.S., LXXXII, 1962, pPp.5-20, and the
article "Durtiz" in E.IX. 2nd Ed. NMuhammad Kamil Husayn,
Ia’ifat aleDurfiz (Cairo, 1962 and 1668). ‘Abdallah Najjar,
ﬁhdhhab,alﬂburﬁg wal-Tawhid (Cairo,1965)(An apologia by a
Druze diplomat).

® Z.D.M.G., 1942, P.206 and A.J.5.L. 1030, p.410.
8 E.g., Kita3b Al Yiin&n, Vienna MS,, 1577,




Hamza's doctrines, the earliest and most essential teachings
of the Druze religion, and to indicate some of the ways in
which they are related to Ism&'ilism,

The major part of the thesis (Volume II) is thus
an edition of Hamza's writings, together with the writings
of his lieutenant, Ismna‘*il b, Mn@amm&d.al~?amimi1 and a fow
other pieces by al-Hikim and others, forming in all the first
two of the six volumes of the Druze scriptures. Together
with this edition are two introductory sections, one historical,
one textual, a summary in Bnglish of the edited epistles and,
finally, a glossary and index and bibliography.

The first fouxr chapters of the introduction are
designed to ghow the Druge religion within its Ism&*ils
framework. 7The first chapter deals with the general Ism&°113
background; the second with the situation under al-Hakim.
Here, in an attempt to make some sense of the conflicting
accounts of the historians about the rise of the cult of
al-Hikim, a project not yet satisfactorily carried out, it
has sc¢emed worth while to include falrly lengthy quotations
or paraphrases of the relevant passages. Chapter threc deals

with the doctrines propounded by lHamza and here again most
1 In spite of the inconsistency involved in sometimes using
the ism, sometimes the nisba and sometimes the lagab to refer
to people shortly, I have, particulariy in the case of the
Druze ministers, used whichever name is most familiar from
earlier Western writings on the Druze; e,g., Hamza, al-Tamimi
and Mugtani Bahi’ al-Din,
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stress has been laid on those facets not previously con-
gidered, in particular the development of his attitude
towards Islam and other veligions. cChapter four is con-
cerned with sonme of the details of the relationship between
the Druze and Ismi&'1lis in dogma and terminology., It also
gives examples of the many quotations in the Druze scriptures

from Ism&'ili works particularly from the Maifilis al-Hiknma.

These fragments come from majilis which are otherwise lmst
and are the first examples of this most important form of
Ism& 111 writing,

The other three chapters of the introduction are
more closely concerned with the edition. Chapter five deals
with Druze writings in general and the canon of scriptures
in particular. It discusses the suthorship and dating of
the epistles, their gathering together into a canon of sacred
writings and the subsequent division of that canon into
volumes., It also considers the date and importance of the
glosses found In certain mapuscripts. The sixth chaptex
digscusses whot manuscripts are to be found outside Druze
hands and lists the manuscripts and published works used in
this edition. It then deals with the ornamentation of the
manuscripts and their peculiarities of orthography and grammar.
Finally there is an attempt to see if any connexion can be
traced between the manuscripts. The last chapter discusses

the Bodleian manuscript Arab e212 already referred to by



. 1 .
rrofessors Beeston and Hodgson. It concentrates mainly on
the date of the manuscript and pays particular attention to
its variants and the script in which it is written.

Then follows the summary of the epigtles in English,

In those epistles which are divided intro Hamd, Maw'iza and

‘Tim, I have dealt mainly with ‘Ilm; Hand and Maw'iza wvarying

very little from one epistle to anothor. Finally comes the
glossary and index, bibliography and, in Volume II, the
edition,

The glossary (in transliteration) and index to +the
edition are combined, and is in four cections: persons,
tribes, peoples and sects; places; books mentioned in the
text and lastly technical terms. In the case of persons,
the neimes are listed according to the form they appear in

the iext; whether that form be their ism, lagab or kunva.

Where the name thus listed is not the one by which the person
is best known there is usually a cross reference. Unless
otherwise stated all references are to the edition in Volume
I1I of the thesis. If the Druze or Isma'ilis interpret the
texrm or personality in an idiosyncratic way, a short note
follows on the meaning in the Ismi‘11%f and Druze writings,

I have intended the glossary to be uscd in conjunction with
1'\ - e 1" n' 2 Typerq ey BT » | : ;

AJF.L. Beeston, "An Ancient Druze Hapuscript'", B.L.R.,V,
No,.6, 1956, pp.286-200 and M, Hodgson, YAl-Darazil and Hamza
in the Origin of the Druze Religion™, p.10,

2 Cf. below p.i30.




the introduction, thus preventing the confusion caused by
translating technical terms or cluttering the text with
endless explonations,
‘he Hbxliography contains only books, articles and
a few non-Oruze manuscripts mentioned,>r guoted from, in the
thesis.
In the edition each epistlie is preceded by a list
of the manuscripts collated and & notoe of any published
. 1

verslon and any complete or partial translation. Under the

text itself is the apparatus criticus in four sectionsy

references to the Qur’an (in the igyptisn version), a com-
plete list of wvariants, a selection of the mor. interesting
glosses and finally any notes which scemed to be more suitably
placed in the hody of thetext than in the introduction. On

the right of the page are references to translations. The

paragraphing largely my own and I have

tended to change the very confused orthooravhy for the sake

[ m.&@imm .
of Gcnsigt@ncy,kadaing hamzasg, shhdoos sned changing alif

maggliras. The grammar, however, has been kept as close as

poggible to what I conceive the archetype to have been only
varying from this policy when serions difficulty in the

meaning is caused thereby or when almost every manuscript

The numbering of the zpistles here, as in all works on
the Druze, follows De Sacy, excluding LXIX and LXX and his
mistake at the end from CIX to (XITI.
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has a different form; later manuscripts varying usually
because of corrections, less often becuuse of carelessness.
The text scems to be corrupt, or at any rate incomprehensible
in only three places1 and these I have left as they stand in
the manuscrints,

Finaliy, in this preface I would like to thank those
who have helped in the preparation of thils thesis. Chief
emong these is my late supervisor, r. Samuel Stern, who first
encovraged me to wyite this thesis., To him I feel the deepest
gratitude not only for the insight he gave me into Ismd‘'ilism
but also for the kznﬂnegu, erthusiasm, help and encouragement
which he gave me during the years I was privileged to work
with him, I wonld also like to thank myv present supervisor,
Dr. Walzer, for his considerable help in bringing the work

o

to i:s conclusion, Professor Wehr of Minster and Professor
Madelung of fhicago for their answering of certain particular
questions, and finally Mr, Deykin for the difficult task of
typing the thesis

For resgons less closely commected with the thesis
but no less important I would also like to thank Mr. Hourani
of $t, Antony's College and Professor 5a'id Himadeh of the
American University of Beilrut for initroducing me to the Druze

and enablina me to live among them and Frofessor Hamiduddin

and the lewrders of the Da‘tdl Bohra community for their

1

ST, :34_(1 and 3).



magnificent hospitality and for their introducing me to the

Bohra Ismi‘'%ilis in India,
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Chapter One

THE ISMA*ILY orIiGINS

The Ismd‘1lY movement seems to have begun about
the middle of the third century A.H.--any connexion between
this and the followers of IsmA‘'fl b. Ja‘far a century earliier

1 Its founders were based in Salamdyva

being very tenuous,
in Syria but 1t was soon sgpread by its missionaries to all
parts of the Islamic empire: ‘All b. Fadl and Ibn Hawshab
Manglir al-Yaman were in Yemen by 270/883; the first Ism&'1l1
da‘'l in Persia, Khalaf, was there in ¢.272/885; Hamd&n Qarmat

and his brother-in«law ‘Abdsn founded a dBr al-hijra in Wigit

in 277/890 while AbT ‘Abdall&h al-Shi‘'i was active among the
Berber tribes in North Africa from about 280/843,

In its earliest form Ismia‘ilism saw history as a
series of cycles each begun by a prophet or nidtig. Each
prophet would introduce a2 new religicus law or ghari‘'a, which
would then be carried out by his successors, an asis orlggﬁg
and a line of seven imams” or mutimms. The last of these

prophets was the grandson of the Imam Ja‘'‘far al-38diq,

ont [P ER—

1
Cf. 5.M, Stern, "Ism&'ilis and Qarmatians", L'Elaboration
de L'Islam (Strasbourg, 1961), pp.s¢-108,

2 For those words which have entered the BEnglish language

like imam, I have not used a strict system of transliterstion.

1



Mubammad b. Isma‘il, who was seen as a Messianic figure who
would return in the fullness of time as Q&'im or{gggg;1 to
herald in either a golden age or the last Judgement.

The earliest description of Ism&*1li doctrines

comes from a non-Ismi*ili source, the Firag al-Shi‘a, written

sometime in the last two decades of the third century.2

According to the Firaq, the Ismid'ills say there are seven

prophets "with resolution", (Ul#’le‘Asm) viz., Nuh, Ibrahim,
Mass, ‘Isa, Mubawmad, ‘Alf, and Mubammad b, Ism&‘1l, After
Muhammad there were seven imams, the imamate being transferred
from one to the other until it reached Muhammad b, Ism&‘'1l

who is '"the Imam, the Q8’'im, the Mahdi". He is in hiding

in Byzantium and will return one day bringing his own ghari‘a

which will abrogate all previous §par1'as.3

The importance of the Mahdl, who is sometimes but
not always equated with Mubammad b, Ism&‘1l, is confirmed by

contemporary IsmA‘'ilf writings e.g., the Kitdb al-‘Blim

wal-ghulfim and the Xitdb al-rushd wal-hidiya attributed to
4

al«Husayn b. Hawghab Manglir al-Yaman,

1 The terms secem to be synonymous, cf, $,M.Stern, '"The Early
IsmZ*i11 Missionaries in N,W., Persia and in Khurasfn and
Transoxania,' B.5,0.A.5,, XXIII, Pt.1, 1960, p.74,

2 For its date and authorship see a description of works men-
tioned in ¥YAdgir, Teheran by H. Roemer in Oriens VII, pt.1,
1954, p.204, 1.26-31; W, Madelung, "Bernerkungen zuxr
Imamitischen Firaq Literatur', Der Islam, 1967, pp.37-52; and
S.M, Stern, The Firaq al-Shl‘'a, Early Ism&‘ilism, Unpublished.

3 Firaq al-Shi‘a, ed. Ritter (Istanbul, 1531), p.62.

4 For a full account of the early doctrines of the Imamate
see W, Madelung, '"Das Imamat in der fruhen Ismailitischen Lehre',

They too speak of




seven nitigs, a cyclical order of history and the impoxrtance
of ta’wil, the allegorical interpretation of the Qur’&n. But
above all they stress the importance of the coming of the

Mahdl who combines the positions of nlitiq and wagl and is

the eighth mutimm; coming after the niitiqg, wasil and seven

wutimms. In the KitZb sl-Kashf, in the Ismd'1l1 tradition

ascribed to Ja‘far b. M@nqﬁr,'the main theme is again the
expectation of the QA'im who is the tenth of the group begin-
ning with Abmad (the Prophet Muhammad), who is followed by
eight huijas. The historian Akhl Muhsin, as quoted by Nuwayri,
although writing in FRt{imid times, confirms the idea that the
founders of Ism&*Ilism and the early Ismia‘llis believed that
Muhammad b. Ismi‘'ll wag the-gg;ig? and it was certainly a
belief of this sort that was held by the Qaramita.

The Mé&siania nature of very early IsmZ‘'%lism is
not so greatly stressed by the Persian Ism&*1l11 writers like
al-Nagafl, the chief D&'1 of KhurZsin, and Abu Hatim al-R&zi,
his contemporary and head of the da'wa in Rayy, but they too
speak of seven pHtiqs. They do add, however, that each
prophet has an as8s, who teaches the immer neaning (bftin)
of the law, and that each as8s is followed by a series of
imams, The prophet or pitig brings the tanzil, the asds or

1
2

gsmit the ta'wil. Al-Nasafi says there were seven nitigs

!E id. ? P-Sﬂ .
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--BAdam, Noh, Ibrahim, Misa, ‘'Isa, Muhammad, and Muhammad b.

Ismi‘il-~all of whom were Uli’l-‘Azm. AbG Hatim excludes

Adam and Muhammad b, Ism&‘il from the Ulli’l-‘Azm as they did

! The only real difference

not promulgate and abrogate a ghari's.
between the Firag and these Ismi'ill writers is the~inclusion

of ‘Alf among the UlG'l-‘Asm in the Firaq. That the original

founders gave ‘ALl the status of a prophet is quite 1likely
to be true, seeing how accurate the author of the Firag is on
all other points, It was probably later, more conservative,
leaders who denied him the rank thus alsco helping the symmetry
of the scheme; for otherwise Muhammad has no asis,

Like s0 many other Shi‘'il groups one of the most
fundamental doctrines of Ism&'ilism (&t all periods) was the

doctrine of Zfhir and Bagin,” Tanzil and Ia‘'wil. In the

3
Firag al-Shl‘'a it says: '"They pretend that everything com-

manded by God to man or ordered by the Prophet as gunna has

an outward (Z&hir) and an inner (Bitin) meaning; and that

all commandments contained in the Qux'’&n or the Sunna, imposed
by God upon men, are parables containing innex reanings. It
is these inner meanings upon which one must act and which lead
to salvation; in acting upon the outward meaning one is led
to p@xditimn angd damnation., It is part Of the punishment in

L The Q&gIL &lsﬁu‘man also speaks of only flve Ulh'l-‘Azm, cf.
Ta'wil al-Da‘a’im (Cairo, 1967), pp.41,179,182, L CER
Cf, M.G.8.Hodgson, "Batiniyya", E.I1., 2nd Id.

Firaqg al-Shi‘a, p.63.
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this world meted out by God to some people since they did not
recognise and follow the truth, This also is the doctrine of
all the followers of AbG’l-Khat}dlb."

If one accepts this, it would seem that the earliest
Iswl'11l1s were inclined to place the bitin above the gdhir
i.e., they would consider that the outward form of Islam, the
tanzil or ghari'a, as shown forth in the ritual acts and in
the literal mecaning of the Qur’in, was superseded by a know-
ledge of theilr inner meaning arrvived at by a process of
allegorical interpretation, ta'wil. The ritual acts were only
an outward expression of Ism&‘1l% doctrines e.g., the hierarchy
of prophet, ashs, imam etc. while the Qur’inic stories were
intexrpreted as the history of the Ismi‘ill da‘wa. Indeed,
among these very early IsmiZ‘'1lis and among the more extreme
members of the sect at all times, the ritual acts were re~-
garded only as punishments for non-Ismi‘*ilis; a knowledge
of thelr real meaning making them unnecessary. Such an
attitude is certainly implicit in much of what is known of
the writings of al-Nasafl and Abu Ya'qlb al-Sijisiani, probe
ably the chief d&‘l of Khurfsdn. Al-Nasafl says that Adam br;
oﬁght no gharxi‘'a. 7To this Abf HAtim replies that it is incon-
ceivable that Adam should have preached Tawhild' without a
shari‘a for only through the gharl'a can there by any
T The.beli;f in the Qneness'and uniqu@neés of depnto be the

sole and only true supportexrs of Tawhid was the claim of most
Islamic sects; not least the IsniA9lis and the Druze.




understanding of God. Without tanzil there can be no ia'wil.
Abll Ya'qhb replies in his turn that Zawhid is so obvious that
there was no need for Adam to bring o sharl‘'a. If the ghari‘a
is the source of knowledge, then before Adam and after the
28'im there is mo knowledge; and this is clearly ridiculous.
But in spitc of his comparative extremism, Abf Ya'‘qfib says
he does not only follow ta’will, With the coming of the £8°'im
certain ritual acts can be changed e.g., Salft and Zakit
which were only set up for their allegorical meanings but even
these cannot be abolished completely as they are important
for human order and the wellebeing of the body.' It was
certainly this attitude that became the official one of the
Ismi'il: jurists and theologilans, The (8gt al~Nu'min, the
greatest FaAtimid jurist, stresses again and again that while
the Initiate may know the inner meaning of the commandments,
he must carry them out in their outward form until the last
Judgement. Hemid al-Din al«Kirmani, the chief D&'1l of "the
two Irags" (i.e, S. Iraq, Mesopotamia and N.W.Iran), in a
reference to the above mentioned argument of Al-Nasafi, Abfi
Hatim and AbT Ya'qlb, sayg that the 8’im will abolish none
of the laws and that the outward law will never lose its
impcxtaaae.g

haugh ‘t}m doctrines of the @_h&_g and b#tin, of

e

! Abﬁ Ya‘qﬁb al«Sijistani, Kitab Ithbit alﬁnubﬁwat ed., A,
Tamir, (Beirut, 1966), and cf, Der Islam, 1961, p. 108.

Al-Kirmini, Kitab al-Riva8d (Bedirut, 1960), Ch.o,




the Mahdl, the position of Mubammad b, IsmA&'1l and the imamate,
and the cyclical nature of history were basic to Iem&‘flism,
various philosophical and cosmological doctrines soon began
to coalesce around the central dogma, In thelr earliest form,
ags found in the Yemen, these cosmological beliefs are des-
cribed by & non-Ismi‘il%, Zaydl, source, al~§amd&ni,1 in a
biography <f the Zaydi ImSm al~Nigir. Our knowledge of these
early beliefs has been greatly clarified by the discovery by
5.M.Stern of a text by Abtt ‘¥sd al-Murshid, a judge in Cairo
at the time of al~Mu‘iaz.z This work of al-Murshid, though
dating from the time of al-Mu‘izz, does seem to present the
earliest concepts comparatively unadulterated by later in-
fluences, It describes how God created Khini. Out of its own

light, RGni created Qadar. Then Kin% created seven KarGbiyya

and Qadar twelve Rﬁh&niyya.ﬁ The Ribé&nivya were intermediaries
between fadar and the nfitigs and walis: ‘'the twelve Spiritual

beings (RibAnivva) which are the creation of God are the inter-

mediaries between Him and the nitigs in every period," I.e.,
inspiration is passed on to prophets and imams by the
Spiritual beings though the mechanism of the transmission is

T C. Van Arendonk, De Opkomst van Het Zaidietische Imamaat in
Yemen {Leiden, 1919), pp.304-306, |

A. Fyzee's L&, of the D&'1 al-Khattdb al-HamdSni's Ghiyat
al-Mawilid, fol.132-147, to be published in the forthcoming
volume on Isma‘ilism by S.M.Stern.

For the Karfbiyya and Rtihfiniyya of. also"Ris&lat al-Mudhhiba®
attributed to Q&¢i al-Nu'min, ed, A,Tamir in Khams Rasi’il
Igma‘fliyya (Beirut, 1656).




not described. Indeed, in paragraph 18, it is explained
that the question of the "influence! {§§§§§)1 from God to
the Sabige-which may be the inspiration passed on to the
nfitigs and imams~-can only be revealed to initiates.
Another section deals with the creation and dis-
obedience of Iblis. When Kinl was created he saw no othex
being besides himself, became proud and thought himgelf
unique. Upon this, six dignitaries or ministers (hudid)
immediately proeeded from him, throngh God's power, in order
to teach him that there is an omnipotent being eabove hin
from whom he derives his power. Three of the dignitaries

~=aleTawahhumn, al-Irdda and al-Mashi'a (Y"Imagination', "Will",

and "Intention") were above himj; threg--of whom the first
was Iblis--were below him. Kini on seecing what had happened
acknowledged his creator saying: "There is no god but God®
but Iblis aspired to a higher rank, refusing to acknowledge
the superiority of Qadax whom he argued was created by Kini,
whereas he himself was created directly from Godts light,
This cosmic rebellion was the paradicm for Iblis! rebellion
against Adam on esxth,

Finally the correspondence of the upper and lower

worlds is discussed: Y"This indicates that all which has been

! Far the use of madda to mean zhc divine inspiratlon oY
energy see J. Corbin: Trilogie Ismaelicnne (Paris and Tcheran,
1961, p,159, n.35, and R. Strothmann, Gnosis-Texte der
Iamaxllt@n (Gottingen, 1943), p.55.




created in the upper world has something corresponding to
it in the lower world:" Kini to the Sun, Qadar to the Moon,

the five intermediary beings between ;iinl and Qadar to the

five othex planets, the seven Karfbivva to the seven heavens

and the twelve i0h&niyya to the twelve signs of the Zodiac.

No mention of the Imamate as such is made but it
would seor that it has not yet been eqguated on the earthly

level with XK&nil or any of the other higher beings on the

spiritual. The Imam 13, however, inspired through the

Rith&nivys by the higher powers.

The later development of IsmiA‘'llism saw two major

changes. The firgt was the introduction of Neo~Platonic

2

philosophy by men like al-Nasafi in the first third of the
fourth century A.H. By the third century, Islamic philosophy
like the last period of Ancient philosophy was dominated by
Neoplatonism. From about the ninth century A.D. many texts
were translated from Greek and Syriac into Arabic in which
Neoplatonic doctrines, closely following Plotinus, are some-
times put intc the mouths of earlicr philosophers. Such
works, which form the basls of al-Nasafi's philosophy, include

the Thoology of Aristotle, a paraphrase of parts of the

Enneads of Plotinus and the Liber de Causis, a selection from

the Elements of Theology of Proclus. Al-Kindi, himself, was

not much influenced by these writings but related philosophers

like Isnac Israeli and some of al-Kindi's own disciples
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certainly were. Where al~Nasafi got his ideas from is not
exactly known but certainly Neoplatonic ideas were wide-

spread in philosophical circles in “astern Iran in the carly

(2

fourth century and it may well have been from AbL Zay
al-Balkhi, a disciple of al-Kindl and a friend of al-Nasafi'ls
own predecessor in the Ism&‘1li da'‘wa. In any case there is
no doubt that al-Nasafi's doctrines show many of the charac-
teristic features of Islamic Neo-Flatonism e.g., the act of
divine creation, ibda‘', precedes emanation--a step away from
pure Neo-Platonism where there is no act of creation by God.
Certain passages in al-MNasafi are indecd actually quoted from
or very obviously based on passages in a later interpolated

version of the Theology of Aristoﬁl% and in the Liber de Causis.

Al-Magafi's own hook, al~Mahsfil, is unfortunately

AL s it o 4 T it ol 5t

lost but 4ts contents are known from 2 critique of it, the

Kitdb 31~I$1&§ by AbT HAtim al-R3z2T and the Kitib al«-Rivad
of al-Kirm&nl which tried to reconcile Abf Hatim's critique
with the later apologia for al-Nasafi, the now lost Kitab

al-Nusra of Abfi Ya'qlib al-Sijistint.

In his book, al«Nasafi completcly transforms the
rather primitive creation myth of Kini and Qedar into the
far more sophisticated Neo-Platonic system which then became

the accepted basis of all later Ismi*1lt philosophy. Through

! Cf. S.M. Stern,"Ibn Hasday's Neoplatonist', Oriens,
XIII-XIV, 1461, pp.70-&1. R
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his Word (kalima) (a possibly Christian addition to early
Neoplatonism) God created the Universal Intelligence (‘Agql

al-Kulli)., From the Intelligence emanated the Soul and from

the Soul, Nature. By the time that Jamza propounded his
Druze theoclogy, however, this system was being radically

altered by al-Kirm@nf. In the Rahat al-‘Agl, al-Kirm3ni ex-

pounds a doctrine which he may have taken from his contempe
orary Ibn 5Ina or thelr predecessor al-Farfbi; namely that

there were ten ‘Ugll, each emanating from the one above,

t
P

the tentb ‘Agl being the ‘Aql al-Fa“al, the source of the
sublw mary world. The ten ‘Ugfil are called the hudid

‘ulwivya, and corresponding to them on the eaxrthly plane of

existence sre the hudhd sufliyva. Al-Kirmanl appears to

regard this correspondence from two points of wview, In the

firet case the heavenly hudid correspond to the Nitig, Asds,

Im&m, Bab, Huiia and then the various Di‘is and Ma'dhins,

In the second case to the NBtig, Wisi, seven Imlms and then

the 0a'im "who will complete the times and . . . judge all
souls and rule the world of nature and judce it and he it is
after whom no further rank shall be sot up . . . Each of
them [the hudfid] in the world of reliaion corresponds to an
~Agl in the worid of creation,"’

This theory of correspondence hetween the heavenly

A BT eyl

' al-kirmani, Rihat al-‘Aql, ed. Hussein and Hilmy (Loyden,
1¢53), p.157.




hudid and the members of the Ismi'ilf da'‘wa on earth, which
perhaps has its origins in the old Yemeni theories of the
correspondence bDotween Kfini and tho other heavenly beings
with the sun, moon and planets, is basic to the Ism5'11%
view o the world and from this timc on is never questioned
by the philosorhers and theologians of the sccte-though it
was to take on 2 completely new form in the doctrine of Hamza,
The second great change in Ismi'1lism between its
beginnings and the time of Hamgza is in the theory of the
Imamate. As has been shown, in the carly days it was believed
that each nitiq was followed by an agfs and a line of imams,
the system culminating in Muhammad b. Ise&*31l. He had dis-
appeared but a Mahdl, probably Muhammad b, IsmX'1l himself,
was awaited, In 207/0090 and the years which followed, the
situation radically altered, however, with the coming to
power of the Fatimids. Here was a line of rulers who intro-
duced Ism&‘'1lism as the state religion and who not only
claimed descent from the Imams who followed Mubammad, but
actually claimed to be Imams in that same line themselves.
By so doing, they destroyed the symmetrical system of a
heptad of imams between each nftig and many of the early
Fatimid writings are concerned with oxplanations of this.
Perhaps the most radical of these explanations is by the

first Fatinid caliph himself, ‘Abdallﬁh,1 in a letter quoted

Wrongly known to history by the name given him by hostile
historians, ‘Ubaydallidh,



13

by Ja‘far b. Manstr in his Kit&b al-Faxrd'id wa Hudld alnﬁin.1

Here he denies the entire existence of Muhammad b, Ismd*il,
saying the name is only & cover for thwe son of ‘Abdallih,
another son of Ja'far al-53diq. ¥He himself is the inter-

mediary between the sixth n&fig, Mubammad, and the seventh,

the Sahib al-Divima, and will bring in o line of rightly
guided rul-rs. In explanation of why there are more than
seven Iimams botween 13 and himsaelf he says that when God
said there would be seven imams between each ndtiq and the
next, he only meant seven ranks; in each rank there being
as many imoms as he wished. The 0841 al-Nu'm3n devotes a

w . 2 ” R . o, . ? P od
whole bosk™ to hadiths which explain the extra number of

BRI S AT S I N K3 -

vl ) |
imams, while In the Asds ~l-Ta wil™ ho explains that after

» »

every nitig is o heptad o»f imams, the seventh having the
rahma; the sixth imam is the mutimn because the revelation
ends with him; the seventh imam, who is sometimes a new
nftiq, sometimes the founder of another heptad, brings the
new revelation; the last prophet is Muhammed (Muhammad b.
Ism&8'1I1 has no special place).

Under al-Mu‘izz, the fourth Fitimid Caliph and the

! Husayn F, al~Hamdini, On_the Genealogy of Fatimid Caliphs,
Publications of the American ihiversity of Cairo. School of

.

Oriental Stwliies. Occasional Paper No.l (Caixo, 1658).

Shazxh al-Akhbir, Cf, W. Ivanow, "Zarly Shi‘ite Movements',
JQBQBuR.AwSQ, X‘V’II, "941’ pP.‘*EE?o

3 Al-Qagi al-Nu'man, AsAs al-Ta’wil, ed.‘Arif Tamer (Beirut,
1060), pr.210-317,
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[

one in whose reign Egypt was conquered, there is certain
evidence to suggest that there was some move back towards
older ideas. Muhammad b. Ism8'1l regoins his position in

the line of imams and in a late work atiributed to the Qadi

al-Nu'nmin, the Hisfla ale-Mudhhiba, he is considered to be the

]
e

seventh n&tig and the gi'im. The DA'im, howuver, reveals
himself in several stages: as Mubammad b, Ism&*1l whose
revelation, coming in a time of concealnent, remained cone
cealed; throuch his eighteen representatives among whom
are the Fatimid imams; preceded Ly his hujja, the last
Fatimid caliph, the Q&’im finally reveals himself openly on
the day of -fudaement.

From this time on the Messisnic nature of Ismfi‘ilism

recedes into the background but it nover entirely disappears.

In his Ta’wil al»ﬂa‘&’im,‘ in a passage very similar to one
quoted by BshZ’ al-Din in epistle ILMXVI of the Druze canon,
the QEdT al-Nu'min says that "the successor of the successor
of the third imam beginning from tho smvénth will be the seal
of the Imamate." In the fifth century al-Malfiji, in the
Majalis al-tlustansirivya, in a comparisor of the imams to

%

the Fatiha explains how the imoms are in groups of sevens

ol

the sixth of each group is the mutimm. So things will continue

1 Quoted in Zahir D11, Hamfre Ismf'1li madhhab kihagiagat aur

Al-Majalis al-Mustangiriyva, ed. Muhammad Kamil Husayn
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until the £&’im appears and he will be the eighth of a group.
The hujia of the D&’im, unlike the huiia of a prophet, will

with obvious

7]

precede him. The present imam, he thion say

meaning, is the eighth imam of the UlH’l-‘Azm,.

Ortholox ITsm&'3lism, howewer, increasingly reacted
against these views, In the first ploce, as the years went

by and no Hahdi-08%1im appeared, the sxpoectation that he would
! P 2

come roceded into the distance remaining, as in other re-
ligions, part of the official docma bhut belng a central part
of the faith for only a small and axtrmmist minority among

the belicvers., Secondly in Tsm&E 113 T*ifinga from this tine

. TamB'1l is rarely spoken of as QA'im or even
Nitig. Rather he is the seventh imam 2f the period of
Muhammad., Bven for AbD Hatim who doyes not accept the Fatimid
imamate, tho aora 2f the éewanth nfitig has not yet come. Rather
we are in o peviod of Fatxa betweon the seventh imam and the
next nitig, thoe world being ruled Ly o series of 13higs.

Indeed as Ismi'ilism hecame the state religion of the Fatimid
empire, or at least the religion of tho ruling class, the
theologians more and more plaved down the revolutionary and
antinonian tendencies of earlier Ism®*ilism, The (&'im had

-

not come and none of the commandments of the shari‘a of

Muhammad hod been abrogated, In books like the Da'@’inm

1 ‘ -
Uld’l«‘Agm: an echo of but prob&b&v not a direct reference
to its meaning of ndtiq among the Persian philosophers.
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1 = :
Al- “ﬂd* zi~Nu'min, Da'B’'im al-Ts13m, ed, Fygee (lairo, 1051),

Vol.l, pp.d7~Ju.

Hauld al-Din al-Kirmini, Kital

L~L@§ﬁb I3 Ithbht

al-Imima, ed. Mugtaf& Ghalib (
c£, PLJ.
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vatikiotis, The Fiatimid
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(ikhtiyar) of the Prophet).

The other distinctive feature of IsmiA‘'ilism of the

L According to the

early fifth century is its organisation.
Ism&°ili theological books, the da'wa had been in existence
since the beginning of the era of Adam. Under the Imanm was
the bab and below him twelve (or in some accounts twenty-four)
bujjas ox gg;gg? each governing one of the twelve dioceses
(jaz&'ir) into which the world was divided. The di‘'is, who

in the earthly world corresponded to the KhayB8l in the
heavenly one, were appointed by the Imam and were heads of a

hierarchy of lesser missionaries wa’dhing, mukisirs etc..

But even leaving aside the obvious fiction of the exisiance
of the da'wa in the period between Adam and the founders of
Ism&‘ilism, the picture is 8till too ldealised. The da‘wa

did indeed spread all over the Islamic world but it was almost
certainly not divided into such exact divisions nor were the
hierarchies in cach area so clear cut. In Cairo itself were
the hzadquarters of the movement presided over by the Imam.

Under him was the chief

Bdi (gidl al-gudét) and below him

the chief DA‘'%l. These posts were uften combined but in the

! Cf. 5.,M, Stern, "Cairo as the Centre of the Ismi‘'11i Move-
ment" [ Paper ¢given at the Cairo Millenary Celebrations, 1269],
Le Millénaire du Caire, mélanges (Berlin/Leipzig, 1072).

B, Lewis and M.G.5, Hodgson, Articles on Bab, DA'1 and Hulia
E.I., nd BEd. and W, Ivanow, "The Organization of the Fatimi
Propaganda™, J.B.B.R,A.8,., XV, 1034, pp.1-35.

The terms Nagib, Lahigq and Janih are also found,

d
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time of Hamza they were held by different men, the Qadl

al-Qudit being Ahmad b. Mubhammad b, Abi al-‘Awwdm, who was

in fact a Hanball, and the chief D'l being Khatkin, The job
of the (JAd1 was to administer the law, which in spite of the
Isnf'ilis being only a small minority in the state was ad-
ministered according to the IsmZ'1ill machhab. The chief
DE'Y was the head of the organisation of the movement. By
the theologians he was usually known as the Db, the title
d5'1 or d&'1 al-du‘aAt being found only in the works of his-
torians, It was he who in the name of the Imam appointed
the junior d&‘'3is both inside and outside the Fajimid empire
and saw that close relations were maintained between thenm
and their superiors in Cairo,

Presumably it was also he who regulated the conduct
of the gi‘'is who, if we are to accept the word of Abh Hatim
al-Ragl ox al~Naysab&zi,1 had to follow a strict code of pro-
fesgiomal conduct in thelr relations with the Imam, with
other missionaries and with their converts.

Finally it was the chief DA'I who arranged the
main activity of the Zsmi‘'Ills as a community in Cairo;
namely the meetings when the various groups of initiates were

ingtructed in the Ismi'1l% doctrines in lectures given by the

' b yatim al-Rae?, Kitab al-Islsh, Ch.1. Ahmad
al-Naysabfir®, Al-Risf8la al-Mbjiza al-Kifiyva f1 Shurt
al-Da ‘wa gl_—éﬁﬁﬁi%. Cf. Ivanow, "The Organization of the
Fatimid Propaganda", pp.18-35,
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chief D&'1 on the authority of the Imam. The lectures were
of two types; the systematic courses published as treatises
like the works of the QAJ1 al-Nu'min or else a series of

sermons, possibly all on one theme, but zach being complete

in itself. These latter types of lectures (majilis al-hikma)

finally came to predominate.
This formal giving of sermons everyv week seems to
have been a development of the less formal readings of the

~ulim '81 al-bayt. One of the first mentions of them is by

al-Musabbihl: "In the month of Rabl*® I 385 A.H., the Qadi

Mubammad b. al-fu‘m8n took his seat on a throne in the palace
to read the ‘flim of the family of the Prophet as his brother
and he had done before in Migr and his father had done in the

Maghrib . . ."1

The lectures were held on Mondays, Thursdays
and Fridays, being prepared by the Chief D&'Il and delivered
to the men in the palace and the women in the mosque of
al-Azhar. Both the longer treatises and the majilis proper
were read only to the groups who had reached the appropriate
stage of initiation. For example the books of the QadI

al-Nu'mBn seem to have been in three grades; first the

Da'd’'im al-Islim concerned only with the Z8hir, secondly the

o

L Quoted in Al-Maqrizi, Kitib al-Mawi‘'iz wal-i‘tibar bidhikr
al-khitat (Bulak, 1853), Vol.1, pp.300ff. For a text and
translation both of al-Musabbihi and the later description of
the office of the Chief D&‘'1l and the preparation and reading
of the Majalis al-Hilma by Ibn al-Tuwayr see De Sacy,
Chrestomathie Arabe (Paris, 182¢), Vol.I, pp.139-144,
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Hudtid al-Ma‘rifa which began to speak of the BStin and

thirdly the Asas al-Ta'wll, an advanced book on the Bitin,

As an alternative to the lasttwo was the Ta'wil al-Da‘Z’'im
1

which was divided into majilis.
Although the earliest complete exanples of the
majilis date from the mid-fifth century, notably the Majalis

al-Mustangiriyya of the Chief Q&d1 al-Malljil and even more

important the eight hundred majflis of the Chief D'l of
al-Mustangir, al«Mu'ayyad,Z the Druze scriptures contain
quotations of half a century or more earliex,3 thus confirming
the accuracy oi the report of al~Musabbihi. From al-Musabbihi
it is alsoc known that they were suppressed by al-Hakim from
ShawwZl 400 to Rabi' I é0;$and they were probably again

.
suppressed in 407.”

' such a division into Zahir, Ta’wil and Hagiga still persists
today in the Jimi'a al-Sayfiyya, the Bohra University in Surat.
Cf, AJA.A.Fyzee, The Study of the Literature of the Fitimigd
Da‘wa, Arabic and Islamic Studies in Honor of Hamilton A.R.
Gibb (Leiden, 19¢5, pp.232-244,

2 An edition and partial summary of these majilis was until
recently being prepared in Oxford,

3 Cf. belor h.4.

4N:M&qrizi, Kitab al-Mawl'iz wal-I'tibar , Ip.391, and cf, De
Sacy, Chrestomathie Arabe, Vol.I, pp.103,184,

Cf. Vol.II, p.210., Hamga says the Majilis were suppressed
after the appointment of Ahmad b. 21-‘4wwim, which was in
405,and before the beginning of the Druze era in 408. A gloss
in MS Y supports this.




Chapter Two

THE FERMENT UNDER THE IMAM AL-HAKIM

The early history of Isma‘'1llism as sketched in the
previous chapter is necessarily vague and fragmentary but by
the time of the Imam al~H8kim, when the Druze religion was
founded, the situation becomes much clearer. For by then not
only are there reasonably accurate accounts by historians
outside the c@mmunity but also the beliefs of the Ismi‘'ilis
as seen by the outsider correspond to those doctrines which
the successors to Fitimid Ism&'1lism, the Bohras, believe to
be eternal and which form the basis of the religious works
which they still study today and which are most widely avail-
able to Western students,

On the cosmological plane God (the One--unknowable
and without attributes) had created the Universal Intelligence
or First ‘Agl. Below the ‘Aql came variocus lesser emanations.
(How many of these emanations there were, may still have been
a matter for argument). On earth was the Ism&A'11% da‘wa
congsisting of ordinary men headed by the Imam under whom came

the Bdb, Hujja, Di‘ls, Ma’'dhfing and Muk¥sirs. All of these

corresponded to, and in gome way were influenced by, the

heavenly powers but their human nature was congtantly stressed
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by the orthodox Isma&‘'1li theologians. The Imamate itself
was passed on from one Fitimid to the next but all the time
there was the latent hope in people's minds that the Imam
of their time would be the (Q&’'im.

But though these were {(and are) the beliefs of the

orthodox Isma‘'i1lis, more radical ideas--particularly con-
cerning the nature of the Imi&m--were constantly being put
forward by the extremists-~the CGhulit. That the {adi
al-Nu'min found it necessary, for example, to use a large
section of his chapter on the Imams in the Da‘d’'im to condemn
various heresies which arose during the lives of the Imams
between Muhammad and Muhammad b, Ismi‘*il can only have been
necessary because the same heresies were occurring in his own
time, He mentions those who worshipped ‘*Alf as God and how
‘All finally had to have them executed, Many of his successors
had the same trouble. Abfi Ja‘*far Mihammad b. ‘Al had to
deal with Mughira b, Sa‘'id in the same way when he declared
him to be God. AbB'I-Khaitdb asserted that Ja'far b. Muhammad
was God and he declared legal what was illegal. He said:
"To whomever knows the Imam cveryvthing which was forbidden is
allowed.” Ja‘far completely disassociated himself from this.
Another group is strongly condemned by Ja‘far b, Mubammad in
a reply to a gg;g who hag asked about them., They apparently
believed that all the pillars of Islam referred to a man.

Knowledge of the man gave freedom from the commandments.



These people drank wine, practised adultery and usury and
ate pork. The prohibition of marriage with mothers, daughters,
sisters and aunts in fact referred only to prohibition of
marriage with the wives of the Prophet. All things had out-
ward and inner meanings; the latter being known to thenm.
Jatfar alse mentioned that one of his companions mentioned a
group who said: "When you know the Imam, do as you wish."1
The heresies about the Imamcte in Fatimid times
were of two sorts, those which did not assign it enough dige-
nity and those which assigned it too much, even to the extent
of paying the Imam divine honOurs,2 The first sort is illus-
trated by & letter from the Incn al-Mu‘izz to the Da‘3 of
S$ind in about 354/663 contesting the belief some people there
had that the Imamate ended with Mubammad b, Ism&*1l; that

the number of Imams was limited to seven; thet Muhammad b,

Ism3'1il was succeeded by a line of hallfas and finally that
Muhammad b. Ismi'll would one day return as the Qf'im. Tha
Q&¢I al«Nu'min mentions another <bviously commonly held heresy

about the Imamate in his Al-MajBlis walﬂMusayarat.3 Here he

records an interview between al-Mu‘izz and another di‘'i where

i

A-Q&dL al-Nu'min, Da‘sd’im al-Islfim, Vol,I, pp.o60-67.

The following examples are taken from the article by 5.M,
Stern, "Heterodox Ism8'iliem at the time of al-Mu‘izz",
B,S5.0.A.S., XVII, 1955, pp.10-33,

Partially published by S.M. Stern in his article in
B.5.0.A.8, XVII, 1655 from the $8.,0.A.3. manuscript 25734, Cf.
also A.S.Tritton and P.Kraus, "Notes on Some Ism&‘11%
Manuscripts"”, B.5.0.A.8., VII, 1933-5, p.34.

by =
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the Iman with some caution condemns the view that after
Muhammad b. Ismd'il the Imamate passed to a non-‘Alid
family-~at any rate for a time. His own caution and the fact
that Ibn Rig&w, the anti-Ism& 111 writer of twenty years
earlier, a2lso mentions the possible Qaddahid ancestry of the
Fatinids would suggest this was a widely held belief.

But dangerous though these heterodox ideas may have
been, the heresies of the Ghullt were probably more so in that
they were more liable to stir up civil disorder as belng more
shocking to both moderate Ismf*iliz and non-Isni&*Ylis alike.

In another section of the Majillis wal-Mushyarit,

for example,the (A¢L al<-Nu'mdn records a pelemic of the Imanm
against & rember of the da'wa who was asserting Chullw i.e.,
he considered al-Mu'izz as of a divine or, at least,
semi~divine nature. But the Iman makes clear he has no claims
to such a position: '"We have no knowledge except what we are
taught and what has ¢ome to us from His prophet, our ancestor,
Mubammad . . . We claim nelther prophethood nor apostleship,
Obedience t0 us is a duty laid on the worshippers of God . . .
We are less than what the Extremists say and above what the
Ignorant thiesk . . .Y

Such extremism reached its climax during the reign
of the sixteenth Imam al-Hakim, Although the acecounts by the
various historians of the period are by no means in agreement,

they all stress the seriousness of the Ghulfit'!s threat to the




orthodox Isma'ilis at the end of al-H&kim's reign. And
although only al-Darazl is mentioned By all of them, it is
clear that there were other religious leaders like him before
Hamza, himself, became the unchallenged leader of the group.
Perhaps the most important of these other extremist
leaders wias [a2l~-]Hasan b, Haydara al-Farghani al-fkhram. Not
only does he appear in the accounts of much later historians
like Ibn Zah’x and Ibn Taghribirdﬁ’ tul he is also the subject
and addressee of a letter by the great Fatimid da'il, Hamid
al-Din al-Kirm&ni (d., c¢.411/1021). &1~Kiimﬁn1 arrived in
Egypt probably in 408 and was obviously appalled by the dis-
organisation of the da'wa and the extreme views of some of
the popular preachers, In other leﬁiersz and in the Rabhat
8l-'Agl his concern is clear but nowhere more than in this

o~

letter, the RisX 1~W3‘i§“,j written in Fustit in Jumada II

408 (November 1017). The mild and -snciliatory tome of the
letter is seen by Ivanow™ as proof that al-ikhram "really
possessed influence"” and there is certainly no doubt that the
letter is written more in sorrow than in angex.

In the first part 2 the letter al-Kirmini begs

al-Akhram to seek forgiveness znd hon pes he will return to the

1 See below pp.28-30.
® Especially Risila Mabfisim al-Pisharft bil-Imam al-Hakim.
) _

Al-Kirmé&ni, Al-Risfla al-Wh'iza, ed, Kamil Husayn, Univ. of
Egypt, Bu]lei:n of the Faculty of fris 14, Pt,1, May 1052,
pp.1-20,

4

W, Ivanow, Ism&'31lf Literature (ZIehran, 1063), Pp.43«44,
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right path., He speaks of the Imams and how afte al-Iakin
they will still follow one after another until the day of
Judgement. Then, after further ewhortations, he answers
specific points and questions put o him by al-skhram,

"ihoe rer of you recognises the Imeam of his tino
while he lives is more gloriosus than all the past prophets,
wagls &nd‘imamg."1 Put al-Kirm8ni denics that anyvone can be
more gloricus than these., If al-ikhram oot his knovwledge
from a human being like himself, then he in turn got it from
the imam, while 1f he got it from an angel is he then claiming
to be a prophet or imem. Secondly as God made the imam:

wagls and prophets, how can there be anything more gloriocus

than them,

"iihoever worships Allxh, his worship 4s given io
an individual with no spirit, the proof of that being thaz
AllZh 1s a neme, the alif being like the heicht, the Lam the
breadth and the ha' the depth so he is high, broad and deel.
So All3h is a neme and this is hiz attribute and the meaning
is the individual. AleKirmini rerliso that God cannot be a

person oy 2 body, iuor a body i3 rade of matter and forr and

v

it is impossible for God to have a body unless he wasg praceded
by someone., YHe then uzes similar arcuments about the form

of Cod.

The passages apparantly quoted from al-pAkhram are in inverted
commas,



"Your Olyame has come and the time of your oon-
cealment is over.Y This is impossiblie, says al-Kirm3ni, os
pone of the signs have appeared. The Imams will g2 on ond
on and he mentions the 21st, 2%th, 22th, 32nd, 3%th, 5¢th
and 100th Imam.

"Whet is Islam and its conditions?' Belief in God,

the prophethond of Muhammad, Heaven, Holl, the last Judgoment

it

and tho resuvrection of the Dead. "By what does one come
close to God?' Dy good works and belief in the Tawhid of God.
ihat is it by which God makos men worship Him?!

¥nowledoe and Qood Works.,

"ls the knowledge total or & part of knowledge or
a vestige of knowledge?' Such a guestion, al-Kirmani replies,
only shows al-akhram's ignorance.

"Why do the souls not differ in the influences on
them of nature and the technical solonces but do differ in

the influences of the prophets? Reczise the first are known
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by the feelings and not the essences,

"Is the Shax@iﬁ created or unoreated? Is 1t the

o

only religion or is it only & path to the true religion? If
the Shari'a is created, what ic the relicion which is eoverw
lasting and has nothing after it7? What is the Nafs? What is

an L

V& &

b

the ‘8q1? Whoat is the highest point of creation (chi

al-ibdx‘} which 1s above the spirituzl and earthly teings?™

To these latter questions al-Kirm&n? replies the answers arc



in the Qur'in

But it is the end »f the letter which deals with
al-Akhram's nost outrageous claims; <laims which make it
clear his views were extremely close to Hamz&?ﬁ. Al~-Kirmini
quotes al-Akhrom's companions as gsaying: "God most high is
the Commander of the Faithful." At such words, says
al-Kirmini, the heavens almost split, the eaxth is cleft and
the mountaing sink to the ground . . . How can he be God
when he is an ordinary man, eating and drinking like other
men?

"Theliarita, the Tanzil and the Ta'wil are su ere

,,,,,,

stitions (khurdfnt), husks (gushfr} and mere stuffing (hashw}.

Salvation dees not depend on them." Al-Kirmdni again ramon-

strates against such blaspheny and points out that 1F it were

ke

not foxr the protection of al-H&kim he would receive an oxom-
plary punishment and the cutting of his aorta. Some of
al-Akhram?'s followers have already left him and e advises
him to repent while there is still time,

Jap:Al al-Din b, Z&Lfir (11717 07w ?210/633) confirms

much of this: "In Dajab 400 a man called Hasan b, Hay:zra

al-Farghiinl aj-ikhram appeared claiming that God was incarnate

! For the relevant text of Ibn S&fir, xkhb&* al-Duwal
al-Mungati‘a with a Cerman transiation seo ¥, Wustenfeld,
Ceschichte der Fatimiden-Chalifen {Gottingen, 1881), pp.
204-205, For a French tranglation of alumwwayri {(a,732/1232
who follows Ibm 2AfLir with only a few omissions and changes
see De 3Bacy, Lmposé, I, pp. COOUUNXI-CCOUXRNIT.




29

in al«Hakim, He called on men to believe that, spoke about
the falsity of the prophethood and reinterpreted those things
which were in the ghari‘a." Ibn Z&fir then goes on to des-
cribe how he was shown every mark of favour by al-Hikim,
including the gift of a robe of honour but how only eight
days later, in Ramadin 409, he was murdered while he was
riding in al-i8kim?’s entourage &nd though his murderer,
a man described as from Kikh or Kaxhh&w&a executed on the
order of al-ijikim, al~Akhram's house was later pillaged.

AbD' 1-MahBsin b, Taghribirdl (813/1411-874/146%)
writing two and a half centuries later than Ibn ZAfir scems,
in his main story about aleAkhram, to confuse him with Hamza.

In his chapter on al-HSkim in AluﬁniﬁmAalyffairaz he says:

"Then it ocourred to al-HEkim to claim divinity., He made a
man called al-Akhram his right arm in that and he gathered a
group of followers around him, to whom he permitted actions
condemned by religion. One day, al-ikhram rode out from
al-(Ahira with fifty of his men. He approached Migrg and
entered the Mosgue, still riding his horse. With him were
his companions also riding, while the (Adl al-Qugit, Ihn Abi

T Wistenfeld's text of Ibn ZAfir h@avﬁﬁkh, whereas Nuwayrl
reads Karkh; see Wustenfeld, p.204. HKarkh, the Western part
of Baghdad, scams the more likely reading.

Abu’ 1-Maljiigin b, Taghribirdl, Al-Nuijtm al-Zahira £1 Mulok
Migr waleOShira (Cairo, 1933), Vol.IV, p.183.

Migr: Those parts of Cairo situated South and South West
of the new Fitimid capital of al-Qfihira, in particular Fustat.
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ale‘Awwim was sitting in the mosque, examining a case, They
plundexrad the people and stole their c¢lothes and handed over
to the QAJL a piece of paper containing a legal opindion., It
wag issued 'In the name of al-Hakim, al-Rabmin, al-Rahim.'

1 read it, he raised his voice in denunciation,

emanded that it be rescinded. The people rose against
al-Akhram and killed his followers while he fled.®

The historians?! accounts of al-Darazi are siightly
more extensive and by far the mogt important 13 that of the
Christian writer, Yahya b, 5&‘1@.&1~An;&ki1 {369/980=-458/1066) ¢
"In the year 408 a Persian DA‘% called Mubammad b, Ismid‘1l
and suwrnamed al-Darazl came to Bgypt. He sought to enter the
service of al-HEkim and flattered him ., . . and called men
to beiieve that al-Hikim was God; maker of the worlds, creatorx
of created beings and he made his da‘wa public and revealed
his belief., Al-Hakim did not deny what he said for indeed
all his ‘*Alid Caliph ancestors ever since their appearance
{in the Maghrib] had previously called men to a creed not
very different from thigy namely that they were gods who
had become incarnate on earth in human forms and from alm‘ﬂliz
to them the divine light had become incarnate in them and in

every period it had appeared in ti» form of some human being

! Yagya b. S&‘ld al«Angaki Cantinua%ian of Eutychiu$ in
Scri_ta_es Arabici(Beirut, 1909), Sec,I1I, Vol.VIi, PFt.Z,

? Probably ‘Al b. Abt Talib,
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. . They were in the world although it was not worthy of
them. They continued to keep their doctrine secret from those
who opposed them while they showed other Muslims that the
3ahib al-Amr was one of them, He is the Imam and Caliph of

God on His ecarth and His Huijja to His creation. The imamate
is more glorious than the prophethood. It was in Adam, Then
it passed to Nuh and to Ibrahim and to Mus& and to ‘¥s& and

to Muhammad and to ‘Al and fram him to his gon al-Husayn and
to one after another of his descendents to ‘Abdallfh al-Mahadl
al-‘*Alawi who appeared im the Maghrib., Then it passed to his
descendents who took over his power one after the other and

80 the power will continue with them for ever, There will
rigse from among them the one who will rule the inhabited world

and ., . . who will go on for ever in his kingdom until God

regsurrects those who are in their graves. And when it was

the time of al~fakim, he made up his mind to publish his
beliefs and to make known what his fathers had concealed . . Y
"When al-Darazi appearsd and called men to his creed, many of
the riffraff responded to him. He made al-HSkim believe that
many of the people of the world believed in him as he himself
did. And they also believed in what he had called men O,

and he [al-Hakim] listened to his [al-Darazl's] word. His

fancy got the better of his intelligence and he ordered
[al~Darazi] to win over the people by letters and summon them

thereby to believe in him. He [al-Darazi] wrote a letter to
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the officers in charge of the Turkish slaves ordering them
to come to him 8o that they should learnabout the inspiration
coming to him from God. He also wrote to Khatkin,1 the

Da‘l al-Du'at and to the Wall ‘Ahd al-Muslimin and others

calling on them to embrace his belief. They discloged to
al-Hakim what he had corresponded with them about and asked
his opinion about what he had mentioned to them and if it was
.an his authority., Al-HAkim publishied a denial of it when he
saw their dislike of it ., . . All the easterners and many
of the westerners were angry at this and at his criminal
attitude and what he wanted from them. One of the Turkish
slaves planned to kill al-parazi. He leaped at him while
he was in the procession of al-Hakim and killed him and his
hougse wag ransacked., Al-Q8hira became disturbed, its gates
were locked and disturbances lasted for three days. During
this time a group of Darazivyva were killed., After that the
Turk who had killed al-Darazl was arrested and killed . . .M
The year of all these events is given as 408,

JamBl al-Din b. ZAfir® says that after Hamza came
‘s certain young half-caste Turk called Anlishtakin al-Bukhiri,
known as al-Darazi." He followed Hamza, had many followers
and was also an intimate of al~Hal:im, He gave himself the

title of Sanad al~Hady wa Hayit al-Mustajibin, Support of the

T
2

The text reads Jankin.
Wustenfeld, pp.206-200,



Leader and Life of the Obedlient. Ibn ZAfir then describes how
on the 12 Jafar 411 a crowd of Hamza's followers delivered the

famous letter to the Qadt al-Oudst which began "In the name of

al-Hakinm, AllSh, aleRabmin al-Rahfm'., The three men who actu-

ally delivered the letter were killed by the enraged people,
then a 1ot of those with thenm and finally other members of the
sect all over the eity, This led to retaliation by al-Hiim
with mass arrests and executiong of those who had attacked the
followers of Hamza. The Turks im reply attacked the place
where al-Darazi lived. He locked himself and his followers
inside and then tried to defend the bullding from the roof.
In gpite of this, the Turke finally broke in, killed about
forty men and destroyed the building, Al-Darazi managed fo
escape to the palace of al-Hikim, who hid him, The Turks how=
ever were 8till not satisfied and appeared, fully armed at the
palace, promising complete obedience to the Imam in all other
matters but domanding that al-Daraz? as being a Turk like thenm-
gselves should be handed over to them. Al-HSkim promised to do
80 the next day but when they returned he then announced
al-Darazi had been ewecuted. The Turks withdrew and with the
regt of the army went to the mosgue of Raydin to try to find
Homza,

Another account of al-Darazi is found in the Mir’st

al~Zamin by Shams al-Din 8ibt b. al~-Jawzi (d.654/1257) as

quoted by Ibn Taghribixﬁi:’ "l have seen in some histories
T A , |

Ibnyfaghribirdi, Val. 1V, p.184,
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in Egypt that a man called al~Daraz! came to Egypt. He was
one of the BAiinis who were proponents of metampsychosis

(Tandsukh)}. He met al-Hikim and helped him to claim his

divinity and he compiled a book for him in which he mentioned
that the spirit of Adam passed to ‘Al b. Ab% T&lib and that
the spirit of ‘Ali passed to the father of al-Hikim and then
it passed to al-H&kim , . . Al-Darazl reached the highest
ranks inasmuch as the Wazirs and the Comnanders and the
Jblamd® used to walt at his gate . . . and al-Hikim ordered
them to submit to al-Darazi and they obeyed him., Al-Darazi
published the book he wrote and resd it in the mosque of
al-Q&hira. The people mobbed him and tried to kill him so

he fled. Al~Hikinm then disowned him out of fesr of the mob
but sent him money in secret and said: 1'Go to Syria and spread
the da'‘wa in the mwuntaim&‘ for the people there ore quick to
follow.? 5o al-Darazl went to Syria and settled in Wid1 Taym
All&h b. Tha'‘laba, west of bDamascus in the province of
Baniyas. He read his book to ite people and won them over

to al-flkin and gave them money. Al-Daxazil established the

doctrine of metempsychosis (Tanfspkh) among them, also de-

claring permigsible the drinking of wine and adultery. the
taking of money from those who opposed their beliefs and the
shedding of their blood. He stayed among ‘hem permitting

what was forbidden until he dieg. "
T | |

PR, oo d é et AT e g

Cr in the distriect of al-Jib&l.



The only other member of the group which proclaimed
the divinity of al-Hikim mentioned by name by the historians
is Pamza himself. Al-Ant3ki gives the following informatian:’
“After al-Darazl there appeared another di‘i, a Persian named
Hamza b. Abmad and surnamed al-H&d1. He lived outside
al-0fhira in the place called the Mosque of Tibr and he
called men to [embrace] the teachings of al-Darazt . . . He
created a group of di‘is to whom he assigned ranks in Migr
and its prowvinces and in the Syrisn provinces., They preached
licence and licentiousness and they indulged in incest with
their mothers, sisters and daughters and they also preached
the ending of the duties of the Fast and Yrayer and the
Pilgrimage. Many pe@plé responded to them and became fol-
lowers of al-Hadl., When they met the followers of Khatkin,g

the D' al-Du'ft they cursed each other and each group ace

cused the other of unbelief. The followers of al-HAd: used
to meet al-ldkim every day in al-Qar3ifa . . . The doc rine
of al~Darazi was published and spread among men, His roster
had [the names of] sivteen thousand men who belic.ed al-Hakim
to be their god., One day seven of the followers of al~-HEidR

delivered a letter to the QAGY al-Qudst, Ahmad b. Muhammad b.

"'Hdallih while he was in the mosque of Lower Migr. When he

had examined it he found it included some of their doctrines

Al-int8xY, pp.223-226, 237,
In the text Jankin.
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of unbelief. He therefore remonstrated against this and took
refuge in God from its contents , ., . He told all that to
those who were present and they became very angry and attacked
the seven g3 '1s and killed them, Al-Hokim rebuked the Q8d1

al-Quddt for what had happened and took action aftorwards

againet a2 group of the people of Migr and killed seventy of
them., The powcer of the Daraziyva intensified until they
curged Adam and NGh and all the prophets and Muhammad znd
*A11 . ., They defiled the Qibla [in the mosques] with
excrement and urinated on copiles of the Qur’sn, They made a
book about the meaning of the Qur?’in and called it the Dustix
and they inflicted harm on those who offended them in their
beliefs . . ." There follows a description of how al-Hakim
had ceased to perform the duties of hig religion since the
sect had appeared. "It appeared that this was because of
his deviation from Islam and his intention of strengthening

thies sect and spreading it abroad." 1In 410, in a 5ijill

al-Hikim condemned those who criticised him and uttered
various threats ageinst them. The Muslims become sure that
the Caliph's intention was to make them follow the teachings
of al-Darazf. Songs and poems began to be written against
al-Hakim, Al-Hakim retaliated by hurning and plundering large
areag of Migr. 'Some say he did it because he was angry at
thelyr opposition to his leading them into the ga'wa of
al-bDaraz?l and al-HAdL , , "



"After the disappearance of al-Hikim, the man named
al-Hadl fled and was later killed. #any of his di'is and
believers were arrested, Those who recanted were forgiven
and those who did not were killed,®

Jamd1l 21-Din b, Z&8fir adds a few interesting detalls
not in alw&ngﬁki:1 "In 410 there appeared one of the di‘ls
of al-Hakim, called Hamga al-Labb3d (the feltmaker), a Persian
from al-Z0zan. He spent his time in the mosque by the aque-
duct of Rayc&n outside the BAb al-Nagr. He made public the
call to worship al-HEkim, saying that God was incarnate in
him and gathered around him a large group of the Ghuldt of

the Ism&'1lfs. He was surnamed Hidi al-Mustsiibin, the

Leader of the Obedient, His following became nmumerous and

his teaching spread. Whenever al-Hikinm rode in that direcction,
Hamga went out to him from the mosque. He staved alone with
him, al«HZkin remaining mounted, while he talked and conferred
with him, Then this acgursed man mentioned to him that he

was afraid for his life because same of the army had threate
ened him with death and [said] that they would do with him

a8 they had done with al-Akhram al-Fargh3nf. Al-HSkim sent
him many weapons which he hung on the door of the mosque.

This accursed man went on like this and his reputation grew,
He chose for himself a special group of disciples to whom he

gave tltles. /Among them was a man whom he surnamed Safir

Wistenfeld, pp.205-20¢,



al-Qudra, the Medlator of Fower, and made his depufy.’ He

I

sent him to take an oath from every single important leader
and notable aboul what he believed concerning al-iakinm.
They could wot resist him because of the fear they felt for
him on account of his might." Then follows the o oy of

al-Barzzi and the affair of the {AgI al-Qudit, described

above. In Nowayrits account it is Hamza's house which is
attacked by the mob and Hamza who flees to the protection of
al-Hekim but this is probably a copyist's error. As we have
seen the final act of the Turks after al-Hékim told them

al-Darazl had been killed was to ¢b off and look for Hanza

‘J

in the mosgue of Raydin. Not finding him, they burnt the
dooxr of the nosgue but still they could not find him,

One of the last accounts of Hawza among historians
of Egypt is that of Ibn Hajar al-‘isqgal gnifg “Among the
events associated with Ibn AbT al-‘swwim is that concerning.
Hamga al-Labbi d al«Zhzani, the heretic who claimed that the
Spirit of God was incarnzte in al-Hikim, He rode with some
of his companiomms to the 01d Mosque , . I~ Three of them
came to the [Edl and one handed the [8d1l a document in which

al~Ztzani ordered him to preach on his behalf. Al-Zhzani

1 In fact the third minister, the Kalima,

Ibn ﬁajar al-‘Asqgalani, Raf' al-Isr ‘an Dudit al-Misr
(Cairo, 1050}, V31,1, p.105, and Appendix to al-Kindi, Tb@
Governsrs and Judges of<ggxpt, ed. Guest (London, 1912),p.612,

The Mosque of ‘Amr in Fustat,




had [by this time] gained such power that he used to walk
beside al-lifikim when he rode and he devoted his attention

to kim., The (841 said to him: H{Wwait] until I come to our
Lord and listen toHs word.,' But he was not content with
hig answer and porsued his conversation on that subiect and
the mob became worked up and killed him. Then they killed
his escort and they followed those who accepted hig teaching
and killed them in the streets. News of this reached
al-Hakim . . . and he ordered the burning of Migr.”

The position of al-H3kim himself vis-i-vis the

various extromigt leaders is also ftouched on by the historians,
The IsmRA*111's are unanimous in saying that he completely
disapproved of them but the other historians do not bear this
out., Al-AntAki claims he at first surported al-Darazi only
condemning him when trouble arose., He algo tells of his
friendship for Hamza, how he ceaged to perform the duties

of religion and how finally in retaliation for opposition to
him he burnt part of the city. Ibn ZEfir goes much further
and claims that it was al-Hikim who first preached the
doctrines of his own divinity and of reincarnation. He also
tells of the honour, friendship and protection he gave to
Al-Alkhram, al-Darazi and Hamza. The sack of Migr seens to
have taken place with his full approvsl. Ibn Tachribirdi
said he claimed divinity and made al-Akhran his lieutenant.

After his account of the delivery of the letter to the Dadl
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al-imudat he goes on;!  “The story about his c¢laim to divinity

spread. A group of uninitiated people came to him . . . and
said: 'Feace be unto you, 0 you the One, the Unique, who
gives life and takes it away.' D&'Is came to him calling
the rabble and weakminded to belisve that, Many were in-
clined in that direction osut of greed for worldly goods o
to curry favour with him, When [ex«] Jews and Christians
used to meet hin, they would say: "My God, I desire to re-
turn to my old religion,! and al-Hikim would reply: Do what
seens best to you,' and they would apostasise from Islam,
This matter grew worse." Later in his book Ibn Taghxibizdi
describtes al-Hikim's disappearance and &dﬂﬁ:g "Ibo Khallikin
after a similar description of al-Hakim's death said: YA
group of Ghuldt in their foolish love thought that he was
$till alive and that he would surely reappesr and they swore
by the Ghayba of al-H3kim but those were Jjust crazy
delusiong? . ®

The picture presented by these historians of thoae
troubled years immediately preceding al-Hikim's disappearsnce
is certainly a confusing one and even with the help of the
Drugze scriptures themselves, which do much to confirm or
refute certain points in the histories, it will probabily

never be possible to present a completely clear and sccurate

Ibn Taghribirdi, Vol,IV, p.183,
Lb‘;;ﬁl’ p.‘ﬂ.‘}'i »
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pleture of the founders and belicvfs of the new cult. 3ut
certain things are reasonably sure. From about 400 A,

the year the Druze catechisms claim that al-l3kim revealed
himself as 1, the Caliph seems incrcosingly to ha e feld
himsclf to be more than mevely Imam and this perk s explains

his extraordinexy policy to all relicious groups culminating

in his reofraining from carrying out b

L.x

i relicious Jduties

and, probably in 407, in his wtopping »f the reading of the

ot

maidlis al-} nilma . What al-Hakim considered his posgition to

be in the IsmE'11% hierarchy is not known but al-AntBki

C

guggests that when al-Darazi preached that al-Hakim was Cod,
this was only 2 more extreme form of an older Ism3'1l% bellef,
previously kept secret but now prenched by al-Hakim himselfy

namely that the Imsmate was the hichest rank in the religious

hierarchy, higher even than the prophathood that the divine
light had passed through Adam and the prophets (here apparently

to be regarded as Imams) to *Al? and so on to the Mahdi and

o5 dm

his Fﬁ@imid descendants., It would finally rest in a

i L

who would rule the world until the Hay of Judgement. Cer-
tainly such a belief is typical of carly Ismi‘%lism and

indeed is not wnlike certain later Miziri beliefs. I+ does
not therefore secem unlikely that I+ wos al-Hikim himself, by
hinting at his "true" nature in the private discussions he had

with al-Akhram, al-Darazi, Hamza and other extremist Ismi‘*1lg

d2'is, that led them, in their increasing admiration for the
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Caliph, an admiration no doubt increased by ai-Hakim's
flattering treatment oFf them, to proclaim his divinity. It

is ¢lso clear that for the last four vears of his reign,
al-H&kin gave considerable moral support and, in times of
trouble, some proctical help to the various 4a'is who preached
his cult. Al-FKirmEn® podnts out o Al-ikhram that it is

only the protection of al-Hakim that keeps him safe, Hamza
himsell specis of how the safety of his followers has on
occasion e n due to the interventlon »f ale =-H8lkim, while

Jamdl al-DIin Ibn ZAfir shows how he reacted to mob violence

against Hamzals (ollowers and how hwe tried to protect

%

Pl

al-Darazi., Un the nther hand, al~Hakinm played no active

part in building up what was to be the Druze da‘wa,nor,
astute politiciezn that he was, did he hesitate to withdraw
all visible support from the movement in times of real diffie

culty. Hisg lack of interest in Jowza's new doctrines ox in

'.J'

the formation of those who believed in his divinity as

32

separatoe community is suggested by scoveral points, First,
the canon »f the Druro scriptures contoing only two short
pleces by al-&kim; the decree agioinst wine and the lotter
to the Garmztion leéader, neither having any connexion witl
Uruze dogna,  Surely if the Caliph had over woitten anything
conngcted with Hamzal's doctrines, it - .:1d haove hoeen Jealously

preserved snd would certainly have ©ound a place in the vanan.

! It is dau%tful if th@ letter i, in f&ct, by &1*$§kim.
See below p.166.
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Secondly there was some popular fecling that Hamza was acting

on his own initiative and not on al-lakin's, & point of viow

rre strange thot when al-Bardhatl prom ses o
support Hemza on the sole condition that he recei o written

- 2 L3 > *
authority from al-Hakim,” such authoriiy is not forthoomine,

j

Cleaxrly al-likim did not wish to he seon 1o be involved in

ti:e movement that was forming until he sew how the majority

of the people reacted to it. As nl-Ant Ltiki says, when the
Caliph was askeoed whether al-Darazi's beliefs had his authority,
"he published a dendal of it . . . whon he saw their dislike

of it." Vhen the Turkish soldiers showed sions of rebellion

and mutiny when al-H3kim was hidin- al-Darazi he immediately

promised to hond him over and his announcement of his ex-
ecution next day is not necessarily untrue. Ixemples of

L‘Q'
X

similer caprice are common thyouahout h ign., But even

if one prefers the story of Sibt b. al-Jawzl that he sen
al-Darazl to Syria, the fact that he disowned one of his nmost
faithful supporters still stands. Iut al-Hakim woent even
further. For fear of further trovbles like those provoked by

-

32, he forced Hameza to cease all DY opagands

iy

al-Dorazy in 4

VQIQII, ?-T‘i’z}’.
Vol IX, p.icz,
Thn ZAfirt's placing »f the letter to the 0&CT and the

various riots in 411 is obviously very improbable as Hamza
himself mentions them in letters datad 410,

S Tnad

TR QY|



throughout the year 40Y and only allowed the da‘wa to function
again in 410,

Thus it wag, that with the tacit support of this
extracrdinaxy if capricious young man that various Ismi‘11lf
ghuldt, from at least 407 began to vreach his divinity and

the worthlessness of the previouvs shari'as. Mostly di‘is
oh [ryeey m

th@mgaiw¢a1 and coming from all over the Islamic world, they
were doubtless Tamiliar with some oFf the slder Ismi*1ld
ideas now oosnsidered heretdcal among the religious leaders
in Cairo. The cxaggeration of the inportance of the Imam,
the stressing of his non-human qualitiass and the idea that

a new era was beginning were nothing new in Ism#'11% history
though it remained for Hemza to forge them into an entirely

new rellgion, At first the warious ¢8'ls, al-Darazi, Hamza,

&

al-Akhram, ol-Bardha'l, Mu'Anid and the rest, seem to have

worked indevendently of each other, a foet which is cont'irmed,

bdg
f

at least implicitly, by Hamza's epistle XIX, al-Subha
i 3 ,

al-Ka’ina, Lot gradually al-Darazi snd Hamza began to dominate

(3 o

the rest, each claiming leadexship of the growing group of

&

beliesvers. “Thich of the two beoan

-

thie teaching, ur whether
both wore followers of ansther prescher, perhaps Ad-fkhram,
= not claear. Jertadnly the absonce of any montion of the

latter in the canon is curious secine “he importance assioned

~—

Pohamoad FKimdl Husﬁyn's suggestion {gﬁ’lixt al-Duriz, ?Mbu,
p.73) "that Homza was a servant in al-Hikim's palace seems to
run countexr to all the evidence.



to him by al«Kirmi&nl and Jam3l al«Din b, Zafir, Could it

be that Hamza was really indebted to him for some of his
doctrines and by a conspiracy of silence he and his minis-
ters hoped to hide the fact from their followers? Al-Antakt
says it was al-Darazi who first proclaimed the new doctrine
and this is supported not only by the word of most later
historians but also by the movement being named after him

by outsiders from its earliest days. On the other hand,

Ibn Zafir, whose accuracy in many points of detail is such
that he cannot be lightly diamissad; says that al-Darazil came
after Hamza and himself had many followers; a suggestion
that for a time he accepted Hamzat's control in certain matters
but acted independently in others forming his own particular
group of followers., This is supported by Hamza who claims1
that it was one of his own ya'dhtns, ‘All b.Abhmad al-Habbsl,

who converted al-Darazi and that both ale~Darazi and some of
the followers of al-Bardha'l recognised his authority for at
least a while.

But if it is uncertain who first preached the new
doctrines it is certainly clear that it was Hamza who built
up the organisation of the da‘wa. This is shown not only by
the internal evidence of the canon but also by the accounts
of al-Antaki and Ibn Zafir. "He created a group of da‘is

to whom ha assigned ranks in Migr “nd.ita provinces and the
T

VO]. II, ppt’d" 74
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Syrian provinces." “"He , . ., chose for himself a special
group of disciples to whom he gave titles.” Ibn Z&fir then

goes on to tell how the HEdL al-Mugtajibin, the title Hamza

uses for himgelf in his episties, made the third of the
hudiid, the Safir al-Qudra, his deputy, He describes too how

he took an oath, presumably the mithig, from every prominent

person.,

It is also plain that whatever the pogition in the
early period from 407 tc 409, by 410 Hamza was the generally
accepted, and almost unchallenged, leader of the movement.,
This was brought about by the gerious disturbances of 408
which led to the closging of the da'‘wa in 40¢ and the death,
imprisonment, exile or disappearance of all Hamza's rivals.
The nature of these disturbances is by no means clear, the
repoxts of the historians here being at their most contrae
dictory and confusing but some events do stand out. The most

often to be mentioned of these is the visit to the O

al-mdat in the Mosque of ‘Amr in Pus{it by a group of Hamza's
followers' sometime in 408.° There they presented him with a
letter which apparently began "In the name of al-Hakim, God,
the Compagsionate, the Merciful." The horror caused by the

One must dismiss the story of Taghribirdl that they were
the followers of al-Akhram or of Ibm Hajar that Hamza was
among them. Hamsza makes this clear in his epistle X, Vol,II,
p » 93 .

2 1bn Z8fir's dating of the incident to 411 is too late as

Haggegglggigtle in which he mentions the incident ig dated
a ' . *
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reading of this sparked off a riot in which at least the
three main messengers were killed, though some of the
historisns suggest far larger nmummboers died.

The second of these events is what Hamza calls

1.

the day of al-KX'ina,  There secms to have been a certailn

amount of rioting before this and then on this particular

day about five hundred members of the cult including Mo'Anid
but not Hamea, who had urged moderation and the necessity of
refraining from trouble, were attacked and forxtv killed, the
rest only escaping through al-Hikim's help. This was followed
the following day by an attack by the Turks on Hamza's house,
the Mosque of Raydang neay the Bab al-Nagr, Here he was be-
sleged for a whole day with only twelve companions but all

of them finally escaped unscathed.3 It is presumably the

gsame occagion when the outer door of the mosque wag burnt

down but the inner one withstood the attack.4

It is clearly
to the same event that Jamdl al~Din b, Z&Lfir refers when he

describeg the riots following the letter to the QA4S

attack on al-Daragli's house when forty men were killed and

¥ ppistle XIX, Vol.II, pp.216-216.

2 In spite of al-Ant8kl saying Hamza lived in the Mosque

of Tibr, Hamra himself says he lived in the nearby Mosque of
Raydin (Vol.II, p.107). Further evidence for this is that
he compares T.ibr with the Nitig but Ravdin with the Imanm

3 Vol.11, pp.o4,218.

4 Vol 1IX, p.82.
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finally the attack by the Turks on Hamza's mosque. It nay
be to this also that al-Anti3ki refers when he describes the
events surrounding al-Darazi?s death.

But while thers is some agrsement between the
higstorians andlaamma over these two periocds of unrest, caused
mainly it seems by the rashness of al-Daraszi and his support-
ers and cut of which Hamsa and his personal followers came
aimost unharmed, there is no confirmation in the canon of the
various accounts of the fates of al-skhram and al-Darazi.
Jam&l al-Din b. ZAfir says al-Akhram was killed by a man from
Kikh or Karkh while he took part in the procession of al-HSkim
in Remagiin 409, In alwmsst identical terms ale-AntZki describes
how al-Darazi was killed by some Turkish slave while in the
procegsion of al«HEkim in 408. Both historians also xef@x\
to the subsequent piliaging of the victim'®s house and the
accounts must surely refer to the same event, The question
remains as to who was the victim, Ibn Taghribirdl says

al-‘khram fled from Cairo while al~-Darazi was sent to Syria

dm. Ibm Z8fir, on the other hand, speaks of al-Hiki

claim to have executed al~Darazi; though this may have been
enly to shield him., Then again there is the long tradition
anong the Druzge community that aleDarazi is buried at MNebi
Bheit near Kfair in WAdYL Taym, exactly where Ibn Taghribirdl
(quoting Sibt b. al~Jawszi) says he went. On this rather
shaky evidence, the victim of the Turkish slave would seem
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to have been al~Akhram and probably in 40£ rather than
40%-«Ibn Zafir's dating being the weakest point in his other-
wise surprisingly accurate accounts. Ag for al-Darazt going
to Syria, it was surely natural for later writers and even
for non-initiated members of the community itself to assume
that the man after whom the sect was named, at least by out-
siders, was the one who had also converted what, from al-Hakim's
disappearance onwards, was almost the only area where the
doctrines were still preached.

The last question that remains is whether there
was any substantial difference in the doctrines being preached
by Hamza and those preached by al-Darazi, al-Akhram and the
rest of the missionaries. The sugoestions of medieval
historians like Sibt b. al-Jawzl or modern ones like Guys’
and Hittig backed up by locnl Syrian prejudice that al-Darazi
preached a creed of licentiousness can be immediately dis~
carded but more compelling are the arcuments of Marshall
Hodgson that there was a fundamental doctrinal difference
between Hamza on the one hand and al-Darazi on the ethexﬁg
In this article, & fascinating and imaginative reconstraétion
of the early days of the Druze and by far the best study of

thelr origins since the great Exposé of De Sacy, Hodgson

suggests that al-Darazi "taught a doctrine which remains
\ , .

H. Guys, Théogonie des Druzes (Paris, 1863).
2 P, Hitti, Origins of the Druze Feople and Religion, pp.53-54,

3 M, Hodgson "al-Darazi and Hamza in the Origin of the Druze
Religion®,
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within the limits of the normal heterodoxies of Isma‘ilism,?
his teaching differing from official Ism&‘'ilism im two ways;
the exaltation of the ta'wll and its representative, the
imam, over the tanzfl and its representative, the prophet

and the consequent belief that the imsm of the time, al~H&kim

was the embodiment of the ‘agql al-kullf. Hamza, on the other

hand, made al-ijakim not the embu.’‘ment of the ~Agl but of the
Cne, the transcendent Godhead, Hamza himself thus becoming
Imam and supreme leader of the community. To Hamza, too,
Hodgson gives the credit of taking the community outside the
bounds of Islam. But was Hamza really the sole founder of
the two central doctrincs of the Druze, the divinity of

aleHakim and the falsity of the previous shari'as? That he

developed these doctrines into the theological basis of his
new religion and that he built up the organisation of the

new sect is inccniastable but was he unique in preaching
these fundamental doctrines? Hodgson bases his view of
al-Daragl mainly on the historians, al-Ant&ki and Ibn
Taghribirdi, and the commentaries and glosses on some of
Hamza's epistles. He lays great stress on the fact that
al-Antakl says al-Darazi's teaching was "not far from" the
secret Isma'flf faith which has been described above, but
surely to a man who was not only not an Ism&'$1l1 but not Svern
a Muslim, Hamza's doctrine would also seem '"not far from" tho

secret teaching of the Ism3‘*$1%s. He dismisses the words of



al-Darazil that al-Hakim was "Allah, maker of the worlds and
creator of created beings," as describing "only the Demiurge
and not the Ultimate from an Ismi'ill point of viewy" an
assumption which seems to have little evidence to back it up.1
Sibt b. al-Jawzi certainly bears out his theory better but
this account, written two and a half centuries after the
events he describes, about doctrines with which he was far
from familiar, cannot have too much reliance placed on it.

Ag for the evidence from the glosses and commeniaries on the
epistles, this must also be treated with great care. The
Druze writers soon lost touch with their Ism&'11% baCkgrmundg
and many of the glosses referring to the period in Cairo are
quite valueless. Another rather stronger reason for quegt-
ioning Hodgson's theory is Hamza's own accusations against
al-Darazl in his epistles. These are all concerned with the
question of his authority as leader of the community and
warnings acaingt upsetting Muslim opinion., Surely, if
al-Darazi had differed doctrinally from Hamza this would have
been the main target of the latter's attacks. But the most

compelling argument of all for doubting his thesis ig the

por—

1 Though Hamza in his epistles does explain how Al13h hag
various levels of meaning (Vol.II, p.74), Al-Kirm&ni in his
epistle to al-Akhram obviously assumes that when al-Akhram
refers to AllZh, he is referring to the One.

2 E.g. Vol,II p.211 where three of the most famous bonksg of
the Qad1 al-Nu'mi&n have obviously never been heard of by the
man writing the gloss.
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letter of al-Kirmdni, which is quoted ot some length at the
»

beginning of this chapter and which curiously Hodgson docs

LI

not mention., In this letter al-Kirmini mentions both
and Nafs before mentioning that al-ikhromt's followers saild
that al-Hikin was God, making it quit. clear that God is hore

the Ultimate, not the ‘Agl al-Kulii. He then gquotes

al-Akhram's opinions of the Shari's, Zenzil and Ta'wil.

These theories of al-Akhram are the very basis of Hamza's
religion but they prove quite conclusively that Hamza was
not alone in holding them and suxely if al-Akhram held them,
al-Darazl may wall have done too.

What it remaired for Hemza to do was to build his

new religion with these two dogmaszs as the kevstones,

P.53 is unfertunately missing frem the paginatien.



Chapter Three

THE DOCTIRINE OF HAMIA

Din al-Tawhid, the religion of the Druze, is as

much a different religion from Islam as Islam is digtinct

from Christianity or Christianity is from Judaism. For the
begt of political and social reasons, some of the more

liberal Druze today may claim oth@rwi@e1 but this claim can
only be made good by the most radical changes in Hamza ts
original dogmas. From the very beginning of his mission,
Hamza was filled with two burning passions; the first was

his comviction that the strange and imposing figure of
al-Hakim was divine. The s~cond was his disillusion with

the congervatism and increasingly abstract ideas of the
Isma‘*i1% @stahlishmentgz a disillusion which rapidly developed
into an intense hatred of all existing organised religion
though in particular Sunni and Ismi‘*11% Islam ancd the Isni‘1ilt
leaders,

1 Mu@amﬁéd ‘Aliélﬁzﬁ‘bi; Al~bumﬁz gﬁhifuhum @a Bﬁ“inuhum.
(Beirut, 1956}, Amin Muhammad Talil', Al al-Muwahhidin

al-Durfiz wa Usfluhum (Beirut, 1¢61), Abdallih al-Majjér,

Madhhab al-Durfiz wal-Tawhid (Cairo, 1065). Simi Makarim,
Agwoa' ‘ald meslak al-Tawhid (Beirut, 19¢42). Cf. also

J. Van Ess,'Neuere arabisch-sprachige Literatur Uber die
Drusen', Diec Welt des Islams, XII, 1960, pp.111+125,

2

Cf. W, Madelung, "Das Imamat" and for a contrary opinion
W, Ivanow, Isma‘'flf Iiterature, p.%.

54
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The first of these convictions was shared, as has
been shown in the previous chapter, by many other extrenc
religious leaders of his time but “hey do not seem to have
realised that other results were bound to follow from such

a belief. According to the orthodox Jsm&'illis, the cosmic

principles, the ‘ugiul, were not incornate in the hierarchy
of provhets, wasis and imams, th. physical hudfid, but simpl;

corresponded to them on 2 higher plane »f existence, Yo

however, scems, even if only subconsciously, to have felt

the need to meke religion a matter of live concern for the
magses, not & sories of abstractions for the initiates. God

was no longer to be a negatively defined abstraction but
personally concerned to bring man back to the true religion,
incarnate in human form. His ministers were no longer vague
cosmic principles but men to be seen in the mosgues and
markets of Cairo. Heaven was to be the earthly triumph of
His followers over theilx enemies. Dven the powers of ovil
ceazed to be more phantoms but instead bhecame the chief men
of the state; the princes, the Judges and the leaders of
religion.

But this splendid, "iconoclast™ revolution was not
enough in itself. Hamza himself soon felt the necessity to
formalise his religion and made the rest of Iem&'11% religious
dogma fit in with his central tenets; a challenge which

could have been met in two ways., The belief in al~Bakinm



could have been modified into a position similar to that

with which al-Darazi is credited by Hodgson., Such a belief
was common enough in extreme Shi‘ism and the sect if it had
survived would gradually have returned into the fold of Islanm,
But moved by his second great passion, his growing hatred for
organised religion as he saw it ang his personal 11l-will to
all its leaders--save al-Hakim himself, Homza chose the
élteznaﬁivm. Using Ismd ‘il terninology and to & large oxe
tent the basic ideas of their cosmology, Hamza now built up

a new and, what Toynbee calls, ”f&ncy"1 religion., Like some

Juggler, Hamza threw up the whole IsmE'I1% system into the

air, catching and reshaping those aspects he liked, throwing
out those he did not, but all the tinc roesting the new

religion onr those two keyvstones which have already been
gtressed ag central,

These two central beliefs often of course averw
lapped In thoilr effect; Hamza's attlitude to Islam for example
determining dMuhammad's low position in the new hicrarchy. But
in spite of this it is convenient in this brief analysisg of

Hamza 's goctrine 2o consider it under thres headings; first

his "theology', his teaching about God and His ministers,

Arnold Toynbee, A Study of History, abrldged by D.C.
Somervell {O.U.F,., 1960), pp.4G0~401,

A more detailed account of different facets of the religion,
particularly the various mythological stories, is to be found
in the summary of the epistles {sez below). For the most
complete accomwnt see De Sacy, Exposé de la Relicion des Druzes.




L
~1

their creation and their appearances on earth; secondly his
attitude to other religions, notably Islam; and, lastly,

what may be broadly called his moral and social doctrine.

Hamza 's Theology

At the centre of Hamza's creed is the belief in

Iawhid, the unity of God. In the Leginning was God, the Une,

-

. . a4 pames 1
unique and transcendent. He crewted {abda‘a) the Universal

3

Intelligence, the ‘Aql al-Kulll,” the true Imam. The ‘agl

-«

gioxying in its supreme position becsme proud, however, and

this led to the appearance of the Pidd, the Opposing Frin-

<

" AL
ciple.” In & rather naive story, Hamza tells how God caused

L]
the other to procoed (inba’ ;a) from the ‘Agl and from
each othery o Y"box in” the Qidd. Thus there appeard the Nafg

al-Kuliiyya, the Universal Soul; the Kalima, the Word; the

S8big, the Freceding; and the T&l1i, the Follower. It also

appeaxs, though this is not expressly stated, that out of the
Ridd proceeded a series of cosmic powers of darkness or evil,
who were in opposition to the true Rudld and like them were

etermnal. From the T&1I1 came the eaxrth, the heavens, the signs

of the zodmau, tha four alement@ and the prlmdl matt@r.7

L Cf. R waléer, Greek into Arabic { xLfoxrd, 1 Q62 Y, pp.1w7xf
2 Vol . IL, pp.140,257,

2 'Vol.II, p.34.

4 Voi.II, p.144.

> Vol.II, p.257.

i’ Vol.II, p.19&,

Vol.IXl, p.157.
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Below the T813 also come the lower hudnid: the dfi‘ls, the

ma’dhiing and the mukfisirg, although their number and the

nature and time of their creation or emanation is not specifi-
cally mentioned.

Between the appearance of the hudid and the creation
of man, 342 million yvears went by1 and of this period Hamza
says little. It seems that various types of b@ing82 existed
and perhaps God appeared to them; hut the Druze theology
concerns itsell almost entirely with the period during which
human beings exlsted. God, who combincd within his person
both a divine and human nature (L3h0t and ﬁgggg),g the human
body (Magdn) which He took on, being 2 mere shell of no more
importance than the bush or the mmmtzin from which God spoke
to M@ges,4 appeared to man on a number of sccasions., The
first was at the beginning »f the human era as al-Rir., Nor
was the Godhead alome in these appesronces to mankind, The
hudid alseo took on human form and g5 too, though this is less

explicitly stated, did the Ridd and his followers. In the

A

time of al-Bir, the ‘Aql was known as Adam™ o Shatnll, the
Nafs as Akhniikhk, the Kalima as Sharkh and the Didd as Iblis

or Hirat and many stories concerning the period are told both

Vol.IX, p.io2,

Vol .IX, op. 117,288,
Vol.II, p.5S&.

Vol ,II, p.t51,
Vol.II, . 117.

) -
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v 3
by @amaa’ and hls successors.” A certailn number of pooplc
were converted to the truve faith, Tawhid, but most inclined

to polythelsm and finally al-Bar w'thdrew, puanishing the

2

disobedient by the impogition of the Sharl‘as.” Hamza does

not mention another appearance of the deity among man until
He appoarced in the form of al-Q&8°im, the second Fatimid
q » v, & . 4 Y Fy E; o [ 8.4
Caliph SOAn als sucoessors, & -Manglr,” al-Mutlzz, al-‘Aciz
and al-Hikin, The incarnations of the hudid and of the Didd
(Y O “CNPOTRINCISS axfiinrimpc o
in the perisd between al-Bar and al-Hokin are scarcely men-
» : 2. A3 . s ¥y - » -, '.:; oy 7
tioned by Hamaz although he promises he will one day do so.
He does, however, mention that in the time of Muhammad, the
t = 7 e a2 £ K
Agl appeared as Sslmin al~Fapsi,’ the Nafs as al-Migdsd” and
that the Telge Lhaddd appeared in the persons of Muhanmad,
I b Ak s . 3
‘A1%, ABT Bakr, ‘Umar and ‘Uthmfn.”
In the time of al-H&kim, the whole cosmic hilerarchy

was present in the world; the true hHudhd in the persons of

Hemza and hisg followersy the false in the persons of the

sspecially Lpistle XIT,
Bspecially Epistle XOXVI,
Vel , II, p,124

Vol, I, p.t24,

Al-Manglir is not mentiovned explicitiy as an incarnation of
the deity but in epistle VI (Vel II, p.47) he is called Our
Lord, the title Hamza usually gives to al-Hakim,

%)

Vol I, p.165%,
Vol. 11, p.100,
Vol. XX, p.101,
Vol,II, p.203,

o odx W B -
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leaders of the Ism&‘tlls, the Walf ‘Ahd al-Muslimin, the

Wall ‘Ahd al-Mu’'minin, the DA'I al-Du‘'it, the Lahiq and the

gggg_g;~gggat,‘ oxr, according to another account in the
persons of al-Darazi and, presumably, his followers 2 The
lack of faith and the evil deeds of the people, however,
caused al-dkim again to withdraw from the woxld,3 not to
reappear until the Day of Judgement. This, though, is close
at hand. Acting through his Imam, [jamza, al-Hakim will bring
about the triumph of Tawhid and the utter confounding of all
unbelievers.? There will be no heaven or hell but the

Unitarians (Muwahhidtn) will inherit the earth with the rest

of mankind as their servants.

Such a doctrine was never expressed in such a com-
Plete form by Hamza. Rather, the doctrines evolved to suit
the circumstances and in the four short years of his mission
Hamza did not have time to iron out all the inconsistencies
which are apparent in his epistles. It was left to his
successors, al-Tamimi, Bahi’ al-Din and the later Druze

commentators both to do this and to elaborate the doctrine

further.
In the two early epistles of 408, the greatest stress
1 o o
Vol.I11, p.203,
2 voi.11, p.oo.
3 Vo1.11, pp.o, 270,
4

Vol.II, pp.78, 194, 267,
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is lajd on the divine nmature of al-Hakim and the end of the

shari‘ag. But the equating of al-Hikim with God, quite apart

from its own overwhelmning significonce, breached the IsmA*1lg
system In two other ways, First, if God could be incarnate
in human shape, so obviously could the spiritual hudid;
secondly, the position of Imam was wvacant, In his earliest
schame, Hamza solves the first problem by simply patting the
spiritual and physical hudfid end to end: 88big, Tali, Jadd,

Fath, y Natiqg, Asds (and in Epistle VII,2 gseven months

haysl

later, and in Spistle Xv)° Imam, Hujda and pa‘1;?  indeed

there are not, as the YamB'1lls say, separxate hudid, spiritual
and physical, btut a single chain of ten ministers, all present
on earth in the time of almgaktmag Homza , himself, holds the
position of OB'im a1+2aman,s the Messianic figure which the

Isw&*11%es had long awaited. In his formula of initiation Ffor
women pxobably written in the same yvear, Heomza also solves the
second problem his deification of al-~-Hikim bhag creatwed. The
true Imam is not one of the hierarchy of the Natig but is the

sabiq, th& firat @f G@d'a miniatex&, the Q@'im.a1~2am&n, in
T n

2

Vbl.II, PP. aa,$5.
V@l II’ p' JM‘
V‘:}l-II, p."?&w

4 For the extremely complicated system of names and ranks
of the hudid in both the IsmZ‘'1l1i and Druze systems cf. below
Ch.4 and Glossary.

> Vol.II, p.56.
® vo1.11, p.s7.
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other words himself.' The position of the individual believer
ig also dealt with in Bpistle XV; he passes from body to
body and according to his behaviour in his previous iife rises
or falls in his spiritual rank.”

By the beginning of the second year of his mission,
Hamza had developed his doctrine much further. In Muharram
he speaks of & hierarchy of 163 members; the imam and his o0
gi'is; Dhi Magsa(i.e. the Nafs), the Kalima, the Bib (i.e.
the £abig) and the sixty d8'is of the two Wings (presumably
the S8big and the T8A1%, though the latter minister is not
mentioned in his li$t)33 In the sowe e¢pistle he begins to
gpeak of a rival hierarchy; every name which can refer to
the praiseworthy hudid can also be assigned to the blameworthy
xudﬁd.é He also mentions the Calf, which is the rival (Didd)

not of al~HBkim, who has no riv&l&,ﬁ but of the LB'im alwzaw&nﬁ

and who, according to his next letter, is none other than
al-Darazi.’

The details of these twu-hi@rarchiesvaxa'werke@
out in other epistles written in 410. In Bpistle X Hamza
! Vol.Ily p.3%. Fox the Imamate being raised about the
prophethood cf. Al-Antdk!l on the hidden beliefs of the Fatimids.
2 Vol,.II, p.180.

Vol,IX, p.73.
Vol,II, p.74.
Vol.IX, p.25&,
Vol.1Y, p.68,

N o ov B W
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again states that the true apostle (Ragidl) is the Xmamj and

also for the first time he speaks of the first of the hudid

as the ‘Aql a1~Ku111.3 This addition of yet another title
to those which already belonged to the first minister probe
ably helped to lead to the arid and, except as propaganda,
utterly pointless controversy which from now on crops up
several times in Hamza's epistles; the relative positions

of the ministers in the Unitarian and Ism&*%111 hierarchies.
The most common names of the Druze ministers from 410 on are:

Agl, Nafs, Kalima, S3biq, T&1%, Jadd, Fath and Khayil. The

Tsm&'i1% hierarchy begins with the S3big and then continues
in the same way (T81%, Jadd, Fath and Khay3dl). Simply because

of the nomenclature Hamza therefore savs that the Ismi'ili's

have no knowledge of the first three ministaxsgg overlooking
the fact that in the Ism&°'11%f hierarchy the S&bigq was ident-

ical with the ‘Agl and the TAl% with the Nafs, The confusion
is worse confounded by the fact that in certain cases the

Druze writers use the term S3big, in what Hamza calls its true

sense, 1o describe the first minister, the TE1l1 to describw
the gecond angd so on!
Epistie XVII, published in Jumida II, 4190, gives

Hamza's most fully developed view of the two hierarchies.

VOlaII, po&‘&o
B.g., Vol.I1I, pp.92,139,

B =y
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There are two groups of hudfd, goud and bad,1 both groups
always being present and their ranks having the same nameg.d
It is wrong to speak of spiritual budfid which cannot be pexr-

ceived and physical ones which can. Rather, the spiritual

hudid are the ministers of good;  the true N&tiq, Asas, DAL,

Ma'dhin and Mulkdisir are identical with the true S3big, Tall,

Jadd, Fath and Khayil.” The physical huddd are the false

hudfid. 3In the time of the FProphet, they were Muhammad himself,
‘All, AbT Bakr, ‘Umar and ‘Uthmdn., In the time of al«Hikim,
they are 'Abd al-Rahim b, IlyS&s, ‘Abblsg b. Shu‘ayb, Khatkin,
Ja‘far al-Darir and Abmad bl'al-'Awwim, in other words the
leaders of the Isma‘'11? da‘wa.? This is perhaps ome or the
oddest results of Hamaza's ¢great Jjuggling act., In the Ismi‘Ilg

system the lower or physical hudlid were the leaders of the

da‘wa and the higher or spiritual

hudfid were the cosmic prine-
ciples. Hamza then said that the cosmic principles were
incarnate in the earthly da‘wa (in this case his own, not the
IemB*il% one) and that he and his ministers were thus the
higher, @dﬁd. It {8 a little ironical that the term of lower
hudid then gets used as a derogatory term to refer to the

Ign8 111 Ministers, who had called themselves that all along!

Vol,II, p.198,
Vol,IXI, p.15¢,
Vol.ll, p.200,
Vol.TI, pp.201-2, 213, 248,

LB L IR
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Another important theme in the epistles of Mubarram
and Rabi® II, 410, is the Last Judgement and the triumph of
Tawgid? Here Hamza's belief in reincarnation, which, while
implicit in the whole of his theology, is rarely explicitly
stated, and his denial of the existence of heaven and hell
sets the Druze relligion apart from the rest of Western
religion today,

While the period from 494 to the middle of 410 was
taken up with showing the present and future position of the
da‘wa, the rest of 410 was used to explain the past. In

Jumida I Hamza published his Sira al-Mustagima (Epistle XII)

in which he told the story of &&ﬁmg and also related the
IsmA*Ills and Druze to the Qarma@ian&.g He also expands

what he had only hinted at b@f@f@;ﬁ that God had appeared

in human form before the time of al-Hakim, first as al-Bir
and later as al~0%'im and the other Fﬁgimidﬁ.g In Epistle
XIII, written in Remagin 410, Hamza goes back to an even more
distant time, millions of vears before Adam when God created
the first four hudld and the Qigg.é In th: same epistle he

hints again at reincarnation by savineg the first Nitig is

i Vol . IX, pp.706+194, Cf, also p.2o7,
2 Vol . II, pp.116£1f,

7 ve1.1I, p.120.

* Vel.11, p.37,

‘Z Vol.II, p.12€.

Vol , IV, pn.140-142,
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algso the last’ and for the last time lists the hudfid. There

are gseventy in all; the ‘Agl, Nafs, Kalima, S8big, T&11 and

Da‘Y al-Mutlag. The Nafs and Kalima each have twelve huijas

and seven d8'1s; the 8&big and T&1l cach have twelve hujjas

and the DE'1 al-Mutlag has a Ma'dhln and two MukBsirs.”

The discrepancies in the titles of the hudlgd in
these lists ave not hard to explain. Hamza was using guite

differen: seote of terms: thoze like Matig, Asas, Imfm, Bib,

Huijja, DAY, Ma’dhin and Mukisdr belng drawn from the Ismii*11lf

da‘wa; those like ‘Agl, Nafs, Jadd, Fath and KhayAl from the

Ism&*11% nomes for the cosmic powersy others like Dhi Ma o

from more obscure places and by his own admission he was using
all these to refer sometimoes to the same person or xank,‘
sometimes to different ones just depending on the degree of
"truth" which the meaning of the title had at that wmoment,
What is harder to explain, from a modern view point, are the
discrepancies in the numbers of ministers for even if these
were ideal figures, which they obviously were, one might still
expect the number of d&'ls assigned, for example, to the ShAgl
o remain constant., On the other hand, exactly the same in-
congigstency occurs in the accounts of the Ism&'11% da'‘wa,
without any of their writers apparently feeling any need to

reconcile the various accounts.
T . e ;
.

Vol,IXl, pp.145-6,



In his lagt great doctrinal epistle called the

Sabab al~Asbab,1 Hanza places his doctrine of creation in a

more philosophical context. He alsc describes the creation
of the I&1%, forgottem in his earlier account of the creation

of the hudid, and explains the creation of the elements and

of mat@%r.g

Hamza's later writings make fow further additions,
though the three extant appointments of ministers give further
details of their titles and make apparent one of the great
Inconsistencies of the doctrine; that the men who are in
theory incarnations of cosmic principles are in fact appointed
to these positions. This is particularly clear in the case
of the Kalima, the previous holder »f the position having
Just died and the new holder of the office being promoted
from a lower rank.> In Bpistle XXXMIII, Hamza gives the
command, so soon to be countermanded by his successors, that
while the Iikma {the knowledge of the new religion) should
be kept from those who were unworthy of it, it must be made

known to any who are worthy of it.4

In his last eplstle,
written after the disappearance of al-Hakim,Hamza stresses

a poinﬁ which he had made before but now had a new imporiance,

Epistle X1V,

Vol.1I, p.15%7.
Vol II, p.224,
Vol.IX, p.2GE.
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that God would not pass into another form after al~@akim,1

Homza's lieutenants and successors, Ismi'il
Mubammad al-Tamimi, the incarpation of the Hafs, and Bahi’
alénin, the incarnation of the I813, moke fow additions to
his doctrine but rather clarify and cxpand what their master

had taught. In his main work, the Tagsim al-'Ulfm, al-~TamiImi

confirms the doctrines taught in IDpistles XIT-XIV but he adds
certain :letails about the periocd hefore ddm) and talks of
other appearances of God between al-Bir and al-0&'im in the
persong of Ab4 Zakariyya, ‘Alyd and al-lMu‘4ill.” He tells of
the appearance of the ‘Agl as AbD ?ﬁlib4 and he confirms the
Qaddﬁbla origin of some of the hidden Imams.g Finally he
shows how the truth about Zawhid had to remain hidden throughe
put the pericd from al-BAy to al-‘dAztlz. In his next epiﬁtl&
he also adds an interesting descrintion of the threefold
nature of man; a topic not touched on by @amz&.é All this
must have been written with the approval of Hamza; indeed,
in Bpistle XXOVI, al-Tamimi expressly says sm? and the date,

Muharram 411, confirms it. Indeed thess topics had no doubt

Vol,11, p.28t1.
Vol IX, p.
Vol,II, p.
Vel,IT, p.2%0,
Vol.IX, pp.202«203,
Vol.1X, pp.300=301,
Vol,IX, p.Rs5.
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been dealt with by Hamza either orally or in some of the
epistles which did not survive to be included in the canon.
The first great change in Hamzals doctrine comes
with the practise of Taglyya in the pevsecutions of al-Z&hir
and the closing of the da‘wa by Bahfi’ al-Din in ¢.434. Later
still came the division of the community into ‘Uggal and
Jubh3l and & gradual process of "initiation" not unlike that
of the IsmA‘'Ilils, Morxe stress too come to be laid on the
reincarnation of the individual soul and the story grew up
of a twin copmunity in China which accounted for the rise and
fall in the size of the Syrian commumity. But in spite of
these¢ changes the basis of Druze theology has eontinued to
be the tenets laid down by iamza in the four years of his

mission.

The Relation of Tawhid to other Relligions

But if the belief in al-Hakim's divinity is central
to Druze theology, Hamza's attitude to other religions is no

lese important fox understanding how Din al-Tawhid lies com-

pletely outside Islam. Hodgson has this to say: '"Hamezals
system is no longer merely an explanation of the inward
meaning of an outward doctrine. It is not just & new version
of the ta'wil despite its verbal similarity to it. It does
make use of earlier scriptures--the Qur’an, official ta’will
pronouncements or the Gospels., It grants them a certain

validity if properly interpreted. But this is not the validity
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of a true but misleading revelation which is one aspect of a
more complete revealed whole open to the initiate through
Ta'wil. Jemza looks on previsus roligions as necessary but
chiefly false historical phenomena which his own revelation
explains and @upercedes."1 "The Ntiqg ond Asids seem to have
been g0 closely associated with the old historical sygten
that they were left as they were to designate Muhamnad and
‘All as eachers of the Tanzil and Ta'wll respectively but
instead of corresponding to the cosmic first principles they
were demcted to rather pitiful figures presenting under the
guidance of a much higher figure (ﬁalmﬁn)g two equally false

doctrines which the One brought into being as necessary 1o

L&‘

the economy of his gystem of good and ovil.
Bui as with his “theology™ this system of Hapzats
wag noet worked out all at once. It was continually added to
or modified throughout the yvears of Hanza's nission and was
after his withdrawal still far from fixed. The Druze attitude
to Mohammad, for example, became far more hostile in later
years .,
In the epistles, Hamza 1s most often concerned,
when referring to the opponents of his religion, with those

personalities and sects which constituted a real threat +o

v s.a.0.s., LXXXII, No.1, 1962, pp.16=17.
o)

T Al-Tanim® suggests Albn Talib.

3

J.A,0.8,, LXXXII, No,1, 1962, p.i16,
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‘his pogition, for example al-Darazi, the Ismi'ill establishe
ment egpecially its leaders, Ibn al-‘Awwim and Khatkin, and
the Nugayris, whose appeal must have been to a very similar
group of peocple as Hamza himself was aiming at.
Increasingly, however, he also had to take into
account Sumni and Ism&'11%1 Islam 25 a whole and what theix

position was visw~i-vis the new religion., In his first full

length epistlie written in Safar 408 the threef»ld picture of

zanzil {Z&hir, Yslam), Ta’wil (Baiin, imﬁn) and Tawhid (the

true religinn) is already clear in his mind. His attitude

at this time is that the commands of the ZBhir are proved to

be false by the fact that al-Hikim had either neglected or
abragated nost Of then e.g., "Mulammad saild: "Whoever misses
the Prayer three times on purpose his become an infidel.?
Obviously this 1s not the case for many Muslims forsake the
Prayer including Our Lord which proves that the Prayer has
been abaliahmé s e e Real prayer is knowledge of Our Lord
and the Hudid not the prayer of the Z3hdr and the Eﬁ?in.”g
Hamgza also remarks on the hypocrisy »f marv of the Shil‘a who
take an oath to ‘Al1T and vet ¢till show love for Abl E&kx.
The two previous religiong were not only misleading but

actually false and are now abrogated by Tawhid. "The

! Vol .IX, p.3%.
2 .

Vol.1I, p.«t.
3



Shari‘e as af the ahir and a&in are Jdetestable and abominsble, M

"You bave heard that the B&ﬁin which is hidden.shall ooocome

the Zahir and the auhir will disappesary and the real meaning

tfin will be made plain., The time has come., An oXe-
planation will be glven to the Unitarians thgough not to the

Polytheists (pushrikin) wntil the sword appears . . . and the

Fuslims and the Polythedists [the Ismi'ilis] will pay the same
.- 2 , . .
tax as iwe Dhimma .M MThoever dooes not abandon the nothing-

nesst® (‘aden} of the Ni&tig and what is coupled to it belonging

to the Asfs shall not reach the Tawhid of Our Loxd,”

But the position of the 8%iqa and Asfs are still
T, virm o o B R

fairly hich in the list of hudd, nade un, as has been shown,
by taking the nomes of the Ismd*%1% ministers, both spiritual
and physical, and laying thenm end t9 ond to form 2 single
list. Talking of the Fast, Homza says: "Nobody enters
Tawhid oxcept by awareness and knowledge of the thirxty
ministers, bhoth spiritual and physical. They are the Kalima,

oBbig, THIL, Jodd, Fath, Khayal, Nitig, fisfs, Mutimm, Hudia

it ¥
—— 3 - LR “%’ a -~
DA'Z, the soven Imams and twelve Hoddes M A littie later he

WP

,

gives a slightly different list whon, interpreting something

by Abiad, he arrives at the mumber thirty two. These arc:

"The Ir%da %ﬂghiyy& {sic], Kalima, 38big, TA1%, Jadd, Fath,

VOl EI, T 4?
Vol.IY, pp.32«-33,
Vol.IX, p.43.
Vol.II, p.45,

R I
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Khayal, seven N8tigs, seven Ag8s, seven Imams and three

‘ . 1
Caliphs. Whoever knows these ranks, knows Tawhid."

-

Lest these lists give a false impression of the

importance due to the founders of the felse Sharl‘as, Homoa

interprets the verse: "Do not worship the sun and the moon
but God who creazted them" as referring respectively to the

Natiq, Asfs and the Great Hujja (i.ec. himself).2 Tater he

says: MAll the ranks which were held by the Nitig and Asds

He has given to his servants [d.o. Hamza and his fellow
ministere]."” There is also, »f cmrge, no epithet aftiexr
Mui‘)&ﬁﬁt E:".C:g *;';‘ Il&'ﬁi/(.‘ .

The next epistle, writton some seven months later,

!

M

adds 1ittle to the position taken up in its predecessor,
though it reiterates the point that the ghari'‘a of Mubarmad
has been eontirely abrogated. U1 enjoin you concerning those

things about which Our Lord has inspired me and given me

&

"

orders wizs, the abolition of the thinos in which belief is
ot ~

not essentisld for you and the leaving of the things whose

absence will not harm you from the past and dying ages and

b W
{3

the worn out gharf‘as. Ivery nfitig bas abrogated the gharl‘a

before him. Muhammad b, ‘Abdallah, the sixth nitiqg, abolished

all the ghari‘as . . . Our Lord has completely abrogated

Vol.II, pr.45~46,
Vol . II, ».4v,
Ibid,

=
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the sharl‘'a of Muhammad; its Zahir to the Mu'mintn and its

Batin to the Muwabhidlin. The seven pillars in both their

cutward and inner sense have been abrugated."%

*Al1l still seems to have a certain importance
(though cbviously a vastly inferioxr one to that he held in
IsmA*11l1 teaching) for he plays the leading part in a story
Hamza uses to show the importance of Zak3t. The next quotation
also seens to give him a position which is not quite that of
the founder of a false religion: "Know that all the nanmes

which in the Qur’&n alight on the $&big, Iali, Jadd, Fath,

Khayal, Natiq, As8s, Imdm, Hujja and Da‘l, all ten point to

‘All b, Abl T8lib, the AsBs of the Nitig . . . and he points
to hig limit and end, the Mahdl, Sa‘id b. Ahmad . . . who
himself declareg that he is the servant of Our Lord, ale-{QA’im,
al=‘Alim, al»gﬁkim."ﬂ

Such discrepancies are much rarer in the next group
of epistles written in the second year of the Druze exa, 410,
In 408, the attacks on Islam and on Mubammad had been comw
paratively mild. Tanzil and Ta'wl]l were false religions
superceded by Iawhid but, save for one brief mention that

their supporters would be treated like the Dhimma on the Day

of Judgement, no threats were made against them. In the

epistle written in Muharram 410 the situation is very different.

1
2

Vol.II, pp.52-53.
Vol,IX, p.55.
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Here the threats against Islam are spelled out in detail:

Jokim will soon appear sword in hand . . . The dis~

tinguishing mark of dress for the Nawdsib (the Sunnis) is

two rings of lead on the ears of each of them, each weighing

twenty dirhoms and the edge of their left sleeve shall be

dved in grey stripes and the tax levied on them shall be

two and a half dinixrs and they are the Jews of the Umma of

Mubammad. The distinguishing mark of the people of Ta’wil
who support a religion of nothingness is two rings of iron
on the exrs of each of them, each weighing thirty dirhams
and the edge of their right sleeve shall be dyed black and
the tax levied on them shall be three dinirs and they are
the Christians of the Umma of Mubammad. The distinguishing
rark of the apostates from the belief in the Unity of Our
Lord shall be two rings of black glass on the ears of each
of thum, each weighing forty girhamg and on their head shall
be a cap of fox hide and the upper part of their clothes
shall be dyved lead coloured and the tax levied on them shall
be five dinfrs a year and they are the hypocrites, the

Magians of the of Mubammad." These taxes are to be taken

from people of all ages on pain of death and will be collected

in Cairo, Damascus and

Baghdad. The ‘Abbisid Caliph will be
moved from city to city until he comes to Balkh in Khurasin

where he will be executed, "The ghari‘ag will be uttexly
1

destroyed and the eternal rite will appear."
T | s .
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It is also in this epistle that Hamza first con-
ceives of ministers in opposition to the true hudid, though
as yet he only speaks of the Didd whom he equates with the
cars,’!

But while the gharf‘as are strongly attacked, the

positions of NAtig and Asls are still comparable with the
Imams, at least in so far as they can be mentioned together
in one sentence @.g}, "Al-H8kim is above every nitilq, asis
and imam."” This is later explained by glosses as referring
to other figures than the founders of the false ghari‘as but
it seems unlikely that Hamza had this in mind when he wrote
the epistle. The NAtig is also still quoted as a useful
source of knowledge though his words are explained allege
orically: "The Nitiq said: 'God has ninety nine naues.
Whoever can count them enters Paradize.'! This means the
Iman has ninetv-nine gg;;g,"B
The tenth epistle written three months later has
further arguments against the tanzil and ta‘wil and further
threats againsgt the followers of the two religions, but the
Natig and AsBs are still not attacked personally. The fact
that Islam is not the true religion is backed up by Hamza's

intexrpretation of a passage from the {ur’3n. (The use of

Vol.1I, p.59.
V@quI’ P’n,?Bb
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the Qur’an to illustrate various points is common, though it
is only later writers that justify its use by saying that
Mubammad was told what to say by Salmin, the true Messiah,
and that what is true in the Qur’Sn comes from God and what
is not, does not. A similar explanation is given by Bahi'
al-Din when he quotes fram the Gospels)., "The fQur’'in says:
'It is Our Loxrd who has sent his apostle with right guidance
and the religion of the txuth , . . He will make it triumph
~over all other religiong in spite of the opposition of the
polytheists®.," Hamza then points out that the Jews, Christiasns,
Indiang, Abyssinians, Turks and many others are all more
numercus than the Muslims. It is therefore not the Muslims
that are referred to in the passage but the Unitarians and
the true apostie is the Imam (i.e, hims&lf).1
The valnerability of Islam is alsoc shown by the

allegorical interpretation of the mobts attack on one of the

Cairo mosques. The wooden door which represented the Zanixy

of Islam wag burnt down but the iron door which represented
the Imam counld not ba~d@$trayed,2

The Sunnis are also described as ""the People of
the Zahir through whom the Shari's which is a burning fire

for the flesh blazes up.">

T?»V@1,IZ,’p.3?.

2 vo1.11, p.o2.



The Ismd‘*ilis are attacked on more theological
grounds than axre the Sunris e.g., "The leople of the Ta'wil
assert that the Kalima is tho 3&big and the S5&big is the
Kalima. They say there is no difference between them and
they know nothing above tzhem."1

In another allegorical interpretation of a {Jur’anic
verse both "sects'" are threatened with hell: "Those who do
not obey their Lord, even if they are possessed of whatever
is in the whole earth [i.,e. knowledge of the As3s] and as

much more [i.e. knowledge of the NAtigl they would give it

T e

all for their ransom , , . They will be brought to a terrible

agcount and theilr resting place shall be h@ll."2 But more
attention is paid to those who apostasise from Tawhid than
to the followers of either the Ianzil or the Ta’wil, while
the greatest venom of all is reserved for alwmarazi.ﬁ

The eleventh epistle, probably written soun after
the tenth, is far more vehement in its attacks on the two

shari'as than any of Hamza's earlier writings., The attacks

on the patigs also grow in force though in one section they
can 8till be calle:d "the children »f the S&big, the Mubda'

al-Awwal (the first created being) who is Salman."4 mhey

Vol.IT, p.vo2.
Vol.IXI, p.E3.
Vol.Il, p.%0,
Vol.1X, p.100.
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are given the true knowledge but they do not pass it on to
mankind,

The epistle takes the form of a defence of the
curioug actiomns of al~Hakim, which are all explained alleg-
orically: Al~Hakim grew his hair long, wore woollen clothes
and rode a donkey. "The hair represents the outward signs of
the Ianzil, the woollen clothes represent the outward signs
of thé Ia'will and the donkey represents the m&gigs."i

In the verse "Order whiat is good and forbid
abomination" the good is explained as Tawhid and the abomine
ation is "his [Muhammadts] shar?‘a and the law and duty it
brings with it."g "Degist from your walking' means "desist
from your da‘wa in the Zihir which walks in the world like a
black ant on a black path on a dark night and it is utter
p@lyth&iam."g "As fire does not show its light in the straw
untii it has destroyed it, so love of the Sharf‘a and
attentiveness to its details makes it pass into the veins,n*

In the verse "the most reprehensible of sounds ie
the sound of the donkey,” the most reprehensible of sounds is
explained as the da‘wa of the Zabir and a further interpret~

ation savs: "The most frightful and abominable words are

Vol.IX, p.100.
Vol.II, p.iCt.

I
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those of the gharl‘as and from them appear quarrels and

opposition. The riding of the donkey represents the victory
of truth over the religions of the nﬁﬁégg."i "The saddle
without gold or silver represents the futility of the two

shari‘as of the Niitig and Asdg.” "The use of an iron orna-

ment on the saddle shows the victory of the sword over tle

rest of the supporters of the ah&zi‘a@."a

"The garden of Dakka, in spite of its sublimity,
adjoins 2 place of abomination, This shows that the knowe
ledge of the S&big is comnected with the nadtiqs, who are the
sources 0f the vain svstems of law and atrocious and vile
deeds. Mags represents the Natig and the filth and abomine
ation in Mags represent his shari‘s. The depraved women
there represent. the d‘%s of his shari'a . . . Our Lord's
entry by one gate and exit by another represents the prow-
hibition and suspension of the gharf'a . . . Then He reaches
the castles and they are two great, ruined castles which

represent the abolition and destruction of the two ahaxi'as.“ﬁ

"The garden of ‘Agsfr represents the Natig who
squeezes the knowledge of the TE11 and gets out of him the
truth and Tawhid and hides i1t from the world, showing it

instead the dregs and those are the drecs. of which only

;bi Al

Vol.1I, p.103,

O



81

, o 1
beasgts can make use.™

Hamza then talks of the mosques of Reydin and Tibr,
which represent the Imam and Natiq respectively., Hamza,
punning on the word tibr (the root of which has referonce
to either gold or destruction), says it means dhahab, which
in its turn means the destruction of the gsharits of the
ﬁéﬁéﬁrg

"Everything has its opposite. Opposite that which
is vain, namely the garden of ‘/Ajzgir i.o. the Natig, is the

Truth, namely the mosque of Raydin i.e. Dhll Ma‘a, Our

Lord gives victory to his friends and destroys his enemics.
His light is made complete in suite of the dislike of the
polytheists, who are joined to *ALI b. ‘Abd Manif, and the
infidels, who arc joined to the NAtig and his meaningless
religian.“g

"There is no mosque but that oFf Raydin of which the
dome has fallem in and which is completely derelict, Our
Loxd has ordered the dome to be ropaired and He has made it
longer, wider and higher. This shows the degstruction of the
sharf‘a of the Zihir at the hands of His servant who lives

27
g

there and the bullding of the belief in the Unity of our Lord."”

Vol.IX, p.104,
ibid.

Vol,IX, pp.105-106,
Vel,1X, p.107,
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YHis getting down from the donkey to the ground and
his mounting another by the door of the mosque shows the
change of the ﬁggggiﬁ and the establishment of Tawhid and
the spiritual shaxi‘a‘"1

Hamza then shows how various religious changes
represent tho £fall of the religion of the lfitiq. He then goes
on: '"Whenever our Lord rides, He always returns to the two
gardens in Maqs; that shows the appearance of the third
religion apart from Infidelity and Polytheism i.e. the ZZhiz
and gg;;g? « s . From there he goes to Rishida where there
are also three mosques whose buildings are different the one
from the other. The most beautiful, the highest and the most
magnificent of them is the one in which the Khatlb makes the
Friday prayer and where the five daily prayers are said; and
it is the middle onwe., It represents the confession of the
Unity of Our Lord and the establisiment of the five ministers
of this religion. This mosque represents the Hujja of the
Manifestation, Ths two other mosques which differ in their
congtruction represent the Nitig and fsdg, For, similarly,
the Natig Is superior to the Asfs in the organisation of his

ordinances (RJudlid), while the Asfs is superior to the Nitigq

in the organisation of the Batin and its allegories , . . and

when Tawhid appeared, the power of the twe earlier religions

Vol.II, p.107.
Vol.IX, p.108,
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ceased uttmrly.“’

The well of Zibaq represents the Natig. Itz top is
wide but its bottom is narrow. In the same way entry into
the Shari‘a is easy and wide but getting out of it is QLffi-
cult and maxrmwz . . The well of Hufra represents the
Asds. It is a2 worse punishment than the well of Zibag and
more difficult to get out of, for whoevoer believes in the
Z8hir, i.e. the Shari‘'a, when he reaches the Bitin believes
there is nothing above the Asdg and he is the limit and the
object of worship. And unless the Lord wishes him salvation
he will remain in eternal torm@ﬁtm”g

"In the death of Suwayd and al-Hamdm there was
instruction for those who reflected and salvation from
polytheism for those who considered., For they were champion
wrestlers and ecach had followers and a faction which pro-
tected him. They represent the Nitig and As&s and theix

death shows the abolition of the Sharf‘as, the Tanzil and the

?a'wil."4
The scection concludes with warious obscenlitiecs

 TroRAR T A A

It is with this epistle probably written in the

Vol I, p.10%,
Vol.IX, p.110.
Vol.II, p.111.
Vol,.II, p.iil.
Vol.1I, pp.111-112,
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middle of 410 A.H., that Hamza's conoept of his own religious

position vis-d-vis Sunni and Ismf'T1% Islam reaches its most

complete form. The idea of the throe religions of which the
first two are synonymous with Kufr and Shirk and the third
with lagg, the third abolishing and replacing the firsttwo
is fully woxlied out, Nor does Hamza take !ds attack on
Muhsmmad further. The equation of the sixth Natig with Iblis
is left to his successors. Indeed, a3 a theologian rather
than a philogopher his attacks on the Nitiq can never have the
force that those of AbD Mubammad b, Zakariyva al-R&z1 have
when ho shows the absurdity of the Prophett's claim in his
debate with the Isma'flf, AbG Hatim nl-Rael.’
The remaining problem, the relation of Tawhid to
the ghari‘as before that of the sixth Ni;

big, is dealt with

almost immediately; in the twelfth opistle. Hamzal's solution
is interesting and claims more for his religiom than he dig
earlier in the higtory of his da‘wa, The religion of
Unitarianism has exlsted in all ages, acons of time before

the creationr of man, Many famous nen Wore really either
incarnations of the huddd or else supporters of the religion,
Among the latter were the early {ar&mita., (There is some
curious chromology here for they are sald to have supported

Shatnfl, the ‘Agl, who later became incarmate in Hamza, in

1 Ablt Jatinm al-R&el, Kitdb a‘lim al-nubuwwa, For similar
attacks on Islam, reveaied religion ox prophethood cf. AbO
‘85 ai-Warriq and Ibn al-Rawandi.
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the time of al~Biar, the first manifestation of God to manj
certainly long before Mubhammad). The {arf@mita supported
Shainil against H&rdt (Iblis). AbS Ta8hirx, 4bT 5a‘'1ld and other
Qarmatiens were Ja‘'is of Our Lord a1-DAr."' Their descend-

ants, Hamza continues, latex lapsed but the time for their

*
AN

return to their religion has now coma,
The early Unitarians became weak in their religion
and inclined to polytheism. The scomd and third Adams
(Akbnikh and Sharkh) revolted sgoinst Adam al-Sarfd for
exanple, Thelr nakedness {in the Carden of Iden stoxy)

signifies "the wain doctrine of the lecal obhservances of the

two sharX‘®as which are as urine and excreta and of which the
two founders are as the private parts at the front and back

Of th(:: b‘:)df‘? R " 3

Zuty, though, through Shatnil's intervention,
his two lieutenants were forgiven, monkind continued to stray
from the true religion. Finally, God punished man by sending

them false prophets with ghari‘as full of legalistic commands.

Al-Bar did not cease to be merciful 4o the people of that time
until their resolutions changed and they inclined to the poly-
theists, Al-I&r was angry with them snd withdrew his grace

from then., He sent NGh b. Lamak to thom with 2 new ghari‘a

-

and he called them % the worship of nothingness and belicf

v vor.11, p.120.

. Cf. B, Lewis, The Origins of Ismi'ilism (Cambridge, 1940),
pp.izfL,

2 Vol.11, p.124.
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in the unity of idals,"1

NUh cupied Adam in his organisation of religion
and was later succeeded by other provhets Bach natiqg,
Ibrahim, Mosi, ‘Isa and Muhammad abrogated the preceding
religions and cstablished an equally wain one. They were
all the same in word and in their inperfection but they
differed in form. The last ghari‘a was brought by Muhammad
b, Ismi 11,

Hemzals other writings dJdo little more than repeat
ok

Lo

these theories about Islam as a whole” but there are bittor
attacks on his more immediate enemics. At the very beginning
of 410, Hamga attacks his chief rivel in the cult of al-Fakim,

aleDarazi, calling him the Didd an? denying him the titles

a

he has assumed. Three months latar he attacks him agein for
his pride and for the way he has bribed men like al-Bardha‘d
to join his followers. I he would only accept Hamza as

Imam they could work together for the true religimn.4 Three
months later again, Hamza admonishes sl-Darazi's followers
who are in pxiswn‘ﬁ More vehement still are his attacks on

the Ism®*'il% leaders, culminating with that against Khumir

b. Jayﬁh a1~@mlﬁvmani al-‘&kh&wi who has claimed relationship

T vol, II ph 124-125,

? B.g., Vol.II, p.153,
4 Vol i, pp.151-194,
5

Vol 1X, pp.216-217,
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with al-[@kim and whom Hamza threatens with flogging, flaving

alive, and the stuffing and public exposure of his body.1
But, apart from his own dissidents and the Isni'illis,

the sect most to> worry Hamza was the Nugayxris, Indeed,

Epistle XV is entirely devoted io an attack on them. It is

written early in Hamza's ministry, probably in 408, and some

of its arguments are curious. Aftoer attacking the Nugayrils

for polythelisn, belief in metempsychosis (Tandsukh), incest,

L

adultery, sodomy and general permissiveness about what is
forbidden, he ids them beware of neglecting the zahix Just
because they know the Bitin., In direct contrast to his own
teaching in othex epistles he shows how to know, for exceanple,
the meaning of ritual purification doos not nean that o man
ceages to wash. & he bellef that the soul can move into
animal bodies is alzo ridiculed. If this happened a man
would not understand the reason for which he was beino punished.
A man lg rewarded or punished by moving to 2 hicher or lower
rank in thoe religious Qrdex.g Worse still is the Nugayris!
Blasphenous <laim that ‘A1f is Cod 2nd thus identical with

al-fakin. Hamza also contests the idea that Mubammad iz "the

most excellent wvell from which al- 3 im hasg aprear@d n
1

Vol. II, p.ak
Vol.IX, p.??@.

Vol . 11, pp.??@~180.
Vol IXI, p.1ot,
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The end of the epistle is a series of curses

againgt the Nugayrils and warnings to Inmza's own followers,

But what is most apparent throughout the whole epistle is

Hamza's feaxr that people will confuss his own commumity with

the Nugavris {a
justificd}.

fallen into his

fear which has all too often proved to be
warng hias followers that a book which has

hands attributes the Nugayri doctrines to the

Unitariens and accuses the Nugayris o»F trying to corrupt the

true Obviously the appeal 2f the Nugayri' s was

too great and in a gense too similar to his owm teachings to

be talken lightiv. The vehomence of the attack is far greater

than tho mores intellectual debates on the nature of tho Nﬁtig

and Ashs. It a nice irony that Hamze should heap on
gt et L4

the Mugaryris just the sort of calumnies that his own come

munlty wag to be 80 endlessly afflicted by in centuries to

conme,

The

sther Shi'l sects, like the Imfmis, are too

2 . .
distant to warrant more than a mention™ while Judaism and

Christianity are too small a threat o warrant any major

attack on thom. They had ceased to meke converts thoemselves

and indeed, as Bah&’ al-Din was to recognise, Christianity had

@

encugh in cormon with the new religion ¢ be itself a frultful

ot

field for missionary activity. As has been shown above, Hamza

Vol XI, p.i172,

2 Vol.11, p.aa.
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contents himself with placing thasn with Islam as false
sharl‘as sent 2s a punishment ¢ mon for his discbedience.
But he uses no insults against then and indeed guotes their
scriptures with approval.

The other ministers in thelr opistles largely cone
firm Homza'ts doctrines. Ism8'il b. Mubammad al-Tamimi writes,
in Muharran %31,? for example, that there are five divisionsz
of knowledge; two concerning things spiritual, two concerning

things physical and one true knowlodge. The two physical

divigiong are concerned with medicine, the two spiritual with
fanzil andd Za'wil while the one true knowledge is, of course,

fawhid. Al-Tamini then expands what Homza had written in the

3

B

previsus year. Adam &1-3afd’ di? not found sn "externall

(z83hir} shari's and so was not one of the five UlR’1-‘lom;

the prophets who did found such legalistic religions,

Al=-Tamimi then doscribes a period of confusion after odam

al-3aff’ whoen Adam the Partial, one of Adam al-Saff’ s

lieutenants, and his followers established themsslves on

Mt, Sarandil and called men to embrace Tawhid but the xest

of the worlid was filled by Iblis and his armies preaching
unbelief, Then Nih came as a nitiq, the first to bring a

shari'a. He forbade men to obey Admm al-3afi’ and indeed

Bpistle XVI,
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urged them to a cult of nothingness (‘adam) and of himself.
Then followed Ibrahim, Mas& and ‘Isi, all men of intelligence
who knew about medicine, philosophy, geometry, astronomy and
rhetoric but none of them knew the Lord or the first three
hudhd and they all led men to belief in the Tawhid of
nothingness. Then followed Muhamad and, after.his AsBs,

» Mubammad b, Ism&‘1l.
Then ceme the Caliphs (of the family of Maymin al-Qaddal),

‘All, and his Imams, the last nltic

in whom the imamate was deposited, and the hidden Imams and

finally Sa‘id the Mahdf. This long line of patigs and imams

gradually increased in their knowledge of Tawhid until by the

time of the Mahdi his knowledge was like a man complete save

for hiﬁ,ﬁpirit.1
So, for al-Tamimil, the earlier gharl‘as were, as

for Hamza, completely false but their pitigs one by one ine

creaged in thelr awareness of the truth., As for the sixth

patig, Muhammad, and his asfig, ‘All, he has rather more to

say. DMuhammad and ‘All were stronger than those before them

but did net know the Lord because of thelr evil beliefs.

The Lord, therefore, did not reveal Himself in their time.

The ‘Agl, in the person of AbGi Talib, and the Nafs did, however,

reveal themselves in their period to strengthen their work and

prepare the way for the completing of the religion of Tawhid

and the appearance of the Lord in human and royal form.

T Vor.11, p.2eo.
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Mubammad and ‘Al% were not related to Abfl TAlib in a physical
senge, only in the gense that he brought them up. Mubammad
was born in the Syrian mountains; then worked among the

caravans and finally came to the Hijaz where he looked after

AbG T&lib's camels; while ‘All was born in Mecca. Visi i Fa R4l

began life as & believer in the gharl'a of 'Is&, then became

a mukligly and finally a patig. Al-Tamimi then explains how

the Aslg, ‘All, has been confused with ‘Alyi, the incarnation
of God and how men have therefore wrongly worshipped him.‘

In Bpistle XXXVIIX, as Hamza does in Epistle XI,
al-Tamini talks of Tawhid as "the third thing” and equates it

with Rabma. 1In the same epistlie~«which is undated--he also

talks of three groups of people; the People of the Z&hixr who

are the Muslimin, the People of the Bitin, who are the

Mu'minfin and the People of the Habwa, who are the Muwshhidin.

Anyone who claims to be a Unitarian while still clinging to
Ta’wil is a Kafir.

Bah&’ al-Din, whose writings extend over a far
longer period than either Hamza's or al-Tanimi's, does slightly
change Hamza's dogaa when he shows th&t‘"true" Christianity
and Iawhid are identical. He accepts the whole Christian
creed though, of couwrse, explaining it allegorically., Other-

wise, however, the fifth minister remains remarkably faithful

to his leaderts teachings,

T Vol.1I, pp.200-261,
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The same cannot be gaid of later Druze writers
whose works lie outside the accepted canon of scriptures,
Among these writings are catechisms, commentaries and also
the glosgses on the canonical texts.

Une way in which these writers differ quite con-
siderably from Hamza is concerning the position of Mubammad.
To Hamza, Muhammad was, at first, one of the inferior
ministers; then, later, he was demoted to the lying founder
of a false religion but was not equated with the Didd or
Iblig. But it is in this position that the commentaries,
glogses and catechisms place him, while ‘Al% suffers the same
treatment, as his lieutenant. (It is perhaps worth pointing
out that the Druze, like the Isma‘'1lls but unlike many of
the Islamic ghullt, consider Mubammad more important than
‘All). One such example occurs in the commentary on the
Mithaq:' "Mubammad b. ‘Abdallih is Iblls the Cursed and
411 b, Abf TE1ib is his wifc and Mubammad has twelve hujias

of the ZAhir while 'All has twelve Jujjas of the Batin,

Together these form the twenty six hurff al-kidhb [i.e, the

falge ministers],"

But, in spite of this, as in the canonic scriptures,
the Qur’in (and the Gospels) is always quoted as divinely
inspired and in one place in a discussion on the education of

childran, the wxztex even says thldr&n shaul& stuéy the Qur’'an
T

Bodleian MS. Marsh 563 fal‘&a
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The glosses are similar, for exsmple: “The Nitiq
is the Didd; 1Iblis is the N3tiq; al-Shayt%n is the éﬁgﬁ."1
In a c&ﬁ@aﬁismgz the writer speaks about Muhammad in much
the same way: "In a BEtin sense we bear witness that he
[Mubammad] is a tick and Satan and a child of fornication
and he has committed all vices ., , .M It is not surprising

that the Druze have always practised Tagiyya.

Moxal and Social Doctrines

The third aspect of Hamza's preaching; the moral,
social and legal changes he introduces are minor in comparison
with the far reaching changes in the more theological field.
His main action was to replace the seven duties of Ism8*11f
Islam with seven new duties.

The first and most important was truth in one's
speech. Then came assistance of one's neighbours, renunciation
of other beliefs, separation from devils, recognition of the
Tawhid of the lLord in every age, accepting His deeds whatever
they are and, £finally, submitting to His orders in good times
and bad,”

These rules were to be preserved, conformed to and

kept sﬁcx@t fxam membexs mf ath@x I@li@l@ﬂﬁ.q Elsewhere
- , ,

vol, xx, pp.%ii*?&é

Bodleian MS, <72, fol,36,

Vol,II, pp.55,63,66,76,86,06,136, etc.
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Hamgza orders his followers to keep the Hikma hidden from
those who were unworthy of it but not from those who were

worthy¢1 But there is no clear command to practise Taqiyya

and Bahi’ al-Din even encourages public avowal of the faith
in times of traubl&.g Very soon after Hamza's disappearance,
howevey, and probably still within the lifetime of Bahi’

al-Din, tagivva began to be practised. The first commandment

was only to hold for members of the community, the third was
to be a renunclation of the heart, not a visible one, The
Qur'dn began to be read at all public ceremonies and ,when
convenient, the Druge would pretend to be members of other
religions.

Hamga also demanded of each new member of the faith
that they accept the Mithd ,3 the cath or act of initiation,
which was administered by one of the hud@d or one of the lesser
g§;§§,4 on their becoming full members of the community.

Apaxt from the seven commandnents and the Mithig,

there are, or course, several other admonitions about behaviourx
within Hamga's epistles, In particular he stresses the need
for purity of conduct by the women of the cammnﬂityj and his

attack on what he claims are the moral teachings of the

[

Vol.iI, p.2468,
S5ee Epigtle XLII.
Vol,1X, p.30.
Vol.II, p.232,
Epistle VIXI,
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Nugayris1**acceptanee of adultery, incest, sodomy, theft and
murder--shows how strongly he felt about all the forms of
licence of which the Druze arc later accused.

Socially Hamza's most important contribution is seen
in his attitude to women. Already in Ism3*1lism, women had
been initiated up %o a certain level but Hamza goes much
furthexr, giving them complete religioue and legal eguality.
Many of his epistles axe addressed to the female Unitarisns
andvth@y have always had an equal share in the Thursday
meetings of the Druze 'Uggdl. But perhaps the cleoarest
example of his attitude is shown in his marriage and divorce
laws. In marriage the partners are equal and property is to
be sharod equally, In the event of divorce if either partner
leaves the other without due cause he or she has to surrender
half their property to the othey paxtn@rag

In legal matters too, Hamsa broke new ground by
claiming jurisdiction over his own community in all matters
of marriage, divorce, contracts, manumission and wills. In

all matters of this sort, he writes to the Qads al-Oudit, a

Unitarian must be sent to him {(Homza) to be tried according
to the new religious law of al»@&kim,3 His claim to en extra

legal nontrol over his followers is alsc apparent in the

Bpistle XV,
Vol.II, p.240.

2
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documents appointing al-Qurashl to the rank of Kalima and
Bahi’ al-Din to the rank of T311. “Whoever is imprisoned
for any felony or misdemeanour and has obtained pardon for
it, take him to your house and beat him with a cane so he
feels pain go that he does not go back to faults which do
not become Unitarians. That shall take place in your house,

a place where there are no enemies."

Apart from inflicting
these extra sanctions on a Unitarian offender, the Kalima
is also told to see the faithful observe the rites Hamza
has laid down in matters of birth, marriage and funerals,
Bah&’ al-Din is told his powers in questions concerning the
punishment of Unitarians is to be the same as those of the

B8y the time Hamza disappeared in 411 or 412, he had
achieved a quite astonishing feat. First, unlike the founders
of most great religions and philosophies, he had consciously
built up the structure of a new religion. He had created a
hierarchy of missgionaries who, under the leadership of Bahi'
al-Din, were to establish the religion in Syria. He had laid
the foundations of a new legal pachhab which today is still
recognised in matters of personal law in the countries in

which his followers are now to be faumd.3 More important he

L Ly » N e

T Vol.IX, p.225.
2 Vol.1I, p.232.
3 See Jacob M. Landau, The Arabs in Israel (C.U.P., 1969),
p.14, J.N.D, Anderson, "The Personal Law of the Druze Commun-
ity", Die Welt des Islams, II, 1253, pp.1-9, 83-94, and J.N.D.
Anderson, "The Syrian Law of Persconal Status, B.5.0.A.S., XVII,
1055, p.49.
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had completely cut his ties with Islam. His religion wasg
not beset with the difficulties of early Christianity over
its relationship to the oldur religion. For the faithful,

bPin al-Tawhid had existed since God showed himself to man

as al-Ba&r in the time of Adam. Cther false religions had
come and gone but the light of Tawhid had never died and

now, at last, under al-Hakim, it was fully revealed to the
world. All that remained was the fipal triumph when al-Hikin

and Hamza would return and the Druze would inherit the earth.



Chapter Four

THE RELATIONSHIP OF HAMZA'S DOCTRINLG TO ISMA'ILISM

Dogma  and ?exminologz

The sources to which Hamza's ideas can be traced
are threefold: first, the wider Islamic background of which
Ismd‘Ilism was only one facet; secondly the orthodox Fatimid
Ism&*1l1 writers like al-KirmBni and the (8¢l al-Nu'‘min to
whose increasingly transcendental and philosophical ideas
Hamza reacted go strongly and thirdly the more extremec
cosmological, eschatological and Messianic writings, mostly
pre-Fatimid, which had nc doubt lingered on much longer in
the areas like that from which Hamza came, outside the
Fagimid empire. To these must be added Hamza's own innovations,
though how great these are can never be knhown owing to the
laxrge amount of early Fatimid literature which has been lost.
Thexre is also the possibility of other more distant influences
like Manichaeism but it seems probable that, if they do exist,
Hamza only knew them through an Ismi’'1li intermediary.

His central claime--that he calls men back to a
true understanding of Tawhid and that his followers are the

only true Unitarians--is a claim mede by almost every group

08



in Islam, notably the Mu'tazila. Hamza's originality lies

in his claim to be the true representative of Tawhid and
then simultaneously to claim that Cod has appeared in human
form and that, though He stands beyvond it, He presides over
a dualist system of Good and Evil., But in an attempt to
preserve his Divinity from tashbih Hamza always stressed the
abgolute impossgibility of undersianding the divine nature
(LEhTt) of God, His manifestations in human form could never
lead 1o understanding of His true Jdivine nature, only of that
part of His nature comprehensible to humanity, his Nagit.

The claim that the Imam was divine was, as al-Antaki
senged and as the Q8df al-Nu'mdn inveighed against, implicit
in early Ismi*ilism, Even the most orthodox Ism&'ilis of his

own time awarded al-Hdkim a very special position., Al-Klrmini,

for example, in his Mabisim al-Bishir&t bil-Tumim al-Hakim bi

é@:ili&h,T although writing to combaet the claims of religlous

extremists, claims that as the sixteenth Imam, al-H8kim can
accomplish things in Islam never accomplished before. He,
not ‘Iss, is the one proclaimed by Isizh when he speaks of
the King riding on an ass. Many gquotations from the 014
Testament (in H&brew)g and the (Qur’an, together with a

congtant nse of abjad are comdined to place al-H&kiwm in a

Al-RKirméni, Ris&la MabZsim al-Bishirat bil-Imfm al~Hikim
bi’AmrillZh, in K. Husayn, I&’ifat al-Durfiz (Cairo, 1960},
Pp.52-71. | | |
2 .

P, Kraus, "Hebraische und syrische Zitate in ismi‘'ilitischen
Schriiten," Der Islam, XIX, 1930, pp.2u3-207.
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position high above that of other imams, let alone ordinary
men. The Druze writer, Sami Makarim in an article’ designed
to show that "to the Ism&*ilis, the Imam is God manifested,"
though blatantly reading into Ism&‘'311% writings his own Druze
beliefs, does give some interesting later examples of the
divinification of the Imam,.

Where, however, Hamza moved completely away from
even the most oxtreme IsmfA‘'1lI position was that instead of
speaking of the "Imam al-Hikin"” as divine he stressed that
he was nof Tmanm at all. Al-Hiakim stood gquite outside and
beyond the system of hudid. The imanate belonged not %o
al-Hakim but to himself; thus within a few vears bringing
that central tenct of IsmA'iflism to 2 position of complete
unimportance in his own new religious group. any ruler after
al-HEkim 18 bound to be a purely secular one and no state
founded by the Druze could concelve of an Imamate having any
part to play in it. The title goes on as one of the less used
titles of the ‘Agl but the Imamate as such comes to an ond,
So, though the Imamate had been the catalyst around which
Ism& 111 dogma could develop until it produced the rich backe
ground againgt which Hamza found himself, in the new religion
which orew from Ismd’ilism it found no nlace. Al-Hakim, the

Imam of the Ismi‘1lis becomes the God of the Druze while Hamza,

! 8. Makarim, "The Philosophical Significance of the Im&im in
IsmB 'flism ' Studia Islamica, XXVII, 1987, pp.41-53,
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the new Imam soon disappears from the scene, not to return
until the Last Jay.

But if Hamza showed some originality in his teachings
about the nature of God and about the imamate, he relied more
clogely on Ismi‘'ill writers for his description of the hudhd.
Hven in those arcas where he strayvoed furthest from the oyrthoe
dox IsmA‘11Y view-~in his teachirg that the heavenly hudtd
were incarnate in human form and in his belief in a hierarchy
of hudiid opposed to the true hudfide-he was only developing
ideas already found in more extreme Ism#*'ili teachings.

Famza's account of the creation of the hudld and
the appearance of the pidd, for example, bears a close ro-
semblance to the account of al-Murshid and his Yemeni pre-
éeceﬁsor$.1 In both cases the first creation of God thought
himgelf unigue and became proud. This led, in al-Murshidtls
account, to the emanation of six Ludid from Kini and the
suhgequent refusal of the fourth of these to acknowledge
Kini's superiority. In Hamza's account, the pride of the
JAgl leads to the immediate appearance of the Didd and then
the subsequent eoppearance of the Tlve hudlid to contain him.
For al-~Murshid this cosmic rebellion is a paradigm for the
rebellion of Iklis against Adom on carth. For Hamza the D2idd

as H&rit or Iblis rebels against the ‘Agl incarnate as Adam.

! Ct, Ch.1.
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In each case the second belng--fadar or the Nafs-~-is produced
s - - . " - N 1 "
from the first and in the older Yemeni account Qadar then

produces Jadd, Istiftdh and Ihay8l; the Jadd, Fath and Khayal

of later Ismi'1lY and Imuze writings. In the account of

al-Murshid, the g8biq (Kinl) receives iMidda, the divine in-

spiration, from God while al-Tamimi® speaks of the Nafs
recelving the divine Midda from the ‘4gl. Both al-Murshid
and Hamza speak of each of the hudtd being male in relation
to the minister below it, female in relation to the one above
it.”

There are also some similarities to the later mors

orthodox IsmiA 3111 works when they tell of the rebellion of

the Munba'ath al-Thinl, the third in the line of creation,

after the ‘Aql, the Mubda‘ al-Awwsl, and the Nafs, the

Munba ‘ath al-fwwal. The second emanztionm tries to be above

the Nafg and ie punished by the immediate appearance of seven
more ‘ugBl and to his fall to the tenth and lowest position

among the ‘uatil, the ‘Agl &l-F&"ﬁl.ﬁ But thoudh the story of
o trvdsn i W :

the rebellion and fall are reminiscent of the Druze aceounts

of the pride of the ‘Aql and the opposition of the Didd the
f C. Van Arendopnk, De Opkomst van et Zaidietiache Izam&&f

Yemen (Leyden, 1919), pp.304-305,
Vol, IX, p.202,

3 CLf, also the works of the Q341 al-Nu'min, especially the
ITa'wil al-Da's’im, p.207.

4 E. Ge,y, Al=Muiflisg a1~Mu%Xyad1§xa anc Husayn b, ‘AlY, Risfla
g}wMabﬂa"wal—M&‘ad,nih Corbin, Irilogic Ismaelienne (Paria
and Teheran, 14Ct1),
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‘Agl al-Fa® a1l is not equated with the power of evil,

About the period between the creation of the hudad
and tho appearance of the ‘Agl on caxth, Hamza and his
followers are not very specifie, though 342 miliion years are
given as the length of the period and al-Teminmi mentions the

appearence oX the Timm, Rimm, Hinp, Jinn and Bipn before Adam,

Of these beings, the Jinn are found throughout Islamic liter-

ature, the Hinn in the Kit8b al-Zina of AbT Batim al-Raz1!

and presunabily in other 1literature now Iost while the rest
of the list seem to be the invention of Hamza and al-Tamimi.
But the idea of cycles of time before Adam which were spiritual
and incomprehensible is found in both pre- and post-Faitimid
2
writers,
A ook which contains some striking parallels with

Hemza's idess is the Usmu’l-Kitalk,” a boosk of uncertain date,

now in Persian but probably from an Arabic original, preserved
by the Ism&'ilis of Transoxapia. It containsg much which is
quite foreion to both orthodox Ismi'ilism and the doctrines

of Hamza, for cxample ite main tenet that ‘Al1% is divine
v ¥ 3

*

but even if Huaeq did not borrow dir :f?y from it, its ideas
1 AbT Hﬁcir al~RazT, £itab al»@img 20, 4u$ayn al-Hamddng
{Cairo, 1vsu), ﬁol.II p.171,

E.g., Ja'far b. Mangir, cf, Macelung, "Das Imamat , o W1
Pp.112+113, and Husayn b. ‘All in J,Corbin, La Trilogie
Ismaa¢i&nn< jo 121, |

Ny~

l:.»

W.IVanﬂw Wipme ! L-XitEb des Ismaslisnsg de LY'Asie Centyrale,’
Revues des “bu%as Islamiques, ¢, 1932, pp.419-401, W, Iv“,qw
"Wmmu* 1-KItALY | Dexr Islam, III 1036, pp.T=-132. Pio Flllppani
-Ronconi, ywmu’l -Kitab, Introdaziwnm traduzione e note (Naplos,
1066), J.Van Es “ﬁ"ﬁivw of Runcani ;"Der Islam, XLVY, {1« MT0,
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are typical of those prevalent in tho ghulAt circles he

. vrsa.

G
-
| 5
<
%

have frequented, Like the Druze writings, it speaks

ministers; ‘Agl, Nafs, Jad:, Fath and &havil. It speaks of

the special importance of Salmin and al-Miqdad, who for the
Druze are the incarnations of the ‘fgl and Nafs in the tine
of Mulammad, &nd of SalmBn's supexriority over Hubammad, It
believes in the transmigration of souls and the spiritual
interpretation of Hell. Its enemiss are called the

Ma'dimivan, which is not far distant from the ‘abadat al-‘adam

which is the name given by Hamza to the believers in the false

sharl‘as. The Didd 4s also Harlth, the more correct form of
. [ TISREONAT o) (] ’

the collogquial Druze Hirat, or Fir‘awn and there is a cmstant
struggle between good and evil. But the most interesiing
parallel ig in the story of Aﬁam,‘ which although more dee
veloped and allegorized in the Ummpu’’-KitBb, bears some

strong similarities to the account of Hamea and al-Tanini.

In both accounts there are three Adams. In the Ummu’l-Kit&b

they are Adam-i Kafirf, who does not need to repent, Adam-i
‘Asi, who must reopent and Adamei Madhmiin whose repentance will
not be accepted. In Hamza's aceount they are Adam al-Safs,
who is the ‘Aql, Adam al-‘Asl and fdam al-NEsi. In the Druze
story fdam al-‘Zsf and Adam al-Nis? woere placed in paradise

but were tempted to rebel against Adam al-5afi by al-Habbfl,

Sdin,

1

who was led to them by the snake and the peacock. The two

Cf., Vol.IX, Dpistles XII, XXXVI, and Summary.



105

Adams lost their ranks and were only reinstated when Adam

al-3afl pleaded their cause with God. In the Ummu’l-Kit8b,

the snake and the peacock tempt Adam and Eve (which Adam this
is is not stated) and the four are then expelled from para-
dise. One other similarity«-but one which is common in Muslim
legend--ig that Adam went to the Mountain of Sarandib, Adam's
Peak in Ceylon, Al-Tanim! says this was Adam al-‘Asi; the

Pmau’ 1-Kitsh in one place saye it was Adamei ‘Asi; in another

Adam-i K5furi,

The idea that Adam was the ‘Agl is also found in
much later Ism&'1l% writings. In the seventh century A.H.,
for example, the eighth Yemeni d&'1, Husayn b, ‘Al%l, in his

Kitabalnidahwal*agy&n1 speaks of two Adams, one the ‘Agl,
the other the founder of the present era on earth; while in

his Risdlat al-Mabda’ wal-Ma'Sd” he speaks of three Adams;

the first being Adam al-RGhanl, who is the third ‘Agl but who

rebelled against the secomd, The noxt Adam is Adam almﬁwwal‘

who appeared in Ceylon with his followers and the third is
Adam al=Juz’i, who initiated the present human cycle. As for
the multiplicity of Adams; other oxamples are found both

among the Ism&'1l1s and the Imd3mis, for example the seven

o

1 See B. Lewia AR I&ma ili Intexﬂxetatiwn of the F&ll 0f
Adaw", B.S.0.A.S., IX, 1937-0, PD 691704,

See H. Corbin, Ixilogie Ismaelisnne, Text pp.104-105,
111-115, 121-123,
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Adams before the Adam of our era, in the Kitdb a1~Haft;? and

the seven Adams mentioned by al-Shalmaghini and quoted by

al-Majlisi in the Bibfr al-Anwir,” though these accounts in
other ways beax little resemblance to the Druze one. The
distinction between Adam and the later prophets is widespread
even outgide Ismfi‘ilism., Al-BSqillini, the Sunni theologlan
and a contemporary of Hamga's, says fox example in his Kitsb
al-Tamhid that some of the Barshime, perhaps the Brahmans,

believed that Adam was the only true pxaphet.B But in his
teaching that Noh, Ibrahim and their successors were indeed
prophets but of a different kind from Adam as he brought no

1ari‘a whereas they did, Mamea comes cloge to the views of

the IsmA'1l% philosophers of Persia, in particular al-Nasafi
and Abfi Ya'‘qib alwsijiatami,% Both say that Adam brought no

sharf'a, AbG Ya'qlib adding that there was no need for one,

whid being so obvious that no religious law i3 needed for
men to understand it, Abd Ya'qgtb also addsﬁ that the time
before Na) was pleasanter for mankind than that which followed,
the ghari‘ag being sent when man began to go astray.

Ihere is also further evidence that Hamza and

U Al-Ju'sf, Kitab al-Hart, ed. A.Tamir (Beirut, 1960}, p.116
and ed. GhAlib, 1964, p.174.

2 Al-Majlisf, Bibsr al-Amwdx (Persia, 1867-97), Vol.XIII, p.102,

Al-Bagillant, Kit&b al-Tamhid, ad, R,J. McCarthy (Beirut,

’ Ibid., p.154, 8%

3
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al-Taminl were conversant with the great Ism&*11%i philosophers
of the East, for example the controversy whether the 8ibig is
the zoot of stillness and cold and the T3l of movement and

1

heat or vice versa; a controversy which is repeated almost

word fox word in the gitab-al~ﬁixag.g Another example is the

problem of which prophets were Pla’l-‘Azm, Prophets with

resalmtignga al-Tamimi, like AbG Hatim, and the Q&g al-Nu'min
excluding Adam from their number.

The extent of the belief among the Ism&‘2ll ghulst
in various forms of reincarnation is often apparent in

Tem& ‘111 writings. In the Rihat al-‘Aql, for example,

al-Kirm&ni devotes geveral pages to confuting the idea of the

"Ghulfit and the People of Tan3sukh' that the soul exists

before its body (ghakhg) or that it moves from body to body
until it finally reaches a state of puxity;ﬁ a view which is
frequently mentioned and confuted in orthodox writers. The
early and more extreme writings speak egually often but with
positive approval of the same beliefs,

As for Hamzma's teachings about the last days, some
of the details of his prophecies may be his own invention but

the idea of the coming of an earthly paradise whexe the true

Vol.II, p.13%.

Kitib al-Riysd, pp.101£f,

Vol.IX, pp.286,288,

Al-Kirm&ni, R&hat al-Bgl, pp.355-200,

& won -
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beligvers will reap their reward is common throughout

Ism& 111 literature, Equally familiar is the language in
which he couches his prophecy "The Nawigib (the Sunnis) are
. - + the Jews of the Umma of Muhammad ., , . The People of
Ta’wil (the Ism&'11%s) are . ., . the Christians of the Umma
of Muhammacd . . . The apostates from Tawhid are . . . the
Magians of the Umma of Mu@aauad;“’ 2 passage almost identical
to one used by al~Kirm&ni,3 where he says the differing of
the Muslims after the Prophet's death makes them as it were
the Jews, Christians and Muslims within Islam., Al-Kirming
then explainsg thigs by gaying the Jews are like the Nawagib
because as the Jews do not recognise 'Is& and Muhammad, so

the Nawfigib do not recoghise the Wagil and Imam., The

Christians are like the Ithnd ‘asharivya because as the

Christisng recognise Miss and ‘T¥s& but not Mubammad so the

Ithnd ‘ashariyya recognise the Prophet and the Willya of ‘Ali

but not the Imam of the time. The Magians are like the

Mu'tazila because as the Magians believe neither in Judaism,

Christianity or Islam so the Mu‘tagila believe neither in the

beliefs of the Sunnie, Ythn2 ‘asharis or Ism&i‘1lis. Other

similar comparisons are found in AbU Hitim's Al-Isl8h and in

the twenty first majlis of the first mi'a of the Majslis

! Vaiuil, pp;77, 164=-105,
2 Al-Eirmini, Risila Mabfsim alnﬁishax&t bil-Imim al«Hakinm bi
Amxrillgh, in zg Tifat al-Durfiz, p.S55
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al-Mu’ ayyadiyya where the erring sects of Islam; the Muxrji’a,
the Rafida, the Qadariyya, and in Abn Hitim the Khawirii, are

called the Jews, Christisns, Majians and Sabians of the Umina
of Muhammad. MaAlik b, Sa‘id in a pajlis quoted by Bah&’
al-Din calls the people he is admonishing the Jews of the

Umma.1

Even the seven new commandments of Tawhid with
which Hamza replaced the old pillars of Islam are, as Kimil
Husayn pointed out,z by no means his own invention but are
closely based on a work of the 87:0eh alsNu‘mﬁn;s only & fow
necessary modifications of the QAdl's views being made to

suit the particular circum:tances.

But it is not only in the detalls of doctrine that
Hamza shows his debt to the Iam&‘ilis. The whole of the
background againsgt which he preaches his new doctrines is
either generally Islamic or more particularly Fitimid., The
geographical place names$ he uses are nearly all familiar;
Abyssinia, Sudan, Nubia, Yemen, the Hijaz, Mecca, ‘Arafit,
Ramla, ‘Akka, Jerusalem, Damascus, Tadmur, Nahrawin, Pagra,
Baghdad, Isfahan, Balkh and Khurasan, cven al-Hajar, capital

of al-Alsd’ and the mountain of Sarandib. Indeed the only

?MAEpistle XLIY in Bodleian MS. Bwd,Or. 454 Fol,23,

2 M. Kamil Husayn, T&’ifat al-Duriiz, p.119.

Sp-Qgt al-Nu'man, Al-Himma £i Adib Atba' aleA’imma (Caira,
1048}, |
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places apparently invented by Hamza are Adminiyyva in India,

the birthplace of Adam al-Sgafa’, Sirna, his headquarters in
the Yemen, and Sarramani, home of Sharkhx Bqually familiar

are Hamza's descriptions of Cairo with the mosques and markets,
gates, gardensg and cemeteries just as other topographers
describe tham,

The other religions and sects mentioned by Hamza
are the Christiang, Jews, Magians and Nugayris, the
gbu:ramgzzg, Zaydiyye, Imdmivya and Qat‘iyya, the Qarfmiisa and

the Ispa‘ilivva. The latter name is interesting as it was

rare for the Ism&'1l1l1s to use this name for themselves. Cone
spicucus by their absence are mentions of any of the Gnostic,
Manichaean or other influences to whom Hamza is supposed to
have been so indebted.

When it comes [0 the men with whom the scriptures
are peopled the names are again mostly familiar, and although
gome are given new rdles to play, only a wvery few of more
than a hundred mentioned are untracesble, being taken either
from sources ag yet unknown or from Hamza's own imagination,

Of his own followers Hamza, or al-Tamimi, gives the
names of the five greater hudid, I:cluding both those who
held the rank of Kalima, the three lesser hudid and three
lesser da‘is, a list which is greatly onlarged by Bahi’ al-Din
in his own cpistles. Of rival members of the cult of al-Hakinm,

the most prominent are al-Daragzi and al-Bardha'l but in
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Epistle XIX several more are mentioned. Then come the

leaders of the Ismad‘ilfs; the Wall ‘Ahd al-Muslimin, the

Walf ‘Ahd al-Mu'minin, the QAdS al-Dudfit, the ‘Alim al-‘Ulama’

and the Pa'1 al-Du‘8t, the son of al-Hikim, ‘AL, later the

Caliph al~ZBhir, and Khumdir b, Jaysh al-Sulaymini al-‘Aklawi,
said to be the consin of al-HBkim. Then there are figures
from earlier in al-HEkim's reign; the two previous chief
fAdis, MA1ik b. 8a‘ld and ‘Abd al-‘fziz b. Mubammad b.
al-Nu'mling; the guardians of al-fikin, Ibn ‘*Amm&r and
Barjawdn and finally leaders of rehellions against the Caliph
like ~bfi Rakwa and Mufarrii b. Doghfal, All these were more
or less contemporary with llamza and apart from his own and
al-Darazi's own coteries are mostly well known historical
figures. The only exceptions are Khumdr b. Jaysh and, very

surprisgingly, the Walil ‘Abd al«Mu’minin, ‘Abbis b. Shu'‘ayb,

who does not appear to be mentioned tw the historians sither
by name or title.

The only other specifically Fitimid figures are
the Qarmatian leaders, Ab@ Sa‘id al-Jannibi and his son Abt
Tahir, and the Imamg themselves from Mubammad b. Iem&'i1l to
al-iiakim, The position of the two armatian leaders is very
strange for though they died in 301/913 and 332/943, Hamza
transfers them to the very hegimming of the human era and

makes them da‘is of al-BAr, The Qardmita, themselves, are

sesn as the first Unitarians who, though lapsed, would in the
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time of Hamza return to the true religion.

The list of Imams throws some interesting light on
that most complicated and vexed of all questions in FAtimid
history, the ancestry of the Fitimidse and the number, nanes
and family of the "hidden" Imams botween Mubammad b, Ismi'3l
and ‘Abdallsh, the first Fatimid Cﬂliph.1 First, following

the views of the Qarfmita and other early Ism&A‘ilfs, Muhammad

b, IsmA*Il is spoken of as the seventh and final n&tiq. Then
al-Tamint gives a list of seven Imams between Muhammad b.
Ism&*'1l and the Mahdi, instead of the usual foury IsmaA'Rl,
Muhamnad and Ahmad of the family of ‘Al%, ‘Abdallih, Muhammad,
al-Husayn and ‘Abdallah or Ahmad of the line of Maymfin
al-Qaddalhi, Hamza speaks of Muhammad L. Ismi'1fl being suc-
ceeded by three Caliphs and four Imams of whom the last was

Sa‘id or ‘Abdallsh the Mahdl. He, the first FAtimid Caliph,

is called the Huidat &is@ﬁ'i§>ané.&lmna among the Fatimid
Caliphs is not considered as an incarnation of God by the
Druze,

The {addihid ancestry of the Fit{imids is mentioned
by almost all hostile sources from Ibn al-Rizfim onwards but
the idea of a mixed ancegtry and alszo the question of whether

the successors of Mubammad b, Ism&'ll were Caliphs or Imams

L

See especially; B, Lewls, Origing of IsmA'flism, pp.44-75,
$.M.Stern, "Heterodox Ismf‘ilism at the time of al-Mu'izen,

H, al-Hamd&nil, "On the Genealogy of Fitimid Caliphs", W.
Madelung, "Das Imamat in der Prihen Ismf‘1litischen Lehre,"

PP .05 G0,
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is alsoe found among the Ismi‘ilits. The &gl pl-Nu‘'‘m8n, for
example, relat@51 how al-Mu‘lzz contested such a claim about
his own ancestry, put forward by one of his da‘ls., That
al-Mahdl was of a different line from the other Fatimids is
also a copmon belief both among the Ismi‘ills and among
non-IsmZ*11%1 historians.® Al-Malijif, the writer of the

MajBlig al-Mustangiriyva even gives him the same title as

Hamza, Hujjat al-0@&'im, but explains it as referring not to
3

the Imam al-Qf'im but the Q4’im at the end of time.> Tho
figures in whom, according to al-Tamimi, the ‘Agl and Nafs
were incarnate in the period of the hidden Imams, Qriin and
AbT Sa‘id al-Malatf, are not mentioned elsewhere although
Q&rtn is the name of an unbelieving minister of Pharach in
the Qur’an and al-Malatl suggests he is from Azerbayjin.
mother group o be mentioned are the founders of
the different legal madbhabs; Milik, Shafi'i, Sufyin al-Thawrt,
Abfdl Haniffs and al-Nu‘nin.
Then further back again are the sixth Natigq,
Muhamnad and his contemporaries but here the normal rdles are
of course In many cases completely reversed. Mubammad, ‘Al%,
and the first three orthodox Calil .z are the ministers of
evil Hereo @gain by his attitud@ tﬁ ‘All,Hamza leaves the
T 1~Qagi alﬁNW'man l—Majalis W 1~Mﬁ$&yarat, cf. also

Stexn, "Heterodox I$ma Tiiism",
2

3

Fox the many examples see Madelung, "Das Imamat®,
Al-MaiSslis al-Mustansiriyya, ed. Kfmil Husayn, p.32.
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fold o even the most extreme Shi‘i ghulét. But in his
attitude to AbL Bakr, ‘Umar and ‘Uthmén , he is only following
opinions widely held even among the orthodox Ismf‘ilils. The

QBdi al-Nu‘min, for instance, speaks of Abli Bakr as al-Didd

al-awwal and ‘Umar as al-Didd alw- hini in his Asls al*T&’Wil.1

Companions of th - prophet like Talha, al-Zubayr, Sa‘d b, Abi
Waqqgas, Sa'ld b. Zayd, ‘Abd al-Ralmin b. ‘Awf al-Zuhri and
Abfi ‘Ubayda b. ‘Abdalldh al-Jarrih (called by Hamza
‘Ubaydalldh b. Jarr&h) are called his huijas, Of Mu‘lwiya,
Hamza relates that Muhammad appointed him his hujja before
he arpointed ‘Alf his asfs; thus leading Mu‘Swiya to claim
the caliphate on 'Uthmin's death. 3Salmin al-Firist and
al-Migd8d are, however, as the incarnations of the ~Agl and
Nafs, the only praiseworthy members of the Companions; &
position which is not surprising for, with Abi Charr, they
form the central figures in many 5hi‘ite legends, not least

in the Umme’l-Eitdb. Perhaps stranger is the figure, named

by al-Tamimi as another incarnation of the ‘aAgl; Abf Talib,
who according to al«Tamimif was related neither to Mubammad
nor ‘All, though he too stood high in 3hi‘ite regard; the
Shi‘a climing he became a believer bofore his death,

There are also a numbar of refercnces o fioures

in the Qur’an: HIBI1 and O8bIl (Abel and Cain), Nuh, 33

o

]

(Shem), Ibrahim, Ishaq, Ism&'1l, Ya'qglb, Yhsuf, Mish, Hirin

Al-fmgE al-N min, Asds al-Ta'wil, pp.2061-360,




(Aaron), Yasha'® (Joshua), Zakariyy&, Maryam, ‘Iss, Yuhanni

(John the Baptist) and Lugm8n. All these hold the same r&les

as they do in Ism&‘'flism as nitigs e.g. Noh, wasis e,g. Saim,
imams e.g. Zakariyy& or hujjas e.g., Maryam (who in most
Ism& ‘511l works is male, the bhuijja of the S&hib Zamfnihi who

is either ‘Isd or Zakariyya. (S)he was informed directly by |
the Khay8l of the appearance of the fifth ndtig and so became
the spiritual "mother" of ‘IsZ). All, however, are, for the
Druze, representatives of the false ghari‘as.

The only real element of mystery in the names and
personalities described by Hamza is in the story of Adam,
where not only are the main figures described by several
different names but many of these names are otherwise unknown.
Thie does not, of course, mean Hamza necessarily invented
the names~-they may have come from now unknown sourcese-but
the probability is that he did, wishing thereby to introduce
an air of rather exotic mystery into this, the beginning of
his revelation to manking,

Adam al-Saff’, who is given the strange name of
3ha§nil’ ©. Danfl, is said to have twelve hujjas. The first
of these is Akhniikh (#noch), whom in the tradition of most
L Mugamm&d K&mil Husayn 8u§ge§t§ that.th& n@@a comes fxﬁm a
Chinese word for Christian holy men; Shanti (see Ta'ifat
al-Durfiz, p.114. Perhaps he is thinking of Shang-ti, a word
for Gody Shang~fu a holy father or Shen-ming Divine Bright-
ness or Intelligence; (I am grateful to Professor Hawkes of

Oxford for this information). None of these, however, scem
a plaugible source for Shatnil.
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post-Quranic writers, Hamza equates with Idris and with
Hirmia.? Hirmis or Hermes Trismegiste was originally the
Hellenistic name both of an Egyptian God, and the author(s)
of certain philosophical, scientific and magical works. In
Islen three Hermes are mentioned of whom the first is usually
equated with Akhnfikh, though the great corpus of Hermetic
writings is assigned indiscriminately to one or to all of
the Harfmisa. But not only is the first bujda Akhntkh,
Idris and Hirmis, he is also the incarmation of the Nafs,
Adam al-‘Agt, Adam al-Juz’l, Adam al-Adn#i, the second Adam,
an imam of the era of Adam al-$af&’, who rebels against the
first Adem in the ""garden",

The second hujja of Adam, the third Adam, Adam
al-Nasi, is called both Sharkh, apparently another invention
of Hamza's, and Shi’t (Shith or Seth); in the Bible the
son of Adam, whom the Ism&'%l1is consider as the Asds of Adam,
succeeding his brother Abel, on the latter's death. The other

ten hujjas-~Yusha' b. ‘Imrdn, Dawid b. Hirmis,“Isa b. La

akh,
‘Abid b. Sirhan, ‘Azvawil b. Salawd, Habll b, Bidis, Danil
b. Hir‘ajaf, ‘AyyAsh b, H&bil, Af1atin” b. Qaystn and Daydar

b. Lamakw--are all mysterious figures though the pames themselves

P

See axtic&e& on ldris and Hirmis by Vaida and Plessner in
E.I. 2nd Ed. and Massignon, Inventaire de la litterature
hermetique Arabe in Festugiére, La Ravelatzan d'Hexrmes
Irismegiste (Paris, 1950), Vol,I,

Presumably Af181Gn (Flato) is meant though all vocalised
sanuvscyipts have Jf1lAtin,
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are mostly not unfamiliar, Two other helpers of Adam are
mentioned, an otherwise unknown D5'%, Sargar and finally
Hawwd’ (Eve) who is described as both wife and hujja of Adan,
the former presumably only in a spiritual sense.

Of the ministers of evil those in the time of Hanza
and in the time of Muhammad have already been mentioned. But
the Druze apostates are often equated with two much older
figures: Fir'‘'awn, Pharaoh of the Qur’&n and Bible, or indeed
any haughty or insolent tyrant and Ham#n, in the Bible the
Persian minister hostile to the Jews in the Book of Esther,
and in the Qur‘in the Wazir of Pharach. Finally there conme
four figures of the time of Adam; first Iblils, the incar-
nation of the Didd, known in that era as Hirat b, Tdrmalh;
H&rat, being a colloguial form of Harith, one of the names
given to Iblis in the time before his fall throughout Islanmic
literature. It is found in al-Tabarl (839-923) for example
and, as Harith b, Murra, is found in several Ism&‘'11% works,

especially those of the ghulat,’

The names of the Shaytén,
the Serpent and the Peacock who tempted Akhnikh and Sharkh;
al-Habbil, Anil and Tayikh are not found elsewhere.

The last group of names found in the scriptures are

the names of the incarnations of God. OQf these the first and

E.g., the Umnu’1l-Kitab (see ahove) and later post-Fatimid
literature (e.g, Corbin, Irilogie Ismaelienne, Text, p.fS2~or
Strothmann, Gnosis--Texte der Ismailiten (Gottingen, 1943),
pp.46, 101)." -
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fourth, al-Bar and al-Mu‘ill’ are simply descriptions used
a8 proper names, The third, ‘Alys, is obviously of the same
category though slightly changed. Indecd the only name which
seems difficult to explain is the ope given by al-Tamimi to
the second incarnation, AbG Zakariyya Ta&lib, The last five

are, of course, the names of the Fitimid Caliphs,

As for the terminology that Hamza employs, it is,
with only two possible exceptions, derived from Ism&‘$lism.
Bven in the two cases where the terms are not found in the

extant Iem&'ilfl literature; Dhd Ma‘a, one of the names of

the ‘Aql, and some of the names of the peoples before Adanm,
they are, if not from lost Ism&‘'2lf sources, at least anale
agous to known Ismi‘3l% terms,

The names that Hamza says are applicable to God
present a considerable contrast to those ugsed in Orthodox
Islam, AllAh, for example, as in some carly Ism&*31lf works

like that of alnMurshid,g can apply to the 38big, as well as

to God., Hamza even goes further and in one place” says that

All3h and al-Rabmin refer to the o8

'is of the Tanzil and

Ta'wil and in an@thex4 that All18h can refer to Khatkin or
aawza or aluaﬁkzm in fact bath Ail&h and al~Rahm&n are rare

-\1

Fox th@ farm Mu‘ill see b@law pp 11 121,
Para 11.

Vol,IX, p.6o,

Vol. XX, p.74.

- W W



119

in the scriptures. Another name Hamza condemns as a name of

God is Birkhudhaya'

which he saye the Persisns use by analogy
with al-Bar but in fact the title should refer to Hamga him-
self,

The names by which God is most often referred to are
the proper names of His incarmations on earth, especially
al-Bir and al-Hikim, or else simply Our Lord (Mawlini), a
common: YIsm& ‘111 name for the Imam. Also frequent are names

which describe His powexr, like al-Barl’ or al-Mubdi', the

Creator, al-'Allfm, the Knowing, al~-‘Al% al-’A‘l3, the Most

High or al-Jabbdr, the Gmnipotent. None of these are,of

coursge, special to the Iam&X'Il1fs though al-~Mubdi‘ is perhaps

commoner among the Ismi'111 philosophers.
One deserdption which while frequent in the Drusze

writings is rerye even among the Ism&'%lis is Mutill ‘illiat

al-‘ilal (Causer of the Cause of Causes)., ‘Illat al-'Ylal

is identified Doth in the works of Hamza and of Ism&'1ll

philosophers like alnxirm&ni,g with al~Mubda® al-awwal, the

Aql al-Kulll, rather than with God as is usually the case

among non~Ism&'ill philogophers. Al-Kirmnl also equates

al-Mubda‘ al-pwwal with al-ibd&' and this he identifies with

al-‘illa al-0l8, the First Cause, which Abfl Ya'gib al-Sijistani

=
2

Vol.IT, p.122,
Al~Kirm&ni, Rahat al-"Aql, p.37¢
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in his turn equates with kalimat A1lsh,! the Word of God.

It is surprising therefore that, although al-Mu‘'ill clearly

relates to ‘dllat al-‘ilal and al-‘illa al-14 just as

al-Mubdi'® relates to al-ibdi' and al-mubda‘' al-awwal, there

geeng tO ba no extant example of it in Ism&‘'112 texts prior
to Hamza, Later, however, it is found, for ewxample in the
fitsﬁ line of a poem by the late seventh century poet AbG
Firas.”

For the names of the hudid or ministers of God,
Hamza relied directly on Ismf‘'flism, In the accompanying
table, the first column contains the names of the Hudid

al-‘Ulwiyya used in the earliest Yemeni cogmmlagy3 and then

in almost all later Ism&‘1lf works, The introduction of
Neo~Platonic philosaphy in the fourth cemtury led, howeves,

to the imtroduction of the more philosophical names of the
second column, which while found as esrly as the QRdi al~-Nu'min

were systematised finally by al*xixmﬂni,é The third column

containg the names of the Hudlid al-Sufliyya as found in
al-Kirmsini.” In other texts contemporary with al-Kirmint and

Hamza there are gometimes @light variations, for exanple the

?Pﬂﬁbﬁ Ya'qlb al-5ijistani, Ritdb al-Vandbi' in J.C@fbiﬁ,
Irilogie Ismaclienne, p.90,

® Abn Firfis, sl-Sha&fiva, ed., 8. Makarim (Beirui, 1968) p.31.
.. Van Arendonk, De Opkomst van Het Zaidietische Imamaat

%2 Yemen, pp.304-306.

Al~-Kirmin?, Rabat ale‘'iql, pp.132-13%,
Ibid.

tn
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position of L3hiq between Hujja and Da'is or Nagib between
Ma’'dhtin and Mukdgir. The division of the position of dA‘l
into three is also not universal; while all the ranks below
that of the Bib are sometimes said to be held by one man,
sometimes by a whole class of men. The fourth column gives
the commonest names of the Druze hudld, Basically the names
are a collation of the o0ld Ism&'1l1 spiritual terms, the
later philosophical terms and the sarthly ones.

With regard to the ‘Agl, the first four titles and
the eighth are commonly applied by the IsmB'ilis either to
the Imam or the Mahdi. The placing of the Imam equal to or
above the Nitig is found among the Ismi*ill ghuldt and alsé
among the Niziris.! The terms Irada and Magshi’a are found
throughout Islam. But while they are sometimes distinguished
by the theologians it is only among certain Ismad‘1ll writings
that they become separate hyp@stases.z But of all the tities

the only real mystery is DhGi Ma‘a, which may have been invented

by Hamza on the analogy of DhtG Masga, the second of the hudigd
who "sucks" the knowledge from the first. This latter term,

Dhtiy Magsa, is also very rare but is, for example, found in a

work of the Zaydi writer Muhammad b. al-Hasan al-Daylani,

where he quotes the Rig&’' fi1-BAtin of Ja'far b. Manglr

-

! Cf. al-Antaki, p.220 and $.M. Makarim, The Philosophical
Signifence of the Imdm in Iemi‘ilism.

“  Cf. al-Murshid.
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a1~Yaman.1 In this work Ja‘far lists the hierarchy of
ministers but with some odd variations from the later lists:

Imar:, Hujja, Dhli Massa, Bab, D&‘'1, Mukallib and Mu’min. The

very rarity of the term, however, suggests that Dhii Ma'a may

also be drawn from some now lost work rather than being the
invention of Hamza.

The Kalima 1is normally equated by the Isn3'ilis with
the ggggggz a belief which Hamza in his determination to show
the Isma‘*ilis were ignorant of the higher hudnd strongly con-

tests.j This is also the reason for the relatively low

position of the Sibiq, TAli, Jadd, Fatl, and Khaydl in the

Druze list compared with the Ism&‘111 one. The term Jandh
or Wing is found in the IsmA‘11% philosophical writings: in

the Kit&b al-Isl&h of AbG H3tim as a rank equal to that of

Ma’dhtn, in the Rahat al-‘Aql of al-Kirmint as the rank immedi-

ately below, while in the Asag al-Ta'wil of the (&8d1 al-Nu'm&n

it is synonymous with 65‘1;4 lastiy as in the case of the

LTNER Y e s e AT L e b s e s,

1 Muhammad b. al«Hasan al- Daylaﬂi Fay&n Madhh&b al B&;inxyya
wa Buzlanihl, ed. Strothmann {(Istanbul, 1%3¢), p.55,

Strothmann also mentxons the writer in a lecture delivered in
Bonn in 1934, cf. Z.D.M.G. LXXXVIII, p.*32%, (f, also
Ivanow's article on Ja'far b. Mangfir in Ismaili Literature.

. E.g. AbQL Ya'qub al-Sijist&ni, Kitsb al-Yanibi', p.oC.
3 voi.1I, p.oz.
4

CL. AbD Hatim, Kit&beﬂ Islah (Bombay M3.); al-Kirm8ni,
Rahat al~‘Aq;, p.242; AbG Ya'qllb al-Sijistini, Kitdb
al-Yand3bi', p.& and a1~Qadi al-Nu'min, Asds al«Ta‘wi;

p 841
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Isma&‘Llls, the terms da‘f, ma’dhnn and muk8sir refer some-
times to an individual, sometimes to a group.

The other terms Hamza uses for the prophets, the
heavenly powors or the powers of evil are the common Islamic

ones: astl, Nabf, Masih, ROb, Larﬁbmyyﬁn,‘ Mald'ika, Iblls

and Shaytdn, while the Didd is found throughout the works of
the Ismf*ilfs and also certain ghulit groups.

4% has been mentioned in the first chapter of this
introduction the concepts of Z&hir and Bitin, the Tangil and
Ta'wil were always central to Ism&i‘*Ilism., A similar distinctinn

2 for 1ike the Imsmis,

was also made between Islim and ImSn,
the Ism&'ilis were inclined to apply Isli3m to the faith common
to all Muslims, Imfn only to themselves. In early Ism#‘ilism
and always awong the ghuliit there had been a tendency to re-
gard the B&tin as superior to the Zihir, which was then regarded
as a punishment for non-Ism&‘*ilis. There was also & feeling

in the more Messianic type of IsmfA‘'ilism, for example in the
works attributed to Ibn Hawshab Manglr al-Yaman, that with

the appearance of the Mahdi-Q&'im, the need for Ta'wil would

be at an end and all would be made clear.
It was these more extreme attitudes that seem to
have influenced Hamza in his use of these terms., For him>

1 Cf. Index and al-Murshid,.

? B.g. Al-Q8¢f al-Nu'mBn, Da'a’im al-Islsm, Ch.1, Ta’'wil
al-pDe‘*#’im, Ch.2, or AlmM&Jﬁlis al~Mu8tan§Itxxz s "Chid.

3 Cf, also al-TamimiI Vol .II, p.306.
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the people of the Zihir, the Tangil or Islém are the Sunnls;
the people of the BAtin, the Ta'wil or Imin the Isma'ilfs.’
The actual terms themselves keep more or less the meaning they
have for the Isma‘1lis, In Epistle VI, for example, Hanza
gives the Zahir and the Batin «f the seven pillars of Isma‘lli
Islam: the BAtin of the Salit is the link ($1la) between the
Faithful and the Imam; the Batin of the Zak3t is the service
qf ‘All and the Imams and the avoidance of their enemieg; the
Bitin of the $awm is Silence while in the Hajj, which itself
represents the Da‘wa, the Ka'ba is the Nitiq, the Black Stone
the Agds and 0 on. All these interpretations by ta'wil are
similar to or the same as the ones found in the later Maialis
of al~Mal&ji2 ar al-Mu’ayyad, Indeed when addressing people
outside his own community, for example the Nugayris in Bpistle
XV, Hamza not only uses the terminoclogy but stresses the con-
tinued importance of both Z3hir and Bitin. But to his own
falimwafﬁ; from the very beginning of hig mission, he makes
clear that both are abrogated by al-Hikim and that their real
significance is now to be seen in the true religion, Tewhid.
What is a little ironic, though hardly surprising, is that

1 Hédg&aﬁu$ug@es£s iﬁ his a#ticléj"éi~ﬁarazi aﬁé ﬁ&mxﬁ in

the Origin of the Druze Religion" p.S, that the People of

Ianzll and the People of Ta'wil can both refer to the Ism&i‘'ilis,

the Ta'wilis being the ghulait who believed in, for example, the

11ty of ‘Ali. 1f this is g0, and the evidence for it is
scanty, being mainly based on later commentaries, such meanings
are exceptional rathex than the norm.

2 E.g. In his aceount of the Bitin of the Shandda, Hamza says
the twelve letters of the first part are th@twelégﬁhujjaa. In
hig fourth Majlis, al-Malijl echoes him almost word ror word.
Al.Mai81is al-Mustangirivya, p.37.
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while Hamza gpurns the IemA'1li BAtin and thelr use of ta‘wil,

he does not hesitate to use thelr methods for his own purposes,

He uses allegorical interpretation and hisab al~-jummal or
abjad (using the numerical value of words) as much as any
Ismd‘ili scholar and his every sentence is imbued with the
feeling that each object and each action hag an inner meaning
or significance which is more true or more real than the oute
ward one.

Hamza's use of the word ghari‘a is alse typically
Isma'11li. Like them he sees history as a series of cycles
each introduced by a prophet who abrogates the previous
religious law ar ghari‘a and introduces a new one; the whole
series of c¢ycles coming to an end with the appearance of the
Mahdl, according to the Ismi‘1lis, or of al-Hakim, according
to Hamsa, The great difference is in the significance of the

ghari‘ag, which for Hamza are completely false, while for the

Isma'ilis, even when as by AbG Ya'glib they are considered as
punishments to man, they are true if incomplete.

Just as Hamza was aware of the debates of the

1

Ismi'ili philosophers so also he usgsed their specialised

~y

vacabulaxy;& The terms Ibda‘' and Inbi‘Sth are usually con-

trasted both among the fallsifa and among the Isma‘ilis,

I

1

See above pp.106-107.
See the various articles by L. Gardet in E.I. 2nd Bd,,
especially those on IbdA', Hayfils, and ‘Illa,




Ibda' is mostly used to describe the creation of a thing out
of nothing, the btwringing into being of a thing "without

anteriority of matter or of time,“1 while Inbi‘&th is used

for the amanation or production of one thing from a higher
one but without any act of will on the part of the higher

power. In his use of this second term, Inbi‘Ath, Hamsza keeps

fairly strictly to the meaning assicned to it by the Ism3'1l%
philosophexs, using it for the production of the Nafs from the
~fgl, the Kalima from the ‘Agl or the S3big from the §§§§¢2
Abda’, on the other hand, is used more loosely. Primarily
Hamza uses it for the creation of the fgl by God "before all
worlds'~-the primacy of the ‘Agl being particularly stressed
in Hamza's hymn in Bpistle XIII w-but it is also used in a
far wider sense in, for example, the description of the creation
of the hudbd in Epistle XIV.4 Here Cod is said to have created
(abda‘a) the ‘Aql from His own light, to have created (still
abda‘a) the Nefs from the light of the ‘Agl and so on,

Among the non-Isnd ' 111 philosophers the terms,

HayBls and Midda are sometimes equated, sometimes distinguished

as primary matter is from secondary matter but generally there

iz a depreciation of Matter which al-Fir&bl calls the basest

Gardet, Ibda'.

Vol.IX, pp.144, 257-258&,
Vol,IX, pp.148«140,
Voi.1XI, p.157.

b W o -
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of objects. Among the Isma‘ilil philosophers, on the other
hand, Matter, usually called HaylUld but also Midda, is one of
the emanations from God, Abl Ya'qlb al-Sijistﬁnii for example,
calls it the third emanation; for when the ‘Agl imagines its
follower, the Nafs, Matter comes into being. It is however
only potential for it can only manifest itself through form

or Mature (Zabl‘'a). The Ikhwin al~Safi’ speak of the HayflE

al-018, the primal matter which cmanates from the Hafs which
emanates from the ‘Agl which emenates from Cod. But among
the IsmAa‘ilis another and completely different meaning of
Madda is faund,g almost synonymous with Ta?zid,3 or Iik%m,
Divine Inspiration, | |
With only two exceptions, Midda is always used by
Hamza in this sense of inspiration, though ta'yid and ilham
are alse commonly found. Hay® & is ugually described as the
fifth nature or element (Iabl‘'a), which springs from the ITa1i.
He also speaks of the T8131 itself as the Haylla of the
physical warld.4 Faradoxically he alsc calls the ‘Agl the
Hayils of everything or the Hayhll of the five "nétux&&“,g

while strongly attacking the philosophers for saying that

Haytla is the cause (Jilla) of everything when the only irue
' Abt Ya'qub al-Sijistani, Kitab al-Yanabi', p.33.

2 e, Corbin, Ixilogie Ismaelienne, p.15% n.35.

3 ¢f jbid., p.19 n.23.

4 vo1.11, p.t04.

5

Vol,II, p.140.



‘illa is the ‘sqi.’

AR

Two other words commonly equated by the fal@isifa

are gabab and ‘Illa, though al~Kindi only uses ‘Illa and

al-Far&bl prefers Sabal

.  Hamza makes a fairly strict conirast
between them, nearly always using —illa for the First Cause,
the ‘Agl, and gabab for any secondery cause,

It is perhaps also worth mentioning here the use of
Pexrsian vocabulary in the scriptures. Hitti in his attempt
to prove the Persian orlgins of the Druze says: "If we ., . .
investigate the technical terms current in the Druze religiosus
vocabulary we find many of them, including the word for God,
al-Bir (from Earkhoda) of clear Persian @xigin."g It is thus
curious to find that there are only twoe other words of obvious
Persian origin in the writings of Hamza; Bik&xr, compass or

the dead point Letween cycles, and 7

»8t, & basin,together with
the sentancgg which Salm@n 1s supposed to have said at the
time of AbG Bakr's election to the Caliphate and which was
widely known in Shi'l circles, thouch misquoted in every Druze
nanuscript extant. What is perhaps really surprising there-

fore is just how few words Hamga Jid introduce from what was

t Vol.II, p.167. The importance of Hay§lid was emphasised in
the later systemakizations of Druze cosmology., See CGuys,
Ihéogonie des Druzes,{FParis, 1863), and Seybold, Die Drusen-
gchrift; Kitab al-Nught wal-Dawd'ir (Leipzig, 1902). |

2 Hitti, The Origing of the Druze People and Religion, p.20;
cf. also Sprengling, "The Berlin Druze Lexicon pp.393-304,

3 voi.II, p.199
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almost certainly his native language. Far from proving any
Persian origins for the xace of the later converts or fox
Hamzals own religious ideas, the scarcity of Persian words
shows yet again the overriding importance of the Arabic
Isma*ill writings over all other possible influences.

The final point to be considered in this section 1s
the great similarxity 4in style and construction between the
Druze ragd’'il and many Ism3‘11% writings. In form the epistles
composed for the instruction of the followers of Eammai are
similar both to each other and to the isnd ill pmajalis. Almost
all could bie divided into three sections: Hamd--praige of

al-H3kim and the hudtid; Maw'iga~~religious exhortation; and

lln--knowledge about the nature of al-Hikim and the budfid and
the history of the da‘wa. In the Ismi'1ll majilis, in par-

ticular the great collections of the Majalis al-Mustansiriyya

and the Majsiis al-Mu'ayvadiyya, the three sections are always

in the same order and almost always entirely separate from
each other, In the Druze xas&’il, on the other hand, the
division is less obvious and, while the epistles usually begin
with Hamd; Mow'iza and ‘1lm are often intertwined.

The rasd'il also usually ond in the same way as the

majalis; with the hagbala: "God is sufficient for us; How

excellent a keeper is he."” Then, of course, there are the

! Viz, Gpistles 6-14, 16-19,20.31,33-30,
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obvious similarities mentioned above and found not only in
the majilis but in most Ism&°'11% writings; the use of ta’'wil
and abjad. As for the use of saj' (rhymed prose) for most of
these epistles, Hamza may have simply been following contemp-
orary style. It is more likely, however, he was consciously
copying the Qur'in thereby showing the equal importance he
gave to his own writings.

In those parts of the canon which are not specifi-
cally rasf'll, the Fatimid background is also very apparent

in Hamga's use of diplomatic terns.’

Three of the pleces are
called §§i§;§,$ the usual Fatimid word for any document, while
the decree against wine is more specifically also called a
ManghQir, which in the Fitimid Empire meant a document which
had no address and was not sealed.g The letter of appointment
ox Taqlidé of al-Mugtani Bahi’ a1-Din” is particularly

interesting for the way in which Homza copies6 the directions

for registration commonly found in many Fatimid decxeéﬁ,?

The Maiilis al-Hikma in the Drusze Scriptures

Their ralatian$hip to the I&ma‘ili,Mafali; is, for

1 Cf. 3.M. St@xn, Faglmid Qecree& (L@ndon, 1064)

2 Pieces 1, 2, 20,

3 Fatinid Decrees, pp.85-%0.

* ¢f. Article on Taqlid Pt.2 by J. Schacht in E.I. 1st &d.
3 Vol.IX, p.229,

® one curiosity is that evexry MS vocalises Yunsakh ("let it
ge copied") "Yansakh™.

Fatimid Decrees, Ch.10,
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the student of Ismd‘*ilism, one of the more interesting
aspects of the Druze scriptures. The similarities in style
and construction between Hamza's epistles and the Majilis
have already been mentioned but there were also similarities
in their writing and publication, Certainly many of the
Druze epistles were composed to be read to groups of men or
women believers in Caire and these resadings may well have
been modelled on the formal gatherings of the Ismi&*ilis men-
tioned in tho first chapter of this introduction., As for the
neetings of the Druze 'Uggsl in the Khalwidt or Majilis on a
Thursdsy evening now, they bear a closer resenblance to these
Ismd 111 gotherings than to any other known Islamic communsl
meeting.

Then, just as the JA'%1 submitted his sermon to the
Imam for his official approval and acceptance, so oo did
Hamza clain to submit his writings to al-Hakim before pube-
lishing them. In Epistle VI, for example, he says; "This
letter was submitted to the Divine Fresence in the month of

Safar."’

In Epistle XIV he answers an express accusation that
he has not done this: "I come now to the second article of
your letter . . . namely, the c¢lainm of those who say that I
have invented this doctrine myself or that I bave compiled
this knowledge by myself and by my own ability; that Our Lord

knows nothing of it nor does he approve it . . . He says: 11
- . | . —

Vol 11, p.50,
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have semm it,!' while really my understanding is greater than

;H:ts-."1

All this Hamza absolutely Jdenies,

Of references to the majAlis as gatherings of the
IsmA*ilis rather than In the sense of the sermons preached
at such gatherings there are only a fav. Among these, however,
are some interesting references to a suppression of the
majalis by al-Hikim apart from the suppression of 400~401
mentiomed by al-Musabbihil. The first mention is in the first
plece in the canon of scriptures, the S1jill found on the

door of the mosque after the

shayba of al-Hkim: "Among the

signs of the Imam's anger are his closing of the Jdoor of ths

Da‘wa, his suppressing the Majdliz Hilmotihi and the throwing

out from his palaces the offices of his officers and servents
.. "% The suppressing of the Maiilis is clso referred to
again in Ipistle XVIII where Hamza @p@ﬁksg of the Mﬁi&lis
being suppressed after the appointment of Ahmad b. ale-‘Awwim
(in 475) and before the beginning of the Druze era {(dn 408},

But the majority of referem os to the maidlis are
to the collecticns of sermons and these often include guotations
from Majllie which are no longer extant. These fragments are
thus the earliest example of what was {9 bz the most important

vehicle for the exposition of Ismd'ili doctrine.

o
< Vol.II, p.o.
3

Vol.II, p.=10.,
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For the Druze writers, the Maiilis were certainly

i

eed

of comparable rask to the Qur’an and the Bible; an attitude
which was alsc held by later Druze scholars as is seen in a
glogs found in at least two manuscripts of an epistle by
al—Tamﬁ&i.? The text is: "The doctrine of the wisdom has
its premises, divigions, exact truths and & result." The
gloss is: 'Y"The premises are the Four Books [i.e. the Pentae-
teuch, Fgalms, Gospels and Qur'&n); the divisions are the
Majalis; the truths and the result are the decrees of al-Hakim."
it as with the Qur’dn and the Bible, the attitude
of the Druze writers to the Majilis is ambivalent. On the
ong hansd, they are the religious texts of a patently false
religicn and as such are often confuted. On the other hoad,
in form and style they are the prototype £or the Druze
epistles and, cither directly or by ta’wil, they are used
either to prove or confirm some Druze belief or, rather cux-
iously, to show the falsity of somg facet of Ismi'ill bellef.
In the epistle refuting the doctrines of the
Nugavris, Hamza speaks throughout from a viewpoint that is
almost that of an orthodox Tsm& ' ili. Here he particularly
attacks the misrepresentations of z quotation from the
majalis. "He [al-Nugayril] has lied, may God curse him, and

he has stolen the first part [of what he said], viz: the must

' Mss. W ane Y. Vol.II, p.3ts.

not prevent his brother from taking his money or honour,! from
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the Majalis al-Hikma and thereby concealed his unbelief and
hig 1ying."1 Addressing the women of the community in the
same epistle, Hamza tells them if they study the false relig-
ions, the truth will become clear to them., "VYou will refrain

from desires and calamities and you will meditate on the

.....

In Epistle VI, however, Homza wmostly quotes the
majalis onily in order to disprove them. In this epistle he
gives the z3hir and bAtin of each of the pillars of Islam
and then adds a third and "true" interpretation of his own,
discaxding both the previous ones.
that the Prayver is the customary cath {‘ahgd) and it is named
§aldt because it is the link ($ila) between the Ubedient and
the Imam i.e. ‘Alf b, Abf Talib.> They prove this by this
quotation: ‘Prayver keeps [men] safe from sin and corime and
whoever takes the oath to ‘Alf b, Abf TZlib has rencunced any
love for AbT Baky and ‘Umar.' But we have seen many men take
the cath to ‘All b. AbIl T&lib and still show love for Abl
Bakr and ‘Unmar and who have passed into the party of Mu'Swiya
and forsaken ‘Al b. AbX Talib. They say that today the oath

i8 the Prayer because it is the link between them and Our Lord

Vol.II, p.174.
Vol.IXI, P.175.
Cf, AL-RAQI al-Nu'mdn, Ta'wll al-Da‘d’im, pp.250ff,

ww-&;




136

and the¢ sin and crime are AbTi Bakr and ‘Umar. In the present
period, a number of men have taken the oath to Our Lord, a
body so great that they cannot be counted except by he to whom
they have taken their cath. But they have not given up thelr
love Tfor ALD Bakr and ‘Umar nor falled to disobey Cur Lord and
to contravene His orders. It is obwiously contrary to what

we have hesrd in the Majalis and we have seen that Our Lord

* o - X 1
has abrogated the inner sense (bitin) of what we hive heard.”

" )
PR
L2,

Sior further examples of the abrogation of the

nues:s  YYou have heard

%
o
E.«h

imner sense of the FPrayer, Homza oo

in the Majlis that the Right and the Left are the Z&hir and

the Ratin Dut Cur Lord has macde them tho same. We know that

- > ~ e ~ & - 7 % 2
He has ~bolished the Biiin and He has abolished the Zihix,"

"¥ou have heard in the Majaldis 2l-Hikma al-BStdnivya
that the Zakdt consists in the recognition of ‘Al b, Abl
Talib and the Imams of his line and the renunciation of his
enemics, Abh Bakry and ‘Umar and ‘Uthm&n., Our Lord, however,
has forbidden emmity against any of thosce who are opposed to
*AlLl (the Naw8gib). There has beon a public announcement that
nobody shall curse Abl Bakr and ‘Umar. It has been read in
the Majlis that the Right and the Leoft are the Natig and the

Asis. Then there also followed in the
L TR

3

Hajlis that the two

ways, the Right and the Left, are false and that the middle
3 , e ,
P

Vol.IX, .40,
Vol.II, p.41,
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way is the easy way and the destination of the journcy is the
middle way, which frees you from the two others., So it has
become clear to us that Our Lord has abollshed the inner sonsc

of the Zakit, which refers to ‘4Al3 b, AbL Talib, as He has

|

abolished its outer sense; that the Zakit is quite different
from what is roferred to in the gaislils and that, in fact,
it is the Delicf in the Unity of Our Lord and the purification
{tazkiva) of vour hearts.'

"There were rond in tho Mojalis some descript! ons
of ‘AL b, AbI Talib which the hearis of his opponmmts did

not accept, There were many of those who had become initiited

Lox perhaps: pledged themselves to 'A11] who were still

=k

hypocrites who went our from the Mallis and reporied all that

$on

Nrar

they had heard to the Nawasib, the Iminmls, the Zaydis, the
Qat'is and other opponents [of Ismi*ilism]. And we can seo
that Zur Lord has abolished what was in the ailis and what
the Shaykhs described about the inner & mse of the Fast
(Sawm} i,e. Silence, and we can sco tihot Our Lord has delivered
men from the Fast in both its outward and inner meanings. In

reality, the Fagst is something othor than the tiro sorts of

Fagt lnown from the two Shari‘as and means, in fact, the keeping

”s,

of your hearts safe in the belief in the Unity of Jur Lord.!

e have heard in the Maﬁggis that the Left is the

Vol » i1 2 iﬁp o AZwd 3,

2 Vol.IX, pp.44-45,
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Natig and the Right the Asi3s. It has also been recited in
the Majaiis: 'Do not turn towards the Qibla,' i.e. the Imam,
‘to urinate or excrete,' i.e. the doctrine of the Zahix and
the Batin., Our Lord has abolished what we have heard in the
Maijilis and we know that the Pilgrimage (Haid) signifies
something other than the outward and inner meanings in which
they beliave."‘

"As for what has been read in the Majlis and what
the Shaykhs have written in their books, that the Jih&d in
its inner sense means war on the enemies of ‘Al% . . . Our
Loxd has forbidden enmity to them or argument with them, We
know that he has abolished the inner and the cutward gsense of
the Jibdd. The true JihAd is secking and striving (Jahd) in
the faith of the Unity of Our Lord and in knowledge of himj
not associating any of his ministers with him and renouncing
the world of non-being (‘adam),"”

"Following what appears in the Majlis and the books
of the Shaykhs, the inner meaning of the WilBiya and the know-
ledge of ite real sense 1ieg in the showing of love for ‘Alf
b, Abl Talib and in renunciation of his enemies . . . But
Our Lord has abolished this precept by having this ordinance
publicly read: Do not bow down to the Sun or the Moon,! i.e.

the Nitig and the Asfis. ‘'Bow down to God who created them,?

e

D =

Vol.lX, p.47.
Vol.XI, p.48.
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i.e. the Great Hujja who is the Maghi’a. 1'If you truly
worship him,* i.e. the Great Imam and worship here means
obedience. We see, therefore, that Our Lord hag abolished
the inner meaning of the Willya, which refers to ‘*aAl% b. Ab%
T&lib as he has abolished the outer memning."‘
In Bpistles XIIXI, XVI and in some of the quotations

are uged themselveg to show

the truth of Tawhld and the falgity of Sunn} and Ism&'1l%
Isldm,

Using the same metaphor of the three roads, of which
the middle one represents Tawhid, Homza quotes from a majlis:
"The Right and the Left are misleading and the path of sal-
vation is the middle road."g

The passage from the sixteenth epistle is the subject
of comsiderable ta’wil by Hamzas '"You have heard in the
Majalis al-Hikma that when the (8'im bil-Haqq appears, he will

break the cross and kill the pig and turn the swords into

scythes,g

He will use the housges as dwellings. He will send
down rain from the sky. The earth will bring forth plants.
The earth will be filled with Justice and equity, Jjust as in

the past it was filled with injustice and iniquity."4

Vol,1I, p.49.
Vol,XXI, p.153,

Cf. al-DAdI al-Nu'man, Al-RisSla al-Mudhhiba in Madelung,
ag Imamat in der Fruhen Ismailitishen Lehre, p.89,

Vol.II, p.188,

*“E W N -
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Hamza then shows how he has fulfilled all thoese

prophecies. The Cross is the Natig, whose law he has destroyed;

the Pig is the Didd, whom he has subdued, the Swoxds are the
inspiration of al-iakim by which Hamza has been ingpired,
together with His power, to cut down the hypocrites and the

rebels. The houses are the $3big, Iali, Natlq, AsBs, in whom

men believe resides the Ma‘nawivyse [here perhaps means the

Truth], but whom Hamza has shown are all servants of al«Hikim.
The rain is the true knmwledge by which al~Hikim has strength-
ened him, The fertility of the earth is the listening of the
Obedient to al-Hikim, In the next sentence the earth is the
da‘i and the justice and equity are "the Tawhid of Our Lord
and the worship of him openly." 7The injustice and the iniquity

are the two gharl‘as.famza continues: "You have heard what

has been read to you in the Majilis al-Hikma concerning the

testing of men by the Imam, of his being hidden and of his
nigration from place to place secretly but the migration is
not one of changing (ﬁa;,ix)‘ nor disappearance (ghayba). The

Imam is the servant and :l-ve of Our Lord, Hamza b, ‘All b,
2
"

Atmad, the leader of the Obedient . .
"Wou have heard in the Majlis that men study without

relation to God and acquire knowledge without applying it to

good works, They wear the skins of sheep but their hearts are

T
2

Perhaps means reincarpation,
Vol,II, p.189,
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those of wolves. Thelr tomues are sweeter than honey but
their deeds are more bitter than aloes,. Are you deceived in
ne or do you show your pride against me? I have sworn I will
lead you into temptation {fitna), which will leave even the
mild among you confuged." !

Hamga explaing the mild one iz the d8'3 (a gloss
in W says al-Daragl), the sheep's clothing the gihir beliefs
of the Mu'mintn. The hoeortes of the wolves are the Imamsg of

deception., The tongues are the hujijas. Thelr deeds being

more bitter than aloes signifies that the Lord should put

far from his Rabma the Didd al-Ruhini,

The next passages, from Zpistle XVIIX, were seen as
prophecies of the appearance of Tawhid and the ending of the

false gharl‘as, "Have you not heard, you women that believe

in Tawhid, that the reader of the Majlis said that what you

hear is the Batin but the books you have like the Da'Z'im, the

Mukhtagar al-Athix and the IgtisSr are the Z8hir . . . He

meant by the Zihir

and by the Bitin the Asds. He
said to you: 'There will come 2 time after that in which
your Bitin

Batin which will be the Batin of the BAiin; and the Z&hir

will become Zahir; and it will be replaced by a

which you have will diaappear'iﬂg
"Let us go back to what is toid us in the Majlis

1 Vol,.II, p.190.

Vol.II, p.211,
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that it is not possible to obey anyvone nor accept his words.
You wamen that believe in Tawhid know that the reader of the
Majlis spoke in warning about what would return after him and
to announce what would come after that when he said:s fThere
will rise up on this puipit of mine one of the goats of the
Barll Umayya and after him an astute person who will devour
the property of orphans and who will separate himself from
the religion of the Mexciful., A third will then appear, a
man without religion who will not belong to the Da‘wa and whe
will be lacking in knowledge. Then after an interval of
trouble and confusion the truth will appear as a foreigner
and & foreigner will undertake it defence.?! We have con-
gidered his words: 'One of the gosts of the BapQ Umayya'! and
we realise it is ‘Abd al-‘Aziz b. Muhammad., We have cone-
sidered his words: ‘*An astute person who will devour the
property of the oyphans and who will separate himself from
the religion of the Merciful,' and we realise that it is
Maiik b. 5a'1d. Then we have considered his words: 'A third
will appear, a man withc. .t religion who will not belong to the
Da‘wa and who will be lacking in knowledge,' and we realise
that it is Abmad b. al-‘Awwdm., Our Lord imposed on him the
condition that he should not talk of the religion nor have
any knowledge of it and we have found that he was indeed
lacking in any knowledge of it. The Majalis were stopped and

confusion arose. The people turned back and invented lies
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until the contract reached fis term, the promise was made
good and there appeared what wasg hidden. Then the people
who accepted the Unity of Our Loxd made profession of this
through the minister He had chosen and rendered worthy Lfor
that, He has manifested Himself and hidden Himself , , ."1
Hamza sees this last passage as a cleaxr prophecy of
the appointments of the lagt three Chief Jadls, of the sup-
presgion of the Majalis, ~f his own appearance and of the
manifestation of al«HBkim's divinity. ‘Abd al-‘Azlz b.
Muhammad b. al-Nu'm@n b. Hayyin was born in 355 A.H. and be-
cams Q8dY in 294. He appointed MAalik b. Sa‘id and Abmad b.RbY
al-‘Awwdm as his deputies., In the nmosgue, we are told, he
would read the book of his grandfather, the Q8JL al-Nu‘'min,

Al-Hakim put him in charge of the Dir al-‘Ilm which he had

built. It is the Majilis of this ‘Abd al-‘*Aziz that are nmen-
tioned in some of BahB’ al-Din's epistles. He was dismissed
from the QBJdIship in 398, arrested though later released in
3¢9 and finally killed in 101 after an abortive flight from
Caire, He wag an expert in figh, notably in the works of his
family and especlally his grandfather,
ME1lik b. Sa'id b. Malik al-Firaqil, who succeeded

him in 308 was himself temporarily out of office from 368 to
309 but was reinstated and continued in office until al-Hikim

ordered his death in 405,

1

Vol.II, p.210.
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The last of the group, Amad b. Mubammad b. Abl
al-‘Awwarm, was Q81 from 405 to 418, Hamza's description of
hinm is indeed based on fact for he was not an Ismi'1ill but a
Surmi of the Hanbalil madhbhab and, consequently, unlike many
of his predecessors he ¢id not combine the posts of chief
Q8d% with chief D83'31, 2 post taken in his time by Khatkim.’
In Hemzats theology, al-‘Awwim is also the fifth of the pudhd
of evil in the time of al-Hekim.

Two passages conplete those in which Hamza uses the

Maj&lis to prove the falgity of the old religilons and the

truth ©f the new, The first is his interpretation of certain
instructiors about the performance of the §al&t: "Did not

the Majlis say that the man engaged in prayer may not turn to
his right nor left nor raisge his head noy turn round, He must
only look at the place where he prostrates himself, Know that
Frayer ls the link with the Lord and turning to his right

refers to the

hadd of the Agds and turning to his left is a
reference to the hadd of the NEtig. Raising his head refers
to the reflm of nonwexigion-e and turning round refers to

”y

retreat . . "¢

For information on the 8dis see Ibn Hajar al-‘Asgalini,
Raf* al-Isr ‘an Quddt al-Misx (Cairo, 1058), Vol.I, pp.t01-10¢
and Vol.II, pp.350-365, and appendix to al-Kindi, The Governors
and Judges of Eqgypt, ed. Guest (London, 1912), pp.580=000,
C10«012, Cf. also A.A.A, Fyzee, "Oadi an-Nu'man,"J.R.A4.5.,
19034, pp.1-32 and R. Gottheil, "4 Distinguished Family of
Fatimide Cadis {(al-Nu*min) in the Tenth Century," J.A.0.8.,
XXViI, 2, 1907, pp.2t7-296,

2 Vol.II, p.212.
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"Does not the Majlis talk of these proofs? In the
first of these the believer says: This is my ruin?' and he
escapes it. Then a second trial comes and he says: "Phis is
inevitably my ruin.t! Then comes the third and it lasts 2
little while. This believer who fears the proofs is one of

those who are called Mu’minGin but only metaphorically, not in
1

reality. The true believer is the Muwahhid."
Other quotations from the [injSlis by Hamza are
proverbial, illustrative or exhortatory. The first is very
common in Ismi'111 literature and is normally said to be from
a hadfth of ‘Al% b, Abf Talib,” although Hamza attributes it
to Mu@ammaﬁ:g "Have you not heard in your Maiilis that
polytheism is more hidden than the crawling of the black ant
on black material on a dark night.”4
Speaking of the power of Iblis, Hamza talks of AbT
Yazid who "is Iblis, whoe put his spirit in the place of his
Creator and quarreled with Him. He is the elephant about whom
e menali;
the Majlis says that he was changed becruse he imitated the

‘Ayn al-Zam3n and the ‘Ayn al-Zamdn is the Sa&big and so Iblis

put his spirit in the place of the Sibiq and quarreled with

him and we know that he meant by that ALG Yaziﬁ."s

Vol.II, p.214.

Cf. Al-(8¢1 al-Nu'min, Ta'wil al-Da‘&’'im, p.89.
Vol.II, p.1&1,

Vol.II, pp. [181]), 208,

Vol.I1I, p.36.

U ok W N -
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In a passage from Eplstle XVIII, Hamza shows it is
not enough only to recoghise the Unity of God. A believer
rmust alsoe have knowledge of the ministers: "Have you not

heard in your Majslis--the Majfilis al-tikpa--the gstory of the

candle? In 1ts perfect state it represents the religion of
Tawhid but when its parts are divided it ceases to be a candle.
The wax can only be called wax, the wick can only be called

wick, the flame only flame and the candlestick only a candle-
stick and it no longer hos the name oF candlwz. But when its

parts are re-united . . . then it can be called & complete

candle. 5So, wonen who believe in Tawhid, understand why I

have tuld you this parable., It is so you can realise you can
only have knowledge of Tawhid by having knowledge of all the
ministers of the religion. Does your Majlis not say that the
fur’an is a living being? When its chapters, divisions into
ten and five parts and its verses are united it is called the
complete Qur'an., But when its chapters and verses are split
up it camnot be called a complete ux'in. In its complete
state it shows the Imam . is the servant of Our Loz and he
is called the Word of Goé."1
Two sdmonitory plieces end Lamzats quotations: "The

Majlis says: 'Do not take thought for yvesterday nor lock fore

ward to tomorrow,. Your duty rests on you today and it is abont

pre—

Vol.IX, p.209.
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today that you will be asked.? nl

"Have you not heard in your Majdlis that he who
endures the Jjudgement of God will be overtaken by His judge-
ment and be rewarded while he who is urnhappy about the Jjudge-
ment of God will s8till be overtaken by the judgement of God
and will then be found to have sinned. If a man cannot avoild
God's judgement coming upon him whether he be content with it
or resents it, it is necessaxy that I2 bear it patiently and
he is then prailseworthy for his aﬁtitud@.”z

Al-Tamimi's sole quotation from the Mz j8lis is very
brief: YAs the Majlis said: ‘'Know that God created every-
thing as one of a pair while He is alone, unigue, without
anything like him'."g

The writings of Bah3' a1-DMn are mostly free of
references to the Majdlis but there are three major exceptions

to thi Epistle XLII written in 422 A.H., Epistle LXXII,

&
o

which is undated, and Ipistle LX¥XVY written in 420 A H., These
epistles not only contaln numerocus and sometimes quite lengthy
quotations but their exact provenance is aiso frequently given;
the Majalis of the two chief QAdis (and DA‘is) mentioned above,
‘Abd al-‘Aziz b. Muhammad b. al-Nu'min and MELik b, sa‘id b.

Ma&lik al-Firaql. As with the later MoiBllis al-Mu'ayyadiyya,

the collect&on are gx@uped in hundreds (mi’as). rh@ passagoﬁ

LI oo it . o P okl R PP U N

Vol, II, p.212.
Vol.IX, p.213.
Vol.lI, p.3056.

W N -
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quoted below are only a sglection of the more interesting ones
from these epistles.

In Epistle XLII, Bahi’ al-Din pleads with the
believers tc make an open profession of their belief: "Do not
be among those whom God has designated by those words which
are in the 244th Majlis of those which MAlik b. Sa‘'id has
read, namely: fListen now to what was read to you describing
hypoecrisy and the hypocrites and how he has blamed decedt and
the imposters and he has called the mon who are capable of
reflection to listen to his advice. As God, the truest of
those who speak,has sald thyrough the Imam in the Qur’#n:
"These are the people whe lie in wait for you and if you have
a victory from God they say to you: "Were we not with you?p!?
and 1f ths infidels have some 1uck they say to them: *Were
we not stronger than you and Jdid we not protect you from the
believers?' Dut Cod will judge between you on “he Doy of the
last Judgement and He will not give the infidels the advantage
over tho believers. The hypoecrites try to deceive God but
He decelvas tha., When iy xise to the Prayer, they stand up
indolently only so that men should sce them and scarcely

remembering God at all.“’

This is 2 porvirait of yvou, O Jews
of this Community (Umma). If those of intelligence among vou
retorn and do dustice to themselves, they will recognise that

this is indeed your state.t

™

mr’m’ *2’1‘:?/‘1 ~$ 42,
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fnd in this Majlis there is another plece which
accurately describes your desertion: 'Do not be among thoge
just described who lie in wait for the believers, who <o not

leave the Dar alaﬁijxa‘ for the Dir al-ImAn“ ard the Da’ Datwa,

before the triumph of the Truth and the Wisdom with the backing
of the believers in the faith, Wor do they wailt for the
knowledge from the ministers of explanation and proof, For
if the believers appear "n? are victorious and they are safe
from fear and they multiply in numbers and they announce the
Wisdom and condquer thelr enemies through the BAtin of the
Raluna, then theose men Join them, o derive benefit from them,
and seck to establigh a link with them to wait for them to
give information. But if the believers wore affected by in-
difference and if division and heresy appeared among them,
then these men would join their opponents, giving up the guest
to find the true ministers. Thoy would renovnce the true
religion and violate their faith and the ocaths thev had
tak@n'.”g

In Zpistle LXXII there are three quotations of which

two have exact references to the Maidlis of ‘Abd al-‘Aziz,

One is from the 17th Majlis oFf the seccon” Mi'a, one from the

20th.*

T pe Sacy equates this with the Tanzll.

? De Sacy equates this with the Ta'wil. See Exposd, Vol.IT,
p.650n.

3 Bodlelan Library, M8, Or.454, Fol,.22Rev.-23Rev.

4

Bodleian Library, MS. Arab e90 fol.22-23,
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The xeferences in EBpistle LXVI are more numerous
though mostly short but they too are often from the works of
*‘Abd al-‘Aziz. The first is a prophecy of the appearance of
Hamzea:

"You have forgotten the words of the Mailis, namely
that when the {8'im appears, he will appear with the Unity

; . 1 " , ,
(bil-wahdanivyva).” This presumably refers to Hamza's declar-

ation that he rroclaims the true relicion of Tawhid,
L L )

“"The word of tho 38th Majlis: His first duty is

e st

knowledge of the absolute unigqueness and unity of God and
denial of anthropomorphism . . . and mowledge of that in
which the Creatoy of the Zarth and Heavens is unique."z

"The chapters of the Maiilis and the contents of the
Da‘wa have given proof to the world and shown that the JA'im
ig the once who will appear with.gggggg.”g

"The Marlis bhas confirmed that the Day of [itx podints

to the 33hib al-Kaghf."

"You are sure that the Majlis acts as a proof to the
world through its wisdom. 7Tt polnts to the manifestation of

Tawhid and it teaches the world ebout the appearance of the
5

Q&'im, the Imim al-Zamdn."
—— —

Ibid., f0l.63 ver.
Irid., fol.63 rev.
Ibid., fol.o4.
Ibid., £51.07.
Ibid., fol.73,

B & W oW



"This chapter is ‘zom the tenth Madlis of the
Bay&n [presumably another collection of Majalis]. The Call
to Prayexr is twofold as an illustration that whenever onec of
the Imams died, successors came aftsr him. DBui after the
a'im, there will arise no other."%

fmong the other majAlis mentioned in this epistle

majAlis
are two which are specifically assioned to ‘abd al-‘Aziz;
the 10th and 25th of the 2econd mi’s, and four which are pre-
sumably his though only the numbors are given; the Z6th, 103xd,
156th, ond 1??$t.2 Almost all azre ugad ag prophecies oY cone
firmations of the coming of Hamzo and the manifestation of
Tawhid.

Later Druze writers use roforences to the Mpiilis
far more rarely, probably because tholr audicnce were no longer
ex~-YsmiA'1lls 1living in Cairo but the new comverts in Syria and
beyond, who would not have read or heard the MajAlis, Iven so,
one or two Jdo ocour. In a commentary of the Mithiq, the £ifth
piece of the Tanon, written sometime in the first half century
of the Druze era, for example, the writeor tells how the

“Mailis al-Karim has said that there should be no enmity between

relatives an? here atives! roefor t the Ffollow moembeors of

<2
the religion."”

E‘ bidq, f’:’}.. i 7@,7‘:;,3@,5:}1 »
Bodleian MS, Marsh 563, fol,143,

)
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These passages from the early Isma‘1l1 paijslis
are certainly very fragmentary but there is enough to show
that both contents, in particular the Ta'wil of Quranic

passages, and style were very similar to those later maiilis

written by da‘'is in the reign of al-Mugtangir which are still

extant.

Other IsmA'111 VWritings Mentioned in the Drugze Scriptures

Apart from references to the Majilis, the Druze
writers also occasionally refer to other Ism&‘111 writings.

A few of these references are to specific books; all of the

1

Qad1 al-Nu'min: the Da‘8’im al-Islim, the Mukhtasar al-Athar,

3

and &1*1qti§&r;2 while in Epistle LXXVI~ Baha’ al-Din quotes

a passage from what he calls the Ta'wil al-Hikma which is so

similar to a passage in the Ta'wll al-Da‘B’im that it scems
probable that it is to this book that he is referring. "It

is said in the Ta'wil of the Hilma," says Bahid’ al-Din, “"that
in the seventh of the Imams there will appear strength and
inspiration namely in Our Lord al-Mu‘izz. In the third after
him-~nanely the second after the second after him--will be the
childbirth, The Perfection of childbirth after the seventh

of the two sevens after which there shall be no seven is the

successor of his successor, the Q&’im, the Sahib al-Kashf.

Bodlelan M5 Arab %0 fol.61,68: Vol.II, p.211,

i1bid.

T
2
3 Bodleian M5, Arab 00 fol.62.



People of Justice, does he not tell you that Our Loxrd
al-Mu‘izz is the seventh of the sevens.”

This is used by the Druze as a prophecy of the
coming of al-Hikim but for the Ismi‘1lis it is of course a
prophecy of the coming of the Q&’im. "It is also said,
"gays the Dad1 al-Nu'mSn, "that the third Imam beginning
from the seventh, the successor of the successor who follows
after him is the seal,"’

Then there are several references to different
hadiths. The position of the ‘Aql 1s proclaimed in a Radith
of obwvious Nec-Flatonice m:igin3 normeally attributed to
Muhammad but here attributed to al-HZkim instead and dis-
cussed by Goldgiher in hisg article on Neo-Platonic elements

3 Then there 1s the description of §§i£kf

in Ha-ith.
mentioned aﬁavegﬁ which is usually attributed to *11% but
here to Mubammad.

Finally there is the hadiih of Salwmfn found in all
Shi'l sources, Zaydl, Imind and Ism3*ili, and according to

Massignon in hisg article on Salmin, where he discussed the

tradition in detail, dating back at least to the second

v Cf. Madelung, '"Das Imamat" p.&5.
2 Yol.1I, pp.140-141.
3

Goldziher "Neoplatonische und gnostigche Elemente in Hadit®
Zeitschrift fur Assyriologie XXII, 190%, p.31%,

% vo1i.11, pp.181,208.
5

See above p.145,
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cantury.i Supposedly said by Salmin at the time of the
election of AblL Bakr (or possibly ‘Uthmaﬁ) to the Caliphate,
its ambiguous wording "You have done it and you have not done
it" has led to various interpretations of which the most
plaugible is the Zaydi one "You were right to elect a leader
but wrong to separate yourselves from the family of your
ProPhetf

But most of the exact quotations from Ismi‘ill
works, apart froam the vast mass of unattributed or slightly

adapted quotations, are attribut<d to al-Shuyikh

al-Mutagaddimtn, the former shaykhs,

These are the writers of books other than the
majilis which are always quoted separately, and fall into two
distinct groupe; the jurists like the QEdl al-Nu'min and the
philosophers like AblG Hatim al-R3z1 and AbD Ya'qb al-3ijistani.

In the first group are a series of guotations in
Epistle VI where the Majilis and the Shaykhs are quoted to-
gether as both explaining some Isma'i1li dogma which al-Hikim
had abrogated:

"As for the Batin of the Fast, the Shaykhs have
said that the Fast is silence. n3

1 L. Massignam, Sa lmin ?ak (Paris, 1@34,, PP.19=-21 and in
Opexa Minora (Beirut, 1563}, Vol.I, pp.455=-457,

2 Al-Magdisi, Kitib al-~Bad' waleTa’rikh, ed. and trans. by
C.Huart (Paris, 1899-1010), Vol.V, Text p.193, Trans. p.201,

Vol.1I, p.44.
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"There has become clear to us the abrogation of what
was in the Majlis and what the Shaykhs described concerning
the Bitin of the Fast and its silence. But Our Lord has re-
leaged men in the ZBhir of the Fast and he has released them
in its gﬁigg."*

"The Shaykhs have gaid in the B&tin that the Sacred

3

Area of Mecca is the Da‘wa."”

"Ag for what one reads in the Majlis and what the
$haykhs write in their books, namely that the Jih3d in its
inner sense means war on the enemies of ‘Ali, Our Lord has
forbicden enmity with th@m.”g

"Following what is writien in the Majlis and the
books of the Shaykhs, the inner meaning of the WilBya and the
knowledge of its real gsense lies in the showing of love for
‘All b, AbY T81ib and in renunciation of his enemies . . ,
But Our Lord has abolished this pminciple."4

Perhaps also from these juristic writings comes the
idea that "the AsS&s is the wife of the NAtlq and his likeness
and his partner in the world of the gggég,"g Eut with this
possible exception all the other references to the Shuytkh are
to the philosophers.

Vol.XII, p.45,.
Vol.1I, p.47.
Vol.II, p.48.
Vol.IX, p.49,
Vol.l1I, p.180.

VoA W N -
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In all these references the philosophers are
quoted only to show their lack of knowledge about the hudid.
Hamza's first criticism is of their belief in two separate
hierarchies, spiritual and physical, ingtead of a single
hierarchy present on earth, & belief which is found even in
the primitive theology of al-Murshid: "It is shown that to
everything that is created in the heavenly plane there is a

counterpart corresponding it in the earthly,"’

and is central
to Ismd'ilism.

In Epistle VII, Hamza reminds his followers that
"all the ministers whom the former Shaykhe put in ranks in
thelir books and said that they are spiritual or physical were
in fact the people of ZZhixy and Batin. They spoke of heavenly
and earthly and by heavenly they meant those high in kmowledge
and by earthly those who have not reached the ilimit of per-
fection in the knowledge of the truth, They are all present
at this time in which we live serving under the rule of Oux
Loyd, acknowledging Hig divinity and worshipping His pawax.“g

Hamza continues the same thame in Epistle XVII:
"The former shaykhs bave said that the S3big, the IT311, the
Jadd, the Path and the Khey&l are spiritual beings on an ex~
alted plane whom nobody can beholdy; whereby they hoped to

deceive the fadthful , , , Have yvou not considered theiy

ooy

Alwmur$hiﬁ, pal'a.ﬁ 1m€' ‘o
Vol.II, p.56.
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assertion that every minister on the heavenly, spiritual
plane has a counterpart who corresponds to him on the bodily,
earthly plane? Thus the N&tiq corresponds to the S&big; the
the AsZs to the T211, the Imam to the Jadd, the Hujija to the
Fath and the DA'1 to the Khayal . . . The former shaykhs

have assimilated the N&tig to the S38biq and have placed him

above all the minigsters out of fear for other men and out of

love for the vain things of this world. The greatest and most
elevated of all ranks is the Imam. It is he who is really the
Sah

ig whom the Creator crested before all the ministers. He

is the ‘'Aql whom the people say Guod created before all else.
God saild to him: "Advance"” and he advanced., He said to him:
"Go backwards' and he went backwards., He said: "I swear I
have not created nor shall I create anything better than you.!
It is he who is the Imam of whom it is said God has counted

all things in him., The true things are the micisters . . . He
whe has been estaiblished by the Imsm is the T21% for he follows
him in knowledge. He is also called the Asis because he is the
foundation of the Obedient ., . . The Imam is also named the
$8big because he came first before all others to the knowledge
of Our Loxd, In the true sense he is named the Natig for he
anpounced the truth in all ages and called men to acknowledge

the unity of Our chur’f-l..""1

P
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Hamza goes on to explain how the names used by the
IsmA*ilis for their two hierarchies are all appropriate for
the single true hierarchy: the BB 'L (here meaning the thirxd
minister) can be called the Jadd; the Ma'dhtn, the Fath;

and the Muhdsir, the Khaydl. '"The Shuyikh have sald that the
S8biqg, Tali, Jadd, Fath and Khay&l are spiritual beings on

the exalted plane whom men crnnot perceive., In one sense

they are right since these five are the spirits of the Obedient
and are hidden from the eyes of the Ignorant but they have not
explained to man how they take or human f@xm."1

Hoamza's second criticism of the ghuylkh is that they

attribute a transcendental nature to the SAbig, thus confusing

him with God: "The former shavkhs were confused about the

nmattexr of the S8&big and its opposite and the I&11 and its

opposite., Some of them have said that the $8big is the limit
and the utmost degree and worship is due to him alcvne and no
other in eovery time and age., But this is the essence of
unbelief, Some of them have said that the S3big is the light
of the Creator but the light cannot be comprehended. This,
too, is the essence of polytheism that the Crestor cannot be
comprehended and that His servant cannot be compzehended for
where then is the difference between worshipper and worshipped?

_ 2
This is impossible and the essence of polytheism and erroxr,'”

Vol, Ik, p.200.
Vol.IX, p.13&,

)



Writing to a did'l who has misunderstood certain
peints of Hamza's teaching: "You have mentioned that the
Cause of Causes refers to the 83big in every time and age
and he is present in the worligd but you have attributed to
him the fables of the Shaykhs. You have sald that the Cause,
that is the 38big, canaot be ¢ompxeh@nd@d."1

The third ppint on which Hamza took issue with the

Shuytkh was one on which, in spite of ljamzals assertion to

3

£a

the econtrary, the philosophers were not themselves agreed:
Then thev all agree that the S&big dis the root of rest and
coldness while the T31% is the root of heat and movement.
They have glven the world of nothingness {ocadam) which cannot
be perceived to the S3big and the world of existence to the
Zali. But this contradicts their saving that the S&big is

to be worshipped; for how is that possible when they have
given the T811 the greatex Werld?"3

Jemza's iinal accusation against the Shuyikh is, as

mentioned in Chapter 3 of thisg in‘ﬁxaducﬁian,4 that they had
no mowledge of the first three ministers, Explaining a
passage irom the Qur’is, Hamza says: '"He meant by the male,

the ‘Agl, and the female is the Nefs while the Kalima is above

! Vel XX, p.15v,

2 See above p.107 and al-Kixminl, Kitsb al-Rivid, pp.101£f,
3 voi.r1, p.130.

4

Cf, above p.63.
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the S3big whom the Shaykhs had knowledge of . The Nafs is
above the Kalima and the ‘Aql is above all., He is their true
spirit. He is the S8bigq in precedence and a light in the
darkness. But the former thaykhs have called the fourth

minigter $oblg because he preceded the spiritual ghari‘as and

brought them to light., Then they sald that every Nafig had a
shari ‘e and he corregponded 7 1ha S53Zbiqg, l.e.the legalistic
ghari'a corresponded to the S8big of the lower order of

ministers. But the true J8big is the ‘Aql who preceded all

the other spirituel and bodily pﬁ@é@ﬂ@ﬁﬁﬁrﬁ,'Whﬁﬁﬁ creation
and light preceded evervihing. n
"411 the former Shaykhs know only the Kalima above
the B&8big and they say the S8biqg and the Kalims are the @%m@."g
"Rnow that all that you have mentioned comes from
the falbles of the former Shaykhs and from those things with
which they cheated the Obedient . . . You have gpoken ac-
cording to what you have seen in the books of the heretic
rhilogsophers znd polytheist logiclans., For they 4o not know
the Cause nor its Causer." They believe instead, says Homza

Y

g > <Y ~ .3
that Hay$l3, prime matter, is the cause of evervihing.

Apart from references to the Our'sSn, of which there are

many,L TO th& raspels of Wthh there axre only foupf and to a

1 Vol i, p. 1WA.

2 Yo1.II, p.153.

3 Vol.II, p.147.

4 From Suxag 1=-15,17,1025,27=245,51 ,434,36 db-4¢,4%,4c~J1 5453
61,65,00,71-72,74,76-77,7%,89,102 319A-106 108 2,114,

P

To 5t. Matthew, St. Mark and St. John.
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few Shi‘'i hadiths, these references to the Majilis and the

Shuytikh are the only direct referencoes in the works of Homza

and al-Toamiml to any writings beyond their own, yvet another

striking example of the almost total dependence of Hamga on

Tem&'ilism rather than on any other croed.
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Chapter Five

THE CANON OF THE SCRIFIURES

(Authorship, dating, formation of tho canon and the aluss@3}1

The writings which are peculizy to the Druze com-~
munity can be conveniently classified wnder seven headings;
first, the collection »f canonical scrintures which together
form the Druze "Dible"; secondly, the glosses explaining
wand expanding certain points in those scriptures and written
at 2 later date in the manuscripts of the canon; thirdly the
commentaries® on the scriptures written by later scholars, of
whom the most famous is 'Abd A113h &1~Tanﬁkhi;3 fourthly a

. . . 4%
group of non-canopnical writings

dating from the first cen-
turies of the Druze era mainly concerned with expanding the

philogophical idess outlined by Hamsza, al-Tamimi and Baha'

! For the best account of the formation of the Canon, its

dating and the authorship of the epistlies see H, Wehr: "iu
den Schriften Hamza's im Drusenkanon' Z.0.M,G., XCVI, 1242,
pp.187-207.

E.g. Bodleian Marsh 563; British Museum Add.Z22485 and Or,
68523 Paris Biblioth&que Mationale 1436-1440; ? Berlin 4302
(Mg 320-322 ?) Munich State Library 2228 and 232; Vienna,

R

;
Austirian State Library,1578.

3 E.g. Garret Collection in Princeton University Library 1610,
There will also be an article on al-Tanikhi in the New
Encyclopaedia of Islam,

Guys, heoggnie des Dxuzes, Seybold, Die Drusenschrift:
Kitab al-Nugnt wal-Dawd'ir., Cf. also Sprengling,”The Berlin
Druze Lexicon,'pp.402-407,

162
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al-Din, The fifth group are certain arocryphal writings
attributed to one or other of the ministers but in fact dating
from a slightly later period‘ and in at lesst two casesg COTL -
taining information which is actuslly opposed to the teachings
of Hamza. “hat 1s, however, common to 8li these writings
today is that they are all available only to the ‘ugqgal. The
rest of the Druze writings sre, with certain restrictions,
open to the juhhil as well. Thev include, on the one hand,
catechigms,g pxayers,4 and sermans;g on the other, wvarious
secular writings including many zv@ms,é

Of these, the canon of scriptures is, of course, the
mogt important group of writings., It consists of one hundred
and eleven pleces normally dlvidesd into five or six v@lum@s;?

the last two volumes sometimes being conmbined into a single

E.g. Viemna, Austrian State Library M5.1577. The Kit3b A1
Yonan, of. Fetermann, Reisen im Urient (Leipzig, 1:30), Vol.1,
P.377 and Wehr, “Zu den Schriften Hamza's", pp.201-206, Cf.
also Cambridge University Librarxy add.icoat--=

Paris, Bibliothéque Nationale 1420, OCf. De Sacy, Exposé
COCCXCV=-VT,

3 Bedlelan Arab ¢74; EBritish Muscuam Ox.11291, Parie Biblio-
théque National 1444-1447,7Berlin 4341 (Mo165), Munich 225,
Copenhagen uyal Library 74, Yale University Librarzy 1072,
Library of 5t. ¥Faul, Harissa, Lebanon 206,

*  Paris Bibliothéque National 1435 and 1430, Vatican 1337.

[ 5
° British Muscum Add 22457, Cambridge Vniversity Libraxy Or

195 and Or 465,

© British Museum Add 22486, ? Berlin 4351, Tubingen 120,
Vatican ¢14 and 1342, Leningrad fsiatic Museum 103,

7 The Druze themselves often speak of seven volumes but whether
the seventh volume veally exists is open to Question., In any
case it seems unlikely to be the Kitsb Al YOnin, but see Wehr,
p.201,
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1 the division of the

volume., With only a few exceptions,
epistles into volumes and the ordar of the epistles in those
volumes is constant in all manuscripts,

As for the authorship of the epistles there are few
difficulties concerning the later works. XXXVI to XL are
without any doubt by the second minister, al-Tamimi, while
XL1I to CXI are all by Bahd'’ al-Din, with the possible exception
of XLIV, which de Sacy in one place assi¢ns to Hamza; in
another to BahX® al-Din.2 His reasons for assigning it to
Hamza-~the style and the lack of honorifics following Hamzat's
name--do not, however, seem sufficient reason to think the
compiler of the canon has made a mistake.

The authorship of the first thirty five piecaes
presents more difficult problems., The first four pleces are
not specifically Druze but their connexion with al-H8kim has
led to thoir being ineluded. Fiece I is a Sijill written in
Dha’l-Gat da 411 immediately after the disappearance of al-Hikim,
Its writer calls himself the Lord of the Da‘wa of the Commander
of the Faithful and al-Hiakim's name is followed by the epithet
normally used by the Ism3a‘ilis for the Imam,something specifi-
cally forbidden by Hamza in a later epistle. Indeed the termin-

ology of the wholepiece is non-Druze and it is obviously

v

written for all Muslims and not just the

1 Such exceptions are sometimes because of wrong binding e.g.
(perhaps) Bodleian Arab e213; sometimes because certain
epistles important doctrinally are put together especially
Pieces V, VIII and XIII e.g. Bedleian Arab e87, Paris 1413 and
1414, and Vatican 1338.

2 De Sacy, Exposé, Veol.II, p.193 and Vol.I, p.57.

Muwahhidiin. All this

Rl V- P R g o A 8 R —— g, .
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has led Muhammad Kimil Husayn to suggest the writer was a
Fatimid scribe oxr perhaps even Hamid al-Din al-Kirmsni,'

But such a conclusion does not seem necessarily to follow,
Hamza was quite capable of varying his teaching according to
the group he was addressing., If he was indeed the author of
the refutation of the Nugayrils, for example, his attitude to

the Zahir and B&tin is in complete variance to what he preaches

elsewhere in his epistles. The title of Lord of the Da‘wa

of al-Hikim would, from Hamza's point of view, fit him as

well as al-Kirm3ni and it thus seems not at all improbable
that it was Hamza himself who wrote this document, writing it
in such a way as to appeal to the largest audience and causing
the least offence to the Cairene public's feelings. Certainly
the ability to write on quite different levels, in a way which
to the outsider appears contradictory, is typical of most

Isma ‘1l writers, not least the (8¢1 al-Nu'man who, according

to Ismi'1lS tradition, wrote not only the Da‘S’im ai-Isldm but
the Risila al-Mudhhibal! As for Hitti's suggestion that the

writer's command was not to investigate the disappearance of
al-Hakin may indicate that Hamza"had a hand in the congpiracy
that resulted in the murder of al-@&kim,”g it can be campletely
discounted. Amid all the other uncertainties that swrround

the early days of the Druze, Hamza's loyalty and faith in

.

1
2

Muhammad Kamil Husayn, I&'ifat al-Durliz, 1968, p.oo0,
Hitti, The Origins of the Druze People and Religion, p.62.
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al-fHakin stand out clear and sure. If he indeed plotted the
murder of al-Hikim then everything he preazched was a gigantic
hoax in which Hamza only fought for his own power; & possi-
bility which nobody who has read his writings can possibly
believe.

Fiece II is a S5ijill of al-f&kim dated DhG’1-0a‘da
400 and is no doubt included as being the only writing by
al-Hakim available to the compiler oi the canon. Similar
motives have also led to the inclugion of the next two pleces.
The account of the discussions between al-Hikim and the Jews
and Christians probably dates from the period of thelr nmost
serious persecutions, 403 or 404, and is presumably included
to show the wisdom of al-Hikim. While piece IV, a supposed
exchange of letters between the Qarmatian leader and al-Hikim
at the time of a threatened Qarmatian invasion of Egypt, is
apparentliy to show his power. This last piece, however, can
hardly be what it purports to be for no record of such an
invasion in the reign of al-Hakim exists. Perhaps the letters
date from the Qarmatian expedition in 263, in the reign of
al-Mu'izsz.

Pieces V to XXXV have traditionally been accepted as
the work of Hamza and certainly the compiler of the canon must
have considered them so to place them all togethex between the
works of al-Hakim and al-Tamimi., The certainty with which one

can assign them to Hamza, however, varies considerably from
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one to another.! Pleces IX, X, XVII, XIX, XX-XXIV, XXVI~XXVIIX
and XXXIV all name Hamza as author, The title of XXV shows

the work to be his. VI-VIII, XII-XIV, XVI, XVII1Z and XXXIII
are all probably his either becaus: of the doctrines he intro=
duces, by his use of the first person, by the definition of

his own pogition or by his mentioning another writing of his.
XXXV is presumably Hamea's last work, being placed by the
founder of the canon at the end of his writings and bearing

the same title as Bahi’ al-Din gave to his own final e¢pistle.
Piczce V, the Mithiq, is probably by him as leader of the com~
mnunity. The prayers XXIX-XXXI have little to suggest their
anthorship except the title of the firxgt, which would seam to
mean it is by Hamza. In most manuscripts only the style would
suggest Epistle XI is by Hamza but the Bodleian manuscript

Arab 213 actually has a ealophang naning Hameza as author,
which if the manuscript is not a forgery woeuld carry much
weight. Epistle XV, the refutation of the Nusayris, has little
to suqgest it ls by Hameza except its position in the canon.

If it is by him then its list of ﬁh@lggggg,g its attitude to

the Bitin and the Zhir and its favoursble references to the

! A more detailed discussion about their authorship ig found
in Wehr, "Zu den Schriften Hamza's", pp.191-200,

2 On stylistic grounds Mubamaad Ki&mil Husayn suggests Bpistle
XVIII is by al-Tamimi. See I&’ifat al-Durliz, 1968, p.93.

3 voir.11, p.113,
% Yol.1I, 1».173 and ¢f. above p 61 .
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Ta'wil and the Majalis al-Hikma suggest an early date, prob-

ably 408, and perhaps an audience which, while accepting the
divinity of al-Hakim, still considered themselves Isma‘ilis.’
Finally, XXXII is almcst certainly not by Homza for the writer
speaks of Hamza as "My Lorg",

A3 with their authorship, so with their dating
some of the early epilstles present special problems. With
the exception of pileces II, III and IV which date from 400,
perhaps 402 and perbaps 363 respectively, the rest of the
canonical writings date from the period 408 to 434. Lates,
when given, are usually given according to the Druze era in
which 408 corresponds to the Year 1 but in which 400 is ex-
cluded so that 410 is the Year 2. Although only a fraction
of the epistles are thus dated, from these dated epistles one
can hazard a reasonable guess at the date of the undated ones.
The writings of Bah3' al-Din stretch over the longest period
~=from 418 to 434; al-Tamimi only writing in the year 411
and perhaps 412 while Hamza's epistles are from the years
408, 410, 411, and possible 412,

Of Hamza's writings, twelve, or, 1f one accepts
the colophon of MS. Arab e213, thirteen, are dated. VI and

VII are from 408; IX to XXIII, XVI, XVII, XIX and XXVIII from

oy

! For the importance of this epistle in connexion with
Nugayri history see C. Casen, Note sur les Origines de la
Communauté Syrienne des Nusayris, Revue des Ltudes lslamiques,
XXXVIXII, Fas.2, 1970, p.24¢,
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410 and XXII and XXIV from 411. Of the rest VIII and XV are
probably from 408, XXXV perhaps from 412 and the remainder
from 410 or 411, Against this comparatively simple scheme
certain objections have, however, recently been raised. 1In
an attenpt to show that the Imam al-Hikim was in no way ine-
volved with Homza, an Ism8'31131, Mr, Assaad, has suggest@d1
that all the Drusze writings except XXVIII, Hamza's letter to
the Chief Q&d

1, date from after the time of al-Hikim, the

dates found in the colophons all being added later. 7To support
this theory, he puts forward three pieces of evidence: the
814311 written after the disappearance af,alugakﬁmg makes no
nention of any other Druze writings; Ipistle VI contains two
lines of a poem which also appear in the Majdlis

al-Mu'ayyadivya, written half a century later and finally

Bpistle IX contains a passage which suggests al-Hikim's son
has already succeeded his father: "As for -nyone who says
and believes that Ouxr Lord has handed over his powey and sur-
rendered his majesty to the Amir ‘&1&4 or has designated him

as the one in whom. divinity (ma‘nawiyya) resides, he has

agssociated (ashraka) with Our Lord another than He., He has
spoken with precipitance and has opposed Him in His rule,"”
! Seminar, School of Oriental and African Studies, London,
2nd March, 1270,

Piece I,

Vol.IXI, p.47.

Later the Imam al~-Z&hir.,

VOl on » pp¢71 ""72 .

4
5
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Such evidence, however, seems rather slender against
the testimony both of the writings themselves and of the
higtorians for if Hamza and his followers were as active in
the last years of al-HAkim's reign as the historians make
out, it seems inconceivable that Hamza began to write his
epistles only after the ghayba of al«Hakim. The abgsence of
any mention of the other Druge writings in the $8ijill is
quite understandable 1f one accepts Hamza wag writing here
for the whole Calrene population and not just his own follow-
exs, 8Becondly, the two lines of poetry in Epistle VI could
either have come from an earlier source, as Hamza hinself
claims, being guoted both by Hamza and al-Mu’ayyad, or, less
probably, they could have been added to the ruest of the
epistle at & later date, a suggestion made in hisz book by

Muhammrad Kamil gusayn.z

If they were indeed copied from
al-Mu'’ayyad, then it would almost certainly necessitate a
writer othey than Hamza and it would also aean this epistle
and presumablv all the others claiming to be by Hamga were
written half a century later at & time when all connexions
between the Druze and Egypt had been cut--a complete impossi-
bility if one considers the obvious Egyptian and Ism&°‘11%
ambience of all these early episgtles. 4As for the passage in
Epigtle IX it may well be an insertion written after the

disappeaxance of al~-Hikim to mambat those who believed the
T

Muhamm&a Amil Husayn, T&'ifat al-Duriiz, 1P6u, p.ot,
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divinity had passed to al-Zahir. That such an insertion
‘'should have been made by Hamza himself is also likely for
there is no reason to doubt the genuineness of his belief

that al-Hikim would scon return to initiate the triumph of

His followers. If the epistles were read and re-read to the
faithful much as the majilis were to the Ism&'ilis, the theory
that Hamza would later insert short passages like this sScems
quite plausible.

Although the six volumes of the scriptures contain
ali the extant writings of the first, second and fifth
ministers; Hamza, al-Tamimi and Bahd’ al-Din, together with
the handful of works by or about al-Hakim, it is clear that
Hamza, at least, wrote other works which were not included
in the canon and are no longer extant. In Epistle XV he¢ men-
tions a book he has written on maxriage;‘ in Epistle XVII he

speaks of the Kitab al-Munfarid bi dhatihi,” apparently a

polemic against those who do not consider al-iakim divinej

in Epistle XXI he mentions a code of rules he has drawn up3
and also a previous letter of appointment of al-Qurashl as
d2'1l before he was promoted to the rank 0f’K%11m&.4 Finally,
in Bpistle XMII, the letter of appointmcnt of the fifth

minister, the letter appointing the fourth minister is referred

Vol.II, p.177.

2
3
4 .. _ :

Vol,II, p.226,
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L 4

Just sz the order of the spistles ie constant in
mos s manuscripts of the scriptures so too iz thelr text.
Although the Druze have never prinited thelr sacred books,
relying instesd on hand written copies continually belng pro-
daced by otherwise insective ‘uggil, thers is quite remarkable
agreenent ansong the manusceripts thug produced; almost a1l
the variants being of an orthographlical or gramsatical nature
and of 1Little importance. It would ithoes seese that both the
form of the capon and the details of thoe temt were sstablished
very carly. Probably in the vesrs ingediately after the
disappeararnce of Hamsa several versions of each writing wers
civewiating but very soon, presumably when the contents of

the canon were fixed, one version of the toxt was acceptded

s

as ecoryect. This must then have becwme the archetype for
sucooeding manuseripts; the Bodlelar manuscript Arab 213
to be discussed in Chapter Seven perhaps, 1f genuine, belhyg
one of these pre-archetypal maougoyripis.

This then leads to the guestion of who geatherad
the one hundred and eleven writings, fixed thelr {testt, put
thett in order and dvided thoem inte wolwaes, Probably one
man &id all this, though possibly the Mvigion into volumes
came & 1little later, the work being done earliy enough O pre-
vent tma m&ny ﬁﬁﬁﬁf&p&mﬁiﬁﬁ hﬂ?lﬁg arpeared in thm tahﬁ sl

B e BT ko 1P it

le -i-l’ p.»:f‘:}wbw
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yet long enough after the break-up of the community in Cairo
for some of Hamza's writings to have disappeared. The Druze
scholar al-Tantikhi, suggested by Mr. Assand as the founder of
the canon, is certainly too late a figure to be considered.
At least three of the Paris manuscripts1 contemporary with
al-Tantikhi show evidence of being only links in an already
long tradition which, if reliance is to be placed in the
ancient Bodleian manuscript, goes right back to the fifth/
eleventh century. Much more probable is the Tigure gemerally
accepted by the Druze as the founder of the canon, Bahi'’

al-Din. The later Druze work, Mukhtasar al~BaySn f3i Majird

§}~Zamagg explicitly states that before his ghayba Bahi’

al-Din put together his own works with those of Hamza and

al-Tamiml, Certainly Baha’ al-Din, as de facto leader of

the community for more than twenty vears, was in by far the
best position to settle both the contents and the order of
the canon. Indeed, the only real argument against accepting
Baha’ al-Din as the compiler of the canon is the position of
plece X30{II. The first two volumes contain, at the beginning,
the works connected with al~-Hikim; at the end, the epistles
of al-Tamimi; while the central group of works from V to
XKV  are probably,as has been suggestad above, by Hamzaj;
the order of the pleces being more or less chromological
! Parig 14?5,1416 and Téﬂ?;' | | | |

8ee CGuys, Théogonie des Druzes, pp.¢7~6& and Wehr pp.190-101,
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though sometinmes pieces of similar content are placed togetherx

1 The

even 1if this conflicts with the chronological principle.
position of XMXIXI, which is certainly not by Hamza, within
this group of works thus at first sight militates strongly
against the TR11 being the compiler of the canon for surely
he could be presumed to have had a detalled knowledge of
everything Hamza wrote and would thus not wrongly insert a
- piece by another author among Hamza's writings. One possible
explanatio is that Bahd’ al-Din inserted it as a necessary
guide to the surrounding works; rather as a map or plan
drawn by someone other than the author can be inserted into
a book, Certainly all the other evidence is in favour of
accepting the £ifth minister as the compiler of the scriptures,
The division of the xagd'ill into volum:g was no
doubt largely o matter of convenlence and may have ocouxred
any time in the first century or two of the Druze eraj; the
ancient Bodleian manuscript here bedng of little help in
fixine a date for it. The only intarnal evidence for thinking
this dvigion dates back to the earliest times are the words
found at the end of Epistle XIV, the last epistle of the first
volume: M"Here endeth the first gsection and the second will

2

follow it if Our Lord wills, ™ If these are an addition and

PrOVINEES

1 For the oxder of the epistles see VWehr, "Zu den Schriften
Hamza 's,'" pp.150-201,

)
~ Veol,IX¥, n.170,
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not by Hamza they must clearly have been inserted before the
archetype of the extant manuscripts became fixed for they
appear in all the manuscripts I have scen, though von Dobeln
does exclude them in his edition of the Qpist1@.1 Indeed he
pakes no nmention of them, possibly because they do not occux
in his manuscript, more probably because he considered them
geparate from the epistle. On the cother hand, it is also
possible the words are by Hamza who refers here merely to =
continuation of the ideas in this particular :pistle. 4 later
compiler might then have wrongly taken them to mean the end
of the whole wolume. The only other evidence for an early
division of the epistles into volumes is discussed by De Sacy

in his 3 séz and throws little further light on the question.

In certain manuscripts of the canon3 glosses are
found written above or beside the line explaining difficult
words, giving a ta'wil of certain words to show they really
refer to the hudid, giving the numbers of for exwmple the
g84'1s or showing how certain words used to refer to Muhammad
or ‘Ali really have a much stronger meaning. Although found
only in a minority of the manuscripts there is such similarity
between the glosses in different manuscripts that they two
must date from the first centuries of the Druze era, Un the

v Exrngt von Dobeln, "Ein Traktat aus den Schriften der
Drusen',

2 De Sacy, Exposé de la Keligion des Druzes, Vol.I, pp.
CCCCLXII~V,

3 In MSS. A.D/JOUM and Y in the edition forming Vol.II.
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other hand, they were certainly written by Lruze scholars
who knew nothing of Ismi‘ilism and who were far more hostile
to the Frophet and Islam than ever Hamnza had been.,

That the writers of the jlusses knew nothing of
Ism& ‘111 thevlogy can for example Do seen in a roference to

S e g : 1 X , . w
Maryam in Dodstle VI Here she is called the Hujjs 88hib

Zomdnihi, the S58hib Zaminihi, according to the Isma'ili

> Y — z ~ k .
writers, being Zakariyyi, The writer of the gloss, however,
gives

ation that the S93bhib Zaminihi is *Isa. The writers of the

o

the perhaps more expected but non-Ismd'i1ll interpret-

1]

glosges show their ignorance of Ism8'ilism more clearly in

Bpistle XVII when the gloss explains the Kitdb al-Da‘s’im,

the Mukhtasgaxr al-Sthir and Al-Igtigdr, three of the most well

known bouoks on figh by the Q&d1 ai-Hu'man, as relerring to
the Qur’an. The hostility to Islam is shown in glosses like
thoge in IEpigtle XV: the Nitiq is Ibils; 1he Agls is

X

al-Shayvtin,

Cloarxrly the glosses date from those early cemturies
when the Druze had become a closed commumity in the foothills
of Mt. Hermon and in Mt, Lebanon, often struggling for thedr
existence against their freguently hostile Muslim neighbours:

while their main interest lies in thelr bedng one of the few

VOI.II, p";%. |
E.g. Al-(5g1 al-Nu'man, Kitab Assés al-Ta'wil, pp.201-207,

-

L
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waye in which one <an see how the religion of Hamza was

developed in those centuries.



Chapter Six

THE MANUSCRIPIS AND PUBLISHED MATERIAL USED IN THIS EDITION;
THEIR ORNAMENTATION AND GRAMMATICAL PECULIARITIES

More than two hundred and fifty manuscripts of
Druze writings are mentioned in the catalogues of Luropean
and N. American libraries. Most of these were acquired in
the mid-nineteenth century following the Druze-Christian
troubles in Lebanon when many Druze khai@at were ransacked
and their manuscripts stolen and sold to EBuropeans in
Damascus. Some, however, were acquired earlier either by
EBuropean travellers in the Levant or occasionally brought
by Syrians as gifts to Burope. The earliest known of all
such acgquisitions is the presentation of a set of the canon
of scriptures to Louis XIV in 1700 by a Syrian doctor
Nasrallih Ben-Gilda, who had stolen them from the home of
Shaykh Nasreddin in Ba‘'qlin, the chief town of the Druze in
Mount Laban@n.1

The manuscripts whose existence are thus vouched

for by the catalogues are to be found in twenty five libraries

! Bibiiothdque Nationale, Paris. MSS. 1408, 1415 and 1427.
These are three of the four manuscripts in Paris on which

Silvestre de Sacy relied, of. De Bacy, Exposé de la Religion
des Druzes, Vol.I, pp.CCCLVES, o

1786
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in Eurcpe1 and three in the U.S.A.z But these are certainly
only a fraction of those that exist out of Druze hands. FLven
in libraries where some are catalogued, there are often many
which are not. The Bodleian, for example, has only four of
its fifteen Druze manuscripts in its catalogues while in
Berlin it is &till not clear what has happened to all the
manuscripts that were in the State Library before the Second
World War. Apart from these there are many Druze manuscripts
in Lebanon, particularly in some Lebanese monasteries;3
while in Syria, Palestine and Egypt there are no doubt others
to be found. At the moment, however, the major available
collections remain those of Paris and Berlin, followed by
Munich, the Vatican, the British Museum and Oxford and
Cambridge.

For the purposes of preparing this edition some
eighty-five manuscripts were available; thirty of the first
volume and fifty five of the second., From the few published
epistles, based on collating of manuscripts in Berlin, Munich,
Uppsala or Yale, and from those manuscripts which were examined

in Britain and France it soon became clear that, apart from

L Bodleian, British Museum, Cambridge University {and Jesus
and Trinity Colleges), John Rylands (Manchester), Leeds,
Aberdeen, Chester Beatty (Dublin), Paris, Berlin, Tubingen,
Bonn, Gotha, Munich, Leipzig, Viemna, Copenhagen, Leyden,
Vatican, Institute of Oriental Languages and Asiztic Museum
Leningrad, Uppsala, Madrid, Brussels, Stockholm, and Turin.

Princeton, Yale, and Chicago Universities.
E.g. Dayr al-Kari'im, Dayr al-Banit and Harissa.

3
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the Bodleian manuscript Arab e213, all manuscripts bore a
remarkable similarity to each other. Accordingly the manu-
scripts used in the edition are those which were most easily
available and come from the Bodleian, British Museum,
Cambridge University Library and the Bibliothéque Nationale
in Paris., It is possible that some interesting varilants have

thus been overlooked but it scems unlikely.1

Sixteen manuscripts and four published works have
been used in the preparation of the first volume of the
scriptures.

The first six manuscripts are from the Bodleian
Library:

A (Arab e156)(130 fols.) is a well written work of the
eighteenth or nineteenth centuries with a high degree of
accuracy. It contains all fourteen epistles and is correctly
bound except for the misplacing of Fol.52 and 57. It has

many glosses,

B (Arab e213) is the most interesting and possibla,th@ oldest
of the manuscripts used and is discussed in the next chapter.
D (Arab d97) (56 fols.) contains only the first ten epistles;
the other half of the!manuscxipt being in the British Museoum
(Ox. 7481). Probably of the seventeenth century it waa bought
by the library in 1906, It has some glosses and a large

1 Cf, the remarks of Christian S8eybold in Die Drusenschrift,
p.XIV,
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variety of ornamentation.
F (Arab e87)(126 fols.) contains epistles V, VIII and XIIIX
together with XV-XL. It was bought from the executors of a
Mr. EW.B.Nicholson in 1912, having been previously bought
in Damascusg in 1858, There are a number of grammatical mis-
takes and omissions and it is less carefully written than
some manuscripts. It has no glosses or ornamentation.
G (Arab e8é6)(82 fols.) contains epistles IV, V, VII and VIII
and XV-Xl.. Thesge are, however, put together in a curious
order viz. XV-XXX, XXXIV-XL, IV, XXXI-XXXI1I, V, VII and VIII,
It was written in 1824 and bought by the Bodleian together
with Fin 1912, It is poorly written, not very accurate and
has no glosses.
H (In pieces V and XXV only: Marsh 563)(255 fols.) contains
commentaries on pileces V and XXV, It is of the eighteenth
century or earler.

The next six manuscripts are from the British Museum:
E (Add 11558) (142 fols.) contains all fourteen epistles, is
well written and is largely in agreement with A, It is prob-
ably of the eighteenth century and comes from the gift of
Antoine Clot Bey, personal doctor to Ibrahim Pasha in Syria
during the Egyptian occupation of the eighteen thirties,
J (Ox. 7481) (52 fols.) contains epistles XI-XIV and is
almogt certainly the second half of the Bodleian manuscript

do7 (D). It dates from the seventeenth century and was
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acquired in 1¢10. It is highly ornamented with a number of
glosses.
K (Or. 120620) (78 fols.) contains epistles I-III, IX-XII
and XIV. It was acquired in 1961 and appears to be fairly
modern, It.has no glosses, is badly written and very inac-
curate though some of its mistakes have been corrected in a
different hand,
N (Or. 6852) (154 fols,) is a commentary on piece V, written
in the seventeenth century and bought from a Marad Baroody
in 1908, It follows H but is more expanded.
5 {(Add. 22485) (76 fole.) is part of a commentary on Epistle
XIII bought from a Mr, Guaritch in 1858 covering pp.140«143
in this edition.

The next three manusceripts are from Cambridge
University Library:
0O (Add, 761) (197 fols.) contains all fourteen epistles., The
lagt folic is from another manuscript and the end is missing.
There is also one unnumbered folio between fol.194 and 195.
It is clearly written, ornamented and with some glosses,
Like P, it comes from the collection of a Profegsor Williams.
P (Add, 792) (121 fols.) contains all fourteen epistles,
Two folios have been ripped out between fo0l.$7 and 98, The
manuscript is clearly written but much worn at the edges.
There are no glosses.

Q (Add. 3432) (111 fols.) contains all fourteen epistles, is
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clearly written and without glosses. Enclosed with the
manuscript are several letters; three of 1895~9 between
Professor Margeliouth, C.M, Doughty and Mr. Jenkinson, the
Cambridge Librarian, and one of the nineteen twenties from
S. Ceckerell of the Fitzwilliam Museum to a Mr, Scholfield.
The manugcyipt was given by Doughty to thé library in 1896 on
condition it was kept in a locked box and not seen by any
"native until 1916 and that his own name was kept secret.
The last manuscript is from the Bibliotheque
Nationale in Paris:
R (1408) (117 fols.) contains all fourteen epistles and was
written in the sixteenth century. It ig clearly written,
finely decorated, accurate and without glosses. This is one
of the manuscripts given to Louis XIV in 1700 and used by
De Sacy. Its earlier catalogue number is 1520,
The four published works used in the edition of
the first volume are as follows:

C Vol.1I of the Chrestomathie Arabe by De Sacy, published in

1826-7, This contains a text, translation and notes of
Epistles I, IXI, IV and V, based on the Paris manuscript K.

H T&’ifat al-Durfiz by Mubammad Kamil Husayn, published in

Cairo in 1962 and again in 1668, This contains a number of
extracts from Epistles XI-XIV,

I Die Drusenschrift edited by C. Seybold in 1902. It cone

sists mainly of non-canonical works but also contains a text
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of Epistle XIII based on two manuscripts, Berlin 4301 and
Munich 227 {another gift of Antoine Clot Bey). Seybold
corrects all vulgar forms.
M Monde Orientale Vol.IXIX a journal published in Uppsala in
1909, It contains the text of Epistle XIV, edited by Ernst
von Dobeln and based on the Uppsala manuscripts Nov.21,
Nov.23 and N@v,§§.1
Various translations and paraphrases are also
referred to in the edition:

I The Exposé de la Religion des Druszes by De Sacy translates

or paraphrases large portions of the text.

II Chrestomathie Arabe Vol.II, of. C above.

11T Mémoires de L'Institut Royal de France: Academie des

Inscriptions et Belles Lettres Vols., IX and X {1833), Here

de Sacy summarises the first eleven epistles.

IV Journal Asiatique Vol.X, pp.321-351. In an article
"Observations sur unepratique superstitieuse attribuéeaux
Druzeg et sur la doctrine des Nusayris" de Sacy makes several
rafer@nca$ to Epistle VIIX,

V The Appendix to the Memoirs of Baron de Tott {(1786) cone

tains paraphrases and inaccurate translations of parts of

Epistlas IIX v, X, and XIX,

1 C. J’Toxnbarg, Codiaa& Atabici‘ Persici et Turcied Bibliow
thecae Regiae Univergsitatis Upsal .iensis, Uppsala, 1847, Nos,
501 and 506 and K.V, Zetterstéen, Die Arabischen, Pax&isehen
and Turkischen Handschriften der Universitatsbibliothel zu
Uppsala, Uppsala, 1930, No.163,
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Nine manuscripts and three published works have
been used in the preparation of the scecond volume. With the
exception of H (Marsh 563), the commentary on plece XXV, all
the manuscripts are of the complete volume of twenty six
epistles.

The first four manuscripts are from the Bodleian.
F, G and H are described above,

T (Arab £7) (141 fols.) is a poorly written manuscript
without glosses or ornamentation and even bound and numbered
upside down. Yt was bought for £3 from a Mr. W.F. Connox

in 1891 and probably dates from the nineteenth century.

The next two manuscripts are from the British Museum:
V (Or. 1435) (100 fols.) is a well written and very accurate
manuscrxipt without glosses, written in the sixteenth century.
It was stolen from the Druze in 1860, given by a Jules
Feretle to 8 Mrs, Denham in Dublin in 1862 and bought by the
British Musewm in 1877,

W  (Add, 11559) (105 fols.) is a clearly written, accurate
manuscript, ornamented and with glosses., Like E it comes
from the gift of Antoine Clot Bey around 1840,

The next manuscript is from Cambridge University
Library:

X {(Add. 3431) (154 fols.) is well written and accurate with
no glosges. It was probably written in the nineteenth century

and was presented to the library by C.M.Doughty in 18¢6 under
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the same conditions that he presented Q. The index at the
front is by BE.G.Browne,
The last two manuscripts are from the Bibliothéque
Nationale in Paris:
Y (1415) (143 fols,) is a well written, accurate, fifteenth
century manuscript with glosses., Like R it is one of the
manuscripts presented to Louls XIV in 1700 and used by De
Sacy. Its earlier catalogue number is 1581,
Z (1416) {13¢ fols,) is another fifteenth century manuscript
well written but not quite so accurate as Y and without ¢glosses,
The three published waﬁks used are as follows:

C Vol,II of the Chrestomathie Arabe by De 3acy. It contains

a text, translation and notes on pleces AXV-XNVIII, based on
the Parxris manuscript Y.

H I3'ifat al-Durfiz by Mubammad Kimil Husayn. It contains

extracts from e¢pistles XVI, XXVIII, XXXV and XMXVI,

U "Drusen-Antwort auf NugairI-Angriff'by R, Strothmann in

Der Islam, XXV, 1939, This is a text of Epistle XV, togethex
with its glossges, based on the Berlin manuscripts: Mqg.317,373,
424,470,524, We,1550, Lbg.214, No.1405,1406,1407,2090,2830,
3176, though occasionally Strothmann has added emendations
not supported by any manuscript.

The only translations referred to are the two works

of Silvestre de Sacy, the Exposé de la Religion des Druzes and

Chrestomathie Arabe, Vol,.II,
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Almost all these manuscripts are, to a greater or
lesser degree, ornamented. At the very least (e.g. F; G and
T) the titles and the first words of sentences are coloured
red. More often the decoration is more ornate with many colours
--gold, blu&, green, red, vellow and purple-~-and even glitter
used to decorate the titles and Jdistinguish new toples. This
has led Sprengling to suggést that "the neat, clear but not
ornate handwriting and illumination in ¢gold, blue, green, red
and yellow is another case" of Manichaean iﬁflu@nce.1 However,
the complete absence of any overt compexion with Mani or
Manichaelsm, as pointed out by Hadgsongz suggests that any
such similarities as the decoration of manuscripts is a co-
incidence rather than an effect. Much more probably it ig in
imitation of the Qur’sn. A system of coloured dots is also
used as a type of punctuation, red ones usually signifying
new sentences, green ones quotations from fhe ur’in, In a
nunber of manuscripts (e.g. A and D) the system is taken much
further with different coloured dots and dashes used as glosses.
The complete system is not entirely clear but cextaln signs
can be guessed at with reasonable certasinty. Five red dots
above a word, for example, would mean it referred to the five

true hudfd, while five green ones would refer to the five false

Tﬁ'M. Sprengling, "The Berlin Drugze Lexicon," p.410.
M., Hodgson,"Al-Darazi and Hamze in the Origin of the Drusze
Religion," p.15, n.68,



ones. The "code' system is normally much nmore complicated
than this however with dots of different colours interspersed
along & line or grouped in circles in & way which makes it
nearly impossible for anyvone outsiie the ajiwid {the initiates)
to guess their meaning, There is considerable, but by no
meang total, agreement among manuscripts as to which words
are thus fuxrther explained by such markings.

fnother feature of the manuscripts which while not
of course confined to Druze manuscripts is invariable among

them, is that there is an odd nmumber of lines to each page.

The orthography, morphology and syntax of the
manuscripts is basically that of '"classical" Arabic but
much modified by the Influence of the spoken language. The
resulting language bears strong similarities to what Elau,
in his description of the Arabic written by Christians in
South Palestine in the first millenium, calls Middle Arabic,1
It differs fxrom it, however, in that there is a constant
striving after the correct classical form; the Middle Arabic
formg being found usually as variamts in one or two nanu-
scripts, rarely as the accepted form in all manuscripts. On
the other hand, while no manuscript uses the more colloguial
formg consistently, equally no manuscript is entirely free

from them,
1

J. Blau, A Grammar of Christian Arabic (Louvain, 106G).
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The disappearance of the hamza is common, though
often it is replaced by a xg.1 No scribe is consistent in this
,-.,

and in the edition hamzas are often added where necessary.
AT ORI

A1if maqglira bl strat al-vd is very often represented

by alif; a common enough tendency in all manuscripts of the
periOQ but so inconsistent in the Druze ones, where the sane

scribe writes alif magsfira once as yi and once as aiif in the

same line, that I have written every alif maqgsura as yi.

A1if mamdida is also occasionally written as ?ﬁ,a

particularly in Hawwd', Eve, which is normally with y3 and

E’f“.’

without a hamza.”

Alif otiosum or the alif al-faAgila is found not

only after the final waw in plural forms but very commonly
after the final waw in the singular of defective verbsé and
in proper names .’

The letter thi is often replaced by t&, particulaxly

' g.g. Vol.II, p.124, Cf. Blau, p.04.

2 ¢f. Blau pp.S1£f, and W, Wright, A Grasmar of the Arabic
Language {Cambridge, 1967), p.i1.

fbid.
4 Cf. Bian, p.%0.

3 Vol II, pp.119%,2828. A madda is commonly placed over an
alif maméﬁu& in the manuscripts where it is written as aiif.

In thu wﬁx Ium 1t has been am;t%@d except in thua@ pl&ce&

(3

E.g, Vol,1I, p. 124(8) or p.15&(14),
CE.g. Vol.II, p. 121(10), Cf£, Blau, ».127,

~}



in proper namnes e.¢g. Haxit for §§£g£§;1 a phenomenon entirely
due to the disappearance of the gound Q/én 2ll dialects of
the axeag and found in every manuscript except B,

In some manuscripts, partionloxrly K and R,3 the
orthography <ines not show the assimilations of words con-
taining as their second part g§.4

One point of spelling is peculiar to the Druze, the
replacement of gid by gin in the word gidqg and its derivatives.
Professor Bernard Lewis, perhaps following the ideas of L.
Massignon about the Siniyga,s has wngqutmﬁé it is because
of the importance of Salmin for the Druze hut there seems to
be no evidence for this. Rather is it perhaps because the
numerical value of gidq and kidhb arc used to show the numbers

of the true and false hudhid? $Ad with its higher value in

abjad would have given 194 wherecas with g&g the word gidqg

adds up to 164; the number Hamza required, One cannet be sure,
The writing of numerals is often confused in the

Drugze manuscripts, particularly the rumbers three and twelve.

Thalathe is commonly written without either the full alif or

Wlth a pernﬁmdmcular faﬁha, th01qh w& e full form oCcCurs

.-\4

VGI II .54, 38, etc.

2 ¢f. Blau, p.106.

3 E.g. Vol,II, p.14(3)

* Cf. Blau, p.4i.

= L. Massignon, Opera Minora, Vol.I, p.5671.
&

Seminar, School of Oriental and African Studies, London,
2nd Maxrch 1470,
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as it does often in K, R and Y, more rarely in other manu-

1 Tthna

E )

scripts, its existence is recorded in the apparatus.
‘aghara nost often appears in the more colloquial form as one
word without alif and for the sake of consistency it is this
form which I3 found throughout the text. The classical form
does, however, also appear as also does the form ya instead

of ﬁigg,z which as Blau points out in late Egyptian middle
Arabic is used in all positions regardless of case and
pasiti‘m,g Indeed, as Blau has also shﬁwn,4 it iz the numerals
more than any other parts of speech which were affected by

the linguistic developments; not only in their orthography

but in theix ¢grammatical relations, Gradually the use of

~a{t)} endings on numerals with masculine nouns and zero

endings with feninine noung changed until the reverse becane
true. Certainly by the time the Drurze scriptures came to be
copied, the nmumber of modifications in the already complicated
classical syvstem had grown so great that the comparatively
uneducated Druze scribe had no idea which form was correct,
This confusion between masculine and feminine forms is not
however confired to numerals. Among nowns and relative proe

| . . 5
nouns the same wmcertainty is only too plain,

Vong., Vol.II, p.116 (5 and 16).
% B.g., Vol.II, p.125.
© Blau, pp.230-240,
4 2 B AR O -4
Ibicl. y PP GEXE .
5 "

E.g., Vol.II, pp. 40 (4), 49 (12}, etc.
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In nouns and adjectives the colloquial in vexy
frequently replaces fna and Ani in the nominative of the
scund magculine plural and dual.1 Also frequent are the
uses of Una where classical grammar requires the accusative
ina, presumably because of hyper~¢orraction.2 Sometimes, of
course, the accusative form replaces the naminative not because
the scribe prefers the more colloguial form but because he
ie simply unsure of the correct grammatical usage; in another
place using the classical nominative form quite correctly.
Less frequently but still fairly often the niin of the plural

normally dropped in idifa is pxasezved.g

The plural ending
Sc-rr\_a,@—a_v&/:)
-iyyin is very often written without tashdid but|with.sesh

In other cases -iyin without
tashdld is found instead of the correct classical form =in.
The confusion caused by this particular habit of the Druze
scribes is discussed in more detail in the next chapter.
The disappearance of the final shoxrt vowel in many
words is often because of the rhyme but in other cases it is
clearly because of the influence of the colloquial language,

The disappearance of the final alif in the accusative of the

Cf. Blau, p.224,
Cf. Blau, p.225,
E.g. Vol,1II, p.122(4) or 273(2)., Cf. Blau, pp.226~227.

2
3
4 pg. Vol.IX, p.o1{8),
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indefinite triptote singular and broken plural is also

sometimes because of thewrhym@.1

Again, hawwever, in other
positions it is clearly because of collogquial influence,
although just as in the manuscripts used by Blau, it “alter~
nates freely with forms terminating in accusative alif in
accordance with Classical umage.“g

In the verbal forms the tendency noted by Blau3 for
noods to disappear in middle Arabic is very evident, Forms
terminating in a long vowel with or without niin, for example
the third person masculine plurals, are often used indis-
ariminat@ly.q Anothexr tendency common in middle Arabiaﬁ |
frequently met with in the Druze manuscripts is the way in
which a preceding verb is brought into strict concord in

number with its subject; a plural subject for example being

preceded by a verb in the pluxal.ﬁ Cn the whole, though if
the lessened importance of the moods is excluded, the forms

of the werbs follow the classical pattern. To this there
geems to be only one notable exception; the purely colloguial

first person singular of the perfect of the tenth form of

E.g., Vol.II, pp. 18(06), 85(12) or 139(1-2).
Blau, p.323,

Ibid., pp.25¢ff,

BE.g. Vol,II, p.200(158).

Cf. Blau, p.275.

E.g. Vol.IXI, p.118(92).

T R |
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tamma ;| ggta@amm&z.z
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The final question to be considered in relation to
the manuscripts used for this edition is how far they are
related to each other. Owing to the very large numbers of
Druze manuscripts that have been produced, the small number
used in this edition and the chance way in which they have

reached Huxap@an'libraxies, there can

be no question of
working out any particular "traditions™ or "familiesg" of
nanuscripts.

Nevertheless, certain similarities are apparent.
In the first volume manuscripts A, D/J, E,N,0 and R only
differ marginally from each other; all coming close to
being "correct" versioms of the archetype of the canon. B
is a special case to be considered in the next chapter, F
and G are both rather inaccurate but the variants found in
one rarely coincide ¢ither with those in the other or in any
one manuscript. Many of thelr wvariants; the omission,
repetition or wrong ordering of words or phrases, their
inconsistent orthography and their grammatical peculiarities
are due to carelessness rather than to the influence of
colloquial forms or indeed any of the considered attemptsz to

corxect anAaarliex manu&cxipt which one finés in some other

T e, M.W. Cowell, h Reference Grammar of Syrian Azabic
{(Washington, 1964), p.105,

2 vol.1I, p. 95(8).




manuscripts,

K is by far the most inaccurate of the manuscripts
and differs most widely from the supposed archetype., Of the
two thousand or go variants in the first volume nearly a
quarter (443) are places where K alone differs from all other
manuscripts; together with B it differs another 20 times;
with P, 9; with Q, 18; with P and Q, 19; with B, P, and @,
153 with other manuscripts ¢5. Superficially this would
suggest that the writer of K was perhaps making use of manu~
scxripts related to B, P or Q3 but, in fact, the ways in which
K agrees with those manuscripts are in the sort of minorxr ortho-
graphical and grammatical points--the spelling of Ayyin ox the
use of the accusative for the naminative~-with which the Drusze
manuscripts abound and which is probably coincidental. The
variants found in £ alone, are more interesting. Many words
are omitted; there are few assimilations in words whose second
part is @3 and most curiously the word sidq is spelt with a
gid. The special spelling of sidg is made so much of in the
scriptures that this reversion to the non-Druze spelling sug-
gests that the scribe was, if a member of the ajiwid, a very
lowly one indeed; a rarity for usually only the oldest and
mosgt respected of the initiated are entrusted with the copying
of the scriptures.

Only P and 3 show any real signs of being closely

related and perhaps both originally descending from the same
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manuscript. P differs from all other manuscripts 106 times;
Qy, 167 times; together P and () differ from all other manu-
scripts &4 times, while P and Q together, plus one other manu-
script, differ from the main stream another 92 times, 3Such
statistics of course prove nothing but this time the waye in
which P and Q agree together but with no other manuscripts
are such as to suggest some connexion between them:; reversing
the order of words,' using different honorifics from other
manu@cxiptsg or both amitting the same words.a

In the second volume no such close conmexion as
between F and ) is apparent but the eight major manuscripts
clearly divide into two main groups; V, W, X and Y which
seem to represent the closer approach to the archetype; F,
G, T and Z which have far more colloguial forms and inaccur-
acies, If de Slane is right in thinking that manuscript Z
dates from the fifteenth century4 then the forms found there,
in order to appear again four hundred yvears later in such
digparate manuscripts as F, G or T, must clearly have been
accepted by a large number of the Druze scribes. In general,
however, such attempts to trace connexions between manuscripts

must remain extremely tentative.

E.g. Vol.I1, p.116(6) or p.134(2).
E.g. Vol.II, p.120(11).

De Slane, Catalogue des Manuscrits Arabesg (Paris, 1883-95),
270. A .

1
2
3
4
Pe



Chapter Seven

THE BODLEIAN MANUSCRIPT ARAB €213

The most interesting of the manuscripts used in
this edition is certainly Arab e213 (B). This manuscript
has already been described by Professor A.F.L.Beeston in
the Bodleian Library Record1 and is also referred to by
Marshall Hodgson.z The first of these two articles suggests
that the manuscript is in fact an autograph of Hamza and it
is sad that a closer analysis of the text does not appear
to confirm this,

The manuscript contains seven epistles (VI~XII);
IX-XII being followed by VI-VIIX. There are consicderable
portions of the text missing, more than a third of Epistle
XII for example, but in most cases the missing portions are
from the beginning or end of the epistlies. The curious order

could be early as the owners' marks are on the first folioc.

The manuscript is divided as f01laws:3
Fol., 1 - © - Epistle IX End missing.
Fol.10D =21 Epistle X Beginning and end missing.

! A,F.L,Beeston, "An Ancient Druze Manuscript,'" Bodleian
Library Record, 1u56, Vol.V, No.6, pp.286-250.

2 M.G.S.Hodgson, "Al-Darazi and Hamza in the Origin of the
Drugze Religion," p.10,

3 There is some variation here from the description in the
Bodleian Library Record.

167



Fol,

[}
o

- 33 Epistle XI Beginning and one folio
between 23 and 24 missing.

Fol, 34 « 43 Epistle XII First third and end missing.
Fol, 44 « 57 Epistle VI This epistle ig8 in great
disorder: 1t begins 44«46,
then one folio missing, then
45, 47, 49-57. Ind missing.
Fol, 58 - o1 Epistle VII  Beginning and end missing.
Fol. %2 - 65 Epistle VIII Beginning missing.

Until the Bodleian bought the manuscript in 1856,
the earliest known Druze manuscripts were those of the
fifteenth century in the Bibliotheque Nationale in Pari8.1
Certain aspécts of this manuscript, however, point to its
being some four centuries older than these. Indeed, leaving
aside for the moment the suggestion that it is an autograph
of Hamza's, there are only two possibilities about its date;
either 1t is a very early copy dating from the early eleventh
century or it is a forgery of the mid-twentieth century. If
the former, it has great importance for showing the early
date at which the epistles began to be collected together
and the canon formed, i1t shows the comparative stability of
the text over nearly a thousand years and it adds a few
details of information like the authorship and date of Epistle
X12 or alters a few of the accepted views about, for example,

the claimsg of al-D&xazi.B 1f, on the other hand, it is a
1 T

2
3

1415, 1416, 1427, and 1429,
Cf., above, p.167.
See below ,pp.206-210.
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forgery, it is an interesting addition to a group of manu-
scripts of doubtful authenticity appearing on the market in
the nineteen fifties but of far less interest for a study
of the Druze.

Four main topics will therefore be discussed in
this chapter: first, the evidence fHr thinking the manuscript
is an autograph of Hamzaj; secondly, a consideration of the
variants, some of which conclusively show it cannot be an
autograph; thirdly the other evidence for thinking the
manuscript dates from the eleventh century and lastly a
consideration of the script used in the manuscript and a
comparison with certain other manuscripts using a similar

script.

The main evidence for thinking the manuscript is

1

an avtograph is a colophon on folio 33: "The epistle has

been completed in the hand (lald vad) of one of the servants

of Our Lord ..., Hamza b ‘Ali, Guide of the Obedient, in

the second year of his @ra."z This replaces the ending in
all other manuscripts: '"How excellent a protector and helper
is He. The epistle has been completed. Fraise be to Qur

Lord alone. It has been accepted and it is in order.”

T veo1.11, p.113.
2 This is 410 not 40% as suggested in the Bodleisun Library
Record, p.288&,
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On the other hand, similar colophons are found at
the end of othexr epistles in manuscripts which are clearly
not autographs. The Taqlid of al-Mugtanfi Bahi' al-Din ends
in the same way in all .malm;sscript:&;:"'I "The Leader of the
Obedient . . . wrote [thig] in his own handwriting
(bi-khattihi} on Friday the thirteenth of Sha‘bin in the thirg
year of his era . . " It would seem, therefore, to have been
a mattexr of chance whether such & coolophon was included in the
canonical version of the scriptures or left out,

A second reason for thinking the manuscript is an
autograrh is a lscuna at the b@ginning of Epistle IX. In 2ll

£

. s R . " v - &g
nanuscripts except the Bodleian one, one finds the words:

"It was copied from the writing (khatt) of the 28°im al-Zamfn
without distortion or change or addition or subtraction.?
Clearly this did not appear in Hamza's original letter and
to that oxtent its non-appearance in o213 would support its
being an antograph. However, this claim of an epistlie being a
correct copy of the original is not fourd in other epistles
and it need not have appeared in all copies of this one.

A possible explanation for both the colophon in
Epistle XI and the lacuna in EBpistle IX 1s that the manuscript
was written by an early scribe before a single version of the

text of the scriptures was agreed on and while the ¢anon was

S A A o oAy Ay et ot R A A AV L et s w o Wi

Vol.II, p.233.
Vol.YI, p.oo,

0 -
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still being established.1 As will be shown, the scribe was not
only extremely careless but had a poor understanding of what

he was copying. In the case of the colophon, he may have
mechanically copied the colophon along with the rest of the
text without really thinking what he was doing; while the
passage in Epistle IX may have only been added in manuscripts
when the archetype was fixed some vears after the Bodleian

manuscript was written.

In his article, Professor Beeston calls attention
to "one or two interesting variants,” one of which, the use
of a nominative of the dual where a genitive is required,2
he suggests it is tempting to relate to Hamza's Persian
origin.g Such variants are worth examining in some detail,
There are at least four hundred variants peculiar to this
manuscript, not being found in any of the other manuscripts
used in this edition. These can be dlvided into variocus
groups.

Grammatical variants, all incorrect according to
the rules of classical literary Arabic, are the most common
~-about 130 in all. Nominatives are used for accusatives

, R 5
(27 times),4 accusatives for nominatives (12 times;),

Cf. above, p.172.

Vol, II, p.66(15).

A.F.L. Beeston, "An Ancient Druze Manuscript," p.269,
E.g, Vol,IX, p. 32(14).

E.g, Vol,II, p.38(9).

oA W oW
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nominatives for genitives (twice)1 and a genitive for an ac-
2 3

cusative (once).” Singulars are used for plurals (& times)J
. g 4 ) . ] 5

and duals (5 times), duals are used for singulars (thce),’

and for a plural (-Dnce),6 while plurals replace duals (3

~

/

£
times ).  The perfect tense is used for the imperfect (onq:e)d

. e ., . _ . .
and vice versa (once), The first, second, fourth, and eighth
| 10

forms of the verb are each used once instead of the fourth,

first,'! first,'? ana firin'?3

forms respectively. An article
is wrongly put in, in idifa, ﬁwioa.’ﬁ Particularly in numbers,
but also in verbs, the feminine is used fuor the masculine
(16 tim&s)‘ﬁ and the masculine for the feminine (11 times).’é

As has been shown in the previous chapter, however,

V' B.g. Vol.II, p.123(8).
2 Vol.IX, p.42(2).

3 E.g. Vol.II, p.60(12).
4 E.g. Vol.II, p.122(7).
° B.g. Vol.II, p.122(4).
® vo1.1I, p.77(7).

7 B.qg. Vol.I1I, p.123(3).
8 vol.II, p.62(12).

° Vol.II, p.66({12).

10 yo1.11, p.37(14).

" oyo1.11, p.57(5)

:j Vol.II, p.57(1)

Vol.II, p.41({5)., (In these last six cases the different
forms may in fact be no more than mistakes in orthography).

14 E.g. Vol.II, p.80(14).
15 E.g. Vol,II, p.41(13).
16

Elg- VOlgII, p.39(1“g) .
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such grammatical "errors" are not peculiar to this manuscript.
The particular variants mentioned by Beeston--the use of the
nominative of the dual for the genitive--are in fact found
in one casc in manuscript P as well, in the other in both
F and Q. Nor are such variants peculiar to the writings of
Ramza. They are clearly the work of the scribes and are
found as much in the writings of the Arab al-Tamim%t ae the
Persian Hamza. Indeed, as Blau has shown, far from showing
the scribes are non-Arabs, most of these variants are typical
of the "Middle" Arabic of Syria and FPalestine.

Next there are some thirty examples of variant
spelling, again nearly all of them typical of Middle Arabic

usage. Al1if maqgsfira 4s freguently written as alif;1 there

: ¢ L g ) ne 4 2
are no assimilations of words ending in m3;” the numerals

3 the

three and a hundred are written in a variety of wavs;
Plural ending -iyyin is frequently found with only one ggjé

the elisions which are usual in weak verbs do not alwavs &pp@axg
and the letter on which the hamza is written is often different

from other manuscrip%s.é Nor is the writer always consistent

in his variations: gala(t), praver, is once written with a

E.g. Vol.IX, p.127(6).

BE.g, Vol.IX, p.32(9),

E.g, Vol .II, p.92(10) oxr p.%4{4).
E.g. Vol.II, p.o68(&~G).

E.g. Vol.II, p.112(4).

E.g. Vol.II, p.72(1).

SR B LR I |
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Eﬁﬁ’1 otherwise with an alif. More peculiar to this manuscript
is the invariable spelling of ibn, son, without alif in all
posiﬁicnsg and the spelling of gahr&’, desert, with sin instead
of ggg,g perhaps on the analogy of sidqg.

About eighty of the variants found in the manuscript
are, in varying degrees, possible and grammatically "“correct®
alternatives to the canonical text. First, there are a number
of particles which vary: gg'fox;ggu OF Wa far‘gg,S Jam for

G ooy . 7 ‘ .
lan,” idh for idhd" and so on. Then there are certain verbs

which in the Bodleian manuscript are in the second form but

8

elsewhere in ihe first; or in the eighth but elsewhere in

¢ | . ;
the tenth.” There are a number »f words where the meaning is

scarcely changed dhflikha for zg;g§,1u yudallu foryggraku,11

oxr lai a ghihruhu for subhanahu12 but there are other wvariants

which while Fdust conceivably possible are very unlikely:
13

g%yhaod fax al- %”g in a list of ninisters or al-haqgqg fox
! Vol. II, Tr. fﬁ(&)

2 5.g. Vol.II, ».37(13),

3 E.g. Vol.II, p.132 (10,12).
% yor.1I, p.o1(5).

% Vol.II, p.71(2)

S voi.11, p.43(v).

7 Vo1l.1I, p.134(1).

& E.g. Vol.IIl, p.34(8).

Y V01.II, p.110{(14-15).

10 yor1.11, p.co(7)

M Vo1.11, p.58(3)

12 Vol.I1, p.133{12).

13

Vol.II, pp.453{(7),55(10).
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@lfkhal§,1 There axe certain proper names which are usually
spelt according to the normal pronunciation but in this
manuscript are spelt according to the conventions of the
written lancguage: Harith for gaxatg and Shith for Shi't.B
On the other hand one finds Ghitrish for Ghigris.4

Lastly in this group are those variants which are
not only possible but sometimes make a resl difference in the
meaning. Two of the epistles have different titles in B fram
all the other manuscripts. Epistle ¥I has the title Kitib

al-nagd al-kKhafivy wa naskh al-sharf’i' for the more usual

.5 . .
Al«kitdb al-Ma‘'rif bil-nagd al-khaffy. Epistle IX has the

word al-ta’ailuh instead of al-nihfva in the title Risalat

al-balich wal~nihBya fi’laTawgid.ﬁ Beeston suggests that the

original title was with ta'allub and this was altered by later

copyists "because of the fact that tho word ta’allub (piety)

is (unless provided with vowel points) indistinguishable in
writing from t21ib (insane)."7 But the most interesting
collection of variants are in Epistle . In the Qur'anic
gquotation "It is He who has sent His apostle with the direction

and true religion" bil-hudd {(with the direction) is replaced

Vol.II, p.10o&{L).
E.g. Vol ,II, p.34(5).
Vol.IX, p.122(3).
Vol.IX, p.oG(14).
Vol . II, p
Vol.II, .00,
A.F.L.Beeston, "An Ancient Druze Manuscript,' p.2869,

N ow b W N -
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by hil-mahdi;1 possibly another slip but possibly intentional.

In the same folio in a list of naticons one finds the Siciliansg

=

ingtead of the 3lavs found in all oiher manuacripts.z

The main interest in Hpistle X, however, centres On
the claims and titleg of al-Darazi.3 Our manuscript has
several variants from the others in the passage in question
but two are especlally interesting. First instead of f£a lam

»

varji' one finds fa raja‘a. 38econd, instead of al-hddiyin,

one finds ﬂ1~hur%zyin.

The first point is renderod by De Sacy: "Il nta
4
point voulu renoncer & ce nom , ., ."  Beeston comments:
"The words *I1 n'a point voulu renoncer & ce nom! translate

the reading fa lom yariji® ‘an dhalik al-ism found in the

text a3 hitherto known. Our manuscript however omits the

negative and reads fa raijata, This I think gives ug better

sense; the author informs us, according to this reading,
that Darazi abandoned the comparatively innocuous {(although
in Hamza's view, absurd) title, 'Sword of the faith,' in
order to aseume the much more ambiticus one of Sayyid

23
al-Hadivin, 'Lord of the Guides'."”

The second point is more thorny. De Sacy originally

Vol. 11, p.”h(?f)

Vol.II, p.67(4).

See Vol.1X, p.v1(4-8).

De Sacy, ixposé de la Religion des Pruzes, Vol.II, p.173.

R |

AF.L.Begston, "An Ancient Druze Manuscript," p.290.
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rendexred the sentence in question: '"Je suls le seigneur des

éixe&teuxs."1 In the introduction to the Exposé, which he

wrote later, however, he says: "Jfavois dlaboxrd tradult ces

mots Sayyid al-HAdiyyin par le Seigneur des directeurs; nails

Hadiyyin étant l'adjectif ethnique su patronymique, ism mansib,

de h&din dirccteur, 11 est évident qu'il fauti traduire: 1le
seigneur des partisans du directeur, clest-a-dire des
e S ; QR ‘,2’
sectateurs 4e Hamza.
In fact, in the manuscriypt De 3acy was using, R, it
is unclear whether the word has a tashdid or not. Probably
like a1l other manuscripts except B and K, a carelessly written
and unreliable manuscript, which has s1-h8din, it has

al-h3diyin without tashdid. This latter form might well be

merely a Druze form for al-h3din, directeurs or guides, for,

5

as has Deen shown, the scribes are notoriously careless about
such endings., De Sacy refers to this in his Chrestomothie

» -

Arabe: "Il v a2 encore ici dans le nanuscript al-midiyvin
Lo e SRR Sows et

pour al-M&din, Je corrigeral désormais les fautes de <o genre

-

sans en faire la remarque. n3 In the article by Beeston the

title is transcribed Sayyid al-Hadivi

It is Hodgson, however, who has gone into the question

P e omseme R P S, owe e T A N L il P N et

De Sacy prose de 1& R@ligion d@@ ?xzues, VOl II, p.1?3

2 De Sacy,BExposé de la Religion des Druzes, Vol.I, intro.
p.CCCXCI.
3

De Sacy, Chrestomathie Arabe, Vol,II, p.236, note 2,
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in most Jdetail, "He (al-Darazi) styled himself '3ayyid

al-Hadin, ' 'Lord of the Guides,' al-li&di, 'the guide', being

[y

Jamza's own title, (or possibly 'Sayyid al-Hadiyyin,?! 'Lord

of the followers of al-H&d1', which would he even more

clearly a taunt, based on the number of men who had at first
been attracied to Hamza but had come to prefer al-Darazi).!

In a footnote Hodgson elaborates on this: "In the BADUSCEIPLs

-t

the phrase 1s goyyid al-hidivin withoot tashdid. Beeston

translates this 'guides' as if 1t were an error for hidin;
he does not explain, but the rendering is legitimate because
Druze manuscripts sometimes do put an exwtra zglnin plurals
of this form., It was so translatoed at first by Sacy, but
Sacy changoed his mind. At first I f£followed Sacy's revised
opinien,g bt I incline now towards treating it as meant for
hadin. It would seem that an extra ya’' would be less likely
to be added thonr a ghadda to be dropped.” This visw of
Hodgsont's is in fact supported by Majifix, the only Druze to
publish any sizcable exiracts of the scriptures, who writes

al-hidin.” Hodgson then quotes a prralliel from Epistle XIX

where all the manuscripts have Sayvid al-Hadiyin al~ﬁ&jixg.4

! M.G.5 . Hodgson, "Al-Darazi and Hamza in the Origin of the
Druze Religion," p.10, notes 40 and 41.

® This is in the article on al-Darazi in the E.I. 2nd ed,
where Hodgson writes "al-Darazi assumed instead a title,
Sayyid al~-Hadiyyin, Chief of the Guided, which overreached
Hamza's own title of gl.HAd1, the Guide."

3 ‘Abdallih Najjar, Macdhhab al-Durfiz wal-Tawhid, p.113.14.

4 Vol.II, p.217{(17). For consistency I have added a tashdid,
though it does not appear in the manuscripts.
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He thon calls

goes on: "In both risilas [i.e.

title implies ghixk; +this would all

of guides, thourh not necessarily.,

Wustenfeld, Ceschichte der Fatimiden

X and NIX],
seen to dmply a
Jord L

Chalifen, has al-Dara

attention to De Sacy's first translation and

Hemza says the
reading
al-Din, in F.

=23

call himself 'Sanad al-hfdi wa havit

al~mustajibin’?

in the

vears 410 and 411, but this may well
man.” If hidivin is read as if intended

a taunt against a man who has declined

it ‘WOEll@; 53.71 AT hizn a0
would probably
have been used

as 1f intendod to be the plural

assertion of 'collective leadershipt--a
many ‘fgulides? and among them the primus

and such an assertion micht

al-Darnzi .

* &

of a man who not declining but ri

rofoer to

in
considerable formaer dion
not have been primaxyy fox
only in letters to Beoomea .

of h&di,

SENg

a different

h4

for a nisha it implies

power but, since
mity, such a title
al-Darazi and might

is

resd

If hidiyin 1

it might imply

notion that there axe
inter pares is

he levelled in defiance

It is doubtful

8 s
whethor fuorther manuscript readings are likely to settle the
issue,

It is curiocus that it has not previously been pointed
cut thot the missing tashdid on which so much of the argument
rests does in fact appear in e212., True, this does not settle
' Seé ab&v;; pp.32-33.

5

There scoms no reason to doubt Jamkl

al-Din b, Z&firy and

there is no evidence for thinking that he is not here referring

to al-Darazt.
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the matter--ii is too unreliable & manuscript for that--but
it does make the case for al-Darazits calling himself YLord
of the followers of al~HAJLI" at least as strong as that for
calling himself "Lord of the Guides

We now ﬁurn‘to the next aroup of wvariants in the
manuscript, namely seven misquotations rxom the Qur’fn, which
are found correctly quoted in all 2thexr manuscripis. HMost are

+ . 1 A 2

ninoy differences of grammay and orthography™ but some by

»

N Ld i 3 LJ
Incorrect pointing make nonsense of the guotation” while theve

3 - 4
is ono which may be only a siip of tho non.

Thore are seventeen occasions where words are found

in B which are not found elsewhere. These are almost all of
little or no importance, for exampls the addition of a Wa oY

Y

>

Jalla dhikruhu,” and perhaps the only example of any interest

. ¥ “ ® » g P 7 E - » i g~ b4
at all is the addition duftatayn’ at tho beginning of Zpistle

IX‘
More numerous--indeed there are nearly seventy

examples~~are words or phrases which sye not found or are

mizgplaced in B but are found In a1l other monuscoripts. & 1ot
of these omissions in B are not of ony importance, for example

E.Q. Vol.ITl, p.44(7).
E.g. Voi.II, p.48(15).
Vol.IX, pp.cd{17), B3{(&8).
Vol,II, n.oo{1}).

B.g. Vol.II, p.u3(4).
Vol IT, p.oG{d).

vol. XL, p.oG{%}).

B o o=

~N & \n
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there are some eight occasions where wa is missed out and

other omissions include gad, fa, huwa, ‘an, fi, or slightly
1 3

more significant muta‘ammidan, wuqﬁfﬁhum,z or al-hadhaxr.

Of whole phrases or sentences missed out, some could possibly

be early glosses which later became fixed in the eanon,“

> can only be a copying mistake for it is scarcely

but
at least one
possible that later scribes added it; the only explanation if
the manuscript were indeed Hamza's autograph.

But what seems to be conclusive proof that this
manuscript is not the autograph of Hamza are sixty or so
cases where B has a variant which makes complete nonsense.
Bvery one of these cases is explicable as an example of a

careless scribe's copying of a largely unpointed original.
One finds, for example, wajada for w;;hada,é, adwit for adw&x,7
10
5

dawruhuy for dawla,g wa min for mm’mig,y al-gils for al-asi

or tahibbu for tahta.''

Vol.II, p.39(10).
Vol,IXI, p.60(6).
Vol.II, p.67(6)

E.g, Vol.1I, pp.62(6), 67(13), 68(17), 74(7), 103(14),

Vol,IXI, p.126(11).
Vol.IX, p.42(1).
Vol.IL, p.47(3).
Vol,IX, p.o0(1¢).
Vol.IX, p.94(2).
Vol.lI, p.111{13).
Vol.1I, p.110(14).

SURNY. ST R R VIR |
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So while the cclophon in Bpistle XI and the lack of
the sentence at the beginning of Epistle IX would suggest
this is the autograph of Hamza and while the orthographical
and grammatical variants and the misquotations could just
possibly be explained as being due to Hamza's poor knowledge
of written Arabic, the missing passages make it very unlikely
and the absurdities quoted immediately above make it all but
impossible,

Nevertheless there is still considerable evidence
in the manuscript to suggest it dates from the eleventh
century A,D. First the script, to be discussed in the next
section, is found only in manuscripts of the tenth and
eleventh centuries. Then, it hag various owners' marks in-
cluding one of ‘Abdallsh b. Shih&b dated 785/1383. More
interesting still is the signature, Mubammad b. al-'Algam®’’
the wagir to the last ‘Abbasid Caliph, who died in 655/1257.
There are alsc fragments of Arabic poetry im an early script
on fol.! and 44 and a twelve line Persian poem in a script
and spelling which Professor Beeston places in the seventh/
thirteenth century or earlier én fol.65,

All this would suggest the manuscript was an early

copy of

some of Hamza's writings, written by a scribe of
littla und@ratanding or learning same time before the archetype
T Tha identical signature is found in a m&nuscxipt in

Istanbul, cf. A.F.L.Beeston, "An Ancient Drugze Manuscript,"
pp.286~269 .
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was finally established., Somehow the manuscript soon left
Druze hands and within two centuries had reached the library
of Mu'ayyad al-Din Muhammad b. al-‘Alqgami, noted for his

interest in and favour to the Shi‘ia,1

in ‘IrZg. From there
it presumably travelled to Persia and finally from there to
Dublin, where a dealer called Khonsari sold it to the Bodlelan
in February 1¢56. Such a history is gquite unique for a Druze
manuscript, for without exception all the other manuscripts

in Buropean libraries have been acquired in the last three
centuries from the present Druze homeland in 8Syria, Lebanon,
and Falestine. The manuscript does, however, bear one or

two curiocus similarities with certain other manuscripts and

it is these ooincidences which have led me very tentatively

to question the authenticity of the manuscript.

One of the main points of interest of the Bodleian
manuscript is its script, seen at its best in the titles of
the episties. This script, called the East Persian Rufic or
Rhomboid script, is quite separate from the other common
scripts of the medieval Islamic world; the Western or Maghribi
Kufic, the ggggg and the ta‘lig. FPeculiar to the Rhamboid
script, for example, is the writing of the letter kha and the
combination ¢f l&m and alif in the negative 1li. An early

deacription of the script is found in an arilcle by LIiC
T

Cf Q M, Donaldsan, The Shi'ite R@ligian (London, 1“33), p.206,
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Schrmeder.1

He relates how from time to time pages of a
singularly beautiful script have been published under a
variety of names: late, flowering or Zast Persian Kufic; the
script being placed in the eleventh and twelfth centuries and
originating from Persia or occasionally Cairo. Unlike various
scripts "de fantaisie", he says, its neglect is unjustified
and "it may even bid fair to be accounted the most handsome
version of the Arabic alphabet ever written." It is "an art
of singular beauty, the greatest vehicle of the Islamic Word
of God and perhaps one fruit of the national revival which
gave Iran in the tenth century a great dignity a great 1iter-
ature and a ¢great architecture." Unfortunately, through a
mistranslation, he sets out to prove the script is called
Badl‘ and is the invention of Ibn Mugla; a mistake which
wag pointed out both by Moztaba Minovi and Schroeder” himgelf
later the same yeay and by Nabla Abbott in an article pube-
lished in 1639.>
A more detailed description of the script is found

in a review by 53.M.Stern of the Catalogue of Arabic Manuscripts

LI - Schroeder, "What was the Badi‘' Script," Ars Islamica,
1937, pp.232-248,

M.Minovi, "The So-called Badl® Script" and E,Schroeder,
"The So-called Badil® Script: A Mistaken Identification,”
Bulletin of the American Institute for Iranian Art and
Archaeology, V, 1937, pp.142-147.

Nabia Abbott, "The Contribution of Ibn Mugla to the
North-Arabic Script," A.J.S5,.L., LVI, 1939, pp.70-83,
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in Istanbul University Libraxy..1 He calls particular attention
to two manuscrips written by ‘*Al%l b, ShBdhin al-R&z1 of a

Qur ’&n and of Abli 8a‘id al-Sirafits History of Basran

Grammarians. "Both are beautiful speciments--the earliest

dated specimens~~of the calligraphical Kufi sometimes called
Iranian Kufi.,” This script S8tern proposes to call the
Rhomboid script from one of its most characteristic features,
The Qur’'sn is dated 361/971 thus establishing the earliest
occurrence of the script, previously only known in the fifth
and gixth centuries A.H. (eleventh and twelfth centuries A.D.),
when 1t was "a favourite of calligraphers." Stern then
mentions that he hopes on another occasion to give a full
list of the lmown manuscripts in the script, contenting Lim-
self here with mentioning three more manuscripts also in the
Rhomboid script; another in Istanbul, Miskawayhts Jawidan
Khirad dated 430/1047 in the Bodleian® and Ibn Khalawavh's

Kitib al-Badi'® in the Chester Beatty collection in publin®

and discussed below,
Although the list of manuscripts in the Rhomboid

script never materialised, Stern returned to the subject

! 8.M.Stern, "Review of Istanbul Universitesi Kutuphanesi
Aragga Yazmalar Katalofu, Vol.X, Fasicle I, Istanbul 1951 ,"
in B,8,0,A.5,, XVI, 1¢54, pp.398~399, Unfortunately this
review was overlooked in the Bibliography of Stern's work
in the Journal of Semitic Studies, XV, No.2, 1970, pp.220-
238, where it should appear after item $7.

° MS. Marsh 662,
3 ms. 3051,
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fifteen years later in an article on one of the first known
manuscripts apart from Qur’ins in the naskh 3cxipt.1 Talking
of the various scripts used for writing Arabic in the early
centuries of Islam he tells how in the fourth century A,H.
a new Duranic script--the Rhomboid~-was introduced and used
alonggide the Kafic which then died cut and was itself re-
placed by the sixth century A.H. by naskh which began as a
Quranic rather than a copying script in the fifth century AH.
In a footnote he says: "I hope to show that the rhomboid
script is based on a certain type of paskh, which was, however,
so profoundily modified that it is not quite inappropriate to
speak of a ‘Ynew invention'."

Genuine manuscripts in the Rhomboid script are not
uncommon; the three Istanbul manuscripts and the Miskawayvh
in the Bodleian are typical examples. Other good examples axe
to be found in the Freer Collection in Washington and in the
Art Institute in Chicage. Probably genuine too is the Kitdb

al-Badl® of Ybn Khilawayh, 2 treatise on canonical and

non-canonical varient readings of the Qur'fn in the Chester
Beatty Collection in Dublin, The manuscript, which is unique,

is discussed in an article by A,J;Axb@rry.g Its paper is
! $;M‘$tarn, "A;manuscript from the library of the Ghaznavid
amiy ‘Abd al-Rashid," in Paintings from Islamic Lands, ed. R.
Pinder~-Wilson, Oriental Studies, Vol,IV, Oxford, 196%, p.18.
2 A.J.Arberry,"The Kitab al-Badi® of Ibn Khiilawaih in

Ignace Goldziher Memorial Volume, ed. Lowinger and Scmogyi,
Pt.I, 1048, pp.183-190, |
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buff-toned, not of exceptional quality, much stained by
water."It is & very large copy of noble proportion and design
« » » The inks are brilliant and fast and with few exceptions
have not been in the least affécted by the passage d time.

The script is extraordinarily interesting. The chapter head-
ings are in thick solid cufic in a bold hand in various inks

. o » The main body of the text is in splendid cufic of

the variety which has been called Persian and miscalled Badi'.
The margins sare written in a hand very close to the oldest
known specimens of calligraphic nagkh not yet wholly liberated
from cufic tendencies . . . Thé-manascript is a masterpiece
of calligraphy and must rank as cme of the finest specimens

of Islamic art." Arberry places the manuscript in the fourth
century, suggesting it may have been executed fox Sayf al-Dawla
in Aleppo.

Five vears latexr Arberry described another manu-
script in the Rhomboid script purchased for the Chester Beatty
collection in Dublin in 1@52.1 The manuscript purports to be
an autograph fragment of Muhammad b, ‘Abd al-Jabbix al~Niff&rifg
It is "in 31 folios of brown stout paper, slightly glazed and
a little woter~stained. The page measures 20.5 x 11 om.; the
wxitfen area is 13.5 x 6.5 ams.; there are 13 lines to the

page. The ink is black and remarkably clear, though two or

A.J.Arberry, "More Niffari" in B,5.0.A.3.,, XV, 1, 1653,

MS‘ 4!00(}.
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three pages are somewhat faded as if through long exposure
to bright light, The writing is a beautiful cufic, exhibiting
tendencies towards what is commonly called the Persian hand.
The transcript is signed Muhammad b. ‘Abd al-Jabbir, and is
dated 344 (055=065),

The colophon gives the title of the manhuscript as

al~MawSqgif, and it is evident that by this the author meant

that portion of his writings which was made durxing the vear
344, 1t is 2 part not otherwise extant and thus constitutes
an addition to the received text. It also shows how al-Niffard
woulsl have arranged his work had he himself continued to he
editor; it is an arrangement strikingly different from that
found In all other copies."

After describing the contents of the manuscript,
Arberry goes on: "It is obvions that the manuscript 4s not
a brouillon, but the author's fair copy. This is proved by
the presence of a number of cancellations and marginal
ingertions, as well as by the fact that in two or three
passages a word or some words arce wanting. Such erroxs in
an author's fair copy are not without parallel; I have often
come upon instances in my study of Arabic autograph manuscripts.
The script is supplied with diatritical points almost throughe
out, but thege appear to have been added by & slightly later
hand, 7There is no vocalization.®

Arberry next describes the owners' marks and then
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continues: "The genuineness of the manuscript thus appears

to be beyond reasonable dispute. It remains a puzzle how

it escaped the aittention of al«Niffarits original editor;

on this peint one can only speculate. The date is eight

years older than the earliest part otherwise mentioned; and
the volume contains prayers and poetry, an exercise to which
we did not previously know al-Niffari was addicted. Can it

be that this manuscript represents an carlier style of writing,
abandoned afterwards, and that it was for this reason dise-
carded when the definitive addition was made?' Arberry suggests
that al-Niffari edited these pages himself but that they
pagged out of his keeping within his life-time, "A lucky
chance then has preserved for us, beyond the extremest hope,
this autograph copy o a hit+hertc unknown part of al-Niffarits
writings. "

In October 1954, two vears after the appearance of
the Niffari manuscript, the British Museum accuired a manue-
gscript in the Rhomtoid script from the Dublin dealer Ehomsari,
the same dealer who sold the Bodleian the Druze manuscript in
apparently identical handwriting on identical paper gsixtoen
nonths later. The British Museum m&nuscript1 is a rollection
of philosophical treatises and was described by Meredith-Owens

¥

in an article in 1@55.£ It ie an octavo volume of forty three

2

G. Meredith-Owens, "A Tenth~Century Arabic Miscellany,"
The Ryitish Muscum Quarterlv XX. 2. 1055«6. pp.33«34,
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folios, containing six tracts and Meredith-Owens comparos it
both to the Niffari manuscript and to a manuscript then on

loan to the Bodleizn of al-Mading al-Fidila by al-Farxdbi, to

be discussed below. The manuscript claims to be copied from
a larger miscellany by a Persisn scribe, Mubammad b, *All

b. Durusﬁ@&ih nf Isfahin in 330/%41, thus making it the
earliest sccular manuscript in the British Museunm. It in-
cludes an "Episile by Abu Nasy al-Farkbl by way of commentary
on the epistlie of Zeno."

The manuscript of al-Madina al=-Fidila, mentioned

above, was offered for sale by a Persian dealer in New York
called Rabenou for tem thousand dollars in the early nineteen
fifties. It is in a script of quite extraordinary similaxity
to that of the Niffari manuscript and is quite certainly a
forgery of the mid-twentieth century. The nanuscript was ex-
amined by $.M.Stern and R, Walzer in about 1956 and in an
unpublished article they called attention to some of the
manuscrint s peculiarities, It purports to be a copy of

al-Madina nl-F&dila copled in 314/427 in the lifetime of

al-Farfbi. Alone of all the manuscripts of the text the

name of al-Farabi at the beginning and in certain glosses,
found otherwise only in the Oxford and Teheran manuscripts,
is followed by an epithet for someone who is alive: "Adama

Jilshu fawhdilahu" or © :ﬁgala’llahul%aq&’ahugﬂ This would

make the manuscript the eariiest dated example of the Rhomboid
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gcript. Next Stern noticed certain peculiarities in the
titles of the owners; and particularly the protocol in the
ex-1ibris had certain noteworthy features e.g. the lagab
Fakhr al-Dawla wal-Din for Fakhr al-Din. It was not until
19069 however, when it was collated with the manuscript1 from
which it was almost certainly copied that it became certain
it was a forgery. In the genuine menuscript the text ends at
the bottom of a page and another quite Jdifferent text appears
on the next. In the forgery this same text appears in the
middle of the page without a break,

But does the falsity of this Farx&bi manuscript in
any way help to decide thz truth about the other manuscripts
in the Rhombolild script which appeared in Dublin in the eaxly
nineteen fifties; notably the Niffari, the British Museum
Miscellany and the Bodleian Druze manuscript? In the final
analysis, affer stating their peculiarities, one can only rely
on intuition and there is certainly no proof 1o back up my
own feeling that they may be products of a Teheran workshop
of the last thirty years.z Certain points can, however, be
stressed. First, all the manuscripts, quite apart from
their script, are of remarkable importance in their own fields.

A1l claim to be written within the lifetime of their authors

! Malik Librarxry, Teheran, 5525,

2 A view which in the case of the Wiffari manuscript I was
o

interested to hear also put forward by Professor Ettinghausen
of the Metropolitan Museum in New York in June 1671,



and in the case of the Niffari and perhaps the Druze one to
be actual autographs, Next, three of them antedate the
earliest known manuscript in the ithonboid script, of whose
genuincness one can be sure; namely the Istanbul Qux’Zn of
361/071 . Doth the Niffaxri and the Druze manuscript are
arranged in a way different from all other manuscripts of

the text and more important both have lacunae which, whatever
Arberry may say, are at the least surprising. More important
is the similarity in the writing botween the Niffidri and the
Farabi, thouch <his, of course, could be simply because the
Niffert was used as a mocel for the Farsbi, More surprising
is the even creater similarity in handwriting and paper between
the British Museum Miscellany and the Droze manuscript;
writings which, if genuine, were separated by eighty years of
time and many hundreds oF miles of space. The paper of the
Niffaril sounds similar to and is the ssme height as the Druze
manuscript but I bave not seen it and it is therefore im~
possible to draw sny conclusions from this, It would be

interesting to know the price asked for such manuscripts but

apart from a@«Ma&ina,almFa@ila, this has been impossibla to
find out, the Chester Beatty Collectilon and the British Museunm
hoving no note of it while the Oriental Department of the
Bodleian, following its idiosyneratic policy, "was not willing
to divalge the price.”

Further than this in deciding the date of the Druze
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manuscript it is difficult to go. It remains the most
fascinating of Druze manuscripts and cven if it is a forgery

it may well be based on an as yet untraced early manuscript

as was the manuscript of al-Madinaal-Fidila. Certainly,
whatever the truth about the manuscripi--nodern forgery O
a work pre-dating the archetype of 211 other Druze canonical

writings--no codition of the epistles of Hamza can be mide

without taking it into consideration.



SUMMARY OF THE EFISTLES



SUMMARY OF THE EPISTLES

I. A 514411 written probably by Hamza in Dhiv’l-Qa‘da 411
immediately after the Jdisappearance »f al-HS8kim, The writer
reminds thom of al-Hakim's good deeds and of hiz great bene-
ficence towards them., In particular he is portrayed as a
protector of Islime-he has buillt mosgues, founded the

par [al-]'Tim and encouraged the carrying out of thepillars

Z#

of Islame-and ag a great antagonist of Christiaznity an
Judaism whose churches and synagogues he has destroyed.
However, the people angered him by their infidelity and in-
gratitude and in return he has punished them. He has closed

the gates of the da'wa, ended the Maiilis al-Hikma, forbidden

the saying of his name by the mueszzins and inflicted many
restrictions on the poeople. Finally he has withdrawn from

their sight. Only thelr penitence will maeke hinm return,

II. A 533311 of al-Pakim forbidding the use of wine and
other alcoholie drinks. It is deted Dhii’l~Qa‘da 400 and is

non-Druze in terminology.

III. An account of discussions between al-Hakim and the
Jews and Christians. The Jews and Christians meet al-H&kim
in al-Darifa and afier obtaining a guarantee of their safety
from him, they complain to him of their sufferings. These

are contrary to the promise made them by Mubammad that they

224
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should be free to worship so long as they paid the jizva.
They ask al-I8kim the reason and Justification for their
persecution. Al-HBkinm tells them to bring the heads of their
sects to him., To them he recalls that Mubhammad made an
agreement with the Jews and Christians of his time that they
should have freedom of worship for four hundred years. He
did this because they claimed the Paraclete,Ahmad, would
appear only then and that it could not therefore be HMuhammad
who was thus announced. Mubammad made this agreement on con-
dition that if after four hundred years the promised prophet
did not come thelr descendents should admit their mistake and
the Imam of the time would give them the choice of conversion
or persecution. The four hundred years were now over and

the provhecy had not been fulfilled, Al-HEZkim was only doing
to them what theixr own ancestors had agreed to. The Jewish
and Christian leaders, obliged to admit the truth of this,

make no reply and withdraw in confusion.

IV, "The Qarmatian® has invaded Egypt and writes to al-Hakim
promising him safety in return for his capitulation. Al-Hakim
makes a haughty reply; he has no need for any promise of

safety. It is the Qammatian who will be defeated and he and
his army slaughtered. God has brought him to Egypt in order

to show His miraculous power by allowing him to be defeated.

V. The MIthiqg; the oath taken by the converts to Tawhid.
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Vi. This, the first of the epistles written only for a
Druze audience, is dated Safar 408 and is almost certainly
by Hamza. It shows how all the fundamental precepts of
Islam are now abolished both in their outward sense (Z8hir)
as understood by the Sunnis and in thelr inner sense (Bitin)
as understood by the Isma‘'%lis. The new doctrines must still
be kept secret for a short time until the day when the
Unitarians shall triumph over the rest of humanity 1nc1#ding
the Muslims. Hamza then considers the seven pillars of

Shi‘l Islam: Shah&da, Salat, Zakdt, Sawm, Hajj, Jih#d, and

Wilaya. He shows their outward and inner meanings and then
by various arguments --the actions of al-Hakim, abjad,
quotations fram the Qur'XZn, Majilis and other Ismi'ill
writers-~he shows they are all abolished., All the believers
need do is confess the sole divinity of al-Hakim, submit to
his commands, know the hierarchy of ministers and to renounce
all other beliefs.

There are certain interesting details in the various
sections. In the one of ShahSda he is particularly concerned
with the number of words and letters and more especially the
numbers 7 and 12. As there are seven planets so their are

seven hudnd: Sabig, Iall, Jadd, Fath, Khayal, N&tiq, and Asas;

o

seven n&tigs: Adam, NGh, Ibrahim, Musi, ‘Isa, Mubammad and
Sa‘id (sic); and seven wagis: Shi’t, Sam, Ismad‘il, Yusha®,
Sham'tn, ‘All, and Qadddh. (The list of the _uddd is



227

particularly interesting as perhaps being an earlier, more
moderate position of Hamza's as compared with his later list
where Natig and Asfis become members of the rival hudid.) The
divine support of the first Fatimid and the divine nature of
the later Fatimids is shown by thedir great victories which
were Won without either wealth or men and against the great
opposition of Iblis and this is compared to the position of
‘All, who was Jdefeated in spite of every sort of help.

In the section on Sawm he gives a list of thirty
ith, Khayal, Nagig, As3s,
Huija, D&'1, seven Imdms and twelve Hujjas. A little

huddid;

Mutimm,

Lima, S&big, I81%, Jadd, Fai

later explaining Tawhid by abjad he talks of thirty two hudfd

both spiritual and coxporeal:

Ixada, Mashi'a, Kalima, S3big,

Isli, Jadd, Fath, Khay3dl, seven [&tigs, seven Aslis, seven Imams
and three Caliphs.

In the section on Hajl come two lines of poetxy

found also in the Majslis al~Mu'ayyadiyya. These may be a

later interpolation but perhaps more probably al-Mu’ayyad,
himself, took them from an earlier source.
The whole epistle is strongly reminiscent of the

majilis in its form, content and type of argument.

ViX. In this epistlie, written in RamadBin 408, Hamza recalls
what he has said in the previous epistle concerning the
abrogation of the precepts of Islam in their outward and innexr

senses, LHach nAtig has abolished the previous gharl‘a and
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founded another. Al-H3kim has abolished the najwh, the gakit
and other taxes although, as is shown in a story about ‘Al%,
the gakat is an indispensible pillar of Isl&m, The seven laws
of Islam are thus abolished and in thelr place Hamga gives
the seven new commandments of Tawhid,

He next explains how all the names in the Qur'an
refer to the SAbiq, I&1%, Jadd, Fath, Khayal, Nitiq, Asis,

Intm, Hujja, and DA'1. All these ten pointed to ‘Al% who in
his turn points to Sa‘ld, the Mahdi. From a "thing" deposited
with Sa‘'id [presumably the human form of his "son" al-Qa’im]
the Lord showed forth the pox

ey of his pagim (his human body)

so that men could understand a little of his Nisfit (his human
nature) though nothing of his LAbUt (his divine nature).

He then criticises the Ism&'111 ideas about there
being heavenly and earthly hudid and concludes by announcing
the imminent triumph of Tawhid.

VIIi. A formula of initiation for women., It is to be read

to women initiated by the DA'1 or Ma'dhiin charged with teaching
them the doctrine., The author [obvicusly Hamza] has been

made Imam by al~idkim. Hamza uses as his text the description
of Hudayvbiyya in 6 A.H, when the Meccans prevented Mubammad
carrying out the pilgrimage. When Mubammad's followers mur-
mmad explained that God

mured abgut not attacking Mecca, Muha
had allowed the Meccansg indulgence 80 as to gsave the many

Muslims by intention among them {Qur’an, 48.25). Hamza gives
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an allegorical interpretation of this passage. Then he shows
how the NAtlg is male with regard to the Ag&s who is female
but the éﬁg& is male with regard to the Im3m and so on through
~ the Hujja, Ma’'chin and MukSsir. The converts are made by the
union of the senior (male) and junior (female) ministers.

Next he explains the duties of the women believers viz.
chastity, fidelity to their husbands, the avoidance of even

the appearance of evil. The di‘is and ma’'dhing are recommended

to read this only to women sincerely attached to the doctrine
and to take every precaution against familizrxity with the
women. The women can ask the missionaries about their prob-
lems, They may resolve them if they can. If not they con
submit them to Hamza or his ministers. Finally he recalls

the seven commandments of Tawhid which replace those of Islam.

IX. The aim of the epistle, written by Hamza in Mubarram
410 is to establish the divinity of al-HBkim and to show that
the names applied to him in fact apply to his ministers,
especially Hamza and to their xivals.

He mentions the five categories of individuals to

which the "beautiful" names refer; Jismini, Jirmani, RGhani,

s3ni and Nir&nl., [De Saey tries to give these names to
paxtimulax groups but Hamza's use of them is too haphazard
for any certainty about their meaning in any particular place].

Hamza then shows how the names AllZh and al-Rahman really refer

to the da‘ls of tanzil and ta’'wil, It is a type of polytheism
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to use expressions like $88hib al-Zaman to apply to al-Hakim
or to ask him unnecessarily for favours, thus treating bhim as
an ordinary ruler and not as God,

The Calf is mentioned as the Didd or rival; not of

al-Hakim, who has no rival, but of the QA'im al-Zam&n. It

refers here possibly to the ‘Abbisid Caliph but more probably
to al~Darazi.

Islam (Sunni), Imén {(Isn&'11li) and Jawhid are com-

pared and Tawhid is shown to be superior. The first commande
ment of truth in words is discussed. To say that al-I&kim

is son of al-‘Azilz or father to ‘Ali (latexr the Caliph
al-Z&hir) or that al-Hikim has transferred his power to ‘Ali

is prohibited. The words Sidg (zic) and Kidhb are explained

by means of Abjad to show that the first refers to the four
high ministers, the ninety nine di‘is of the Imam, the sixty
gi‘is who de?and on the two Wings and finally to Tawhid and
the human nature of al-Hikim and the secund to Iblls, his wife
and twenty-~four children.

The name Allzh is again explained at different levels
to mean Khatkin, Hamza and the divinity of al-fBkim. To make
the Unitarians understand the union of al-Hakim's divinity
with his human form, Hamza compares it to our intelligent
soul entering our body.

He exhorts the Unitarians to follow the precepts of

Tawhid, reminding them again of the seven caﬁmandments.
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He announces the triwsph of Tawhld. The Sunnis, IsmA‘ilis
and Druge apostates will be forced to wear special clothes
and pay & tax, The ‘Abbisid caliph will be taken to Balkh

and executed and Tawhid will triumph.

X. This epistle, written in Rabi‘ al;thani 410, is addressed
to apostate Unitariang, Hamza reproaches them and asks them
why they have broken their oaths., He uses Quranic quotations
to convince them of their mistake, He particulariy reproaches
them with having failed to recognise the grace of alégakim

and of having associated with him Fharaoh, Him#n, the Calf

and Satan. He mentions a popular Sunni uprising [probably

by Turks; see below] against himself and his followers and
how though the mob burnt the wooden door of the mosque where
they were they could not burn the stone door. Hamza inter-

prets the wooden door as the DA'I al-Ihrim, a Muslim, and the

stone door as the Imfm al-Zamdn, that is himself. He then

interprets the Quranic verse: "It is Gud who has sent his
apostle . . . to make his rellgion triumph over all others."
This refers to Hamza and Tawhid not Mubhammad and Islam.

Islam, four hundred and teh years after the Hijra is still in
the minority compared with Christianity, Judaism, and the
peoples of India, Abyssinia, etc. It is Tawhid which will
triumph over the seventy two Muslim polytheist sects. Al-Hikim
will maikke Hamza powerful over all the polytheists,

Another, probably Isma‘'lli, passage is interpreted
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where Iblis is eguated with ‘Abd al-Rahim b. Ilyas and the
proud one, Ghatris with al-Darazi. This leads into a tirade
against al-Darazl who has taken on hiwmself powers and titles
which belong to Hamza alone.

A short, more philosophical passage follows where
he shows how the people of Ta’wil have no knowledge of the
three higher hudfid. Now, however, the time of the manifest-
ation of Tawhid has come and what was hidden will be revealed,

To show how he is protected by the miracles of
al-Iakim, Hamza describes the "day of the mosque' when he sent
a letter and twenty men to the chief Qadi. The Q841 refused
to accept it and sent some two hundred men against the
Unitarians, However, only three Unitarians were killed and
the rest escaped unhurt. On another occasion the Unitaxiasns
won, though outnumbered ten to one and finally Hamza mentions
the occasion when the Turks attacked with twenty thousand men
for a whole day. Hamza and twelve men, of whom Tfive were
very old or children, were besieged in a mosque. At the end
of the day the situation was becoming critical when help
arrived from al-Hzkim [cf. Epistle XIX]. Hamza ends this
letter with a plea that they repent and a reminder of the
commandments of Tawhid.

XI. People have criticised the apparently mad actions of
al~Hikim and also the strange or obscene actions performed

in his presence. The author, probably Hamza, shows how they
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all have an allegorical sense of deep wisdom,., They are con-
demned only by those who look at thelr outward meaning without
understanding the inner significance. Hamza shows how all

the actiong of al-Hakim--growing his hair long, wearing
woollen c¢lothes, riding a donkey, having no silver or gold
ornamants on the harnesse--and all the places, gardens and
mosques he visits refer to the triwmph of Tawhid and to its
ministers or else to the overthrow of the previous Shaxl‘as
and their ministers.

Many of al-Halkim's actiong are only apparent. He
only appears to walk, to stop ete, In fact, he does none mf'
these thing@, nor does he sleep, Hamza then explains the
games of the grooms and their obscene language all referring
to the Nitig and AsEs and the previous religions. Thus
everything points to the abolition of the Tanzil and Ia'wil
and the triumph of Tawhid and its followers.

The epistle is undated except in the Bodielan MS.

2213 where it is placed in the vear 2, that is 410.

XiI. This epistle, written in Ju

308 al-awwal 410, one of
the most interesting of the whole canon, gives a histoxry of
Tawhid from the beginning of the present, human, cycle on
earth.

Homza begins by explaining the truth about Adam's
creation. He was not created from dust nor was he withount

fathexy or mothexr. If Adam was born in a special way how much
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more should the Muslims believe Muhammad was. There are,

in fact, three Adams; Adam al-Safs, dam the Rebellious,

and Adanm the Forgetful--all born normally from male and
female. Some of the Isma‘ilis claim the Didd is called Iblis
btecause he is without father and mother but then Adam and the
Messiah would also deserve the name Ihlis and there would be
no difference between them. Hamza now tells the true story

of Adam and Iblis, Adam al-Safé is Dhit Ma'a (i.¢. he is the

incarnation of the ‘Agl). He had appear@d in previous &ras,
for example to the Jinn, but in this era he was born in India
in Adminiyva ond was called Shatnil ». Danll and appeared to
be a doctor. He moved to Sirnma in Yemen and called on the
inhabitants to embrace Tawbhid. Half the people obeyed,
separating from the polytheists who were called Binn., Iblis,
meanwhile, was a di'i among the Jinn and was obedient to God.
He was HArdat b, Tammih and was born in Isfahin though he
lived in Sairna. Shatnil was sald to be without father and
mother because he was Imam in his own right and he wag said
to be formed of dust because he apneared in the nidst of the
believers who were as dust., It is szid that the Creator
creatoed him with hig own hand because he created him from
nothing out of his pure light and inspired him with the
universal inspiration, Al-Bar, the first incarnation of God
in this cycle, ordered the angels, i.c. the D&'Is, to adore,

i.e. obey, Adam. Only H8rit refused and he was expelled from
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paradigse, i.e. the da'wa.

Shatnil with his wife, i.c. hujda, Hawwd (Eve),
organised his wministers and then ordered his followers in
girne not to mix with Iblis and his faction, the Jinn. $irna
was accordingly named Hajar, the place where the inhabitants
had escaped Iblis. The people of al-Ahsd’ traded with $irna
and on¢ of them, Sargar, became 2 g8'l of Shatnil in al-Ahssd’,
where he made many conversions. EBEecausce of $argar?s order to
his followers to put on a serious and frowning countenance
when they met the followers of HEirit in Hajar, the Unitarians

were called JarBmita, as also later were the Ismi‘'ilis. AbR

Sa'id and others were Jda‘'ls of al~Bi&r and were called gayyids

orksada.1 However al-Bar did not allow the spread of Zawhid

through then because he knew their successors would loge and
falsify it. The time of manifestation and triumph of Tawhid
has now come and the people of al-Ahs&’, Hajar, and Persla
will return to Tawhid.

Hamza then resumes the story of the three Adams.
The second dam, Adam the Rebellicus, Akhnikh (Enoch) born
in Basrs and the third Adam, Adam the Forgetful, Sharxkh ox
Shi*t (Seth), born in Sarramani, were the two chief hujjas
of the twelve that Adam ale3af@ appointed. The Shari'a

of Adam had no legal observances.

L The title is interesting as it is the official name for the
ruling body of six appearing on all Qarmatian coins and official
documents. ‘
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Adam made Akhniikh and Sharkh Imams over thosc under
them, called them both Adam and plzceod them in paradise.
Al-Bar ordered them not to rebel against Shatnil but they
were tempted by the Shayt#fn, &l-Habbil, a pma’dhfin of Iblis.
Al-HabbZl used to go to Anil, the serpent, and Tayikh, the
peacoclk, who were a d&'l and ma'dhiin in the da'‘wa of Akhniikh
and tell them he had some good advice for Akhntkh and Sharkh.
Finally Anil and Tayukh took him to the two Adams. Al-Habbil
told Akhniikh that al-B&r had made Akhniikh his Imam and Sharkh
his Caliph. ~After al-Habb3l swore he was speaking the truth,
Akhntkh was finally persuaded to ext of the tree, l.e. to
rebel against Shatnil. They then made themselves clothes, 1.e.
they tried to hide their exterior Jdoctrine among the Unitarions,
Finally thevy lost the ranks they held and spent mony years in
repentence before Shatnil took pity om them and asked al-Bix
to forgive them, He agreed and they were reinstated in their
previous ranks,

In spite of al-Bar's ¢race to the men of that time
they inclined towards polytheism, In anger al-Bir sent them
a series of NAtigs, each with a legelistic sharl‘a and each
urged men to worship nothingness (‘sdam). These Natigs: Nah,

Ibrahim, Miten, ‘Isi, Muhammad and Mubammad b. Tsmd‘il, each

had an asis and twelve hujjas. Each abrogated the previous
sharl'a and started his own. Muhammad even persecuted those

who clung to their old faithe., Muhammad b, Ism&'il, who sealed
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the shari‘'as and ended them, was succeeded by three Caliphs,

three Imams and finally the Mahdi, 5a'ld. Then God revealed
himself again as al-0&’im, the first appearance of God in
royal form. Other revelations of God are al-Mu'lzz, al-‘Aziz
and al-Pikim. Homza then explains ithe Jdifference between
al-Q8’im, God, and P&'im, himself.

The time of the triumph of Tawhid has arrived. To
show 211 the marvels of al-Hikim is o jmmense task so flamza
selects a few examples: the killing of Barjawidn and Ibn
‘Ammar, his fecarlessness when, unarmed, he walked among his
opponents during the revolt of Ablt Ralws, his fearlessneoss

during the revolt of Mufarrij b. Daghfal b. Jarral, his not

(3

being affected by the elements and his not eating, drinking
or excreting., o king or other man resembles al-Hakim in
that. The epistle ends with a remimier of the seven precepts

of Tawhiﬁ.

XI1XI. The enistle, wrlitten in Ramadfin 416G, deals wiih the
i b F 2
formation and hierarchy of the Hudhd. iirst Hamsza discusses

the relative positions of the 53blg, TAil and Faliwa in the

Ism&'111 and Druze hierarchies, contesting much of what
Isma'tit writers like al-Kirmsni have sald. HNext he explains
how God from his own light created the Ixrida or ‘Hql. He
named him Imanm and Cause of Causes and gave him complete power.
The ‘Agl, however, becanme proud when he thought he had no

equal or rival and 8o God created from him a rival, The ‘Agl
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recognised his own powerlessness and baegged fox forgiveness
and help against the Rival, In answer God created the Nafs
from the ‘Agl.

Here Hamza digresses, first to attack the Isms*ilds
who he says called the fourth minister the S3big whereas the

true Sabig is the ‘Agl, and then to say he will at some other

time give the names of the human nature of God, of the ‘Agl
and the Didd from the creation of the ‘'Agl to the appearance
LT

of Adem, a periocd of 343 million years. IHamza describes the

-

v

naturc of the ‘iAgl and the Didd, who is called Harit, in more
c onlisomanstrns. - £

detail., Hamza then resumes the stoxry of the formation of the

hudid. To "box in" the Pidd, the '4gl and the rafs required

two more supporters and so from the ‘Agl emanated {Inbal atha)

the Kalima and from the Nafs, the Sabig. Hamza ex lains that
A A o G S [ S » ; »

the Didd was called Iblis as he was without a father i.e. he
had appeared fxom the *Agl without the ‘Aglis consent. The name
Harit is then cxplained by abjad.

Neincarnation {(Tasawwur f1'l-agmisa bil-takrBr) is

mentioned. The first Nitiq is also the last; only the body
changes. MNext follows a iist of the hudid and their helpers,
The Nafs and Kalima each have twelve luijjas and seven ¢i‘is,

the S3big and I811 each twelve huljas and fina ally there is

the DA a1+Muglaq‘wi%h a Ma'dhin and two MukZsirs. Above
them comes the ‘4Aql who is the Imam., In an extended metaphor,

the hudid are compared with the links inn the chain nentioned
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in the Qur’an (6¢,30-33).

Next comes a poem emphasising the fact that the JAgl
was created by God alone before any other thing existed and
thig is follawed by a passage stressing the impossibility of

speaking about or understanding the Sodhead. Hamza then shows

haw the letters of the alphabet signify the hudid, the

shari’as of the natiq and asds, and ftawiid and finally he

gives the differcnt names of the hudhd,
Xiv. The epistle, the last in the first volume of the canon,
ig writton by Homza to a da‘i i who haos not understood one of
his enistlcs end has written to Hamza asking for fuxther

& »
information.
Hamza speaks firet of the creation by CGod of the

‘Agl, Nafs, Halima, Sabig, and TZli, cach being created from

the licht of the one above, and how from the light of the

v-d

TAll, God created the eaxrth, the colcstial wdies, the signs
ARSI

of the Zodiss, the four elements and the primal matter (HayBla).

He then stresses the importance of the Iminm al-Zam3n (hinself)

o fmam who will teach

}-—A

who is second oniy to God, It is th
mankind the true knowledge and who will reward or punish man

as thay deserve. He then explains the significance of the

title *Illat al-‘Ilal, the Cause of Causes,

Hamza says the dati has writton epistles which he

’“:5

has attributed to hin as a sign of dowotisy but itids not only

wrong but impossible to show Hamza any special respect or
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favour, HNox is it possible for anyone to criticize him for
God chose him and created him from his own light at the very
beginning of time 343 million years before he created Adam
the Rebellizus and Adam the Forgetful. Again he stresses his
own superiority and promises to tell the names of God, the
SAgl and the Didd throughout the ages.

Secondly Hamza strongly contests the view put fore

-

ward by certain people that the doctzines of Tawhld spring
from Hamza and not al-Hakim or that al-J8kim does not know
or approve what Hamza does.,

Thirdly Hamza explains the formulae with which he
began ono of his letters. To those who rejoct the idea of
God beconinc incarnate in a human form he points out how
nuch more suitoble it is than the bush through which God is

said 1o have spoken to Moses, The Dismillih is also expliined

allegorically.,

v
-

bucl

Jamza accuses the d&'1 of vsing the ideas of the

*

Ism3*11% writers and the philosophers who assign intelligence

LY

to things snd who say the ‘Illat 2i-‘Tlal is the Haytld, the

Primal Matter, whereas the real and ultimate ‘Illa is the
lAgl, Rdam al-3afd, who is present at all times. It is also
wrong to say the ‘Aql cannot be apprehended. This is only
txﬁe of the Creator, not of one that is created.

He then explains the allegorical significance of

various natural phenomena, e.g. the heavenly spheres are the
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letters of Bismill3dh which allude to the seven ¢3'is. The

fitﬁt violume of the canon ends with Homze repeating once
again the impossibility of understanding or explaining the

Godhead,

XV. Althouagh its position din the canon would suggest that
the writer of this epistle is Hamza it is by no means certain.
The @pistle refutes the ideas the writer cleims to have Lfound

in a Nusayri booulk which has come intoe Llis honds,

wi,

Having accused the Nugayris of polytheism, belief

-
¥

in metonpsyohos

}u‘o

s and varicus 111icit practices, the writex
warns the Unitarian women to be falthiul and not 1o strxay from
the path of Tawhid., He then refutss the dogmas of the
Mugayris in detail: f£irst it is nbasolutlely wrong to say

that IF¥ oae knows {(the truth aboutl) God, all forbidden things
like murder ! theft are permnitted. Second, when the

Madalis al-Hikma saye a believer must not prevent his brother

from taking his wealth or his honour this is not t3 e intere

~

preted, as the Mugayris do, thet even o man's fanily is

H
”b

foto
e
]
o+
b

common property and adultexry is ollowed. hirdly
absolutely forbidden and celibacy in no way Jdetracts from
one's spiritunl standing. The Mugayril allcgurical interprete
atione of +the sexual sci are false, In any case, to know the
inner meaning of something does net necessarily lead to the

abandonment of the osutward sensc. Por oxumple, to know the

inner meaning of ritual purification does not mean yow coage



to wash.

Next he contests the RNugayrl claim that God forms
man in his mother's womb., Men are formed by the sperm of
the fathey, the heat of the womb, the influence of the
heavenly spheres and the action (guswa) of the elements. How
else does one account for the different types of being and the
different levels of intelligence within one species. The
fifth point to be contested ig the belief in transmigration
of souls into animals, This is absurd as the animal would
not understand the fault for which it was being punished.
Rather, a man is rewarded or punished by moving to a higher
or lower rank in the religious order. Next he attacks the
bestowing of divine honours om ‘All and calling Mubammad the
most excellent of the veils from which al-Hikim has appeared,
He then discusses the names Him&n, Shaytin and Iﬁlis before
ending with a series of curses against al-Nugayrl and warnings
to the Unitarians, |
XVI, The epistle, written in Rabi‘' al-Akhir 410 by Hanza,
begins with a paean of praigse to alégﬁkimi Hamza then re%
assures those members of the community who have been worried
by the closing of the da‘wa in the previous year or who have
faltered in their faith. Interpreting péssages from thé
Majalis and the Gospels, he then speaks of the triumph of
Tawhid. The reason for the closing of the da‘'wa [in 409]

was because of their lack of faith when they were offered
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the chance of accepting Tawhid [in 408] and because of theix
disobedience to the commandments. Hamza then attacks
al-Darazi and al-Bardha‘'l, Their teaching is without any
foundation. Al-Daragi is filled with pride, and al-Baxrdha‘'l
has been bribed by ale~Darazi to enter his party. As for his
companions, they have all sworn to follow Hamza and have thus
broken their oaths. Hamza then tells of an apparently con-
ciliatory letter he sent to al-Darazl, pointing out he can
only learn the truth from him, the Imsm, a position which
al-Darazi had himself once recognised belonged to Hamza, If
al-Darazf would agree to this he could convert the followexrs

of all the different sects to Tawhid. The epigstle continues

with a description of the imminent triumph of Iawhid and the
subjugation of the other sects almost identical to the one

in Epistle IX and ends with a final admonition to the waverers,

XViI. Hamza,writing in Jum&d8& al-Akhir 410, praises al-Hakim
and stresges the impossibility of assioning any attribute
to him. He then explains how every minister in the da‘wa of

Tawhid has an opposite mumber in the da‘wa of polytheism and

heresy (talhid). Both groups of ministers are present in all
timeg and their ranks carry the same names. He contests the
idea of the Ismd‘1li philosophers that there are spiritual
hudtd who cannot be perceived and earthly hudid corresponding
to but quite separate from them; the pitig corresponding to
the gablg for example. Hamza illustrates his point with a
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misquotation from his own previous incarnation, Salmin.
Again confuting the Ismi'1li comparison of Sabig with Nitiq,
he shows that the true 8dbig is the ‘Aql, created before all

worlds, the Imam with power over all the other hudhd. He is

the true Natiq because it is he who announces the truth,
Hamza then showsg that the true Asis, DE'L, Ma'dhiin and Mukasir

1. The Isma‘'illphilo-

sophers have hidden them from the world, trying to stop with
the NEtlg of the 3hari‘a, his /.88, and thelr hudhd. Haanza
then lists the ministers of the external Shari‘a who are in
oppogsition to the true hudhd: ‘Abd al-Rahim b. Ilyss, the
Wall ‘Abd al-Muslimin who is equivalent to Mubhammad; ‘Abbas b,

Shu‘ayb, the Wall ‘Ahd al-Mu'minip who is ‘Alfl; the D&'1

Khatkin who is Abli Baky; their LAhig Ja‘far al-Dariy who is

‘Umar b, al«Khatt{hb and finally the Q&d1 al-Qudit, Ahmad b.Ab

al~‘Awwin who is ‘Uthmdn b, ‘Affin,
Hamza then again stresses the supreme importance of

Dhii Ma‘a, the Imam, over all the other hudlid, Even though

their position jis high, it is still low in relation to hime
self and he illustrates this by the example of the different
ranks of the Imams, muezzins etc. in & mosque. He then

explains the

3al8t allegorically to illustrate the need for
submisgion to al-Hikim and himself.
XVIiII. The epistle is addressed to the women of the community

and is mainly concerned with interpretations of the Majilis
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al-Hikma, Hamza begins with praise of al-Hakim and veiled
references to the closure of the da‘wa in 409, Then comes a
comparison of the need to know all the hudiid with the indivis-
'ibility of the candle, Next Hamza deals with a passage of
the maijdlis foretelling the coming of three individuals, an
interval of trouble and confusion and then the appearance of
truth as a stranger with a stxanger to uphold it, He int@x;
prets the three individuals as thé three previoug chief
Q8dis, the interval as the time*%han the pajilis were stopped,
the truth is Tawhid and he himself is the stranger who will
uphold it. Hemza reminds them how the reader of the

told them the maj@lis were the bitin, the law books of the

Qads al-Nu'min the gihir but the Z3hir and B&tin in this sense,

says Hamza, only refer to the N&tig and Asasg,

Other texts of the majilis are then interpreted to

refer to Tewhid, the necessity for submission to al-Hakim
and so en, ‘Abd al«Rabim b. Ily4s and Abu Hisham (‘Abbas b.
Shu‘ayb) are again referred to as NAiig and Asis. HHamza
finally recalls the three tests mentioned in the majalis that
the true believer will have to undergo and ends with an ad-

monition to all the believers,.

X1iX. Hamza, writing in Sha‘ban 410, to the followers of
al-Darazl in prison prays that they may be led to a right
understanding of the nature of al-Hakim, an understanding

which depends on the nature and intelligence of the individual,
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Hamza has received a letter from a da‘i, AbL’l-Qasim
Mublrak b. ‘'All, mentioning that he has met a son and slave
of al-Mu‘Bnid and asking Hamza to remind al-Hakim about the
prisoners., Hamza now writes to the latter, reminding them
that the Imamate belongs to him alone [i.e. al-Darazi has
no share in it]. All of them have been given the chance of
entering the community. Some, like his ma’dhiin, by whom
al-Darazi was converted, ‘All b, Ahmad al-Habbal, Al-‘Ajami,
Al-Ahwal and Khutlukh Maj&n, had been converted and then
apostasised., These have been rightly punished by al-Hikim
[it seems they were executed]. Others like Mu‘Bnid, Abid
Manglir al-Barcha'l and AbT Ja‘'far al-Habb81 have been called
to believe in Jawhid but all have refused except AbG Ja‘'far,
who, having been converted by Mubirak b, ‘Alfl was only later
digsuaded by his son ‘All. They have all believed in a false
Imam (al-Darazil) and given him false titles but in spite of
this, Hemgza will ask al-Hakim to forgive them.,

Hamza then speaks to Mu‘Z&nid and the people of
‘Akka who are with him., He reminds him of the advice he
had given him on the eve of the day of al-K&'ina and then
recalls the events of that day. Appsrently Mu‘&nid and about
five hundred men were attacked and about forty of them were
killed while as many as could fled, The rest were only saved
by the mercy of al-Hikim and none of the opposing side were

killed. [The glosses suggest the opposition were Sunnis but
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this may be only later theorising]. The day after, however,
Hamza with twelve men of whom only seven were ablebodied
was himself attacked., This comparatively tiny force not
only killed three of the enemy but wounded many more and won
the day through the power of al-Hikim [cf, Epistle X].

Hamza points out this is but one of the cnormous
benefits his followers receive by being Unitarians. He ends
by promising to bring their case before al-Hikim and promises

them a speedy release.,

XX, The document appointing Abli Ibrahim Ism@'il b, Muhammad
al-Tamimi to the rank of DhiG Magga, the second of the hudfd.
His various titles and the names of his previous incarnations
are recalled and he is given power over all those below him

in the hierarchy.

XXI. The appointment in Shawwdl 410 of Aby ‘Abdallah
Muhammd b. Wahab al-Qurashl to the rank of Kalima, the third
of the hudBid. Apparently the previous holder of the rank,
Murtadad, has died and al-Qurashl has been raised from a morxe
junior rank to succeed him. He is junior only to al-Tamimi
and Hamza himself. Hamza advises him on his behaviour and
his duties. |

XXIX. The appointment, made on 13th Sha‘ban 411, of the
Shaykh al-Muqtani Bah&’' al-Din AbfLi-l-Hasan ‘All b. Ahmad
al-Sammiiql to the rank of T&ll, the fifth of the huddd. The

document begins with commands about its registration in the
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same way as a normal Fatimid officlal decree. Then follows
the names, titles and epithets of both the writer, Hamza,
and of the addressee,Bahf’ al-Din. He then tells him he has

thirty da‘*is, ma’dhins, ndqlbs and mukisirs. Sidg and Kidhb

are explained by ta'wil and abjad and then follows a list of
all the ministers with their different names and titles.
Finally Hamza gives more detailed orders about his woxrk
explaining how Bah&’ al-Din must deal with the mithiqs or
agreements made by new initiates into the do'wa and haw in
matters concerning the punishment of the faithful he has only

the same rights as his immediate superior, the Sabig.

XXIII. A letter from Hamza to the people of al-Kudya
al-Baydid' greeting them and giving them instructions about

how to send their letters to him,

XXIV. A letter, written on 10th Jum&d& al-Akhira 411, to

the people of al-AnginB, a town in Upper Egypt,1 greeting

them and encouraging them in their faith,

XXV, Hamza lays down the marriage and divorce laws of the
community. Property shall be shared equally between the
partners. In the event of divorce there are four possibilities,
If the wife leaves her husband and her husband is an innocent

party he takes half her property but if he treats her with

! Cf, Yaqlt b. ‘Abdallih al-Hamawi, Kitab Mu'jam al~-Buldan,
ed, F, Wustenfeld (Leipzig, 1£66), Vol.I, p.35t. In the Druze
MS8. it is almost always written al-Ingind' or al-Angin&’.
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violence she may take all her own property. If the husband
demands a divorce and he does so because of his wife's dis-
obedience he takes half her property but if he leaves her

without cause she takes half of his property.

XXVI. A letter to the heir to the throne, ‘Abd al-Rahim

b. Ilyas, the Wall ‘Ahd al-Muslimin. Hamza reminds him that

in the past he was only allowed to call himself the na@h@w
of al-Hikim because he was a leader of the Muslims, not

because he was related in any real way; al-Hikim having

neither father, son nor uncle. He should now stop claiming
any relationship, seek al-Hakim's forgiveness and have his
name removed from all official documents. The time of the
triumph of Tawhid has come and ‘*Abd al-Rahim should confess

himself al-HEkim's servant and slave.

XXVII. A letter to Khumir b. Jaysh al-Sulayméni al-‘*Akkawi,
who has claimed to be a brother of al-H3kim {or, according
to a gloss in a MS used by De Sacv, his first cousin]. In
the strongest language, addressing him as Iblfs and Harat,
Hamza forbids him to make such a blasphemous claim., If he
does not repent he will suffer a terrible fate., First he
will be beaten with whips. If he still does not repent, he
will be flayed alive, and his skin stuffed and hung up on
the gates of the city, Similar punishments are decreed for

those who believe similarly.
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b, Abt
XXVIII. A letter to Abmad b, Mubammad/al-‘Awwdm, the QBJI

al-Qudft, dated Rabl' al-Awwal 410, Ilamza calling him ‘Uthman
b. ‘AffEn orders him to follow his predecessors, Abt Bakr

and ‘Umar {(Khatkin and Ja‘far al-Darir)} and wear special
clothing., He tells him how to conduct himself as {J&dI but
warns him, not for the first time, that he does not have
jurisdiction over the Unitarian community in matters of
haxriage, divorce, contracts, manumission or wills. In
matters of this kind, a Unitarian is to be sent to be judged

by Hamza according to the religious law proclsimed by al-Hakim,

XXIX. A hymn of praise to al-Hakim, an admonition to the
believers to obey al-Hikim and to carry out his commandments
and finally a prayer to al-Hakim to help and protect the
Unitarians. Its author is probably Hamza although the use
of the title al-Hikim bi Amr il1lah instead of al-Hakim bi

dhitihi is curious,

XXX. A prayex to al-Hakim, The writexr praises al-Hikim for
his creation of the ‘Agl and the Nafs, continues with des~
criptions of the functions and relationship of the two senior
huddd and then prays fox al-Hakim's grace, He asks al-Bikim
to give him the strength to be faithiul and obedient, to

forgive him his sins and to give him xnowledge of the trxuth,

XXXX . A prayer of the ministers 1o al-lakim, asking him to

bestow his good will on the Unitarian community. As with the
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two other prayers it is probably but not certainly by Hamza.

XXXI1. This writing is the only cne between Epistles V and

XXXV which is almoest certainly not by Hamza; the 0&'im

al-Zaman being called Mawldya, My Lord, in all MS8S, It gives
an interesting list of the names, ranks, and titles of the

five higher hudid,

XXXIXIX, Hamza, after first praising al-Hakim, shows the
greatness and importance of his own position. He tells the
faithful of the rewards and the unbelievers of the punighe
ments that await them. The Unitarians will not only gain
the wealth of the unbelievers but also their wives and children
will become their slaves. As for the men, their blood shall
be mixed with that of thelr dogs.

He then warns them not to reveal the Hikma to
pecple unworthy of it but to be sure to make it known to those
who are worthy. Finally he orders the Unitarians to follow
the second commandment and each to take care of his brother's

safety.

XXX1V, In this epistle, apparently written after his dig-
appearance, Hamza admonishes some of his followers who seem
to have been tempted by the lying words of another leader.
(According to a gloss, this is Ibn al-Barbariyya). After

the wsual praise of al-Hikim, Hamza stresses his own position

as Imam and warns the people to whom he writes against false



claims by others. The final judgement is in his hands and
his own ghayba is only to test them, In nystericus terms he
prophesies his own reappearance and warns them to wake fxom
their sleep before it is too late. He tells of the imminent
triumph of Tawhid and its followers and the punishment of the

unbelievers.

XXXV. The last of Hamza's epistles, written some months
after the disappearance of al-Hakim and circulated by a certain
Abu Ya‘'la, is addressed to &ll those who have agreaed to the
Mithdg, jarticularly those in Syria. The epistle is in the
form of a long admonition to the believers urging them to be
steadfast and not to pursue the transient things of the
material world. It is impossible to comprehend al-HBkim,

his disappearance is only apparent and nothing but their evil
deeds prevents them from seeing him. Namza continues to
reproach the Unitarians for their lack of faith and urges

them to submit to al-Hakim and to carry out the promises they
agreed to in the Mithig. The triumph of Tawhid is at hand
when the faithful will be rewarded and the apostates punished.
Towards the end of the epistle, Hamza mentions the interesting
detail that *Abd aleRahim b. Ilyas who had blasphenously
claimed partnership with &l-ﬁakim has been disgraced. He
concludes with a warning against the belief that the divinity

will pass from al-Hakim to another figure (glra).
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XHXVI, This epistle, written in Mubarram 411, is the first
by the second minister, Mubammad b. Ismf 11 al-Tamimf, It

is written on the orders of Hamza in response to a request,
presunably from some Unitarian for clarification of certain
points, 4&l-Tamimi begins by speaking of al-Hikim. He cannot
be comprehended; the human form we see is not him; it is
more like the reflection one sees in a mirror, A man's
understanding of the divinity depends on his intelligence.
Al-Tamiml then describes the high position of the ‘Agl.

The main part of the epistle begins with an account
of how it came 1o be written, how difficult al-Taminmi found
it to write and how he was helped and inspired by Hamza,

Then follows his main theme, namely that knuwledge1 (odim)
is fivefold; <two divisions are concerned with religion, two
with natuxal science but the fifth is the moust excellent and
the most true,

The first four divisions are subdivided many times
but the £fifth is indivisible. The first division is the
Z3hir and its upholders are the naiigs. Five of the nitigs

are Uln’'l-‘Azm (of. the controversy among the Ismd‘ili philo-

sophers) and each has a wagl or asds. The Zihir is a punigh-
ment for men. The second division is the Batin which is

upheld by the AgZs. As the Qur’idn shows; in the Bitin is

i For a discussion on the importance of al-Tamimi's theories
about knowledge see F, Rosenthal, Knowledge Triumphant




the Rabma, that is to say the Baiin points to the Rahma which
i the third division of religion and the fifth division of
know}.@dge. The other four divisions are concerned with
metaphor not reality.

Al-Tamin® then gives a brief history of the world.
Before Adam there were beings like the Binn who worshipped
the Lord who appeared among them., Later, however, they
strayed from the truth and the lLord concealed Himself and
sent Adam the Inferior (the gloss says this is NOh and through=-
out this section there is some confusion as to whom the
various Adams refer), According to the Qur’an he was created
from clay; the allegorical interpretation of this being the
creation of religion.

In the time of Adam al-$afd, whose servants were
Adam the partial and Adam the third, people corrupted their
faith and the Jinn abandoned the Loxrd; Adam and his children
born of Bve, i,e. the faithful Unitarians, being the only
ones not to tuyn away. Adam did not found an external ghari‘a

and so was not one of the UlG’l-‘Arm; ‘azm implying the

foundation of a legalistic ghari‘a,

The people of that generation having followed theilr
own degpires, there caiae HEbLIl and (Q8bil. Adam the Partial
and his followers meanwhile established themselves on the
mountain of Sarandib and called people to embrace Tawhid.

iblys and his armies, however, filled 21l the world with



their unbelief until NUh came as a niitig, the first to bring
a shari‘a. Nil;, who was also called Adam the second, forbade
men to obey Adam al-Safi and instead urged them to the cult
of nothingness and himself. He was followed by the other

nitigs, Ibrahim, MGs& and ‘IsZ each with his aslis; all of

them were men of intelligence who knew about medicine,
philosophy, geometry, astronomy, and rhetoric but ncne knew
the Lord or the first three Rudlid and all this time the Loxd
remained in concealment. Then came Muhammad and his asis,
‘AlY, and the Imams of their period ending with the last
natiq, Muhammad b, Ism&'il. He was followed by the Caliphs
in whom the imamate was depesited until they reached Apmad
b. al-Husayn v, Muhammad b, ‘Abdalldh b, Maymin al-Qaddih
and his son Sa'id b. al-Shalaghlagh the Mahdi.

Al-Tamimi, thxoughout this recital of the various
nitigs compares theixr knowledge of Tawhid to the varjous stages
in the formation of a man, By the time of Sa'id, the knan
iedge of Tawhid, possessed by the nitiqs and imams iz like
the man who ig¢ complete except for his spirit. Muhammad and
*Ali were stronger than those that preceded them but not
knowing the Lord because of thelr evil beliefs the Lord did
not reveal himself in their time. The ‘Agl and his hujja
(i.e. the Nafs) did, however, appear at that time to strengthen
their work and thus prepare the way for the comploeting of the

religion of Tawhld and the appearancc of the Lord in human and



royal form with an earthly kingdom.

The 'Aql at this time appears to have been incarnate
in AbT T21lib, who had a great reputation for wisdom, but
neither Mubammad nor ‘Alil were rolated to him in a physical
gense only in the sense that he brought them up; Mubamnad
having been born in the Syrian mountains and at first brought
up among the caravang until he came to the gijaz where he
looked after AbL T&lib's camels.

Al=Tarimi then explains the reasons why people have
wrongly attributed divinity to *Ali. The figure, called in

the Qur’an zl-'All al-'A*l3 refers to *Alys [ the third

incarnation of the deity], not ‘Ali. Similarly the figure
looking like ‘All whom Mubammad saw, -juring his mi‘xs4, in
the fourth heaven was not ‘*All but an angel made like hin,
As for the mi‘raj itself, it signifies Mubhammad's rise in
rank from a simple believer in the religion of *‘Isa to a
mukfgir and finally te a nitiq.

Al-Tamimi then returnsg to the description of the
period after Muhammad b, Jsm&'il. The seven heavens represent
the geven hidden Imams. The firegt is Ismi&*1l b, Muhammad;
the second Mubommad b, Ism8°'1l; the thlrd Almad b. Mubammad.
In his time the Lord appeared in human form as Abl Zakariyya,
the ‘Aql as {8rin and the Nafs as AbL Sa‘'ld al-Malati. When
he (presumably (Arfin) was an old man he sent the Hahdl to

Yemen.



257

The fourth hidden Imam was ‘Abdallih b. Abmad of
the family of Maymtn al-0adddh and in his time the Lord
appeared as ‘Aly&, Then came the £ifth Imam, Muhammad b,
‘Abdallah of the families both of Maypiin al-Qaddah and
al-Husayn and in his time the Lord appeared as al-Mu'ill, a
merchant in Falmyra but also a "man' of great majesty and
wisdom. The sixth Imam was al-Husayn L. Muhammad of the
family of Maymin and the seventh, ‘Abdallsh also called Abmad,
the father of the Mahdi, Sa‘'id b, Abmad. The Mahdl was the
sexrvant of al-C8'im, the first appearance of the Lord in
royal form, But all this knowledge of past events is not
necessary for, since then, the Lord and bis hujja (the ‘agl)
has been aliways among us.

Al-Tamimi then returns to the fivefold division of
knowledge; what the third and fourth divisions are concerned
with is ambiguous but probably he refers to the knowledge of
human and animal medicine. However, both doctors and vets
only experiment, they do not cure. They have taken their
knowledge by blindly following the philosophers just as the
Sunnis toock thelr knowledge from the nitigs. They kill more
patients than they cure. Thus it is proved that =21} foux
divisiong are without any reality., Only the fifth is true
and that is the knowledge of the Unitiy of the Loxd.

Before the epistle ends, al-Tanminl refers again to

the history of the incarmations of God. After al-Bar went
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into concealment in the time of Adam, men fell into dis-
belilef and both the name and knowlcdge of the Lord were
hidden and unknown except in the hearts of the faithful. This
continued until the appearance of al-04’im but even then the
doctrine of Tawild remained hidden throughout the period of
the appearance of al-Manglir, al-Mu‘izz and al-"Aziz. Only
under al-IJ8kim was the truth again revealed and without fear

of punishment could men again declare the truth =«»f Tawhild,

XUXVII. This epistle, probably by al-Tamimi, becins with a
long eulogy of al-Hakim, He then explains various Quranic
texts allegorically: for example in the verse "The paradise,
the brecadth of which is the heavens and the earth,” the
paradise is the da'wa, its length is the ‘Agl and its breadth
is the Nafs, the fruits of the garden are the divine sciences
whereby the faithful are delivered from ignorance. As the
length cannot be separated from the breadth, so the jAgl
cannot be separated from the Nafs, the Nafs receiving the
divine midda from the JAgl.

Fire is explained in two senses; the fire which
kindles the hearts is the ‘Agl; the fire of hell is the
ghari‘a. He then talks of the punishment which the Lord will
let fall on mankind because they have gone astray. Theix
perverse natures and the desires of the corporeal, animal
soul have ¢got the better of them. Lan is made up of three

parts; an active essence (Jawhaxr), which cannot be acted upon,
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the intelligence; an essence both active and acted upon, the
soul; and finally an accldent (‘arad) which is only acted
upon, the bodvy. The soul is susceptible both to ignorance and
to intelligence, its essence being hidden in it. When the
soul does not concern itself with the spiritual sciences it

is dominated by the animal soul and returns to ignorance. On
the other hand, if it does so concern itself, it unites with
the spiritual knowledge, which is a trace of the intelligence,
purifies it and makes it a spiritual form.

Two comparisons are made with this description of
the make up of the man. The first is with the creation of
fire, The soul is like tinder in which the fire, the gpiritual
knowledge, is hidden. It can only be brought out by the
action of the £flint, the intelligence, and the steel, the
inspiration of the creator. As the fire, once produced, soon
develops with no limits to its extent, s0 do the good effects
of religious knowledge. Only by this combination of tinder
and flint, soul and intelligence, male and female, can the
fire" be produced. The second compariscon is with the sperm.
As the sperm increases in size until the embryo acquires a
perfect form and issues from its mothert*s womb forgetting
that it was once a mere sperm, so the seeker of knowledge,
when he has found knowledge, forgets his previous ignorance
and is unaware of the rank he has attained,

The e¢pistle ends with al-Tamimi praying that the
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Unitarians may be blessed with the spiritual fire and

commanding them to give thanks for the grace they have received.

XXXVIII. This epistle of al-Tamimi, though undated, is said
to have been submitted to the divinepresence and is therefore
presumably written in 411 or earlier. He compares Tawhid
with a candle. The five letters ;.. :; (and a candle)
represent the five hidden essences which make up Tawhid:

namely the IrSda, Mashi’a, Kalima, S&big, and IBli. Similarly

the five parts of the candle; the subtle red-blue flame at
the top, the main flame, the wax, the wick, and the candel~
abrum also represent the five ministers., As one cannot talk
of a candle except when it has all its parts sc one cannot
know fawhid unless one knows its ministers,

Illustrating his points from the Qur'sn, al-Taminf
talks of three types of people; the people of the Zahir,
the MusglimGin: the people of the Bitin, the Mu'minin and the

people of the Q&'im al-ZamBn, the Muwabhidion. One cannot be

a Unitarian if one still cleaves to the ZBhir or gggig. Then
quoting from a majiis he shows how God created everything in
pairg except for Tawhid.

He then returns to the candle; it is the product
of the bees, th@‘§§:5&¢ The honey is the doctrine of the
Natlg and Agls from which the wax, the Kalima, is quite
separate. The cotton, the Sabig, comes from the earth, the

Asfis, but it rises out of the earth and separates itself from
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it. In the same way, the $38bigq has abandoned Tangill and
Ia'wll. The candelabrum is made of ccpper which in Arabic
also means smoke, from which the heavens were created, Simie-
larly the S&big instructed the TAli from whom all gross
material things were formed,

Just as the candelabrum has three feet, 8o the IAll
has three hudGd attached to him; the Jadd, Ayyib b. ‘Alij
the Fath, Rif&'a b, ‘Abd al-Warith and the Khay&l, Muhsin b.
*‘All, Al-Tamimi ends by explaining that anything good in the
epistle is to be attributed to al-Hikim and Hamza; what is

mistaken, to himself.

XXXIX. amimi, after praising al-Hakim,describes how He
created the ‘Agl from his pure light and in him created all
thirgs at one time, God then created the writer, i.e, the
Nafs, from the ‘Agl, and from him the other ministers.
Al-Tam?imil then urges the Unitariang to praise God and the
Imam and to sedk wisdom. They must be constantly prepared
for the appearance [presumably the reappearance of al-H8kim
on the Last Day] may come at any time. He tells the stoxy
of a man in a caravan; night falls and they camp in the
middle of the desert. The man sleeps a little but then wakes
and remaing awake most of the night foy fear of being left
behind. Just before dawn however, he fallis asleep. The
caravan moves off and he wakes to find himself alone.

Al~Tamimi takes this as a metaphor for a man who, having once
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accepted Tawhid, is forgetful and careless of his faith,

[The later glosses explain it differently and in more detail.
The night is the period between the disappearance of al-Hakim
and his return. The man’s first sleep is when an imposter
leads the Unitarians astray. His wakefulness is the da'‘wa

of al-MugtanX. His second sleep is from the ghayba of
al-Mugqtand to the QivBma and his waking is the Qiyama when

he will be in complete despair]. They cannot repent and join

the religlon of Tawhid once the QivSma has arrived. By then

it will be too late. The unbelievers will be killed and the

Unitarians rewarded,

XL.. The last writing of al-Tamiml is a poem in praise of
al-Hakim addressed to the inhabitants of Jabal al-Summiq.
After a eulogy of al-Hikim, he describes the Qiy3ma ending

with dire threats to the unbelievers.



INDEX AND GLOSSARY

1. Fersons, Tribes, Peoples, and Sects

Al-‘*Abbas: Frobably the ‘Abbisid Caliph, p.77(12)

‘Abb&s b. Shu‘ayb: The Wali ‘Ahd al-Mu’minin of al<Hikim;
Neither his name nor title seem to appear in the
works of the historians. D: the second of the
ministers of evil: pp.201(9,12,14,19,21).

‘Abdallsh al-Mal.df: The first F&timid Caliph. Cf, Sa‘id b.
Abmad, p.128(1).

*‘Abdallsh b, ?@?adz D: the fourth Ism&*'1l% hidden imam, p.
2024 '

‘Abdallsh (alias Ahmad) b. al-Husayn b. Muhammad b. ‘Abdallsh
b.Maymin al-Qadddh: D: the seventh (or accoxding
to some IsmA'ilY writers the fourth) of the IsmB3°111
hidden imams. Cf, Vol.I, Ch.4, p.112, pp.289(16),
203(2~3),

‘Abd al-‘Aziz b. Muhammad b. al-Nu‘'min: gagi al-Qudst,
355/966-401/1011, He became gidi in 394/1003,
Al-Hakim put him in charge of the D&r al-‘Iim. In
308/1007 he was dismigssed and in 39¢/1008 arrested
but forgiven. In 401/1010 he fled from Cairo, was
given a safe conduct back but later killed by a
band of Turks. Cf. Vol.I, Ch.4, p.143, p.210(8)

‘Abd al-Rahim b. Ily8s: Wall ‘Ahd al-Muslimin, a cousin of
21-Hakim and proclaimed heir by him in 404/1013,
For a time he was delegated the affairs of state
and more or less took the Caliph's place. On
al~Hikim's death he was arrested and imprisoned on
the ordere of 8Sitt al-Mulk, D: the first of the
ninisters of evil. pp.201(E8,11,13,18,21),212(1%),
242(1),281(6).

‘Abd al-Rabhm3n b, ‘Awf al-Zuhri: EHarly Muslim convert., One
of the Shira who elected ‘Uthmin. Died ¢.31/652
p.126(5).

‘Abid b. Sirhant: D: the sixth huij& of Adam. p.121(10).

AbG ‘Abdallih Muhammad b. Wahab al-Qurashi: D: Shaykh

al-Rag% Safir al-fudra, Fakhr al-Muwahhidin, Bashir
a1 Mu'minIn, etc., 7The Kalima and third of the five

Great Ministers, pp.224(4,14,),232(9), 2@4(12,1”1&),
305(1).,
Abbreviations: D - In Druze terminology:
I - In Ism&'111 terminology.
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Abl Bakr: First Orthodox Caliph (570-634 A.D.). D: also
called al-Taymi and ‘Abd alliat b, ‘Uthmin. The
third of the ministers of evil, pp.37(11),40(11-12,
14), 41(1,4), 43 (1-2), 47(7), 45(1), 54(2),

126(4), 173(13), 180(14,16), 122(8),202(1), 240(14),
2490(4).

Abt Hanifa: al<Nu'min b. Thabit. Founder of the Hanafl
school of jurisprudence (20/690«150/767). p. 202{15).

AblL'l-Hasan ‘Alf b. Abmad al-Ta'i al~%amﬁqi~ D: Bah&’ al-din,
al«Shaykh al-Muqtand, lisin al-Mu’minin, Sanad
al-Muwahhidin, the T&ll or left Wing, Thé £ifth

of the five great ministers. He took over the
leadership of the Druze community after Hamza's
Ghavba. pp. 22¢(1,7-8), 230(4=-5), 264(15-1¢,22),
JQJ(E *

Abfi Highim: Frobably ‘Abbis b. Shu‘ayb, Wali *Ahd al-Mu’minin,
g.v. p.213(1),

AbG Ibrahim Ism&'ll b. Mubammad b, HEmid al-Tamimi: D: Nafs,
al=Huiija al~$af§zya almﬁl@ijya, Akhnikh al-&wan,
Idris al-Zamdn, Hirmis, Al-Shaykh al-Mujtab&. The
second of the fxve Great Ministers. pp. 221(12,15),
225(7), 232(7), 264(%,18-16), 284(2), 304(7), 305(1),
317(3}, 31&(1&), 318(15).

AbTs Ja‘far al~HabbBl: Druze apostate. Father of ‘All b,
Ahmad al-fabbal. p.217(12,14)},

Abld' l-Khayr Salima b, ‘*Abd al-Wahhibh al-SAmurri: Al-Shaykh
al-Mugtarfd, the S&biq or Right Wing. The fourth
of the five great ministers. pp. 230(3,17), 264
{14, 18-18), 305(2).

Abi Manglr al-Bardha'il: A Druze apostate often mentioned in
cannexion with al-Darazi. pp., 21(14), 191(14),
162(2,13), 217(12).

AbT’ 1-Q&sim mbamk b. ‘Al%: AdE‘'l of Hamza's. p.216(18),

Abfi Rakwa al~Walid b, Hish3m: He was an Umayyad prunce driven
out of Andallls. Appeared in Syria and then Barga,
Won the support of the Banli Qurra and Zandta Berbers,
Set himself up as anti-Caliph. Defeated two armles
of aleHakim. Finally defeated in 396/1006 at
Fayyﬁm Captured by Mubians and executed in Cairo
in 397/1007. Cf. De Sacy, I. pp.CCCXVIEL, 3.132(8).

AbG Sa‘lid al-Janndbi: d.301/913, 4 founder of Qarmatian
power in E, Arabia, By 286/£99 he had subjugated
a large part of Bahrayn and taken Qatif. In 291/203
he took Hajar, Cf, Vol.I., ch.4 p.111 . p.120(7).
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AbT Sa‘ld al-Malati: D: A name of the Nafs in the Incarnation
of God as Abh Zakariyy&. The name suggests he is
from Azerbayjan. p.292(8),

AbG Tahir al~Jannabi: (294/907-332/943-4). A {armatian
leader who succeeded his brother, the elder son of
Abfi Sa‘'ld, c¢.311/923, Attacked Basra, Kufa and in
318/930 Mectca where he seized the Black Stone and
for the next nine years obsiructed the pilgrimage.
Cf., Vul,I, ch.4, p. 111. p.120{7).

Abfi T&lib: Father of ‘Al1, died ¢.619A.,D. Also called ‘Abd
Mandf. D: An incarnation of the ‘Aql and not
the real father of ‘Ali, Cf. Vel.I, Ch.4, p. 114,
p.201{1).

AbG Yazid: D: Harit: Iblis. p.38(3,11,14,15),

Abl Zakariyyd T&1lib: D: The second incarnation of God in
the human era. p.292(5,10).

*Ad: A tribe destroyed for their hostility to the prophed Hud.
pp. 7(8), 255(1).

Adam al-Adnfi: D: usually Akhnfikh but on two occasions refers
to Nih., pp.288(6), 289(4).

Adam al-‘Agi (Adam the Rebellious), Adam al-Juz'i (Adam the
Fartial) or sometimes Adam al-Adnd (Adam the
Inferior): D: The second Adam, Akhnikh, Xdris,
Hirmis, the incarnation of the nafs, who rebels
against Adam al-Saf&, Cf, Vol.I, Ch.4, pp.
pp. 116(5), 122(i), 123(10), 162{10), 221(10),
28R(7,14).

Adam al-Safi’ al-Kulli: D: the first incarnation of the JAqgl
in the human cycle of the universe. Called Shatnil,
Cf. Vol.I, pp. 104-106. pp. 22(4), 35(13), 107(15),
(115(6-7),115(9,18), 116(5,14,16(2)), 117(5,8-9,11,13-14),
| 118(11,19), 116(4,6,9,16), 121(4(2),6,18), 122(2,4),
123(16), 124(5,9), 125(4), 142(14), 144(15), 168(18}),
176(10,12), 286(12-13), 208(1,5,8-0,11), 285(3),
BGE(4),317(10). |
Adam al-Nisl: Adam the Forgetful: D: the third Adam, Sharkh
or Shi't, who rebels against Jdam al-Safi’, cof,
Vol,i, 104-106, pp.116(6), 122(2), 162(10), 288(8).

Ahmad: Name of theigxmphat who according to the Qur'’dn was
to follow Isi, pp.22(1&), 23(2).
Ahmad b, Muhammad: D: the third Isma‘ili hidden imanm.
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Ahmad b, Mubammad b. Abl al-‘Aww2m: Qad%l al-Qudit 405/1014-
418/1027. A Hanbali althoigh he administered
Ismd 3111 law, of. Vol.I, p.144 . Ds: the fifth
of the ministers of evil., pp.74(4), 202(2), 210(11).

Al-Abwal: A Druze apostate. p.217(¢),
‘Ajemi: Persian, p.202(6).
Al-‘Ajami: A Druze apostate, p.217(¢).

Akhntikh: BEnoch. Equated by pogt-Quranic writers with Idris,

- while the Greeks are saild to know him as Hermes
Trismegistes. D: Adam al-Juz'f, the first huija
of Adam, The incarnation of the pafs., pp.121(5),
122(1,5(2),15), 123(6,8-10,13-14,16), 124(4), 221(11),
225(7), 232(6), 264(7), 312(2).
Also equated with Azar, father of Ibrahim. p.125(6).

Ale-‘AkkZwiyyin: The People of ‘Akka. p.218(1),.

‘A11: Son of al-akim and later the seventh FAtimid Caliph,
al-Zahir, 396/1005-427/1036. p.71(3,13).

‘Ali:; A Ma'dhin and possible a son of HJamza. p.227(3).
‘All b, *Abdallzb al-Lawwdti: A Drume g8'3%. p.22(7).

‘Al1 b. AbY T81ib: I and D: The Asfs of Mubammad., D: the
second of the ministexrs of ovil. pp. 35(14), 37(11,
13,15), 40(9=-10,12-13), 42{14), 43(6) 44(10(2),12),
47(7), 456(4), 45{(1,6,8,12), 54{4+5,7), 55(13),
102(6), 106(1), 126(6(2),8), 154(12), 175(6),
180(12), 180(15(2)=16), 161 (e-10,16), 201(22),
213(2), 286(16), 287(16,18), 289(14), 201(3,10-12),
202{11), 306(4), 307(5).
Also called ‘*All b. "Abd Manif, pp.55(12), 126(3).

‘Alf b. Abmad al-HabbBl: D: Druze apostate equated with
Hamin., Previously a Ma'dhiin, pp.tt1{14), 217(2,15),

Allzh [in gpecialised meanings]: D: often explained by
ta’wil and abjad to refer to figures other than God,
cf. Vol.I, p.118. pp,36(1-11), 66(14), 74(10-15),
122(11), 129(6), 131 (14), 152(4), 164(1C0), 166(4-5,
10-11), 165(19), 179(2-3}, 166(12), 188(1), 122(8),
197(4), 208(13), 205(11), 21¢6{4), 224(%), 304(3).

Aly&: D: the third Incarnation of Cod; confused by some
witlhh ‘Alf b, AbL T&1lib., pp. 201(4(2)=-6), 202(10-11),
Apll: D: the serpent which tempted Akhnlkh., He was a gi‘il
in Akhntkh's mission. p.i123(6-7).
Al-Angir: The followers of the Prophet Muhammad; from
' Medina. pp.3(18), 54(3).
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Al-‘Arab: The Arabs. pp.17(6),17(8), 23(4), 70(1), 123(5),
133(2), 307(12).

Ashab al-fivka: The People of the Thicket to whom was sent
the Prophet Shu‘ayb (ef. (ur’in 50.13)., In later
$iras these people were eqguated with Midian and in
later commentaries Shu'avh was equated with Jethro.
In mach later tradition Shutayb's grave is placed
at Hattin near Tiberias, D: Shu‘ayb, who is never

nentioned by Hamza, in later Truze theungy becomes
ta be regarded as an incarnation of the ‘Agql and
MiE grave becomes & major Uruze shrine. p.7(7).

‘AyvEsh b, HELIL: D: the tenth But-a of Adam., p.121(11)
Ayyib b. ‘*Alf: 3: The Jadd--the first of the three subord-

e

inate ministers. p.307(1%).

Azar: The fa%%e of Ibrahim. The 2T is found in the
fur’8n 6.74. Pcrhaps derived from Bleagzay, the
raxe of his servant in Genesis. D Bquated with
AlkdimnTikh.  p.125(6(2)).

AletAziz: the fth Fatimid Caliph, 344/055-356/056 and i
the nghth incarnation of God. p. 71(2), 128(6&-7),
130(0 )y 138(10), 245(8), 23u(¢), 285(v).

‘Azrawil b. Salanmfw: Dr  The seventh hujja of Adam. 1pn.121(10).

Badr b. Rabi‘av A tribe which revolted against al-Hakim,
.;*J('? }

Bah&' al«Din: see under AbG'l-Hasan ‘Al b. fhmad al-T3'%
al-SHamligi.

BanQ al-‘*Abbfzs: The Abbiside. pp.18(5), 46(2), 120(13).

Banfi ffanif: a tribe conquered by 4bT Bakr with the
Mubliirin and the Angdr. p.54(2-3).

Banfi Isxd'11: The Israelites. pp.5{(17}), 115(8).
Banfi Umayva: The Umayyads, pp.T18{2),45{2),210(5),210(8).

Al-B&r: D: the first inc&xnatigg af God in the human era.
r{aﬁ’”?1 12, & fz), J7zu}, CT(B), 115(2), 112(11),
120{%,¢ ), 122(6,8-0,15), 123(12-13), 124(&,13),
125(1), 130(9), 13b(a, “;, 1¢f(?4,1é}
44{12,16), 150(«5), 157(2), 161 (a4}, 197(3,13),
1a0(aY, 203(5), 208(2), 216{3), 224(7 “
256(2,5), 205§4).

..

-l

'i
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Al-Bardha'i: See under Ab# Manglr al-Bardha'i.

Barjawdn: A slave brought up at the court of al-‘Aziz. He
was a eunuch and possibly a Negro, Sicilian ox
Slav in origin. He was appointed guardian of
al-Hakim. At first power lay with Ibn ‘Amm8r (g.v.)
but finally Barjawin defeated him and became Wasita
in 387/997. He acted vigorously against all rebels
but became too overbearing with al-Hikim and was
nurdered in 391/1000. pp.103(3), 132(11,3).

Barkhudhiya: D: A name according to Hamza derived from
al-Bixr by the Persians who used it as an alternative
for Allsh. As Allzh was a name of the ‘Agl and not
al-Hakim it was blasphemous to describe t§@ latter
by this title. p.122(10(3)~11).

Binn: D: a pre-Adamite race. pp.90(12), 92(6), 118(1),
288(2(2)).

Danil: D: father of Shatnil., pp.117(15), 118(5,13).
D&nil b, Hir‘agdf: D: the ninth hujja of Adam. p.121(11).
Al-Darazi: 3See under Nashtakin al-Darazi.

DE'Gd: David. According to the Qur’an, 34.10-11, David had
received from God the skill to forge iron and make
armour. p.28(4).

Dawild b. Hirmis: D: the fourth hujja of Adam. p.121(9).

Fil: The Elephant (im Qur‘’Sn 105.1) interpreted as Abl
Yazid or Iblis. p. 38(12,15).

Firtawn: King of Egypt but also any haughty and insolent
tyrant, D: Equated with Druze apostates like
al-pDaragi and al-Bardha'i. pp.81(3), 90(10),
01 (14(2)), 248(13).

Al-Habash: The Abyssinians. p.87(3).

Al-Habb&l: In the Qur’an (2,36) al-Shaytin is said to have
driven Adam and Eve out (of their state of bliss).
D: The Shaytén is not Iblis but a ma’dhin of Iblis
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called variously Hubal (q.v.,) and al-Habbil, He
leagued himself with Iblis against Akhntikh and
Sharkh and having first persuaded Anil and Taytkh

to teke him to them, he tempted them. pp. 123(7,11),
124(5).

H8bil: Abel, son of Adam, killed by Cain., p.288(13).
Habil b, Badis: D: The eighth hujia of Adam. p.121(10),

Al-Hikim bi-fmr All8h: The official name of al~H3kim, the
sixth Fatimid Caliph 375/285-411/1021, ’ D: the
name was condemned by Hamza as being blasphenous,
pp.16(2,7), 28(2), 67(12), 74(6,8), 253(5).

Al-Hamim: Une of two wrestlers murdered by al-Hakim., p.111(7).

HBmBn: In the Bible the Persian minister hostile to the Jows
in the Book »f Esther. In the Qur’3n, he was
Wazir to Pharaoh, D: Like rharxaoh he is equated
with the Druze apostates. pp. 81(3), 90(10),
g1{14), @2(1), 106(17), 181(14), 182(6,8).

Hamza b. 411 b. Abmad: The founder of the Druze religion and
D:  the incarnation of the ‘Agl, pp. 30(16), 78{10)},
SO{2), 91{2), o6{(6), 1@7{10; 121(15), 136(10),
132(10), 195(11), 197(7), 206(17), 216(&), 215(15),
221(7), 224(11), 227(11), 229(¢6), 248(6), 264(5),
284(3,5), 285(8), 204(8,12).

Hirat b.Tarwéh al-Igbahdni: The oponent of Shainill and
incarnation of the Didﬁ cf Vol.I, p.117

Pp.34(35), 3s5(2), 116(2,12,1¢), 115(2,9), 120(2),
143(¢), 144(7,16-17 19«2@), 145(2), 153(18), 1J4(z),
245(7) .

HarGn: Aaron, I: The As3s of Misa (before Joshua).
P 125(3), 286(16), 289{7).

Al-gasan b. ‘Amm3rs leader of the Kutima Berbers entrusted
by al-‘Azlz with the caxe of al-Hikim, Appointed
Wasita over Berbers. {uarrelled with Barjawin, who
allied with Mangltekin against him. The latter was
defeated. Later, however, a Berber revolt broke
out against him and he was defeated and Barjawin
took over his position. Ibn ‘Ammi3r was at first
pardoned but later assassinated., p.132(1,3).

Hagan b. Hiba al-Raffi: D3 Chief Naglb which a gloss in MS
Z aquates with the Chief Mukisir., pp.232(16), 235(7).

HassZn b. Ulayy8n sl-Kalbl: Commander in the rebellion of
Abu Ralwa Walld b. HishiZm (q.v.). p.132(10).

Hawari *Is3: The Disciples of Jesus. p.125(13).
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Hawwd or more properly Hawwid': DBve. The name is not found
in the»qu’&n. I and D: The hujja of Adam,
rp. 119(6=7), 288(9).

Hinn: I and D: A pre-Adamite race, cof, Vol,I, p.103.
pp. 9O{11), 92(5), 286(2),

Hirmis: Hermes Trismegistes. D, Eqguated with Idrie and go
is an incarnation of the Nafs, of, Vol.I,pp.115-116.
pp. 221{11), 225(7), 232(0), 264(g), 310{(2}.

Hubal: See under al~Habblil, but alg> the name of an idol
adored in Mecca in pre-~Islamnic times.

Husayn: Son of W11, the third Imam, 4/026«61/680. p.29%2(13),.
Husayn: D: Possibly a son of Hamza; a Ma'dhiun. p.227{(3}).

Al-Husayn b. Almad: D: The sixth of the Ismd'ili hidden
iﬁlmf‘s, a Q&dd&x}id‘ p,,u_, J('}"}

Husayn b, Ja‘far al-Husayni: Sultan of the Hijdz who at first
- supported Mufarrij b. Daghfal b. al-Jayrrdh but later
quarrelled with him anc deserted him, pp. 133(2,5,8).

Ir1lis: 7The Didd--the supreme devil., In the Qur’'an the angel
who refused to bow down to Adam., D: & d4'1 among
the Jinn who was at first obedient to God but latex
refused to obey Shatnil and was expelled from the
da‘wa. Alse called Hﬁrat. Pp. 22(4), 25(5), 34(Z

SB(3,7,9,11(2),13), & (7~ ) t4{3), 73(1~£),
gﬁ(é”t’/’1d)i g1{4), 28(12}), 117(4,45,%), 1*“(2)’
110(11-13), 120(1), 123(4(2), 11), 144(5,12,16,19-20),
TAG{02),153(18). 18112}, 173(3), 172(6~7), 181(15},
1e2{6,0), 183(0(2)), 194(2), 204(6=7), 231(7),

>

(
245(4,7), 28041), 295(18).

Ibiis: Any devil or devils. pp.32(7}, 35(
110(2), 176(6), 108(1).

Ibr3hinm: Abrabam, I: 7The third Hatig. DU:
a prophet of the false g aritas.
125(6,5-0), 286(11,15), Z89(%).
Idris al-ZzmAn: Equated with Enoch and Hermes in Muslim legend,
D the incarnation of the pafs. pp. 92(2), 221(11),
225{7Y, 232{(&), 2e4(7), 210(2) .

If18thn b. Qaystn: D: the eleventh huija of Adam. Fresumably
If18ttn is dintended for Afiﬁiun, Flateo., p.121(12).

), 63(10), 64(1),

3
*ud
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Im3miyya: & Shi'l Sect--The Twelvers. p.44(14).
*Isd b. Lamakh: D: The fifth huijia of Adam. p.121(9).

‘Is3 b. Yosuf: Jesus. I: The fifth N&ti D: A prophet
of the false gharl‘as. pp. 1 T6, 218}, Bg(ij),
125(11,14), 186(11), 286(11,16), 280(8), 291(13).

Ishaq: Isaac; the son of Ibrahim. p.17(17}.

Ism&*'I1l: Ishmael; Son of Ibrahlm. Pp.17{(16), 35(14),
125(¢), 286(15), 289(5).

Ism&'il b. Muhammad: D: The first Ism&'ili hidden imam.
p.292(1),

Al-Shi‘a al-Ism8‘Iliyya: The Ismi‘'ill sect: & rare use of
this description, cf. Vol.I, p.110. pp.117(3),
120(7).

Jabra’il: Gabriel. p.201(6,8).

Ja‘far al-Darir: ‘Alim al-‘UlamB’, An account of him is to
be found in Ibn Hajar al-‘Asgalfini, Raf' al- Igr an
fadat al-Migr, Vol.I, pp.101-102. Du lggig
‘Abd al-Rahim b. Ily&s and ‘Abbas b. Shu'ayb (q V.).
Equaﬁ@d'with ‘Umar b. al-Khatt&b. The fourth of
the ministers of evil, p.202(1).

Ja'far b, Mubammad: Ja‘far al-S8diq; I: the sixth Imanm |
BO/65U-148/756., pp.69{2), 25(2), 99(6-7), 127(11),
144(13).

Jinn: I and D: A pre-Adamite race. pp.90(11), $2(5),
117(13), 112(2), 11911}, 288(2,8).

Al-E&'ina: D: The day of the battle between the people of
Ipwhid and the people of Tang’l and Ta'wil, cof.
I, Ch.2 especially pp.47-40. PP - 216(1),k1£(7 10}.

Khumr b, Jaysh al-Sulaymini al-‘AkkSwil: 7The reciplent of
a letter of gamza's. A@pax&ﬁtly a cousin of

Khatkin: The Chmef Da'il of the Isni‘'ilis, of. Vol.I, p.18&.
D: The third of the ministers of evil. PE.74(7),
201 (22).

Khatlakh M&j&n: A Druze apostate. p.217(10).
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Al-Khazar: The Khazars--a people of the Caucasus whose
kingdom lasted until the eleventh century A,D.
P.6(17).

Khurramiyya: Various groups who believed in the imamate of
AbT Muslim of Khurasdn after his execution in
136/754 or of his daughter Fatima. The most famous
Fhurranl was Bibak who led a rebellion and was
subsedquently executed in the reign of aleMa'mim,
They were said to be tolerant of other rellgions,
to bellieve in reincarnation, to be dualists and to
e promiscucus;  but such polemics are typical of
the descriptions of most heretical groups, p,174(15).

The Kut@ma: A Berber tribe which originally supported the
Fatimids dn N. Africa. Its kings were killed by
8.4-*"Ic"3.1<:m. Pu12(5)

Luguin: A sage whose life equalied that of seven valtures
and to whom many proverbs are attributed; see

Al~Mahdi: ‘Abdallsh or ‘Ubaydallih--the first Fatimid Caliph.
See under 3a‘ld b. Ahmad. pp. 37(3, 6,&,,,?4{3))
Sf(J}, 55(13-14), 127(12), 125(1), 182(3), 200!
202(7,12).

MajGs: The Magians or Zoxoastrians. pp.77(8), 174(21),
105{1).

MAlik [b. Anas]: Jurist and founder of the MAliki school
of lLaw, Wrote Kitdb al-Mawatta’. Born between
D0/708 and 87/715 and died 17n/70%, p.202{153),

MElik b, Sa‘id [b. MAalik al-Faraqll]l: The Q841 al-Cudit in
succession to ‘Abd al-‘Aziz L. Muhanmad b, al-Nu'‘min,
Became QAL in 398/1007 and Aqain in 390/1008.
Killed by al-Hakim in 403/1014, cf, Vol.I, p.143.

Al-Manglir: The third Fatimid Caliph 302/614-341/953, D:  The
sixth incarnation of God, pp.47{12), 295{(¢), 217(06).

Maryam: Mary, 1 and D: The hujja of the a&hlb A&m&nihi
Zakariyya; and mother of Jesus only in a spiritual
sense. Smmetimes equated by the Ism&*ilis with John
the Baptist (e.g. in Al-$0r%: Al-Qasida al-SOriva
ed. ‘Arif Tamir (Damascus, 1953, p.54). p.44(5)

, 8
17),




Maymiin al-Cadddh: Ds The ancestor of the last three hidden
Iomi'1lt Imams. Either he or his son often suggested
as the founder of Ism3'ilism by writers hostile to
the sect. pp. 2B9(16), 202(9,13,16).

Al-Migahd: A companion of the Prophet who died in 33/6354.
Honoured by all Shi'a sects (although the Sunnis,
especially ‘Abd ale-Jabbir, say he supported Abl
Baler and others) and grouped with Salm@in and AbG
Uharr as faithful to “AlL )1 The incarnation of
the TELL, prnbably r@famxnng here to the seocond
minister, in the time of Muhammad, p.101{15},

My'Snid: & follower of al-Darazil to whom Hamza wrote a lettex
in prison. pp. 247(12), 218(t).

Mu'awive b. Sakhr: The first Umayyad Caliph d.61/680,
3. aceording to Hamza,Muhammad appointed him hisg
Hu-din but later replauea him by ‘All whom he made
Tiis ,s88. Mu'‘Swiva thus considered himself superior
to 411, and more qualified to be Caliph on
‘ihmints death., pp. 37{11-12(2)), 40{12), 126(5-8).

MubSirak L. ‘All: A Druze DAL, pp. 92(3), 217(14),

Mufarrii b. baghfal b, Jarxdh: A Badouin leadex of a clan
of the tribe of Tayy whoe like his father Daghfal
played an important role in zelations with the
Fatimids and HByzantines from c c367/977 until

AD5/101 314, At one pUiﬂL he suppoxted the Fatimid
gavern@r of Damascus against Ibn ‘AmmSr Hut latey
deserted. Helped al-HSm sgaingt Abfi Rakwa. In
403/1012 in Ramla he prociaimed an znti~Caliph to
al-Hakim, an ‘Al Sharif in Mecca. Al-Hakim was
alxout to attack Mufarrii when he died 405/1013-14
nerhaps from poison, pp. 133(1,3,5,7-9).

Al-Muhiiirtin: The followers of Mubormad who emigrated from
Mecen to Medina. pp. 1), 54{3).

Muhammad b, ‘skxiallzh: The Prophet ! mhmmmaﬁ 57D=632 A,D.
I: The sixth Natig, D: A prophet of the false
sharitas and first of the ministers of evil. UYee
o%yvufafly Vol.I, Ch.3, vctiuﬁ "The Relation of

Tawhiad to other rolaoianv” pp.OUfE.  pp. 2(10),
11(4), 13(3),17{1,J),¢z{y zfpns 33(&, T
55(15), 36(12), 37(9), 30(143, ﬁﬂ’n), 48{7), 53(1,4,

’)a 54 ’E’): 77{5 5,8 )5 &1( .}: ’(7{ )s b7(~’)3 L'(1 )s
i "{”), '30()( 3,11), 101(3;}, 115 {‘i f) 1?@(1-'2},

(f -10), 1?’7(‘3‘), 12"(3}, '5«%{@,11«3), ’ii‘fﬁ("@),
¥ /1(‘? 30}, h4(‘11 14), 1(‘}{1}, 2?}@1(}31), 203(@),
215(’"’), 286(1-«»,16), 26% (1%}, 2?&9(15) 307(5*5)«9

"
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Mubammad b, *Abdalldh: D: The fifth IswAdA'1lil hidden imam;
a Qaddahid, p.292(12),

Mubanmad b. al-Hanafiyya: Son of "Alf and Khawla. 16/637
81 /700, After Husayn's death in 60/68&0 many turned
to him ag leader e,g. Mukbtar but he gave little
support to such movements., p.54(5).

Mubammad b, Iem8‘ils I: For the early and always for the
more extreme IsmA‘llls the seventh NEtig cf. Vol.I,
pp. 1-3. Ppp.107{15), 127(10,12-13), 2869(15).

Muhammad b, IsmZ‘il: D, The second Ism&'ill hidden imeam.

Muhsin b, ‘All: D: The Khayhl, the third of the three
subordinate ministers, p.307(16),

Al-Mu*ill: D: the fourth incarnation of God., Literally,
the Causer. pp.292(13), 293(5).

AleMu‘izz: The fourth Fatimid Caliph, 319/031-365/975, in
whose reign Egypt was ¢onquered., D:  The seventh
incarnation of God. pp. 42(8), 128(7), 130(10),

216(4), 295(9),

Al-Murtagh: D: Flrst holder of the position of the Kalima
- under Hamza. Dled ¢,408/1017-18 and succeeded by
A% ‘Abdallih Muhammad b. Wahab al-Qurashl. See

above, PpP.225(3).

MGsd b, ‘Imran: Moses, I: The fourth nfitlg. D: a prophet
of the false gharl‘as. pp. 5(17), 6(2), 2(3)
17(16,18), 35(13), 125(9,11~12), 151(6,13),
165(4-5), 256(11,16), 283(6).

Al-Nagix&: The Christians. pp. 16{(1,10), 19{12), 20(7),
21(9}), 77(5), 87(3), 82(3), 151(6), 174(21), 178(2),
104{14), 214(8»9).

Nashtakin al-Dayazi: Perhaps a Turk, Froclaimed the divinity
of al-HBkim. Quarrelled with Hamza and was killed
in Cairo ox L@banﬁn c.410/1019, See especially
Vol,I, Ch.2. pp.o0(15), 91(1,4), 191({14), 152(2,
15), ﬁié(z), 217(0)~

Al-Nawdgib: Those who hate ‘Ali. I and D: Usually the
Sunni Muslims, pp. 41(4), 43(2), 44(14), 48(11),
77(1), 179(10), 180(14), 194(2).

Al-Niiba: The Nubians, p.87(4).
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Nah b. Lamak: Noah. I: The second nitlg. D: the first
of the prophets sent with false ghari‘ag to punish
men for not accepting Tawhid. pp.35(13), 125(1,
5-6), 286(11,15), 289(2

Al-Nugayril: Ibn Nugayr. Eponymous founder of the Nugayris
who proclaimed himself the bL&b of the tenth Shi‘i
imam in 245/859-60. pp. 172(1,13), 174(5), 175(5,17),
177(12), 178(14), 181(4,16), 183(8).

Al-Nugayriyya: The Nusayris or ‘Alawis, a zaligious sect
of N.W. Syria much attacked by Hamza in his writings
especlally Epistle XV, pp.172(3) 172(5),180(12).

Qabil: Cain, of. Qur'an, 5,27-32. p.288(13).

Qaddah: Wasi of Sa‘ld the Mahdl and presumably a
86 ant of Maymiin, q.v. p.35(14).

Al-QB'im: The second F&timid Caliph, 280/893-334/946.
D: the fifth incarnation of God and the first
royal incarnation. pp.37(4,10), 125(14), 126(2,7,11),
129(3-5,7,12), 130(2,4,6), 182(3), 253(5), 203(5-6).

Al-Qaramita: The Qarmatians, cf. Vol.I, pp.111-112. p.120
(537"“8) @

Qarmati: fQarmatian. D: here used for an early group of
true Unitarians. p. 120(7).

Al-Qarmati: D: A Qarmatian leader who attacked Egypt in the
time of al-Hdkim. More probably the attack took
place in 363/973 in the reign of al-Mu‘izz or
possible in the reign of al-~‘Azfz. p.28(1).

Qarin: The name occurs in the Qur’in 28 and 40 as an un-
believing minister of Fir'awn (g.v.). D: the
incarnation of the ‘Agl in the time of God's ap-~
pearance as AbGO Zakariyvd {(q.v.). p.2%92(6).

Qattiyya: A 3hi‘'i sect or group of sects who believe the
death of the Imam is definite and so continue the
line of Imams. (Cf. the WAqifiyya--any sect which
Ustoppped" at a certain member of the ‘Alid dynasty).
v.A4(14) .

Qaydar b. Lamak: D: the twelfth hujia of Adam. p.121(12),

Al-Qurashi: See under Ab@i ‘Abdalléh Mubammad b. Wahab
al-{durashi.
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Raydin: A Mosque visited by al«Hikim and the home of Hamza.
5,7), 107(3).

Rifs'a b. ‘Abd al-WBrith: D: The Fath--the second of the
. three subordinate ministers. p.307(15).

Rimm: D3 & pre-Adamite race, p.2a8(2),
Al~ROm: The Bygantines. p.6(17).

sa‘d [b, AbL WaqgRgl: A Companion of Muhammad, Conquerox
of FPersia. Founded Kufa, One of the electors of
‘Uthmin, d4.50/670-71 or 55/674-675. p.126(4).

Al-S8da: The official title used by the Qar@mita on their
coins and ¢n docwments For their Colleglum of Six.
D:  According to Hamza, a title given them by God.
pp.120{%), 240(5).

Sa‘id b. Abmad ox Sa‘id b. al-Shalaghlagh: ‘AbdallZh ox
: ‘Ubaydallah, the firet Fatimid Caliph. pp. 35(13),
46{2), 55(14), 127(12), 289(17), 293(3).

Sa‘ld [b, Zayd AbG Thawrl: An early convert to Islam and a
Companion of the Prophet. One of the 10 promised
Paradise, Died 50/670 or S1/67%. p.126(4).

Salmin al-Farisl: Companion of the Prophet. Centre of many
Shi'i legends; Dt An incarnation of the ‘Aql.
pp. 100(10-11), 199(4). LY

Ssm: Shem: T and D: The Asis or Wagi of Nuh. pp.35(14),
125(4), 286{15), 289(5).

Saqsliba: The Slavs (but cf. Ivanow, Rise of the Fagi%ids,
p.21n, for the frequent confusion with the Sicilians).
p.87(4).

Sargar: A ga‘'i of Adam's in Al-Ahsd'. Converted many to

Al-Shafi‘i; The founder of the Shifi‘i school of law.
150/767=2058/820, p.202(15).

Sham'tn al-$afa’: Simon Peter; I sand D: The AsBs of ‘lsa.
pp. 3:5{14), 125(12), 286(18), 289(8).

Sharkh: D: The third Adam, Seth, the second hujja of Adam
al-Safa’, the wife, brother or kbalifa of Akhnikh.
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Shatnil: D: The first Adam, an incarnation of the “Bgl .
pp. 117(135,19), 118(5,13), 119(4,10,16,18),
120(4), 122(3,7-8), 123(2,5,12), 124(8,10), 144(16),
146(13), 170(7).

Shi't or Shlt: Seth, the Son of Adam. D: The third Adam ,
Sharkh ox Eve, pp. 35(14), 121(8), 122(3,5-6).

Al-gafiyya: The Sufis., p,110(5),

Sufyin al-Thawrl: 97/715-161/778. Theologian, Traditionist
and Ascetic., p.202(15).

Suwayd: One of two wrestlers murxdered by al-Hikim. p.111(11),

Talha: Companion of the Prophet. One of the Shura, Upponent
of ‘Uthmin and then of ‘Alf. Xilled in the Battle
of the Camel 36/656, p.126{4).

Al-Tamimi: See under AbU Ibrahim IsmA*1l b, Mubammad b,
Bamid al-Tamini,

Taytikh: D: HName of the ma’dhtin, who is called the peacock
in the garden of &den, p.123{7(2)).

Thamfid: An old Arablan race destroyed for scoffing at their
prophet $&1ih. p.235(1).

Timm: A pro-Adamite Race, p.288(1).
Tirmili; D: Father of Harit--Iblis, p,118(3).

Tubba': Its people, like the people of the thicket, rebelled
against thelr prophet, cf. Qur’an 50.14., p.7(7).

Tuhfa al-Hanafiyya: Wife of ‘All and mother of Muhammad b.
al-Hanafiyya, Elsewhere called Khawla, p,54(5).

The Turks: 28(3), 83(0), &7(4), 94(2).

‘Ubaydall&h b. Jarr@h: Probably Abo ‘Ubayda b, al-Jarxdh who,
accoxding to the Shi‘a, with AbUG Bakr and ‘Umar
congpired to take the rule from ‘All. One of the
ten promised paradise. D: A hujja of Mubammad,
pP.126{(5}. |

‘Umar b. al-Khattab: Second Orthodox Caliph, d.23/644. D1
The fourth of the mindsters of evil, pp, 37(11),
40(11-12,14), 41(1,4), 43{(1~2), 47(7), 49(1) 126(4),
173(13), 180(14,16), 142(8), 202(1), 248(14,18),
249%4),
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‘Uthman b, ‘Affan: The third Caliph ¢.35/655. D: The f£ifth
of the ministers of evil, pp. 37(11), 43(1), 4%(1),
126(4,7), 173(13), 180(15-16), 182(8), 202(2)},
245(13).

Al-Yahfid: The Jews. pp. 16(1,10), 19/12), 20(6), 21(9),
77(3), 87(3), 89(3), 115(7), 151(6), 174(21),
178(2), 194(11), 214(&(2))

Yatqiib: Jacob, son of Isaac. In the (ur’fin he becomes
Isaac's brothex. p.17(17).

Yuhann&: A variant for YGhanni; probably John the Baptist.
P17{(17).

Yasha' b, ‘Imr8&n: D. The third huijja of Acam. p.121(9),.

Y@isha' b. al-Ntn: Joshua son of Nun. I: Wagi and Asis
of Moses, successor of Aarom. pp.17(16), 35(14),
286(16).

Y@suf: Joseph son of Jacob. p.17(17).

Zaghiwa: A people of SUdan alsoc called Shama and by Ibn
Khaldiin Mulaththanin now only East of Chad.
Originally a ruling aristocracy over negroes from
Abyssinia to Senegal. Cognate to Tuaregs. Pp.87(4).

Zakariyyd: An Imam 0¥ accoxrding to AbT Hatim al-Rizi a
Lahig. p.17(17).

Zanj: HNegro tribes of E., Africa, but especially the rebel
slaves who rebelled in Iraq in 75/6%4, and
254/868-270/883., pp.57(8), &7(3).

Zaydiyya: 7The Shi‘'l sect of the Zaydis., p.44(14).

Al-Zubayr: Cousin of the Praphet Muhammad and fifth convert.
Died in the Battie of the Camel aged ¢.60-67.
p.126(4).

II. Places

Adminiyya: D: Birthplace in Hind of Adam al-Safa’.
pp.117(14), 121(4).

Al-Ahs8&': E. Arabia or a fortresg in al-Bahrayn near al-Hajar
founded by Abfi Tahir. D: the centre of Shatnil's
da‘wa. pp.119(14-17), 120(i3).
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Al-Angins’: or al-Angind, a town in Upper Egypt. Cf. Vol.I,
P.248.  pp.237(1,4).

‘Arafdt: A plain near Mecca, climbed during the Pllgrimage.
PP AG(6), 47(3).

Al-‘Agssry A Garden in Cairo visited by al-Hakin.
pp. 10 4(5(2),7,15), 105(13).

Al-Aghar: One of the chief mosques of Cairo (where al-Hikinm
ended certain prayers) built as the main mosque oF
ale(Bhira by the Fatimids 363/972., p.40(6}).

Bab al-Futfih: A Gate of Cadro, p.246(06).

BEb Zawlla: A Gate of Cairo, p. 246{(6).

Baghdid: The ‘AbbAsid Capital. p.77(12).

Balkh: A city in Khurasfin, p.78(1).

Bagra: A city in Lower ‘IxBq. p.121(5).

Bayt Allzh: The Ka‘ba. pp.5(7), 46(5), 47(2,13-15,), 48(1-2).
Bayt al~Magdis: Jerusalem. p,147(5).

Bi'r al-Hufra: A well in Calro. p.111(3).

Bi'y al«Zibaqg: A well in Cairo. pp.110(7), 111{(4).

Al-Dakka: A garden visited by al-Hikim p.103(4~-6,8).

Damir: D: According to Hamza the CGreek name for Isfahin,
home of the father of Hirit., (There is a Muslim
txﬁmifion that the serpont was sent to Isfahiin),

s.118{4) .

Dar ‘Ilm: Th@‘mﬁx al»*Ilm or Dar al-Hikma, the University
founded by al-Hikim and presided over by the
DRI al~Du'Rt, See articie by D, Sourdel in
E.Y. 2nd Ed.. p.5(1¢).

Dimashg: Damnascus. p.77(11).

Al~Purs: Fergia. pp.120{6,15), 122(10).

Hajar: Capital of al-Als&’ (al-Hasd), D: Another neme for
Sirna, headguarters of Shainil. pp.119(12), 120(1,15).

Al-Hajar al-Aswad: The Black Stone of the Ka'‘ba. p.47(2,6).

Al-Hij8z: Region in W, Arabla. pp.133(2), 200818).

Hijast: The g&xden af E@xgawan visited by al~iAkin

Hind: iniia; at first the non-Muslim part; later all India.
Pp. 28(4), 87(3), 117(14), 121(4)}.
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Isfahan. p. 118(3(2)).

Jabal al-SummBqg: Mountain ares near Aleppe, One of the

firgi areag in which conversions to Tawhld were pade,
In 423/1032 the amirg of Antioch and Aleppo sup-

p:r:@sssmi a revolt there. p.318(153).

Jami* ‘Amr D, ala‘ﬁgz Most ancient mosgue in Calroe-or

vathey Fustdf, p.77(11),

Jani' Mu'‘Awiya: The great mosque of Demascus though in fact

The Ka'‘bas
Al%hag@ :

Khurasin s

this is the work of al~Welld I, p.77(11).
Pp.35(16), 46(9,12),
A place in Yamania or on the coast of Bahrayn

whexa'wamd of ilances from India is sold. p.28(4).

An area to the Noxth West of Persia., pp.28(3},
76{2), 120(6).

Al=Kudya al»Bay@&‘ Bpistle MNIIY is addresged to the

inhabitants of this plam@, which I have been unable
to ddentify., pp. 235(1,3).

dakka: Mecca. pp. 46(6-7), 133(3,8), #91(1),

Al=Mags:

Migr: (&)

Al-lukhtag

An area aof Cairo, pp.103(3,70(2)), 108(14).

Bgvpt. (b)) Old c:it‘iéas South of F&timid Cairo.
Pp. 28{2), 7T7(11), 109(1), 225(12), 246(4).

g: A g&rden in Cairo visited by al-Hakim,
i)pb F},‘%(" ,..4 ’: ’1J)’ 1(}«.3(1‘{}&}

Al-Nahraw@n: The area between Baghdid and Wasit where ‘All

Al-QEhirxas
Al-Qarifaz

defeated the Khawarﬁ‘ﬁn 3658, p.1&3{17).
Catro. pp.40(7), 133(5-6), 225(12), 246{(4).

The cemetwry below the M@q&tﬁam hills in Cairy
-«most significant of Muslim cemeteries. Contains
the cave of the seven sleepers. IEspecially visited
by women, Also called Iman Shafi‘i,ef. Massignon,
8La Cité des Morts au Caire" in Eullatin de 1'Institut

framenis d'Axchéologie Orientale du Calve, LVII
{1955}, pp.25-50. pp.16(8), 110(2),

Qibab al-Tayr: Tombs in the cemetery in Qardfa. p.16(9}.

Al-Ramla:
REshide:

4 ity in Palestine. p.133(3).

a mosgue bullt by al-Hikim in 393 and visited by
him on his trips round Cairc, of, De Sacy, g
Introduetion CCCI, pp.102(7), 10U(13). |

Sahra’ ale-Jubb: Plain of the Well., ©O: Plain visited by

al-HEkim, pp.132(10,12), 133(6), 134(3).
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Jabal Sarandib: Ceylon or Adam's Peak in Ceylon. In Muslim
legend it is the home of Adam. D: The howe of
the second Adam, Adem the Partial. p.289(1).

Sarramanii: D: A city from which the sm«onﬁ Hujja of Adam
{viz. Sharkh) came, p.121(¢).

Al-Shin: Syria. pp.275(3), 20016},

ﬁ1~§ina'&:( A dockyard visited by al~Hakim in Cairo. p.103
13«14},

8ind: The Punjab and N.W, zndi&. p. 87(3).

Sirna: D:i A town in Yemen ea&iaé “in Arabic al-Mu‘jiza,
the headquarters of ﬁha§nil, later called Hajar.
PP.1I7(17), 119(4,12), 121(3).

Al-Stdan: The Sudan, p.87(4).

ST M3zin: An area of Cairo., According to Magrizi it was
in the street of Barjawin. P.202(6).

Tadmur: Palmyra, p.2902{(14).
Tibetan (Shields): p.28(4),

Tibr: One of ihe mosques visited by al-Hkim. pp. 104
(14-16(2)), 105(14).

Al-Yaman: VYemen., pp. 117(16), 223(7).
Al-Yun&niyya: The Greek language. p».1158(3).

11X, Books

Akhblfy al-AnbiyA’: Traditions of the Prophets., Khabnris
often synonymous with hadith but here the mean ing
seemg to be in & nore general senge: stories about
the prophets. pp.20(3,6,18),

Al-Injil: The Gospels. pp.17(12), 20{(3).

Al-Igtigdr: A work on figh in two volumes by the Q8g1
al-liu'‘min, An abridgement of the Kit8b al-Ikhbar,
.211{7).

Kitik al-Baligh wal-Nih%va: The ninth plece in the Druze
Canon JppbS-78, 191(15), 1“’”4{“

Kitb al-ila'&8’im; The Da'ad’ im al-Islin by the Qadl al~Nu‘*nin,
The principal book of Ilsms %ii figh. pp.211(8),
2315(4) .
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Kitab almshaya.waluNa§iha: The tenth piece of the Druze
canon. pp,7%«06, 222(4},

Al-Kit&b al-ma‘rif bil-Nagd al-Khafl: The siwth piece of
the Druge canon. pp.31-30, 533{(17).

Kitdb al«Sirxa: Al-3ira al-Mustaqima--the twelfth plece of
the Druge canon. Pp.36(3).

Mukhtagar al-Athir: by the Qhgi al-Nu'min. An abridgement of
the Pa‘d’im al-Igllm. p.211{56).

AleQur’an: pp.2(10), 17{16), 35(13), 38(4), 55(10), 66{13),
74(6,8,12), B1(6), 86(9,15), %(1,4) 101(14),
1035{4), 1%0(11), 115(7, 1>}, 122(1), 124(6) 1”8{4,
16(2)), 131{12), 146(4,8), 151(20), 170(11}, 177(15),
199(16), 193(17), 200(i0), 200(0(2)-10, 13},

4{11), 287(3), 291(3), ¢u@{ 3}, 307(4).

Thaxw are also many quotations from the Qur’an
shown below the text in the edition.

Al-Tawrd: The Torah, Pentateuch or Cld Testament., pp. 17
(12,14), 20{3), 115{(7}, 153(17),

ZabGr: The Faalms. p.193{(16},.

Iv. Technical Terms

Adhfir: Call to Prayer, pp. 8(8), 108(7-8), 109(5), 205(2,06).

Ahl al-Dhimma: The noneMuslim communities who pay the Jjigya.
pp.16(10), 33(2), 48ls), 201(11), 272(16).

Amir aleMu'minin: Not used in Dyuze terminology but for the

Ismf'ilis here usually yvefers to al-Hikim,

pp. 2(3), 3(10), 4{12), o(11,12), 7(2,5,13), 9(=,2),

10{2,7), 11(3,8), 13(5,0,14), 14(4,0.10,12 13}

W(;’:,a 14%), 17{2,5), 11(11), 10(15,16), 20(1},

21 {10, 14,1@), 2»(6,7,1ﬂ}, 23(13,14,18), 25(7),

ﬁw(a), S0{4,6), BO(2=43, d?(?ﬁ), o06(7), 221(8),
(3*4 ﬁ,1§), 245( 3w, 1% L16,19), 246(7), 24H2,6-7),

ﬁ&( 1y, 249(10),

‘Agl: The Universal Intelligence. I and D: The first of
the hudid, Di: Incarnate as Hamga; (only recorded
in this susmsa) pp.75{o~12), 20(2), 106(3), 130(3),
140(5{2),12,16), 141(8,13-14,16-17), 142(5~7,11,14,
1c), 143(2, Ge7{2),10(2)~12), 143(17(2)~18), 144
(5- a 10,13~1¢), 145(6,8-11), 146(2), 147(13-14),
4&(1 ?0-11), 151(%), JW(1? 13~14), 153(4), 154(16),
157(7( ‘Y3 (1*)’ t6a({1), 165(6,8,10,16), 170(5),
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186(14,18), 199(10), 203(15
252 @), 253(9), 257{6, 13), :
200{ 1¢), 200{8,12,14), 202(=
300(0,16), 201(t, 3~4,?m,1ﬂ),

Asad: The constellatiom of Leo. p.35(1)

AsBss I: the wall or licutenant of the Natig whoe will
explain the bitin to man., D: In particular it
refers to ‘Ali. pp. 25{9), 32(9) 33(5,8,11), 34
(6,8), 35(6,7,10), 36(10,11,14,15), 37{8}, 35(2),
3¢{1,8), 42(9 ), 43(3, 12~3%)g 45(7,15), 47(2,4-6,0),
%u(&), 49(10), 49(15 ), B0{3), 54(4), %5(11~1a),
56(10), 59(7-8), 61(14), 67(1), 68(10), 72(2
75(3), au(a), g1(e), 3(7), s4(11), &6{13), o§(14),
21 (12}, 102(7), 104(2, n{:z)), 105(5,10), 107(13

{‘\;w
3
3
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mwmwz(z)), 11&'}(10), 111{3,5,13), 112(1~3, 7),
143(M), 129(7-8), 125{4,7,10,12), 126(3,6(2),8),
133(13), 133(14), 138(3),1,¢x12,44), 154(4,11,13),
170{2),173(11), 170(&), 181(1), 189(3), 192(3),
104(11), 197(12,19), touf13}, 1609§5,15(2)), QG($,17),
201(7,70,22), @33(11), 211(2,10,13,18), 212(3,10,19),

§jﬁ(%}, 2te{i2), 224(16), 257(12), 266(15,17-18),
B87(2=0,15), 289(5(2)=06,5,14), 260(€,9,16=17),
201(1,3,10), 203(17), 306(3,5,18), 307(8,10),

I: a title of the chief D8'1. D: a title of the
hig, the fourth of the Rudlid. pp.73(12), 106(4),

Al-Bari': God, pp. 3(3;, 34(3,71), 36(12), 92(5), 115(6,10),
116(7,10,14,17}, 117(,4),118(2,7,i8), 115(1),
1vf(15w 126(1), 138013), 120(5), 140(10), 150(12),
151(4,11-12,17), 15 (1@),1&4 &), 165(1-2), 169(15),
199(10), 306(9), 216(7), 239(14), 251(3,7), 252(1),
%5%(?{3)), 273(18), a76(15), 277(6,10), 281(2),
295(2), 302(6).

Batin: I:ilie inner meaning of religion: known through the
) process of ta’'wil, D often aynonymous with

Tena‘tiism,  pp. 3(10,11), 4(13), 5(1), 52{13,14,1:
56(14), 40(8), 41(3,¢,5,14), 42(1,10,14), 43(6, 13),
44(5,7), 45(2=3), 47(1,10-11), 4s{11-12), a4c(s5.7,
12,15), 53(9,18), 56(6), 57(1), 69(8), 7U§u), %1(*v),
g0{4), 96(3), 107(1), 1¢u(1d) 109(12),110(4), 111(5
113(4, 116(3), 126{(17(2)), 131(3), 136(5), 147(11),
146(12), 150(13, 154(311-13), 161(15), 162(1,3),
163(6), 164(3), 170(15), 174(19), 175(3), 176{1,3~4,
6-7,10-12,15) , 170(4,6), 101(1), 193(9,17), 211 (6,
7-10), 214(9(2)), 219(5), 251(8,17), 254(¢~-10,),
256(6), 281(4), 286(10), 207{3,5-8,0), 203(14-16),
204(12), 205(1), 306(4~¢,13-14), 307(1), 310(12).
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Al-Batiniyya: Batin normally refers to the Ism&'1lis but
here the reference seoms rather to be to the Druze.

Burj: Constellation or Sign of the Zodlac. pp.33(12}),
34(¢.14,15), 35(1), 157(%), teo(s8), 168(20).

Burfida: <Cold, cf. p.139 note and also Vol.I, p.107.
Pp.34(2,7), 139(7), 141(14), 167(8).

Da‘A’im al-Islsm: The pillars of Islam. pp.5(7), 13(8),
53(18), 54(14), 55(1), ©63(8), 67(4).

Da‘i: Missionary in both the Ismfi‘ili and Druze da'was.
Pasginm.

Da‘wa: The religious organization of both the Ism&‘'1lils and
the Druze. pp. 5(12,18), &(4), 9(14), 14(10), 18(7),
22(1), 24(14), 25(13), 47(1-2),52(1,8), 55(15)}),59(4},
60(10), 73(10), 75(4), 20(7), 24(2,4,15), B6(12),
02(12), 101(3,7), 102(2), 117(i2}, 118(14~-15,18),
115(3), 121(13), 122(3}, 123(1,7,14), 125(4,7-0,
11-12), 126(3(2),9), 138(7), 140(2), 145(8), 146
(12,14), 157{3), 161(1,12), 184(3), 192(13), 197(18),
195{14(2)), 203(8(2)), 204(7), 205(6,15-16), 206(3,
13(2)), 210(6,10,12), 216(9), 217(8), 222(1),
225(10), 226(13), 227(3), 231(11), 234(11), 285(7(2)),
202(6), 298(13), 299(6), 311(1), 314(13), 315(3).

phil Ma‘a: D: The ‘Aql, the first of the hudid, cf, Vol.Il.
pp.122-123. pp.42(4), 73(12), 84(5), 90(2,14), o2
3,10), 101(5), 102(17), 103(1), 105(13), 106(3),
117(11), 203(9,11,15), 232(3),264(4),305(5),308(1).

Dhii Magga: I: In Ja‘far b, Mangfir al-Yaman the thixd
minizter of the da‘wa, of. Vol.I, pp.122-123, D
The Nafs, the second of the hudhd. pp.42(4), 73(12),
oz2(10), 103(2), 106(4), 142(3), 203(%), 221(10,19),
232(4), 284(2), 308(1).

piad: I and D: The opposing Principle. Di {(a) 1Iblis,
{(p) al-Darazi (c) any opponent. pp.6(13), 32(7},
60{4-6,9)y 73(3,0), 8?€1), &3{1), 90(1-2,8,15),
105(12), 117(4,6), 121(1), 138(11), 141(9-11,15,21),
142(1-2), 143{6-9,16,18), 144{1-3,5-7,11-12(2)),
146(8,13), 147(15), 152(14-16(2)), 160(2,7,11),
163(3), 165(10), 169(17), 173(14), 174(1), 179(10),
180(9), 188(14), 190(135), 161(16), 198(1,15),
213(6), 31724), 225(17;, 231 (3-8), 252(5), 258(7),
267(5), 275(7), 279(10), 281(3), 208(5), 310(11).

Fath: I: The fourth of the hudld. D: The second of the
lower hudfid (after the first five). pp.35(9),
41({13), 45(7,13), 55(10), 173{(11), 198(13,16),
199(1), 200(14), 307(15), 317(9).
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Hadd (pl.Huddd): Minister or Dignitary. I: Each of the
group of heavenly powers: the ~agl, nafs, etc. and
gach 2f the group of earthly POWers the n nidtic,
wasl, imdm, etc. Cf. Vol.I, pp. 11-12. |
D:  The two groups are made one; Hamza being both
~Hal and Imdrn. Fags o,

Hajj: The rilgvimage. pp. 5(6), SC{H(2)-6,10-11), 47(7,10),
252(19).
Hamal: Constellation of Aries: The Ran, PR.34(15), 33(1).

Haraka: Movement, ef. 13¢ note and Vol.I, p. 107,
PD.34{2,7,8), 139(3,6), 140(12), 142(4), 251(20),
2T1L8Y.

Har&ra: Hest, of. p.13% note and algo Vol.I, p. 107.
PR.34(2,7), 139(3,6), 141(5,13), 167(8)

Haylild: Primordial matter. D: {a)} The fifth element, nat-
ure, which springs from the Tali. (b) The Tali.
Cf. Vol.I, pp. 127-129. pp.104(2)
S0 140 (5,13), 141(14), 152(0), 157(10), 167(7,13),
T70(3), 146(1%), 251(21).

Hisdb al-Jumal: Abjad--the method of giving latters of the
alpﬁabet numerical vaJue rp.as5(13), 1209{(14),
145(7,10), 154(4), 231(5).

Hujja:; Froof: I: An assistant to a Prophet or Iman {being
a chof of God's existence), In Ismd‘ilism each
Imam has twelve Hujjag ag, <f. E.I. 2nd Ed.
D~ The Great Hu?j& is the Nefs, also sometimes the
2gql but usually Hujjas are T lower ministers above

u&‘ms, Me'dhins , and Mukdsirs. pp. 2(3), 3(3),
33{E,11y, Jﬂ(@,?%(”),?’)g »?{?G), 44(6}), 45(7-4}).
47(2), 49(10), 54(13214), 55{11), s0(0-10), 61(2,15),
75(3), ©1(7), 2(3), c2(%), o3(3), 101(4-8), 105(2) .
TOL{8), 137(16), 106(7), 109(10,13), 114(4), 11
(,5), 121(5(2),0), 122(2), 125(4), 125(7,10,13-14),
126(3,6), 126(4),130(3), 135(13), 139(5), 145
(13-15(2)), 146(:), 147(2), 146(6), 152(14),
152(16-17), 154(1(2)), 170{2), ¥73(12), 1&1(11),
162(3), 104(1), 167(1%), 190(14), 196(13), 199(1),
aﬁw(r), 333(5), 242(15), 254(t2), 262(18), 264(7),
271(13), 276 (1), 2.0(7), 206(12), 290(7,12),
poz(c), 203(12), 204(14), 205(1,17), 306(1¢),
300 (3-4), 310(3(2),10,21), 212(5).

Ibda‘': Creation of a thing "without anteriority of mattey
or of time." D: Sometinmes used to mean creation
in & wore general sense, of . Vol.I, p.127
Eagsin . 71, ‘? 76.10 l‘folé 141,16, /w_/u /§777zs756
T 58, g Lézq'17§/9’l€§1 &m>zz
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‘I31: Calf. D: Scmetimes equated with al-Darazi, Later
polemics against the Druze often speak of theilr
worshipping a calf. This scems singularly unlikely
given the meaning aﬁsiﬂmed tu 1t by Hamza .

pr.o8{3-5), &1(3), 1 A {14), 1 25{13).
Ilh&m: Inspiration. Emayggygog,q,

‘Illat al-*Ilal: I and D1 Cause of Causes ie. the ‘Agl

(ux for the Ismé‘'ilis 1t uﬁmcfrmes refers to God},
4(1), 140(12,16), 157(18), 158(3,16), 150(14-16,

?é) 160(1,3,11,15-14), 10“{1t), 164(0), 165(15,19),
166(5-5,11,15-17), 167(5(2),5.11-12(2) ,14),
166{1,10,16,18-18), 165(7). 57@(5 6,8}, 1&@(14),
zu:(“‘ 221(5), 246(5), 251 (17), 257(b.10), 264(3),
310{1< (3}).

Imdm: I and T: Ismd*1li Imams f.e., the iLmowns between ecach
Natiq: especially ‘Alil and al-Hakim. D: (&)
Incarnations of the ‘Agl, oﬁmnalally Adam and Hanza.
(b) “**?~Im&ma i.e. incarnations of the DRidd.

Fas

Imadma: The ?m&mata DE. 67(1},
124({%), 130(1), 145(12

73{&), 119(18), 123(13),

Y, 1456(1 J),163(13) 166(1),
180{C), 163(16), 202(15), 203(2,13), 204(3), 206(11),
217(i-4,6), 267(4,8), 271(5), G?J(a)

Twén: I and D@ Isma'ili Islam: the Ta’wil. pp. 3(14), 4{15,
(1), 7(2), s2(12), 57(12),761(5), 69(2),
} 5, ) ?\)(1 3,“:’)), %L;%“g?), € (1!&2) 01(5( )}9
), 95(4-5), 1om(w(2}»?), 167{92), 174{%, 1@),
5}, f?(w) 168(3), giiiio), 202%13), 211 (1),
y
t
ged
A04
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1

45(17), 251 (11), 254(15), 266(19), 312(3).

ion, the process by which each of the hudid
ed from the one above, cf, Vol.I, p.127
3), 144(5), 257(7), 25:(14), 55{ ).

Irada: 1 and I: The divine will; a name of the ‘Aql.
vR.45{14), 102(15-16), 14“(&), 146(4), 153(6},
167(17), 168(1), 170(5), 123(5), 123(7), 231(13),
232(3), 264(4), 304{14), 205(1).

Inbit&th: Inmonn

Islim: I and D:r Sunni Islam; the Tanzil., pp.5(1), 7(2),
T3(1,11), 20(17,16), 21(e), 48(7), 49(7), 53(4),
54(16), 60(4-5), eele), ob{10), 126(e), 2ot(16).

Istagis: for letagis ‘erosxeloy sy Element. p,167(14).

Jadd: I: The third of the bhudtd. D: The first of the lower
R% g (i.e. after the first five). pp.35(9), 41(13),

' 55(10), 173(11), 1*&(15,1&), 190(1),

4)9 307(3 ) JT/( )

o W
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Jahannam: Hell. pp.83(%), 116(3), 148(3).

JamUs: Buffalo. Di: as with the Calf ('Ijl) a symbol of
the Didd. pp.121(14), 135(14).

Al-Jan8k: I: A subordinate ga‘l. D. The fourth or fifth
of the hudad, cf. Vol.1, p.123.
pp.42(4), 73(11), 92(11), 106(4), 203(9).

Al-Janal; al-Ayman: The Right Wing, D: The 38biqg, the fourth
of the hudtd. pp.101(2), 104(4), 1@8(??, 153(2),
339(1?), *31(2,1Q)’ 2@4(%3,3@)*

Al-Janadl al-Aysar: The Left Wing. D: The T&l1l, the fifth
of the huddd. pp.108(1), 230(17), 231(12),
264(15,20

Jawz&': The constellation of Gemini. p.35(1).

Jazira; I: a diocese; the world being divided up, in
theory, into twelve such dicceses each controlled
for religious purposes by a hujija or da‘l.

Dy Usually seems to mean nly a geographical area.
Fassdm. 341 14§ 13,1667 1701, 22118 2753,

Jihad: A duty of Islém and among the Ism&‘ilis a sixth
fundamental duty. pp.5{6), 48(7,10-11,13(2)),
95(2“3}0

Jizya: Tax pald by non-Muslims. pp.17(%9), 24(3,4,10),
23(1), 76(14), 126(15), 267(10-11), 272(16),

200(11(2)).

Kalima: The Word. D: the third of the hudiid, of. Vol.I,
p,123. pp.45(7,15), 73(12), [76(2)], 89(6-7), 92(¢
{2)), ©8(2), 103(4,17), 130(3), 138(16), 142(6-7),
144(5~7,14(2)), 153(1,6-7), 157(8(2)), 170(4),
203(9), 224(5,14), 231(15), 232(1,8-9), 264(10-11),
E?S(Q}’ 30%(14)’ 305(1,?%), 3@?(8)c

Kartibiyyim: Reavenly Beings. Originally the Cherubin of
Jewish~Christian angelology, they are found in
Islam from an early date though they play a com-
paratively minor part. Mentioned by al-Murshid in
his account of early Isma‘Ili cosmolegy. pp.6&60(2),
253(15).

Khalifa: Caliph. Khalifat All&h, D: Sometimes refers
to Hamza, sometimes to Adam. pp.2(3), 3(3,¢3,
17(10), 18(4,12,13), 15(2), 25(11), 46(1-2), 49(3),
63(1), 67{11), 91(10), 116(7), 119(2), 123(13),
127(13), 142(1), 154(2), 165(8), 200(3), 217(7),
221(17), 242(4), 286(15), 280(15).

Khalwa: In later times the name for the Druge place of
worship. p.62(3).
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Khay&l: I: The fifth of the hudfid. D: The third of the
lower hudiid (after the ?ixst five). pp. 35(10),
41(13), 45(7,15), 58(11), 173(11), 198(13,16),
199(1), 200(7-8,14), 307(16), 317(9).

Khil&ifa: Caliphate. p.126(7).

Lahig: I: In the Ism&‘'1l1 da‘wa the lahiq was one rank
below 2 hujja q.v. According to Abf Hitim they do
not have the privilege of direct inspiration from
the t&11 q.v. but only from the mutimm ¢q.v., When
there was no Imam the mission was administered by
a 1xhig (e.g. Lot, Samuel, David and Solomon).
pp.32(9), 61(18), 6?(?), 202(1}).

Lahtit: D: The divine nature of God which can never be
comprehended by Man. pp. 32(8), 38(8), 56(2), 61(14),
68{16), 74(13-14), 75{(1,4,13-14), B1(3,7-8), 84102},
86(o,14), &9(12), 102(1), 107(2,6), 125(3,18),
13&(@), 149{?@), 150{14}, 1%(19), 157(12), 163(1),

164(11), 170(14), 186(3), 187(4,13), 186(1), 192(8),

197(10,17), 203(7), 20@(4), 200(11,13), 216(14),
Nué(iﬁ), 317(12).

MBddas I and D: (a) Matter (b) the divine influence,
ingpiration, or energy, of. Vol.I, pp.127-128 . pp.4
(11), 36(58), 100(10), 1@4(10), 1ﬂ9{10), 162{(3},
167(14), 205(7), 252(9), 257(2), 299{12), 302(6),
3Mo(18,21).

Ma'dhtin: I and D One of the ranks of missionaries below a
D&Y but above a Mukfisiy. pp. 36(56), 50{11-12),
é?(ﬁ), 62(1,4,8), 92(5)5 101(16), 106(6), 107(14),
1&3{4 ;6), 146(1), 147(1}, 158(1,18), 200(6), 217(%),
22117y, 225(5,19), 227(3,7), 23? {2).

Majlis (pl. Hajalis) al-Hikma: 1I: The sermons or readings
of the sermons which formed the focal point of
Ismh'ily religious life. Cf. above, Voll, pp.
18-20,132-152 , pp.&(@), 38(12), @@(u}, 41{(2,6),
42(*@), 43(3-4,7), 44(12-14), 45(2), 47(8-10),
48(10), 49(5) 153(14), 17@(13), 175(3), 1ac(é)
186(%), 1@@(9), 208(16-17), 209(3,8), 210(2-3,1
211(8), 212(3,5,7), 213(v), 214(3), 306(15), 30

Majlis Shatnil: p.120(4).

Malak: Angel. pp. 52(%), 52(11}, 60{1,4), 64(2), 71(1),
72(4), 105({8}, 11%(11) 191(13), 128(4), 135(13
143(1&}, 148(16), 175{1@), 204{9), 206(8), 230(
262(15), 29(8,10).

Ma‘nawiyyat: The true genge l.e. divimity. The word is
@ap@cially used by the Nugayrls: ma‘na - the
s.gnifaction of divine authority identified with
‘AL, pp.36(10), S5(13), 71(14), 180(12),180(3),
d&?(i&)
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Manghilr: A decree; usually an unsealed document without
address. Cf, Vol.I, p. 131, p.13(14).

Maghi’a: Will or Wish, D: The HNafs, the second of the
wmdid. pp. 10{13)}, 45(14), 49(11), 102(15, 17)
107(15-16), 153(&), 167(16(2)), 170(4(2)~-5), 193(5,
7), 231(15), 232(4), 304(14), 308(1,5).

Al-Masih: The Messiah, Jesus, pp.22(13), 117(5), 176¢{4),
36&(19)«

Al-Mi'r8j: Mubammad's ascension to the seven heavens on the
27th Rajab. p.291(7,12,14).

Mirzikh: The planet Mars. p.34(13).

Mithicq: Contract made by a men when becoming a Unitarian
£.¢g. pleces V and VIII of the canon. pp.30(1),
50(1), 62(2), o68(2), 141({4), 146(11), 200(7),
217(10), 227(1), 232(11,13-14), 231{15), 352(15)
2A54{8,19), 276(4), 27&(11), 276{(4), 280(4,8), 19(?).

Migzan: Congtellation of Libra. pp. 34(15), 35(1).
Al-Mubdi’: The Creator, A title of God. Pagsin.

Mutill ‘illat al-‘ilal: Causer of the Cause of Causes.
Dy God {also found im later Ism&*ill works}).
Cf, Vol.I, pp. 118, 120-121.
pp.56{2), 68(8), ?2(3) 157(18(2)), 159(12, 1%},
160 2}, 16:’3(1‘?), T 64 *}, 1&:(1%12), 166{(2,12},
167(5), 168(19), 170(1¢), 186(11,13), 221(4),
zz?(s), 248(4Y), 251(3), 262(3), 284(6).

Mujiza: A miracle. pp.28(10), 37(14), 3¢(1,3), 93(2,5,12),
04(5(2)-6), 117(17), 118(3), 157(12(2)), 208(5),
230{(13), 237{17).

MukSsir: I snd D: One of the ranks of missionaries below
%'7 and Ma'dhtin., pp.59(12), 61(R), 92(6), 101{106),

10@(@), 136(1), 158(1,18), 180(7), 200(7), 221(18),
25(5) 227(8), 231(2}), 201(14}.

Mu'min: Believer. D: Usually refers to the Ismd'1lis but
ocoagionally it is used for a Druze. Pasgsim.

al-Mushtart: The planet Jupiter. p.34(13).

Muslim: Dt Usually refers to the Swunl Muslinms., pp.13{11},
30(9,11,12), 43(15), 44(2), 48(7,9), 49(1,3),
B4(6), ﬁ@(i&), 87(3-4,6(2)8), ag(a), 9@(%3g, 116(1),
ﬁﬁé{iﬂ) 19@{@) 131(8), 1563{4), 201(17), 202(14),
2*0{17)’ 12(1@); 30%(&)

Viatimm: I3 mam . In IsmB'ill theplogy according to AbQ
ﬁattm the Mutinmm is directly inspired by the Khayal
. v.)f:com the T8l (q.v.} pp.45(7), 59(8-9),
195(8), 200(13).
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Muwahhid: Unitarian: D: A member of the Drugze Community.
Passin,

Nabi: Prophet. pp. 11(5), 17(17), 18(10), 21(4), 22(13),
26(7), 52(11), 60(3), 64(2), 94(3), 105(").

Nafs: The Universal Soul, I and D: The first emanation from
the ‘Aqgl. The second of the hudagd. D: Incarnate
as al-Tamimi. pp,106(4), 130(3), 142(3,6~7),
143(6), 144(3+6,13-14), 145(7-%,11{2),13,15),
14’7*13«-14), 153(14), 153(1), 154(17), 157(7-8),
170(5), 186(14), 232(4), 2&7(7“?,13), 264(7),
264(19), 292(8), 299(10,12), 300(12,16-17), 301
(3, ? §,14), 302(4~5), 305(17), 310(2), 311(2,18),
317(1

Nagib: I and D: Usually an intermediate rank between
pa'dhting and m.akisirs, although one Drugze gloss
says paglb and mukfsir are synonymous. pp.221(18),
235&5 L11,19), 237(7), 229(10), 220(12), 231(2),
232(16), 235(7).

Nistit: 7The human nature of God which can be comprehended by
Man. pp. 38(8), 30(3), 55(1), 6&(14~1 %’ 74(1,15),
75(1,13), 107(1,8), 1232(8), 130(13), {14}, 14&
(13), t57(12), 1@4(19) 170(14), 797(10),20&(4}),
209(12), Eié(iﬁ), 217(5), 3&1(1&(3)), 252(2),
275(10), 317(i2).

Natig: I: One of the six or seven major prophets who brought
a ghari'a. Cf. Vol.I, pp.1-4.
D: It can refer to any of the prophets of the
false ghari'as but particularly to Muhammad.
(The seventh n&tiq is given not as Mubammad b,
Ism& 211l but as Sa‘ld the Mahdi (see p.35(13)).
Fagslim.

Nubfiwa: FProphethood. p.22(14).

Q&d1 al~fudit: The Chief Q&I of the Fitimids, COf. Vol.I.
pp. 17-18 . pp.74(4), 93{6-7), 202(1), 248(1,5,11).

Qa’im al-Qiyima: D: Hamza, pp.127(7), 218(4).

B in al-Zemin: I: usually the Mabhi® who will return at
the end of the era. Cf, Vol.I, pp.2-3.
D: The ‘Agl, i.e. Hamga. pp.57(11,15), 61(1),
62{14), 63{4,6), 66(4), o7{11), ﬂu(é) 7012},
02( 3}, “a(ﬁ), Q8(2), 12W(¢~f), 14@(1@~11 14},
153(15-18), 154(1,4,13-14), 186(2), 20@{?), »1@(4)
224(3), 229(&,14), 231 {14}, 232(3), 235(9), 23¢(7),
264(3) , 267(1), 276(10), 280(7), 281(17), 284(3,5),
285(12), 295(14), &@@’&)- 302(13), 304(8,19),
304(16), 30@(1@), 307{2), 308(2-3, 7- w,12), J10(3),
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Qamar: Moon. pp. 34(14), 35(2), 49(10), 88(5), 13%(1),
149(1(2)), 177(10), 184(3), 1:0(4), 212(1-2),
242{16), 311(4).

Qibla: Direction to which Muslims tumm to pray. recess in
a mosque indicating the direction of the Ka'ba,
Pp. 47(9), 77(11), &8(8), 133(7), 159(11), 266(18),

Ramadan: The ninth month of the Muslin Calendar. pp. 8(7),
35(5), 43(17), 54(7), 57(15), 155(5).

Al-Rastl: The Apostle; D: usually Mubammad. pp. 5{1
6(11), 7(2), 9(6,11), 10(6), 14(14), 17(6,11,
18(2,3,7), 21(8), 22(16), 33(3,9), 36{(12), 48
S4(6), £6(13(2)-14,16), 87(5,7), 90(952;, O5(

126(14), 192(13), 226(9), 243(6), 275(6), 314(1

Al-Rily or Roh al~Qudus: The spirit through which God inspires
his ministers and human beings. pp. 72(4), 75(11-12),
B3(15), 84(1), 177(15(2)), 176{(1), 186{18), 202(3),
266(10,12), 208{17), 2984}, 311(8).

Rutiibas  Moisture., p.167(8).

Sabiq: The preceding. I and D: Pirst of the hudid; The
~Agl. D Fourth of thehudivl; The Right Wing. pp.
33(5,10), 34(1,3,5,6,7,18), 55(4,6,9(2)),36(306,8,12,
14}, 38(13(3)), 41(13), 45(7,15), 55(10), 71 (o},
85(12), 92(7,2(2}), 100{10-11), 101(1,4), 103(5,7,9),
104(12(2)), 105(11), 106(4), 110(12), 111{1-2),
112(28), 130(3), 136(11-13,16), 139(2,4(2),6-7,9),
140(9(2)), 142(6,8-11(38)}), 144(5-7), 145(158), 145(1),
153(2,5,7,8(2)), 159(15-16), 166(135), 169(7(2)),
170(3), 173(11), 180(2), 197{(12), 198(13,16,19),
1o0({8-9), 200(1,13), 203(10{3)-11), 216(12), 224
230(2(2),19{2)), 231(14), 252(10), 264(3), 205(3
289{12), 298(2), 304(15}, 305(2), 305(19), 306(1
307(11,13), 317{0).

$8hib al-QiyAma: D: Hamsza. pp.126(15), 300(5).

Sahib al-Sharxri‘a: D3 usually refers to Muhammad. pp.

) 17(5,13-14), 18(7,8-9,11,13), 20(5,16), 21(8,16),

25(7), 90{3,6), 103(14), 192(6).

S&hib al-Zam@n: D: The ‘Agl i.e. Hamsa. pp.50(4), 67(10),

| go{ey, 187(10).

Salfit: The ritual prayer of Islam. pp.5(6), &(7), 39(o-11,
13-15), 40(2,4,6-10,13), 41(11,14(2)), 42(2), 54(=2,
6), 100(5,11), 105(1), 108(8), 109(5,8), 204(15-1¢,
190}, 208{10}), 212(9).

Saratén: The constellation of Cancer. p.35(1).
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Sawn: The fast during Ramadin. pp.43(15,17-18), 44(1,
3(2), 5(2)), 45(2-4), 54(6).

Shahida: ConYession of faith in Islam. pp. 33(3), 54(7),
2O6(19), 272(11).

Shamg: The Sun. pp. 34(14), 49(10), 8s(s), 133(14),
13&.»?:{3)), 148{19(2)), 177(10), 212(1(2)), 242(16(2)),
311(4)

Shari‘a: D: Usually refers to the previous religions sent
by Gaﬁ as a punishment to man and especially Islaeum.
CL, ¥Vol.XI, pp. 69-93, 126 . Pagginm.

Al-Shaytéin: D: (&) The chief devil; 1Iblis (b) any devil.
pp. 52(8), 81(4), 108(17), 109(1), 123(3), 124(5),
181(14), 1%2(?w L11{2)), 183(5,9), 254(15), 272(153,
17), 281(3,16), 200(6), 302(10),

Al-Shuyikh al-Mutagaddimlin: D: Ismf'%l% writers of works
other than Majalis e.qg. al-Nasafl, AbG HAtim,
Abli Ya'‘qhb, al-Kirm&nt and the Qﬁﬁi al-Nu'mn,
Cf, VOL.I, pp.152-16%.  pp.dd(5), 45(2), 47(1),
45(11), 49(5), 56(5), 138(11), 142(7-8), 153(7),
156(10), 167(2), 1&9(1*), 1%@(?6), 159(8}, 300(11)

$1jill: Decree. Of, Vol.I, p. 131, pp.1{1), 13(1), 41(4),
43(2), 49(0), 54(11), 201(9), 211{11,15), 212(4)
221 (13.

SukbBna: Rest, cof. p.139 note and Vol.I, p. 107, pp. 34(2),
34(7), 139(3,7), 271(5).

Sunbula: The Congiellation of Virgo, p.35(1).

Sunna: The norms of Islam, the legally binding precedents
of the Prophet's sayings and doings. p.S5(1),

Talhld; Heresy. D: Sometimes refers to IsmiA‘ilism, some-
| times to Islam as a whole, pp.56(14), 66(1), GH{12),
111(14), 198(15), 200(20), 203(8), 206(13), 205({14).

TE1I: The follower. I and D: The second of the hudid, the
Mafs. Di The fifth of the huditd, the Left . ing.
PP - §3(5 9), 34(2,3,5,6,7), EJ(J,? 9), 386(5,7,8,9,
1&}, 3?(2), 41(13), 48{7,15), 55(2), 71(9), @”(1“ s

218), 101(14), 102(17), 104(1(2), 3(2)~4,6,10-11}),

?ﬁd(11 s14), 1&6(5 A i??(?»ﬁ), 112(%), 136(3) 138
(11}, 139(3-6), 142(4} 1as(1 57(@ o), 170(3),
173(11), 189(2), 1ﬁ7($“), o 6,19), 149(15),
200(4,14), 203{10), 2$@(13), 0},
230(2(2),18,20-21) , Jﬁ“(1“), 304(15 )
306(17), mwm344h 3021,

Tanisukh: Transmigration of souls into animalsas well as

humans.  Attributed to the Nusayris by Hamaza .
pp.172(7), 180(12).

@A-‘ﬂﬂ
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Tangfl: The @mtward form of Islam.
mz Surm? Islam, of. Vol.I,pp.5
o, ””(5), 6@(14)5 T00{4), 11,(13), 174(7), 193{17),
”Q?{?i)

Taqlid: Used generally first to mean Installation in a
rilitary office, then Iin any administrative office
including that of Qagr. Cf. .1, 18t Bd.

D¢ The conferment of ranlk on the deﬁ@ by Hamza.
Pp. 222(7), 224(1), B26(13), 227(14), 22¢(1},232(18).

Tashbth: Ascription of human qualities to God. pp. 40{1),
138(&}), 237(6), 258(5,14), 262(13).

Tawhid: Belief in the Unity of God. D: The proper nase of
Hamega's religion., Fassim.

o BARir  oe ,

Ta'wil: Aldlegorical Imf@xya@t&tAQMQ D In contrast to

Tanzll; Isap&'1l% Islam. pp. 14(4), 00{0-7), 60(14}
T8y, 86(12), &2(@), 1VQ(W)5 10“(6), 103(6), 104(2),
11w(1%),1?1(14),11”(?”}» (1?),1¢&(12),174(?},

175(3), 176(5), 177(9}, 179 (4), 103(18), 266(18),
306(13), 307(11), 318(5).

T&wis: Peacogk. Dt Used once n conjunction with the
buffala as a symbol of JFalsity. In the second mention
it ig in the Garden of BEden sitory with the serpent
and is a Ma’dhiin called T&yUlh (g.v.). Cf. Vol.Xi,pp.
104-105. pp.,Qg Y, 123(6).

Thawr: The Constellation of Taurus. p.35(1),.

‘“Utdrid: The planet Mercury. p..4(14).

vln’l-‘dzm: I: The prophets with rescliution, Usually con-
sidered to be those who both propound and abrogate

& ghaxi‘a. O, Vol.I, pp.2-4.
pp. S06(13), 286(11-12),

Wal%: Guardian, representative, or assistant. pp. 2(3),
3(2,7.19), 4(3,4 ii,ir}; B{t4,18), 6{8,12), 7(2,5,
12), ”(?), 0{1,5,8), 10{5,9), 11(8), 38(2), 47(16),
67{11), 73(4,6), 81({8), $OL7), 9o{12), 105(15),
j0a(18), 197(7), 120(18), 145{4), 151(0), 174(1),
183(16), ‘t&‘?’(‘l‘?), 167{135), 1oo(6}, 219{?4§, 221(14),
222(7), 231(3), 239(3), @&z{i), 282(12,18), 283(s5,
10), ”ta(iz), 253{6), 202(11,19), 271(3), 2e4(5),
ZUG{1), 3QR(12), 310{5(2),11), 31E5(158)}.

Wal?l ‘Aahd al-Mu’minin: The Deputy to the Helir Apparent.
Here rvefers to ‘Abbfs b. Zhu'ayb (q.v.). The title
does not seem to be found elsewhere. pp.201(13,147,
213(2).



294

Wall *Ahd al-Muslimin: Heir to the Throne. Here refors to
‘Abd al-Rahim b. Ilyds, (q.v,) pp.201(12,19),
203(3), 213(1), Mz(h&w:s,‘i{)), 281(6).

Wall al-Zamfin: D: Hamza. pp. 80(1), 68(4), 252(10), 262(13).

Wagl: I: The As3s; Assistant to the Natig. pp. 25(8),
33(6), 35(14,19), 67(1), 100(77), 105(8), 125(5),
154(0), 181(11), 183(17), 286(15).

Wagiyya: I: The being of a Wagl. p.275(18).

Wiladya: Be'ng a Wall. pp. 43(14), 40(18), 49{(1,3,5,12),
L62(7)], 1es(14), 219(6), 252(12).

¥ublisa: Dryness. pp.34(8), 167(8).

43dhix: I end I Ths cuter, ohvious neaning of religion.
br o Sunni Islem, Pagsin.

Zakdt; The Alms Tax paid by all Muslims. pp.5(6), 32(11,12),
Zuhal: The Planet Saturn. p.34(13).

Zuhara: The FPlanet Venus. pp.34({14), 230(1 8).
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APPENDIX

The Druze have inspired only two works of verse in
the BEnglish language; the first is a five-act epic drama by

Robert Browning, The Return of the Druses-«A Tragedy. The

second, a vather shorter Rhapsody, I reproduce here by kind
permission of the Abbess and Community of the Benedictine

Abbey of Stantoook.

DRUSES=--A Rhapsody

The pore one nuses

Upon the Druses,

The more it confuses

Criets views:

Their noeonenclature fuses
Both Druids and Muses,

Is & male one a Dru,

His wife Druse?

They are someone's descendants, but whose?
The blue and grey hues

Of their eyes you'ld confuse
With those of an H,M,S., crew.
They have regulaxr "do"s

When Doth Druses and Drus

On separate pews

Are wont to peruse

Hieratic reviews.

Attired in loose trows,
Egchatological news



They await as they quake in their shoes.
It seems they run cruises

To China: one loses

Account of the ruses

They use

To prevent themselves getting too few.
Yet the sect still refuses

All neophyte Druses;

You cant't just be one when yvou choose,

A.alo,ia

Altruism excuses,
If this poen amuses
A few,
Adieul

Anon. (Oxon, )






