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FOREWORD 

IN 1939 the prospect of a war which would involve 
many Asian nations made men in positions of responsi­
bility in Britain suddenly aware of the meagre number 
of our experts in Asian languages and cultures. The 
Scarbrough Commission was set up, and its report led 
to a great expansion of Oriental and African studies 
in Britain after the war. In the third decade after 1939 
events are making clear to ever-widening circles of 
readers the need for something more than a superficial 
knowledge of non-European cultures. In particular the 
blossoming into independence of numerous African 
states, many of which are largely Muslim or have a 
Muslim head of state, emphasizes the growing political 
importance of the Islamic world, and, as a result, the 
desirability of extending and deepening the understand­
ing and appreciation of this great segment of mankind. 
Since history counts for much among Muslims, and 
what happened in 632 or 6)6 may still be a live issue, a 
journalistic familiarity with present conditions is not 
enough; there must also be some awareness of how the 
past has moulded the present. 

This series of" Islamic surveys" is designed to give 
the educated reader something more than can be found 
in the usual popular books. Each work undertakes to 
survey a special part of the field, and to show the present 
stage of scholarship here. Where there is a clear picture 
this will be given; but where there are gaps, obscurities 
and differences of opinion, these will also be indicated. 
Full and annotated bibliographies will afford guidance 
to those who want to pursue their studies further. There 
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FOREWORD 

will also be some account of the nature and extent of the 
source material. 

While the series is addressed in the first place to the 
educated reader, with little or no previous knowledge 
of the subject, its character is such that it should be of 
value also to university students and others whose 
interest is of a more professional kind. 

Note on Transliteration 
The transliteration of Arabic words is essentially that 

of the second edition of The Encyclopaedia of Islam 
(London, 196o, continuing) with three modifications. 
Two of these are normal with most British Arabists, 
namely, q for~' and j for dj. The third is something of a 
novelty. It is the replacement of the ligature used to 
show when two consonants are to be sounded together 
by an apostrophe to show when they are to be sounded 
separately. This means that dh,gh, lch, sh, th (and in non­
Arabic words ch and r.h) are to be sounded together; 
where there is an apostrophe, as in ad' ham, they are to 
be sounded separately. The apostrophe in this usage 
represents no sound, but, since it only occurs between 
two consonants (of which the second is h), it cannot be 
confused with the apostrophe representing the glottal 
stop (bamr.a), which never occurs between two con­
sonants. 

W. MONTGOMERY WATT 
GENERAL EDITOR 
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NOTE ON THE SOURCES 

I PRIMARY MATERIAL 

IN this survey Islamic philosophy and theology are to 
be looked at together in a chronological framework. 
From a modern standpoint this juxtaposition of the two 
disciplines is important for the understanding of both; 
but it should be realized at the outset that it is a reversal 
of the traditional Islamic procedure. Not merely were 
the disciplines different, but in the earlier centuries the 
exponents were two different sets of persons, trained in 
two different educational traditions, each with its own 
separate institutions. There was little personal contact 
between philosophers and theologians, and the influence 
of the two disciplines on one another (chiefly of philo­
sophy on theology) was largely by way of polemics. 
Eventually, as will be seen, while philosophy died out 
as a separate discipline, many parts of it were incorpor­
ated in theology; and it is noteworthy that the theolog­
ian chiefly responsible for this incorporation, al-Ghazali 
(d. I I I I), learned his philosophy not by attending 
lectures but by private reading. The relevance of this 
to a consideration of sources is that it must be kept 
in mind that two separate strands are being woven 
together. 

The fundamental work for all Islamic source material 
in Arabic is Carl BROCKELMANN's Geschichte der ara­
bischen Literatur, consisting of two original volumes 
(second edition, Leiden, I943, I949) and three supple­
mentary volumes, (I937-42). This work lists all the 
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NOTE ON THE SOURCES 

manuscripts oflslamic Arabic works known to Western 
scholars up to the time of publication, as well as the 
printed editions. It also gives the dates of each author, 
where known, and a few biographical details, with refer­
ences to notices in Arabic biographical dictionaries and 
to modern books and articles. The primary division is 
into chronological periods. In each period there are sub­
divisions according to subject, but each author appears 
only in one place. This means that not all the works on 
theology will appear under that heading ("Dogmatik"), 
since a man who was best known for Qur' anic exegesis, 
and was placed under that heading, might also have 
written a work on theology. This invaluable compen­
dium is commonly known as "Brockelmann" and re­
ferred to as GAL and GALS. For Christian Arabic 
literature (which includes some philosophy) it has to be 
supplemented by Georg GRAF's Geschichte der christ­
lichen arabischen Literatur (Rome, Vatican, I 944-5 3), re­
ferred to as GCAL. This has similar information, but 
also contains readable introductions and full articles on 
the separate authors. 

(a) Philosophy 
For philosophy the primary sources are, of course, the 

works of the philosophers themselves. Unfortunately 
much of this material is not yet in a satisfactory condi­
tion for use by the historian of philosophy. Carefully 
edited modern texts of the chief works of the great philo­
sophers are gradually becoming available, notably those 
by Maurice BouYGES in theBibliothecaArabicaScholas­
ticorum (Catholic Press, Beirut), but in many cases much 
work still requires to be done on the actual text. Besides 
the accidents to which a text in any language was liable 
when manuscripts were copied by scribes, there are 
some peculiar to Arabic. Owing to the absence of vowels 
in normal Arabic writing, there are more possible ways 

X 



NOTE ON THE SOURCES 

of taking words and phrases wrongly if one is not 
following the argument; and the flexibility of Arabic 
makes it hard sometimes to detect false letters and words 
which have crept into the text, since there is usually 
some way of taking them that nearly makes sense. 

Another unsatisfactory feature of the material is that 
extant manuscripts contain a large number of small and 
minor works or fragments of works. Sometimes there is 
no title, or the title may vary in different manuscripts, or 
different works may have the same title. There is often 
doubt about the ascription to an author which is given 
in the manuscripts, or works may appear without any 
author's name. Altogether there is a vast tangle of prob­
lems about the identity and authorship of many works, 
and this tangle can only be unravelled by a vast amount 
of patient scholarly work. 

The consequence of these features of the material is 
that anyone who writes about Islamic philosophy and 
philosophers in a general way is taking a large risk. All 
kinds of things may happen which make his wider state­
ments false. The text of a crucial passage may be proved 
to be erroneous; a new work by the author in question 
may be discovered; or a work supposed to be his may be 
shown to be by someone else. Thus most of the general 
statements about Islamic philosophy made at the pres­
ent time must be regarded as in part provisional. The 
scholar, then, who would write about Islamic philo­
sophy is in a dilemma. If he is very careful, he will hesi­
tate to say anything at all. If he is concerned to try to 
meet the world's desire to know a little about Islamic 
philosophy, he will give some account, while knowing 
that what he says is based on inferior editions and does 
not refer to all the relevant passages. What is said below 
about Islamic philosophy is naturally open to criticism 
of this kind. 
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(b) Theology 
The material for theology, though not immune to 

the defects of the philosophical material, is in much 
better condition. There are still textual errors to be 
spotted and remedied, but there is much greater _cer­
tainty about the major works of the chief theologtans. 
The earliest extant works of Sunnite theology in the 
strict sense are those of al-Ash' ari (d. 93 5 ), but theologi­
cal doctrines are stated or implied in earlier works on 
law, tradition and mysticism. From this time onwards 
innumerable works were written, including some of the 
type of a Summa Theologica and shorter essays on par­
ticular subjects. Those translated into European lan­
guages will be mentioned in the separate chapters. 
Qur'anic commentaries normally have a specific th~o­
logical standpoint, which influences the interpretation 
of some verses, and frequently contain expositions of 
points of theology. 

Credal statements or, for simplicity "creeds" also 
exist in considerable numbers and so~e are earlier in 
date than the first theological ~orks. Their function is 
different from that of the creeds of Christendom. They 
were not official formulations of the doctrinal beliefs of 
the main body of believers, but merely statements of t?e 
tenets of particular theologians or schools. The earher 
instances are brief, but some of the later ones are lengthy' 
so that it is difficult to draw a firm line between the creed 
and the theological treatise. Like many other branc~es 
of Arabic literature they had extensive commentanes 
written on them. They are sometimes included in com­
prehensive works on jurisprudence since it was a 
"legal" obligation (according to the Shari' a) to believe 
certain doctrines and profess them publicly. 
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II SECONDARY MATERIAL 

(a) Heresiography 
Since the earliest works of theology proper in Islam 

were not written until about 9oo, we have to look else­
where for material about the early formative period. 
One important class of material is that about the hereti­
cal sects and sectaries which is conveniently called 
"heresiography". The main general heresiographies 
are those of al-Ash'ari (d. 935), al-Baghdadi (' Abd-al­
Qahir ibn-Tahir) (d. 1037), ash-Shahrastani (d. II5J) 
and Ibn-J:lazm (d. 1064). There are also partial heresio­
graphies such as The Sects of the Shi' a usually ascribed 
to an-Nawbakhti (d. c. 910). 1 Many works dealing with 
theology or even history have chapters on the sects, and 
some of these contain valuable material not in the 
general heresiographies. 

A more careful study of the formation of the heresio­
graphical tradition is a desideratum for extending our 
knowledge of the development of theology before 900. 
It has long been recognized that some of the heresio­
graphers arranged their works to accord with a Tradi­
tion that there were seventy-three sects in Mu~ammad's 
community;2 they achieved their end by counting as 
separate sects groups of people whose views differed 
only slightly from one another. 

This only affects the arrangement of the works, how­
ever; and the nature of the information itself needs to be 
more closely scrutinized. Modern scholars until very 
recently have tended to assume that the heresiographers 
wrote from a neutral viewpoint and that the information 
they gave was mostly quite objective. A little reflection, 
however, shows the danger of this assumption. Thus 
al-Ash'ari sometimes mentions his sources, and some of 
the people he mentions possibly wrote short and partial 
heresiographies. It seems certain, however, that both 
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al-Ash'ari and his sources obtained information from 
polemical works in which the writer mentioned the 
views of various persons and then refuted them. One 
such work from the later ninth century is extant, Le 
LiYre de triomphe (Kitab al-lnt~ar) by al-Khayyat 
(edited by H. S. Nyberg, Cairo, 1925; French transla­
tion by A. Nader, 1957). Now books like this cannot be 
expected to give impartial accounts of men's views. 
Indeed, the book mentioned illustrates this, for al­
Khayyat is a Mu'tazilite and most of his book is spent 
in accusing his opponent, a renegade from the Mu' ta­
zilites, of having misrepresented the views of earlier 
members of this sect. 

This point becomes more serious when we look at the 
list of early heresiographers compiled by Hellmut 
RITTER(" Philologika III: Muhammedanische Haresio­
graphen", Der Islam, xviii [1929], 34-55). Apart from 
some of the writers about the Shi'ites most of these 
sources of information are Mu' tazilite or Ash' arite. The 
first three general heresiographies mentioned above are 
Ash' arite; and the Ash' arites are the school founded 
by al-Ash'ari who was originally a Mu' tazilite. In other 
words, our main heresiographical tradition is Mu' ta­
zilite and Ash'arite; and these are really two strands of 
a single tradition. 

Recent studies, however, of the I:Ianbalites inaugur­
ated by Henri LAOUST are showing that there is a l:fan­
balite heresiographical tradition distinct from the main 
one. There is also a somewhat rudimentary Kharijite 
tradition, which has been studied above all at the 
Oriental Institute in Naples; it refers mainly to the 
earliest period. One curious discrepancy is that a sect 
called the Jahmites which is prominent in the l:fanbalite 
tradition receives only slight mention in the Mu' tazilite­
Ash'arite tradition. The explanation appears to be that 
for the I:Ianbalites the connotation of the name was 
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much wider than for the Mu• tazili tes and indeed included 
the latter. This is also an example of another fact which 
has to be kept in mind. Some of the names of sects are 
nicknames given by opponents and not accepted by the 
sect or group in question. Thus the name" Qadarite"in 
the main heresiographers means a believer in human free­
dom (as contrasted with divine omnipotence); but at an 
early stage in the discussions on the question the up­
holders of free will tried to fasten the name" Qadarite" 
on their opponents who believed in God's qadar, that is, 
determination of all events including human acts. No 
one ever seems to have called himself a Qadarite. Even 
in the standard usage the name refers to a doctrinal 
tendency rather than membership of a particular group 
of theologians; in this it would be comparable to some of 
our modern terms such as" fundamentalist"," evangeli­
cal", "high-church" .J 

(b) Biography and History 
One of the features of Arabic literature is the interest 

in biography. This is perhaps connected with the Arab 
conception of knowledge as something which is trans­
mitted by the transmission of a form of words. It is then 
important to know whether the transmitters were re­
liable persons, and so to know something about their 
lives. The outstanding instance of this emphasis on bio­
graphy is in the case of the Traditions (that is, the 
anecdotes about things MuQ.ammad had said or done, 
which were used to justify legal and liturgical practice­
in this technical sense the word is here spelt with a 
capital).4 Besides the biographies ofTraditionists there 
are also specialized biographical dictionaries dealing 
with the members of particular theological or legal 
schools and often arranged according to "generations" 
(tabaqa.t ); e.g. of Shafi• ites, I:Janafites, I:Janbalites, Ash•­
arites, Mu•tazilites, ~iifis (mystics). The biographical 
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notices do not always contain the information we might 
expect, hut they mostly have a list of the man's teachers 
and pupils, and thus demonstrate the continuity in the 
teaching of the particular school. The philosophers, ~s 
noted above, belonged to a distinct educational tradt­
tio?, and their biographical notices occur in dictio?a_ries 
Which also comprise notices of astronomers, phystctans 
_and other representari ves of Greek learning (and inclu~ • 
Ing Aristotle, Galen and other Greeks in the same hst 
as ~he much later Islamic scholars). Some of the thea­
log"'."' an~ philosophers are mentioned in a c~mpre­
henswe Bzographical Dictionary, mainly of hte;ary figur~s, by lBN-KHALLIKA.N (d. 1282 ), translated mto 
Enghsh by Baron MacGuckin de Slane.' . 

Biographical notices are also included in man~ lus­
toncal works. One that may be mentioned, since 1t has 
been tra?~lated into French, is The Golden Meadows by 
~L-M~~ unr (d. 95 6). 6 In so far as theologians ~ook part 
tn pohtical events they are naturally mentioned m 
~e?eral histories; this fact is relevant in the. case. of 
nsmgs or revolts for which a theological jusufic_~~lOn 
was given, such as those of the Kharijites and Shdtltes. U , fi I . l' • h rs an sec­se u 1010rmat10n about early philosop e F.'h · or 

. . . . k the z rzst tancs IS contamed tn an unusual boo ' h' · a vast 
1 • . 88)· t lS lS Lndex of AN-NAD!M (composed m 9 h r who was 

list of all the books known to the a~t 0biographical 
probably a bookseller, together with a ew 
nor.cs. 

BIBLIOGRAPHY 

F h-Shahrastani see next sectip,~~q-an Englis~ 
or ~s GHDA.oi, Al-Farq bayn al- f, m Schisms an 

AL- . A of the second half, Mos .J-ei-Aviv, 1 935), 
translapuon II by Abraham S. Halkin ( . in the notes. 
S cts art ' . f, mauon b 
. e ' ate and has much useful m or C Seeley was pu -ls accur h lfb K t . A translation of the first a y a e 
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lished in New York in I9I9, but withdrawn because of 
numerous faults. 

III MODERN STUDIES 

(a) The beginnings 
About the twelfth century knowledge of Islamic 

philosophy reached Europe through Spain, and led to 
the movement of Latin Averroism and the reaction or 
Thomism. Apart from this no attention was paid in 
Europe to either Islamic theology or philosophy until 
the nineteenth century. The doctrinal aspects of Islam 
were indeed known in some detail, as can be seen from 
the" Preliminary Discourse" of the still valuable trans­
lation of the Qur'an made by George SALE in I734; but 
this knowledge was at a popular rather than a theologi­
cal level, and was based not on theological works, but 
mainly on the Qur'an. The first theological work to be 
studied appears to be the Creed of the Ottoman theo­
logian Birgevi (d. I 573), which was translated from 
Turkish by J. H. G ARCIN DE TASSY in his Exposition 
de la foi musulmane (Paris, I 822 ). Knowledge of the 
Islamic sects was greatly increased by William CuRE­
TON's edition of the heresiography of ash-Shahrastani 
(London, I842-46) and its subsequent translation 
into German by T. HAARBRUCKER (Halle, I850-5 I). 
The first careful study of philosophy was by August 
ScHMOLDERS who published texts and an essay in I836 
and I842. A little later came Salomon MuNK's Melanges 
de philosophie juive et arabe (Paris, I859), and on the 
theological side Alfred VON KREMER's Geschichte der 
herrschenden ldeen des !slams (Leipzig, 1868); both of 
these have been considered worth republishing by a 
photographic method. So also h_<;ls been Moritz STEIN­
SCHNEIDER's Die arabischen Ubersetzungen aus dem 
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notices do not always contain the information we might 
expect, but they mostly have a list of the man's teachers 
and pupils, and thus demonstrate the continuity in the 
teaching of the particular school. The philosophers, as 
noted above, belonged to a distinct educational tradi­
tion, and their biographical notices occur in dictionaries 
which also comprise notices of astronomers, physicians 
and other representatives of Greek learning (and includ­
ing Aristotle, Galen and other Greeks in the same list 
as the much later Islamic scholars). Some of the theo­
logians and philosophers are mentioned in a compre­
hensive Biographical Dictionary, mainly of literary 
figures, by IBN-KHALLIKAN (d. 1282 ), translated into 
English by Baron MacGuckin de Slane.s 

Biographical notices are also included in many his­
torical works. One that may be mentioned, since it has 
been translated into French, is The Golden Meadows by 
AL-MAs'um (d. 956).6 In so far as theologians took part 
in political events they are naturally mentioned in 
general histories; this fact is relevant in the case of 
risings or revolts for which a theological justification 
was giv_en, such_as those of the Kharijites and Shi'ites. 
Useful mformatton about early philosophers and sec­
taries is contained in an unusual book, the Fihrist or 
Index of AN-NADiM (composed in 988); this is a vast 
list of all the books known to the author, who was 
probably a bookseller, together with a few biographical 
notes. 

BIBLIOGRAPHY 

For ash-Shahrastani see next section. 
AL-BAGHDADi, Al-Farq hayn al-Firaq-an English 

translation of the second half Moslem Schisms and 
~ects, Part!!, by AbrahamS. H'alkin (Tel-~viv, 1935), 
1s accurate and has much useful information tn the notes. 
A translation of the first half by Kate c. Seeley was pub-
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lished in New York in 1919, but withdrawn because of 
numerous faults. 

III MODERN STUDIES 

(a) The beginnings 

About the twelfth century knowledge of Islamic 
philosophy reached Europe through Spain, and led to 
the movement of Latin Averroism and the reaction or 
Thomism. Apart from this no attention was paid in 
Europe to either Islamic theology or philosophy until 
the nineteenth century. The doctrinal aspects of Islam 
were indeed known in some detail, as can be seen from 
the "Preliminary Discourse" of the still valuable trans­
lation of the Qur'an made by George SALE in 1734; but 
this knowledge was at a popular rather than a theologi­
cal level, and was based not on theological works, but 
mainly on the Qur'an. The first theological work to be 
studied appears to be the Creed of the Ottoman theo­
logian Birgevi (d. I 573), which was translated from 
Turkish by J. H. GARCIN DE TASSY in his Exposition 
de !a foi musulmane (Paris, I 822 ). Knowledge of the 
Islamic sects was greatly increased by William CuRE­
TON's edition of the heresiography of ash-Shahrastani 
(London, 1842-46) and its subsequent translation 
into German by T. HAARBRUCKER (Halle, I8)0-) 1). 
The first careful study of philosophy was by August 
ScHMOLDERS who published texts and an essay in 1836 
and I842. A little later came Salomon MuNK's Melanges 
de philosophie juive et arabe (Paris, 1859), and on the 
theological side Alfred VON KREMER's Geschichte der 
herrschenden ldeen des !slams (Leipzig, 1868); both of 
these have been considered worth republishing by a 
photographic method. So also h_~s been Moritz STEIN­
SCHNEIDER's Die arabischen Ubersetzungen aus dem 
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Griechischen (Graz, I96o), which originally appea~ed 
in different journals from I 889 to I 896,. and co~ta~n~ 
material indispensable for an understandmg ~f t ~ e 
ginnings of Islamic philosophy. By the pamsta .ng 
labours of these and other scholars, in catalogutnt~ 
manuscripts, forming a general idea of their conte~a­
and publishing some of the most important, the foun 
tions were being laid. 

(b) Theology 

Towards the end of the nineteenth centuryhl~~~~ 
Muslim scholars in Egypt and elsewhere w.ere pu. ~lar 
ing medieval books, and Islamic theology m J?~rtlf and 
benefited from this. These editions were uncrlt1C~eless 
usually based on a single manuscript, but nev[rt lamic 
facilitated an extension of the knowledge 0 t:nding 
theology among Western students. The outs arian 
figure in this sphere is Ignaz GoLDZIHER, ofB~n~idth 
Jewish descent, and professor in Budapest. T e con­
of his reading is astounding, especially when .one films 
siders that he had few printed editions and no micro anu~ 
and had to travel to many libraries to consult th~~ d a 
scripts he needed. With this reading he co:n ltn:ned 
~ureness ofjudgem~nt, and. his many articles 1fi t~fthe 
JOurnals on theologtcal subJects are still nearlY al him­
highest importance. He did not of course confile 1 mic 
self to theology, but wrote on many aspects of sa ith 
religion and als<? on philosophy and law, so thad; of 
good reason he ts generally regarded as the fou? His 
the modern scholarly discipline of Islamic studies. 

. h d matters mature concepttons on t eology and connecte ··b 
· d · h' 1 :gen u er are contame m ts ectures on Islam (Vorfesun. · d 

J 1 ' ) · · 11 d revise aen stam , ongma y composed about I90g an 
for a second edition (Heidelberg, I 925 ). His }ectu~eshon 
Q ,_ . . en· R" . 1 rrztSC en ur ante exegests ze zchtungen der zsta 
Koranauslegung, Leiden, I92o) are also relevant· 
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Another pioneer is Duncan Black MACDONALD, 
born on the west coast of Scotland, and professor at 
Hartford Seminary, Connecticut. He was a scholar of 
sound judgement, though he had not the depth of read­
ing of Goldziher, and he wrote many of the theological 
articles in the first edition of The Encyclopaedia of/slam 
(Leiden, 191 3-42), of which he was also an editor. The 
section on theology (pp. I 19-287, with the appendix, 
pp. 291-3 57) of his book on the Development of Muslim 
Theology, Jurisprudence and Constitutional Theory (New 
York, 1903), though now out-of-date in parts, is still 
the best introductory account in English. 

A work whose title does not indicate its importance 
for Islamic theology is La Passion ... d'al-Hallaj, 
martyr mystique de l'lslam (d. 922) by Louis MASSIG­
NON (Paris, 1922); chapter 12 (pp. 535-771) deals with 
dogmatic theology, comparing al-l:fallaj with his prede­
cessors and contemporaries, and containing so much 
information succinctly expressed that the would-be 
reader is soon discouraged. Nevertheless this book can­
not be neglected by the serious student, nor indeed can 
the same author's Essai sur les origines du Lexique tech­
nique de Ia mystique musulmane (second edition, Paris, 
1954). In general it may be remarked that most studies 
of sufi.sm (or Islamic mysticism) touch on the fringes 
of theology, but such works will not be dealt with 
here.7 

Another book which must be mentioned is The Mus­
lim Creed, by the Dutch scholar, Arent Jan WENSINCK 
(Cambridge, 1932). This is a study of the growth of the 
dominant Sunnite dogmatic position, based on the 
author's wide knowledge of the Traditions. A slight 
weakness is his failure to distinguish various strands 
within Sunnism, especially the l:fanafi.te (or Maturidite) 
from which most of the creeds studied are taken, and th; 
Ash•arite. 
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NOTE ON THE SOURCES 

The most serious attempt to survey the wide range 
of theological works now available in print and to look 
at the development of theology as a whole is that of 
Louis GARDETand M. M. ANAWATI (the latter an Arab 
Dominican). Their Introduction a !a tMologie musul­
mane (Paris, 1948) marked a great step forward, an? two 
further volumes are promised dealing with pa:ucular 
doctrines in detail. The one criticism which mtght be 
made is that the Thomistic standpoint of the autho~s 
makes them treat their subject in a way that tn~Y e 
strange to readers who do not share this standpotnt. 

Apart from the works discussed above and those m~n­
tioned in bibliographies below, there is now little va ue 
in anything on Islamic theology written before 1914· 

(c) Philosophy 
The study of Islamic philosophy has prog~ess:~ 

more slowly than that of theology. Although tt h 
commenced before the middle of the nineteenth cen tu~y' 
it cannot yet be said to have reached the level of attaud 
ment of the study of theology under Macdonald a~ 
Goldziher. This is largely due to the much less saus­
factory condition of the texts. Muslim scholars, ~oo, 
until the last decade or two, have been less incline to 
publish texts, since for them the philosophers rankebd as 
heretics. Such advances as have been made have een 
due to the laborious editing of texts by ~estern 
scholars, notably Friedrich DIETERICI (jlorutt 1 865-
189o) and Maurice BouYGES (.floruit 1 9zo-I945)? a 
Jesuit and founder of the Bibliotheca Arab~ca 
Scholasticorum. Much had been achieved by way of dt~­
covering texts by Paul KRAUS before his early d~ath 1? 
1945· Several Western scholars are now working tn thts 
field, and some useful contributions have been made by 
the Egyptian 'Abd-ar-Ra}:lman BAnAw'i. 

A consequence of the inadequacy of the texts is that 
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NOTE ON THE SOURCES 

there is no satisfactory account oflslamic philosophy as 
a whole. The most balanced is that of the Dutchman 
Tjitje DE BoER, originally published in German in 1901, 
and subsequently in an English translation as The His­
tory of Philosophy in Islam (London, 1903). The basic 
facts are presented with tolerable accuracy, though 
some statements require to be modified in the light of 
later discoveries. The kind of modification required 
will be seen from the chapter on "Islamic Philosophy" 
by Richard WALZER in History of Philosophy, Eastern 
and Western, edited by S. Radhakrishnan (London, 
1953), ii. 120-48. 

Less satisfactory are the general accounts of Islamic 
philosophy by Max HoRTEN and Goffredo QuADRI 
(in both Italian and French).8 Harten did much work on 
Islamic philosophy and philosophical theology between 
about 1905 and 1920, but he has been generally adjudged 
not wholly reliable. Profit is still to be had from his 
writings, however, by the careful student who is pre­
pared to work with the sources in conjunction with his 
reading of Horten. Quadri tends to regard earlier 
Islamic philosophy as a preparation for A verroes, and 
thus sees the whole development from an unsatisfactory 
perspective. 

The bibliography of European works on Islamic 
philosophy by the Dominican Pierre Jean DE MENASCE 
-Bihliographische Einfiihrungen in das S tudium der 
Philosophie: 6, Arabische Philosophie (Bern, 1948), is to 
be thoroughly recommended. 

BIBLIOGRAPHY 

Gustav PFANNMULLER, Handbuch der lslam-Litera­
tur (Berlin and Leipzig, 1923); a valuable bibliography 
and description of Islamic studies in Europe up to the 
time of publication. 
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NOTE ON THE SOURCES 

J. D. PEARSON, Index Islamicus, 1906-55 (Cam­
bridge, I 95 8); a classified and exhaustive list of articles 
in learned journals dealing with Islamic subjects; supple­
ments are promised to bring it up to date. The secttons 
specially relevant to theology and philosophy are: n; 
IV, a, b. 

A. S. TRITTON, Muslim Theology (London, 1948), 
a survey of the earlier period, mainly devoted to sec­
taries, each being treated separately; rather detailed for 
the general reader, but has some useful references. 

W. MONTGOMERY WATT, Free Will and Predestina­
tion in Early Islam (London, 1948); studies this topic in 
writers up to 950, especially the Mu• tazilites and al­
Ash'ari. 

W. MoNTGOMERY WATT, Islam and the Integration 
ofSociery (London, 1961); chapters 7 and 8 are relevant. 

J. WINROW SwEETMAN, Islam and Christian Theo­
l~gy (L~ndon, 1945, 1947, 195 5, continuing); a collec­
tion of Information covering a wide field though not 
leadin~ to any conclusions in its incompl~te state. . 

Dw1ght M. DoNALDSON, Studies in Muslim Ethzcs 
(London, 1953); has chapters on the ethics of philo­
sophers and theologians. The article by H. A. R. GrBB 
andR. WALZER in E/2 on" Akhla~" (Ethics) is good. 

Sir Thomas ARNOLD and Alfred GurLLAUME, !he 
L t: d ) "Phtlo­~ega~yoflrlam (Ox1or, 1931 '.PP· 239-83~ fl con-
sophy and Theology" (by A. GUlllaume); chte Y 
cerned with the influence oflslam_ic thought on Europe 

and its transmission through~ SpT.a'htn. h d . Place in 
De Lac O'LEARY, Ara zc oug tan ~ts k are 
. Y d 2 · the best parts of thts boO . l 

Hzstory, Lon on, I92 ' . . f hilosophtca 
those dealing with the trahnsSmt~slOn Ao Pb. and then, 

h f Greek throug ynac to ra tc, . dl 
thoug. t rotmh ughHebrew,toLatin;itisbeingrapt Y somettmes ro 

su);J::~~~~ STIEGLECKER, Die Glaubenslehren des 
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NOTE ON THE SOURCES 

Islam, Munich, 1959, continuing; an ambitious attempt 
to present Islamic belief as it appears to Muslims, but 
based on somewhat dubious presuppositions and giving 
no detailed references. 

The Encylopcedia of Islam: first edition, four vols. 
and supplement, Leiden, 1913-42; second edition, vol. 
1, Leiden and London, 196o; continuing. Articles deal­
ing with religion from the first edition, but often with 
some revision, were published in a separate volume 
as Handwb'rterhuch des Islam (1941) and A Shorter 
Encyclopaedia of Islam (195 3). The worth of the articles 
naturally varies; some of the older ones in the first 
edition are now unsatisfactory. Many are extremely 
important, however, since they are based on oriental 
sources, and contain material not otherwise accessible 
in European languages. Abbreviations: EP, EP, EI (S). 

A. J. ARBERRY, Revelation and Reason in/slam, Lon­
don, 1957; general review with references to recently 
published texts. 
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Part One 

THE UMA YY AD PERIOD 

o~oc::::;:.oo~oc::::;:.o 

CHAPTER I 

THE BEGINNINGS OF SECT ARIANISM 

BETWEEN Mu}:lammad's migration to Medina in 622 and 
his death in 632 he was able to build up a state of con­
siderable power. A measure of the size of the state is that 
on an expedition towards Syria at the end of 630 Mu}:lam­
mad had 3o,ooo men behind him. Many, perhaps most, 
of the nomadic tribes of Arabia were in alliance with 
him, the chief exceptions being those in the Byzantine 
sphere of influence. The immediately following period, 
from 632 to 66I, is known as that of the" rightly-guided 
caliphs". Abu-Bakr (632-4) was mostly occupied in 
quelling the revolt of certain tribes against the Medinan 
political system. Under'Umar I (634-44) a phenomenal 
expansion took place; Syria and Egypt were wrested 
from the Byzantine empire and Iraq from the Persian. 
For the first half of the reign of'Uthman (644-56) ex­
pansion continued into North Africa and Persia; but 
about 650 it slowed down, discontent appeared among 
the troops (who were identical with the citizen body), 
and in 656 'Uthman was killed by mutineers. 'Ali, the 
cousin and son-in-law of Mu}:lammad, was then ac­
claimed as caliph in Medina, but Mu'awiya, governor of 
Damascus, among others, refused to recognize him. In 
the struggle between • Ali and Mu' awiya the latter was 
slowly gaining the upper hand when 'in 66I • Ali was 
murdered for a private grievance. Mu' awiya's caliphate 
was then generally recognized, and the Umayyad 
dynasty thereby established. 

I 
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THE UMA YY AD PERIOD 

This recital ofhistorical events is not irrelevant to our 
theological concern. Exponents of the sociology of 
knowledge would hold that all theological and philo­
sophical ideas have a political or social reference; and 
the standpoint of this survey is in accordance with such 
an outlook. The connection between theology and poli­
tics is particularly close and obvious in the Middle East. 
The Old Testament is full of it. In the early seventh 
century the disaffection of the native Christians of Syria 
and Egypt to the Byzantine emperor found a focus in the 
Monophysite and Nestorian heresies. It is therefore not 
surprising that in the discussions in chapters 1-3 it will 
be difficult to say what is politics and what theology. 
Nevertheless, apart from the "false prophets" who in­
spired the revolts, known as the Ridda or "apostasy", 
from about 632 to 634, no theological element is discern.­
ible in the political conflicts within the Islamic state unul 
just before the beginning of the Umayyad period. This 
was not due, either, to the absence of strife and tension. 
The rivalry between the two main tribes of Medina con­
tinued almost to the time of Muhammad's death; in the 
appointment of a successor the je~lousy of the Medinans 
towards the Meccans came to light; in the wars of 
"apostasy" certain nomadic tribes were opposing the 
Medinans, Meccans and certain other nomadic tribes; 
and the accession of' Ali brought into the open a clash 
of interests between at least three different groups of 
Meccans. 

A theological factor first comes into contact with 
politics in certain disputes which took place among the 
followers of' Ali. These were mostly men from nomadic 
tribes? now settled in military camp-towns in I:aq; and 
the dtsputes occurred when • Ali, after defeatmg one 
gr~up ofMeccan opponents in a battle near Ba~ra, was 
tr~ng t~ collect a sufficient army to :nee~ hts more 
senous nval, Mu' awiya, who had at hts dtsposal the 
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THE BEGINNINGS OF SECTARIANISM 

army occupying Syria. Among the troops under •Ali's 
command were some who were deeply attached to him; 
they are said to have sworn that they would be "friends 
of those whom he befriended and enemies of those to 
whom he was hostile". In other words, these men be­
lieved that a leader or imam such as • Ali could make no 
mistakes and do no wrong. The opposing group not 
merely thought that • Ali was capable of making mis­
takes, but regarded him as actually in error because he 
was not sufficiently definite in his support of those 
responsible for the murder of •Uthman. This second 
group considered themselves in a sense the spiritual 
descendants of the men who had killed • U thman (though 
there does not appear to have been much personal con­
tinuity). •Uthman, they held, had sinned in that he had 
not punished the crime of a prominent member of his 
administration; and by this sin he had forfeited the 
privileges that went with membership of the commun­
ity, thereby rendering it not merely no sin but even a 
duty for Muslims to kill him. 

There were probably many men in • Ali's army whose 
views came somewhere between these extremes; but it 
is the extremes that are important for the later theologi­
cal developments. The two groups described are in fact 
the beginnings of the two great sects of the Shi'ites and 
the Kharijites. The Shi.ites derive their name from the 
fact that they are par excellence the "party" ( sht: a), 
that is, of•AJi. The Kharijites (in Arabic usually Kha­
warij, singular Khariji) were so called because they 
"went out" or"seceded" (kharaju), first from•Aliand 
then from Mu• awiya and the U mayyads. The best­
known instances of such "secessions"' are two which 
occurred while • Ali was getting ready to march against 
the army of Syria. The first party, who went to a place 
called I:Jarura', returned when • Ali met some of their 
grievances; but some of the second party refused to be 
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THE UMAYYAD PERIOD 

reconciled and were eventually massacred. The fre­
quency with which the story of these events is repeated 
should not be allowed to obscure the fact that there were 
five other small risings against 'Ali and about twenty 
during the reign of Mu'awiya (661-So). There were 
also, of course, several more serious Kharijite risings 
at various times during the Umayyad period, and some 
historians have suggested that "Kharijite" simply 
means" rebel"; but a study of the theological side of the 
movement will show that this is not so. 

The occurrence of risings under both 'Ali and 
Mu' awiya proves that they were not due to personal dis­
like of the rule of either man, but must have resulted 
from some general features of the situation. Reflection 
suggests what these features were. The men concerned 
in the Kharijite risings were not of Meccan or Medinan 
origin, but men from nomadic tribes. Thirty years 
earlier these men and their fathers had been living the 
free life of the desert. Now they were caught up into the 
vast organization of the Muslim army. When the cam­
paigns were over, they went back not to the familiar 
desert but to camp-cities in Iraq or Egypt. At this early 
period all Muslims were expected to take part in military 
service, and in return they received a stipend from the 
state. The amount of the stipend varied according to the 
priority of the family in adhesion to Islam. Though 
there is scope here for many economic grievances, there 
do not appear from the records to have been any such. 
It therefore seems probable that the underlying reason 
for the risings was the general sense of malaise and in­
security consequent on the rapid and abrupt changes. It 
is further probable that the incipient Shi'ite movement 
is a different response to the same sense of malaise and 
insecurity. 

This hypothesis makes possible an explanation both 
of the different responses to the situation of the Shi' ites 
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THE BEGINNINGS OF SECTARIANISM 

and the Kharijites, and also of the intense hostility be­
tween them. In a time of change, insecurity and crisis 
men tend to look for salvation to the thing in their past 
experience that has proved most fundamental and satis­
fying (whether they are fully conscious of what they are 
doing or not). It appears to be a fact that some men be­
lieve that salvation (or the attainment of the supreme 
end of human life) is to be found in the following of a 
leader who is endowed with more than human qualities. 
Such qualities are usually believed to be the gift of a god, 
though occasionally they may be thought of rather as a 
natural endowment. It is convenient to use the socio­
logical term "charismata" and to speak of a "charis­
matic leader". It also appears to be a fact that other men 
look for salvation not to a leader but to a community 
possessing certain charismata. By being a member of 
such a community (and by doing nothing to forfeit 
one's membership) a man attains salvation. The nega­
tive form of this belief occurs in the tag: extra ecclesia 
nulla salus. The positive aspect was prominent in the 
thought of many Muslims, for they spoke of the Islamic 
community as "the people of Paradise", implying that 
all the members would eventually attain to Paradise. 

The existence of deep-seated beliefs of this kind ex­
plains the appearance of the Kharijite and Shi'ite move­
ments during the caliphate of' Ali. In the stresses and 
strains of the completely new life into which they had 
been plunged, men were in need of something firm and 
secure. Deep, probably unconscious, impulses made 
them seek this security, some by following a leader with 
the charisma of infallibility, others by trying to ensure 
that the community of which they were members was a 
charismatic one. For the first group the old Arab belief 
that special qualities of character were handed down in 
certain families justified them in taking 'Ali as a leader 
of infallible wisdom, even when his actual political 
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THE UMAYYAD PERIOD 

decisions were hardly in accordance with this belief. The 
second group had a certain advantage in that the com­
munity of Muslims had undoubtedly been founded by a 
divinely inspired prophet and possessed a way of life 
supernaturally revealed to it; to ensure that this com­
munity remained the people of Paradise, however, it 
was necessary, some of them felt, that those who broke 
the rules should be excluded from it. In this way there 
arose the distinctive Kharijite tenet that those who have 
committed a grave sin are thereby excluded from the 
community. Positively the Kharijites were seeking se­
curity in the knowledge that the community to which 
they belonged was a supernatural or charismatic one. 

Further reflection along these lines shows why there 
was such bitterness between Kharijites and Shi' ites. For 
both groups the question was one of whether they were 
going to attain salvation or realize their supreme end; 
one might say roughly that it was a matter of life and 
death. In this situation the beliefs of each group contra­
dicted those of the other; and so each group was in the 
position of preventing the other from attaining salva­
tion. The Kharijites, not convinced of the infallibility 
of the leader, saw rather that he might make a mistake 
and thereby lead the whole community into a course of 
action which would cause them to forfeit their status as 
people ofParadise. The Shi'ites,on the other hand, were 
horrified at the prospect that ordinary uninspired mem­
bers of the community might, by their interpretation of 
its scriptures (which the Shi' ites did not regard as in­
fallible), cause the inspired leader to adopt a course of 
action which he knew to be wrong. In this way each 
group's chance of salvation, as they saw it, was endan­
gered by the other group. It is not surprising that there 
was bitter hostility between them. 

What has been said so far is fairly well established. 
When it comes, however, to the question why some 
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THE BEGINNINGS OF SECT ARIANISM 

men should turn to the charismatic leader and others to 
the charismatic community, there is an explanation that 
can be given, but for the moment it must be regarded 
as a hypothesis needing further examination (chiefly by 
comparing parallel instances in other cultures). It is con­
ceivable that the two reactions to the same situation are 
due to ultimate and fundamental differences in the 
human constitution; but this is a dubious theory with 
serious consequences, and so it is preferable, if it can be 
done, to explain the differences by hereditary or en­
vironmental factors. There are two points which help 
towards an explanation. 

The first point is that there are resemblances between 
the little groups of Kharijite rebels and the effective 
units of nomadic society. In the risings during the reigns 
of'Ali and Mu'awiya we are usually told the number of 
men involved, and it varies between thirty and five 
hundred, with an average of about two hundred. They 
did not retire to the desert, so far as we can judge, but 
merely withdrew to a safe distance from the towns of 
Iraq, and presumably kept themselves alive by raiding 
or by levying food from the countryside, until a govern­
ment force suppressed them. Each little band presum­
ably regarded itself as the core of the community of 
genuine Muslims, though not denying that there were 
genuine Muslims apart from the band. Most other men, 
however, were not genuine Muslims and therefore 
could be killed with impunity. Thus in various ways the 
little revolting bands were creating a form of life not 
unlike that of the divisions of a nomadic tribe. It was not 
exactly regression to desert conditions, for the basis of 
the Kharijite group.was religion and not kinship. Yet it 
is significan ttha t the Khari ji tes, like the nomads in earlier 
days, became noted for their skill as poets and orators; 
and, despite their Islamic faith, the sentiments expressed 
in their poems are close to those of the pagan nomads. 
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THE UMAYYAD PERIOD 

The second point to be noted is that, when one asks to 
which tribes the early Shi'ites and Kharijites belonged, 
a definite difference is found. The difference is not ab­
solute, for a great many tribes are mentioned on both 
sides; but what can be asserted is that ( 1) a significant 
proportion of the early Shi'ites came from the tribes of 
South Arabia, and (2) the doctrinally important indi­
viduals and sects among the Kharijites (during the 
Umayyad period as a whole) were mainly from three 
northern tribes. Moreover there does not seem to be 

' anyt~ing i.n t~e history of the period from 622 to 65~ to 
explam this difference of reaction. The northern tnbes 
~s a whole had been earlier in joining the Muslim raids 
mto Iraq; but at least one tribe prominent among the 
Shi'ites had shared in the early raids.' Ali had been sent 
by ~u}:Iammad ~o perform special duties in Sou.th 
Arabi.a, but there Is no mention of his gaining the special 
affection of the people. Whether the environments from 
which the members of these tribes came had been deeply 
infl~e~ce~ by Judaism or Monophysite or Ne~torian 
Chnsuanay Is a point that could be further investigated; 
but, even ~f so~~ such influence can be proved, it does 
not look hke givmg the whole explanation. 
T~e hypothesis to be put forward is that the differ­

ence m rea~tion is due to century-old traditions. T~e 
South Arabian tribes stood somehow within the tradi­
tion of the ancient civilization of that region, more than 
a .t~ousand y~ars old. In this civilization there l~ad been 
divme or semi-divine kings. Even if the Arab tnbesmen 
o~ the seventh century had not themselves lived under 
kmgs, they must unconscious! have been affected by 
the tradition, within which it hid been usual in time.s of 
danger to rely on the super hum 1 adership of the kmg. 
Because of this they in their ti~: ~f crisis looked about 
for a leader of this type and th ght they had found 
one in' Ali. The member~ of the ::rthern tribes had not 
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THE BEGINNINGS OF SECTARIANISM 

been within the sphere of influence of the belief in divine 
kingship. On the contrary, the normal practice in the 
desert tribes was for all the adult males to be regarded 
as in certain respects equal; and there are traces of 
"democratic communities" of this kind far back in the 
pre-history oflraq. Along with this practice of equality 
went a belief that outstanding excellence belonged to 
the tribe and the tribal stock, so that merely to have the 
blood of the tribe in one's veins gave one a place of 
honour in the world. The Arabs of the time just before 
Mu~ammad gave this belief a this-worldly interpreta­
tion; but in the crisis round about 656 it would not be 
surprising if the idea of a small community of genuine 
Muslims evoked a deep unconscious response from 
those who had lived in this "democratic" tradition. 
This at least is the view that is here propounded as a 
hypothesis. 

BIBLIOGRAPHY 

The views expressed here are formulated with greater 
detail in my previous writings: "Shi'ism under the 
Umayyads", Journal of the Royal Asiatic Society, 196o, 
158-72; "Kharijite Thought in the Umayyad Period", 
Der Islam, xxxvi (1961), 215-31; "The Conception of 
the Charismatic Community in Islam", Numen, vii 
(1960), 77-90; Islam and the Integration of Society, 94-
1 14. These are also relevant to the next two chapters. 
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CHAPTER 2 

THE KHARIJITES 

Mu' AWIYA reigned as universally recognized caliph 
from 661 to 68o. His power rested chiefly on the army 
composed of the Arabs settled in Syria, and he ma~e 
Damascus his capital. In the practice of the nomadtc 
Arabs a chief was usually succeeded by the best qualifi~d 
member of his family; primogeniture and eve? sonsh~p 
gave no special rights. This gave little gmdance. m 
arranging for the succession to the caliphate. Mu'awtya 
tried to have his son Yazid acknowledged as successor 
h~fore his own death, but even so there were some who 
dtd not accept Yazid. The opposition led to a catastro­
phic civil war when Yazid died in 683, leaving only a 
minor son.' Abd-Allah ibn-az-Zubayr (or, more simply, 
Ibn-az-Zubayr), who had defied Yazid from Mecca, 
now gained control of much of Iraq as well as of the 
region of Mecca and Medina. There was widespread 
confusion, and vast tracts of the caliphate were under 
the effective-control of neither the Umayyads nor Ibn­
az-Zubayr. Under. the leadership of a member of a~other 
branch of the famtly the Umayyads fought back; m 691 
they completed the recovery oflraq and before the end 
of 692 extinguished the last flames ~f revolt in Mecca. 

The expansion of the caliphate which had continued 
under Mu'awiya hut had been st~pped by the civil war, 
was now resumed. In the east the Muslims extended 
their sway to Central Asia and north-west India; while 
in north Africa they pressed westwards into Morocco, 
and in 711 crossed the straits into Spain. To the north 

10 



THE KHARIJITES 

there were frequent expeditions against the Byzan­
tines, but no permanent occupation of territory proved 
possible. The vastness of the territories ruled led to 
ever-increasing internal tensions, and the clumsy ad­
ministrative machine lumbered along with creaks and 
greans. From about 730 or 735 it must have been clear 
to acute observers that the empire was slowly breaking 
up, and some of these observers attempted, by staging 
a revolt, to create an alternative government. None 
was successful, however, though they played a part in 
weakening the Umayyads, until eventually in 750 the 
armies of the • Abbasid movement from the east swept 
into Iraq, liquidated the Umayyad regime, and estab­
lished the new dynasty of the • Abbasids. 

Two Kharijite movements which greatly stimulated 
theological development sprang up and grew to a con­
siderable size during the civil war of Ibn-az-Zubayr. 
The first of these is the sub-sect of the AzRAQITES 
(Azariqa), so named from their original leader, Nafi' 
ibn-al-Azraq. Some of the Kharijites from Basra had 
sympathized with Ibn-az-Zubayr (as an opponent of 
the Umayyads) and had given him active help. In time, 
however, they seem to have realized that, even if success­
ful, he would not rule according to their ideas. When 
Basra went over to him in 684, the Azraqites took to t~e 
mountains eastwards. Though their leader was killed tn 
the following year, they were able to increase and main­
tain their strength, so that for a time (about 691) they 
were a threat to Basra. After the end of the civil war the 
Umayyad armies were able to exterminate them (but 
there are some mysterious references to isolated Azra­
qites in the eastern parts of the caliphate at later dates). 

The Azraqites stimulated theological thinking be­
cause, with a fair measure oflogic, they worked out t~e 
Kharijite position to an extreme conclusion. The bas~c 
principle, which had been formulated in Qur'antc 
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THE UMAYYAD PERIOD 

words by some of' Ali's followers who disagreed with 
him, was: "no decision but God's,, that is, "the de­
cision is God's alone"; by this was meant that judge­
ment was to be given in accordance with the Qur'an.1 
This further implied that ali who had committed a grave 
sin were destined for Hell and belonged to the "people 
of Hell", since in the Khari\ite view this was dearly 
su;.t.ecl. in the Qur'an. In addition it was held that 'Uth­
miin had sinned in not inflicting a punishment prescribed 
in the Qur'an. 

The Azraqites now went still further, on the ground 
that the existing authorities had also sinned, and asserted 
that those who did not join their hand in fighting the 
existing authorities were sinners. The members of their 
band were the true Muslims; their camp alone was 
the ''house ofislam" (dar al-lslcim) where Islam was 
truly observed. Those who "sat still, at home and did 
ot make the hijra or "migration, to their camp were 

~nners and unbelievers, outside the community of 
Islam. This migration, of course, was parallel to the 
hi ·ra of Mu~ammad from Mecca to Medina in 622. By 
Cus excluding from the Islamic community even those 

Muslims who did not agree with them in every detai_I, 
h y made it lawful to kill such persons, and also their 

t .:es and children; for according to old Arab usage 
Wl e was no wrong in killing someone not a member 
ther ne's tribe or an allied tribe, though it would ~e 
of 0ise to do so if the victim's tribe was strong. This 
un~tanical theology became a justification for sheer 
purl · sm and the Azraqites became noted and feared 
terro~eir ~idespread massacres. It is said that when a 
fot t ent to them and said he wanted to join their band 
m<~11 "VI .given a prisoner to kill; if, as is likely, it was a 
be. w<~~r from the man's tribe, the killing would break 
prtS':'0 with his tribe and attach him irrevocably to the 
biS tle~tes. Doubtless this happened sometimes, but 
j\.:z.:raq1 

\ 
\ 
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whether it was a re 1 . 
Th gu ar practtce w . 

e se~onrl sub .. .,.,et .vhich bc-=r; _canno~ be cPrtatr'-
tlle same tlme wa tb . N .. (N . ~- Z:'""'r.an:_~-.r" ,.b.YU"I 

~ c .unr::.~ a;adat c>-rNa}d(".y:a). 
The nucleus conststed ofKhanptes from central Arabia 
(from a ~istrict called the Yamama) who helped Ibn-az­
Zubayr m Mecca, but later returned to their native 
region and established a form of autonomous rule. 
From 686 to 692 their leader was Najda· hence their 
name. For a time they ruled vast tracts of Arabia-more 
even than Ibn-az-Zubayr-including Bahrein and 
Oman ('Uman) on the east coast, and parts of the 
Yemen and Hadramawt in the south and south-west. 
There were ~a~y quarrels about the leadership, and 
after the death ofNajda in 692 the sect split up, and the 
parts either disappeared or were suppressed by the 
Umayyad generals. 

The Najdites originally held views similar to th~se of 
the Azraqites, but their responsibility for govermng a 
large territory made them less rigorous in their i~ter­
pretation. Those who "sat still" and did not acttvely 
support them were not regarded as unbelievers (a~d s~ 
outside the community) but only as "hypocrt~es 
(munafiqiin). It is also reported that they authortzed 
members of their sub-sect who lived under non­
Kharijite rule to conceal their true opinions-a practice 
known as taqiyya or "prudent fear". Such points. show 
that the Najdites did not have the same clear l~ne of 
demarcation between themselves and other Mushms as 
did the Azraqites. Much of the accounts ofNajdite vieid 
is taken up with legal points of the kind that wou 
naturally arise in the administration of a large state; fof 
example, there were questions about the treatment 0d 
captured women by the leaders of an expedition, an 
about the punishment of isolated cases of theft and 
adultery. 

In what is recorded ofNajdite views on such matters 

IJ 
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we see the beginnings of a reconsideration of the 
Kharijite conception of the true Islamic community so 
as to make allowances for human imperfections. The 
strict Kharijite view, from which the Najdites presum­
ably started, was that a man who commits a grave sin 
belongs to the "people ofHell''. For the Azraqites liv­
ing in a camp the man guilty of theft or adultery could 
easily be excluded from the camp; but it was not easy 
for the Najdites to banish every thief and adulterer from 
the entire region which they ruled. They may have 
thought that it was not even desirable. This was not due 
to any moral laxity, for they are said to have been strict 
about wine-drinking, hut presumably to the realization 
that any normal community is bound to contain both 
good and bad. 

It was necessary, however, to find a theoretical justi­
fication for the course of action that was practically 
desirable. This the Najdites did by making a distinction 
between fundamentals in religion and non-funda­
mentals. Among the latter they included novel legal 
points where no official decision had been given. Per­
sistence in theft or adultery was regarded as "idolatry" 
(shirk), presumably on the ground that it implied a false 
view of the nature of the community and its law or 
way-of-life. This would be one of the fundamentals, 
and like errors in the other fundamentals would involve 
exclusion from the community and inclusion in the 
"people of Hell". Isolated lapses into theft or adultery, 
however, were not regarded as affecting fundamentals. 
The common view that thieves and adulterers went to 
Hell had therefore to be modified. The Najdites allowed 
that God might punish them, but insisted that, if he did 
so it would not be in Hell, and that he would eventually 
ad~it them to Paradise. Thus membership of the com­
munity and soundness on fundamentals led to salvation, 
to Paradise. 

\ 
\ 
\ 
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While the Azraqites and Najdites were facing the 
problems of autonomous Kharijite rule, there was a 
body of moderate Kharijites in Basra who were con­
cerned rather with the problems of living under non­
Kharijite Muslim rule. This body of pious men, with 
little direct interest in politics, seems to have been in 
existence throughout the reign of Mu'awiya. Some of 
them helped Ibn-az-Zubayr in Mecca for a time; after 
684 they accepted, perhaps actively supported, his 
lieutenant in Basra, and in due course also accepted the 
Umayyad governor. Unfortunately our information 
about these people is slight. There appears to have been 
intense theological activity in Basra about this time 
during which the foundations of most later lslarni~ 
theology were laid, but we have only tantalizing 
glimpses of it. It is possible, however, to say something 
about the chief questions discussed. 

The main problem was how to justify the acceptance 
by Kharijites of a non-Kharijite government. It had been 
customary for Muslims to distinguish between the 
"sphere of Islam" (dar al-islam) and the "sphere of 
war" (dar al-lzarb); the former was where the soverei 
ruled according to Islamic principles, the latter was wh~n 
there was no such sovereign and where it was the du~e 
of Muslims to fight if success seemed possible. Neith Y 
of these descriptions fitted the position of the mode er 
Kharijites in Basra. Some therefore spoke of thems rate 
as being in the" sphere of prudent fear", in which ethes 
had to conceal their true opinions. This was asso · ey 

"th h · h t Kh- ··· " b Clated Wl t e v1ew t a non- anptes were un elie , 
d ""d 1 " (k-;t: lz ·k-) A vers' an 1 o aters a1 .run, mus rz un . s time 

on, however, it began to seem paradoxical to applWent 
term "idolaters" to upright God-fearing Muslim Y the 
differed from them on a few points. Some th s ~ho 
allowed that these were at least "monotheist~;; Ore 
that they themselves were living in the "sph and 

ere of 
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we see the beginnings of a reconsideration of the 
Kharijite conception of the true Islamic community so 
as to make allowances for human imperfections. The 
strict Kharijite view, from which the Najdites presum­
ably started, was that a man who commits a grave sin 
belongs to the "people of Hell". For the Azraqites liv­
ing in a camp the man guilty of theft or adultery could 
easily be excluded from the camp; but it was not easy 
for the Najdites to banish every thief and adulterer from 
the entire region which they ruled. They may have 
thought that it was not even desirable. This was not due 
to any moral laxity, for they are said to have been strict 
about wine-drinking, but presumably to the realization 
that any normal community is bound to contain both 
good and bad. 

It was necessary, however, to find a theoretical justi­
fication for the course of action that was practically 
desirable. This the Najdites did by making a distinction 
between fundamentals in religion and non-funda­
mentals. Among the latter they included novel legal 
points where no official decision had been given. Per­
sistence in theft or adultery was regarded as "idolatry" 
(shirk), presumably on the ground that it implied a false 
view of the nature of the community and its law or 
way-of-life. T~is would be one of the fundamentals, 
and like errors tn the other fundamentals would involve 
exclusion from the community and inclusion in the 
"people of Hell". Isolated lapses into theft or adultery, 
however, were not regarded as affecting fundamentals. 
The common view that thieves and adulterers went to 
Hell had therefore to be modified. The Najdites allowed 
that God might punish them, but insisted that, if he did 
50 it would not be in Hell, and that he would eventually 
ad~it them to Paradise. Thus membership of the com­
munity and soundness on fundamentals led to salvation, 
to Paradise. 
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While the Azraqites and Najdites were facing the 
problems of autonomous Kharijite rule, there was a 
body of moderate Kharijites in Basra who were con­
cerned rather with the problems of living under non­
Kharijite Muslim rule. This body of pious men, with 
little direct interest in politics, seems to have been in 
existence throughout the reign of Mu' awiya. Some of 
them helped Ibn-az-Zubayr in Mecca for a time; after 
684 they accepted, perhaps actively supported, his 
lieutenant in Basra, and in due course also accepted the 
Umayyad governor. Unfortunately our information 
about these people is slight. There appears to have been 
intense theological activity in Basra about this time, 
during which the foundations of most later Islamic 
theology were laid, but we have only tantalizing 
glimpses of it. It is possible, however, to say something 
about the chief questions discussed. 

The main problem was how to justify the acceptance 
by Kharijites of a non-Kharijite government. It had been 
customary for Muslims to distinguish between the 
"sphere of Islam" (dar al-islam) and the "sphere. of 
war" (dar al-harh); the former was where the sovere1gn 
ruled according to Islamic principles, the latter was where 
there was no such sovereign and where it was the duty 
of Muslims to fight if success seemed possible. Neither 
of these descriptions fitted the position of the moderate 
Kharijites in Basra. Some therefore spoke of themselves 
as being in the" sphere of p~u?ent fear", in which .the~ 
had to conceal their true opmtons. This was assoctate,, 
with the view that non-Kharijites were "unbelievers 
and "idolaters" (kafirun, mushrikun ). As time we~: 
on, however, it began to seem paradoxical to apply tho 
term "idolaters" to upright God-fearing Muslims f e 
differed from them on a few points. Some there ord 

d 1 ,, an 
all owe that these were at east "monotheists of 
that they themselves were living in the "sphere 
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monotheism". Yet others spoke of their sphere as that 
of 11rnixing", and apparently held that, because the 

government is neither pagan nor strictly Islamic, some 
things cannot be precisely stated, and a me~sure ?~co~­
promise, or rather of indefiniteness and mdectswn, ts 
necessary. 

One of the questions to which much attention was 
given was that of the marriage of believing women ( th~t 
is, Kharijites) to "unbelievers" (that is, non-Khart­
jites), or-what really amounted to the same thing-the 
~ale of believing slave-girls to unbelievers. This raised 
m a serious form the problem of the relation of the small 
community of true believers (as they considered it) to 

t~e wider community of ordinary "unbelieving" Mus­
hms. According to the Qur'an a Muslim woman might 
not ~arry any but a Muslim man; in other words, her 
marnage had to be within the community. Since the 
purchaser of a slave-girl was entitled to have marital 
relations with her, the sale of a slave-girl to an "unbe-
zever" made a breach of the Qur'anic rule likely. The 

story· d · . Is told of a man calle Ibrahim who was kept watt-
~n~ b;: a slave-girl and vowed he would sell her to the 
be oum. Another member of his sect challenged him, 
is ut the majority seems to have gone with Ibrahim. That 
b to say, they decided that they were in some sense mem­
thers of the wider community. In making this decision 
l<hy .~ere coming near to abandoning the original 

artJite c · f " · f · " h' h com . onceptwn o a communuyo samts , w tc 
..A. nutted no grave sins and held all the right views. 

is a mong the politically quiescent Kharijites of Basra 
Wa ~~all group called the W.AQIFITES (Waqifiyya, 
rnen1~.a). Their name mea.ns "those who suspend judge­
they · ~hey were not tmportaht in themselves, but 
stage :;erzt attention because they mark a transitional 
'Vho :rween the Kharijites and the Murji'ites (Murji'a), 

Wt 1 be described in the closing chapter of Part 
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One. It has been noticed above how some even of 
the morally stricter Kharijites, because they felt that a 
single lapse into theft or adultery did not deserve to be 
punished by exclusion from the community, were 
forced to say that the persons guilty of these crimes 
would not be punished in Hell. In a sense, then, they 
were playing down the importance of immoral or anti­
social conduct. This was inevitable because of their 
rigid distinction between the "people of Paradise" and 
the "people of Hell"; and that distinction was part of 
the communalistic way of thinking natural to the Arabs. 
For the pre-Islamic Arab the courage of an individual 
man had not been simply his own, but also in a sense 
his tribe's; it was only possible for him to be courageous 
because he came of courageous stock. The morality of 
the nomadic Arabs was dominated by loyalty to kin, 
that is, to one's tribe or clan or family; on behalf of a 
kinsman almost anything was permitted. This com­
munalistic way of thinking is finding expression in those 
Kharijites who emphasized the corporate unity of the 
"people of Paradise" at the expense of certain points of 
individual morality. In so doing they were going against 
the more individualistic outlook of the Qur'an, accord­
ing to which each man as an individual has to answer for 
his own sins on the Day of Judgement. 

The distinctive position of the Waqifites was that 
they suspended judgement on such questions as whether 
slave-girls should be sold to "unbelievers". In effect 
they were saying that it is impossible for men to draw a 
clear dividing-line between the "people of Paradise" 
and the "people of Hell". This further enabled them to 
insist that wrongdoers should be punished but not ex­
cluded from the community, on the ground that a 
human being was unable to know their ultimate fate and 
so had to suspend judgement on it. In this way they 
countered the tendency to minimize the seriousness of 
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crime and wrongdoing. Thus the Waqifites and other 
Kharijites thinking along similar lines were preparing 
the way for the later Sunnite conception of the Islamic 
community. They managed to retain something of the 
old Arab communal outlook and communal feeling, and 
to attach to the Islamic community as a whole the values 
formerly attached by the nomad to his tribe. At the same 
time they made provision for the maintenance oflaw and 
order that was essential for the survival of a large civil­
ized community. It is hardly possible to over-estimate 
the importance of the theological discussions in Basra 
in the period from about 690 to 730. It was here that the 
foundations of all later Islamic theology were laid. Why 
theology should have developed in Iraq, especially 
Basra, rather than in Syria, Egypt or even Medina, is not 
dear; but it is a fact, and it is worthy of being further 
pondered. . 

There was a Kharijite rising in the north of Iraq tn 

695--6, and several others during the remainder of the 
Urnayyad period, especially towards its end. These 
were mostly larger than the risings during the caliphate 
ofMu' awiya, and nominally attached to one of the more 
moderate sub-sects. None of them, however, contri­
buted appreciably to the development of theology. 
J{bariji~e doctrines also came to be held by various 
groups m the Arabian peninsula, North Africa and else­
~bere. S~me of these, notably the Iba<;lites of Oman, 
]:1<:tV'e contmue? to exist to the present day. The posses-

• 011 of a peculiar doctrine made it easy for small groups 
51 preserve their form of life in almost complete isola­
t~ 11 from the world around them. By the end of the 
:J';v<:ty_ya~ . .Period, however, and perhaps before then, 

J{bartptes had ceased to have any contribution to 
tbejce to th~ doct~inal development oflslam. What truth 
tO;:! e was m their conception of the true Islamic com­
tPet itY bad been taken over by Murji'ites and others, 
AltJtl 
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al~ their insistence that grave sinners should be ex­
c u ed from the community had been discredited. By 
~\~ the _discussions among the main body of thec:>logi-
a .Y mtnded Muslims had moved to other toptcs to 

whxch the distinctive Kharijite doctrines were irrelevant. 
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CHAPTER 3 

THE SHI'ITES 

ALTHOUGH the Shi'ites and the Kharijites were at oppo­
site poles theologically for most of the Umayyad period, 
and were in this way complementary, their history was 
altogether different. Among the Shi' i tes there were none 
of the intellectual debates that took place in Kharijite 
circles in Basra. For much of the time Shi' ism was qui­
escent, and anything that was happening was happening 
under the surface. Then suddenly, when a leader 
app~ared, ~here would be an explosion. This is per_?aps 
inevitable m a movement which places the emphasis on 
the leader. 

On the death of'Ali in 661 some of his followers were 
inclined to support the claims of AL-l:fASAN, the son of 
• Ali and ~~l;lammad's daughter Fa~ima; but al-J:lasan 
had n~ po~tttcal ability or ambition, and readily gave up 
his datms m return for the payment of a substantial sum 
of money by Mu'awiya. In the troubled period follow­
ing the death of the latter in 68o al-J:Iasan's full brother 
.A.L-J:IusA~N was encouraged to lead a revolt in Iraq. 
The promised_ support was not forthcoming, but al­
flusayn and hts small band could not he prevailed on 
tO surrender and were eventually massacred by a vastly 
superior a~my at Kerhela (Karbala') in October 68o. 
These tra~tc ev:nts are still annually co;'llmemorated by 
sb1iteS wtth a kind of~assion Pl~y durt.ng the mo~t~ of 
rJuharram-the Arabtc month m whtch the ongmal 
d' aster occurred. In 684 in the confusion of the civil 

15r a group of men from Kufa calling themselves the -wa 
2.0 
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Penitents raised an army of 4,ooo men not only to show 
their penitence but also to avenge ~1-I:Iusayn. When 
they marched against an Umayyad force, however, they 
were utterly defeated. Thus the beginning of the Shi' ite 
movement was a series of political failures. 

The next event in Shi"ite history is slightly more 
successful and, apart from that, of great significance. 
This is the rising of AL-MUKHTAR in Kufa from 685 to 
687. Up to this time all the Shi.ites, or at least all the 
prominent Shrites, had been Arabs. In Kufa, however, 
al-Mukhtar was also joined by maw ali or" clients" and, 
because of tension between the Arabs and the clients, 
was more and more forced to rely on the latter. Though 
the rising was crushed by Ibn-az-Zubayr's general, it 
had sufficient success to give the clients the idea that 
they had a certain amount of political power if they 
wielded it aright. A man could become a client in various 
ways, but the clients intended in this context are 
probably all non-Arab Muslims. A member of one of 
the protected communities of Christians, Jews, etc., 
on becoming a Muslim left his own community and 
was attached as client to an Arab tribe (presumably 
because the Islamic community was regarded as a 
federation of Arab tribes). This was an inferior status, 
however, in some respects, and as more non-Arabs he­
came Muslims there was a growing volume of dissatis­
faction with it and a demand for equality. The clients 
attracted to Shi" ism appear to have included both per­
sons from the older strata of the population oflraq (who 
may be calledAramaeans) and persons of Persian stock. 
In the Persian empire under the Sasanian dynasty Iraq 
had been persianized somewhat while Aramaean cul­
ture had spread in Persia proper. in Iraq there was a long 
tradition of divine kingship, and it would therefore be 
natural for the Aramaeans in particular to adhere to an 
Islamic sect which ~mphasized charismatic leadership. 

2.1 
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There were many Persians among the Shi' ites during 
the Umayyad period, but it must be borne in mind that 
the close identification ofShi'ism with Persia only dates 
from the sixteenth century. Nevertheless the rising of 
al-Mukhtar is an important stage in the development of 
Islam as a religion, because from this time onwards 
Shi'ism was linked with the political grievances and 
aspirations of non-Arab Muslims. 

For fifty years after the death of al-Mukhtar in 687 
there was no overt political activity among the Shi'ites, 
though Shi'ite religious ideas were doubtless spreading 
quietly beneath the surface. There are frequent refer­
ences to the sub-sect which supported al-Mukhtar, 
though they are called not Mukhtarites but Kaysanites. 
This is doubtless a nickname intended to emphasize 
their non-Ar~b character, since Kaysan was a prominent 
client. As SI~ns of collapse became evident in the 
Umayyad regime, the Shi'ites appear once more on t~e 
political stage. Two leaders were executed in Kufa In 

737 and another in 742, all suspected of organizing an 
underground resistance. In 74o there was a serious in­
surrection under a great-great-grandson ofMu}:lammad 
called Zayd, but it was quickly suppressed. Still mo:e 
serious for the Umayyads was the revolt of' Abd-Allah 
ibn-Mu'awiya, a great-grandson of Mu}:lammad's 
cousin Ja'far; ~his lasted from 744 to 747· Finally, t~e 
J1l0 vement which_~~placed the Umayyads by the' Ab~a­
sids had much Shi lte support, and on the religious side 
Jllight be rega~ded as primarily a manifestation of 
Shi' ism. It remam~ to look at the theological develop-

ents accompanymg these external events. 
J1l The first point to be made is that although, as the 

urces suggest, there may have been widespread sym­
s~thY for the Shi' ite position, this position itself was still 
P reJllely vague. In particular there was no general re­
e"t oition that the imams later acknowledged by the cog 
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Imamite and Isma•ilite branches of Shrism, the de­
scendants of al-I:Jusayn, son of • Ali, had any special 
status or special gifts. The tendency was rather to con­
sider that the charismata requisite for .the position of 
imam belonged potentially to all members of Mul)am­
mad's clan ofHashim, whether descended from Mul)am­
mad through Fatima or not. (Descent from Mul)ammad 
never in fact was prominent in Shi• i te claims, but at most 
secondary, since the position of• Ali was independent of 
this.) Thus al-Mukhtar claimed that he was acting on 
behalf of the imam Mul)ammad ibn-al-I:Ianafiyya ("the 
son of the I:Ianafite woman"), a son of • Ali but not by 
Fatima. Some held that the imam after him was his son, 
Abu-Hashim. A small group for a time took as imam a 
great-grandson of al-I:Iasan, known as Mul)ammad the 
Pure Soul (an-Nafs az-Zakiyya). The rising under the 
great-grandson of Ja•far (Mul)ammad's cousin and 
• Ali's brother) has already been mentioned. Finally, the 
• Abbasids at first claimed to have inherited the imamate 
from Mul)ammad ibn-al-I:Ianafiyya and Abu-Hashim, 
but at a later date (officially from about 780) asserted 
instead that the true imam after the Prophet was his 
uncle a!-' Abbas, who was of course their ancestor. 

Complementary to this acceptance of a variety of men 
as having the divinely given qualities needed for leader­
ship of the Islamic community there is the fact that no 
group of importance recognized the descendants of al­
I:Jusayn as having any special position. For later Shrite 
theory the first three rightful imams of the community 
after Mul)ammad are • Ali, al-I:Iasan an_d al-I:Iusayn; the _ 
fourth is the latter's son • Ali Zayn-al-'Abidin, who died 
about 712; the fifth is his son Mul)ammad al-Baqir (d. 
73 1); and the sixth his son Ja• far a~-Sadiq (d. 765). Even 
Imamite sources, however, make it clear that these men, 
the fourth, fifth and sixth imams, were not active politi­
cally; and it would have been difficult for Muslims of 
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this period to conceive of a religious claim that was not 
also a political one. Nothing at all is recorded of the 
fourth imam. Of the fifth imam it is reported that the 
men executed at Kufa in 737 and 742 claimed to be his 
emissaries; but there is confusion in the stories and it is 
doubtful if he gave them any support. The sixth imam, 
J a• far a~-Sadiq, seems to have realized the possibilities 
of a Shi.ite movement and to have set about, doubtless 
with much caution and circumspection, organizing a 
body of supporters; but this would mostly take place 
before the end of the Umayyad period. 

The Shr ism of the U mayyad period was thus vaguer 
and more indefinite than later Shi'ism, and lacked any 
semblance of a coherent theory. It was the manifestation 
of a deep unconscious need-a feeling in men's hearts 
that they would be happier and more satisfied spiritually 
if they had a charismatic leader to follow. The imam of 
whom the Shr ites dreamed is precisely what is meant 
by a charismatic leader. The history of early Shi'ism, 
and indeed of much later Shi' ism also, is that of a 
pathetic quest for individuals to whom the dignity of 
imam may be attached. Most of those accepted as imam 
belied the hopes set on them; and yet the quest went on. 
The persistence of the quest shows the depth of the 
feeling involved. Men with political ambitions and 
qualities of leadership, but no shadow of a claim to the 
charismata of the Hashimi tes, found a way of using this 
widespread desire for an imam. Al-Mukhtar, for ex­
ample, asserted that he was acting as the emissary of a 
genuine imam, Mu}:Iammad ibn-al-J:Ianafiyya; he may 
have had the consent of the latter in making this asser­
tion, but it is certain that he received no active help from 
him. There are several later instances of a similar 
proceeding, and in some of them the imam invoked 
repudiated the self-styled emissary. Others seem to have 
resigned themselves to political inactivity in the foresee-
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able future; and they found a theological justification for 
this attitude in the theory that the imam was not dead 
but in concealment and that at an appropriate time he 
would return as the Mahdi or Guided One (a kind of 
Messiah) to right all wrongs and establish justice on 
earth. 

Thus Umayyad Shrism is a veritable chaos of ideas 
and attitudes. A beginning of order was introduced by 
the idea of designation (naf~)-this involves the view 
that there is only one imam at a time and that the imam 
designates his successor. In the Umayyad period, how­
ever, this was not wholly effective, since different groups 
recognized different imams. A different line was taken 
by the Zaydites, the followers of the Zayd who revolted 
in 740. They would have nothing to do with the idea of 
a hidden imam; one of the conditions of being imam was 
that the claim to be such was made publicly (and, of 
course, was made effective by military success). Zayd's 
revolt was a realistic attempt to provide an alternative 
government to that of the U mayyads. He therefore tried 
to gain the support not merely of the Shl' ites but also of 
the main body of Muslims, and to do this he made the 
assertion that, though • Ali was the rightful imam after 
the Prophet and superior to Abii-Bakr and ·umar, the 
"imamate of the inferior" (imamat al-maff/ii.l) was per­
missible. This concession, however, seems to have 
alienated the more thorough-going Shi'ites and may 
have contributed to Zayd's failure. 

The • Abbasid movement shows a mixture of genuine 
religious feeling (though perhaps not in the top leader­
ship) and shrewd political calculation. Realizing how 
widespread Shrite sympathies were, they claimed to be 
the rightful imams through inheritance by designation 
from Mul;ammad ibn-al-I:Janafiyya. Because they saw 
the weakness of this claim, however, in much of their 
propaganda they simply called for support for "him of 
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the fa.mil'l{ at ~'b..~ l).""<)~'-~"-~~~ ~~~~~~""'-~~ -:~:~~~"'\ 
me nme it was made pub\ic wbo tl1is was the: were 
aheady in power. To gain the Zaydi tes they maintained 
that they were seeking vengeance fm the blood of Zayd. 
Another of their aims was the defence of " the weak", 
which in fact meant the clients or non-Arab Muslims; 
and actually much of the support for the' Abbasids came 
from the clients, and their leading general, Abu-Muslim, 
was himself a client. The volume of support for the 
'Abbasids from the clients meant that, when they 
achieved control of the caliphate, clients, especially Per­
sians and persianized Aramaeans, received a due shar~ of 
power, and the inferior status of the non-Arab Mushms 
gradually disappears. The success of this at least partly 
Shi'itemovement in 750 is another stage in the devel?p­
ment of Shi'ism, but, as will be seen, its immed1ate 
effects are difficult to assess. 
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CHAPTER 4 

THE MURJI'ITES AND OTHER 
MODERATES 

Up to this point the discussion has been of" heretical" 
sects, and the question naturally arises whether there 
was at this time a body of" orthodox" opinion and, if 
so, whether anything more can be said about it. The 
form of this question, however, is not altogether satis­
factory. The term "orthodox" applies in the first place 
to Eastern Christendom, where there was an authority 
to say what was "orthodoxy" or "right belief" and 
what was "heresy". In Islam, however, there was no 
such authority. There was only the main or central body 
of opinion in the various schools or sections of the com­
munity. In these, too, there was not always the emphasis 
on the intellectual aspect of religion that there was in 
Eastern Christendom (though such an emphasis is some­
times found). Thus it is best in Islamic studies to avoid 
the term "orthodox" and to ask instead whether there 
was a central body of moderate opinion. 

There is not the same objection to the term" heresy". 
The Arabic term bid' a roughly corresponds to the 
English in effect, though it has a different connotation. 
Bid' a properly means "innovation", and the implica­
tion of this term is that the true belief and practice is the 
original belief and practice-" innovation" is not con­
fined to intellectual matters. This serves to explain why 
the central body of opinion in Umayyad Islam has not 
been much studied and why it is difficult to investigate. 
Muslims of the centre were quite happy to write about 
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the divergent views of the sects; but when it came to the 
views of their own party they considered that these were 
in essence identical with those of Mul;ammad and his 
Companions, and therefore they tended to hide any 
changes and developments or pass them over in silence. 
There is thus no material for the direct study of this 
central body, but only large masses of semi-relevant 
material in biographical dictionaries and similar works 
-and this still awaits an industrious and keen-sighted 
investigator. z 

There is sufficient evidence to make it clear that a 
central body of moderates in fact existed. Early in the 
caliphate of' Ali there was a body of men in Medina who 
adopted an attitude of political neutrality; their leader 
was'Abd-Allahibn-'Umar, the son of the caliph 'Umar. 
At a later date modern Western scholars are accustomed 
to speak of a" pious opposition" in Medina, though its 
outlines are somewhat hazy. It appears that in the main 
centres, and notably Medina, Damascus, Basra and 
Kufa, there were considerable numbers of men who met, 
probably in the mosques, to discuss religious questions. 
Most attention seems to have been paid to legal ques­
tions (in the Islamic sense which includes liturgical 
matters); and it is now customary to speak of the 
"ancient schools" oflaw. Some groups became specially 
interested in the spiritual life and asceticism; others occa­
sionally discussed doctrine. During the Umayyad 
period there was no firm distinction between the dif­
ferent fields of interest, and views in different fields 
might be reported of the same person. Gradually, how­
ever, the fields oflaw, doctrine and individual piety came 
to be distinct and separate disciplines, and it became less 
common for a man to be outstanding in more than one. 
A fourth discipline also appeared, the science of Tradi­
tion, which, especially after 750, became of great 
importance. 
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These statements require some expansion. The com­
mon view among Muslim scholars has been that the 
Companions-those Muslims who had seen and talked 
to MuQ.ammad-handed on anecdotes about him during 
their lifetime, and that the anecdotes were then handed 
on from generation to generation. The anecdotes are 
technically known as Traditions (always spelt here with 
a capital), and strict Traditionists always gave a com­
plete isnad or list of transmitters, reaching back without 
a gap to the Companion who heard MuQ.ammad utter 
the saying or saw him perform the action. Modern 
European scholarship, however, rejects this idyllic pic­
ture, and considers that for much of the Umayyad 
period the discussions about law were based on the 
"living tradition" or consensus of each local school­
Medina, Kufa, etc. Only later, perhaps towards the end 
of the Umayyad period, did one school begin to argue 
that its teaching on some legal point was superior to that 
of its rivals because it was based on a Tradition from the 
Prophet. It was still later, about 8oo, through the work 
of the jurist ash-Shafi'i (d. 820 ), that it became the 
standard practice to justify all legal principles by Tradi­
tions. After this, as Muslim scholars themselves recog­
nized, there was much forging of Traditions; often, too, 
the chain of transmitters, if not exactly forged was at 
best a conjectural reconstruction. The Muslim scholars 
devised a critique of Traditions to separate the false 
from the genuine; but they accepted as "sound" many 
that European scholars consider forged. They were 
really interested in the soundness of the practical conse­
quences of the Traditions and not in their historical 
objectivity in the modern sense. 

This means that the standard picture of groups of 
pious men from the earliest times carefully handing on 
Traditions with their transmitter-chains is fanciful. 
Pious men certainly met and talked, and among other 
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things they may have handed on a few stories about 
Mu~ammad, though probably without mentioning the 
chain of transmitters in full; but they also talked about 
many other things, and often discussed legal questions 
purely on the basis of what they conceived to be right 
and fitting or deducible from Qur'anic principles. It was 
only after 8oo that it became normal to give a complete 
chain of transmitters. In the Life of Mu~ammadby Ibn­
Is'~aqJ (who died in 767 or 768), while authorities are 
frequently mentioned, complete chains are compara­
tively few. From about 750 we are perhaps justified in 
speaking ofTraditionists and a Traditionist movement, 
but before 750 it is probably more correct to speak of 
the "general religious movement". Within this general 
religious movement with its legal, ascetical and dog­
matic aspects there developed a tendency to make use of 
reason, especially in legal questions. This was found in 
all the ancient schools, but it came to be particularly 
associated with Abu-I:Ianifa (d. 767 or 768) and his 
followers in Iraq. It was in reaction to this tendency that 
the Traditionist movement grew up, since many men 
felt that a Tradition from the Prophet was a sounder 
basis for action in legal matters than a combination of 
reasoning and personal opinion or discretion. 

There was, then, under the Umayyads this general 
religious movement with its various aspects. The dis­
cussions in Basra about the nature of the community by 
politically inactive Kharijites and others were part of it. 
Apart from these questions (to which we shall return 
presently) one of the chief points of discussion was that 
of free will and predestination. It has sometimes been 
suggested that this was due to Christian influence. In a 
sense this is true, but it did not come about by any ex­
ternal imitation. From about 700 onwards there were 
among the Muslims men who had been converted from 
Christianity and who had retained some of their Chris-
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tian conceptions. As time went on it came to be seen by 
them and others that these conceptions (which were 
found in Islam also, but with less emphasis) were rele­
vant to questions which were of concern for the whole 
Muslim community. 

Perhaps the beginning of the discussions about free 
will was when certain persons argued that, because God 
determined everything, they could not help committing 
sins-thus justifying an attitude of moral complacency. 
A similar line of thought in the political field could lead 
to the conclusion that the Umayyad regime was ordained 
by God, sins and all, and was not to be opposed by 
Muslims. Such arguments would provoke a reaction 
from those accustomed to think of man as a responsible 
agent. The root of the belief in free will in Islam is the 
conviction that God is just; because of his justice he 
cannot condemn men for actions for which they are not 
responsible. Some of the Kharijite sects are among the 
earliest exponents of this line of thought, and it is in 
accord with their general political attitude ofhostility to 
the Umayyads. The Umayyads and their officials, from 
this standpoint, are responsible for their sins and mis­
demeanours, and are unworthy of the sovereignty they 
exercise; they may also be lawfully opposed when 
opportunity offers. 

The people who held this doctrine of free will were 
known as QADARITES, because they talked much about 
qadar or had strange ideas about it. Qadar means "de­
termination", and is mostly applied to God's effective 
determination of events-though the ascetic al-J:Iasan 
al-Ba~r'i, to be mentioned presently, asserted that God's 
"determination" was his "command", that is, to do 
certain things and to avoid certain others. The term 
"Qadarite" was actually a nickname, loosely used, 
which both sides tried to fasten on their opponents. One 
might have thought that the name was most appropriate 
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for those who maintained God's omnipotence and his 
qadar; but the prevailing usage came to be the applica­
tion to those who believed in human responsibility and 
free will. There was no single sect of Qadarites, how­
ever, despite the use of the term by some heresio­
graphers, and there was no one who accepted the name 
for himself. 

One of the most important figures in the "general 
religious movement" was AL-l:IASAN AL-BA1?Ri (d. 
728). He was primarily an ascetic, calling men to self­
discipline and uprightness of life in order to avoid 
divine punishment in the world to come. He was not 
specially interested in points of doctrine, but doctrinal 
matters were involved in what he said about preparation 
for the Last Judgement. His insistence on self-discipline 
implied man's responsibility for his acts, and he vigor­
ously opposed the complacency fostered by determin­
ism-the attitude expressed by saying "I cannot help 
sinning for that is how I am made". To this extent he 
sympathized with the Qadarite position, and he cer­
tainly had frequent contacts with Qadarites. It has even 
been suggested that he was the originator of the Qadar­
ite position, but this seems unlikely. The position had 
implications of opposition, possibly active opposition, 
to the Umayyads, and al-J:Iasan did not countenance 
this. Nor did he share the views of the moderate Khari­
jites among whom the Qadarite position is found at an 
early time. On the question of grave sinners he took the 
view, not that they were excluded from the community, 
but that they were "hypocrites" (munafiqiin) or as we 
might say "merely nominal Muslims" and that they 
were in great danger of Hell and should be encouraged 
and aided to amend their ways. 

Out of the discussions at Basra and elsewhere on the 
nature of the community and the conditions of member­
ship there eventually arose a new sect, the MuRJI'ITES 
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(Murji'a). The distinctive feature of this sect was that it 
formally and openly took the step that had almost been 
taken by those moderate Kharijites who "suspended 
judgement" on membership of the community; they 
asserted that the question whether those who had com­
mitted grave sins belonged to the "people ofParadise" 
or the "people of Hell,, could not be answered by men 
but must be left to God's decision on the Last Day. The 
practical effect of this was that ordinary criminals could 
be given the prescribed punishments without being ex­
pelled from the community. Politically it meant that an 
U mayyad ruler did not cease to be a member of the com­
munity because he did things which some Muslims 
thought sinful (but which were not clear crimes for 
which a fixed penalty was prescribed); consequently 
revolt against the U mayyads was not lawful. Thus the 
Murji'ites were first and foremost a party which sup­
ported the Umayyads on religious grounds; though 
they may not have had much enthusiasm for the Umay­
yads, they recognized the importance oflaw and order. 

Despite this general attitude of support for the Umay­
yad government it may be that towards the end of the 
period some Murji'ites felt that it had become intolerable 
and ought to be opposed. At least a man called GHA Y­

LAN from Damascus, usually called a Murji'ite, was 
executed by the caliph Hisham (regnahat 724-43). The 
reason for the execution is given as the holding of 
Qadarite views; and this probably means that Ghaylan 
had been engaging in subversive political activity. To 
hold that insurrection is right in certain circumstances 
is, of course, not incompatible with the general Murji'ite 
view that grave sins do not exclude from the com­
munity. 

Even in the scanty reports that have come to us about 
the Murji'ites there is much more than this. They did 
not simply contradict Kharijite views. They developed 
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positively a conception of "faith" (inuin) as that which 
constitutes a man a member of the community, and in 
accordance with this they speak of the "sphere" in 
which they live as the" sphere of faith". In their teach­
ing no distinction was made between "faith" and islam 
or external adhesion to the community, though sections 
of the Traditionist movement (probably later) held that 
"faith" meant something more than being externally a 
Muslim.4 The Murji'ite conception of faith was held 
with various degrees of elaboration. One of the fullest 
definitions is that of Abii-Hanifa that faith consists in 
knowledge of God and pubiic acknowledgement ofhim 
together with knowledge of the Messenger (Mu}:lam­
mad) and acknowledgement of what was revealed 
through him. It is difficult to compare this with Chris­
tian conceptions of faith. These refer to man's relation 
to God, but the point at issue for Muslim theologians is 
what makes a man one of the community of" believers" 
(or "faithful ")-the word used is the participle, 
mu' minun, corresponding to the Arabic word for 
"faith", imiin. Emphasis is placed on the intellectual 
content, and works are omitted, since the aim is to avoid 
having to exclude a man from the community because 
he has sinned. This is not unlike the "orthodoxy" of 
the Byzantines, but it is not identical. What a man has 
to know and acknowledge is not only the being of God 
but also what was revealed to Muhammad; and this 
includes the whole Islamic way of life. 

The great achievement of Islamic theology during 
the Umayyad period is thus the clarification of the con­
ception of the community. The Kharijite idea of a com­
munity of saints proved itself unworkable in practice. 
Not without difficulty it was replaced by the Murji'ite 
conception, according to which the community was 
based on certain beliefs about the nature of God and on 
the acceptance of a divinely instituted way of life. This 
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is in essentials the conception of the main body of the 
Sunnites, and indeed of most Muslims ever since. The 
one difference is that they usually placed less emphasis 
on the beliefs about God, and regarded the acceptance 
and public profession of them as a part of the Shari' a or 
revealed way of life. 
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Part Two 

THE FIRST WAVE OF HELLENISM 

7)0-9)0 

THE HISTORICAL BACKGROUND 

0 N E of the main factors which enabled the 'Abbasid 
dynasty to win the caliphal power was the support of 
Persian clients. It was therefore not surprising that 
after the establishment of the' Abbasids many of the sub­
ordinate offices in the administration and much of the 
actual power was in the hands of Persians or persianized 
Aramaeans. The outstanding example is the power of 
the Persian family ofBarmak(the Barmakids or Barme­
cides), whose head was vizier from 786 to 803. The 
transference of the capital of the caliphate from Damas­
cus to Iraq-to Baghdad after its foundation in 763-
affected the internal distribution of power. In effect it 
meant that the main work of administration was in the 
hands of the class of" secretaries" or civil servants, who 
had continued to exist as a class since before the Muslim 
conquest and retained much of the technique of govern­
ment of the Persian empire under the Sasanians. These 
men, too, were the bearers of the Persian or rather per­
sianized culture of Iraq. Some were Christians, others 
Zoroastrians; but Zoroastrianism, because it was the 
official religion and almost a department of government, 
was in decline as a religion. Thus the secretaries had a 
culture of which they were proud, including important 
Hellenistic elements, but, apart from the Christians, 
they had little vital religion. When they saw the best 
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appointments in their profession going to Muslims, 
many of them accepted Islam. 

The 'Abbasids, however, had also had the support of 
sections of the "general religious movement", espe­
cially those interested in legal questions. Apparently 
they respected their views, and were prepared to se!ect 
judges from the ranks of these men. At the same tt~e 
they brought pressure to bear on them to overcome thetr 
disagreements and form a common outlook. Part. of 
the evidence for this is some advice given to the cahph 
al-Man~iir (754-75) in a letter by a Persian secretary, 
Ibn-al-Muqaffa' (d. 759), who is incidentally one of the 
creators of Arabic prose. 1 This man also exemplifies a 
conflict which was intimately linked with the develop­
ment oflslamic theology-the conflict between the old 
secretary class and the new class of religious intellectual 
which was forming within the" general religious move­
ment" and which may by anticipation be called the cla~s 
of ulema (' ulama') or scholar-jurists. While the mam 
struggle may be said to have been for positions of power 
within the 'Abbasid administration, this had many 
ramifications, especially in the intellectual field. Thus 
Ibn-al-Muqaffa' is the author of an attack on the Qur'an, 
which was of course the basis of the thinking of the rival 
class. 2 His best-known work is his translation into 
Arabic of Kalila and Dimna, which is a treasury of 
Indian and other eastern wisdom, appearing in different 
forms and with different names in several languages; 
perhaps his aim was to offer this as an alternative to the 
Qur'an. 

Ibn-al-Muqaffa' adopted a standpoint which may be 
labelled Manichaean; and for a time some secretaries 
probably found Manichaeanism a useful basis from 
which to oppose the emergent class of ulema, and indeed 
their Muslim masters generally. From about 779 to 786, 
however, there was an official persecution of r_indiqs or 
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"dualistic heretics", which was largely directed against 
Manichaeanism of this type; and after that period we 
hear less ofManichaeanism among the secretaries. Other 
ways were then found of stating their case. One was the 
Shu' ubite movement, which aimed at the depreciation 
of all things Arab; but this was mainly a literary and not 
a theological movement, and need not be further con­
sidered here. What was more important was that the 
secretaries turned to philosophy, in which some of them 
had perhaps always been versed. Philosophy belonged 
to the system of Hellenistic education which had been 
established in Iraq under the Sasanians and was con­
tinued under the Muslims. The main subject of this 
system of education was probably medicine; but philo­
sophy and other "Greek sciences" were always taught 
as well. This education was mainly in the hands of Chris­
tians, the best-known college being one at Gunde­
Shapur (about a hundred miles north-east of Basra). 
Later, when a hospital was set up in Baghdad, there were 
probably philosophical lectures in connection with the 
medical teaching. This system of Hellenistic education 
was thus complete in itself, and spread over a number 
of institutions. When a new system of Islamic educa­
tion arose out of the "general religious movement", 
it was completely separate, and until after 1 xoo did 
not contain any of the disciplines of the Hellenistic 
system. 

Apart from this matter of the civil service, the estab­
lishment of • Abbasid rule, following on the disorder of 
the last twenty years of the Umayyad period, brought 
economic expansion and widespread prosperity. Gradu­
ally, however, it became more and more difficult for the 
caliph and the central administration to keep a firm grip 
on the provinces. Almost immediately Spain slipped 
from their grasp into that of a branch of the Umayyad 
family. Elsewhere after a time they found themselves 
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'--~~~~"-~~1:0.~~6\"C\.'\. ~\~\!. '}Yi:C>Yincial governors for life, 
.anr:J men to appoint their sons after them. One of the 

earliest examples of this was the Tahirid family which 
ruled Khurasan with virtual autonomy from 820 to 872, 
though in name they were vassals of the caliph. They 
were displaced, by force of arms, by another dynasty, 
the Saffarids, whose rule had originally been based still 
farther to the east. They in turn had to yield to the 
Samanids, who had been governors of Transoxiana 
before bringing much of Persia also under their sway. 
Their effective rule is reckoned as lasting from 874 to 
999· Similar things were happening in North Africa and 
elsewhere. 

Yet more serious was the loss of power in the central 
region itself. This proceeded pari passu with the gaining 
of autonomy by the provinces. At last in 936 the caliph 
of the day had to acknowledge a comparatively unim­
portant war-lord Ibn-Ra'iq as "prince of princes" (or 
perhaps "commander-in-chief") and virtual ruler of 
Baghdad. In 945 this man was replaced by the Persian 
family of the Buwayhids or Biiyids, who were able to 
retain control of most of the central regions of the cali­
phate until 105 5, though latterly with a weakening 
grasp. 



CHAPTER ) 

THE TRANSLATORS AND THE FIRST 
PHILOSOPHERS 

SHORTLY after the inauguration of the •Abbasid cali­
phate, translations into Arabic began to be made of 
Greek scientific and philosophical works. At first the 
choice of works depended probably on the individual 
scholar or his patron, but the caliph AL-MA'MUN (813-
833) or his advisers realized the importance for the whole 
empire of the Greek sciences and organized the work of 
translation on a large scale. An institution was set up 
called the "House of Wisdom" ( hayt al-ftikma ), where 
books were translated and copied, and where a library 
was kept for reference. For a period of a century or two 
translations continued to be made, and the older transla­
tions revised. The greatest name is that of I:IuNAYN 
IBN-ls'I;I.A.Q (809-73), a Christian from al-I:Iira who be­
came a teacher of medicine in Baghdad and court physi­
cian to the caliph al-Mutawakkil (regnabat 847-61). He 
had something like a bureau for translation, with several 
well-qualified colleagues. Unlike most of the earlier 
translators-nearly all Iraqian Christians-who had 
translated from Syriac, J:Iunayn had learnt Greek and 
was in the habit of collating a number of manuscripts 
before making his translations. This was the highest 
level reached by the translators from the technical and 
linguistic standpoint. Later, however with the growth 
of independent philosophical thinki~g in Arabic, the 
translations were revised to express the arguments with 
greater clarity, precision and accuracy; but this was 

I.P.T.-E 41 



THE FIRST WAVE OF HELLENISM 

usually done from Syriac versions and not from the 
Greek originals. 

The vast extent of the work of translation is impres­
sive. Both the translations still extant and the greater 
number whose titles only are known are lis~~d according 
to the Greek authors in Die arabischen Ubersetzungen 
aus dem Griechischen, by Moritz Steinschneider (p. xvii 
above). At first sight it looks as if all Greek works on 
science and philosophy had been translated into Arabic; 
but this is not so. Recent studies have shown that what 
in fact was translated was that section of Greek scientific 
and philosophical literature which was still valued in the 
late Hellenistic schools. This includes the whole of 
Aristotle except the Politics; even the Poetics was trans­
lated, though one wonders how intelligible it was to 
men who had no acquaintance with drama. The pre­
Socratics were neglected, but some later writers re­
ceived more attention than has been the case in the 
modern European tradition; indeed philosophical works 
of Galen have been preserved in Arabic which are not 
extant in Greek. Thus the translations of Greek works 
throw light not merely on the origins of philosophy in 
Arabic, but also on the later history of Greek science and 
philosophy in Hellenistic times. 

All this work of translation, especially in philosophy, 
is only possible where there is contact with a living 
tradition. The great theologian al-Ghazali claims that he 
mastered the philosophy of his day solely from books. 
This is doubtless true with regard to the advanced 
stages, and is an indication of the complete isolation of 
Islamic education from that in the so-called "foreign 
sciences"; but al-Ghazali was already well versed in 
somewhat similar theological disciplines and may have 
had some elementary teaching in philosophy, so that he 
was not wholly out of touch with a living tradition. In 
the early • Abbasid period there seem to have been two 
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main lines of tradition influencing the Islamic world. 
Firstly, there was that of Gunde-Shapur. From 765 to 
870 the Persian-Nestorian family of Bokhtishft' from 
this centre supplied the court physician to the caliphs, 
and at the sametimewere responsible fora teaching hos­
pital in Baghdad. Besides the strictly medical curricu­
lum there must also have been some work in philosophy 
here. Secondly there was the philosophical tradition 
of Alexandria. The fact that before the Arab conquest 
Syriac had been replacing Greek suggests that it was 
not in a heal thy condition-perhaps because of the rising 
"nationalism" of the Copts or their unmetaphysical 
outlook. Whatever the reason-and it may be con­
nected with the weakness of Islamic intellectual life in 
Egypt-about 718 the college was moved to Antioch. 
Here it remained for over a century, but about 850 
migrated eastwards to I:Iarran, along the road to Mosul, 
and then about half a century later was attracted to the 
metropolis, Baghdad. These migrations were primarily 
migrations of the teachers and also to some extent of the 
library. In Baghdad they seem to have taken a full share 
in the intellectual life of the capital or at least that section 
of it which was sympathetic to philosophy. 

There were also other lines of philosophical tradition, 
but we are not so well informed about them. Besides the 
Alexandrian college in I:Iarran, which was under Chris­
tian direction, there was a pagan centre belonging to the 
sect known as the Sabi'ans. Their religion included star­
worship, but it had a basis in Greek philosophy, and in 
consequence of this they made important contributions 
to the arabizing of the Hellenistic intellectual tradition. 
In 872 one of their leading scholars, TH.ABIT IBN­
QuRRA (d. 901), who had already studied at Baghdad, 
quarrelled with other members of the sect and left I:Iar­
ran for the capital. Here with support from the caliph 
he devoted himself to translating and to composing 
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original works, chiefly in medicine and mathematics; 
he also collected round him some younger Sabi' ans. 
It was not only in Baghdad, however, that philo­
sophy was cultivated. The biographies of some of the 
leading philosophers makes it clear that there was 
also considerable interest in it in the eastern part of the 
caliphate; but it is not possible to say anything definite 
about this. 

After thus noticing the extent of the work of trans­
lating and the interest in philosophy, it is worth pausing 
to ask what attracted the Muslims so strongly to it. 
There was obviously a practical interest. The caliphs 
were concerned for their own health and that of those 
around them, and believed that the practitioners of 
Greek medical science could do something to help them. 
It must also be remembered that in the milieu with which 
we are concerned a high practical value was attached to 

astrology, which was not distinguished from astronomy. 
Astrological-astronomical works had an important 
place i~ the translation programme, and those com­
petent m this discipline were received with favour at 
court. Since philosophy was closely associated with these 
sciences, it was natural that attention should be paid 
to it also. It is probable however that long before the 
. f 1 ' ' t1me o a -Ma'miin and the organization of translations, 

the more thoughtful of the Muslims in the" general re­
ligiou~ movement" had begun to realize the importan~e 
of log1cal methods, and of philosophy as a whole, m 
arguments with members of other religions. There must 
have been much argument of this kind. Among the 
works of Saint John of Damascus (d. 750) is a "Dis­
putation between a Christian and a Saracen" which was 
probably intended to show Christians the arguments 
they were likely to meet and possible lines of reply to 
them. A record has also been preserved of the speech 
made by the Nestorian patriarch Timothy in 781 in a 
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public discussion in the presence of the caliph. This 
makes it clear that from a very early date the Muslims 
must have realized that they were living among people 
of higher intellectual culture who rejected and criticized 
some of their religious beliefs. Apart from Christians 
and other religious bodies found in Iraq they were prob­
ably in contact with Buddhists and members of Indian 
sects. Thus the needs of polemics and apologetics sup­
plied a strong reason for the study of philosophy, and 
in addition there is the tension between the class of 
secretaries and the new class of ulema. 

How exactly the transition was made from translation 
to the composition of original works is not altogether 
clear. It would be natural, however, for some of the 
scholars engaged in translation to want to write some­
thing original, either to add something to what was in 
the Greek works, or to provide a simple introduction 
for those unfamiliar with the Greek sciences. There was 
also a need to bring philosophical conclusions more into 
line with Islamic doctrines. This transition and these 
motives are exemplified in Abii.-Yii.suf Ya• qii.b ibn­
Is'l,laq AL-KINDi (c. 8oo--'7o). He is usually known as 
al-Kindi, and, as the first of the notable Islamic philo­
sophers and the only one of Arabic descent, he is also 
called the "philosopher of the Arabs" (faylasiif al-
• Arah). The last reason for original philosophical writ­
ing was perhaps the most important, and his production 
has been described as essentially" Greek philosophy for 
Muslims" .J 

. Al-Kindi's family had held a number of official posts 
tn Arab parts of the caliphate; the chief of these had been 
the governorship of Kufa. He himself became attached 
to the caliphal court, and during the reign of al­
Mu•ta~im (833-42) was tutor to the latter's son. This 
was during the period of the Mu• tazili tes' ascendancy (to 
be described in the next chapter), and al-Kindi seems to 
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have shared their views on dogmatic questions. In this 
respect he was much closer to the main body of Islamic 
theological thought than most of the other philosophers. 
Early in the reign of al-Mutawakkil (847-61) there was 
a reversal of government policy and the Mu• tazilites fell 
from favour. This may have contributed to an unfortun­
ate experience which befell al-Kindi:; by the intrigues of 
two hostile courtiers his library was taken from him and 
removed to Basra for a time, but in the end he got it 
back again. 

From this incident we know that al-Kindi: had what 
was for the time a huge library. He must have spent the 
greater part of his time in study, and was an acknow­
ledged expert in nearly all the Greek sciences. His 
numerous short writings suggest that he was an effective 
agent in spreading the knowledge of these sciences 
among the Muslims. The philosophical position which 
he adopted was by and large Neoplatonic, as was that of 
most of the Islamic philosophers. This was mainly the 
result of the form taken by the later Greek philosophical 
tradition when the Muslims came into contact with it. 
Though Aristotle was studied carefully, he was seen 
through N eoplatonic eyes. To increase the confusion 
there was a work in circulation among the Muslims 
known. as The Theology of Aristotle, which has now been 
recogmzed as consisting of extracts from the Nee­
platonic philosopher Proclus. This work had a con­
sider~ble vogue in its Arabic version. Its Neoplatonic 
doctrme of God must have seemed sufficiently close to 
Qur'anic monotheism. At any rate al-Kindi: accepted 
Neoplatonism with what must have seemed to him 
minor modifications. He felt capable of asserting that 
the truths revealed through prophets were metaphysi­
cal knowledge, and that there was no contradiction be­
tween philosophy and revelation.+ Presumably he 
meant that philosophy could be developed in a way that 
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was both in accordance with its own nature and also 
compatible with revelation. He did not simply take over 
the views of others, but into the Neoplatonic doctrine of 
emanation quietly inserted a creation out of nothing, as 
if there was no difficulty in reconciling the two. 

If, then, al-Kindi's work may be characterized as an 
attempt to produce a version of Greek philosophy for 
Muslims, the reason for this is to be found in his asso­
ciation with the Mu' tazilites and in the political situation 
of his early maturity. From about 833 to 849, as will be 
seen later, the theologians of the Mu' tazilite sect were 
closely associated with the work of government; they 
were men belonging to the "general religious move­
ment" but were perhaps trying to bring about a recon­
ciliation with the secretary class. About 849 there was a 
change in government policy, and support was sought 
rather from what was now fully developed as the Tradi­
tionist wing of the "general religious movement". The 
Traditionists were in the main hostile to philosophy; 
and it is not surprising that for the next two hundred 
years philosophy is cultivated almost exclusively by the 
secretary class and other rivals of the Traditionists and 
theologians. The two great names in the Neoplatonic 
line of thought pioneered by al-Kindi are al-Farabi (d. 
950) and Avicenna (d. 1037); the former of these will be 
more conveniently treated in the next chapters. 

Meanwhile there is another important name to be 
noticed in the early'Abbasid period, that of AR-R.Azi 
(that is, the man from Rayy), well known in Europe as 
Rhazes. His full name is Abu-Bakr Muhammad ibn­
Zakariyya' ar-Razi, and he is said to have. been born in 
865 and to have died in 923 or 932. His early life was 
spent in his native town of Rayy (near the modern 
Teheran), and it was only after his thirtieth birthday 
that he began to study medicine in Baghdad. He prac­
tised as a physician and taught both at Rayy and 
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Baghdad and also for short periods at some of the minor 
courts in the eastern regions of the caliphate. 

His chief claim to fame is as a physician, and his medi­
cal works were long read and valued in Europe. Yet like 
most physicians of this period he was also something of 
a philosopher. Indeed philosophy might be said to take 
the place of religion for him, as it did for Plato, whom 
he greatly admired and tended to follow. It was through 
philosophy and the use of reason, he believed, that 
human life could be improved. This outlook finds ex­
pression in a simply written little book on ethics and the 
art of living, which has been translated into English 
under the title of The Spiritual Physiclc. The translator 
speaks of his attitude as one of" intellectual hedonism", 
which "reflects very characteristically the outlook of 
the cultured Persian gentleman". He had little use for 
religion, Islamic or any other. Doubtless he shared 
something of the outlook of the Persian secretary class, 
of whom he must have known many; but, though he is 
said to have had Manichaean sympathies, there is no 
clear evidence of this in his writings. Likewise, he is said 
to have had connections with the Sabi'an philosophic~l 
school of J:Iarran; but his philosophy is more Platomc 
than either Neopythagorean (like that of the Sabi'ans) 
or Neoplatonic. Its precise source is, indeed, still some­
thing of a mystery, and he stands apart from the other 
Islamic philosophers. His ideal of life was of one de­
voted to intellectual pursuits, and his philosophy was of 
a piece with this. The ideal could not be made universal, 
but the philosophy justified his own use of his talents 
in helping to raise the level of Islamic culture, even if 
it was not a satisfactory account of what he in fact 
achieved. 
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CHAPTER 6 

THE EXPANSION OF SHI·rsM 

THE Shl' ism of the first two • Abbasid centuries has not 
been adequately studied. This is partly due to the great 
difficulty of the subject. Many of the real events took 
place" underground", and several different stories were 
made public, none of which is necessarily true. There 
are Sunnite versions and Shi'ite versions. The Sunnite 
versions tend to put everything in a bad light; but the 
Shiite accounts are perhaps even less helpful to the 
modern historian. There is a strong tendency among the 
Shi• ites, though it is not unknown elsewhere in Islam, to 
appear to be discussing past history when in fact one is 
discussing contemporary politics. There are apparently 
endless discussions about what happened in 632 on the 
death ofMul).ammad or in 656 when • Ali became caliph, 
but what the disputants are interested in are the political 
principles to be followed in the middle of the ninth cen­
tury. For reasons that can only be surmised this was the 
form taken by political discussions under the • Abbasids. 
To complicate matters, many of these allegations about 
the past were taken at their face value by the heresio­
graphers and fitted into a historical scheme centred in 
the persons of the imams or leaders. This gives the im­
pression of a single great Shi.ite movement, splitting 
into separate factions at various points, whereas the 
truth is rather that there were numerous local move­
ments unconnected with one another until the heresio­
graphers linked them. It is thus understandable that 
little progress has been made in disentangling the great 
mass of detail. 
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The most important instance of some of the features 
mentioned is in respect of the recognition of the twelve 
imams of the Imamite branch of Shi'ism. The impres­
sion given by Shi'ite writers, and even by Sunnite 
heresiographers, is that during their lives they were 
recognized by a wide circle of followers, indeed by most 
of the Shi' ite movement. Scrutiny of the Shi'ite accounts 
of the imams, however, makes it clear that most of them 
were politically insignificant, and were not really recog­
nized by anyone at all. }A' FAR A~-SADIQ (d. 765) may 
have been dabbling in politics before the fall of the 
Umayyads, and hoping to gain a position of rule; he 
doubtless realized that political capital was to be made 
out of the charisma of being a member of the "family" 
(ahl al-hayt). After the' Abbasids had established them­
selves, however, he saw the obvious dangers for himself 
of political activity, and refrained. His son Mii.sa took 
the same line. Another son Isma'il, however, went ahead 
and began the process of fusing together several under­
ground revolutionary movements, with results that will 
be seen presently. 

Mus a (d. 799) and his branch of the "family" re­
mained politically quiescent until in 817 the caliph al­
Ma' mii.n married his daughter to Mii.sa' s son' Ali ar-Ric;la 
and declared him heir to the caliphate. This was part of a 
policy designed to gain further support for the govern­
ment from persons ofShi'ite sympathies. Unfortunately 
'Ali died in 8r8. His young son Mul).ammad continued 
in favour at the court of al-Ma'mii.n, but died in 83 5 soon 
after the latter's death. His son' Ali an-Naqi was im­
prisoned as a consequence of the great change of policy 
about 849, and remained in prison until his death in 868. 
In turn his son al-I:Iasan al-' Askari was imprisoned for 
a time after his father's death, but then set free. Soon 
after his death in 874 the twelfth imam, his son Mu}:lam­
mad, either died or disappeared, but the majority of the 
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Shi'ites came to believe that he would one day return as 
al-Mahdi, the Guided One, a figure roughly correspond­
ing to the Jewish Messiah. 

From this brief recital, based on Imamite sources, itis 
seen that during the lifetime of these men there was no 
organized movement accepting a member of this branch 
of the "family" as imam. An otherwise suspicious 
government was not unduly worried, and may have 
used the imprisonment, which was far from harsh, as a 
method of exercising surveillance. It follows from this 
that during the ninth century up to 874 the main body of 
Shi' ism-assuming there was such a main body-was 
not a body of people recognizing the imams who have 
been named. The little groups of people professing to 
follow these imams, living or dead or other members of 
the "family", may be neglected. Apart from t?ese there 
was a number of respectable theologians, callmg them­
selves Shi'ites (but usually called Rafic;lites or "de­
serters" by their opponents) who shared fully in the 
intellectual life of Baghdad and do not seem to have been 
politically suspect. The best known was HrsHAM IBN­

AL-I:IAKAM, who was active from the end of the eighth 
century until 825 or later. What can the Shi' ism of such 
a person have amounted to? 

~he chief doctrine held by these RA.F/J?ITE.s, and 
their successors the lMAMITES (or Ithna ash antes or 
"Twelvers "),was that' Ali had been clearly designated 
imai? or lea~er of the community by Mu}:lamma? in s~c­
cesswn to hin:self: This implied that such designatiOn 
~y the precedm!? Imam was the proper title to ~u~ces­
swn. Smce the Imam was further held to be divmely 
preserved from error, Shi'ite doctrine was encouraging 
a very autocratic form of government. (The word 
"imam" thus in effect means "caliph" or "rightful 
caliph", but with the Shi'ites who favoured it, it had 
the further connotation of di~inely given charismata.) 
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A corollary of the main doctrine was that most of 
Mul).ammad's Companions (who have a special place of 
honour in Islam) had disobeyed his order in not recog­
nizing' Ali as caliph on his death; and a consequence of 
this was that they were not fit persons to transmit Tradi­
tions about him. In this way the Rafic;lites were under­
mining the elaborate structure of Tradition, the basis of 
the Shari'a or Islamic law, and thereby the power and 
influence of the growing class of ulema-Traditionists 
and jurists. 

Thus this moderate Shi' ism of the early ninth century 
can be regarded as the intellectual expression of a wide­
spread mentality or outlook, not sufficiently organized 
to be called a party. One might perhaps speak of the 
"autocratic bloc", provided it is understood that the 
persons included in this are not exactly known. On the 
religious side it would include those who looked to a 
charismatic leader for salvation and security, and whose 
politics were affected by this desire. It would also in­
clude groups moved by more strictly political interests, 
the class of secretaries and all the old Persian nobility 
now involved in the work of administration, and pos­
sibly others also. Opposed to this bloc one will postu­
late a "constitutional bloc", which will include the 
ulema and all those whose share in power and influence 
is linked with the development of the Islamic sciences; 
they are "constitutionalists" in so far as the autocratic 
power of the caliph and those who are able to act in his 
name is diminished by the existence of the Shari' a. On 
the religious side the need felt is for a charismatic com­
munity rather than for a charismatic leader. 

At numerous points in the earlier history of Shi'ism 
the messianic ideas endemic in the Middle East had 
attached themselves to one or other of the many persons 
recognized as imam by some small group. After 874 it 
occurred to certain political leaders of the autocratic 
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bloc that it would be advantageous to have, instead of a 
living imam, one whose whereabouts were unknown 
and whose return, though it would happen eventually, 
was not expected in the visible future. This satisfied 
men's religious aspirations and also gave the politicians 
a free hand. On the basis of the recognition of the Twelve 
Imams many of the distinct groups with Rafi9ite sym­
pathies were fused into something like a party; and from 
this time the party or sect is usually called the Imamites. 
In this work of organization a prominent part was 
played by Abii-Sahl Isma'il an-Nawbakhti (d. 923).5 

We also hear of the specifically Imami te form of Islamic 
law being founded about this time. The end of the ninth 
century is thus the period in which Imamite Shi'ism 
took definite shape. 

In the immediately following period it had some suc­
cesses. Al-Ash'ari, probably writing about 920, says 
that it is dominant in the Idrisid state of Morocco and in 
the towns of Qumm and Kufa.6 Soon afterwards it be­
came dominant in the I:Jamdanid state in Syria, while 
in 945 the Shi'ite Buwayhid war-lords became virtual 
rulers in Baghdad. What exactly lies behind these events 
is difficult to say, but it would perhaps not be far wrong 
to say that Shi'ism was closely linked with the desire for 
a more autocratic form of government. Some insight 
into the intellectual outlook that went with Shi' ism is 
provided by the thought of one of the great Arabic­
writing philosophers, who spent the last few years of his 
life under the protection of Sayf-ad-Dawla of Aleppo. 

This was AL-F.A.R.A.Bi (875-950), known as "the 
second Teacher" (Aristotle being the first). Though 
born in Turkistan he eventually studied philosophy and 
the Greek sciences in Baghdad. How he gained a liveli­
hood is not clear. Since he lived an ascetic life, his re­
quirements were doubtless few. His philosophy may be 
described as having a foundation of Aristotelianism, and 

54 



THE EXPANSION OF SHi'ISM 

a superstructure ofNeoplatonic metaphysics. To this he 
added a political theory based on the study of Plato's 
Repuhlic and Laws. The last element seems to be an 
original contribution of his own, but in the former two 
he is developing the line of thought of al-K.indi. In the 
centre of his metaphysics is the First Being or absolute 
One, which was understood to be identical with God as 
proclaimed in Islamic doctrine. From him emanated all 
other existent things in hierarchical order. Similarly in 
the state there is a head, the ra' is, from whom all author­
ity in the state emanates in that he assigns men to their 
appropriate grades (in something the same way as the 
'Abbasid caliph assigned men to various posts in the 
court and the administration). The grades are described 
as grades of commanding and obeying or of controlling 
and being controlled. At the top is the ra'iswho controls 
others but is not himself controlled; at the foot in the 
lowest grade are those who are themselves controlled 
but do not control any others below them. The inter­
mediate grades control others and are themselves con­
trolled in varying degrees. 

AI-Farabi uses perfect! y general terms (like "head" 
rather than imam or caliph) which could be applied to 
non-Islamic states as well as to the Islamic empire, but 
he is thinking primarily of the Islamic world. The "first 
head" of his ideal state is a prophet who has also the 
best qualities of the true philosopher. He is to be fol­
lowed by a "second head" who should have slightly 
different qualities. What is said aboutthe" second head" 
could be interpreted in such a way as to make him more 
or less identical with an Imamite imam; and that would 
mean that al-Farabi's philosophy could be regarded as 
providing a basis for Imamite Shi'ism. This would make 
him acceptable in Shi' ite Aleppo. Whether this is his 
own dominant view, however, is not clear; for he goes 
on to say that, if the qualities necessary for the" second 
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head" are not all found in one man, then rule may be 
divided among those who share the qualities; and among 
those who thus share authority are some whose descrip­
tions correspond to the Traditionists and ulema (as they 
were in Baghdad in the early tenth century). Perhaps al­
Farabi really tried to keep aloof from the conflict be­
tween Shi' ism and Sunnism and the underlying struggle 
of rival interests, and was chiefly concerned that philo­
sophy should be fully used to improve conditions in the 
caliphate. 

The Imamite branch of Shi' ism was not the only one 
that took definite shape about this period. After the 
break between Ja•far a!i-Sadiq and his son Isma•il (per­
haps about 760 ), the latter, with his son Mul)ammad and 
other helpers, set about creating a revolutionary Shi'ite 
movem~nt ou.t of a number of groups of discontented 
persons m vanous parts of the caliphate. The movement 
was of. c~u~se." ux:derground ", and this leads to I? any 
obscunttes m tts htstory. The Isma•ilites had a sertes of 
"hidden imams", but in contrast to the Imamites they 
were, at least at times in effective contact with their 
imam, and under his s~pervision in the work of propa­
ganda. This appears to have extended to Iraq, Syria, t~e 
Yemen and North Africa. Success eventually came m 
North Mrica, and what is known as the Fatimid state 
was set up in 909 in Tunisia under a man who claimed 
to be a descendant ofisma•ii. In 969 it conquered E~ypt, 
and the new capital of Cairo was built. Meanwhile a 
closely connected movement the Qarmatians (Qara­
m~ta,. C~rmathians), established a semi-independe?t 
prmctpahty at Bahrein on the east coast of Arabta. 
Little is known about Isma•ilite doctrine, however, 
until some time after 950; so this may be left to a later 
chapter. 
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CHAPTER 7 

THE MU•TAZILITES 

IN the latter part of the nineteenth century European 
scholars were attracted by some of the views of the 
Mu•tazilites and studied them with great sympathy. In 
an account of them published in 1865 Heinrich Steiner 
of Zurich spoke of them as " the free- thinkers ofislam "· 
At this period there was no appreciation in Europe of 
the philosophical theology that later became dominant. 
The Mu• tazilites stood for freedom of the will and 
human responsibility; in other respects they adopted 
sensible, almost nineteenth-century-liberal attitudes. It 
was felt that Islam would have been ever so much more 
congenial to the European if only the Mu• tazilites h~d 
no~ b~en repl.aced by the dry-as-dust, hide-bound, hatr­
sphttmg Ash arites and their like. As further knowledge 
was gained, however it was realized that this whole con­
ception of the Mu• t;zilites was inaccurate. They were 
not f~ee-thinkers hut quite definite Muslims, even if 
they mdulged in speculation on some points; and, far 
from being liberal in outlook, they were at the back of 
t~e unhappy episode of the "Inquisition" in the early 
nmth century. In time it was further realized that they 
were zea!o~s apologists for Islam towards membe~s. of 
other ~ehgtons. They were also involved in the pohti~S 
of thetr day, but what precisely their attitudes were IS 
not yet agreed. 

. Firs~ and foremost the Mu• tazilites who are important 
1~ the hts~o~~ o~Islamic theology are the persons respo~­
stble for tmttattng the discussion of Islamic dogmas m 
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terms of Greek philosophical conceptions. They differ 
from the philosophers-although al-Kindi was close to 
them in outlook-in that they accept Islamic dogma in 
detail. Originally the name was applied fairly widely, 
and seems to have included all who discussed dogmatic 
questions philosophically; but by about 900 it was re­
stricted to those who, in addition to employing" philo­
sophical" methods, accepted the five points of the 
Mu'tazilite dogmatic position (to be enumerated later). 
Thus a man called l;:>IRXR IBN-' AMR (who was prob­
ably active from 790 or earlier until about 8ro) is some­
times called a Mu' tazilite. He is said to have been the 
chief exponent of philosophical theology in Basra before 
Abu-'1-Hudhayl, and apparently knew enough about 
the Greeks to write a critique of the Aristotelian doc­
trine of substances and accidents.7 He did not accept the 
usual Mu' tazilite doctrine of human free will, however, 
and was disavowed by the Mu' tazilites, at least before 
the end of the ninth century. Perhaps because of this 
disavowal and because no later theologians held his 
views (though he was in some respects a predecessor of 
the Ash' arites ), little has been recorded about his life and 
doctrines. 

The main founders of the Mu' tazilite theological 
position were four men: Mu'ammar (or Ma'mar), Abii­
'1-Hudhayl and an-NaHam at Basra and Bishr ibn-al­
Mu' tamir at Baghdad. The dates of their deaths are given 
as 830, 841 (or later), 846 and 825; but not too much 
reliance can be placed upon these as a guide to the period 
of their chief activity. Abii.-'1-Hudhayl is said to have 
been sufficiently known before 803 to have been present 
at the symposium on love described by al-Mas'udi. 
Bishr is said to have been imprisoned for Shi'ite sym­
pathies during the reign ofHariin ar-Rashid (786-8o9), 
and he is also said to have had Mu'ammar as a teacher. 
It would therefore appear that Mu' tazilite discussions 
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began some time before 8oo, though it may have been 
the latter part of the reign of al-Ma'miin before the more 
important developments took place. It must be remem­
bered that the period from 809 to 819, when al-Ma'miin 
entered Baghdad as caliph, was a very troubled one, 
though we have no means ofknowing whether theology 
was adversely affected. 

Before saying anything about the detailed views of 
these "founding fathers" of the Mu' tazilites, it will be 
well to look at what preceded this outburst of theology. 
A frequently repeated story of the origin of the name 
"Mu'tazila" connects it with the discussion that took 
place in the circle of al-l:fasan al-Ba~ri. Once when al­
l:fasan was asked his view on the dispute between the 
Murji'ites, who said the grave sinner was a believer, and 
most of the Kharijites, who said the grave sinner was an 
unbeliever, a man interrupted before al-J:Iasan could 
reply and asserted that the grave sinner was in an" inter­
mediate position". This man, WA1?IL IBN-'Ar.A.', then 
withdrew from the circle and al-Hasan remarked, 
"He has withdrawn (i' taz~la) from· us"; fron; t~is 
remark he and his party were called the Mu taztla 
(the corresponding participial form). Unfortunately 
this is not the only account of the origin of th_e 
Mu'tazila. A similar story is told of al-J:Iasan's pup_tl 
Qatada and another man 'AMR IBN-'UBAYD; and thts 
latter man is often referred to as the founder of the 
Mu' tazila. The word, however, has other applications; 
it can be applied to recluses and to neutrals who hold 
aloof from fighting. In any c~se there is nothing to sug­
ge~t that 'Ya~il or' Amr had any of the interest _in. Gr~ek 
phtlosophtcal conceptions which was the dtstmcttve 
feature of the great Mu' tazilites· at most they can have 
~ee~, foreru~m~rs in holding the '.' intern:ediate p~si­
tlOn and stmllar points with an tmmedtate practical 
bearing. 
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A suggestion about the political attitude of the 
Mu• tazilites, put forward by the Swedish scholar H. S. 
Nyberg, has so far neither been enthusiastically wel­
comed nor decisively rejected.8 It is that during the later 
Umayyad period Wa~il and his followers were actively 
working for the • Abbasid cause, and indeed that "the 
theology of Wa~il and the original Mu• tazila was the 
official theology of the • Abbasid movement". Apart 
from certain considerations of a general kind the chief 
argument for this hypothesis consists of some mysteri­
ous verses about sending out emissaries. Against the 
hypothesis is its failure to explain such a matter as the 
imprisonment of Bishr ibn-al-Mu• tamir and the relation 
of Wa~il's theology to that of the • Abbasid military 
leader Abii-Muslim. 

The most serious criticism, however, is that this 
hypothesis tends to accept the accounts of the origins of 
the Mu• tazilites at their face value, whereas there are 
grounds for thinking they are later fabrications.9 On the 
basis, then, of the unauthentic character of the usual 
accounts of the origins of the Mu"tazilites, some such 
view as the following has to be put forward. The real 
origin of the distinctive Mu• tazilite position, combining 
certain Islamic dogmas with Greek philosophical con­
ceptions, was in the discussions at Basra towards the end 
of the eighth century. Naturally there was opposition, 
and among the taunts hurled at those who were trying 
to make use of Greek philosophy was one to the effect 
that they were followers of a man called J AHM. Why 
Jahm had such a bad reputation is not clear; what is 
clear is that an important section of the later Sunnites 
(the l;Ianbali tes) used the term "J ahmi te" roughly for 
all who were Mu• tazilites in the wider sense of using 
rational methods in theology. To avoid this charge 
those who accepted the five points (the Mu•tazilites in 
the strict sense) looked around for some more reputable 
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figure whom they could claim as ancestor. Bishr ibn-al­
Mu• tamir, as we know from verses ascribed to him 
which are almost certainly authentic, claimed to be a 
follower of<Amr ibn-•Ubayd; others preferred Wa~il 
ibn-· A~a·. This difference may reflect some doctrinal 
differences within the Mu• tazilites. It may well be that in 
respect of political attitude the Mu• tazilites of the ninth 
century were close to • Amr and Wa~il. Eventually, 
whether because Wa:?il was felt to be a better figure-head 
or because most Mu• tazilites preferred his views, he 
came to be regarded as the original founder of Mu• ta­
zilism. 

Can anything be said about this political attitude? If 
the Umayyad period is left aside, attention may be con­
centrated on Abii-'1-Hudhayl and his contemporaries, 
about whose views something is known. It is also known 
that towards the end of the reign of al-Ma'miin im­
portant positions in the administration, including that 
of chief qac;li, or judge, were given to men of Mu• tazilite 
sympathies. About the same time there began the 
Mil:ma or "Inquisition" in which the chief officials in 
each province were required to make public profession 
of the doctrine that the Qur' an was created-a Mu• tazi­
lite doctrine. This was not a purely theological question, 
of course; the government was trying to get broader 
support for its policies by gaining the favour of the 
moderate Shi"ites; and the abandonment of this whole 
line of policy about 849 under al-Mutawakkil probably 
indicates primarily that it had not received the measure 
of support it hoped for. After this point the Mu• tazilites 
ceased to have political importance. 

Their political attitude during the heyday of their 
influence may be described as aiming at broadening the 
support for the existing regime by compromise and by 
the balance of opposing interests. Something of this 
kind would be suggested by the mere fact of their alli-
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ance with the caliphs, since the ruler of such an empire 
as the Islamic must constantly have such an aim-wit­
ness the attempts of the Byzantine emperors to remove 
tensions between opposing Christian parties by a policy 
of theological compromise. A policy of compromise is 
also suggested by the fundamental Mu• tazilite doctrine 
of the "intermediate position"; while in the conflict be­
tween Sunnites and Shi'ites-or "constitutionalist" and 
"autocratic" blocs-they had views to please both 
sides: the doctrine of the createdness of the Qur'an to 
please the Shi'ites (and partly undermine the position of 
the ulema), and only a modified recognition of•Ali to 
please the Sunnites. Like similar theological com­
promises among the Byzantines this one soon showed 
its unsatisfactory character. The Shi'ites objected to it 
because • Ali's "designation" as heir was not accepted; 
and the Sunnites disliked it because the doctrine of the 
created ness of the Qur' an seemed to be the first step 
towards abandoning the Islamic (and charismatic) char­
acter of the community. 

The first of the five points of the Mu• tazilites was that 
of "unity" or rather "assertion of unity" (taw' ~id), 
since the Arabic word means literally "the making 
one". This implied for them much more than the mere 
assertion that God was one and that there were not many 
gods. The Muslims were accustomed to say that God 
had ninety-nine "beautiful names", most of which are 
mentioned in the Qur'an; seven of them received special 
attention from the theologians: the Knowing (or Omni­
scient), the Powerful (or Almighty), the Willing, the 
Living, the Hearing, the Seeing, the Speaking. Some 
theologians held that God had certain attributes (~ifat) 
corresponding to these names, namely, Knowledge, 
Power, Will, etc. To the Mu•tazilites, however, this 
seemed to be introducing an element of multiplicity into 
the unity of the divine nature or essence (nafs, dhat), and 
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in insisting on "unity" they were asserting that these 
attributes had no sort of independent or hypostatic 
existence, but were merged in the unity of God's being. 
In so far as God knew, he knew by himself m his essen.c.e"' 
and n.()"~;.\:i'j o\'II"j ~:r~(.)~Tcai\.c ""f...nowl.ed.ge. 

This discussion of the attribute.~ ~c.c.m~ to ba,-e ue­
'ie\oped out of the discussions about the Qur'an. These 
may have begun before 750, but it is more likely that the 
Qur' an only became a subject of vigorous argument 
towards the end of thatcentury. TheMuslimshadalways 
believed both that the Qur' an was theW ord of God and 
that it had appeared at a particular point in time, namely, 
when it was revealed to Mu}:lammad. Why anyone 
should want to insist either that it was created or that it 
was uncreated is not obvious. The question at issue was 
doubtless its status-was it the Word of God or not?­
for this had practical implications. These have already 
been indicated in what was said about the "Inquisition" 
begun by al-Ma'miin. A governmental attempt to reduce 
the status of the Qur' an would be met by the insistence 
that it was the Speech of God and therefore eternal; 
while this insistence would call forth the contrary asser­
tion that, since it had appeared at a point in time, it must 
be created. Arguments were developed on both sides 
with great subtlety, and the range of topics included in 
the discussion became ever wider. 

Some examples of the arguments used will be illu­
minating. From a Qur'anic verse (43·3/2) which runs 
"We have made it (ja'alna.-hu) an Arabic Qur'an" it 
was argued that this "making" implies creating. Other 
verses were taken to imply that the Qur'an was pro­
duced after something else; for example, "we shall tell 
thee tidings of what has preceded" ( 20.99 ), where the 
"tidings" are presumably part of the Qur'an. On the 
other side one of the most ingenious arguments was 
from the passages, of which there are several, where a 
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speech is addressed to Moses such as "I am thy Lord". 
Then it is argued that, if this is created, a created thing 
must have said to Moses "I am thy Lord" and Moses 
must have been guilty of idola~ in acce~ti..n~ thi-;, 
created thing as his Lord. 

From arguments of this kind, which are often only 
verbal juggling, the discussion led on to deeper ques­
tions. The Mu•tazilites tried to baffle those who held 
that the Qur'an was the uncreated Speech of God by 
asking about their ?wn '.'utterance" _ (la.fr.) o~ ~he 
Qur'an. When a Musltm recites the Qur'an, hts recttmg 
of it is surely not uncreated. This puzzle rests of cou~se 
on the special nature of speech. Indeed the whole dis­
cussion may be said to turn on the difference between 
the relation of speech to the speaker and the thing made 
or created to its maker or creator; speech is an expres­
sion of the character of the speaker to a much greater 
extent than the thing made is an expression of the char­
acter of its maker; indeed speech is in a sense one with 
the speaker, whereas the thing made is separate from its 
maker. At an even deeper level the discussion may be 
said to turn on how it is possible for the eternal to be 
manifested in time. 

The conception of the Word or Speech of God as 
eternal is one of several points which have suggested 
to European scholars that the development of Islamic 
theology was largely influenced by Christian theology.10 

In this case there is the obvious comparison with Jesus 
as the eternal Word of God. The parallel, however, is 
not quite so close as it appears to be. The Arabic word 
applied to the Qur'an is lcaliim, which is properly 
" speech", whereas there is a Qur' anic verse (3 ·4 5/40) 
which speaks ofJesus as "a word" (lcalima) from God. 
Even if the similarity were closer than this, it does not 
necessarily follow that there was any direct influence. 
Islamic theology is now seen to have been brought 
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about by inner tensions. It is thus not to be supposed 
that Muslim theologians copied Christian conceptions 
simply for the sake of copying. What is possible is that, 
having some awareness of Christian conceptions, they 
found among them items which were useful to them in 
maintaining their position against Islamic rivals. This 
awareness might come about in two ways. There were 
many Christians who had become Muslims without 
completely forgetting their Christian ideas; some may 
have become theologians, or at least talked with theo­
logians. Also a number of religious discussions between 
Muslims and Christians are known to have taken place. 
It is only in this indirect way by providing suitable 
materials or lines of argument that Christian or any 
other extraneous thought can have influenced Islamic 
theology. What in the first place made men want to 
argue came entirely from within Islam. 

The transition from discussions about the Speech of 
God to general discussions about the attributes is an 
easy one. Those who say that the Qur'an is eternal seem 
to their opponents to be saying that there are two 
eternal beings, God and the Qur' an. One of the ways in 
which they tried to escape from this conclusion was by 
asserting that the Qur'an was God's knowledge or part 
of his knowledge. They could then say to the opponents, 
"Is it possible for God to exist and his Knowledge not 
to exist?" If it was conceded that his Knowledge existed 
eternally, then the Qur'an also existed eternally. The 
Mu• tazilites avoided this denial of one of their main doc­
trines by holding that God had no such hypostatic 
Knowledge in any way distinct from himself. They then 
applied this view to the other attributes. 

The second of the five points which the Mu• tazilites 
regarded as defining their position was that of justice or 
righteousness C adl). Indeed they liked to speak of them­
selves as" the people of unity and justice". In respect of 
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their insistence on justice the Mu'tazilites may be re­
garded as heirs of the Kharijites. In practice this meant 
that they believed in man's responsibility for his acts or 
the freedom of the human will. They were thus also 
heirs of that section of the "general religious move­
ment" which believed in the freedom of the will and 
was called Qadarite by its opponents. The general con­
ception of the freedom of the will was accepted by the 
Mu' tazilites, and the arguments tended to be about 
subordinate questions. 

The central concern in this sphere is the relation of 
God to man's ultimate destiny-Paradise (Heaven) or 
Hell. By insisting on human freedom and responsibility 
the Mu' tazilites made man's ultimate destiny depend on 
himself. The basic thought was that God in revelation 
showed man what he ought to do to attain Paradise, and 
then left it to man himself to do it or not to do it. This 
gave a tidy rational scheme with Paradise as the reward 
for obedience and Hell as the punishment for disobedi­
ence. It is presupposed that God is somehow bound to 
give reward and punishment in this way. In due course, 
however, complications appeared. What about children? 
If they had not committed any sins, should they not go 
to Paradise? But, if they went to Paradise, they had not 
earned it by their obedience, and was that fair to others? 

In this connection a reference to the story of the three 
brothers is not amiss. Though it is usually told to ex­
plain al-Ash'ari's abandonment of the Mu'tazilites, it 
seems rather to contain a criticism of the Mu' tazilites of 
Baghdad by those of Basra. There were once three 
brothers, one good, one wicked, and one who died as a 
child; the first is in Paradise, the second in Hell, and the 
third in Limbo. The third is depicted as complaining 
that by being made to die early he has been given no 
chance to merit Paradise by his obedience-the com­
mands and prohibitions of Islam were not applicable to 
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children below a certain age, and so these could not be 
held either to obey or to disobey. He was given the reply 
that God caused him to die early because he foresaw 
that, if he grew up, he would be thoroughly wicked. 
Upon this the second brother asked why he also had 
not been made to die young before he committed the 
sins which brought him to Hell. To this, of course, there 
was no answer. The whole story is a critique of certain 
Mu•tazilites who held that God is bound to do what is 
best for men. The matter has further ramifications, too 
-the unmerited sufferings of children and the suffer­
ings of animals, the latter perhaps introduced as the 
result of contact with Indian Brahmins. 

The remaining three of the five points, though used 
to fix the Mu• tazilite position, hardly appeared in the 
theological discussions. In the second half of the first 
volume of the Maqalat al-Ash• ar'i devotes seventy-two 
pages to recording the various opinions of Mu• tazilites 
with respect to the first point, thirty-nine with respect 
to the second, and only thirteen with respect to there­
maining three. The third point is "the promise and the 
threat'' ( al-wa• d wa-' l-wa· id), or Paradise and Hell: the 
theological points discussed follow on the discussions 
between the Murji'ites and the Kharijites: what is faith? 
what is the difference between grave and slight sins, and 
ultimately between good and evil? from what. ki~d of 
me~ can T~a.ditions be accepted? The [ourth f!~mt,r,s the 
mamly pohucal one of the" intermedtate posttwn (al-
'!'-anr_ila bayn al-manr_ilatayn). The fi~t~,is "comma?~­
mg the good and forbidding the evtl (al-amr hz-l­
ma· ruf wa-' n-nahy • an al-mun!car ), that is, interfering 
publicly to maintain the observance of the Shari•a; 
this again is mainly political, and may even justify 
revolt. 

Enough is known about the distinctive views of the 
leading Mu•tazilites to make it possible to give an 
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account of their individual positions, but to attempt this 
would be out of place in the present survey. It seems 
clear that the man who did most to establish the general 
Mu'tazilite position was ABu-'L-HUDHAYL, also 
known as al-' Allaf, who is reckoned the founder of 
Mu' tazilite theology in Basra. He made considerable use 
of the Aristotelian conceptions of substance and acci­
dent, perhaps derived from :Qirar; but in accordance 
with the atomism which came to dominate Islamic theo­
logy he regarded the accidents as lasting each for only a 
single (atomic) moment. Also at Basra was AN-NA{':­
~XM, a follower of Abii-'1-Hudhayl but probably not 
much younger; he showed much initiative in pioneering 
the application of Greek conceptions to Islamic themes, 
even though the lines he opened up were not always 
eventually followed.U Mu'ammar (or Ma'mar), prob­
ably somewhat earlier, was certainly influential, but 
remains mysterious. 

The Mu'tazilites of Bagdad regarded BISHR IBN­
AL-Mu'TAMIR as their founder. Among the doctrines 
specially associated with him is that of "generated 
effects" (tawallud), which raised the problem of how far 
a man was responsible for his acts-a problem which 
doubtless led on to the acceptance by the Ash' arites of the 
doctrine of "acquisition" .12 A little later there was a 
notable triad at Baghdad, AL-IsKA.Fi (d. 854) and the­
two J A' F ARS, Ja' faribn-I:Iarb (d. 850) and Ja' far ibn-al­
Mubashshir (d. 848). It was about the time when they 
were active that the doctrine that God must do what is 
best (~lab) for men became popular in Baghdad. The 
story of the three brothers mentioned above was appar­
ently intended as criticism of this doctrine. This criti­
cism was made in the school of Basra, whose head at the 
close of the ninth century was AL-}UBBX'i (850-915), 
the teacher of al-Ash'ari. Al-Jubba'i was succeeded by 
his son ABu-HASHIM (d. 933) who made less than his 
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father of the inexplicable aspect of "uncovenanted 
goodness" (taforfrful) in God's dealings with men, and 
was also responsible for a subtle refinement of the doc­
trine of the divine attributes known as the doctrine of 
"states" ( abwa.l). 

The Mu•tazilites continued after this for some time, 
but mainly as a school of academic theologians with 
practically no popular following. Even as theologians 
they do not appear to have made any significant contri­
butions to the development of their subject. The last 
important name among the theologians proper is the 
chief qa9i •ABD-AL-}ABBAR (d. 1025), but the philo­
logist and Qur'an-commentator az-Zamakhshari (d. 
1144) had Mu•tazilite leanings, being connected with a 
group in the remote region of Khwarizm (south of the 
Aral sea). Such a decline was only natural after the 
central Mu• tazilite position had ceased to be relevant to 

contemporary life and had been decided against by the 
community as a whole. This decline, however, does not 
cancel out the great contribution made by the Mu• tazi­
lites to the intellectual life of Islam in that they were the 
chief founders of the discipline of speculative or philo­
sophical theology. 
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THE CONSOLIDATION OF SUNNISM 

THOUGH what may be called the consolidation of the 
Sunnite position in Islam does not belong, strictly 
speaking, to the history oflslamic theology, it forms an 
essential part of the background. In the latter half of the 
Umayyad period there took shape what has here been 
called the" general religious movement". This included 
men whose primary interests were in theology or in 
mysticism and asceticism, but the main focus of interest 
was probably law. From this aspect the movement may 
be described as the "ancient schools" of law. Large 
s~ctions of the general movement supported the' Abba­
std cause, and when the 'Abbasids came to power they 
gave some recognition to the nascent discipline of 
Islamic law in the establishment of their judicial system. 
At the same time they tried to curb the individualism of 
the various local schools, each of which went its own 
way and disagreed with the others on many points of 
detail. The 'Abbasid government, therefore, brought 
pressure to bear on the "schools" to achieve some 
measure of unity and agreement. One of the resu~t~ of 
this pressure was to encourage the movement for .gtvmg 
special status to Traditions from the Prophet. Haherto 
it had been customary for men to say, "The teaching of 
our school is ... "; or they might support this by refer­
ence to a remark by some distinguished member of the 
school in the past. Event~ally some sc~ools began to 
justify some of their teachmgs by referrt~g to an anec­
dote about something Mul).ammad had satd or done. As 
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a result of the work of ash-Shafi'i (767-820) the meth­
odological superiority of this justification of juristic 
principles was universally recognized, and all the schools 
began to claim that their teachings were in accordance 
with Qur'an and Tradition. 

The growth of interest in Traditions (in this techni­
cal sense of anecdotes about Mul)ammad) may not be 
entirely due to the needs of jurisprudence. Indeed there 
must have been a core of genuine biographical material. 13 

It is also clear, however, that authentic sayings of 
Mul)ammad were slightly altered in order to make a 
legal point, while much of the inherited wisdom of the 
Middle East was fathered on to him, including a recog­
nizable version of the Christian Paternoster. It was not 
long before Muslim scholars recognized what was 
happening, and began to take precautions against it. The 
basic method was to require that each Tradition should 
be supported by an isnrid or "chain of authorities". 
Thus the narrator of a Tradition would say: "I heard 
this from A, and he said that he heard it from B, and he 
said that he heard it from C, who said he was present 
when Mul)ammad made the remark". This leads to a 
scrutiny of the biographical aspect of the chain of 
authorities, and to a general interest in biography, 
which led to large numbers of biographical dictionaries. 
It is important to know that dates make it possible for 
each authority to have actually heard the anecdote from 
his predecessor, and for the earliest to have seen and 
known Mul)ammad (and so to be technically a "Com­
panion"). The critic must also consider whether all the 
links in the chain were men of sound views; people who 
belonged to or sympathized with a heretical sect were 
not acceptable as transmitters, and their presence in a 
chain reduced the value of the Tradition. The inclusion 
of a man who was known to have been careless and in­
exact in his methods also "weakened" a Tradition. 
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Unfortunately in a largely oral culture it is difficult, 
once a st.ory has been spread, to suppress it; all that can 
be done 1s to modify it, or reinterpret it, or to give wide 
currency to a superior alternative story with allegedly 
better support. Consequently it became usual to classify 
Traditions and transmitters in various grades. Tradi­
tions might be described as "weak" or "worthless", 
but were not said to be outright falsehoods. Most im­
portant, of course, were the "sound" Traditions; and 
the middle of the ninth century saw great collections of 
these made for legal purposes. The chief were those of 
AL-BUKHARi (d. 87o) and MusLIM (d. 875). Others, 
arranged sometimes according to different plans, gave 
additional anecdotes, and also similar anecdotes with 
different authority-chains. Eventually the two men­
tioned and four others (produced within the following 
forty years) came to be recognized as canonical. 

European and American scholars, by insisting that 
the critique of Traditions by medieval Muslim scholars 
accepted as" sound" much that could not be historically 
authentic, have obscured the positive achievement of 
the Traditionists of the ninth century. This was no less 
than the consolidation of Sunnism. Up to this point it 
had been possible to modify genuine sayings ofMul).am­
mad or to invent new ones and to have these widely 
accepted. With the growth and general acceptance of a 
definite canon this was no longer possible to the same 
extent. Traditions might indeed still be invented, but it 
was no longer easy to have them accepted and used to 
justify some change in the life of the community. Thus 
the period just before the formation of the canon be­
came the classical age oflslam in the sense that it was the 
model to which later generations looked back and tried 
to conform even when circumstances forced changes 
upon them. Because they were ostensibly following the 
example of Mul).ammad, Muslims themselves may not 
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have realized just what they were doing. They were in 
fact following the early ninth century's conception of 
the example of Mul;ammad, and therefore the early 
ninth century's values. 

The establishment of the canon of" sound" Tradi­
tion may be looked at also in other perspectives. For one 
thing it belongs to the struggle between Shi'ism and 
Sunnism. The Sunnite religious and political attitude 
was now supported by a tolerably coherent body of 
doctrine and was therefore strengthened vis-a-vis its 
rival. The change of policy that was decided on early in 
the reign of al-Mutawakkil (847-61) is doubtless some­
how linked with the consolidation of Sunnism-prob­
ably neither simply as cause nor as effect but by a more 
complex relationship. Again the formation of the canon 
belongs to the history of the position of the Sunnite 
ulema in the caliphate. The existence of a discipline with 
a definite corpus of material fostered professionalism, 
for it became comparatively easy to say who were pro­
ficient in the discipline and who were not. Presumably 
the existence of the canon made it easier for the ulema to 
resist undue pressure from the government. Their posi­
tion had been weakened by the "Inquisition" in respect 
of the createdness of the Qur'an. The two points here 
mentioned may be regarded as gains, on the whole, for 
the community, but they were offset by losses, notably a 
decreased possibility of adaptation to changing circum­
stances. 

The formation of the canon of" sound" Tradition is 
an indication of the growing strength of the Traditionist 
movement. The Traditionists were first and foremost 
men who specialized in the collection and transmission 
of Traditions; and more and more the study of Tradi­
tion became one of the academic disciplines ancillary to 
the study of jurisprudence, having among its practi­
tioners men of many different shades of opinion. In the 
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formative period before 8)o, however, the Traditionists 
were not so much specialists in Tradition as persons 
with a particular doctrinal standpoint. In the "general 
religious movement" of U mayyad times, out of which 
the Traditionist movement grew, many different 
opinions had been held; there had been upholders of the 
freedom of the human will and upholders of the doctrine 
of Murji'ism (that a grave sinner still belongs to the 
community), and a few among the Traditionists sym­
pathized with these views. Gradually, however, the 
Traditionist movement settled down to a rejection of 
the extreme doctrines of free will and of Murji'ism and 
to the formulation of the great dogmas of Sunnism. 
There were also men of Shi.ite sympathies among the 
Traditionists at first; but in the ninth century Shi'ite in­
sistence that • Ali had been designated by Mul)ammad as 
imam after himself forced them to regard most of the 
Companions as unreliable transmitters and to form 
their own corpus ofTradition, which often included one 
of the Shi'ite imams in the authority-chain. Thus to the 
Traditionist movement are due not merely the canon of 
"sound" Tradition, but also the broad lines ofSunnite 
dogma. 

One dogma about which much is heard is that of the 
uncreated and eternal character of the Qur' an. Much has 
already been said about this in the account of the 
Mu•tazilites, and it remains only to look at it in the con­
text of the Traditionist movement. When the" Inquisi­
tion" was established towards the end of the reign of 
al-Ma'miin (813-33) and officials were required to state 
publicly that they held the Qur'an to be created, most 
of those summoned to do so complied. Among those 
who refused, however, was AI;IMAD IBN-I:IANBAL 
(780-85)). He was imprisoned for about two years, 
from 833 to 835, and then set free. After 842 the prohi­
bition on lecturing seems to have been removed, but 
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apart from one attempt to start he refrained from giving 
lectures, perhaps because he realized it would endanger 
his life. When the Sunnites came into favour again under 
al-Mutawakkil, he was apparently too old to take up any 
active work. There is no reason to suppose that the 
stand made by Ibn-I:Ianbal on the uncreatedness of the 
Qur'an had anything to do with the reversal of govern­
ment policy. At most it can have shown the government 
the strength of popular feeling in Baghdad. Ibn-I:Ian­
bal's stand, however, may have focused attention on 
him within the Traditionist movement, so that an im­
portant section of what may be called the conservative 
wing of the movement came to be known as the 
I:Ianbali tes. 

The term "conservative" is here used to describe one 
side of a fierce debate which went on for many decades 
within the movement, and indeed continued in other 
forms for centuries. It was a debate about method, and 
it applied to both law and theology. In law the J:Iana­
fites, the adherents of the legal rite (or school) of Abii­
I:Ianifa, were specially noted for their readiness to 
employ what might roughly be called "reason" or 
"common sense" and to argue by analogy from one 
case to a slightly different one. Some I:Ianafites also be­
came interested in the use of reason in doctrinal matters 
on similar lines to the Mu•tazilites. One man who was 
prominent in this respect was Bishr ibn-Ghiyath 
al-Marisi (d. 833), but, apart from the question of the 
use of reason, he adopted dogmatic positions which 
were eventually rejected by the main body of Sunnites 
(such as the createdness of the Qur'an) and had little 
following among the I:Ianafites. 

It must not be thought, however, that all theJ:Ianafites 
were committed to rational methods in theology. There 
appears to have been a central body who, in step with 
other Sunnites, were working out the Sunnite dogmatic 
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position. Different stages in the development of this are 
illustrated by the I:Janafite creeds translated by A. J. 
Wensinck in The Muslim Creed; his commentary on 
them shows how they are linked up with Traditions. 
What he calls "Fiqh Akbar I" is simple, and might be 
from Abu-I:Janifa himself (d. 767). "The Testament 
of Abu-I:Janifa" contains the doctrine of the uncreated 
Qur'an and other anti-Mu•tazilite doctrines, and must 
therefore be dated from about 820 to 840. "Fiqh 
Akbar II" has an article which mentions the attributes 
of God, and would appear to have been composed be­
tween 900 and 950. The creed of at-Tal).awi (c. 850-933) 
is more"conservative" than the "Testament" and may 
date from about 890 to 910; it has an article against 
theological discussions. What is said about the attributes 
in "Fiqh Akbar II", on the other hand, makes it likely 
that some discussion had preceded. 

~11 this is evidence that two processes must hav: been 
gomg on among the I:Janafites. One is the elaboratton of 
dogma, _and this process is an important part o_f_ the 
elaboration of the central Sunnite dogmatic posttton. 
Yet it must be noted that there is a family resemblance in 
these I:Janafite creeds, and certain slight differenc;s ~e­
tw~en the~ an?, for example, the creed of al-Ash an­
an Illustration ts that he thinks faith increases and de­
creases and the I:Ianafites tend to deny this. These differ­
ences, too, are not unlike the differences between the 
much more "theological" formulations of the Ash• arite 
and M~turidite schools. The second process is that of 
extendmg the use of rational methods of argument, but 
no details are known of how this came about. The 
I:Janafite name parallel to that of al-Ash• ari is that of 
~1-Maturidi, who died in Samarqand in 944· Despite.his 
tmportance, however and the existence of a theologtcal 
school bearing hi~ n;me, practically nothing is known 
about the man hxmself or his immediate antecedents. 
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Titles of books have been preserved which show he 
attacked contemporary Mu' tazilites. 

It was apparently also among the I:Ianafites that there 
developed another group of theologians engaged in de­
fending a central Sunnite position against the Mu' tazi­
lites and others. The founder was Ibn-Karram (d. 869), 
and his followers continued to be a distinct sect or group 
among the Sunnites of Khurasan for two or three cen­
turies. Various incidents involving Karramites are re­
corded by the historians, but little is known about their 
theological views beyond what is found in the heresio­
graphers, since none of their theological works seem to 
have been preserved. Some of the Karramites became 
noted as mystics, however, and perhaps a fuller ex­
amination of the historical materials in connection with 
the mystical works would lead to a deeper understand­
ing.14 The existence of the group shows that the move 
towards philosophical theology was widespread. 

The relation between legal rites and theological 
schools may be noticed. The four main Sunnite rites are 
the I:Ianafite, Malikite, Shafi'ite and I:Ianbalite, which 
are equally valid, though differing from one another on 
minor points. (The term "rite" is preferable to" school" 
since matters of practice and not only opinions are in­
volved; every Sunnite belongs to one of the four rites 
and has his affairs judged according to it in the law­
courts.) There is no logical reason why followers of one 
rite should tend to adopt one form of theological doc­
trine. Yet in the' Abbasid period there is a tendency for 
I:Ianafites to be Maturidites and for Malikites and Sha­
fi'ites to be Ash' arites, even if there are exceptions such 
as certain of the Karramites. In the case of the Hanbalites 
thereisvirtuallycomplete identity between th~ legal rite 
and the theological school, perhaps because of their rejec­
tion of rational methods in theology. Certainly Al)mad 
ibn-I:Ianbal became the most prominent upholder of 
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the "conservative" viewpoint on this question. His 
rejection of rational and philosophical argument in 
matters of doctrine, however, was no mere obscuran­
tism, and was not due to a failure to rise to the intel­
lectual level of the Mu• tazilites. Some centuries later a 
distinguished J:Ianbalite Ibn-Taymiyya wrote a "Re­
futation of the Systematic Logicians" which showed 
complete mastery of the subject. This helps to show that 
the J:Ianbalite position was based on an awareness of the 
limitations of reason in this sphere, coupled with an 
understanding of the need to retain the concrete and 
"poetical" language of the Qur'an and the Traditions. 
Reason likes to have an ordered system, but religious 
truth, Ibn-J:Ianbal felt, cannot be thus systematized. 
There were naive anthropomorphists among the Tradi­
tionists, but he opposed -these as vigorously as he 
opposed the Mu• tazilites; he insisted that the anthropo­
morphic expressions of the Qur' an are to be understood 
"without stating the precise manner of their existence" 
(bi-lii kayf, literally"without how"). 15 The strength of 
Ibn-J:Ianbal's feelings on this matter may be gauged 
by the fact that he broke off relations with a follower 
who attempted to refute the Mu• tazilites by their own 
methods of argument. 

The late ninth and early tenth centuries constituted a 
period of advance in the movement of sufism or mysti­
cism, and this had some repercussions on theology. It 
was inevitable that the sufis should have a dogmatic 
position, and should at various points prefer one or 
other of the usual theological schools. A long chapter 
in Louis Massignon's study of the sufi al-J:Iallaj (d. 922) 
is devoted to his dogmatic views. It seems clear, how­
ever, that there was no sufficiently coherent body of 
sufistic theological thought to provoke the main theo­
logical schools to reply. Massignon suggests that the 
discussion of apologetic miracles found from the time of 
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al-Baqillani: (d. 1013) onwards was triggered off by the 
claims of al-l:lallaj. The group of sufis who came nearest 
being a school of dogmatic theology is that of the Sali­
miyya, who came into existence shortly before 900 and 
can be traced for some two hundred and fifty years. 
Despite the study of them by Goldziher and Massignon 
they remain a bit obscure. One of the puzzles is that 
they seem to have provoked criticism only among 
I:Ianbali tes. 16 
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CHAPTER 9 

AL-ASH'ARI 

THE movement towards a rational defence of the cen­
tral dogmatic positions of Sunnism finds its climax-in 
the absence of fuller information about al-Maturidi-in 
the "conversion" of AL-AsH'ARi (Abu-'1-J:Iasan 'Ali 
ibn-Isma'il). He was born at Basra in 873, and studied 
under the head of the Mu'tazilites there, al-Jubba'i. As a 
distinguished pupil he sometimes took the place of the 
master, and might conceivably have succeeded him, it 
is said. On the other hand, al-Jubba'i had a very intelli­
gent son, Abu-Hashim, who did in fact succeed him; and 
it may be that rivalry between this man and al-Ash'ari 
was a factor contributing to his abandonment of the 
Mu'tazilites, which took place about 912, shortly before 
the death of the master in 915. The positive side of this 
"conversion" was the acceptance of Sunnite dogma in 
its J:Ianbalite form; and for the rest of his life al-Ash'ari 
devoted himself to the intellectual defence of this posi­
tion. He died in 93 5. 

A theological motive for the change is suggested in 
some of the sources in the form of the story of the three 
brothers, as noted above. The proper interpretation of 
this matter would appear to be that there was growing 
dissatisfaction among the Mu'tazilites of Basra with the 
attempts to give a rational account of the variations in 
men's destinies. It looks as if al-Ash' ari, carrying his 
master's line of thought a little farther, came to the con­
clusion that revelation was superior to reason as a guide 
to life, and decided to attach himself to those who, quite 
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explicitly, placed revelation in this place. In his works 
he professes himself to be a follower of Al)mad ibn­
Hanbal. 
· Besides the strictly theological motive al-Ash'ari was 

presumably dissatisfied with the Mu' tazilite position be­
cause it was ceasing to be relevant to the contemporary 
situation. It has been suggested above that Mu' tazilism 
was essentially an attempt to work out a compromise 
that would in part overcome the cleavage between Sun­
nites and Shi' ites. The government abandoned the 
attempt to base itself on such a compromise about the 
middle of the ninth century, and became more definitely 
pro-Sunnite. In the following half-century the con­
solidation of Sunnism was achieved. At the same time 
the vagueness of the Rafi9ites had been replaced by the 
much more definite lmamite form of Shi'ism. Thus by 
912 there had been a hardening of both Sunnism and 
Shi'ism, and it must have been clear to acute observers 
that the prospects of anything being achieved by the 
Mu' tazilite compromise were rapidly declining. The 
Mu' tazilites had in fact become a group of academic 
theologians who had retired to an ivory tower remote 
from the pressures and tensions of the times. Or, to put 
it in another way, the Greek ideas with which they 
played were not sufficiently Greek for the philosophers, 
yet sometimes were too far removed from the religion 
of the masses to be generally acceptable. The consolida­
tion of Sunnism meant that a great body of people had 
accepted a fairly definite set of dogmas, and that there 
was no longer any hope of wide acceptance for doc­
trines like those of the Mu' tazilites which differed more 
than a little from these dogmas. 

It is tolerably certain, then, that this situation had 
much to do with al-Ash'ari's conversion, but it need 
not be supposed that he thought about it in such terms. 
His response to the situation may have been directed in 
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the main by his unconscious mind. The accounts which 
have been preserved of a series of dreams he had are 
fully in accordance with the outlook of modern psycho­
logy, and there is no reason why they should not be 
authentic, apart from the slight variations. In these 
dreams, which occurred during the month of Ramac;lan 
(the month of fasting, comparable in some ways to the 
Christian Lent), the Prophet Mul;ammad appeared 
three times to al-Ash• ari. On the first occasion he told 
the theologian to support what was related from hi~­
self, that is, the Traditions. Al-Ash•an:, dissatisfied with 
the rationalistic methods of the Mu• tazilites, did then 
turn to the Traditions, but occupied himself in inter­
preting them according to Mu• tazilite methods. When 
the Prophet appeared again a few days later, he asked 
how his injunction to support what had been related 
f:om himself had been obeyed, and on being informed 
s1mply repeated it. Another version of the story, how­
ever, says that al-Ash• ar'i first studied the Traditions 
about seeing Mul;ammad in dreams (since he doubted 
the reality of his experience), about intercession and 
about the vision of God in Paradise. Al-Ash·an: is also 
reported to have said to Muhammad that he doubted the 
vision of God with the eye; because it was contrary to 
reason, and to have received the reply that it was not the 
Traditions that were doubtful but the arguments of 
reason. 

After the second dream, in all versions, he completely 
gave up rational methods and confined himself to a 
study ofTraditions and of ~ommentaries on the Qur'an. 
~ few days later the Prophet appeared for the third 
tlme, and again asked how his instructions had been 
followed out. He was not altogether pleased, howe":er, 
when he was told and said: "I did not tell you to g1ve 
~p rational argu~ents but to support the true Tradi­
tlons "· On the basis' of this conception al-Ash• ari 



AL-ASH'ARi 

worked out his new theological position which may be 
described as the support of revelation by reason. This 
implies of course a subordination of reason. Such an 
attitude is in line with the growing awareness among the 
Mu' tazilites of Basra of the inadequacy of rational con­
ceptions. The Traditions selected for study deal with 
subjects relevant to this point, for the Prophet's inter­
cession for sinners was a corrective of strict justice, and 
the vision of God with the eyes in the next world was 
complementary to the limitations of our rational concep­
tions of him in this. 

The reader who now turns to translations of the 
works of al-Ash' ari: may at first find it difficult to discern 
any traces of" rational method" in them. They mostly 
consist of arguments from Qur'anic verses and Tradi­
tions. Yet even here a knowledge of the writings of men 
in the strict Hanbalite tradition shows that al-Ash'ari 
really argues ~bout these matters to a far greater extent. 
In addition other arguments are based on points of 
observation or of common knowledge, or on what the 
Muslims are agreed about. Despite appearances, then, 
al-Ash' ari really introduced rational arguments; and this 
little piece ofleaven quickly spread through the lump of 
Islamic theology. 

Some idea may be gained of the theological position 
of al-Ash'ari by considering under four heads his differ­
ences from the Mu' tazilites. This will also reveal his 
affinity to A}:lmad ibn-I:Janbal. Firstly, he held that the 
Qur'an was uncreated and was the very Speech of God, 
and that it, like his other attributes, was eternal and in 
some sense distinct from his essence. He does not here 
appear to have added anything of note to the doctrine of 
A}:lmad ibn-I:Janbal, though there is greater subtlety in 
his arguments. Something similar may be said about the 
second point, the anthropomorphic expressions in the 
Qur'an. The Mu' tazilites had held, for example, that 
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the main by his unconscious mind. The accounts which 
have been preserved of a series of dreams he had are 
fully in accordance with the outlook of modern psycho­
logy, and there is no reason why they should not be 
authentic, apart from the slight variations. In these 
dreams, which occurred during the month of Rama~an 
(the month of fasting, comparable in some ways to the 
Christian Lent), the Prophet Mul)ammad appeared 
three times to al-Ash' ari. On the first occasion he told 
the theologian to support what was related from him­
self, that is, the Traditions. Al-Ash' ari, dissatisfied with 
the rationalistic methods of the Mu' tazilites, did then 
turn to the Traditions, but occupied himself in inter­
preting them according to Mu' tazilite methods. When 
the Prophet appeared again a few days later, he asked 
how his injunction to support what had been related 
from himself had been obeyed, and on being informed 
simply repeated it. Another version of the story, how­
ever, says that al-Ash'ari first studied the Traditions 
about seeing Mul)ammad in dreams (since he doubted 
the reality of his experience), about intercession and 
about the vision of God in Paradise. Al-Ash'ari is also 
reported to have said to Mul)ammad that he doubted the 
vision of God with the eyes because it was contrary to 
reason, and to have received the reply that it was not the 
Traditions that were doubtful but the arguments of 
reason. 

After the second dream, in all versions, he completely 
gave up rational methods, and confined himself to a 
study ofTraditions and of commentaries on the Qur'an. 
A few days later the Prophet appeared for the third 
time, and again asked how his instructions had been 
followed out. He was not altogether pleased, however, 
when he was told, and said: "I did not tell you to give 
up rational arguments, but to support the true Tradi­
tions". On the basis of this conception al-Ash'ari 
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worked out his new theological position which may be 
described as the support of revelation by reason. This 
implies of course a subordination of reason. Such an 
attitude is in line with the growing awareness among the 
Mu' tazilites of Basra of the inadequacy of rational con­
ceptions. The Traditions selected for study deal with 
subjects relevant to this point, for the Prophet's inter­
cession for sinners was a corrective of strict justice, and 
the vision of God with the eyes in the next world was 
complementary to the limitations of our rational concep­
tions of him in this. 

The reader who now turns to translations of the 
works of al-Ash' ari may at first find it difficult to discern 
any traces of" rational method" in them. They mostly 
consist of arguments from Qur'anic verses and Tradi­
tions. Yet even here a knowledge of the writings of men 
in the strict I:Ianbalite tradition shows that al-Ash' ari 
really argues about these matters to a far greater extent. 
In addition other arguments are based on points of 
observation or of common knowledge, or on what the 
Muslims are agreed about. Despite appearances, then, 
al-Ash' ari really introduced rational arguments; and this 
little piece ofleaven quickly spread through the lump of 
Islamic theology. 

Some idea may be gained of the theological position 
of al-Ash'ari by considering under four heads his differ­
ences from the Mu' tazilites. This will also reveal his 
affinity to Al)mad ibn-I:Ianbal. Firstly, he held that the 
Qur' an was uncreated and was the very Speech of God, 
and that it, like his other attributes, was eternal and in 
some sense distinct from his essence. He does not here 
appear to have added anything of note to the doctrine of 
AI;mad ibn-I:Ianbal, though there is greater subtlety in 
his arguments. Something similar may be said about the 
second point, the anthropomorphic expressions in the 
Qur'an. The Mu'tazilites had held, for example, that 
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where the Qur'an speaks about God's "hand" what is 
meant is his "grace"; this could be supported by meta­
phorical usages of the word "hand" in Arabic, com­
parable to the English "lend a hand". On such points 
al-Ash•an opposed the Mu•tazilites, and insisted that 
such Qur'anic phrases must simply be accepted "with­
out specifying how". Under the third head come various 
eschatological matters, which al-Ash•an insisted must 
be taken as they stand and not explained as metaphors. 
Most discussion was devoted to the vision of God in 
Paradise by the faithful. Here the tendency of the 
Mu• tazilites was to say that this meant they would know 
him in their hearts (the heart being the seat of know­
ledge); but al-Ash·an argued forcibly that the phrase 
"looking to their Lord" could mean only looking in 
the normal sense. He understood the vision of course 
"without specifying how", and would have rejected the 
attribution to God of anything resembling corporeality. 

The fourth point, the rejection of the Mu• tazilite doc­
trine of free will, may be treated at ~reater length. On 
the human side there is the mystenous conception of 
"acquisition" (kasb, iktisab). The common formula 
was that God creates the acts of a man, and that the man 
"acquires" them. Al-Ash•an is often said to have in­
vented the conception of" acquisition", which became 
so distinctive a mark of his followers that there was a 
saying: "more obscure than the 'acquisition' of the 
Ash•arites". It appears, however, that it was used a cen­
tury before him by Abu-'1-Hudhayl's predecessor at 
Basra, :Oirar ibn-· Amr. Indeed, although al-Ash•an 
discussed various matters in terms of" acquisition", he 
does not seem to have been specially interested in the 
idea. "Acquisition" is best understoo~ as a convenient 
name for the relation of a man to h1s act, where the 
omnipotence of God is taken seriously. It is a relation 
sufficient to make a man genuinely responsible for the 
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act. Some other word such as" appropriation" might be 
more comprehensible in English, but "acquisition" is 
closer to the normal meaning of the Arabic word. 17 

It may help the modern reader to appreciate the for­
mula of" creation by God and 'acquisition' by man" if 
he regards the aspect of creation as the influence of all 
the natural forces involved. These include those be­
longing to the agent's body as an entity obeying physi­
cal and chemical laws. Thus the shooting of an arrow 
presupposes and involves a man's ability to stand or 
kneel and to flex his arm muscles, and also the normal 
behaviour of the materials of the bow, of the air and of 
the object hit. Gravity and light also play a part. In 
Muslim eyes all this is the province of God as creator; 
man's share in the act, or his "acquisition" ofit, is what­
ever is left. Even from a modern scientific viewpoint 
man does not make or bring into existence any of the 
objects or forces involved, though in daily life the ordin­
ary man or woman takes them for granted; when every­
thing of this sort has been set aside as not belonging to 
the essential human act, what is left-the inner decision 
-is very little. 

By the time of al-Ash' ari the field of discussion had 
been extended, and one of the points now to the fore was 
man's power or capacity to perform an act. Some 
thought of man's physical power; but most saw that the 
critical question was about volition-the power to initi­
ate a chain of natural happenings. The Mu' tazilites held 
that this power to will an act must be a power to will 
either the act or its opposite-either obedience to a 
command or disobedience-and that it must also (ac­
cording to their atomistic conceptions) exist in the mo­
ment before the act. Al-Ash'ari denied this, and argued 
for an alternative-the power to act is a power to do 
only the act, not the opposite, and it exists only in the 
moment of acting, neither before nor afterwards (again 
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in accordance with atomistic conceptions); moreover it 
is created by God. This gives little scope to man. He can 
hardly be said to initiate; he does little more than" accept 
as his" what God does through him. It is little wonder 
that even Sunnite critics of Ash' arism like the Maturi­
dites called this a doctrine of" compulsion" (jabr ). Yet 
al-Ash'ari considered that it gave man sufficient respon­
sibility for him to be justly punished or rewarded at the 
Last Judgement. As all who are "twice-born" tend to 
do, he makes much of what is done in him and relegates 
his own activity to an inferior place. Strange as the 
Ash'arite doctrine is at first sight, it is not far removed 
from the Pauline conception: "work out your own sal­
vation with fear and trembling; for it is God who 
worketh in you both to will and to do of his good 
pleasure" (Philippians, 2.12 f.), that is, God effects both 
the willing and the doing of what is for his chosen 
purpose. 

Al-Ash'ari's primary concern is to maintain God's 
omnipotence. For him this is something in the present, 
and is quite distinct from the old Arabian conception, 
which also found a home in Islam, that there had been 
an impersonal predestination and predetermination of 
men's lives in the distant past. There is a certain pro­
fundity in the answers al-Ash' ari gives to the difficulties 
about God creating evil. Since God is omnipotent he 
must be the creator of all that is evil; but al-Ash' ari in­
sisted that the relationship of creation is not such that 
evil is attributed to God in the same way as to an evil­
doer. This is similar to God's creation of movement in 
one of his creatures· God is not, because of this creation 
of movement descrlbed as moving. Al-Ash' ari also pro­
duces instanc~s where a man's act of will may contribute 
to bringing about an evil act or situation and yet the man 
is in no wayan evildoer. In the Qur'anic story of Joseph, 
for example, when he repeatedly refused the solicitations 
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of his master's wife and she threatened him with im­
prisonment, he called out," My Lord, I prefer the prison 
to that to which they invite me". By thus striving to 
serve God and avoid sin Joseph in a sense willed his own 
imprisonment; and that imprisonment was unjust and 
therefore evil. Thus he brought about a state of affairs 
that was evil, and yet he was not in any way sinful be­
cause of it. The real conclusion is that the relationship of 
human wills cannot be understood by physical analogies. 
Al-Ash' ari does not formulate it like this, of course; but 
is content to conclude that it is possible for God to 
create evil or to will folly without being an evildoer or 
foolish. 

Such are some of the positions and arguments of 
al-Ash' ari. His work marks the recession of the first 
wave of Hellenism. Greek thought had been avidly 
seized upon by a small section of the more educated 
Muslims. Some, especially those hostile to the nascent 
Sunnism, committed themselves entirely to the guid­
ance of reason as that was understood in Greek philo­
sophy, and gave no more than lip service to Islamic 
religion. More important was the attempt of the Mu' ta­
zilites and others to effect a fusion oflslamic dogma and 
the Greek intellectual tradition. Though the first enthu­
siasts may have made too great concessions to the Greek 
outlook, they undoubtedly raised the level ofintellectual 
life among Muslims. Al-Ash' ari's service was to discern 
a way of assimilating most of the basic elements of Greek 
thought without compromising any of the central dog­
mas ofSunnite Islam. Thus Islam emerged from the first 
wave of Hellenism still recognizably itself, though 
changed in certain respects. Were these changes only 
peripheral, or did they ultimately come to influence the 
central core? This question is perhaps unanswerable, but 
it is worth keeping in mind. 

I.P.T.-H 
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Part Three 

THE SECOND WAVE OF HELLENISM 

950-1258 

THE HISTORICAL BACKGROUND 

PoLITICALLY the period from 950 to 1258 is one of 
confusion and disintegration. The • Abbasid caliphs had 
lost most of their power and had become little more 
than the ceremonial heads of a group of states often not 
at peace with one another. Indeed, even the nominal 
suzerainty of the caliphs was not always recognized. In 
969 the Fatimid dynasty established itself in Egypt with 
its capital in the new city of Cairo; it sent emissaries into 
the Asiatic parts of the Islamic world preaching a form 
oflsma•ilite Shi' ism and aiming at the overthrow of the 
existing regimes. Since 945 Baghdad and the caliph him­
self had been controlled by the Buwayhid sultans, who 
were Shi' ites. Though Shi' ism seemed to be thus in the 
ascendant, Sunnism was deeply rooted in the common 
people, and such pressure as the governments were able 
to bear had little permanent effect on the religious out­
look of ordinary men. 

The eleventh century saw a political revival of Sun­
nism. An important state was created by Mal).mii.d of 
Ghazna (998-1030) and his successors, first in Persia, 
then in Transoxiana, Central Asia and North-west 
India. Mal).mii.d, who was of Turkish origin, put himself 
forward as a champion of Sunnism and supporter of the 
caliph. Shortly afterwards another Turkish dynasty re­
placed the Ghaznavids in their northern and western 
dominions, and eventually in 105 5 occupied Baghdad 
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and replaced the Buwayhids whose grasp for some time 
had been very weak. This dynasty was the Seljuqs, and 
their rule may be reckoned as lasting about a century, 
though in the latter half of that period they were much 
weaker than in the first half. They also did much to 
support and strengthen Sunnism. 

It was about this time that the Crusaders from Europe 
appeared, capturing Antioch in 1098 and Jerusalem in 
I099· Though the Crusaders maintained a foothold in 
Syria and Palestine for about a century and a half, to the 
Muslims in general they were never much more than a 
frontier incident. Such success as they had was possible 
because of the divided condition of this part of the Mus­
lim world; and in the total pattern they were merely one 
ofhalf a dozen groups contending for power. Compared 
with the intellectual impact of the Crusades on Christen­
dom, that on the Islamic world was negligible. Out of 
the struggle with the Crusaders came the break-down 
of the Fa!imids in Egypt, and their replacement by the 
Ayyubids under Saladin (Salal).-ad-Din, regnahat I I69-
II9_J)· This, the only other notable dynasty of the 
penod, was also Sunni te. 

The end of the period came about through the in­
vasion of the Mongols, a series of events whose fright­
sameness is no less than that of the bombing of 
Hiroshima. They came from the Asian steppes into 
Persia under Chingiz Khan (regnahat I I7)-I227), who 
had established his rule over a vast area. In I2)8 the 
Mongol commander in the Middle East, Hulagu, cap­
tured Baghdad and killed the last of the true 'Abbasid 
caliphs. The Mongols did not establish a state here, but 
soon r~tired to Central Asia, leav~ng confusion behind 
except m Egypt (under the Mamluks). 



CHAPTER 10 

THE FLOWERING OF PHILOSOPHY 

PHILOSOPHY continued to be cultivated during the 
tenth century in small groups. The Muslim students of 
the subject were far from being fanatical adherents of 
Islam, and, in philosophical discussions and even in the 
work of teaching, Muslims and Christians seem to have 
associated on equal terms. There was, of course, still a 
tendency for philosophy to be connected with medicine. 
In particular we hear of a coterie in Baghdad towards the 
end of the tenth century, which met in the house of 
ABu-SuLAYMAN AL-MANJIQI ("the logician") as­
Sijistani (d. after 1001 ). Unlike most philosophers Abii­
Sulayman seems to have held no official position, though 
he was in favour at the Buwayhid court. Some of the 
discussions in his house have been recorded by his 
younger friend ABfr-l:IAYYAN AT-TAW'I:Ii'Di (d. after 
1010) who was an important literary figure, though he 
earned his livelihood as a secretary to viziers and other 
court-officials in Baghdad and the provinces.1 

Another man who deserves to be mentioned is Mrs­
KAWAYH (or Ibn-Miskawayh) (d. 1030). He was a Per­
sian and served as secretary to members of the Buwayhid 
reigning family and their viziers. He is best known for a 
lengthy universal history, of which the concluding part 
has been translated into English as The Eclipse of the 
'Abbasid Caliphate.2 Among his other extant works is a 
book of philosophical theology, dealing with the being 
of God, the being of the soul and the nature of pro­
phethood. It is not an important book in the intellectual 
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history oflslam, but it is an interesting example of how 
thinkers who were primarily philosophers nevertheless 
accepted a framework of Islamic conceptions; the last 
section of this book for example, explains in terms of a 
philosophical account of the soul how prophethood is 
possible.J Philosophically, however, his most influen­
tial work is undoubtedly his Correction of Mor'als,4 

which is an exposition of a complete system of morals 
on a mainly Platonic basis. This book was used by al­
Ghazali and many other later writers. 

Philosophy must have been cultivated at many centres 
in the Islamic world. By chance we hear of men versed 
in the philosophical sciences at a small town near the 
south coast of the Caspian Sea. At least it was a man 
from this town who gave the first instruction in philo­
sophy to a boy who later became in the opinion of many 
the greatest of all the philosophers writing in Arabic. 
This wasAviCENNA, or Abii-<Ali ibn-Sina (980-1037)· 
He was mainly of Persian stock, it would seem, but may 
also have had Turkish blood. He grew up in Bukhara, 
and began his education by memorizing the Qur'an and 
Arabic poetry, before passing on to jurisprudence. He 
was possibly only about fourteen when the visiting 
scholar mentioned above introduced him to Aristotelian 
logic, and found to his surprise that the boy soon had a 
better grasp of the subject than his teacher. With an in­
satiable thirst for knowledge Avicenna then devoured 
all the scientific and philosophical books he could get 
hold of. He studied medicine, apparently by himself, and 
obtai_n~d so thorough a theoretical grasp that pr~ctisi_ng 
physicians came to read medical books under his gUld­
anc_e. According to the autobiog~aphical fr~gment from 
which we derive this informatwn all this happened 
before he was seventeen· and he also tested out and . ' Increased his medical knowledge by treating patients. 

In this course of omnivorous study the one subject 
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which gave him trouble was metaphysics. He says he 
had read over Aristotle's Metaphysica forty times and 
had the text by heart, and yet he was baffled by it, until 
he chanced to come on a little book by al-Farabi which 
brought him full illumination. This anecdote indicates 
that it was the direct influence of the older Islamic philo­
sopher which led him to adopt so similar a general 
position in philosophy. For the next year or so he had 
access to a remarkable library of Greek works belonging 
to the sultan of Bukhara, and made the fullest use of 
his time. Before he was eighteen, he reckoned, he had 
assimilated all the scientific and philosophical know­
ledge available, so that thereafter he added nothing to 
his store of information, though his understanding of it 
deepened. Perhaps it was well that he had read so widely 
while he had the opportunity, for about 998 his circum­
stances changed. On his father's death he had to seek a 
civil service appointment to make a living. The political 
conditions of the region also altered for the worse; and 
the rise and fall of small dynasties and administrations 
meant that he had constantly to move from place to 
place. From about 1015 to 1022 he was in Hamadhan, 
and for part of this time occupied the difficult and 
dangerous post of vizier or chief minister to the local 
Buwayhid prince. From about 102 3 until his death he 
was in Ispahan, under the patronage of the local prince. 

In considering Avicenna as a philosopher, it must 
also be remembered that his Canon of Medicine holds an 
outstanding place in medical science, and that his writ­
ings on other sciences were also influential. His philo­
sophy is contained chiefly in two books the Shifa' and 
the Najat, of which the first is a great compendium in­
cluding sciences as well as philosophy, while the second 
is an abridged version of the philosophical parts of the 
longer work. This second is divided into three parts, one 
dealing with logic, one with "natural philosophy" 
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(really questions about such matters as substance and 
accident and the nature of the human soul), and one 
about "theology' (including cosmology). The general 
position is Neoplatonic. God is the One, the "neces­
sarily existent" (wiijib al-wujud), from whom every­
thing emanates. Beneath him are the pure intelligences 
and the spheres. The conception of the human soul is 
essentially Aristotelian, but modified apparently in 
accordance with the discussions and interpretations of 
later Greek platonizing philosophers. Like most of the 
other Islamic philosophers he explains the possibility of 
prophethood; but where al-Farabi had connected 
prophethood with the highest form of imagination, 
Avicenna links it with the highest part of the soul, the 
intellect. 

It is also worth noting that in contrast to al-Farabi, 
there is no trace of Shi'ism in A vicenna, that is, no 
attempt to show that the actual ruler receives a more 
than ordinary portion of divine wisdom. He is mainly 
concerned to explain how through a prophet a state 
based on divine wisdom may be established in the first 
place. This change of emphasis and apparent avoidance 
of Shi' ism is perhaps chiefly due to the fact that by this 
time Fatimid propaganda was active in the east of the 
Islamic world. Avicenna himself remembered how when 
he was a boy propagandists had arrived in Bukhara and 
how he had overheard heated discussions about the 
teaching they gave. In his maturity even Imamite­
Shi'ite rulers must have realized that this propaganda 
was a threat to their power; and anything resembling it 
would therefore be suspect. Another relevant point is 
thatAvicennahad as much political power as he wanted, 
and does not seem to have felt in any way the rivalry of 
Sunnite ulema. Thus there was nothing to lead him to 
exaggerate the importance of philosophy. In this respect 
he was in a similar position to the Mu' tazilites during the 
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period of their political ascendancy; and like them he 
took for granted that his philosophical interpretation of 
Islam was the true one. An identification of their own 
interpretation with the true Islam was likewise common 
among mystics; and Avicenna had also a mystic side. 

The final questions concerning A vicenna are about 
the relation of his philosophy to his mysticism and to his 
religious outlook generally. To begin with the latter, he 
was brought up as a good Muslim, he memorized the 
Qur'an and he studied the Shari' a or revealed law. In 
the autobiographical fragment he tells us that he went 
to the mosque and prayed about his intellectual prob­
lems, and he says nothing about any conscious change 
in his views. He probably felt that the Greek scientific 
and philosophical learning belonged to a different sphere 
from Islamic doctrine, and that there was no funda­
mental opposition between them. In his philosophy he 
seems to have thought of himself as supporting and 
elucidating what he considered to be the central doc­
trines ofislam-the existence of God who is the source 
of all being, and the possibility of men becoming pro­
phets and receiving revelations. Avicenna's conception 
of prophethood and his conception of the soul's journey 
to God are closely linked both with one another and 
with his philosophy. Nineteenth-century European 
scholars thought that his mysticism was extraneous to 
his philosophy, but fuller acquaintance with his writings 
makes it clear that this is not so. His mysticism and his 
philosophy constitute a single integrated system. The 
extent of his mystical writings shows that the mystical 
life meant much to him. It was presumably the source of 
his intellectual energy. Because of this personal religious 
attitude Avicenna has been held by one of the leading 
modern scholars· to come closer to the spirit of Plato 
than other philosophers whose style is more Platonic 
and less Aristotelian. "He understood something which 

97 



THE SECOND WAVE OF HELLENISM 

is the very essence ofPlato's thought, and it may be that 
for this reason he appealed to religious Muslims-as 
Plato himself has conveyed religious truth, to people 
open to religion, at all times." 5 
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CHAPTER I I 

THE VICISSITUDES OF SHi'ISM 

IT was seen in an earlier chapter ( 6) that after the death 
of the eleventh imam and the disappearance of the 
twelfth in 874 lMAMITE Shi'ism began to take a definite 
form and to become organized. After the establishment 
of the Shi'ite Buwayhids as rulers in Baghdad in 945 the 
Imamites gained a measure of official recognition for 
their legal rite and a corpus of Imamite jurisprudence 
began to develop.6 Along with this went the formula­
tion of their theological position. A statement of this, 
entitled Tract on the Beliefs of the Imamites, by ash­
Shaykh a~-Sadiiq (d. 99I), is now available in English.7 
The Imamites are not far removed in outlook from some 
of the Mu'tazilites and speak, for example, of the 
Qur'an as created; but the precise form and channel of 
Mu' tazilite influence is not clear. Later material shows 
that they made use of the conceptions of philosophical 
theology and criticized the Ash'arites.s Thus the !rna­
mites were in some sense in the main stream of Islamic 
theology. On the other hand, the views criticized are 
seldom those of contemporary or recent opponents, and 
this suggests that few Imamite theologians were en­
gaged in active polemics. Until much further study is 
done it is hardly possible to say more than this. 

The ZA YD ITE branch of Shi' ism also remains theo­
logically in obscurity, though something is known 
about certain minor political successes. There was a 
small state in various regions to the south of the Caspian 
Sea from about 870 to u26. Another state, established 
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THE VICISSITUDES OF SHi'ISM 

h was seen in an earlier chapter ( 6) that after the death 
of the eleventh imam and the disappearance of the 
twelfth in 874 lMA.MITE Shi'ism began to take a definite 
form and to become organized. After the establishment 
of the Shi'ite Buwayhids as rulers in Baghdad in 945 the 
Imamites gained a measure of official recognition for 
their legal rite and a corpus of Imamite jurisprudence 
began to develop.6 Along with this went the formula­
tion of their theological position. A statement of this, 
entitled Tract on the Beliefs of the lmamites, by ash­
Shaykh a~-Sadiiq (d. 991), is now available in English.7 
The Imamites are not far removed in outlook from some 
of the Mu' tazilites and speak, for example, of the 
Qur'an as created; but the precise form and channel of 
Mu' tazilite influence is not clear. Later material shows 
that they made use of the conceptions of philosophical 
theology and criticized the Ash'arites.s Thus the !rna­
mites were in some sense in the main stream of Islamic 
theology. On the other hand, the views criticized are 
seldom those of contemporary or recent opponents, and 
this suggests that few Imamite theologians were en­
gaged in active polemics. Until much further study is 
done it is hardly possible to say more than this. 

The ZA YDITE branch of Shi'ism also remains theo­
logically in obscurity, though something is known 
about certain minor political successes. There was a 
small state in various regions to the south of the Caspian 
Sea from about 870 to 1126. Another state, established 
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before 900 in theY emen, has managed to survive until 
the present time in one form or another under the Zay­
dite imams of San• a•. This has meant the development 
of a special Zaydite form of jurisprudence, but it is very 
close to the four recognized Sunnite rites, and may 
almost be reckoned a fifth along with them. The Zay­
dites are more closely connected with the Mu· tazilites 
than are the Imamites, and from some points of view 
seem to be identical with a section of the Mu• tazilites, 
though there are also references to the conversion of 
people from a Zaydite position to a Mu• tazilite one. The 
answer to these riddles is probably to be found by a 
better understanding of what it meant to be a Zaydite in 
Baghdad in the earlier part of the ninth century.9 The 
Zaydite states, of course, were in somewhat remote 
mountainous regions, and, though from time to time 
they had good scholars, could not be expected to play 
any part in the general development oflslamic theology. 

About the IsM.A• iLITE form ofShi'ism there is rather 
more to be said. It must be kept in mind, however, that, 
though Isma·ilism was associated with the Fa!imid 
dynasty in Egypt, as a doctrine it had a certain life 
independent of the Fa!imids. The Qarmatians in the 
east of Arabia, for example, sometimes acknowledged 
the suzerainty of the Fa!imids and sometimes fought 
against them. Some of the Sunnite writers tried to ex­
plain Isma'i:lism as a resurgence of the old pre-Islamic 
religions, and the earlier European scholars tended to 
see in it a Persian national or racial movement. The 
latter suggestion is clearly wrong, since many non­
Persians were Ismi'i'i:lites, while the Persian ruling 
classes mostly became Sunnites. Recent scholarly 
opinion therefore has come to regard Isma· ilism as essen­
tially a series of revolutionary movements among 
labourers, artisans and other depressed classes. Dis­
satisfaction with the existing state of affairs probably 
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led to a temper of revolt in many centres. It was in part 
the Isma'ilite leaders' genius for organization that en­
abled them to produce a semblance of unity out of 
numerous disparate groups scattered over a wide area, 
and to create a revolutionary underground movement 
with a not-too-definite doctrinal basis. The chief point 
was obedience to one's superiors within the movement, 
together with the belief that the commands from one's 
superiors ultimately came from the imam himself and 
were infallible. 

The movement is said to have been organized in a 
number of grades, each of which was given more in­
struction than the one below it. At the lowest level what 
was said was adapted to the position of the persons in­
volved and to the religious beliefs they had hitherto 
held. At a slightly higher stage the members were appar­
ently taught that truth in the positive religions was 
always relative, and that whatever truth there was in 
them was taken up into Isma'ilism. In dealing with 
Muslims they made use of a distinction between ex­
ternal ({ahir) and internal (ha{in). They claimed that the 
Qur'an, besides its external or obvious meaning, had an 
internal or hidden meaning, and that this inner meaning 
could be learnt only from the imam. Because of this 
point of their teaching they are sometimes called 
Batinites. 

The Isma'ilites hold that after the imam Isma'il-the 
son of J a' far a~-Sadiq from whom they derive their 
name-there were several hidden imams, until at length 
the son of one of these founded the Fa!imid state in 909. 
The F.A'fiMIDS, because of their general doctrinal 
position, claimed to be themselves the rightful caliphs 
of the Islamic community and did not recognize the 
'Abbasids as suzerains. After their conquest of Egypt, 
too, they had high hopes of being able to give effect to 
this claim, and intensified their propaganda in the 
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regions acknowledging the 'Abbasids. For a moment, 
in the confusion just before the Seljuqs established 
themselves in Baghdad, a Turkish general professing 
allegiance to the Fa~imids occupied the city, and 
for nearly a year they instead of the 'Abbasids were 
mentioned in the Friday prayers. After this, however, 
the tide receded, and it became increasingly clear that 
the Fa~imids were unlikely to progress eastwards from 
Syria, which they occupied for a time. It has been sug­
gested that after the founding of their state the Fa!imids 
began to tone down the revolutionary element in their 
propaganda, and to emphasize rather their superior 
claims to the caliphate. Be this as it may, it is certain that 
before I Ioo it had proved impossible for those respon­
sible for orderly government in Egypt to satisfy at the 
same time the aspirations of Asian revolutionaries. 

Among the groups belonging to the Fa~imid move­
ment in its early stages is probably to be reckoned a 
coterie of philosophers and natural scientists who lived 
in Basra towards the end of the tenth century. They 
called themselves the Brethren of Purity or Sincere 
Brethren (Ikhwan af-$afa), and have left behind a 
collection of fifty or fifty-one Epistles (Rasa.' il). 
Nineteenth-century European scholars were greatly 
impressed by these Epistles and regarded them as a 
kind of encyclopaedia of the sciences of the day. It has 
gradually been realized, however, that their apparent 
learning is somewhat superficial, until a recent writer 
characterizes them as "revolution masquerading as 
scientific enlightenment".IO They were certainly 
eclectics with a tendency to mystical Neopythagorean­
ism; and like most Isma• ilites they were inclined to regard 
the positive religions, including even Islam, as possess­
ing only relative truth. 

Under the title A Creed of the Farimids there has been 
published a summary of Isma'ilite doctrine which may 
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be taken to represent what was held under the Fatimids, 
though the author died in 1215, nearly half a century 
after the fall of the dynasty in II7I. n The work is essen­
tially a positive presentation of the doctrinal position, 
without any explicit argument against those holding 
other positions; but this form oflslam is shown to be the 
true Islam, and the author has so worded his assertions 
that Sunnite and other non-Isma'ilite doctrines are 
clearly denied. There is some familiarity with the con­
ceptions of Sunnite philosophical theology, but there 
can have been no overt discussion. It was an essential 
Isma'ilite principle that human reason is subject to 
limitations and cannot reach the fullness of truth, which 
can only be received from the Prophet or one of the 
Imams. On such a basis there can be no philosophical 
theology. Thus, though there are numerous Isma'ilite 
works now accessible and waiting to be studied, they 
can at most give more detailed information about the 
evolution of doctrine. Despite the fact, however, that 
the Isma'ilites did not participate in theological dis­
cussions with other Muslims, they were an important 
influence on the general course of theological develop­
ment, since for a considerable period Sunnism had to be 
defended intellectually against them. 

Long before the final eclipse of the Fa timid dynasty 
a serious split had occurred within the Isma'ilite 
movement, probably due in the last resort to the incom­
patibility between the interests of responsible admin­
istrators and irresponsible revolutionaries. In the Asian 
section of the Islamic world there were many of the 
latter. As the Fatimid government became more averse 
to taking aggressive action in Asia, and more incapable 
of it, the patience of the revolutionaries became ex­
hausted and an insurrection broke out. This was suc­
cessful in capturing Alamut and other fortresses in 
mountainous districts, but completely failed to gain any 
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importa.nt ~ity or dislodge the Seljuqs. The point of 
t~e?l~gt~al mterest is what happened on the death of the 
Fattmtd tmam al-Mustan~ir in Io94 (after reigning from 
IOJ)). The vizier, who was the real ruler of Egypt, 
managed to have the designated heir, Nizar, replaced by 
another son al-Musta•li· and the Persian and Syrian 
revolutionaries took ad~antage of this happening to 
break their connection with Egypt by professing to 
fo!l~w ~izar. The interesting thing is that, though 
Ntzar ?tsappeared, having presumably been murdered, 
the Astan leaders claimed that he was in hiding and that 
they were still in touch with him. Indeed in I I 64 the new 
Lord of Alamut claimed to have received two letters 
from him, and on the basis of these inaugurated a curious 
phase in the life of this sect "the era of the Resurrec-
tion".Iz ' 

The later history of the Isma•iJites is mainly political, 
th,?~gh some theological works exist. T~e followe_r~ of 
Ntzar came to be noted for their practtce of pohucal 
murder, and have added their name of "Assassins" ~0 
most European languages; it is derived from an Ara.btc 
Word (probably in the form hashshashin) meantng 
"those who use the drug hashish;, but it is not certainly 
known why they were ~0 called: The Crusaders had 
many picturesque tales about them and their leader, "the 
old man of the mountain". They and the followers of 
al-Musta•li each divided into two groups, a~d all the 
groups, at least in part eventually found thetr way to 
India. ' 

_This is an appropriate point at which to mention the 
extstence of certain sects which have become so extrel11e 
that it is doubtful whether they can still be sai~ to belong 
~o Islam. The religion of the DRUSES (who hve mostly 
tn the mountains of the Lebanon the Hauran and round 
Damascus) developed out of I;m~nlism by accepting 
the Fatimid caliph al-I;Iakim c996-I02I) as the final 
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incarnation of deity; but other old Middle-Eastern re­
ligious ideas have been incorporated. Another sect 
whose beliefs are derived largely from Isma•ilism are the 
Nu~AYRis or•ALAWITES (in French, Alaouites), who 
inhabit various parts of Syria and have small groups 
scattered in other parts of the Middle East. One of their 
distinctive beliefs is that they regard • Ali as an incarna­
tion of deity superior to Mul}ammad. Their name, like 
other names of sects in the Middle East, is often used 
loosely, and it is sometimes difficult to be certain that the 
people thus called are indeed members of the sect. 
Finally, there are the YEZIDIS or Devil-worshippers, 
who are nearly all Kurds; though their name is Islamic, 
it is difficult to know whether their religion grew out of 
Islam or is a development of something older.IJ All 
these sects constituted small local communities which 
were almost entirely cut off from the general intellectual 
and cultural life of the Islamic world. 
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CHAPTER 12 

THE PROGRESS OF SUNNITE THEOLOGy 

AFTER 9)0 many of the actual works of the theologians 
are extant, but in some respects this makes the study 
more difficult. Most of the books are still only in manu­
script, and some of those that are printed are long. It is 
often far from obvious, too, how the detailed arguments 
of a bygone age are relevant to any questions of import­
ance even to their a~thor_s, far !ess to us. Thus the study 
oflslamic theology m thts penod can be wearisome, and 
on the whole has attracted far less attention than that of 
the early formative period. 

Although it is possible to give an account of al­
Ash' ari himself, the origins of the Ash' arite school are 
obscure. It has even been suggested that he was only one 
of many who were introducing rational methods into 
theology and that it was largely chance that ca~sed him 
later to be adopted as figure-head. This certamly g?~s 
too far. He had, of course, had predece~so~s.from l;:>t~ar 

I M h- .b_ h had opposed Mu tazthte doctnne 
to a - u . ast I w 0 d b 1 Ash' ari' s 
while accepting Mu' tazilite metho s; ut a.- h . 

r t" g the vtew t at lt books give every reason ror accep 111 . h 
d M ' .1. ethods m sue a way 

was he who first use u tazl Hem . d f Sunnite 
bl t the mam bo y o 

that they w_ere accepta el o books of this kind, appar-
opinion. Hts were the ~n Y ld profitably study; and 

h 1 generauons cou h 
ently, t at ater £ h" k"ng that some ot er un-
there is thus no reason. ~r ~e~~ ·~st as influential. Yet it 
named men ~f the peno e knoj hardly anything about 
must be admttted that w t from a few names, and 
his immediate followers apar 
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that there cannot have been any important Ash' aritc 
school in the generation immediately following him. 
What probably happened is that theology had a minor 
place in a school devoted mainly to the study of Tradi­
tion or jurisprudence. 

The first theologian about whom it is possible to say 
much is AL-BAQILL.A.Ni (the qa9i Abu-Bakr Mu}:lam­
mad ibn-Tayyib). Even ofhim biographical details are 
scanty. He was born in Basra and seems to have spent 
most of his life in Baghdad. He is said to have visited 
Shiraz, and also to have been sent on an embassy to the 
Byzantine court by the Buwayhid sultan. He was trained 
as a Malikite jurist, but also studied theology under at 
least two pupils ofal-Ash'arl. He died in 1013. 

According to Ibn-Khaldiin (d. 1406) he introduced 
atomism into Ash'arite theology, but the most recent 
studies make it clear that this is mistaken, since atom­
istic conceptions are found in some of al-Ash' ari's own 
works and were also present in those of his Mu' tazilite 
predecessors. Two books by al-Baqillani:, however, give 
an indication of the new problems that were engaging 
the attention of the theologians at this period. One was 
on the i'jiiz or miraculous character of the Qur'an, while 
the other was on the difference between the apologetic 
miracle (the miracle demonstrating the truth of a pro­
phet's claims) and similar phenomena, whether these be 
miraculous happenings connected with holy men but 
not substantiating any claims, or trickery, magic and 
sorcery. 14 These two subjects are closely linked with one 
another. 

It was inevitable that this problem would sooner or 
later have to be faced by Islamic theologians using a 
rational method. Even during the lifetime of Mu}:lam­
mad the Muslims had in effect been asked: How can 
you be sure that Mu}:Iammad really is a prophet with 
a message from God? TheJewsofMedinahadexpressed 
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ently, that later generations could profitably study; and 
there is thus no reason for thinking that some other un­
named men of the period were just as influential. Yet it 
must be admitted that we know hardly anything about 
his immediate followers apart from a few names, and 
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it more forcibly-" .Mul)ammad claims to be a proph~t in 
the Biblical tradition, but some of his allegedrevelatto~.s 
contradict the Bible and so he cannot be a prophet · 
After the Muslim c~nquest of Iraq, Syria and Egypt, 
the Muslims were constantly rubbing shoulders wtth 
Christians also, and having to learn to live with people 
who denied Mul)ammad's prophethood. Pop~lar theo­
logy took the simple line of discovering mtracles. for 
Mul)ammad or inventing them, but the more sc:rwus 
theologians preferred to base their belief on the mtr~cu­
lous character of the Qur' an. Again on the popula:stde, 
verses which probably meant somethi'ng else were mter­
preted to mean that Muhammad could not read, so as to 
enhance the miracle of bis production of this book. 

A fresh element entered in when the mystic al­
I::Iallaj (d. 922) claimed that certain miraculous happ_en­
ings showed that his spiritual experiences were genume. 
This provoked discussion over a large field, and many 
alleged that the happenings were due to trickery. or 
sorcery. With al-Baqillani theology adopts t~e poslt~on 
that the apologetic miracle must be somethtng whtch 
only God can do and which he in fact causes to happen 
after a prophet h~s foretold that God will do this t~ s~b­
stantiate his prophethood. The claim and predtctlon 
were things which ruled out mere conjuring. To ~ule 
out trickery by one who made false spiritual clatms 
a~-Baqillani insisted that the happening should be a 
v10lat1on of the normal course of events which only God 
had power to bring about. It was always necessary, of 
course, to use one's wits to notice trickery. . __ 

The conclusion that was reached by al-Baqtllam a?d 
many Sunnites was that the Qur'an itself was the mtr­
acle that showed that Mu}:Iammad was a prop~et. Its 
miraculousness lay in its eloquence or sublime hterary 
qualities. Mu}:Iammad is told in the Qur'an (1 x.x6/I3) to 
challenge the most eloquent of the Arabs to produce the 
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like of it, but none was able to take up the challenge. At 
times it seems to be hinted that this failure to meet the 
challenge is due to God's preventing them from doing 
so; this, being something that only God can do, is 
further evidence for the miraculousness of the Qur' an. 
It is, even from the European point of view, a strong 
argument, though the European might want to express 
the conclusions to be drawn from it in more psycho­
logical terms. Towards the end ofMul).ammad's life and 
immediately after his death several men and a woman 
appeared in various parts of Arabia and claimed to be 
prophets; here, as was usual in the Middle East, religion 
was bound closely to politics, namely, resistance to the 
new and growing Islamic state. A few verses by one of 
the men, in a style reminiscent of the Qur' an, have been 
preserved; but these only underline the undeniable fact 
that nothing comparable to the Qur'an was produced in 
Arabia by Mul).ammad's contemporaries, or indeed by 
later generations. 

In the present state of our studies it is difficult to 
assess precisely the place of al-Baqillani in the develop­
ment of Ash' arism. Little has been preserved of the 
works by Ash' arites of the period who were apparently 
of comparable standing, such as IBN-FURAK (d. 1015), 
who seems to have been latterly an opponent of the 
Karramitesin Ghazna, and Abii-ls'l).aq AL-IsF.A.RA.'rNi 
(d. 1027), who taught theology in a school or college 
built for him in Nishapur. Al-Baqillani probably had 
little to say that was original, except in the case of the 
apologetic miracle, but he brought material together and 
set out in orderly fashion the whole range of Ash'arite 
teaching, and he was also active in the dissemination 
of it. 

From this time on the names of many distinguished 
scholars are known who were Ash'arites in theology. 
Only two will be mentioned here, and both of these 

109 



THE SECOND WAVE OF HELLENISM 

spent most of their lives in Nishapur. The first is 
often known simply as AL-BAGHDADi, but his full 
name is Abu-Man~ur 'Abd-al-Qahir ibn-Tahir; he died 
in 1037. He is best known for an account of the early 
sects, which points out clearly the errors of each; but he 
also wrote a compendium of Ash' arite theological doc­
trine, which gives a lucid exposition of the main points 
and notes the main differences from the sects. The 
second is AL-QusHAYRi (d. 1072) who is one of the 
great writers on Islamic mysticism. His presence among 
the Ash' arites-and he wrote, and presumably lectured, 
on theology-is a reminder that the cleavage between 
theology and mysticism must not be exaggerated, since 
it was never absolute. 

With the Seljuq entry into Baghdad in 105 5 and their 
acceptance of the nominal suzerainty of the caliph, it 
might have been thought, since they were Sunnites, that 
life would become easier for the Ash' arites. Instead they 
had for a time to meet persecution. The reasons for this 
are not clear, but it was the work of the Seljuq sultan's 
vizier, al-Kunduri, who was apparently instructed to 
take measures against heretics, that is, primarily the 
Shi'ites, but who also included the Ash' arites; it is said 
to have been due to the fact that he was a I:Ianafite and 
bitterly opposed to the Shafi' ites. For a time the Ash' ar­
ites were publicly cursed in the mosques at the Friday 
midday service, and forbidden to teach or preach. 
Several, including al-Qushayri and al-Juwayni, decided 
it was safer to flee or go into hiding. AI-Juwayni spent 
about four years in the I:Iijaz and from this came to be 
known as Imam al-I:Iaramayn, the imam of the two 
sanctuaries, Mecca and Medina. This must have been 
from about 1059 to 1063. 

The death of one Seljuq sultan and the accession to 
the throne of another, Alp-Arslan, led to a complete re­
versal of fortune for the Ash' arites. The new sultan had 
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a powerful and capable vizier, Nq:A.M-AL-MuLK, who 
was a personal rival of al-Kunduri and also had already 
been associated with Shafi'ites and Ash'arites. He was 
aware of the danger from Fa~imid propaganda and real­
ized that it could not be averted merely by repressive 
measures. He therefore conceived a far-reaching policy 
for the intellectual (theological) defence of the Sunnite 
hegemony, and in this the central post was given to the 
Ash' arites. The cursing of them on Fridays was stopped, 
and towards the end of 1065 the building of a new col­
lege in Baghdad, the Ni~amiyya, was begun. After the 
opening of this college in 1067 the J:Ianbalites of Bagh­
dad, who resented its predominantly Ash'arite char­
acter, caused some trouble which led to rioting. 
Ni~am-al-Mulk, without withdrawing his support from 
the Ash' arites, made some concessions which reduced 
the tensions. He also proceeded to create a series of 
similar colleges in other important cities of the caliphate. 
An influential one was the Ni~amiyya at Nishapur 
where al-Juwayni was professor and al-Ghazali a 
student. 

AL-J uw A YNi, the Imam of the Two Sanctuaries, 
came from a scholarly family. His father had opened 
some sort of a school for jurisprudence and related sub­
jects at Nishapur about 1016, and on the father's death 
in 1046 al-Juwayni the younger (also called Ahii-'1-
Ma' ali), though only twenty or less, took over the con­
duct of the school, while himself continuing to study 
certain subjects. Pressure from the Seljiiq government, 
which controlled Nishapur for several years before it 
gained the supreme power in Baghdad, caused him to 
abandon Nishapur and betake himself to Baghdad. This 
was possibly about 1054, and was doubtless the opera­
tion against heretics already mentioned. Eventually, 
after Baghdad too was firmly in Seljiiq hands, he retired 
to Mecca and Medina. About 1063 he was able to return 
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to Nishapur. This was one of the cities where Ni~am-al­
Mulk established a Ni~amiyya college, and al-J uwayni 
was head of it until his death in 1 o8 5. 

AI-Juwayni's theological position can conveniently 
be studied in a French translation of a comprehensive 
work called the lrshiid or Right Guidance. 1s In general 
his position is very similar to that of al-Baqillani, but the 
arguments are more elaborate and more refined. On the 
whole the points of interest are the same, but there is a 
more definite concern for epistemological preliminaries. 
Apart from this the chief matter to notice is an apparent 
slight shift from the position of al-Ash•ari himself 
towards that of the Mu• tazilites. One sign of this is 
the acceptance of the doctrine of the "states" ( a~wiil) 
associated with the Mu• tazilite Abu-Hashim. More im­
portant is the admission of "metaphorical interpreta­
tion" (ta'wr.l) of anthropomorphic terms applied to 
God, where it can be shown that the literal sense is im­
possible. Thus, whereas al-Ash• ari had held that" hand" 
as applied to God was to be understood "without ex­
plaining precisely how", al-Juwayni argued that the 
corporeal meaning was impossible and that it must be 
understood as "power". The biographers also state 
~hat al-Juwayni studied philosophy, and, though there 
ts no trace of this in his writings, it seems likely that it 
was _he who brought his great pupil al-Ghazali to realize 
t~e ~mportance of studying philosophy. At th_e end of 
hts ltfe, however, after his quest for truth even m books 
of which the strict theologians disapproved, he came 
back to something like a child-like faith, and summed 
up the results of his whole experience of life in the 
advice, "Hold to the religion of the old women". 
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CHAPTER I 3 

AL-GHAZALI 

AL-GHAZALi has been acclaimed by both Muslim and 
European scholars as the greatest Muslim after Mul)am­
mad. Whether this judgement is in fact sound is a par­
ticularly difficult question for European scholars to 
settle, since for most of them al-Ghazali is undoubtedly 
the most congenial and most approachable of Muslim 
theological writers. Perhaps the safest thing to say 
would be that the question cannot be properly an­
swered until there ·has been a careful study of all the 
religious phenomena of the period of two hundred years 
after his death to sec how far his influence can be traced.16 

He is commonly known as al-Ghaz~lli or.A\gazel, ?ut 
h h b f om hts own ume 

t ere as een a dispute almost rl _1_, "Ghaz-
l • • G 1aza 1 or 

whether the word should be spe t h former is on the 
zali ".There can be no certainty' butt :he latter usually 
whole preferable. Those who adopt oor spinner and 
take it to imply that his father ~as ~)1ardly be correct 
vendor of wool (ghazziil), but thts ca cle or granduncle 
since the great theologian had ~n.:nuishedasascholar. 
also called al-Ghazali who was ~tstl ~ s by his "father­
He is ~ften referred to by A_ra~tc ";.r}:~~er of J:Iamid "). 
name (kunya) of Abu-J:Ianud ( d he had a brother 
His own name was Mul)amrnad, :: mystic and wrote 
called Al;mad, who was note? a born at Tus (near 
books in Persian. The theologt~n was 8 and re~eived his 
the modern Meshhed in Persia) 111 IO)tages of his educa­
early education there. For the later s ..,-, first to Gurgan 
. h fi 1 he custo ... , twn e went a e d, as was t 
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(Jurjan) at the south-east corner of the Caspian Sea, and 
then, perhaps about 1077, to the nearer Nishapur. Here 
besides continuing his legal studies he was introduced 
to theology and possibly also philosophy by al-Juwayni. 
On the death of al-Juwayni in 1085 he went to the 
"camp" ofNi~am-al-Mulk, and took a prominent place 
among the many scholars there, so that in 1091, while 
still very young, he was appointed to a professorship at 
the Ni~amiyya college in Baghdad. 

For four years he was a popular lecturer here with 
over three hundred students in his audience. At the same 
time he was by private reading gaining a thorough grasp 
of the philosophy of al-Farabi and Avicenna-some­
thing no theologian had hitherto done. First he wrote a 
lengthy objective summary of their views (which was 
translated into Latin in the Middle Ages and because of 
its lucidity became influential). Then he wrote a de­
vastating criticism of their views, The Inconsistency of 
the Philosophers. He also produced several other works 
about the same time. Despite his phenomenal outward 
success, however, he was sick at heart, and felt he was in 
grave danger of hell-fire. In July 1095 the inner conflicts 
produced a physical symptom, an impediment in speech 
which prevented him from lecturing. After several 
months of great interior suffering he left Baghdad in 
November 1095, ostensibly to make the Pilgrimage to 
Mecca, but really with the firm intention of abandoning 
his career as a jurist, theologian and university professor 
in order to serve God more completely as a poor sufi 
(mystic). The reality of this conversion has been ques­
tioned and various material motives have been suggested 
for his great change. None seems sufficient to account 
entirely for it; but it is possible that bad relations with 
the new Seljuq ruler Barkiyaruq, who was recognized 
in Baghdad in February 1095, was a factor in his de­
cision. A deeper reason was his disgust at the blatant 
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CHAPTER I 3 

AL-GHAZALI 

AL-GHAZALI has been acclaimed by both Muslim and 
European scholars as the greatest Muslim after Mul)am­
mad. Whether this judgement is in fact sound is a par­
ticularly difficult question for European scholars to 
settle, since for most of them al-Ghazali is undoubtedly 
the most congenial and most approachable of Muslim 
theological writers. Perhaps the safest thing to say 
would be that the question cannot be properly an­
swered until there ·has been a careful study of all the 
religious phenomena of the period of two hundred years 
after his death to see how far his influence can be traced. 16 

He is commonly known as al-Ghazali or Algazel, .but 
there has been a dispute almost from his own time 
~~~;her the word should be spelt "Ghazali" or." Ghaz­
zah ·There can be no certainty but the former IS on the 
whol~ pre.ferable. Those who ~dopt the lattt~r usually 
take 1t to Imply that his father was a poor spmner and 
v:endor of wool (gha:cr_al), but this can hardly be correct 
smce the great theologian had an uncle or granduncle 
als~ called al-Ghazali who was distinguished as a scholar. 
He Is often referred to by Arabic writers by his" father­
n~me" (kunya) of Abu-Hamid ("father of l:famid"). 
His own name was Muh~mmad and he had a brother 
called ~l)ma~, who wa~ noted ~s a mystic and wrote 
books m Persian. The theologian was born at T~s (ne~r 
the modern Meshhed in Persia) in 105 8, and recetved his 
early education there. For the later stages of his educa­
tion he went afield, as was the custom, first to Gurgan 



AL-GHAZALi 

(Jurjan) at the south-east corner of the Caspian Sea, and 
then, perhaps about 1077, to the nearer Nishapur. Here 
besides continuing his legal studies he was introduced 
to theology and possibly also philosophy by al-Juwayni. 
On the death of al-Juwayni in ro85 he went to the 
"camp" ofNi~am-al-Mulk, and took a prominent place 
among the many scholars there, so that in 1091, while 
still very young, he was appointed to a professorship at 
the Ni~amiyya college in Baghdad. 

For four years he was a popular lecturer here with 
over three hundred students in his audience. At the same 
time he was by private reading gaining a thorough grasp 
of the philosophy of al-Farabi and Avicenna-some­
thing no theologian had hitherto done. First he wrote a 
lengthy objective summary of their views (which was 
translated into Latin in the Middle Ages and because of 
its lucidity became influential). Then he wrote a de­
vastating criticism of their views, The Inconsistency of 
the Philosophers. He also produced several other works 
about the same time. Despite his phenomenal outward 
success, however, he was sick at heart, and felt he was in 
grave danger of hell-fire. In July 1095 the inner conflicts 
produced a physical symptom, an impediment in speech 
which prevented him from lecturing. After several 
months of great interior suffering he left Baghdad in 
November 1095, ostensibly to make the Pilgrimage to 
Mecca, but really with the firm intention of abandoning 
his career as a jurist, theologian and university professor 
in order to serve God more completely as a poor sufi 
(mystic). The reality of this conversion has been ques­
tioned and various material motives have been suggested 
for his great change. None seems sufficient to account 
entirely for it; but it is possible that bad relations with 
the new Seljuq ruler Barkiyaruq, who was recognized 
in Baghdad in February 1095, was a factor in his de­
cision. A deeper reason was his disgust at the blatant 
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~~.;~~ll:;~~~~n::::l_"f<~r ~1-.:>_;_;.,r1t"JI"Iing. his ~--·at-ee: _<>H_as ,-h-~ ttnp_(~ssl­
hility, as he felt, uf liviny, a11 upnglH Ide _111 1 lns_envt_I OII-
111ent. 'rhis ,y0 uld be a natural react1ott fnt ~ 111a~1 of r<'al 
piety conJing to the sophistication oft h: cap1tal fn_lll! the 

. I . I l"f- ,f·a pt·n"-'itH·ta1 centte. 
contparattvey1 51 11111 P1 ~~-~~~first tt• j_-,aruascus. A_ t·nis-

J<rontl"lag~rar le'tvet - h \-' 
interpretation of nne of his nwn statc.mc~ts as eu many 
scholars, both ancient and modern, to thtnk that he spent 
the next ten years between Syria and the l:lijaz; but more 
careful study of all the available source-material makes 
it clear that this was not so, and that the ten years of 
withdrawal from the world were S\)ent ra.tb.et a-s lQ\­
\ows.n H.e Uid not go on pilgrimage immediately aft 
his departure from Baghdad, but waited until the p·1~ 
grimage of the following year, in November a 1 d 
December 1096. Either before or in the course of h" 
journey to Mecca he visited Jerusalem and Hebron b 15 

he almost certainly did not go to Egypt, as is someti Ut 
stated. Soon after the pilgrimage he returned to Iraq 1es 
he was seen in Baghdad in June, I097· After a stay th or 
lasting a fe:V mo~ths or perhaps more than a year he~:~ 
turned to h1s nattVe town ofTus, where he lived the l"fi 
of an ascetic and mystic and gathered round him a c 1 e 
munity of disciples; these shared his practices anclo:= 
ceived instruction from him. 

At the end of 1 104 there was another change of 
Seljiiq ruler, and the post of vizier came into the hands 
of a son ofNi~am-al-Mulk who prevailed on al-Ghazali 
to return to academic lecturing in Nishapur, presumably 
in the Ni~amiyya college. One of the_ ~onsi_derations 
that weighed with him was a Tradltlon m which 
Mul)ammad asserted that at the beginning of each cen­
tury a "renewer" of his religion would appear; they 
were now in the closing months of the fifth Islamic 
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r1e-:"'ttnec__1 re-ne"'-~~~- fc ,r the next ce·nt_nry _ S-J() 't<) ~-s.s'na­
\'"'-lt" \le: -,nent_ in July t 106 (xi. 499 A..H-) 7 arul r·en"lained 
there at lea<ot three years. Finally, whether because of i\\­
health or I~CJt· "'"ne ntltet· reason \Vl' do ncn kno\v, he 
t·<'tttrned to "J'us, and died thet·e in IJecetnbet· tIt I. 

·t·lte fltllness "f cHn kn<nvlPd!!'e of aJ-(:;Itazall's life is 
largely dt1e tiJ t1te f3ct d1at he 'fl.<='!S left us an autobio­

graphical work, whose titte may be tram;latcd Deliver-

ance from Error. It is primarily an intellectual apologia, 
and for this reason his life has been treated in it schema­
tically rather than chronologically. He recounts how, 
after a period of sheer scepticism, he set out on a quest 
for truth, and examined in turn the results achieved by 
the four main classes of" seekers after truth" in his own 
day, the theologians, the philosophers, the Isma'ilites 
and the sufis. It is this framework which is suspect 
chronologically; yet it is convenient to follow it (with 
one change of order) in considering his contributions 
to the thought of his time. 

Al-Ghazali's study of philosophy deeply affected 
all he afterwards did, and indeed the whole subsequent 
course of Islamic theology. As al-Ash'ari by com­
bining Mu' tazilite and I:Ianbalite views overcame 
the first wave of Greek influence, so by bringing to­
gether philosophy and theology al-Ghazali overcame 
the second wave, that is, the philosophical movement 
culminating in Avicenna. His attitude was far from 
purely negative, however. On the one hand, indeed, he 
argued powerfully against Neoplatonism in The Incon­
sistency of the Philosophers, and after this there was no 
further philosopher of note in the eastern Islamic world 
(though, since Avicenna died in 1037, philosophy was 
probably already in decline from other causes before 
al-Ghazali wrote in I09)). 1B On the other hand, he was 
carried away by admiration for Aristotelian syllogistic 
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worldliness of most of his colleagues among the ulema 
(the jurists and other scholars); and it may be that his 
chief reason for abandoning his career was the impossi­
bility, as he felt, ofliving an upright life in this environ­
ment. This would be a natural reaction for a man of real 
piety coming to the sophistication of the capital from the 
comparatively simple life of a provincial centre. 

From Baghdad he went first to Damascus. A mis­
interpretation of one ofhis own statements has led many 
scholars, both ancient and modern, to think that he spent 
the next ten years between Syria and the l:fijaz; but more 
careful study of all the available source-material makes 
it clear that this was not so, and that the ten years of 
withdrawal from the world were spent rather as fol­
lows.17 He did not go on pilgrimage immediately after 
his departure from Baghdad, but waited until the pil­
grimage of the following year, in November and 
December 1096. Either before or in the course of his 
journey to Mecca he visited Jerusalem and Hebron, but 
he almost certainly did not go to Egypt, as is sometimes 
stated. Soon after the pilgrimage he returned to Iraq, for 
he was seen in Baghdad in June, 1097. After a stay there 
lasting a few months or perhaps more than a year he re­
turned to his native town ofTus, where he lived the life 
of an ascetic and mystic and gathered round him a com­
munity of disciples; these shared his practices and re­
ceived instruction from him. 

At the end of I 104 there was another change of 
Seljiiq ruler, and the post of vizier came into the hands 
of a son ofNi?am-al-Mulk who prevailed on al-Ghazali 
to return to academic lecturing in Nishapur, presumably 
in the Ni?amiyya college. One of the considerations 
that weighed with him was a Tradition in which 
Mul;tammad asserted that at the beginning of each cen­
tury a "renewer" of his religion would appear; they 
were now in the closing months of the fifth Islamic 
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century, and many friends assured him that he was the 
destined "renewer" for the next century. So to Nisha­
pur he went in July uo6 (xi. 499 A.H.), and remained 
there at least three years. Finally, whether because of ill­
health or for some other reason we do not know, he 
returned to T us, and died there in December I I I I. 

The fullness of our knowledge of al-Ghazali's life is 
largely due to the fact that he has left us an autobio­
graphical work, whose title may be translated Deliver­
ance from Error. It is primarily an intellectual apologia, 
and for this reason his life has been treated in it schema­
tically rather than chronologically. He recounts how, 
after a period of sheer scepticism, he set out on a quest 
for truth, and examined in turn the results achieved by 
the four main classes of" seekers after truth" in his own 
day, the theologians, the philosophers, the Isma'ilites 
and the sufis. It is this framework which is suspect 
chronologically; yet it is convenient to follow it (with 
one change of order) in considering his contributions 
to the thought of his time. 

Al-Ghazali's study of philosophy deeply affected 
all he afterwards did, and indeed the whole subsequent 
course of Islamic theology. As al-Ash' arl by com­
bining Mu' tazilite and I:lanbalite views overcame 
the first wave of Greek influence, so by bringing to­
gether philosophy and theology al-Ghazali overcame 
the second wave, that is, the philosophical movement 
culminating in Avicenna. His attitude was far from 
purely negative, however. On the one hand, indeed, he 
argued powerfully against Neoplatonism in The Incon­
sistency of the Philosophers, and after this there was no 
further philosopher of note in the eastern Islamic world 
(though, since Avicenna died in I037, philosophy was 
probably already in decline from other causes before 
al-Ghazali wrote in I095). 1s On the other hand, he was 
carried away by admiration for Aristotelian syllogistic 

II7 



THE SECOND WAVE OF HELLENISM 

logic, wrote several books about it and thus introduced 
it to other theologians and jurists for whom the books 
of the philosophers were inaccessible or technically diffi­
cult. In brief, where al-Ash' ari had defended the central 
Sunnite dogmas by Mu' tazilite methods, al~G~azali ?e­
fended them by the far superior Neopla~omc (mcludmg 
Aristotelian) methods and concepts whtch he ~ad learnt 
from Avicenna and others. It was because ofthts change 
that Ibn-Khaldun spoke of al-Ghazali as being the first 
theologian to write according to "the way of the 
moderns''. 

To theology al-Ghazali's contribution is not im­
portant, apart from his introduction of philosophical 
methods. He produced one work, The Golden Mean in 
Belief, which, though shorter, is similar to the Right 
Guidance of al-J uwaynl. There is an introduction deal­
ing with the nature and importance of syllogism, and 
some of the arguments are given syllogistic form; 
but otherwise the slight differences between this and 
al-Juwayni's work are comparable to those between 
al-J uwayni and al-Baqillani. 

Al-Ghazali might have made greater contributions to 

theology in matters of detail had he not to some extent 
turned away from it at his conversion to sufism. The 
words "to some extent" here must be emphasized, for 
it has sometimes been supposed that he entirely aban­
doned theology. What happened rather was that he. he­
came aware of the limitations of theology, and realtzed 
that it was not by theological learning but by the sufistic 
life of moral uprightness and closeness to God that man 
attained to heaven. Theology still remained, however, 
as a necessary safeguard for true belief. The Golden 
~ean ~as possibly not completed till after his conver­
swn. ~1s great work The Revival oftheReligiousSciences 
contams a creed for memorizing and a short exposition 
of general Sunnite doctrine. In a later summary of the 
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ReYiYal known as The Forty he speaks of The Golden 
Mean with qualified approval, as better than most books 
ofits kind. Finally, since about 1959 it has been known 
to scholars that about a fortnight before he died he fin­
ished an essay entitled The Restraining of the Common­
alty from the Science of Theology; and in this essay his 
theological position is still Ash' arite. Thus he never 
really ceased to be an Ash' arite theologian, though he 
came to think theology in general less important than he 
had once done. 

His study oflsm~i'i:lism was probably rather different 
from that of philosophy and theology, and it is doubtful 
whether he expected to learn much from it. In view of 
the political threat from Fatimid propaganda, however, 
he was requested by the' Abbasid caliph (whose posi­
tion was more threatened than that of the Seljiiq sultans) 
to write a critique of the intellectual or theological 
aspects of this propaganda. This he must have done be­
tween February 1094 and his departure from Baghdad 
in 1095. He also wrote one or two smaller books on par­
ticular points. How influential these were is difficult to 
say, but they doubtless contributed to the defeat of 
Isma'ilism. The revolt which began in 1090 with suc­
cesses in mountainous districts did not gain any town, 
while in 1094 the insurgents broke with the Fatimid 
government. (Al-Ghazali usually refers to the Isma'i­
lites by other names such as Ta'limites and Batinites.) 

Though in his own account of his developmental­
Ghazali speaks as if he began to study sufism only after 
completing his studies of philosophy and Isma'llism, he 
had been in contact with sufis from an early age. On his 
father's death he and his brother had been under the 
guardianship of a friend who was a sufi; and during his 
student days at Nishapur he was influenced by a pro­
fessor (probably of jurisprudence), al-Farmadhi (d. 
1084), who was a leader of the sufis there. At that period 
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logic, wrote several books about it and thus introduced 
it to other theologians and jurists for whom the books 
of the philosophers were inaccessible or technically diffi­
cult. In brief, where al-Ash• ari: had defended the central 
Sunnite dogmas by Mu• tazilite methods, al-Ghazali de­
fended them by the far superior Neoplatonic (including 
Aristotelian) methods and concepts which he had learnt 
from A vicenna and others. It was because of this change 
that Ibn-Khaldiin spoke of al-Ghazali as being the first 
theologian to write according to "the way of the 
moderns''. 

To theology al-Ghazali's contribution is not im­
portant, apart from his introduction of philosophical 
methods. He produced one work, The Golden Mean in 
Belief, which, though shorter, is similar to the Right 
Guidance of al-Juwayni. There is an introduction deal­
ing with the nature and importance of syllogism, and 
some of the arguments are given syllogistic form; 
but otherwise the slight differences between this and 
al-Juwayni's work are comparable to those between 
al-Juwayni and al-Baqillani. 

Al-Ghazali might have made greater contributions to 
theology in matters of detail had he not to some extent 
turned away from it at his conversion to sufism. The 
words" to some extent" here must be emphasized, for 
it has sometimes been supposed that he entirely aban­
doned theology. What happened rather was that he be­
came aware of the limitations of theology, and realized 
that it was not by theological learning but by the sufistic 
life of moral uprightness and closeness to God that man 
attained to heaven. Theology still remained, however, 
as a necessary safeguard for true belief. The Golden 
Mean was possibly not completed till after his conver­
sion. His great work The Revival oftheReligiousSciences 
contains a creed for memorizing and a short exposition 
of general Sunnite doctrine. In a later summary of the 
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ReYiYal known as The Forty he speaks of The Golden 
Mean with qualified approval, as better than most books 
of its kind. Finally, since about 1959 it has been known 
to scholars that about a fortnight before he died he fin­
ished an essay entitled The Restraining of the Common­
alty from the Science of Theology; and in this essay his 
theological position is still Ash'arite. Thus he never 
really ceased to be an Ash'arite theologian, though he 
came to think theology in general less important than he 
had once done. 

His study oflsma'ilism was probably rather different 
from that of philosophy and theology, and it is doubtful 
whether he expected to learn much from it. In view of 
the political threat from Fatimid propaganda, however, 
he was requested by the 'Abbasid caliph (whose posi­
tion was more threatened than that of the Sel jiiq sultans) 
to write a critique of the intellectual or theological 
aspects of this propaganda. This he must have done be­
tween February 1094 and his departure from Baghdad 
in 1095. He also wrote one or two smaller books on par­
ticular points. How influential these were is difficult to 
say, but they doubtless contributed to the defeat of 
Isma'ilism. The revolt which began in 1090 with suc­
cesses in mountainous districts did not gain any town, 
while in 1094 the insurgents broke with the Fatimid 
government. (Al-Ghazali usually refers to the Isma'i­
lites by other names such as Ta'limites and Batinites.) 

Though in his own account of his development al­
Ghazali speaks as if he began to study sufism only after 
completing his studies of philosophy and Isma'ilism, he 
had been in contact with sufis from an early age. On his 
father's death he and his brother had been under the 
guardianship of a friend who was a sufi; and during his 
student days at Nishapur he was influenced by a pro­
fessor (probably of jurisprudence), al-Farmadhi (d. 
1084), who was a leader of the sufis there. At that period 
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he seems to have made some acquaintance with sufism 
both in theory and practice but then to have turned 
from it to theology and philosophy. In the spiritual 
crisis of 1095 he turned again to sufism, but quickly 
realized that an intellectual understanding of it was not 
enough, and that he must begin to put it into practice in 
his life. It was with this thought in mind that he aban­
doned his post in Baghdad and divested himself of his 
wealth. Some idea of the outward manner of his life may 
be gained from a short work The Beginning ofGuidance. 
It was really a kind of monastic rule, and the band of dis­
ciples he gathered round him at Tus had the makings of 
a monastic community. The conception of the good life 
on which he based his practice is described in full in The 
Revival of the Religious Sciences. This is a lengthy work 
in forty" books", which occupies four large volumes in 
Arabic. A number of single books have been translated 
into European languages. 

Since al-Ghazali's maturity was thus devoted to the 
practice of sufism, it is important to try to assess the con­
tribution of this aspect of his achievement to the de­
velopment oflslamic thought. It must not be supposed 
that prior to al-Ghazali there was a complete rift be­
tween the sufis and the ulema. Some sufis were heretical, 
but by no means all. Al-Qushayri, besides being a lead­
ing sufi, was himself one of the ulema. There were even 
sufis among the J:Ianbalites. Some of the ulema were pre­
pared to accept as orthodox the mystic al-J:Iallaj, who 
had been executed for heresy in 922. This shows that 
much of the sufistic movement was close to the main 
body of Sunnism. One thing that al-Ghazali did, how­
ever, was to bring about a greater degree of fusion. For 
most of his predecessors, it would seem, sufism began 
where the canonical practices laid down in the Shari'a 
left off. A large part of al-Ghazali's work, however, con­
sisted in showing the inner-one might almost say 

120 



AL-GHAZALi 

"sufistic"-meaning of the canonical duties binding on 
every Muslim. The beginning of the truly sufistic life 
was the faithful observance of all these duties. Only on 
this foundation could one proceed to the higher mysti­
cal "states" which were the special province of sufism. 
Of these "states" al-Ghazali was able to write from a 
measure of personal experience; and this made it clear to 
all that the "states" did not entail heresy, but could be 
combined with the faithful observance of the Shari' a. 

In these respects, then, al-Ghazali was not making a 
direct contribution to theology; but he was showing 
that canonical duties and theological formulations of 
doctrine stood in no merely external relation to a man 
but could be linked up with his deepest life. This almost 
certainly contributed to a genuine revival of religion, 
without which theology might have faded away. Al­
Ghazali also engaged in speculation about the nature 
of the mystical experiences and their relation to the 
prophet's experience of revelation-in The Niche for 
Lights, for example; but his speculations were not fol­
lowed up by later theologians, and do not seem to have 
been influential in any way. 

The account of al-Ghazali which has been given so 
far in this survey has assumed the correctness of one 
view with regard to a series of controversial questions. 
Recent studies, however, notably the publication of the 
date of The Restraining of the Commonalty, suggest that 
the opinion of scholars is moving towards the accept­
ance of this view. The focus of the difficulties is that 
many works are ascribed to al-Ghazali whose authen­
ticity has been questioned. One or two were held to be 
spurious in the century after al-Ghazali, and doubts 
have been expressed about the authenticity of several 
more by Ignaz Goldziher, Duncan Black Macdonald, 
Miguel Asin Palacios, the present writer and others. 

Many of these dubious works engage in mystical 
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speculations that are quite opposed to Sunnite theology; 
in one or two there is an acceptance ofNeoplatonic doc­
trines that al-Ghazali had decisively rejected in his In­
consistency of the Philosophers. Those who hold the 
authenticity of these works therefore postulate a 
thoroughgoing mystical period in al-Ghazali's closing 
years, when he gave himself up completely to extreme 
forms of mysticism and abandoned both canonical 
duties and Sunnite dogma. With the discovery how­
ever, oft~e d.ate of J'_he.Restraining of the Comm~nalty, 
where he 1s st11l Sunmte m general theological outlook­
unless this date can somehow be shown to be false-the 
hypothesis of a late extreme mystical period has become 
~ntenabl~. Since it i~ difficult to find another point in his 
hfe at wh1ch the dubwus works could have been written 
there is a strong case for accepting their spurious char~ 
acter. There are a number of cases in the Islamic world 
of works being f;dscly ascribed to a man, either to dis­
credit the man or, more often, to gain currency for 
heretical doctrines by ascribing them to a man of 
unimpeachable authority. 
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CHAPTER 14 

SUNNITE THEOLOGY FROM 1100 TO 1250 

IN passing from al-Ghazali to the immediately following 
period there is a sense of passing from bright sunshine 
to murky obscurity. Apart from studies oflbn-Taymiy­
ya (d. 1328) and Mu}:lammad •Abduh (d. 1905) no 
detailed work has been done on any subsequent thinker 
in the area of the • Abbasid caliphate. The names of 
thousands of extant works are to be found in "Brocket­
mann", but only a handful have been studied even cur­
sorily by Western scholars, and not so very many even 
by living Muslims. What follows is therefore like an 
early nineteenth-century map of Africa. 

It is relevant to notice here, though it does not strictly 
belong to the history of theology, a new religious de­
velopment of the twelfth century or early thirteenth 
century. This was the beginning of what are usually 
called dervish orders or dervish fraternities. It was not 
a complete novelty. There are traces of men living a 
common life according to a rule soon after Soc; and al­
Farmadhi (d. 1084), who influenced al-Ghazali, seems 
to have been head of a body of sufis who were beginning 
to have some of the characteristics of an order. Al­
Ghazali himself, too, as noticed above, instituted some­
thing like a monastery-school. By the thirteenth 
century there had come out of the body once headed by 
al-Farmadhi and later by A}:lmad al-Ghazali three orders 
with a more definite form and greater permanence than 
any previous groups of sufis. Other orders soon fol­
lowed, until orders became an important feature of 
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Islamic religious life. In many lands at the close of the 
nineteenth century large numbers of the common people 
were attached to orders, though as associates rather than 
full members; and the worship of the order, known as a 
dhikr, seems to have meant more to them than the formal 
prayers of the Shari' a. Since 1900 the influence of the 
orders has declined in some countries, partly because of 
their corruption and partly for other reasons. A picture 
of an order in its decadence will be found in An Egyptian 
Childhood by Taha Husayn. 

For. the historian of religion these phenomena raise 
many tmportant questions. Did al-Ghazali: make any 
direct contribution to this new development, or was he 
merely one strand in a broad warp of tendencies in the 
same direction? What was the original attitude of the 
orders to .the formal prayers, and when did people be­
come less tnterested in these than in the dhikr? Was there 
any underlying reason for such changes? This last ques­
tion is also relevant to theology, for, as will be seen, 
great changes came over theology, and it is import~nt 
to consider whether these changes were conne~ted :vuh 
those just noted and if so what the connectmg lmks 

' ' ' . b were. So far as the history of theology goes 1t may e 
remarked that, though the earlier orders kept to the 
main Sunnite tradition some of the later ones held ' . heretical doctrines. These were not worked out m any 
elaborate theology, however, and the or?ers do not 
seem to have entered into serious debate wtth the theo­
logians or in any way tried to supplant them and take 
their place in the centre of the intellectual stage. 

On turning to Ash• arite theology the results ?f al­
Ghazali:'s studies in philosophy are quickly evtdent. 
There are only two important names during a century 
and a half, but both are of men who have plunged into 
philosophy with eagerness. The first is ASH-SHAHRAS­

T ANI who receives his name from the small town in 
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eastern Persia where he was born (in ro76 or ro86). He 
was educated at Nishapur and other places in the region. 
In r r r 6 he made the pilgrimage to Mecca, and took the 
opportunity of his journey to spend three years lectur­
ing or preaching in the Ni:?amiyya college in Baghdad. 
The rest of his life, however, until his death in r r 53, was 
spent in his homeland. He was accused both of Isma'i­
lite sympathies and activities, and also of supporting the 
philosophers. His great interest in philosophy is obvious 
from his works. The charge oflsma'ilism is perhaps due 
to the fact that all his books were written for a patron, 
the naqib al-ashrrif or dean of the' Alids (descendants of 
'Ali) in Tirmidh 19. 

Ash-Shahrastani has already been mentioned as the 
most important of the heresiographers, but he is also a 
philosophical theologian in his own right. Two works 
are accessible: a comprehensive work, called by Alfred 
Guillaume who edited it and made an abridged transla­
tion into English, his Summa Philosophiae, and a shorter 
work criticizingAvicenna on various points. The former 
is clear evidence of the extent to which philosophy has 
invaded theology. The order of topics in the work is 
roughly the same as in similar works of al-Juwayni and 
al-Ghazali, but the method of treatment is transformed. 
Among the older Islamic theologians whose views have 
to be criticized and refuted are inserted either the philo­
sophers generally or Avicenna by name. The arguments, 
too, employ new philosophical conceptions and logical 
methods, even when the philosophers are not speci­
fically mentioned. Indeed, the views of the older writers 
are reformulated in terms of the new conceptions, so 
that the authors, had they been present, might have had 
difficulty in recognizing their own intellectual progeny. 

The other man was F AKHR-AD-DiN AR-R.Azi 
(II49-1209), the son of a jurist and preacher in Rayy 
(beside modern Teheran). He was educated as a Shafi'ite 
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jurist and Ash' arite theologian, but had also a wide 
knowledge of philosophy and the Greek sciences. At an 
early period in his career he went to Khwarizm, the 
region of Central Asia immediately south of the Aral 
Sea, in order to controvert the Mu'tazilite theology 
which was apparently still dominant in this little pocket; 
but he had to retire to Bukhara and Samarqand. Later he 
is found at Ghazna and in the Punjab; and he finally 
settled at Herat (in modern Afghanistan), where a 
madrasa or college was built for him. In this final period 
of his life he was under the patronage of the Ghorid 
sultan and the rising dynasty of the Khwarizm-shahs, 
but despite this he is said to have met his death through 
poisoning by Karramite enemies. 

When one looks at his comprehensive theological 
work, the Mu~a~~al, one is struck by the growing im­
portance of philosophy as a basis for theology. The 
book is divided into four roughly equal parts, and of 
these the first deals with logical and epistemological pre­
liminaries, and the second with the nature of the objects 
of knowledge (the existent, the necessary, the possible, 
etc.). Only about the middle of the book does he come 
on to the doctrine of God in the third part, while the 
f?u~th part is devoted to prophethood, eschatology and 
s1mllar matters. This is an indication of the balance of 
his interests. Yet it does not mean that he has become 
altogether a philosopher. His arguments against the 
Mu' tazilites must not be forgotten. Besides those in 
Khwarizm he produced a mammoth commentary on the 
Qur'an which, though on the one hand introducing 
philosop~ical conception in the exegesis of the text, on 
the other 1s concerned to refute the Mu' tazilite interpre­
tations of many verses as these are found in the com­
n:enta~ of az.-~amakhshari (d. II44). Indeed, .despite 
h1s phllosoph1zmg, ar-Razi is more conservative and 
orthodox than al-Ghazali in matters of dogma and less 
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ready to speculate freely. For example, there was a 
Tradition, much discussed by the theologians, in which 
Mul;ammad said that God created Adam in his image 
(or form); some theologians resorted to ingenious de­
vices to avoid making the pronoun "his" refer to God; 
the I:Janbalites mostly accepted it "without stating 
how"; al-Ghazali comes near accepting and explaining 
it; but ar-Razi, in showing how "his" can be taken as 
referring to God turns the whole into an assertion that 
is entirely about Adam and that says nothing about 
God.20 This combination of philosophy and conservat­
ism is symptomatic. 

During this period theological activity seems to have 
continued among the I:Janafites and Maturidites, but it 
has not been studied, apart from an isolated creed. This 
is the Articles of BelieJofNAJM-AD-DiN 'UMAR AN­

NASAFi (1068-1142),21 which later became famous and 
has been frequently commented on down to the present 
time. The author spent most of his life in and around 
Samarqand, though he also made the pilgrimage to 
Mecca, and seems to have been respected as a jurist and 
Traditionist and not at all as a theologian. About the 
same time lived another_ scholar in F arghana (on the 
Jaxartes), known as AL-UsHi (d. 1173), who is chiefly 
remembered because he composed a creed in the form 
of a poem of sixty-six lines, and this creed also was much 
commented on. Thus we do not know anything of any 
theologizing comparable to that of the Ash' arites, but 
only of this writing of creeds which points forward to 
the next phase of theological development. 

Of the other theological schools likewise not much 
is known. The I:Janbalites were strong and active in 
Baghdad, but al-Ghazali speaks of them as relatively 
weak in his day, and so the presumption is that there 
were not many I:Janbalites elsewhere. A certain amount 
of material about them is now readily accessible, and 
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some of their internal disputes have been studied in 
detail. One of their bright young men, IBN-· AQiL (d. 
1119), was for a time attracted by the Mu•tazilite posi­
tion, and incurred the displeasure of some of his col­
leagues.22 Another interesting fact about the J:Ianbalites 
is that one of them, • ABD-AL-Q.AniR AL-JiL.A.Ni or 
al-Jili (d. 1167), was interested in sufism and came to be 
accepted as the eponymous founder of one of the early 
orders, the Qadiriyya. 

The KARRAMITES and the Mu• tazilites have been men­
tioned in connection with Fakhr-ad-Din ar-Razi. The 
latter is also said to have converted large numbers of 
Karramites in Afghanistan; perhaps there was some im­
portant change in the local situation as a result of the fall 
of the Ghaznavid dynasty. The Mu•TAZILITES of this 
period are also mysterious. For reasons that are not 
clear they were prominent in Khwarizm (which had 
also been the home of the Mu•tazilite Qur'an-com­
mentator az-Zamakhshari), and al-Jilani is said to have 
visited a Mu• tazilite in Baghdad. Despite the odium 
theologicum they were probably now regarded as hold­
ing a somewhat eccentric version of the main Sunnite 
position, their difference from the Ash• arites being little 
more than that of the Maturidites. This would serve to 
explain how the commentary of az-Zamakhshari soon 
found wide acceptance among scholars of all shades of 
opinion; its philological merits were taken to outweigh 
any danger from its heretical views. 
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CHAPTER I) 

THEOLOGY AND PHILOSOPHY IN THE 
ISLAMIC WEST 

THE Islamic West is a convenient term, parallel to the 
Arabic Maghrib, to designate Islamic Spain and ~orth 
Africa. This whole region tended to constitute a smgle 
unit, with Spain as the senior partner. From the time of 
its conquest about the beginning of the eighth century 
the region was under the Umayyad caliphate ofDamas­
cus. On the fall of the Umayyads in 750, and before the 
'Abbasids could establish themselves in Spain, a youn.g 
Umayyad prince managed to seize power there. Th1s 
new independent Umayyad state lasted until after 1000, 

and at times had also a measure of control over North 
Africa. On its break-up the various regions still in 
Muslim hands were ruled by local dynasties. Then 
between 1085 and 1090 a Berber dynasty from North 
Africa, the Almoravids (al-Mudibitiin) brought all 
Muslim Spain under their control. I~ II47 they gave 
place to another Berber dynasty known as the Almo.­
hads (al-Muwa}:l}:lidun), whose rule in Spain lasted ur:ul 
a.bout 1225. Thereaft~r the" reconquest" ~y the Chns­
uan states made rap1d progress until httle was left 
except the small state of Gran'ada. This, however, 
mai~tained i~s existence until 1492• . 

Smce Spam was the point at which Islam1c culture 
exerted the greatest influence on that of western Europe, 
and since the history of Moorish Spain is part of the 
history of Spain, European scholars have devoted m~ch 
attention to this portion of the field of Islamic stud1es. 
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Most of .their attention, however, has been directed to 
the political history and to the collection and critique of 
materials for this. If they have studied the writers and 
thinkers, it has usually been in comparative isolation 
from their total cultural environment. Thus some im­
portant and difficult questions have hardly been asked, 
far less answered. 

The culture of Islamic Spain was continuous with 
that of the rest of the Islamic world in many important 
respects. Despite political fragmentation, it was usually 
possible for Spanish scholars to travel to the main intel­
lectual centres at least as far as Baghdad, and many did 
so. Sometimes scholars from the east came and settled 
in Spain. Contributions were made in Spain to the ad­
vancement of Islamic humanistic and religious studies. 
In its greatest periods Moorish culture is reputed to have 
had a brilliance comparable to that ofBaghdad; and even 
its secular aspects attracted many Christians-those 
who came to be known as Mozarabs-and induced them 
to abandon Latin for Arabic. Yet one wonders how 
much of this brilliance was outward and materialistic. It 
was certainly the externals of magnificence that first im­
pressed travellers from Christian Europe, which was still 
in a comparatively barbarous condition. Was there any 
genuine spiritual vitality, or was the Islamic religion 
merely the framework of a largely secular way of life? 
Was there any attempt to adapt the general forms of 
Islamic culture to the special situation of the Spanish 
Muslims? Did the traditional culture of the non-Arab 
Muslims, whether Iberian or Berber, have some influ­
ence on the forms of Islamic culture? Until these and 
similar questions have been answered, it is impossible to 
give an adequate account of the place of theology and 
philosophy in the intellectual life of Spanish Islam, and 
what follows can therefore be no more than a prelimin­
ary orientation. 
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Spain at first followed Damascus in legal and other 
religious matters, but in course of time the Malikite rite 
came to be the dominant one. It is not clear whether this 
happened by chance or whether Malikism had some 
special attraction for the Andalusian temperament. (Al­
Andalus was the Arabic name for the whole of Muslim 
Spain.) Though in the east there was some connection 
between Malikite law and Ash•arite theology, there is 
hardly any trace of Ash•arism in the west before the 
Almohad movement. The first outstanding theologian 
of Spain was IBN-l:IAZM (993-1064), sometimes known 
in the middle ages as Abenhazam. He came of an old 
(pre-Islamic) Spanish family, and his father was a v~zier 
to the Umayyads. Ibn-I:Iazm himself occupied vanous 
administrative and ministerial posts under local rulers in 
the stormy first quarter of the eleventh century, but 
eventually retired from political life and devoted himself 
to scholarship. He was educated under Malikite teachers, 
bu:_ f~un~ this rite unsatisfying. After foll~wir:g. the 
Shafi He rae for some time he at last found hts spmtual 
home in the minor Zahirit~ rite. 

The essential principle of the Zahirite position was 
that the stat.emen~s of the Qur'an and the Traditio~s are 
~o be taken m th~tr literal sense; {ahir, outward or ltteral, 
ts. contrasted wah ba{in, inward or esoteric. The pre­
vtous expo~ents of this position had applied it only to 
legal questtons, and in theology had adopted several 
different views. Ibn-I:Jazm now attempted to apply the 
Zahirite principle to matters of dogma, thus bringing to­
gether law and theology in a single intellectual structure. 
Indeed !?irammar also was included, as has recently been 
shown m a car~ful study of Ibn-I:Iazm by Roger 
Arnaldez. The chtef aim might b id to be to present a 
:'ie:V of ~h~ whole of human life ~=:ed solely or: the ob­
!ect~ve dtvt?e revelation and excluding everythm~ ~ub­
Jecttve. Thts was the coherent elaboration of a reltgtous 
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intmuon with deep roots in the Muslim soul-the 
intuition which finds expression in the traditional view 
that the Qur' an was in no way influenced by Mul).am­
mad's personality but was brought to him from outside 
himself (from God) by an angel. This intuition, and the 
whole practical attitude oflbn-I:Jazm is close too to the 
act which is the climax of Muslim worship-the act of 
sujiid or touching the ground with the forehead in the 
formal prayers, in total submission of one's humanity to 
the omnipotence of God. It is therefore not surprising 
that Ibn-Hazm had considerable influence in the Islamic 
west, eve~ though he had no followers. His theological 
ideas were not adopted by the Zahirite jurists, and in­
deed the legal rite disappeared; yet something of his 
outlook is to be found in many later writers of the 
region, even when their general position is very differ­
ent from his. 

Ibn-I:Jazm has not presented his theological views in 
a comprehensive treatise, but in a" critical history of re­
ligious ideas" known as Kitab al-F~al. This is in part 
an Islamic heresiography which gives full reasons for 
rejecting the heretical views described; but it also deals 
with other religions, notably Christianity, in the same 
way. This feature, which led the Spanish Islamist 
Miguel Asin Palacios, to speak of him as " the first 
historian of religious ideas", is perhaps due to the 
conditions of inter-religious contact in Islamic Spain. 
Ibn-I:Jazm was particularly bitter in his attacks on the 
Ash'arites and their doctrine of the divine attributes; he 
regarded as a subjective element their use of "analogi­
cal" reasoning in connection with this topic. In some 
respects he was less harsh with the Mu'tazilites. He was 
in fact in a difficult position, for he wanted to deny both 
anthropomorphism and the metaphorical interpretation 
of the Qur' anic terms like "hand". The modern scholar 
is bound to judge that he failed to do what he set out to 
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do. Yet the weaknesses do not impair the grandeur of 
the positive achievement. 

The only other theologian of note in the Islamic west 
is IBN-TuMART (c. 1080-I I 30 ), the founder of the Alma­
had movement. He was born in North Africa, but went 
to Cordova about I 107, then after making the pilgrim­
age to Mecca passed on to Baghdad. Despite stories of 
his meeting with al-Ghazali it is practically certain that 
he never did so; but he came under his influence. While 
in Spain he probably also came under the influence of 
Ibn-I:Jazm. He is often spoken of as having spread 
Ash•arite views in the West, but he is not a consistent 
Ash•arite, and was apparently chiefly concerned in 
attacking anthropomorphism. His conception of God 
seems to depend on philosophy more than on revela­
tion; and it is curious that at this point he agrees with 
Ibn-I:Jazm in rejecting the Ash•arite view of the attri­
butes of God. 

His visit to the East is said to have inspired him with a 
plan for the reform of the West, so that he began preach­
ing in the boat on his return journey. He had to move 
from centre to centre, however, as opposition de­
veloped. Eventually he found supporters among the 
Berbers of the Ma~miida and other tribes, and began an 
insurrection against the Almoravids, while at the same 
time proclaiming that he was the Mahdi (about II2I). 

Though he was defeated by the Almoravids in I I 2 3, the 
movement had gained many more adherents before his 
death (probably in I I 30 ), and his successor 'Abd-al­
Mu' min was able to destroy the Almoravid power in 
North Africa in 1147, and then in due course bring 
Muslim Spain under his control, and even recover some 
territory from the Christians. The claim to be the Mahdi 
or "guided leader" is usually referred to as a Shi'ite 
feature, and it was doubtless suggested by Sh1• ite Islam, 
but its ready acceptance and its importance in the Almo-
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had movement depend on the innate need of the Ber­
bers for a divinely inspired or otherwise superhuman 
leader-as witnessed by the popular cult of marabouts 
or holy men. Ibn-Tiimart composed books of instruc­
tion for his followers, in the Berber language (in which 
also the call to prayer was given), and spoke of the 
Almoravids as anthropomorphists and the fighting 
against them as ajihad or holy war. Thus the movement, 
despite its political successes, had a definite religious 
basis. 

It was during the Almohad period in Spain (which 
may be dated 1147-1225) that there took place a great 
flowering of philosophy. This was in large part due to­
the encouragement or at least toleration of philosophers 
by the Almohad regime--the doctrines of the founder 
of the movement, though he was a theologian and not a 
philosopher, were not far removed from philosophy at 
some points. There had also been one or two distin­
guished exponents of philosophy in Spain. It was said 
to have been introduced by ABENMASARRA (Ibn­
Masarra), the son of an immigrant from the East. There 
are Empedoclean elements in his thought. There was 
opposition to him from the jurists, and he could not 
teach publicly but only in an isolated hermitage. He 
died in 931. 

After him no philosopher of note is mentioned for 
about two hundred years. In Avempace or IBN-B.AJJA 
(d. I I 3 8) philosophy becomes an ethical protest against 
the materialistic outlook and the worldliness of the 
upper classes of the day. The man who has seen the folly 
and the wrongness of the prevailing attitude must keep 
himself aloof from it, at least in his thinking. In accord­
ance with this viewpoint he calls his chief work The 
Rule of the Solitary. Although the chief underlying 
motive was probably this moral one, the conclusions are 
worked out in terms of a very thorough analysis of the 
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human mind and human thinking, and this analysis has 
been of great interest and value to subsequent philo­
sophers. 

A young admirer of Ibn-Bajja, though, despite the 
statements of some biographers, probably not an actual 
pupil, was lBN-TUFAYL (c. 1105-85). He was known 
in medieval times as Abubacer from his kunya or 
"father-name" of Abu-Bakr. Born in the small town of 
Guadix north-east of Granada, he served in various ad­
ministrative posts and finally became court-physician 
and vizier of the Almohad prince Abu-Y a' qub Yusuf 
(II63-84). His chief work is the romance of f:layy ilm­
Yaqi_an ("Alive son of Awake"), perhaps the most 
charming of all philosophical works in Arabic, and 
reminiscent in some ways of Plato. 

The story ofi:Iayy is that of a baby cast adrift in a box 
(or produced by spontaneous generation), who is 
brought up by a gazelle on an uninhabited island, and 
who, by the use of his reason, works out a complete 
philosophical religion for himself, which is crowned by 
the experience of mystical ecstasy. Eventually there 
comes to I:Iayy's island a young man called Asal from a 
neighbouring island who has been brought up in the 
traditional religion but is inclined to metaphorical inter­
pretation and to esoteric and spiritual meanings, and 
who now wants to devote himself entirely in solitude to 
the worship of God. When he and I:Iayy meet, they find 
that his spiritualized form of the traditional religion and 
I:Iayy's philosophical religion are really the same. As~il 
tells I:Iayy of the island he has come from, where a friend 
ofhis Salaman is ruler, who follows the literal meaning 
(r.ahir) and avoids metaphorical interpretation. They go 
to the inhabited island and I:Iayy tries to instruct the 
ordinary people in his philosophical religion, but gives 
up in despair when he finds that their intellects are in­
capable of understanding it. In the end J:Iayy and Asai 
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return to the uninhabited island to spend their days in 
worship. 

This is obviously a defence of the position of philo­
sophy in the life of the Almohad state. I:Jayy stands for 
pure philosophy, Asal for philosophical theology­
possibly for that oflbn-Tiimart-and Salaman for that 
of the ordinary people and probably also of the Malik.ite 
jurists. What is interesting here is the abandonment of 
the claim of the earlier philosophers like al-Farabi that 
philosophy was necessary for the proper ordering of the 
state. For Ibn-Tufayl philosophy is seen to be incap­
able of directing the lives of the inhabitants of the state. 
It can lead a few selected individuals to the highest feli­
city, but to reach this they must retire from active life. 
In other words the summum bonum of the philosopher 
has become mystical ecstasy. 

It is interesting to compare this attitude of Ibn­
Tufayl with that of his younger friend AvERROES or 
lBN-RusHD (1126-98). Thelattercame of a family of 
jurists, his grandfather being specially well known. He 
himself also received a legal training, and spent much of 
his life as judge in Seville and Cordova. He was well 
versed in the Greek sciences and for a short time he fol­
lowed his friend Ibn-Tufayl as physician at the Alma­
had court. The story is told in detail of how he was 
first introduced by Ibn-Tufayl to the Almohad prince 
Abii-Ya' qiib Yiisuf possibly in 1 15 3 (before he came to 
the throne). The prince asked him whether the philo­
sophers considered the heavens created-in-time or 
eternal, but out of fear he excused himself and denied 
his study of philosophy. The prince then turned to the 
older man and spoke of the views of Plato, Aristotle and 
other philosophers and of the refutation of them by the 
theologians; and thereupon Averroes took courage and 
spoke to him freely, and retained his friendship and sup­
port until the prince's death in 1085. His fears were not 
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entirely groundless, for the next sovereign, when the 
war against the Christian Spaniards was going badly for 
him and he needed the support of the jurists, had to take 
mild repressive measures against Averroes, though he 
subsequently found him a position in his court in 
Marrakesh. 

At the centre alike of the life and of the thought of 
Averroes is the conviction that philosophy and revela­
tion are both true. He reconciled the two in his life, 
since he was a judge (rising to be chief qa~i of Cordova) 
and a writer on Malikite law as well as a philosopher. He 
also gave considerable attention to the intellectual recon­
ciling of the two in his philosophical works. Specially 
important is the essay known as Fa# al-Maqal; the full 
title may be rendered" the decisive treatise, determining 
the nature of the connection (or harmony) between re­
ligion and philosophy"; but in English, following the 
hint of the latest translator, we might perhaps call it The 
Harmony of Religion and Philosophy. In this essay Aver­
roes bases the discussion on the principles that philo­
sophy is true and that the revealed scriptures are true, 
and that there cannot therefore be any disharmony 
between them. Most of the essay then consists in show­
ing how apparent contradictions are to be removed. 
Philosophy is in general true and unalterable, though 
there may have been mistakes and misunderstandings in 
·points of detail; and so the work of reconciliation has to 
be effected chiefly through finding harmonious inter­
pretations of the scriptures. 

The closing section of his book The Inconsistency of 
the Inconsistency has a succinct expression of his views 
on the relation of philosophy and religion. He does not 
believe that the philosopher should withdraw from 
active life or eschew popular religion, but that he 
"should choose the best religion of his period"; it is 
assumed that this is "the one in which he has been 
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brought up", in short, Islam (though this is not expli­
citly stated). Because of the importance of religion for 
the life of the state the philosopher must accept its 
formulations and explain them. A religion of pure 
reason Averroes thinks inferior to the revealed religions 
when philosophically understood. All this shows that he 
has a full understanding of the place of religion in society 
and polity, and also in the early training even of the 
philosopher. He also saw that the class of religious intel­
lectuals would only fulfil their functions adequately 
when they remained in contact with the ordinary people. 
He seems further to have held that part of this function 
was to criticize contemporary society, and he does this 
very acutely in the course of his commentary on the 
Republic of Plato. 

What has just been said is an indication of the place of 
Averroes in the development of Islamic thought in 
Spain, but does not touch on his importance in the 
general history of philosophy. His greatness here rests 
first and foremost on his work as a commentator of 
Aristotle. He had a profound knowledge of Aristotelian 
thought, and in the commentaries he wrote on many of 
the works he was able to remove some of the Nee­
platonic interpretations which had hitherto been current 
in Arabic. His superlative merits were recognized by the 
Christian and Jewish scholars then in Spain, and his 
commentaries were translated into Hebrew and Latin. 
This was the first main introduction of Aristotle to 
Europe, and was the seed which led to the flowering of 
medieval philosophy in Thomism, even if that was in part 
a reaction to the distortion of Averroes' teaching by the 
Latin Averroists into the theory of the "double truth". 

Another major philosophical work was The Incon­
sistency of the Inconsistency in which he set out to refute 
what al-Ghazali had said about philosophy in The Incon­
sistency ofthe Philosophers. This book, which is now 
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available in an excellent English translation, is a rpasterly 
exposition of Averroes' faith in the capacity of reason to 
attain to a knowledge of the inner secrets of the world. 
Yet in some respects it was a failure. Averroes had no 
influence in the Islamic world comparable to his influ­
ence in Europe. This was not simply due to the collapse 
of Islamic civilization in Spain shortly after his death, 
for his Inconsistency at least was known in the East. More 
important was probably his failure to convince the main 
body of scholarly opinion in Spain and North Africa 
that there was a place for philosophy alongside their 
rather unphilosophical theology. Moreover, though he 
had written against al-Ghazali, he had never had to deal 
with anyprominentAsh·arites in the flesh; thus his argu­
ments would be unlikely to convince any Ash• arites, and 
yet they were the people in the East most sympathetic to 
philosophy. 

By the end of the twelfth century the Almohad hold 
on Spain was loosening, and after the serious defeat of 
Navas de Tolosa in I2I 2 the internal quarrels of the 
dynasty led to their abandonment of Spain by about 
I225. Despite this political crisis and the Christian ad­
vance academic studies continued. One well-known 
name is that of MuHYi-n-DiN IBN-· ARABi (I I65-
I24o); although ther~ are frequent references to his 
"phi~oso:phy", it is rather a theosophy, since he was a 
mysttc wtth pantheistic tendencies. He went to the east 
in I 20 I on pilgrimage and remained there for the rest of 
his life. ' 

A man who, though also a mystic had a better claim 
to the title of philosopher was IBN'-SAB• iN. He must 
have been born before I 200 since his chief teacher died 
in I2I4. He spent most or'his life in Spain or North 
Africa, but died in Mecca in I270 by opening his veins. 
Some attention has been paid to his Answers to Sicilian 
Questions which had been asked of the Muslim scholars 

.. 



THE ISLAMIC WEST 

in Ceuta by the emperor Frederick II, but their authen­
ticity has been doubted. 

The final blaze of glory of the Islamic west is in the 
work of lBN-KHALDUN (I322-qo6), which may be 
mentioned here though it properly belongs to the next 
chapter. His chief importance at the present time is held 
to be in his pioneer work in sociology, but he is also a 
great historian. His chapter on theology in his Muqad­
dima or Introduction (to his universal history) has been 
known to European scholars since the publication and 
translation of that work in the nineteenth century, and 
also the fact that he wrote a book on logic. Recently an 
early work of his own on theology has been published 
which shows his competence in Ash•arite theology; it is 
essentially a summary of the M u~Clf.:al ofF akhr-ad-Din 
ar-Razi. It is worth mentioning here that Ibn-Khaldun 
like Averroes, but to a greater extent, had personal ex­
perience of high administrative positions. It was doubt­
less the responsibility of office that gave Averroes his 
insight into the function of religion in the state; and 
there is a sense in which the sociological thought of Ibn­
Khaldiin is a continuation of this side of the work of 
Averroes. 
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Part Four 

THE PERIOD OF DARKNESS 

THE HISTORICAL BACKGROUND 

THE period from I250 to I900 is divided into two at 
about the year I 500. In the earlier part there was a strong 
state in Egypt under the Mamliiks, and this controlled 
Syria as well. In the east the Mongols continued to rule 
Transoxiana, and under Timur-Lenk or Tamerlane 
(I 369-1404) spread westwards once more; Persia was 
added to their dominions, and there were temporary in­
vasions of Iraq and Syria. Between Egypt-Syria and 
T ransoxiana various lesser dynasties maintained a degree 
of peace over smaller or larger ar~as. The most im­
portant was that of the (Mongol) Il-Khans of Persia. 
Without a caliph Baghdad had become a provincial city 
-Iraq was a province of Persia-though something of 
its old cultural life continued until the invasions of 
Timur when it was practically destroyed. As will have 
been noticed in previous chapters, however, many 
centres of Islamic learning had developed in Persia, 
Central Asia, Afghanistan and India. Thus the vast 
political upheavals produced less dislocation in intel­
lectual life and in social structure than might have been 
expected. There were indeed great changes, but sur­
prisingly much managed to survive the storm. 

The pattern of the four centuries from 1500 to 1900 
is much tidier. Three empires developed. That of the 
Ottoman Turks, with its capital at Constantinople 
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(from 1453), eventually spread its rule over Syria and 
Egypt, much of Iraq and most of North AfriC:a, and 
lasted until the First World War. Persia was untted by 
t~e Safavid dynasty (Shah Isma'il, 1 502-24), and some­
ttmes had parts oflraq added to it. Baghdad was now on 
the frontier between these two empires, and changed 
hands several times. The third empire was that of the 
Moguls in India, whose real founder was Akbar (1556-
I6o5). It was shorter-lived than the other two; it began 
to decline before other Indian states about 1700, and 
then receded as the British East India Company ad­
v~nced, until it was extinguished in x857· These e~­
ptres gave a certain external stability to the Islamtc 
world. 

It must also be kept in mind that during the period 
covered by chapters x6-18 the Islamic religion spread far 
beyond the lands which had at some time acknowledged 
a caliph, whether in Damascus, Baghdad or Ist~nb~l. 
Communities of Muslims were gradually fori?tng 10 

East and West Africa, in Malaya and Indonesta. Col­
leges were founded-in Timbuctoo and Kano, for ex­
ample-for the study of Islamic jurisprudence and 
theology, and a slow islamization of the whole culture 
began. In the middle of islamization however, these 
!ands have been struck by the Europe~n impact, a?'d it 
ts already certain that even if Islam comes to donunate 
the~r c?ltures, it will' not be in precisely the form in 
whtch tt has dominated the Middle East. Up to the end 
of the nineteenth century these peripheral re~ions, 
though not contributing any new theological tdeas, 
have helped to swell the volume of theological study. 
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CHAPTER 16 

THE SCLEROSIS OF PHILOSOPHICAL 
THEOLOGY 

WHAT was happening to theological and philosophical 
thought throughout these centuries? In volume it prob­
ably increased, but its quality is usually held to have 
declined. One of the signs of this alleged decline is the 
lack of originality. Instead of fresh works like those of 
al-Juwayn1 and Fakhr-ad-Di:n ar-Raz1, the chief effort 
of the theologians seems to have gone into the produc­
tion of commentaries and super-commentaries and 
glosses on earlier works. One notable instance of this is 
TheArticles ofBeliefofan-Nasaft.;forthis Brockelmann 
lists about a dozen commentaries, about thirty glosses 
(on the commentary by at-Taftazani), and about twenty 
super-glosses on one of these. These are mainly in 
Arabic, but an Islamic religious literature was also 
springing up in Turkish, Persian, Urdu and other lan­
guages. There were a few original works being com­
posed, but these were mainly in the form of creeds of 
varying lengths, probably intended from the first to be 
material for commentaries. The writing of commen­
taries was probably encouraged by the fact that it was the 
normal practice to use a text as the basis for lectures. 
Such a practice in itself, however, does not rule out 
originality. The philosopher Immanuel Kant also fol­
lowed this practice in his lectures, as was customary in 
Germany at that period, but this did not prevent him 
producing highly original work. Apart from the use of 
the commentary-form, then, originality was lacking. 

149 



THE PERIOD OF DARKNESS 

(from I4)3), eventually spread its rule over Syria and 
Egypt, much of Iraq and most of North Africa, and 
lasted until the First World War. Persia was united by 
the Safavid dynasty (Shah Isma'il, I 502-24), and some­
times had parts oflraq added to it. Baghdad was now on 
the frontier between these two empires, and changed 
hands several times. The third empire was that of the 
Moguls in India, whose real founder was Akbar (I556-
I6o5). It was shorter-lived than the other two; it began 
to decline before other Indian states about 17oo, and 
then receded as the British East India Company ad­
vanced, until it was extinguished in I857· These em­
pires gave a certain external stability to the Islamic 
world. 

It must also be kept in mind that during the period 
covered by chapters I 6- I 8 the Islamic religion spread far 
beyond the lands which had at some time acknowledged 
a caliph, whether in Damascus, Baghdad or Istanbul. 
Communities of Muslims were gradually forming in 
East and West Africa, in Malaya and Indonesia. Col­
leges were founded-in Timbuctoo and Kano, for ex­
ample-for the study of Islamic jurisprudence and 
theology, and a slow islamization of the whole culture 
began. In the middle of islamization, however, these 
!ands have been struck by the European impact, a~d it 
ts already certain that even if Islam comes to dommate 
their cultures, it will' not be in precisely the form in 
which it has dominated the Middle East. Up to the end 
of the nineteenth century these peripheral regions, 
though not contributing any new theological ideas, 
have helped to swell the volume of theological study. 



CHAPTER 16 

THE SCLEROSIS OF PHILOSOPHICAL 
THEOLOGY 

WHAT was happening to theological and philosophical 
thought throughout these centuries? In volume it prob­
ably increased, but its quality is usually held to have 
declined. One of the signs of this alleged decline is the 
lack of originality. Instead of fresh works like those of 
al-Juwayni and Fakhr-ad-Din ar-Razi, the chief effort 
of the theologians seems to have gone into the produc­
tion of commentaries and super-commentaries and 
glosses on earlier works. One notable instance of this is 
The Articles of Belief of an-Nasaf1; for this Brockelmann 
lists about a dozen commentaries, about thirty glosses 
(on the commentary by at-Taftazani), and about twenty 
super-glosses on one of these. These are mainly in 
Arabic, but an Islamic religious literature was also 
springing up in Turkish, Persian, Urdu and other lan­
guages. There were a few original works being com­
posed, but these were mainly in the form of creeds of 
varying lengths, probably intended from the first to be 
material for commentaries. The writing of commen­
taries was probably encouraged by the fact that it was the 
normal practice to use a text as the basis for lectures. 
Such a practice in itself, however, does not rule out 
originality. The philosopher Immanuel Kant also fol­
lowed this practice in his lectures, as was customary in 
Germany at that period, but this did not prevent him 
producing highly original work. Apart from the use of 
the commentary-form, then, originality was lacking. 

149 



THE PERIOD OF DARKNESS 

Gardet and Anawati speak of "rigid conservatism" 
(conservatisme fige). 

Before this rigidityiscondemned outright, an attempt 
oug~t to be made ~o disco~er whether it is performing 
any Important social function. After all, the Christian 
creeds attained a certain fixity about five centuries after 
the beginnings of Christianity, and there may be some 
subtle reason for the appearance of a comparable fixity 
in Islam after the elapse of about the same time. A dis­
tinction can he made, however, between the attainment 
of a definitive creed and rigidity in the interpretation of 
articles of belief. The problem is therefore whether there 
is any justification for such theological rigidity as dis­
tinct from credal fixity. It is conceivable that in the dis­
turbed political circumstances of the period rigidity in 
theology helped to give stability to the social structure; 
perhaps it helped to compensate for the loss of even 
theoretical unity. It is possible too that the rigidity 
appears greater to us than it really is, since it is easy for 
the modern scholar, bored with the repetition of nearly 
identical arguments whose point he does not appreciate, 
to transform his own boredom into a characteristic of 
the material. In the present survey, of course, there is no 
possibility of saying anything final about this point, 
since much further study is required. 

On the assumption that the period, especially from 
I 500 onwards was one, not merely of theological rigid­
ity, but of general cultural decline and decadence, 
theories have been put forward to account for the 
phenomena on which these judgements are based. One 
view is that the cause is to be looked for in the Mongol 
invasions and the devastation they caused. This has cer­
tainly much to do with the relative cultural decline of 
some centres and regions-Baghdad, for example; but 
Egypt, on the other hand, was never invaded by the 
Mongols, and therefore the Mongols cannot be the sole 
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cause. Another cause thathas been suggested is Ottoman 
domination. For obvious reasons this tends to be a 
favourite with modern writers of Arab nationality. 
There may be some truth in this as regards the Arabic­
speaking world, practically all of which came under 
Ottoman domination; but it is doubtful if even in these 
regions it can be the whole truth, since Persia and the 
eastern Islamic lands, where there once had been a high 
level of culture, never came under Ottoman sway. The 
further suggestion that the seeds of decay were present 
in the Islamic religion from the beginning seems to be an 
expression of anti-Islamic prejudice and not worthy of 
serious consideration. 

Another factor which, though it cannot explain all 
the phenomena, may yet be of some importance is the 
extent to which the ulema had become dependent on the 
governments. 1 The Inquisition of833 to 849 had made 
it clear that the class of ulema was ultimately in the 
power of the government. It was not the brave endur­
ance of Al)mad ibn-}:Ianbal that brought the Inquisition 
to an end, but reasons of state quite unconnected with 
the attitude of the ulema. The basic fact was that the 
chief appointments in the career to which the ulema 
might look forward were in the hand of the various 
governments, and that most of the ulema were too 
worldly to give up the prospect of a good salary for the 
sake of religious principle. There were exceptions, such 
as al-Ghazali and Ibn-Taymiyya, but the general atti­
tude to the rulers was one of subservience, at least within 
limits. On the other hand, it must be acknowledged that 
there was a large field within which the ulema resisted 
the encroachments of the rulers. Both in jurisprudence 
and in theology one of the functions of rigidity is prob­
ably to strengthen the hands of individuals who are 
prepared to hold out against some forms of govern­
mental pressure and to prevent a betrayal of the general 
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posltlon of the ulema by individuals who have suc­
cumbed to governmental inducements. Where there is a 
rigid intellectual structure the limits of individual dis­
cretion are greatly reduced, and something is undoubt­
edly thereby attained. Whether this was the best course 
in the circumstances cannot be decided without much 
investigation. It is clear, however, that, even if rigidity 
at some periods had a positive function, it also had 
disadvantages. In particular it has made it difficult for 
the ulema to adapt jurisprudence and theology to the 
needs of recent centuries. 

Linked with this dependence of the ulema on the 
governments is the appearance of a cleavage between 
them and the common people. In so far as the common 
people found their religious needs met by the worship 
of the dervish orders, the official religion presided over 
by the ulema had failed. There are many unresolved 
problems here, however. How far was the worship of 
the orders distinct from that of the Shari' a? If distinct, 
did it replace the latter or was it a complement to it? 
Was the relation to the common people different in the 
case of I:Ianbalite theologians and philosophical theo­
logians? The philosophical theologians (whether calling 
themselves Ash' arite or not), with their interest in philo­
sophy and their method of commenting on texts, seem 
to have been largely cut off from the real springs of the 
spiritual life and restricted to already canalized ideas. 
Whether the I:Ianbalites were in any better position 
will be considered in the next section. Despite this 
apparent weakness of the philosophical theologians, 
they have a positive achievement to their credit, which 
should never he forgotten; they preserved a framework 
of outward conduct and intellectual dogma within 
which it was possible for men to live lives of moral 
uprightness and true religious devotion. 

It does not appear to be practicable, in the present 
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condition of the historical studies of this period, to give 
anything like a survey of the main trends. The best that 
can be done is to offer brief notes on the best-known 
theologians, and to warn the reader that there is a vast 
amount of material that no student of the history of 
Islamic theology has looked at. 

(I) AL-BAY:J?.A.Wi (d. 1286) was born near Shiraz in 
Persia, and apparently ended his life as chief qac;li there. 
He had a reputation for piety and asceticism, but his out­
standing gift was his ability to select what was best in 
the works of previous scholars and to summarize it 
acceptably. His greatest work is his commentary on the 
Qur'an which is based inainly on that of az-Zamakh­
shari. He was also noted as a theologian, and a compre­
hensive statement of his views, in about the same 
compass as al-Ghazali's Golden Mean, has been pub­
lished in Arabic. The work follows roughly the order of 
topics in the Muba~~al ofFakhr-ad-Din ar-Razi, but is 
if anything more philosophical. In jurisprudence he was 
a Shafi' ite.z 

(2) J:I.A.FI~-AD-DiN ABU-'L-BARAKAT AN-NASAFi 
(d. I 30I or I 3 IO) was born near Bukhara and apparently 
studied there under a teacher who died in I244· He him­
selfbecame a teacher, mainly of jurisprudence according 
to the J:Ianafite rite, in Kirman, a region on the Persian 
Gulf, and seems to have died on his way back from a 
visit to Baghdad (which at this period had recovered 
from the first Mongol invasion). Among his lesser works 
is The Pillar of the Creed, together with a commentary 
on it. Its doctrines are very similar to those of The 
Articles of Beliefby Najm-ad-Din an-Nasafi, but it is 
about four times the length. It is noteworthy, however, 
that it says less about epistemology than the shorter 
creed, but the author may have felt that philosophical 
discussions_ were out of place in a creed.3 

(3) AL-bi, with the honorific title • Ac;lud-ad-Din, 
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was born near Shiraz after I 28o, and educated there 
under a pupil of a pupil of al-Bay<;lawi. This gives some 
evidence for the continuity of Shafi' ite and Ash' arite 
learning in Shiraz. Most of his life is said to have be~n 
spent as a judge in the recently built capital of the 11-
Khans, Sultaniyya; but in his latter years he was again in 
the neighbourhood of Shiraz. Unfortunately he became 
embroiled with a local governor who was in process of 
attaining a position of semi-independence, and died in 
prison in I 3 55. In theology he is known chiefly for two 
works. One is theM awiiqif or Stations, a comprehensive 
work arranged in roughly the same way as theM u~a~~al 
of ar-Razi, but devoting more space to the philosophi­
cal preliminaries-two-thirds as against a half. The 
other work is a creed, usually known as the • Atfudiyya, 
which is quite short and has nothing corresponding to 
the philosophical part of the M awiiqif. 4 

(4) AT-TAFTAZ.A.Ni (I322-I389 or I39o) wa_s born 
in Khorasan and is said to have been a pupil of al-Iji. We 
hear of him at Herat, and also at one of the minor Mon­
gol courts. When this whole region came under Timur­
Lenk, at-Taftazani was stationed for a time at Sarakhs in 
the centre of Khorasan, and then moved to the court at 
Samarqand. He is best known for his commentary on 
TheArticles ofBeliefby Najm-ad-Din an-Nasafi, which 
for centuries was one of the chief textbooks of theology. 
The curious thing about this is that, though the creed is 
Maturidite, at-Taftazani is usually held to have been an 
Ash'arite. The reason is probably that he taught in a 
region where Maturidite views were dominant. He ex­
presses himself carefully, but there are a number of 
points where it is clear that he disagreed with the text he 
was commenting on.s 

(5) AL-J URJANi, known as as-Sayyid ash-Sharif 
(I340-I4I3), was born in Gurgan at the south-east 
corner of the Caspian Sea, and studied in Herat, in Kir-
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man (on the Persian Gulf) and in Egypt, besides visiting 
Constantinople. He was a friend of at-Taftazani, and 
through the latter obtained a professorship in Shiraz 
about 1377. After the conquest of Shiraz he went to 
Timur-Lenk's court at Samarqand, and in a celebrated 
debate showed himself superior to at-Taftazani. Here­
turned to Shiraz after Timur's death in 1405. Many 
works in many fields of study were produced by him. 
Theologically the most_important was his commentary 
on the Mawaqif of al-Iji, where his interest in philo­
sophical questions was given full scope. 

(6) As-SANusi (d. 1486 or 1490, aged sixty-three) 
was born at Tlemsen in the west of Algeria, and spent 
most of his life there. Among his teachers was at least 
one who had studied and taught in Granada, and who 
abandoned it as the prospects for the Muslims there be­
came gloomy. He is reckoned an Ash• ante in theology, 
and was also a sufi; but first and foremost he is a philo­
sopher. The work which has attracted most attention 
is a short creed often called the Sanusiyya, which has 
been popular with African Muslims, and has also been 
translated into French and German. It is much more 
philosophical than the short creed of al-iji, and begins, 
for example, by asserting that every believer must 
know twenty attributes necessary in respect of God and 
twenty attributes impossible for him; since among 
the twenty attributes necessary for God are seven 
"attributes of forms" which have to be distinguished 
from seven very similar" attributes pertaining to forms", 
it is clear that the average believer is expected to be a 
philosopher.6 (This theologian must be distinguished 
from Sidi-Mul).ammad ibn-·Ali as-Sanusi, d. 1859, the 
founder of the Sanusiyya order and ancestor of the 
reigning dynasty of Libya.) 

(7) An-DAww.ANi (or ad-Dawani) (1427-1)01) 
came from a district some fifty miles west of Shiraz, and 
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became a judge and professor in the latter city. Numer­
ous works are extant on philosophical, theological and 
mystical subjects, including commentaries on s~me of 
the works mentioned above, such as those of al-Iji and 
al-Jurjani. There was perhaps a certain local piety in the 
continued study of these works at Shiraz. The curious 
thing about ad-Dawwani is that he is said to have be­
come an Imamite Shi'ite; but he certainly began as ~n 
Ash'arite, witness his commentary on the creed of al-Iji 
(article on the imamate of Abii-Bakr), and the work of 
Na~ir-ad-Din at-Tiisi commented on by him is philo­
sophical and has nothing of Shi' ite dogmatics. 

(8) BIRGEVI, or Birgili (1 522-73) was a Turkish 
scholar from north-west Asia Minor. He completed his 
education in Istanbul, and eventually taught a a college 
at the little town ofBirgi in the province of Smyrna. He 
stood boldly for the strict and faithful observance of the 
Shari' a, and considered, for example, that it was wrong 
to teach the Qur'an for money. His unswerving recti­
tude and the popularity of his preaching gained him a 
numerous following among the common people. A 
creed or statement in Turkish of the principles of re­
ligion achieved a wide circulation and had comment­
aries written on it,7 but he himself, like many Turks, 
was largely unphilosophical. 

(9) AL-LAQANi (d. 1631) was a professor at al­
Azhar college in Cairo, and belonged to the Malikite 
legal rite. He is remembered for a creed in verse called 
The Jewel (Al-Jaw'hara), which has been the basis of 
some well-known commentaries. One such was by his 
son 'Abd-as-Salam al-Laqani (d. 1668), who was also a 
professor at al-Azhar. The Jewel is somewhat similar in 
form to the short creed of as-Saniisi.8 

(10) As-SIYALKDTi (d. 1657), the man from Sial­
cot, was an adviser at the court of the Mogul emperor 
Shah-Jehan (1628-58). He wrote commentaries and 
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glosses on some of the theological works regularly 
studied in Persia and Egypt, and his writings were so 
highly thought of that they themselves came to be used 
as textbooks. 

(II) AL-F AQ.A.Li (or -F w;lali or -F a44ali) was a 
native of the Delta and professor at al-Azhar in Cairo, 
who died in 1821. He wrote an exposition of the Islamic 
faith of medium length which was translated into Eng­
lish by D. B. Macdonald (as an Appendix to his 
DeYelopment). 

(12) AL-BA.rORi (1783-186o), also called al-Bay­
jilri, from the Egyptian province of Menouf, became a 
professor at al-Azhar and latterly rector. Like al-Fa4ali 
who was one ofhis teachers he was a Shafi'ite in law. He 
was outstanding in his day, but his work consisted 
mainly in commentaries and glosses, including com­
mentaries on the shorter creed of as-Sanilsi and the ex­
position just mentioned of al-Fa4ali, as well as a gloss 
on a commentary on the Jewel of al-Laqani.9 

These brief notes are far from being a history of 
theology during this period; yet they give glimpses of 
what was happening. The "international" character of 
the discipline is noteworthy, though the scholars move 
about less than in the centuries before 1258. In spite of 
the less extensive travelling of scholars, however, im­
portant works seem to be known throughout the Sun­
nite world, and even to some extent among Shi'ites. 
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CHAPTER 17 

THE VITALITY OF THE I;JANBALITES 

THERE had been vigour, even if tinged with fanaticism, 
among the I:Ianbalites in Baghdad in the eleventh cen­
tury; and at that period Baghdad seems to have been 
their main centre. Before the end of the century, how­
ever, there were I:Ianbalite schools in Jerusalem and 
Damascus; and these eventually came to be concentrated 
in Damascus when the jurists of Jerusalem had to flee 
before the Crusaders (who captured Jerusalem in 1099 ). 
The I:Ianbalites of Damascus were further strengthened 
when fresh refugees began to arrive as the Mongols 
moved westwards into Iraq. Among the refugees was a 
family from I:Iarran which included several scholars. 
One of these, born in January 1263, came to Damascus 
with his father as a boy of about five, and received a 
thorough education in the I:Ianbalite schools there. This 
was IBN-T AYMIYYA (more fully Taqi-'d-Din Al)mad 
ibn-Taymiyya) who became one of the greatest re­
ligious leaders of Islam. Much light has recently been 
thrown upon his thought and achievement by the 
studies of Henri Laoust and his collaborators, so that, in 
contrast to the obscurity around, he stands in a blaze of 
illumination. 1o 

The career oflbn-Taymiyya is best understood when 
his primary problem is considered to be the same as that 
of al-Ghazali:, namely, the corruption of the ulema or 
religious intellectuals. As a class they were nearly all 
mainly interested in their own worldly promotion; and, 
since promotion was in the hands of the rulers, they 
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were subservient to the rulers. Ibn-Taymiyya, follow­
ing in the tradition of Ibn-J:Ianbal, stood for what he 
believed to be right, regardless of the suffering it might 
bring upon him personally. As a result of his intellectual 
brilliance he is said to have been in a position to give 
formal legal opinions at the age of seventeen. When he 
was about twenty-seven by Islamic reckoning (in Dec. 
1 298), his public troubles began. In response to a request 
from the people ofHama for instruction on the question 
of the attributes of God and their relation to his essence, 
he drew up a statement of his dogmatic position (known 
as the Large Creed of Hama). Enemies, annoyed at his 
attack on astrology and jealous of his position at the 
court of the governor of Damascus, made this creed the 
basis of an attack on Ibn-Taymiyya for the heresy of 
anthropomorphism. The Shafi.' ite qa<;li of Damascus 
was involved. The enemies of Ibn-Taymiyya went too 
far, however, when they got a crier to parade the town 
proclaiming his heresy; and the governor intervened to 
preserve order. The jurists were made to examine the 
creed carefully, and had to report that there was nothing 
objectionable in it. Thus the incident was closed. 

In the succeeding years he took a share in the public 
life of Damascus, was a member of diplomatic missions, 
and joined an expedition against revolted Nu~ayrite 
heretics. After the conquest of the territory of the 
Nu~ayrites he was consulted by the sultan on their treat­
ment. About the end of 1305, however, he once again 
found himself in trouble. He publicly attacked the sufi. 
order of the A}:lmadites for engaging in various prac­
tices which were contrary to the Shari' a. Damascus was 
at this time part of the Mamliik state with capital at 
Cairo, and the head of the Ahmadites there was on 
friendly terms with several influ.ential persons. Early in 
1306 Ibn-Taymiyya found himself summoned to Cairo. 
There after a short trial of dubious validity he was im-
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prisoned, and kept in prison until September 1307. On 
his release he set up as a professor and gave lectures, but 
his attacks on the pantheism of many of the sufis soon 
brought him into prison again, first in Cairo and later 
in Alexandria, since in the latter place his freedom to 
receive visits would be less dangerous. A change of 
government brought his release in March 1310, but 
there was much hostility to him and after nearly two 
years in Cairo he returned to Damascus. 

The remainder of his life he spent in Damascus, 
generally held in honour and respect, and with many 
pupils and other followers. On the whole he was less 
implicated in public incidents, but his attack on the cult 
of the saints led to his imprisonment in the citadel in 
July 1326, together with some persecution of his fol­
lowers, and he continued a prisoner until his death in 
September 1328. 

Laoust conceives the thought of Ibn-Taymiyya as 
having its climax in a "political sociology"; but this is 
based on a theological position. The central point of 
this he sees in the development of the old Islamic idea of 
the absolute dissimilarity of God and man. From this 
Ibn-Taymiyya concludes to the impossibility of attain­
ing knowledge of God by rational methods, whether 
those of philosophy or of philosophical theology, and 
also to the impossibility of the mystical aim of union 
with God. This was no mere obscurantism, for Ibn­
Taymiyya had made a careful study of the main Arabic 
philosophers, as well as of theologians like al-Ghazali 
and F akhr-ad-Din ar-Razi. His criticisms of the philo­
sophers are extremely acute and well founded, notably 
his Refutation of the Logicians. To ar-Razi he was 
strongly opposed because he brought so many foreign 
elements into theology from philosophy and other 
sources; but in the general direction of his thought 
he was influenced by ar-Razi, even if only by way of 
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reaction. From al-Ghazali, to whom he was more sym­
pathetic, he seems to have learnt much. 

His attitude to mysticism is complex. He rejects 
everything resembling" union with God" as the highest 
aim for human life. Absorption into the One or even 
contemplation of the highest Good he felt to be at vari­
ance with the Shari' a. For him the highest aim was the 
worship or service of God(' ihada), whose basis was the 
observance of the prescriptions of the Shari' a. Yet in his 
own make-up there was something of the mystic; and 
from the standpoint of this conception of" service" he 
proceeded to give a meaning to many of the terms em­
ployed by the sufis-fear of God, confidence in him, 
humility, love for him. In the perfect fulfilment of the 
Shari' a he even found an equivalent annihilation(fana') 
to that of which the sufis spoke. 

His attacks on saint-worship were linked up with his 
insistence on adhering to the original forms of Islam, 
just as his attacks on philosophical conceptions were 
linked up with his rejection of foreign elements. All this 
grew out of a realization that the concrete, "poetical" 
language of the Qur' an kept men closer to the deep 
springs of religious vitality than the abstractions of 
philosophical thinking. From an early period of his life 
he must have had spiritual experiences of sufficient pro­
fundity to give him confidence to adopt an independent 
and critical attitude towards his teachers and text-books. 
For himself he had undoubtedly found the source of 
real life and power in simple (though by no means 
naive) acceptance of Islamic dogma and its elaboration 
in the Qur'an, and in constant meditation on this, 
accompanied by the effort to bring his life into accord 
with his beliefs. Something of this, too, he managed to 
convey to his followers. Yet the difference between 
them and the philosophical theologians is not so very 
great; and it would therefore seem that it was not merely 
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the adulteration of theology with philosophy which 
led to the theological decline. Perhaps the scholastic 
method with its rigidity and reliance on "authorities" 
-and in this the I:Ianbalites shared-had also its contri­
bution to make. 

Even if he did not produce outstanding disciples who 
fully shared his independence of mind, Ibn-Taymiyya 
has profoundly altered the course of theological thought 
in Islam, and his influence is still pregnant for the future. 
He had the advantage of living at a period when Cairo 
was becoming one of the cultural foci of Islam in place 
of Baghdad. Cairo was the capital of the relatively stable 
state of the Mamliiks, which escaped the Mongol in­
vasions; and in Cairo resided the man who in name at 
least (though he had no power at all) was the Sunnite 
caliph. Damascus as the second centre of the Mamliik 
state was also growing in importance. The reputation of 
Ibn-Taymiyya and the number ofhis disciples thus en­
sured that J:Ianbalism was well represented in the new 
phase of Islamic thought brought about by this trans­
ference. I:Ianbalism here gained a base-or should we 
say a beach-head?-from which it was able to influence 
later centuries. 

The names are known of many I:Ianbalites scattered 
through the following centuries, not only in Damascus, 
but also in Baghdad, Jerusalem and Cairo, who were 
either explicit followers oflbn-Taymiyya or at least his 
admirers and to some extent under his influence. The 
only one that need be mentioned here is IBN-QA YYIM­

AL-}AWZIYYA (1292-1350), whose usual name means 
"the son of the qayyim-perhaps a minor administrative 
officer-of the Jawziyya college". He became a close 
follower oflbn-Taymiyya soon after the master's return 
from Egypt in 1312, and was thought sufficiently im­
portant to be imprisoned in the citadel at the same time 
as Ibn-Taymiyya, though separately from him. He 
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shared the master's views except that he was also some­
thing of a mystic, and he is sometimes thought to have 
altered Ibn-Taymiyya's later works-he was a kind of 
literary executor-not only in language but also in 
sentiment. Undoubtedly, however, both by transmit­
ting the works of the master and by publicizing his ideas 
in a faultless style in his own works, he did much to 
spread and perpetuate the influence oflbn-Taymiyya. 

The vitality imparted to I:Janbalism by Ibn-Tay­
miyya led to the appearance in the eighteenth century of 
theW AHHABITE movement. The theological founder 
of this movement, Mul).ammad ibn-'Abd-al-Wahhab 
(1703-92), came, like many other theologians, from a 
family which had already produced many scholars who 
had held posts in various smaii towns in Nejd or Central 
Arabia. After preliminary studies under his father and 
in Mecca, he spent some time in Medina as a student, and 
later went also to Basra in quest of knowledge. From an 
early age he was aware of the decadence of popular 
religion in Arabia and of the need for thoroughgoing 
reform. His first attempts at reform, on his return to 
Arabia, met with opposition, but in 1744 he was able to 
make an agreement with the emir (belonging to the 
family of Su' iid) of the smaii town of Dar' iyya. The 
dynasty of Su'iid prospered enormously, and in the 
opening years of the nineteenth century, when they 
were already rulers of much of Arabia, also occupied 
Mecca and Medina. But the occupation of the holy cities 
by the Wahhabites disturbed many Sunnites, and on the 
instructions of the Ottoman sultan an Egyptian army 
invaded Arabia (1813-18) and put an end to the Su'iidite 
principality for the time being. Through the dynasty's 
vicissitudes of fortune up to the establishment of the 
kingdom of Saudi (or Su'iidi) Arabia in 1930 the associa­
tion with Wahhabism remained, and the kingdom is still 
essentially a Wahhabite state. 
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The theology of the Wahhabites has been described 
by Laoust (p. 5 14) as" a fresh edition ofi:Janbalite doc­
trines and of the prudent agnosticism of the traditional 
faith". Its clearest dependence on Ibn-Taymiyya is in 
its attack on the cult of saints and its general insistence 
on a return to the purity of original Islam. For the most 
part it is concerned largely with externals, like much of 
Islamic religious thought. It shows no interest in the 
methodology of Ibn-Taymiyya, which he devised in 
order to escape from the rigidity of the scholastic 
methods and to make possible an adaptation of Islamic 
truth to contemporary conditions. Much the same is 
true of the so-called Wahhabites oflndia, who appeared 
in the early nineteenth century, stimulated by an armed 
movement under SAYYID AI;IMAD (1786-1831) against 
the Sikhs and the British. In origins the movement was 
due to internal Indian causes, but in 1823 SayyidAl:Imad 
came under Wahhabite influence while on the pilgrim­
age to Mecca. Something of the Wahhabite spirit has 
been retained in the important theological seminary at 
Deoband. 

Thus the upsurge of vitality in I:Janbalism in the 
person oflbn-Taymiyya continues down to the present 
time. His insistence on maintaining or returning to the 
purity of original Islam points out to the Islamic 
thinkers of today, whether professional theologians or 
not, the surest way of finding a solution to their prob­
lems. Among the Egyptian modernists this has been 
realized most fully by M. Rashid Ric;la (d. 1935), who 
was an admirer oflbn-Taymiyya and in particular of his 
methodology. 
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CHAPTER 18 

THE TRANSFORMATION OF SHi'ISM 

IN the period between 1258 and 1900 the two main forms 
of Shi'ism, the Imamite and the Isma'ilite, underwent 
a complete transformation. This was not in respect of 
their main dogmatic position but in respect of their 
function in the life of the Islamic community as a whole. 

In the case of the Imamites the change came about 
suddenly in the year I 502. Until that time the Imamites 
were simply a theological party intermingled with the 
Sunnites in a single community of Muslims. There were 
towns where the Imamites were dominant, and other 
areas where they were hardly represented at all; but on 
the whole it is correct to say that the Imamites and the 
Sunnites were living side by side. It has already been 
noted that at least some of their theologians were in the 
mainstream of Islamic thought, certainly being influ­
enced by it and perhaps also to a slight extent influencing 
it. It is therefore not surprising that in the period now 
being considered Imamite theology shows many of the 
features of Sunnite theology-the composition of short 
creeds and the writing of lengthy commentaries on 
them, and the introduction of much philosophy into 
theology. 

The most outstanding Imamite thinker of the thir­
teenth century was NA~iR-An-DiN AT-Tusi (I20I-

1274)· He has also some connections with Isma'ilism, 
for prior to 1256 he was for a number of years an official 
in the service of the Isma'ilite ruler of Quhistan (a 
region to the south-west ofKhurasan in eastern Persia) 
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and then subsequently resided at the Isma'ilite" capital", 
the fortress of Alamut (north of Teheran). His relation 
to the lsma'ilites is not clear. He may have had some 
sympathy with their views, and on the other hand Ala­
mut in its closing years ( cf. EP) had the reputation of 
cultivating "a broad Islamic outlook". He is accused, 
however, of advising the lsma'ilite leader to surrender 
Alamut to the Mongols in 12 56-and the surrender was 
followed by the execution of the leader and the massacre 
of his followers. Yet this, like the story that he advised 
Hulagu, the Mongol general, to put the' Abbasid caliph 
to death in 1258, may be a libel of his opponents. What 
is certain is that before 1258 he had gained the favour of 
Hulagu, and that for the rest of his life he held various 
high appointments in the Mongol administration. This 
may have been due in part to his skill as an astrologer, 
since the Mongols seem to have consulted him about 
auspicious dates for important occasions. 

Na~ir-ad-Din a!-Tusi was more a philosopher than a 
theologian. Indeed he was well versed in all the Greek 
sciences, especially in mathematics and astronomy. His 
philosophy, of course, was not the pure philosophy of 
an Avicenna, but was ostensibly a preliminary to theo­
logy. He lived in much the same world of thought as 
Fakhr-ad-Din ar-Razi (d. 1209), on whose Muba~~alhe 
composed a commentary, largely positive and exposi­
tory, but where necessary showing his disagreements. 
This and other of his works were freely studied by 
philosophically minded Sunni te theologians. 

The only other Imamite who need be mentioned in 
the period up to 1500 is a pupil ofNa~ir-ad-Din called 
lBN-AL-MUTAHHAR AL-l:IILLi, known as 'Allama­
i-l:Iilli (I250-IJ25)· I:Iilla, some sixty miles south 
of Baghdad, was an important Imamite centre for 
centuries, and produced many noted scholars. Ibn­
al-Mu!ahhar was probably the most distinguished 
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Imamite scholar of his day. A work of his on the metho­
dology of law came into the hands of Ibn-Taymiyya in 
Damascus and influenced him considerably; in part he 
reacted against it, but he also seems to have been im­
pressed by the possibility of the jurist judging questions 
independently (ijtihad) and to have accepted something 
of this conception into his own thinking.n Ibn-al­
Mutahhar does not appear to have been much interested 
in the more philosophical aspects of theology, though 
he made use of certain philosophical conceptions. A 
short creed of his-the "eleventh chapter" of a longer 
work-has been translated into English, along with a 
commentary of the fifteenth century, under the title 
Al-Babu, l-Hadi 'Ashar. 

The transformation of the Imamite sect took place 
in 1502 when Shah Isma'il, the founder of the Safavid 
dynasty, at the same time as he was crowned king of 
Persia in Tabriz, took steps to have Imamite Shi'ism 
made the official religion of his realm. He had still much 
of Persia to conquer, but that he rapidly achieved. With 
the impetus derived from his political successes the 
Imamite faith became not merely the state religion but 
in effect the only tolerated religion. There are reports of 
an initial scarcity of religious teachers, since Shi'ism was 
by no means the dominant religion of the Persians at 
this time; in Tabriz, for example, two-thirds of the 
population are reported to have been Sunnites. From 
what has been said earlier it is clear that Imamite teach­
ing and Imamite scholars were in principle available in 
the fields of both law and theology, but there may easily 
have been temporary shortages, since many Imamite 
centres were outside Persia-at I:Iilla, Bahrein and 
Mount Amila (in the Lebanon), for example. 

One of the main differences between Imamite and 
Sunnite jurisprudence is that among the Imamites duly 
qualified jurists give decisions that are based directly 
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(that is, by their own arguments) on the general prin­
ciples contained in Qur'an and Tradition, whereas 
among the Sunnites by this time even the most learned 
jurist had to base his decisions on the decisions of earlier 
jurists. The giving ofindependent decisions was known 
as ijtihad, and the person qualified to do this was a 
mujtahid. The Sunnite position was expressed by saying 
that "the gate of ijtihad was closed". This belief in the 
continuing right of ijtihad must have helped in the 
adaptation of the existing legal system to the needs of 
the new state, but the intellectual development oflma­
mite Persia has not been adequately studied. One thing 
tbat has been recorded is a split within the lmamites over 
this matter of ijtihad. Mul}ammad Amin al-Astarabadhi 
(d. r624) is held to be the leader of the attack on the 
mujtahids and those who believed in ijtihad, and the 
founder of a subdivision of the Imamites known as the 
AKHBARITES ("Traditionists").IZ Their view was that 
legal opinions should be based on Traditions (akhbar) 
only, and not derived from general principles (u~ul) by 
analogical reasoning or otherwise. This sub-sect looks 
like a Shi' ite form of I:Ianbalism, and one wonders 
whether its appearance is due to the forcible incorpora­
tion of men of I:Ianbalite sympathies into the Imamite 
state. Those who retained the more usual Imamite view 
came to be known as U~iilites and Mujtahidites. The 
Akhbarites after a short period of activity seem to have 
dwindled away and disappeared. 

Another deviant group in an opposite direction were 
the SHA YKHITES. These were the followers of Shaykh 
Al}mad al-Al}sa'i (1744-1827).13 His views contained a 
large admixture of philosophy, but what they meant in 
the contemporary situation is not clear. He was influ­
enced by an earlier philosopher, Mulla Sadra, who was 
interested in mysticism also and who died about 166o. 
The theosophical strain in the Shaykhites was further 
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developed about the middle of the nineteenth century 
into Babism and Baha'ism. Though these began as sec­
tarian movements within the Islamic community, they 
have developed into separate religions and are therefore 
outside the range of this survey.14 

The IsM.A' iLITE branch ofShi'ism may be dealt with 
more briefly. The fall of Alamut to the Mongols in 1256 
was followed by massacres, but many Isma'ilites sur­
vived and the son of the last imam was preserved safely 
in hiding. The subsequent history is complex and known 
only in general outline, but since it is political rather 
than theological it will not be necessary here to go into 
detail. The division mentioned earlier into the followers 
of al-Musta'li and the followers of Nizar has persisted, 
and each branch has become further subdivided, though 
several of the subdivisions are now oflittle importance. 
The Musta'lians disappeared from Egypt and came to 

have their main base first in the Yemen and later in 
Gujarat. The Nizarites, though maintaining themselves 
in Syria and Persia eventually also came to be strongest 
in India (where Isma'ilite propaganda had begun in the 
ninth century). The main body of the Nizarites is the 
community which has as its head the Aga Khan. It is 
strong in India, East Africa and elsewhere. Perhaps the 
most interesting thing about it is the way in which what 
was once the faith of rebellious mountaineers has be­
come that of a closely knit and prosperous community 
of merchants and men in other urban or industrial occu­
pations, which in many respects presents other Muslims 
with an example worthy of study of the Islamic faith in 
effective action in the modern world. 
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Part Five 

THE NEW DAWN 

CHAPTER 19 

THE PROSPECT FOR THEOLOGY 

THE last threechaptershavenotbeenacompleteaccount 
of the development oflslamic thought in the period up 
to 1900, since signs of the" new dawn" appearing before 
1900 were not mentioned. This phrase is here being 
used to indicate the response oflslamic thought, and of 
theology in particular, to the challenge presented by the 
European impact. No attempt will be made, however, 
to give a detailed description of this new dawn in all its 
many aspects, since another volume in this series is to be 
devoted to the subject. The aim of this brief concluding 
chapter is simply to give a general picture of the prob­
lems now confronting Islamic theology. Philosophy 
need not be considered separately, since there are now 
no "bearers" of Islamic philosophy apart from the 
theologians. 

In so far as modern European culture is an expression 
of the Greek spirit, the impact of Europe on the Islamic 
world might be called " the third wave of Hellenism". 
Such a conception, however, would tend to obscure im­
portant differences between the present situation and 
those referred to as the first two waves. In the previous 
cases the impact was mainly intellectual, though the 
bearers of the alien intellectual culture were mixed with 
the Muslim inhabitants of the caliphate. The present 
impact of Europe, on the other hand, has been much 
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more than intellectual. It began with commercial deal­
ings in the easterly regions of the Islamic world after the 
discovery of the route to India by Vasco da Gama in 
1498. Commerce eventually led to political interference 
and then to political domination. With the expedition of 
Napoleon to Egypt in 1798 the Ottoman and Persian 
empires began to feel the full impact of Europe. Com­
mercial and political penetration were now supported by 
financial operations. It is hardly too much to say that 
when the new educated classes in the various Islamic 
countries came to an awareness of their position in the 
modern world they were already inextricably entangled 
in the web of international finance. Extended visits to 
Europe by students, translations of European books, 
and American and European films meant close contacts 
with an alien social structure and way oflife; and one of 
the results of this is the movement for improving the 
position of women. 

It is also important to notice the precise form of the 
intellectual impact. In the independent Islamic countries 
the demand for European education usually arose out of 
a realization by the rulers of their military inferiority. 
In order to have an army on the European model they 
had to have a measure of European education for their 
officers. From such beginnings there grew a complete 
system of Western education, stretching from primary 
schools to universities. While this was happening in the 
"secular" sphere, the religious leaders showed no in­
terest whatsoever in the new education. The old educa­
tional system continued alongside the new, with its 
Qur'an-schools in the villages and its traditional-type 
universities like al-Azhar in Cairo. The result of having 
two educational systems functioning side by side has 
been to create two distinct classes of intellectuals-the 
ulema or old-fashioned religious intellectuals, and the 
new Western-educated intellectuals. Both of these, 
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moreover, are largely cut off from the common people, 
the ulema because of their excessive philosophizing and 
because of the rigidity which prevented adaptation to 
changing conditions, and the moderns because they had 
become almost completely Western in their outlook. 

It is in the practical sphere first of all that the ulema 
have become alive to the need for reform, and they have 
devised various methods or stratagems for bringing the 
legal practice of Islamic countries more into line with 
the general world outlook. On the intellectual side they 
have been much slower. Until after the Second World 
War hardly any of the ulema in Egypt, for example, 
could read books in a European language. Thus their 
ideas of the modern world were derived at best from a 
limited number of translations or from the secular writ­
ings of Arabs who stood in the European tradition. This 
was all their equipment for dealing with the intellectual 
problems of young Muslims who had been studying 
science in Europe and reading the works of scientific 
humanists. To make matters worse the traditional sus­
picion of Christianity among Muslims has led these 
young students to prefer the humanistic and anti­
religious European writers. In this predicament we find 
some of the ulema turning to "heretical" Arabic philo­
sophers like Avicenna and Averroes; but it is a gesture 
of despair. 

Where is the Muslim of today, inescapably bound to 
this situation, to look for intellectual renewal? What is 
needed is a set of ideas which is both a development of 
traditional theological conceptions and also relevant to 
contemporary problems; and this relevance really im­
plies that intellectual renewal and social reform must go 
hand in hand. Where is this set of ideas to be found? 
Who is to produce it? The ulema are unlikely to do so, 
because they are insufficiently familiar with European 
ideas and therefore unable to communicate easily with 
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the modern-minded politicians who have the actual 
power. The modern intellectuals are likewise incapable 
of producing a suitable set of ideas; they tend to think 
in European conceptions (including Marxist), and, 
though they are able to speak to the politicians, they are 
unable to link up with the traditional categories of 
Islamic thinking, and thus cannot carry the religious 
leaders and the masses with them. 

The situation varies, of course, in the different 
countries. Turkey is at one extreme, in that it has turned 
away from Islamic ideas and officially accepted a 
Western outlook. If the present attempts to revive 
Islamic theology in Turkey are successful, the results 
should be most important. Pakistan is also interesting, 
since it has had a longer effective contact with Europe 
than a Middle-Eastern country like Egypt, and its re­
actions therefore tend to be more mature. There are also 
~eatures of interest in Tunisia, Egypt, Syria and Iraq. It 
1s from these countries that intellectual renewal is most 
likely to come, and not from the peripheral ones and the 
less advanced. The situation in Persia is similar to that 
elsewhere, but it is difficult for it to help the other 
~ountries much since it is officially Shi' ite, and therefore 
m many ways cut off from them. 

There have, of course been numerous attempts to 
deal with the problem, or part of it, from various angles. 
The most noteworthy of these have been by men whose 
field was literature and not theology. One of the oldest 
of these (and one that is easily accessible) .is The Spirit 
of Islam, by Syed AMEER Au (revised edtuon, London, 
I 922 ). In the strictly theological field the most important 
contribution has been that of the Egyptian M UI;IAMMAD 
'ABDUH (1849-1905 ). Besides producing the first 
"modernistic" work of theology, he inaugurated the 
long work of reforming the university of al-Azhar. In 
both spheres he may appear to have achieved little, but 
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the important thing was that the current had begun to 
flow in another direction. The intellectual product 
which comes nearest to the set of ideas desiderated 
above is to be found in the poems of Sir M UI:IAMMAD 

IQBAL (1876-1938) and his Reconstruction of Religious 
Thought in Islam (lectures first delivered in 1928). 
Though he did not live to see the independent Muslim 
state of Pakistan (and might not have approved ofit), he 
is regarded as its spiritual founder; and it may be that the 
balance of the traditional and the modern in it is largely 
due to his influence. 

Out of all this ferment something may yet come. It is 
far too soon to pronounce the position hopeless. A man 
with the requisite training, and above all with gifts of 
courage and wisdom, might transform the whole scene. 
It is practically certain that he would meet with fierce 
criticism from his colleagues, and would have to stand 
firm. His opponents might also have resort to violence. 
He would therefore have to have sufficient personal 
magnetism to gain the support of the masses and of a 
proportion of the elite. Where is such a man to be 
found? Reasons can be given to show that no Islamic 
milieu is likely to produce him; but he may nevertheless 
appear. 

So far the discussion has been in terms of the intel­
lectual impact of Europe on the Islamic world, and in 
particular of European scientific and secular thought. A 
distinct though minor facet of this has been the Chris­
tian missionary movement in Islamic lands. There have 
been "replies" to Christian propaganda and criticism of 
Christian activities-probably only of ephemeral im­
portance. In recent years, however, there have been 
some discussions of Christian themes by Muslim men of 
letters-notably City of Wrong, by Kamel Hussein, 
translated by Kenneth Cragg (London, Amsterdam, 
1960 )-and these may perhaps prepare the way for 
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·completely new initiatives in Islamic theology. 
Quite separate from the problems created by the 

intellectual impact is the emergent problem of what is 
sometimes called "inter-religion". This is the problem 
created by modern means of communication-fast 
travel for all, and the global reach of broadcasting. Each 
of the great religious communities-and the quasi­
religion of Marxism might be included-is in closer con­
tact with the other great religions than has ever been the 
case before. Members of the great religions are being 
forced, as never before, to learn how to live alongside 
adherents of other faiths. Consequently there are strong 
pressures urging men towards a unified world religion. 
Ideally all that is of value in the several religions should 
be taken up into this one religion; but it is possible that 
to begin with humanity may fall far short of this ideal, 
and in this way much of value may be lost. The new 
problem for Islamic theologians, as for those of all the 
religions (including Christianity) is to present what 
they see of value in their religion in such a form that it 
is capable of being assimilated by others. The present 
survey has been written from the standpoint that there 
is much of value in Islam; and it would thus be a loss for 
the whole world if what is valuable is not transmuted 
and sublimated, and so made suitable for inclusion 
in the unified religion for the whole world. How are 
the theologians of Islam likely to respond to this chal­
lenge? 
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ABBREVIATIONS 

EP, EP: Encyclopaedia of Islam, first and second 
Editions. 

EI (S ): Shorter Encyclopaedia of Islam: seep. xxiii. 
GAL, GALS, GCAL: seep. x. . 
Gardet and Anawati: Introduction a la Theologze 

Musulmane, seep. xx. 
Massignon, Passion: seep. xix. 
Massignon, Essai: see p. xix. 
Montgomery Watt, Free Will and Predestination: 

seep. xxii. 
Montgomery Watt, Integration: seep. xxii. 
Montgomery Watt, "Political Attitudes": see 

P· 7I. 
Walzer, "Islamic Philosophy": seep. xxi. 

NoTE ON THE SouRcEs 

Page xiii, I. But cf. Oriens, vii. 204. 
xiii, 2. Cf. I. Goldziher, Vorlesungen, I88, 352; 

and H. Ritter, in Der Islam, xviii (1929), 46 f. 
xv, 3· Cf. Montgomery Watt, Free Will and Predes­

tination, 48 f.; "Political Attitudes". 
xv, 4· For the general point about biographies cf. 

H. A. R. Gibb, "Islamic Biographical Literature" 
in Arahic, Persian and Turkish Historiography, 
London, I 962. 

xvi, 5. Paris, I842--7, four vols. The title is Wafoyat 
al-Ayiin or The Ohituaries of Eminent Men. 

xvi, 6. Murii.j adh-Dhahah (" Les Prairies d'Or"), 
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edited and translated by C. Barbier de Meynard 
and Pavet de Courteille, Paris, 1861-77, ninevols. 

xix, 7· A useful introduction is Sufism, by A. J. 
Arhcrry (London, I 950 ); there is a good biblio­
graphy in his Introduction to tlze History of Sufism 
(London, 1943). Another important work is The 
Idea of Personality in Sufism, by R. A. Nicholson 
(Cambridge, 1923). 

xxi, 8. Munich, 1923. Florence, 1939; Paris, 1947. 

Part One: THE UMAYYAD PERIOD 

THE KHARIJITES 

Page 12, I. The Arabic words are: Iii (wkm ilia li-' llah. 
Cf. Qur'an, 6.57, etc.; also Der Islam, xxxvi. 217. 

THE MuRn'ITES AND oTHER MoDERATES 

Page 28, 2. The sort of results that are possible may be 
gauged from ch. 3 (pp. 71-122) of C. Pellat's Le 
Milieu b~rien et Ia formation de Ga(zi1_., Paris, 
195 3, and also from the works in Arabic of A~mad 
Am 'in. 

30, 3· Translated by A. Guillaume, London, 1955. 
34, 4· Cf. Wensinck, Muslim Creed, 22-4, 33, 37, 

etc. 

Part Two: THE FIRST WAVE OF HELLENISM 

HISTORICAL BACKGROUND 

Page 38, I. Cf. Schacht, Origins of Muhammadan Juris­
prudence, 95,102 f. Also GALS, i. 236. 

38, 2. It is not extant, but a Muslim refutation of it 
has been edited and translated into Italian by M. 
Guidi as La Iotta tra l' Islam e if manicheismo 
(Rome, 1927). The review by H. S. Nyberg in 
Orientalische Literatur-Zeitung, xxxii (1929), 425-
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441, is important. Cf. Montgomery Watt, Integra­
tion, 120 f. 

THE TRANSLATORS AND THE fiRST PHILOSOPHERS 

Page 45, 3· R. Walzer, "Islamic Philosophy", p. 133· 
46, 4· Rasa' il al-Kindi al-Falsajiyya, Cairo, 1950, 

104, 261. 

THE ExPANSION OF SHi'ISM 

Page 54, 5· Cf. L. Massignon, Passion, i. 140-p. 
54, 6. M aqalat, i. 64. 

THE Mu'TAZILITES 

Page 59, 7· Cf. Montgomery Watt, Free Will and Pre­
destination, 104-6; for the Fihrist, cf. Zeitschrifi 
der deutschen morgenlandischen Gesellschafi, xc 
(1936), 315, 317 (Fiick) and I.R.A. Miscellany, I 
(1948), London, 1949, 33 (Arberry); cf. L. Mas­
signon, Essai," 167. 

61, 8. In art. "Mu'tazila" in EP and elsewhere. 
61, 9· Montgomery Watt, "Political Attitudes". 
65, 10. Notably C. H. Becker," Christliche Polemik 

und islamische Dogmenbilding", in Zeitschrifi 
fiir Assyriologie, xxvi (1911), 175-95, reprinted in 
Islamstudien, Leipzig, 1924, i. 432-49. There is 
is also an English translation. Cf. H. A. Wolfson, 
"The Muslim Attributes and the Christian Trin­
ity", Harvard Theological Review, xlix (1949), 
1-18; also in JAOS, lxxix (1959), 73-80. 

69, I 1. Cf. R. Paret, "An-NaHam als Experimen­
tator", Der Islam, xxv (1937), 228-33· 

69, 12. Seep. 86 below. 

THE CoNsOLIDATION OF SuNNISM 

Page 73, 13. Cf. Montgomery Watt, "The Condemn_a­
tion of the Jews of Bam1 Quray:?ah", Musltm 
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World, xlii (I952), I60-7I; "The Materials used by 
Ibn ls}:laq" in Arahic, Persian and Turkish His­
toriography, London, I962. 

79, 14· Cf. Massignon, Essai/ 260-72, 3I8 f. Also 
C. E. Bosworth, "The Rise of the Karamiyyah in 
Khurasan", Muslim World, I (I96o), 5-14. A 
I:Janafite, Mu}:lammad ibn-al-Yaman as-Samar­
qandi, perhaps connected with al-Maturidi, wrote 
a refutation of the Karramites (Al-Jawahir al­
MUtji'a, ii. 144, etc.). There is some dispute as to 
whether the name is as given or "Karam" or 
"Kiram". 

8o, I 5. Something similar had been asserted earlier 
by Malik ibn-Anas (d. 795); cf. ash-Shahrastani, 
Mila!, 65 (i. 125); etc. 

8 I, I 6. Cf. I. Goldziher, "Die dogmatische Partei 
der Salimijja ", Zeitschrifi der deutschen morgen­
landischen Gesellschafi, lxi (I907), 73-8o; L. 
Massignon, art. "Salimiya" in EP, and Essai/ 
294-300. 

AL-AsH'ARi 

Page 87, I7. Cf. W. Montgomery Watt, "The 
Origin of the Islamic Doctrine of Acquisition", 
Journal of the Royal Asiatic Society, I943, 234-47; 
the treatment of al-Ash' ari above is based on the 
section about him in Free Will and Predestination 
in Early Islam (seep. xxii above). 

Part Three: THE SECOND WAVE OF 
HELLENISM 

THE FLOWERING OF PHILOSOPHY 

Page 93, I. An account of the coterie's discussion of 
the death of the Buwayhid prince 'A<;lud-ad-
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Dawla in March 983 is quoted from Abu-I:Jayyan 
in a history translated by H. F. Amedroz and D. S. 
Margoliouth, The Eclipse of the 'Ahhasid Caliphate 
(Oxford, 1920, etc.), vi. 76-8. 

93, 2. See previous note. 
94, 3· Al-Fawz al-A~ghar is translated by J. W. 

Sweetman in Islam and Christian Theology (Lon­
don, 1945), 1ji, 93-185. 

94, 4· Tahdhzh al-Akhlaq: an English translation is 
promised. Further details of this and other ethical 
works in D. M. Donaldson, A Study ofMuslim 
Ethics, London, 1953· 

98, 5. R. Walzer in Philosophies, Eastern and West­
ern, ii. 143· 

THE VIciSSITUDES OF SHi'rsM 

Page 99, 6. Cf. GALS, i. 320-23, 704-14; etc. 
99, 7· A Shi' ite Creed, translated by A. A. A. Fyzee, 

London, r 942. 
99, 8. Seep. r68 below. 
roo, 9· R. Strothmann, art. "al-Zaidiya" in EP, 

and other works. M. Guidi, La Iotta tra !'Islam e 
if manicheismo, Rome, 1927 (translation of a Zay­
dite-Mu' tazilite text); also Gli scrittori zayditi e 
!' esegesi coranica mu' tazilita, Rome, 1925. 

102, 10. A. J. Arberry in AYicenna: Scientist and 
Philosopher (ed. G. Wickens), 12. A different pic­
ture is given in Kitah Jami' al-lfikmatayn (" Ha:­
monie de Ia philosophie grecque et de Ia theosoph1e 
ismaelienne") by N.A.~IR-r-KHuSRAw,composed 
1069, edited by H. Corbin and M. Mo'in, Teheran, 
1953; cf. the description in ARBERRY, Reason an_d 
ReYelation in Islam, London, 1957, 72-82. (Th1s 
work has other references to recently published 
texts.) 
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Io3, 11. By W. Ivanow, Bombay, I936; the creed is 
Taj al-'Aqa'id by Ibn-al-Walid (GALS, ii. 715). 

I04, 12. Cf. Montgomery Watt, Integration, 67-78. 
105, 13. For further information consult EI(S), 

"D " "N . -" "M -1-" "Y arts. ruses , u~a1n , utawa 1 , az-
idi "', etc. 

THE PRoGREss oF SuNNITE THEOLOGY 

Page Io7, 14· The part of the l'jii{ dealing with poetry 
is translated (with notes) by G. E. von Grunebaum 
as A Tenth-Century Document of Arab Literary 
Theory and Criticism (Chicago, 1950). The other 
work, the Bayiin, has been edited with an English 
summary by R. J. McCarthy as Mirade and Magic 
Beirut, 1958. 

1 12, I 5. A shorter credal work is also translated in 
Das Dogma des Imam al-lfaramain al-Djuwaint 
und sein Werk a!-' Aqidat an-Ni?_amryah, by H. 
Klopfer, CairofWiesbaden, 1958. · 

AL-GHAZALi 

Page 114, 16. For a preliminary survey see Margaret 
Smith, Al-Gha'{_ii!i the Mystic, ch. I 3· 

116, 17. Cf. F. Jahre, "La Biographie et l'reuvre de 
Ghazali reconsiderees .. . ",Melanges de l'lnstitut 
Dominicain d'Etudes Orientales du Caire, 1954, 
73-102; M. Bouyges, Essai de chronologie des 
reuYres de a!-Gha'{_a!i, Beirut, 1959· 

117, 18. A possible exception is al-Abhari (d. 1265), 
but little is known about him; cf. EP, GAL, i. 
6o8; GALS, i. 839· He wrote books on philosophy, 
which must have been favourite textbooks, since 
they were much commented on. This suggests that 
they were compendia rather than original works, 
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and that they were adapted to the needs of theo­
logians. 

SuNNITE THEOLOGY FROM I Ioo TO I25o 

Page 127, 19. Cf. Ritter in Der Islam, xviii (I929), 
48-50. 

I29, 20. The interpretations of this tradition are dis­
cussed in W. Montgomery Watt, "Created in his 
Image", Transactions of the Glasgow University 
Oriental Society, xviii (1961), 38-49. 

129, 21. Translated by D. B. Macdonald, Develop­
ment, 308-I5. 

I3o, 22. George Makdisi, "Nouveaux Details sur 
!'affaire d'ibn 'Aqil", Melanges Louis Massignon, 
Damascus, I957, 9I-126; cf. Bulletin of the School 
ofOriental and African Studies, xviii (I956), 9-31, 
239-6o; xix (1957), 13-48, 28I-303, 426-43. 

Part Four: THE PERIOD OF DARKNESS 

THE ScLEROSIS oF PHILOSOPHICAL THEOLOGY 

Page I5I, I. MontgomeryWatt,Integration,238-51. 
153, 2. EP, art. "al-Bay<;Hiwi"; Gardet and Ana­

wati, I64 f. 
153, 3· EI(S) art. "al-Nasafi (3)". He was inter­

ested in philosophy since he wrote a book called 
Mi'yiir an-Na:rar, presumably about epistemo-
logy. · 

1 54, 4· EP, art. "al-Taftazani "; Gardet and Ana­
wati, I65-9· 

154, 5· Cf. the Introduction of E. E. Elder's transla­
tion, A Commentary on the Creed of Islam, New 
York, I950. 

I55, 6. Cf. EI(S). art. "al-Saniisi, Abii •Abdal­
lah 0 0 ." 
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I 56, 7· Translated into French by Garcin de Tassy, 
in Exposition de la foi musulmane, Paris, I 822. 

I 56, 8. La Djaouhara, ed. and tr. with commentaries, 
by J.D. Luciani, Algiers, I907. 

157, 9· Art. "al-Badjuri" in EP. 

THE VITALITY OF THE I:lANBALITES 

Page I59, Io. Besides what he says in his Essai sur 
Ibn Taimiya, Laoust has written about the main 
Hanbalite doctors in "Le Hanbalisme sous le 
~alifat de Bagdad", Revue des Etudes Islamiques, 
I959, 67-128. 

THE TRANSFORMATION OF SHi• ISM 

Page I69, I I. Cf. Laoust, Essai sur Ibn Taimiya, 36 f. 
I7o, I2. GALS, ii. 577, 590. 
I70, I3. E. G. Browne, Literary HistoryofPersia,iv. 

4IO, etc.; GALS, ii. 844; Cl. Huart, art." Shaikhi" 
in EP. The Imamite interest in Avicenna at this 
period is discussed by H. Corbin, Avicenna and the 
Visionary Recital, 243-57. 

I7I, I4. Further references will be found in the 
articles by A. Bausani in EP, "Babis ", "Baha' 
Allah", "Baha'is". 
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(The Arabic article al-, with its variants such as an-, ash-, etc. is neglected 
in the alphabetical arrangement, except in the case of the word Alliih.) 

al-'Abbas, 23 
'Abbasids, I I, 22 f., 25 f., 37-9, 

4I f., 50 f., 55, 6I, 72, 9I f., 
IOI f., 119, I25, I32, I68 

'Abd-Allah ibn-Mu'awiya, 22 
'Abd-Allah ibn-Saba', 9 
'Abd-Allah ibn-'Umar, 28 
'Abd-Allah ibn-az-Zubayr, see 

lbn-az-Zubayr 
'Abd-al-Jabbar, 70 
'Abd-al-Mu'min, I36, I44 
• Abd-al-Qadir al-Jilani, I 30 
'Abduh, see Mul;ammad 

'Abduh 
Abenhazam, see lbn-I:Jazm 
Abenmasarra, I37, I44 
al-Abhari, I 86 
Abubacer, I38; see Ibn-Tufayl 
Abu-Bakr, I, 25, I 56 
Abu-I:Ianifa, 29, 34, 77 f. 
Abu-Hashim, imam, 23 
AbU-Hashim (son of al-Jub-

ba'i), 69, 82, I I2 
Abu-I:Jayyan at-Taw'l;idi, 93, 

I85 
Abu-'1-Hudhayl, 59, 62, 69, 

86 
Abu-Muslim, 26, 6I 
Abu-Sulayman al-Mantiqi, 93 
Abil-Ya'qub Yusuf, IJ8 f. 
"acquisition", 69, 86 f., 90, 

I84 
Adam, I29 
Adams, C. C., I78 
'ad!, 66 
'Ac;lud-ad-Dawla, 184 
Afnan, S. M., 98 

Aga Khan, I7I 
ahl al-hayt, 5 I 
Al;mad Amin, 182 
AQ.mad al-Ghazali, 1 I4, 125 
AQ.mad ibn-I:Ianbal, see Ibn-

Hanbal 
AQ.~adites (order), I6o 
abwril, 70, II2 

Akbar, I48 
akhhrir, I70 
Akhbarites, I7o 
'Alawites, I05 
Algazel, I I4 
'Ali, I-5, 7 f., 12, I9 f., 2), 25, 

28, so, 52 f., 6J, 76, 105, I27 
'Ali an-Naqi, 5 I 
'Ali ar-Ric;la, 5_I 
'Ali Zayn al-'Abidin, 23 
al-'Allaf, 69 
Allard, M., I2J 
Almohads, IJ2, IJ4, I36-9, 

I42 f. 
Almoravids, IJ2, IJ6 f. 
Alp-Arslan, uo 
Amedroz, H. F., I84 
Ameer Ali (Syed), I76 
al-amr hi-'l-ma' riif, 68 
'Amr ibn-'Ubayd, 6o, 62 
Anawati, M. M., xx, ISO, 187 
Aramaeans, 21, 26,37 
Arberry, A. J., 49, 98, 113, 

182f., I85 
Aristotle, Aristotelianism, xvi, 

42, 54, 59. 69, 94-7, 117 f., 
IJ9, I4I 

Arnaldez, R., 134, 143 f., 157 
Arnold, Sir T., xxii 
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al-Ash'ari, xii-xiv, xxii, 54, 67 
f., 78, 82-90, I06 f., I 12, 
117 f., I84 

Ash'arites, etc., xiv, xv, xix, 
58 f., 69,78 f., 86, 99, I06-I2, 
119, 126, I29 f., IJ4-6, I42 f., 
Ip, I54-6 

Assassins, I04 
"autocratic bloc", 53 
Avempace, I37, 144 
Averroes, xxi, I23, 139-45, I75 
Averroism, xvii, I4I 
Avicenna, 47,94-8, II5, II7 f., 

127, I68, 175, 188 
Awa,A., 105 
Ayyiibids, 92 
Azraqites (Azariqa), II-I5, I9 

Babism, I71, 188 
Badawi, A-R., xx 
al-Baghdadi, xiii, xvi, I Io 
Baha'ism, 17I, I88 
al-Bajiiri, I 57 
al-Baqillani, 8I, Io7-9, I I2 f., 

118 
Barbier de Meynard, C., I82 
Barkiyaruq, I I 5 
Barmak, Barmecides, 37 
Basset, R., I44 
hri_tin, IOI, IJ4 
Batinites, Ioi, I I9, I24 
Bausani, A., I88 
al-Bayc;Iawi, I 53 f. 
al-Bayjiiri, I57 
ho.yt al-lzikma, 4I 
Becker, C. H., 183 
Bektashi order, I72 
Berbers, IJ2 f., I37 
Bergh, S. van den, 98, 123, I44 
hid'a, 27 
hi-la. kayf, 8o 
Birge, J. K., I72 
Birgevi, xvii, I 56 
Bishribn-Ghiyath al-Marisi, 77 

Bishr ibn-al-Mu'tamir, 59, 
6I f., 69 

Boer, T. de, xxi 
Bokhtishii', 43 
Bosworth, C. E., I 84 
Bouman, J ., II 3 
Bousquet, G. H., 123, 157 
Bouyges, M., x, xx, 123 
Bowen, H., I 58 
Brahmins, 68 
Brockelmann, C., ix, 125, 149 
Bronnle, P., I44 
Browne, E. G., 172, I 88 
Brunschvig, R., I44, I 57 
Buddhists, 45 
al-Bukhari, 74 
Buwayhids (Biiyids), 40, 54, 

9I-J,95,99> I07, 184 
Byzantines, I f., I I, 34, 63, I07 

Carmathians, 56 
Chingiz Khan, 92 
Companions, 28 f., 53, 73, 76 
"constitutional bloc", 53 
Copts, 43 
Corbin, H., 98, I72, I85, x88 
Cragg, K., I77 
Crusaders, 92, I04, 159 
Cureton, W., xvii 

dar al-h.arh, I 5 
dar al-l slam, 12, I 5 
ad-Dawwani, I55 f., I58 
dh.iit, 63 
dh.ikr, 126 
Dieterici, F., xx, I05 
Dirar ibn-'Amr, 59, 69, 86, xo6 
Donaldson, D. M., xxii, 26, 

I85 
Druses, I04 
Dunlop, D. M., I44 

Elder, E. E., I87 
Empedocles, I37 
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al-Fa<;lali, 157 
Fakhr-ad-Din ar-Razi, 12.7-31, 

143, 149, 153, 161, 168 
fana', 162. 
al-Farabi, 47, 54-6, 95 f., 115, 

139 
al-Farmadhi, 119, 12.5 
Fatima, 2.o, 2. 3 
Fatimids, 56 f., 91 f., 96, xoo-4, 

III, 119 
faylasiifal-'Arah, 45 
Frederick II, 143 
Friedlaender, I., 2.6 
Fiick, J., 183 
al-Fu<;lali, 157 
Fulton, A. S., 144 
Fyzee, A. A. A., 185 

Gairdner, W. H. T., 12.4 
Galen, xvi, 42. 
Garcin de Tassy, J. H., xvii, 

188 
Gardet, L., xx, 98, 150, 157, 187 
Gauthier, L., 144 
Ghaylan, 33 
al-Ghazali, ix, 42, 94, 111 f., 

114-29, 136, 141 f., 151, I5J, 
I 59, 161 f. 

Ghaznavids, 91, 130 
glzan_al, 1 14 
Ghorids, 12.8 
Gibb, H. A. R., xxii, 158, 179, 

181 
Goichon, A. M., 98 
Goldziher, I., xviii-xx, 35, 81, 

12.1, 12.3, 131, 143, I8I, 184 
Graf, G., x 
Greek sciences, philosophy, 

etc., see Hellenism 
Grunebaum, G. E. von, I 57, 

186 
Guillaume, A., xxii, 127, 130, 

182 
Guidi, M., 182, 185 

Haarbriicker, T., xvii 
al-I:Iakim, 104 
Halkin, A. S., xvi 
al-I:Iallaj, xix, So f., xo8, 12.0 
I:Iamdanids, 54 
I:Ianafites, xv, xix, 77-9, I xo, 

113, 129, 153, 184 
I:Ianbalites, etc., xiv, xv, 6x, 77, 

79-82.,85,III,II7,I20,I29, 
xp, 159-66 

al-I:Iarith al-Mul;tasibi, 81, xo6 
Harlin ar-Rashid, 59 
al-I:Iasan (son of 'Ali), 2.0, 2.3 
al-I:Iasan al-'Askari, 5 I 
al-I:Iasan al-Ba~ri, 31 f., 35, 6o 
Hashim, Hashimites, 23 f. 
Hellenism, Greeks, 37, 39, 41-

49, 54, 59-61, 69, 83, 89, 91, 
95-7,II7,I28,I39>145,I68, 
173 

hijra, 12. 
Hisham (caliph), 33 
Hisham ibn-al-I:Iakam, 52 
Hodgson, M. G. S., 9, 105 
Harten, M., xxi, 172 
Hourani, G. F., 144 
Huart, C., 172, 188 
Hulagu, 92., 168 
I:Iunayn ibn-Is'l;taq, 41 
al-I:Iusayn, 20 f., 23 

'ihada, 162. 
Iba<;lites, 18 
Ibn-'Aqil, 130 
lbn-'Arabi (Mul;tyi-'d-Din), 

142. 
Ibn-Bajja, 137 f., 144 
Ibn-Butlan, 49 
Ibn-Furak, 109 
Ibn-I:Ianbal, 76f., 79-81,83,85, 

151, 159 
Ibn-I:Iazm, xiii, 26, 134-6, 143 
lbn-ls'l;taq, 30, 184 
Ibn-Karram, 79 

191 



INDEX 

Ibn-Khaldiin, 107, I x8, 143 
Ibn-Khallikiin, xvi 
Ibn-Masarra, I37, I44 
Ibn-Miskawayh, see Miska-

wayh 
Ibn-al-Muqaffa', 38 
Ibn-al-Mutahhar, I68 f. 
Ibn-Qayyim-ai-Jawziyya, I63 
Ibn-Ra'iq, 4o 
Ibn-Ri<;lwan, 49 
Ibn-Rushd, see Averroes 
Ibn-Sab'in, I42, 144 
Ibn-Sinii, see A vicenna 
Ibn-Taymiyya, So, I257 I5I, 

159-65, I69 
Ibn-Tufayl, I38 f. 
Ibn-Tiimart, I36 f., I39, 144 
Ibn-al-Walid, x86 
Ibn-az-Zubayr, xo f., 13, I 5, 2I 
Ibrahim, I6 
Idrisids, 54 
i'jq;_, I07, I85 
al-lji, I 53-6 
ij tihiid, I 69 f. 
~10wan a~-~afii, I02, I05 
~ktzsah, 86 
Ii-Khans, 147, I54 
imam, 52 
~miim al-l:laramayn, I IO 
zmamat al-mafdul, 25 
Imamites, 22 f., 26, 50, 52,54-6, 

83, 96,98 f., I 56, I67-7I, I88 
iman (faith), 34 
"Inquisition", 58, 62, 64, 75 f., 

I5I 
al-Isfarii'ini, I09 
al-Iskiifi, 69 
islam, 34 
Ismii'il (son ofJa'far), 51, 56, 

IOI 
Ismii'ilites, 22, 56 f., 91, Ioo-5, 

II77 II9, 124-7, 167 f., 171 
isnad, 73 
i' tar_ ala, Go 

Ithnii'asharites, 52 
Ivanow, W., 57, I727 I86 

jahr, 88 
Jahre, F., I237 186 
Ja'far (Mu}:!ammad's cousin), 

22 f. 
Ja'far ibn-l:larb, 69 . 
Ja'far ibn-al-Mubashshtr, 69 
Ja'fara~-~iidiq, 23 f., 5 x, 56, IOI 
Jahm, 6I 
Jahmites, xiv, 6I 
Jesus, 65 
Jews, 2I, I07 
jihad, I37 
a!-Jiliini, a!-}iii, see 'Abd-al-

Qiidir 
John of Damascus, Saint, 44 
Joseph, 88 f. 
a!-J ubbii'i, 69, 82 
Judaism, 8 
ai-Jurjiini, I547 I56 
ai-Juwayni, uo-I3, II5, uS, 

I27, I49 

kafirun, I 5 
al-Kaliibiidhi, II3 
kalam, 65 
kalima, 65 
Kamali, S. A., I23 
Kamel Hussein, I77 
Kant, I49 
Karriimites, 79, I09 
kash, 86, 128, I 30, I 84 
Kaysiin, Kaysanites, 22 
Khadduri, M., 3 5 
kharaju, 3 . • 
Khiirijites, etc., xtv, xvt, 3-20, 

30-4, Go, 6~ f. 
al-Khayyii!, xtv, 70 
Khwarizm-shahs, 128 
al-Kindi (Abii-Yiisuf), 45-7, 

5), 59 
Klein, W. C., 90 
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Klopfer, H., I86 
Kraus, P., xx, 130 
Kremer, A. von, xvii 
al-Kunduri, 1 xo f. 
Kurds, 105 

lafr., 65 
al-Lahiji, 172 
Laoust, H., xiv, 159, 161, I65, 

I88 
al-Laqani, I 56 f. 
Levi-Provenfial, E., I44 
Lewicki, T., I9 
Lewis, B., 57 
Liebesny, H. J., 35 
Luciani, J.D., 113, I44, I88 

McCarthy, R. C., 90, I 86 
Macdonald, D. B., xix, xx, I2I, 

I57, I87 
Madelung, W., I05 
Mahdi, 25, 52, I36 
MaQ.mud of Ghazna, 9 I 
Makdisi, G., I87 
Malik ibn-Anas, I 84 
Malikites, 79, Io7, I34, I39 f., 

I 56 
Ma•mar, see Mu•ammar 
Mamluks, 92, 147, I6o, I63 
al-Ma•mun, 4I, 44, 5 I, 6o, 62, 

64,76 
Manichaeans, 38 f., 48 
al-Man~Gr, 37 
al-manr.ila, etc., 68 
Margoliouth, D. S., I66, I85 
Massignon, L., xix, So f., 

I83 f. 
al-Mas•udi, xvi, 59 
al-Maturidi, 78, 90, I84 
Maturidites, xix, 78 f., 88, 

I29 f., I 54 
Meier, Fr., I 57 
Menasce, J. de, xxi, 144 
Meyerhof, M., 49 

MiQ.na ("Inquisition"), 62, 81 
Miskawayh, 93 
Moguls, 148, 156 
Mongols, 92, 147, xso, 159, 

163, x68, I7I 
Monophysites, 2, 8 
Moscati, S., 26 
Moses, 65 
Mozarabs, I 3 3 
Mu•ammar, 59, 69 
Mu•awiya, I-4, 7, Io, I 5, I8, 

20 
MuQ.ammad, xv, I f., 20, 23, 

29 f., 34, so, p, 64, 73-6, 84, 
Io5, I07 f., u6 

MuQ.ammad •Abduh, 125, I66, 
I76, I78 

Muhammad Amin al-Astara-
b~dhi, I70 

MuQ.ammad al-Baqir, 23 
Muhammad ibn-•Abd-al­

Wahhab, I64, I66 
MuQ.ammad (son of•Ali ar­

Ri<;la), sx 
MuQ.ammad ibn-al-I:lanafiyya, 

23-5 
MuQ.ammad (son of al-I:Iasan 

ai-•Askari), 5 I 
MuQ.ammad (son of Isma•il), 

56 
Muhammad ibn-al-Yaman as-

s;.marqandi, I 84 
MuQ.ammad Iqbal, I77 
Muhammad an-Nafs az­

Zakiyya, 23 
al-MuQ.asibi, see al-I:Iarith al-

Muhasibi 
Muhyi-d-Din ibn-·Arabi, I42 
Mujtahidites, I70 
al-Mukhtar, 21-4 
Mulla ~adra, I7o, I72 
mu• miniin, 34 
muniifiqiin ("hypocrites"), 13, 

32 
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Munk, S., xvii 
al-Murabip1n, I32; see Al­

moravids 
Murji'ites, I6, I8, 27, 32-4, 6o, 

68,76 
Miisa (son of] a' far), 5 I 
mushrikun, I 5 
Muslim (a Traditionist), 74 
al-Musta'li, Musta'lians, I04, 

I7I 
al-Mustan~ir, I04 
al-Mu'ta~im, 45 
al-Mutawakkil, 41, 46, 62, 75, 

77 
Mu'tazilites, xiv, xv, xxii, 45-7, 

58-7I, 76, 78-So, 82-7, 89, 
96, 99 f., Io6 f., I 12, II7 f., 
128, I30 f., I35, 185 

al-Muwal)l)idun, I 32; see 
Almohads 

Nader, A., xiv, 70 
an-Nadim, xvi 
Nafi' ibn-al-Azraq, r r 
nafs, 63 
an-Nafs az-Zakiyya, 23 
Najda, I3 
Najdites, IJ-I5 
Napoleon, 174 
naqih al-ashrtiJ, 127 
an-Nasafi (I;Iafi~-ad-Din), r 53 
an-N asafi (N ajm-ad-Din), I 29, 

I49, I 53 f. 
Na~ir-ad-Din ar-Tiisi, I 56, 

I67 f. 
Na~ir-i-Khusraw, r 85 
nCZf~, 25 
an-Nawbakhti (Abu-Mul)am-

mad), xiii 
an-Nawbakhti (Abii-Sahl), 54 
an-Na~~am, 59, 69 f., 183 
Neoplatonism, 46-8, 55, 96, 

I17f., 122, 14I 
Neopythagorean, 48, 102 

Nestorians, 2, 8, 43 f. 
Nicholson, R. A., 182 
Nizam-al-Mulk, rr r f., II 5 f. 
Niiar, Nizarites, ro4, 171 f. 
Nu~ayris, 105, r6o 
Nyberg, H. S., xiv, 6r, 70,157, 

!82 

Obermann, J., 35, 123 
Ockley, S., 144 
O'Leary, DeL., xxii 
Ottoman Turks, 147, 151, 158, 

!64, I74 

Palacios, M.A., I2I, 123, 135, 
I44 

Paret, R., rr3, 183 
Paternoster, 73 
Patton, W. M., 81 
Pavet de Courteille, 182 
Pearson, J. D., xxii 
Pellat, C., I 82 
Penitents, 21 
Persians, 21 f., 37 f., 43, 48, 

93 f., IOO, 169, 174, 176 
Pfannmiiller, G., xxi 
Plato, 48, 55, 94, 97f ., IJ8 f., 

I4I, 145 
Proclus, 46 

qadar, xv, 31, 35 
Qadarites, etc., xv, 31 f., 67 
Qadiriyya (order), I30 
Qarmarians, 56, roo 
Qatada, 6o 
qayyim, I63 
Quadri, G., xxi 
Qur'an (as Word of God), 64-

66,85 
al-Qushayri, I ro, 120 

Radhakrishnan, S., xxi 
Rafi9ites, 52-4, 57, 83 
Rahman, F(azlur-), 98 

194 



INDEX 

ra'is, 55 
Ramac,Hin, 84 
Rashid Ric;la, M., r65 f. 
ar-Razi (Abii.-Bakr), 47-9 
ar-Razi, see Fakhr-ad-Din ar-

Razi 
Rhazes, 47 
Ridda, 2 
Ritter, H., xiv,J 5, r 57, r8r, 187 
Robson, J., 8r 
Rosenthal, E. I. J., 145 
Rubinacci, R., 19 

$abians, 43 f.,_48 
Safavids, 148, 169 
Saffarids, 40 · 
Saladin, 92 
Sale, G., xvii 
Salem, E. A., 19 
Salimiyya, 8r, r84 
Samanids, 40 
as-Saniisi, r 55-7 
Saniisiyya (order), 155 
Sasanians, 21, 37, 39 
Sayf-ad-Dawla, 54 
Sayyid AJ:tmad, r65 
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