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ISMAILI PHILOSOPHY

Farhad Daftary
(The Institute of Ismaili Studies, UK)

THE IRANIAN SCHOOL
OF PHILOSOPHICAL ISMAILISM*

By the end of the 3"/9"™ century, much of the intellectual heritage of antiquity
had become available to Muslims. This had resulted from the great movement of
translating numerous texts of Greek wisdom into Arabic. The works of Plato
(Aflatiin), Aristotle (Aristiitalis), Galen (JalinGis), Ptolemy (Batlamiyiis) and
many other Greek sages were intitially translated into Syriac-Aramaic mainly by
the Christian scholars of Mesopotamia and Syria, who then translated the same
materials into Arabic. After the sporadic efforts of the Umayyad period, this
translation movement was officially and extensively sponsored by the early
Abbasids, especially al-Ma’'min (r. 198-218/813—-833), who established at his
palace in Baghdad the Bayt al-Hikma (House of Wisdom) with a major library
where translations were undertaken systematically by teams of scholars. As a
result, the Muslims now became closely acquainted not only with different
branches of Greek sciences, such as medicine, physics, mathematics and astron-
omy, but also with logic and metaphysics, transporting Hellenistic influences to
the Islamic sciences and other traditions of learning.'

In philosophy, along with the works of the great Greek masters, the writings
of the authors of the so-called Neoplatonic school were also translated into Ara-
bic with commentaries from the 3"/9™ century onwards. These new Arabic Neo-

* An earlier shorter version of this study was included in the author’s 4 Short History of
the Ismailis (Edinburgh, 1998), pp. 81-89.

' Probably the best work on the Abbasid era translation movement is: D. Gutas, Greek
Thought, Arabic Culture: The Graeco-Arabic Translation Movement in Baghdad and Early
‘Abbasid Society (2"—4"/8"—-10" Centuries) (London, 1998).
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platonic materials were to have seminal influences on the development of Is-
lamic philosophy in general and the Ismaili thought of the Fatimid period in par-
ticular. Neoplatonism, a term coined by modern historians of philosophy, was
founded by Plotinus (d. 270 AD), known to Muslims as the Shaykh al-Ytinani, or
the Greek Master, who had re-worked Plato in an original manner. After the con-
tributions of a number of Plotinus’s disciples, notably Porphyry (d. ca. 300 AD)
and his student lamblichus (d. ca. 330 AD), Neoplatonic philosophy received its
major systematization at the hands of the Athenian Proclus (d. 485 AD).

It is to be noted that Muslims did not generally distinguish among the various
schools of Greek philosophy, while they considered Aristotle as its foremost
representative. This explains why they readily attributed numerous pseudepi-
grapha to Aristotle, texts that acquired early popularity in Muslim intellectual
milieus. By the 4"/10" century, there had appeared several Arabic treatises con-
taining Neoplatonic doctrines rooted in the teachings of Plotinus and other Greek
philosophers. Although a number of these texts had been translated into Arabic
under the correct names of their Greek authors, a majority bore false attributions,
chiefly to Aristotle. Foremost among the Neoplatonic materials in Arabic, which
disseminated Neoplatonism among the Muslims and also influenced the Ismaili
and Qarmati da 7s of the Iranian lands, was a paraphrase of portions of Plotinus’s
principal work, the Enneads. Existing in “longer” and “shorter” versions, this
treatise circulated as The Theology of Aristotle (Uthilijiva Aristitalis). The
learned Ismaili da 7s, who were at the same time the scholars and authors of their
community, as well as other Muslim scholars, also had access to the Kalam fi
mahd al-khayr (Discourse on the Pure Good), another important pseudo-
Aristotelian work which was in fact a paraphrase of Proclus’s Elements of The-
ology. When medieval Europe began in the 6"/12™ century to acquire access to
texts on Greek sciences and philosophy through translations from their Arabic
versions, the Kalam became famous in its Latin version under the title of Liber
de causis (Book of Causes).

? For a survey of these Neoplatonic texts and their influences on early Ismaili thinkers, see
Paul Kraus, “Plotin chez les Arabes,” Bulletin de I'Institut d’Egypte, 23 (1940-1941), pp. 263—
295; reprinted in his Alchemie, Ketzerei, Apokryphen im friihen Islam, ed. R. Brague (Hilde-
sheim, 1994), pp. 313-345; S. Pines, “La longue récension de la Théologie d’Aristote dans ses
rapports avec la doctrine Ismaélienne,” Revue des Etudes Islamiques, 22 (1954), pp. 7-20;
S. M. Stern, “Ibn Hasday’s Neoplatonist,” Oriens, 13—14 (1960-1961), especially pp. 58-98;
reprinted in his Medieval Arabic and Hebrew Thought (London, 1983), article VII;
R. C. Taylor, “The Kalam fi mahd al-khair (Liber de causis) in the Islamic Philosophical Mi-
lieu,” and F. Zimmermann, “The Origins of the So-Called Theology of Artistotle,” both studies
in J. Kraye et al., ed., Pseudo-Aristotle in the Middle Ages: The Theology and Other Texts
(London, 1986), pp. 37-52, 110-240, respectively; Paul E. Walker, Early Philosophical Shi-
ism: The Ismaili Neoplatonism of Abii Ya qib al-Sijistani (Cambridge, 1993), pp. 3744, and
Christina d’Ancona, “Greek into Arabic: Neoplatonism in Translation,” in P. Adamson and
R. C. Taylor, ed., The Cambridge Companion to Arabic Philosophy (Cambridge, 2005),
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The pseudo-Aristotelian texts, and other Arabic translations of Greek phi-
losophical works, circulated among the educated classes and their Neoplatonic
doctrines proved particularly appealing to a diversity of Muslim thinkers, who
adopted and adapted them in the course of the 4"/10"™ century. And this led to the
development of a distinctive philosophical tradition in the Muslim world. Initi-
ated by al-Kindi (d. after 256/870), the early success of this philosophical tradi-
tion found its full application in the works of al-Farabi (d. 339/950), widely
known as the “second teacher” (al-mu ‘allim al-thani) of philosophy in the Is-
lamic world after Aristotle, and Ibn Sina (d. 428/1037), the Avicenna of medie-
val Europeans. Both of these great Muslim philosophers or falasifa hailed from
the eastern Iranian world, and they synthesized Aristotelian metaphysics with a
variety of Neoplatonic doctrines. Neoplatonism proved particularly attractive to
the intellectual circles of Nishapiir and other cities of Khurasan, an important
region for the development of Islamic philosophy, as well as Transoxania in
Central Asia.

The pseudo-Aristotelian texts and their Neoplatonic philosophy had also at-
tracted the attention of the learned Ismaili and dissident Qarmati da 7s of the Ira-
nian lands, operating especially in the Jibal, Khurasan and Transoxania.’ It was
in the course of the 4™/10™ century that these da 7s set about to harmonize their
Ismaili Shi‘i theology (kalam) with Neoplatonic philosophy. This interfacing of
reason and revelation, or philosophy and theology, led to the development of the
unique intellectual tradition of “philosophical theology” within Ismailism—a
tradition designated as “philosophical Ismailism” in modern times.

Muhammad b. Ahmad al-Nasafi (d. 332/943), the chief da 7 of Khurasan and
Transoxania, was evidently the earliest of the Iranian da 7s to introduce Neopla-
tonic philosophy into his theology and system of thought. He may also have been
the first Iranian da 7 to have propagated his ideas in writing. Al-Nasafi’s major
work, Kitab al-mahsil (Book of the Yield), written around 300/912 and summa-
rizing this da 7’s views, has not survived, but it is known that it circulated widely
and acquired much popularity among dissident Qarmati circles. Al-Nasaft and
other early da 7s of the Iranian lands, such as Abii Hatim al-Razi (d. 322/934)
and Abi Ya'qub al-Sijistant (d. after 361/971), wrote for the ruling elite and the
educated classes of society, aiming to attract them intellectually and win their
support for the da ‘wa. This may explain why these da s expressed their kalam
theology, revolving around the central Shi‘i doctrine of the imamate, in terms of

pp. 10-31. P. Adamson’s The Arabic Plotinus: A Philosophical Study of the Theology of Aris-
totle (London, 2002) provides a detailed analysis of the The Theology of Aristotle.

3 For the Ismaili-Qarmati schism in Ismailism, see F. Daftary, The Isma Tlis: Their History
and Doctrines (2™ ed., Cambridge, 2007), pp. 116-126. See also S. M. Stern, “The Early
Isma‘Tli Missionaries in North-West Persia and in Khurasan and Transoxania,” Bulletin of the
School of Oriental and African Studies, 23 (1960), pp. 56-90; reprinted in his Studies in Early
Isma lism (Jerusalem and Leiden, 1983), pp. 189-233.



16 Ismaili Philosophy * Farhad Daftary

the then most modern and intellectually fashionable philosophical terminologies
and themes, without compromising the essence of their religious message.

It was under such circumstances that Muhammad al-Nasafi, Aba Hatim al-
Razi, and most importantly Abli Ya“qub al-Sijistani, drawing on a type of “Neo-
platonism” then current among the educated circles of Khurasan and Central
Asia, wrote on various philosophical themes that are generally absent in the writ-
ings of al-Qadi Abu Hanifa al-Nu'man b. Muhammad (d. 363/974) and other
contemporary Ismaili authors operating in the Arab lands and North Africa. The
Iranian da 7s elaborated complex metaphysical systems of thought with a distinct
Neoplatonized emanational cosmology, representing the earliest tradition of phi-
losophical theology in Shi‘i Islam.

Sharing a common interest in philosophy, the Iranian da 7s also became in-
volved in a long-drawn theological debate. The da 7 al-Nasafi’s al-Mahsul was
criticized by his contemporary da 7 of Rayy, Abu Hatim al-Razi, who devoted an
entire work, Kitab al-islah (Book of the Correction), to correct aspects of al-
Nasafi’s teachings.4 Abu Hatim’s al-Islah, in turn, called forth a rejoinder from
al-Nasaft’s disciple and successor in Khurasan, al-Sijistani, who wrote a book
entitled Kitab al-nusra (Book of the Support) specifically to defend aspects of al-
Nasafi’s views against the criticisms of the da 7 of Rayy. Al-Sijistani’s al-Nusra,
which was composed before this da 7 was won over to the Fatimid Ismaili
da ‘wa, has also been lost, but it is quoted extensively, along with al-Mahsul and
al-Islah, in the Kitab al-riyad of the da7 Hamid al-Din al-Kirmani (d. ca.
411/1020).> Al-Kirmani reviewed this debate in his al-Riyad from the perspec-
tive of the Fatimid da ‘wa, and generally upheld the views of Abli Hatim against
those of al-Nasaft in affirming the indispensability of both the zahir and the batin
of the law. This explains why Abu Hatim al-Razi’s al-Islah was the only early
text related to this debate that was selected for preservation by the Fatimid Is-
maili da ‘wa. Later, the antinomian tendencies of al-Nasafl and al-SijistanT were
also attacked by the da 7 Nasir-i Khusraw (d. after 462/1070) who, like al-
Kirmant, reflected the position of the Fatimid Ismaili da ‘wa.® This eminent Per-
sian poet, traveller and philosopher was, in fact, the last of the major Iranian
da ‘s propounding philosophical theology.

* Abii Hatim al-Razi, Kitab al-islah, ed. Hasan Mintchihr and Mehdi Mohaghegh (Tehran,
1377/1998).

5 Hamid al-Din al-Kirmani, Kitab al-riyad, ed. ‘Arif Tamir (Beirut, 1960).

6 See, for instance, Nasir-i Khusraw, Khwan al-ikhwan, ed. Y. al-Khashshab (Cairo, 1940),
pp. 112 ft;; ed. “Alt Qavim (Tehran, 1338/1959), pp. 131 ff., and also his Zad al-musafirin, ed.
Badhl al-Rahman (Berlin, 1341/1923), pp. 421-422. See also Alice C. Hunsberger, “Nasir
Khusraw: Fatimid Intellectual,” in F. Daftary, ed., Intellectual Traditions in Islam (London,
2000), pp. 112-129.

7 See Daniel de Smet, “Was Nasir-e Husraw a Great Poet and only a Minor Philosopher?
Some Critical Reflections on his Doctrine of the Soul,” in Bruce C. Craig, ed., Ismaili and
Fatimid Studies in Honor of Paul E. Walker (Chicago, 2010), pp. 101-130.
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The Iranian da7s, as noted, became greatly influenced by Neoplatonism,
especially by its concept of the unknowable God, its emanational chain of crea-
tion, and its hierarchic chain of beings. In their cosmologies, which represented
a drastic change from the gnostic mythological theory of creation of the early
Ismailis,® the Iranian da 7s did not, however, adopt every doctrine of Neoplatonic
philosophy, because they had to integrate the borrowed ideas into an Islamic
perspective. As a result, the da 7s of this “Iranian school” of Ismailism devel-
oped their own unique branch of metaphysics, cosmology, soteriology and
spiritual anthropology. However, it is mainly on the basis of al-SijistanT’s cor-
pus of extant writings that modern scholars have recently studied the origins and
early development of “philosophical Ismailism,” with its Neoplatonized emana-
tional cosmology, as elaborated by the “Iranian school” during the 4th/10th cen-
tury.9

In the Neoplatonized Ismaili cosmology, fully described in al-Sijistani’s Ki-
tab al-yanabt‘ and other works, God is presented as absolutely transcendent,
beyond human comprehension, beyond any name or attribute, beyond being and
non-being, and therefore unknowable. This conception of God, reminiscent of
the ineffable One of the Greek Neoplatonists, was also in close agreement with
the fundamental Islamic principle of tawhid, affirming the absolute unicity of
God. The basic tenet of Neoplatonism could thus find ready acceptance in Is-
maili theology, which adhered to strict monotheism and at its core was “revela-
tional” rather than “rational.” This is why the da 7 al-Sijistan stresses that the
worshipping of the unknowable God and the upholding of fawhid would require,
via double negation, the denial of both tashbih, or anthropomorphism, and the
most radical anti-anthropomorphic dotrine such as those propounded by the ra-

8 S. M. Stern, “The Earliest Cosmological Doctrines of Isma ilism,” in his Studies in Early
Isma Tlism, pp. 3-29; H. Halm, Kosmologie und Heilslehre der friihen Isma tliya: Eine Studie
zur islamischen Gnosis (Wiesbaden, 1978), pp. 18—127, and his “The Cosmology of the Pre-
Fatimid Isma‘iliyya,” in F. Daftary, ed., Mediaeval Isma ‘ili History and Thought (Cambridge,
1996), pp. 75-83.

? Abii Ya'qiib al-Sijistani’s metaphysical system may be studied particularly on the basis of
his Kitab al-yanabt’, ed. and French tr. H. Corbin, in his Trilogie Ismaélienne (Tehran and
Paris, 1961), text pp. 1-97, partial translation pp. 5—127; complete English trans. as The Book
of Wellsprings, in P. E. Walker, The Wellsprings of Wisdom (Salt Lake City, 1994), pp. 37—
111. Other works of al-Sijistant, such as his Kashf al-mahjib, ed. H. Corbin (Tehran and Paris,
1949); French trans., Le dévoilement des choses cachées, tr. H. Corbin (Lagrasse, 1988); partial
English trans., Unveiling of the Hidden, tr. H. Landolt, in An Anthology of Philosophy in Per-
sia: Volume 2, Ismaili Thought in the Classical Age, ed. S. H. Nasr and M. Aminrazavi (Lon-
don, 2008), pp. 74—129, as well as his Kitab al-iftikhar, ed. 1. K. Poonawala (Beirut, 2000) and
his Kitab al-magqalid al-malakiitiyya, ed. 1. K. Poonawala (Tunis, 2011) also contain aspects of
his metaphysical system. See also Paul E. Walker, Early Philosophical Shiism, pp. 67-142; his
Abii Ya'qib al-Sijistant: Intellectual Missionary (London, 1996), especially pp. 26103, and
also his “The Isma‘1lis,” in Adamson and Taylor, ed., Cambridge Companion to Arabic Phi-
losophy, pp. 72-91.
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tional Mu ‘tazila, since the advocation of the latter doctrines would mean com-
mitting za til, or the denudation of the divine essence. '’

The Ismailis did, however, introduce some major changes in the next stage of
the emanational cosmological doctrine which they had borrowed from the Neo-
platonists, harmonizing it with their Islamic teachings and the Qur’anic view of
creation. For Plotinus and his school, creation emanates directly and involuntar-
ily from the One. Instead of having the intellect, called nous by the Neopla-
tonists, emanate directly and involuntarily from the source of being, the One, in
the system of the “Iranian school” God brings creation into being through His
command or volition (amr), or word (kalima), in an act of primordial, extra-
temporal origination (ibda‘), signifying creation out of nothing—ex nihilo.
Hence, God is the originator or the mubdi ; and His command or word acts as an
intermediary between Him and His creation. The universal intellect ( ‘agl) is the
first originated being (al-mubda ‘ al-awwal), also called the first (al-awwal) and
the preceder (al-sabiq), since the amr or logos is united with it in existence. The
intellect is eternal, motionless and perfect, both potentially and actually.'' It cor-
responds to the number one, and, in keeping with the Neoplatonic tradition, it is
called the source of all light. From the intellect proceeds, through emanation
(inbi ‘ath), the soul (nafs), or the universal soul (al-nafs al-kulliyya), also referred
to as the second (al-thant) and the follower (al-tali), corresponding to the psyche
of the Neoplatonists. In this cosmological doctrine, intellect and soul are also
combined together as the two roots or principles (al-aslan), the original dyad of
the pleroma. The nafs, the second hypostasis, is much more complex than the
‘agl, being imperfect and belonging to a different plane of existence.'” The defi-
cient soul is definitely subservient to the intellect and requires the benefits of the
intellect in order to achieve perfection. The Iranian da 7s continued the emana-
tional chain of their cosmology all the way to the genesis of man, beyond the
simple triad of the One, intellect and soul described by Plotinus, while also rec-
ognizing that God had created everything in the spiritual and physical worlds all
at once (daf atan wahidatan)."” The various parts of the universe, however, be-
came only gradually manifested through the process of causation and emanation.

The imperfection of the soul, and its desire to attain perfection, expresses it-
self in movement and this movement is a symptom of defect, just as tranquillity
reflects perfection.' For Plotinus as for Plato, the essential characteristic of the

10 See, for instance, al-Sijistani, Kashf al-mahjiib, ed. Corbin, pp. 4—15.

' Al-Sijistant, al-Yanabi‘, ed. Corbin, text pp. 22-29.

12 See Abu Hatim al-Razi, al-Islah, pp. 23-26; al-Sijistani, al-Yanabi', ed. Corbin, text
pp- 32 ff., and al-Sijistant, al-Nusra, quoted in al-Kirmani, a/-Riyad, pp. 59-65, 68—69.

" Al-Razi, al-Islah, pp.26-28; al-Nasafi, al-Mahsiil, quoted in al-Kirmani, al-Riyad,
p. 220; al-Sijistani, al-Yanabi', text p. 56, and his Ithbat al-nubii’at (al-nubuwwat), ed. ‘Arif
Tamir (Beirut, 1966), pp. 2-3, 28.

' Al-Sijistant, Kashf al-mahjiib, pp.29-31, and his al-Nusra, in al-Kirmani, al-Riyad,
pp. 102 ff.
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soul is movement, and it is the soul’s movement which causes all other move-
ments. It is interesting to note that for al-SijistanT, as for Plotinus, time is the
measure of motion, resulting from the soul’s activity. The soul’s defect also ac-
counts for its descent into the depths of the physical world, which owes its exis-
tence to this very defect. From the movement of the soul comes into being,
through emanation, prime matter (hayiila) and form (siira),"” which provide the
foundations of the material world. The order of creation then proceeds as fol-
lows: from the soul emanated the seven spheres (aflak) with their stars, and the
heavenly bodies move with the soul’s movement. Through the revolution of the
spheres the four elemental qualities or simple elements (mufradat), namely, heat,
cold, humidity and dryness, were then produced. The simple elements were
mixed, through the revolution of the spheres, to form the composite elements
(murakkabat), namely, earth, water, air and ether (fire). The composite elements
then mingled to produce the plants with their vegetative soul (al-nafs al-namiya),
from which the animals with their sentient soul (al-nafs al-hissiyya) originated.'®
And finally, from the latter man with his rational soul (al-nafs al-natiga) came
forth.

In order to relate this Ismaili Neoplatonic cosmology more closely to the Is-
lamic tradition, some of the concepts of the spiritual world contained in it were
identified by the Iranian da‘7s with Qur’anic terms. Thus, ‘aql/ was identified
with the “pen” (galam) and the “throne” (‘arsh), while nafs was equated with the
“tablet” (lawh) and the “chair” (kursi).'” At the same time, much emphasis was
given to analogies between the spiritual, celestial world and the physical, terrere-
strial world on the one hand, and between man as a microcosm and the physical
universe as the macrocosm, on the other. This Ismaili Neoplatonic cosmology, as
refined by the da‘7 Abu Ya‘'qub al-Sijistani, was officially accepted by the
Fatimid Ismaili da ‘wa some time toward the latter part of the reign of the
Fatimid al-Mu'izz (r. 341-365/953-975), with the approval of the caliph-imam
evidently as part of his policies to win the allegiance of the dissident eastern Is-
mailis (Qarmatis) who were undermining the activities of the Fatimid da ‘wa in
those regions of the Iranian world."®

Certain conceptions of the earlier mythological cosmology of the Ismailis
continued, however, to be retained in the Neoplatonic cosmology that superseded
and replaced it, though the original character and function of the older elements

' Al-Sijistant, Ithbat, p. 44.

' Ibid., pp. 127-128.

' See al-Sijistant, al-Iftikhar, pp. 108—115.

'® See Daftary, The Isma Tiis, pp. 163—167, and Daniel de Smet, “The Risala al-Mudhhiba
Attributed to al-Qadi al-Nu‘man: Important Evidence for the Adoption of Neoplatonism by
Fatimid Ismailism at the Time of al-Mu‘izz?”, in O. Ali-de-Unzaga, ed., Fortresses of the Intel-
lect: Ismaili and Other Islamic Studies in Honour of Farhad Daftary (London, 2011), pp. 309—
341.
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are not recognizable in their new context. For instance, the three spiritual beings
jadd, fath and khayal, preserved from the earlier cosmology, now acquired the
function of acting as intermediaries between the terrestrial da ‘wa hierarchy and
intellect and soul, while retaining their previous role of rendering the cognition
of the upper world feasible for mankind.'® As in the case of the earlier doctrine,
they are also the special graces which bestow certain gifts upon the speaker-
prophets (nutaga’) of the sacred human history, bringing the benefits of intellect
and soul directly to the nutaqa’. For al-Sijistani, the pentad consisting of the
aslan (intellect and soul), jadd, fath and khayal, in fact, represent the spiritual
hudid, which together with the five highest ranks of the terrestrial da ‘wa, viz.,
natiq, asas, imam, lahiq and janah, make up what Paul Walker has designated as
the normative or moral hierarchy, which is of specifically Ismaili provenance.*’
Al-SijistanT harmonizes this hierarchy of the intelligible reality, in a highly intri-
cate fashion, with the hierarchical order derived from Neoplatonism, viz., intel-
lect, soul, the spheres and the lower natural orders, God being at the head of both
hierarchies.

The theologian-philosophers of the Iranian school of philosophical Ismailism
also propounded a doctrine of salvation as part of their cosmology. Indeed, al-
Sijistan1’s Neoplatonic philosophy and his Ismaili theology, as in the case of his
Iranian predecessors, were closely related to a soteriological vision of the cos-
mos in which man appears as a microcosm with individual human souls as parts
of the universal soul. Al-SijistanT’s doctrine of salvation, elaborated in purely
spiritual terms, bears a close affinity to Plotinus’s ideas on the mystical union
between man and the One—a union that according to the ancient Neoplatonists
was the supreme goal of all human endeavour. Drawing extensively on various
Neoplatonic and gnostic motifs, al-Sijistant’s doctrine of salvation is also closely
related to his doctrine of the soul and the Ismaili cyclical view of history. This
soteriological vision can be explained in terms of descending and ascending
scales or paths with their related hierarchies. The descending scale traces crea-
tion from God’s command through an emanational hierarchy, to the world of
material reality and the genesis of man. As a counterpart, the ascending scale
maps the rise of man’s soul to the higher, spiritual world in quest of salvation.
The doctrine of salvation, thus, forms the necessary counterpart to the cosmo-
logical doctrine in the metaphysical system of al-Sijistani, as in the case of other
theologian-philosophers of the Iranian school of philosophical Ismailism.

The ultimate goal of man’s salvation is the human soul’s progression out of a
purely mundane, physical existence towards his Creator, in quest of a spiritual
reward in an eternal, paradisal afterlife. This ascending quest up a ladder of sal-
vation, or sullam al-najat, which is also the title of one of al-Sijistant’s works on

' Al-Sijistant, al-Iftikhar, pp. 116 ff., and his Ithbat, p. 128.
? See P. E. Walker, “Cosmic Hierarchies in Early Isma'ili Thought: The View of Abi
Ya‘qtb al-Sijistani,” Muslim World, 66 (1976), pp. 14 ff.
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his doctrine of salvation, involves the purification of man’s soul, which depends
on guidance provided by the terrestrial hierarchy of the Ismaili da ‘wa. This is
because only the authorized members of this da ‘wa hierarchy are in a position to
reveal the “right path” along which God guides those who seek the truth and
whose souls on the Day of Judgement will be rewarded spiritually. In every era
(dawr) of human history, the terrestrial hierarchy consists of the law-announcing
natiq of that era and his rightful successors. In the era of Islam, the guidance
required for salvation is provided by the Prophet Muhammad, his wasi, ‘Al1 b.
Ab1 Talib, and the Ismaili imams. In this system, mans’s salvation depends on
his acquisition of a particular type of knowledge through a unique source or
wellspring (yanbi ‘; plural, yanabi ) of wisdom. This knowledge can be imparted
only through the guidance of religious authorities, sole possessors of the true,
inner meaning of revelation in any prophetic era, who provide its authoritative
interpretation or fa ‘wil. And it is only through the perfection of individual souls
that the actually defective universal soul can realize its own perfection, which is
tantamount to restoring perfection to the pleroma. Thus, history becomes the
record of the universal soul’s quest for perfection, and also the record of human
achievement as man is called to assist in the perfection of the universal soul.?'

In evaluating the intellectual contributions of the “Iranian school of philoso-
phical Ismailism,” themes of theology and philosophy need to be considered side
by side, even though al-SijistanT and his predecessors would not have considered
themselves amongst the Muslim philosophers or falasifa. These Iranian da s
produced original syntheses of religious and philosophical themes, amalgamating
the Islamic revelation and its Ismaili interpretation with reason and free enquiry.
Yet, it is important to bear in mind that they used philosophy essentially in a
subservient manner and in the service of their religious quest, which ultimately
required the guidance of the “Ismaili imam of the time” and the hierarchy of
teachers authorized by him in the da ‘wa organisation. Al-SijistanT and other pro-
ponents of “philosophical Ismailism,” thus, remained faithful theologians and
da ‘ts propagating the central Shi‘i doctrine of the imamate. However, the phi-
losophical superstructure of their systems served to enhance the intellectual ap-
peal of their message. This explains why their writings circulated widely in Per-
sia and Central Asia, in both Ismaili and non-Ismaili intellectual circles. Some
non-Ismaili scholars, like Abli Mansiir al-Maturidi (d. 333/944), the Sunni theo-
logian of Transoxania and founder of the Maturidiyya school of kalam theology,
and Abu’l-Qasim al-Busti (d. 420/1029), a Mu‘tazili Zaydi scholar of Persia,
even commented upon aspects of the systems of thought developed by al-Nasaft
and his disciples, and preserved fragments of their writings.*

2! Al-Sijistant, al-Yanabi ', text pp. 44-57.

z See, for instance, Abli Manstir Muhammad b. Muhammad al-Maturidi, Kitab al-tawhid,
ed. F. Kholeif (Beirut, 1970), pp. 3-27, 63—64, and Abu’l-Qasim Isma‘1ll b. Ahmad al-Busti,
Min kashf asrar al-batiniyya, ed., ‘Adil Salim al-‘Abd al-Jadir, in his al-Isma liyyiin: kashf al-
asrar wa-naqd al-afkar (Kuwait, 2002), pp. 187-369. See also S. M. Stern, “Abu’l-Qasim al-
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The Fatimid da ‘wa headquarters in Ifrigiya did not contribute to the elabora-
tion of early philosophical Ismailism of the Iranian school. The original cosmol-
ogy of the pre-Fatimid Ismailis had continued to be adhered to by the Fatimid
da ‘wa until the latter part of al-Mu‘izz’s reign, as attested, for instance, by Aba
‘Isa al-Murshid’s Risala, studied by Stern and other modern scholars. As noted,
the Neoplatonic cosmology of the Iranian da 7s was, however, endorsed eventu-
ally by al-Mu‘izz and the Fatimid da ‘wa headquarters. Thereafter, the new Is-
maili Neoplatonic cosmology was generally advocated by Fatimid da 7-authors,
in preference to the earlier mythological doctrine, at least until the time of Nasir-
i Khusraw, the last major Iranian proponent of philosophical Ismailism who
drew extensively on Al-SijistanT’s writings in elaborating his own metaphysical
system in the middle of the 5"/11" century.”

The Neoplatonized cosmology of the Iranian da7s went through further
transformation, representing a third stage in the medieval development of Ismaili
cosmological doctrine, at the hands of the da 7 Hamid al-Din Ahmad b. ‘Abd
Allah al-Kirmani, perhaps the most learned Ismaili theologian-philosopher of the
entire Fatimid period. A prolific writer, al-Kirmani was of Persian origin and
was probably born in Kirman. However, he seems to have spent the greater part
of his life as a Fatimid da 7 in Iraq, being particularly active in Baghdad and
Basra during the reign of the Fatimid caliph-imam al-Hakim bi-Amr Allah (r.
386—411/996-1021). The honorific title hujjat al- Irdgayn meaning the chief
da 7 of both Irags (al-‘Iraq al-"Arabi1 and al-'Iraq al-*Ajam1), which is often ap-
pended to his name and which may be of a later origin, implies that he was also
active in the northwestern and west-central parts of Persia. Al-Kirmant was fully
acquainted with Aristotelian and Neoplatonic philosophies as well as the meta-
physical systems of Muslim philosophers, notably al-Farabi and Ibn Sina. He
was, in fact, a contemporary of Ibn Sina. Al-Kirmant also knew Hebrew and
Syriac languages and was familiar with the Hebrew text of the Old Testament,
the Syriac version of the New Testament, as well as other Judaeo-Christian sa-
cred scriptures.?*

Bustl and His Refutation of Isma‘ilism,” Journal of the Royal Asiatic Society (1961), pp. 14—
35; reprinted in his Studies, pp. 299-320, and Halm, Kosmologie, pp. 128-138, 222-224.

» Nasir-i Khusraw’s metaphysical system may be traced through several of his works, in-
cluding especially his Jami* al-hikmatayn, ed. H. Corbin and M. Mu‘in (Tehran and Paris,
1953); French trans., Le livre réunissant les deux sagesses, tr. Isabelle de Gastines (Paris,
1990); English trans., Between Reason and Revelation: Twin Wisdoms Reconciled, tr. Eric
Ormsby (London, 2012).

** On al-Kirman©’s life and works, see Josef van Ess, “Biobibliographische Notizen zur is-
lamischen Theologie. 1. Zur Chronologie der Werke des Hamidaddin al-Kirmani,” Die Welt des
Orients, 9 (1978), pp. 255-261; W. Ivanow, Ismaili Literature: A Bibliographical Survey (Te-
hran, 1963), pp. 40-45; 1. K. Poonawala, Biobibliography of Isma it Literature (Malibu, CA,
1977), pp. 94-102; F. Daftary, Ismaili Literature: A Bibliography of Sources and Studies (Lon-
don, 2004), pp. 124-128, and his “Hamid al-Din Kermani,” Encyclopaedia Iranica, vol. 11,
pp. 639-641.
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Hamid al-Din al-Kirmani, too, harmonized Ismaili theology with a diversity
of philosophical traditions in developing his own elaborate metaphysical system
expounded in the Rahat al- ‘aql (Repose of the Intellect), his major philosophical
treatise composed in 411/1020 for advanced adepts.” In fact, al-Kirmani’s meta-
physical system represents a unique syncretic tradition within the “Iranian school
of philosophical Ismailism.” Al-Kirmani’s cosmology was partially based on al-
Farab1’s Aristotelian cosmic system, and also took account of some of Abu
Hatim al-Raz1’s objections to the Central Asian school of al-NasafT.

Regarding God’s unknowability and transcendence, al-Kirmani adopted yet a
stricter position compared to his Ismaili predecessors. He denied the hypostatic
role of any mediator (wasita) such as the divine word or command between God
and the first created being, because they too would compromise the principle of
tawhid and God’s absolute transcendence.*® He was also opposed to the views of
those Muslim philosophers, like Ibn Sina, who regarded God as a “necessary
existent” (wajib al-wujiid), a conception that would again compromise God’s
transcendence since it could apply only to a “created being.”

In his cosmology, al-Kirmani replaced the Neoplatonic dyad of intellect
(‘agl) and soul (nafs) in the spiritual world, adopted by his Iranian predecessors,
with a system of ten separate intellects, or archangelical hypostases, in partial
adaptation of al-Farabi’s school of philosophy. In his system, the first intellect
(al-‘aql al-awwal), or the first originated being, is identical with the very act of
origination (ibda ), and it is perfect in its essence, motionless and stable. These
attributes signify the complete repose or tranquillity (raha) of the first intellect;
and hence the designation Rahat al-‘agl. The first intellect is also the cause
(‘illa) of all beings, corresponding to the One of Plotinus and other Greek Neo-
platonists, and to the “necessary existent” of the Muslim philosophers. The first
intellect becomes the point of departure for the emanation (inbi ‘ath) of the re-
maining intellects and all other beings.

The second and third intellects are emanated from the higher and lower rela-
tions of the first intellect. The remaining seven intellects, identified symbolically
with the seven higher letters (al-hurif al- ‘ulwiyya) of the earliest Ismaili cos-
mology,?’ are issued from the second intellect (al- ‘agl al-thant), also called the
first emanated being (al-munba ‘ith al-awwal). Al-Kirmant’s ideas on the third
intellect, or the second emanated being, representing archetypes of matter (ha-
yiila) and form (sira), seem to have been without antecedent among his Ismaili

» Hamid al-Din al-Kirmani, Rahat al- ‘agl, ed. M. Kamil Husayn and M. Mustafa Hilm1
(Cairo, 1953). For thorough studies of al-Kirman1’s metaphysical system, including his cos-
mology, see Daniel de Smet, La Quiétude de I’intellect: Néoplatonisme et gnose Ismaélienne
dans ['oeuvre de Hamid ad-Din al-Kirmdni (X°/XI°s) (Louvain, 1995), and Paul E. Walker,
Hamid al-Din al-Kirmani: Ismaili Thought in the Age of al-Hakim (London, 1999).

% See al-Kirmani, Rahat al- ‘aql, pp. 37-56, and de Smet, La Quiétude, pp. 35 ff.

7 Al-Kirmani, Rahat al- ‘agl, pp. 121-131.
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predecessors in the Iranian world as well as Muslim philosophers. Celestial bod-
ies and the corporeal world are formed through the third intellect. The physical
world consists of nine celestial spheres, the spheres of the planets and the sublu-
nar world. Each sphere is related to one of the intellects. The tenth intellect, also
called the active intellect (al- ‘aql al-fa'‘al), governs the physical world as a
demiurge. Al-KirmanT then explains the generation of the four elements (arkan),
the realms of minerals, plants and animals, and finally of man as a microcosm
reflecting in his essence the macrocosm. Al-Kirmant’s system, too, culminates in
a soteriological doctrine, centred around the salvation of man’s soul through the
attainment of spiritual knowledge provided by the authoritative guidance of
prophets and their legitimate successors, the imams.

In al-Kirmani’s metaphysical system, there are numerous correspondences
between the celestial and terrestrial hierarchies, and between the ten intellects of
the higher world and the ranks or hudiid of the completely terrestrial da ‘wa or-
ganization, ranging from natiq, wast (or asas) and imam to bab (or da'7 al-
du ‘ar), hujja, and different ranks of da ‘7 and his assistant or ma dhiin.*® Many
aspects of al-Kirmant’s system still puzzle modern scholars. It is evident, how-
ever, that he used his diverse sources creatively and elaborated an original syn-
thesis.”” At the same time, al-Kirmani represents continuity in terms of the piv-
otal Ismaili tenets, and, as in the case of his predecessors in the “Iranian school,”
it is ultimately the authoritative guidance of the Prophet Muhammad and his suc-
cessors, the Ismaili imams, that reigns supreme and is determining in his meta-
physical system.

For unknown reasons, at least al-Kirmani’s cosmology failed to be adopted
by the Fatimid Ismaili da ‘wa in preference to the Neoplatonized cosmology of
the earlier Iranian da 7s. But it did later provide the doctrinal basis for the fourth
and final stage in the medieval development of Ismaili cosmology at the hands of
the Tayyibl Musta‘lian da 7s of Yemen, starting with Ibrahim b. al-Husayn al-
Hamidt (d. 557/1162). Operating as the second da i-mutlaq, or supreme leader,
of the Tayyibis, al-Hamidi drew extensively on al-Kirmant’s Rahat al-‘aql.
Thus, the philosophical tradition elaborated by the Iranian da7s was retrieved
and revived by the Arab da 7s of Yemen who generally maintained the Fatimid
intellectual traditions.

2 See al-Kirmani, Rahat al-‘aql, pp. 134-139, 225; H. Corbin, Cyclical Time and Ismaili
Gnosis, tr. R. Manheim and J. W. Morris (London, 1983), pp. 90-95, and Ian R. Netton, Allah
Transcendent: Studies in the Structure and Semiotics of Islamic Philosophy, Theology and
Cosmology (London, 1989), pp. 222-229.

¥ See de Smet, La Quiétude, pp. 2333, 379-398.
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Early Ismailism and the Ikhwan al-Safa’

Ceiiiing Myxammaa XameHen
(Mnucmumym Mynnor Caopet, Hpan)

HWCTOKHU HICMAWJIA3ZMA'

Byner HenpaBuiIbHO, UCCAEAysl U UHBEHTAPU3UPYS 3aCIyry LIMMTOB Ha Mpo-
TSHDKEHUM UCTOPHUM, paccMaTpUBaTh HCKIIOYUTENIBHO IIMHU3M JIBEHAALATH MMa-
MOB M OCTaBIsITh 0€3 BHMMaHHs JAPYrHMe BETBU LIMHM3Ma, UMEIOIIHE BECOMBIC
3aciyru nepej UciiaMoOM U MUPOBOM LIMBUJIM3ALMEN.

Ectp nBa Buaa mmuTckux cekT. HekoTopble U3 HUX — SIBHO ayTcailjiepckue
W OTKJIOHMBIIHUECS OT WCTHHBI, TEM WJIM HHBIM 00pa3oM HCKa3UBIIME CYTh U
cTep)keHb yueHus 06 umamare. CBeieHHsI O HUX MPHUBENCHBI B MUCTOPUUYECKUX
KHUrax, IMUTCKON Onorpaduyeckoil mureparype U xaaucax. Hanpumep, saku-
¢umpbl He TpU3HABAIM UMaMmar nMaMa Puza, orpaHuuMBasCh CEMBIO MPEAbILY-
IIMMHA UMaMaMH U YIOPCTBYS B CBOEM BO33peHHHU. [10IOOHBIX UM CEKT OBLIO
MHOTO0.

OfHaKo HEKOTOpble LIMUTCKHE CEKThl SBISUIMCH MOCIEeNOBaTeNsIMU JoAeH
noma IIpopoka B MOAIMHHOM CMBICIIE CJIOBA U MOJb30BATINCH OJOOPEHHEM YHC-
TBIX UMaMoB. Hampumep, Hauaras 3eiinom, ceiHOM nmama Calkpkana, 6opboa
3a cBepakeHHne OMEils1I0B U BOCCTaHOBJIEHHE MCIAaMCKOT0 U IApUaTCKOro MpaBs-
JICHUs U 3aKOHHOTO MpaBa MMaMOB Ha BIAacTh MOJb30BaJach MOJIEPIKKON 4YuC-
TBIX UIMaMOB, KPOME TOT0, €r0 CTOPOHHUKH OBbUIM TOCIeI0BaTeNsIMU JIF0/IeH /10-
Mma IIpopoka.

Hamu Bparu npuioXuinu Hemallo YCUIMH sl CY>KeHUsl Kpyra MOAJTUHHBIX
IIMHATOB ¥ B CBOUX JIOKCOTpa)MueCKUX KHUTAX OMUCAIU MPHIyMaHHBIC MU Ca-
MUMHU UIMUTCKUE CEKThl, ]aB UM BbIMbILIUIEHHblE UMeHa. C APYroil CTOPOHBI,
HEKOTOpBIE U3 PEAIBHO CYLIECTBOBABUIMX CEKT CO BPEMEHEM CTalu IPETEHJO-
BaTh HAa HE3aBUCHUMOCTh M PacCMaTpPUBATh ce0sl KaK MOIJTMHHBIX IMUTOB. MBI He

' MlepeBox ocyrectsieH o usnanmio: Caiitiud Myxammad Xaveneii. XacTrax-u uc-Ma‘ -
nuiiida // Xukmar-u i’ n: 6aTuHuiiida Ba ucMa‘nunnmitida. Pen. K. [lypxacan. Texpan: Bynitan-
n Mymna Canpa, 1390/2011, c. 35-61, co 3HaYUTENbHBIMU COKPAILCHUAMHU (npumey. nep.).
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JIOJIKHBI TIOJIIABATHCSl HA OTH YJIOBKH, MO0 B OCHOBE IIMM3Ma KaK TaKOBOTO Jie-
JKUT TPUHUUI MPU3HAHNUSA MMaMaTa YMCThIX UMaMoB U Jrofen qoma [Ipopoka.

B 06111€cTBEHHO-TIOIUTUYECKOW UCTOPUM MCllaMa IIMUTHI BCETa paccMaTpu-
BaJIUCh KaK MOJIUTUYECKOE MEHBIIMHCTBO U KaK CTOPOHHUKHU CIPAaBEAJIUBOCTH,
HacTauBaBlIMEe Ha COOJIIOJIEHUM HCXOAHBIX OCHOBOIIOJIArAIOUIMX MPUHIIMIIOB
ncnama. [llunsm Beeraa sIBISIICS UCTOUHUKOM MPOrpecca MyCyJbMaHCKOM KyJib-
Typbl, HAyKu ¥ (uiaocoduu ¥ HOocHuTeNeM IuBHIM3anmMu. Hapsmy ¢ mmu3Mom
JIBEHAJIaTH UMaMOB, UCMAWJINTCKUI IMU3M TaKKe UTpasl BaXXHYIO POJib B pac-
MPOCTPAHEHUHU 3HAHUS U LIUBUWIM3ALMH U UX MIporpecce.

I'oBopst 00 McTOKAaxX MCMaWIN3Ma, HPaHCKHE U MHOCTPAaHHbIE NCCIIe0BaTENH,
KaK TpPaBUJIO, OIPAaHUYMBAIOTCS 3aMEYaHHEM, YTO €ro OCHOBATEleM SIBIISLICS
Wcma‘nn, crapumii ceia Jxa‘dapa Canuka, CbIH B BHYKH KOTOPOTO MPOJIOIKHU-
JI1 OCHOBAaHHOE UM BOEHHO-IIOJIUTUYECKOE JBIKeHHe. OTMedaeTcs Takxke, YTo
K 4YMCIy TPUBEPIKEHIIEB BETBEH STOro ABWXKEHUS MpPUHAJJIEkKAT MpPaBUBIINE
B Erunte ®arumunel, nocienosatenu Xaccana Cabbaxa B MpaHe M KapMmarthl
B Upake u ApaBuu, ocTaBUBIIME 3aMETHBIN Clie]l B UCTOPHUH.

OpHaKo OCHOBHOE BHUMAaHHE MCTOPHKOB MCMaWJIM3Ma, KakK MpaBmiio, oopa-
nieHo Ha PaTuMUICKOe rocy1apcTBO B Erunte u mocieayonyo cyas0y ncMau-
Ju3Ma, COXpaHUBLIMECS UCTOPUUYECKHUE JIOKYMEHTHI OTHOCSITCS K 3TOMY BpeMme-
Hu. YUTto e Kacaercst meproaa Mexay Bpemenem Vcema‘una 6. Jxa‘dapa u sB-
nenneM ‘YoOehmyiaxa 6. Maxnu B Apasun u CeBepHoit Adpuke, TO BCeCTo-
pOHHEe UCCIeIOBaHUE €ro IO CHX MOp He OBLTO MpeAnpHHATO. B ToM uucre, He
pPaccMOTpeHbl Kak cleAyeT AeWCTBUTENbHbIE UCTOKM HCMawin3Ma, U 3Ta Mpo-
OneMa 1o CHX 1Mop ocTaBiieHa 0e3 JOJKHOTO BHUMaHHSI.

BuumatensHOe uccnenoBanue 3moxu umama J[xa‘dapa Camuka u ero Taii-
HBbIX TOJUTHYECKUX MPEANPUSTHI TMO3BOJSIET 3aKJIIOUUTh, YTO HMCMAWIUTHI, B
OTJIMYKME OT HEKOTOPBIX APYTUX CEKT, YCIOBHO NPUUYUCIAEMBIX K IIMUTAM, HUKO-
rZla He TIepecTaBaiy OBITh IMOCIEAOBATEIIME JItoieit joma [Ipopoka, HeB3upas
Ha BCE TO, YTO HEBEPHO TOBOPUIOCH O HUX. McTopuueckue (hakThl CBUACTENBCT-
BYIOT O TOM, YTO MCMAaWJIN3M OBbLI CO3JIaH C COTJIACUS U MPH TaHOW MOIIEPIKKE
nmama J[xa‘dapa u Ha MPOTSHKEHUU CTOJETUS — JI0 BPEMEHH MMaMa XacaHa
‘Ackapu — nonb3oBancs nojaep:xkkoil monedl loma. bonee Toro, o urpan
KJIIOYEBYIO POJIb B COINPOTUBIEHUH, KOTOpbIE IIMUTCKUE HMMaMbl OKa3bIBaJIU
npaBieHUI0 AOGOACHIOB.

B mone3y 3T0r0 yTBepkKICHUS CBHICTEIHCTBYIOT JIBa BaXKHBIX HCTOPHUYECKHUX
00CTOATENECTBA. BO-TIEPBEIX, KECTOKUE MPUTCCHEHUS MIMUTOB M MCHXUYECKOE
JaBJIEHUE, OKa3biBaeMoe AOOacHIaMy Ha YHCTBIX UMaMOB, MMEBIIHE MECTO B
9Ty SMOXY — co BpeMeHHM nMmama J[xa‘dapa no XacaHa ‘Ackapu; Ooyee TOro,
TEPPOPHUCTHYECKAsT MOTUTHKA, TIPOBOJMMAS XaTU(paMH MPOTHB IMHUTCKUX BOXK-
Jieit co BpeMeHN nMama XyceifHa, Tasmias B cebe OMacHOCTh MOJTHOTO HCYE3HO-
BEHUS [TNH3MA.
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Bo-BTOpBIX (XOTS 00 3TOM dale BCEr0 yMaldWBaeTCs), MOCIeNOBaTENbHAS
TaiiHass Oopb0a YHCTBHIX MMaMOB MPOTHB a00aCHUACKHX XaTU(pOB C IENBI0 HX
CBEpIKEHUsI MJIH, 110 MEHbBLIEH Mepe, COXPaHEHHs M 3aIUThl ITMUTCKON OOIIMHBI.

BHumatenbHOe n3yyeHHe IUUTCKUX XaIUCOB M MPeAaHUi 0 YUCTHIX UMamax
MO3BOJISICT 3aKJIIOYUTh, YTO Jroau JloMa mojaraiu, 9To AOCTHTHYTHIA 0OIIecT-
BEHHBIH MPOrpecc BCE ele OCTAeTCs HEeJOCTATOYHBIM M CO3HAHWE HAPOAHBIX
Mace CIMIIKOM OTCTAalO AJIsl BOOPYKEHHOTO BOCCTaHUS M MOJIUTHYECKOTO Tepe-
BOpOTa, OJTHAKO B TO )K€ BPEMsI OHM OBUTM XOPOIIO OCBEIOMJICHBI O (DyHKIIMOHH-
POBaHMH TOANONBHON IIMUTCKON CETH Ha BCeW TEPPUTOPHH Xann(arta, CI0KHBIX
MOJUTHYECKUX MHTPUTAX M JIEHCTBUAX TalHBIX CHJI B TIOJIB3Y IIMM3Ma B KIIIOYe-
BBIX rOpojiax xanudara.

[MocTosiHHO HOXOnsIIUE A0 ClyXa XaTU(OB COOOLICHUs O MOAMOIBHOMN nes-
TEJILHOCTH IIMUTOB, CyJIsl IO BCEMY, U OBUIM TJaBHOW MPUYMHON MX Bpaxkaeo-
HBIX AEHCTBUII O OTHOIIEHHIO K IIMUTCKUM HMaMaM.

Opranuszanus
NMOANOJbLHOT0 IIMUTCKOI0 CONPOTHBJIEHUS

Jo cux mop OOMKHBIM 00pa3oM He OLIEHEHO TO 0OCTOSTENBLCTBO, YTO COMPO-
THBJICHHE LIMUTOB ab0aCHACKON BIAaCTH OBLIO XOPOLIO OPraHW30BaHO M YTO BO
IJlaBe TaifHOM OpraHW3aluy, OCYIIECTBISBLICH 3TO CONPOTHBICHUE, CTOSIIN YKC-
TBIE UMaMBl.

TuiatesnpHbIil aHaU3 Ouorpaduii YUCTHIX KMAMOB MPUBOAUT K BBIBOJY, YTO
OHM, HeB3Mpas Ha Kaxylleecs yeAWHEHHE U OTKa3 OT CONMPOTHBICHHS BIACTH,
3aHUMAJIUCh HEMOCPEACTBEHHOMN MOJIMTHYECKOH NesTeIbHOCTBIO U, Oojee TOoro,
CyMeJH MPEBPATUTh IHHUTCKOE CONPOTUBIICHUE B YAUBHUTEIBHO XOPOLIO OpraHu-
30BaHHOE JIBIDKCHHE M PACIIPOCTPAHUTD ero KOHCITUPATHUBHYIO CETh Ha BCE yroJi-
KM Xanudara.

B 3T0it KOHCIMPATHBHOW OpraHW3allMy OBUTH NPEICTaBICHBI pa3HbIC CIOU
obmecTBa. Ee uneHamu OblTM HEKOTOpBIE NPY3bsi, TOBAPUIIHM U YYEHHKH CaAMOT0
UMama, KOTOpbIe 0] BHAOM IEpelaTYMKOB XaJUCOB MM MyTaKaJUIMMOB 3aHH-
MaJIMCh NPONaraHioi OT UIMEHH HMaMa.

Jpyras 4acTh yY4eHUKOB 3aHMMajach COOPOM NMPHYUTAIOILECHCS UMaMy DaHH
Y MOXXEPTBOBAHUI B €ro MOJNB3y W TailHO NOCTaBIsla UX eMy, TAKUM 00pasom
obecreunBas Moc/eIHero HeOOXOAUMBIMHU AJIsl €0 TalHOH NeITeNbHOCTU Cpeji-
CTBaMH.

TpeThst rpymIa cocTosIa U3 NpeacTaBuTeNeil abbacHICcKol BIacTH, KOTOpbIE,
OyIy4d MPUABOPHBIMH HJIM YMHOBHHMKAMH, BHEIIHE ObLIM MPOTUBHUKAMH ILIHH-
TOB, OJTHAKO B JICHCTBUTEILHOCTH SBISUIUCH TAWHBIMU CTOPOHHUKAMHU MMaMma U
cHaOxanu ero MHQpOpMaLued, Kacalolleicsi TroCyJapCTBEHHOM IOJMMTHKUA |
0e30MacHOCTH, coo0IIas eMy O PeIleHHAX xaiuda, a MHOrJa Mo NPHKazy uMama
coBepllias OTKPOBEHHO BPEIAMUTEIbCKHIE NSHCTBUS POTHB NPABAILETO PeKUMa.
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[TpencraBuTeny nepBOi U BTOPOW TpyMIl MHOTIA MOTJIM JIMYHO BCTPEYATHCS
C UMaMOM AJsI TOTO, 4TOOBI MOTYYNTHh OT HEro yKa3aHWs WIN COOOMIUTH eMy
BOKHYIO HHPOPMAIIHIO. ..

B moanonwsHOM opraHuzanuu, Bo3riasnsemord umamom J[xa‘dapom u mosn-
HEeWIIMMHI UMaMaMH, CTPOro COOJIIONAINCH NpaBHiIa KOHCITHPALWH.

[Ipu3HakoM OOUIMPHOW W OCHOBATEIBHON MOIIOIBHON MOJUTHYECKON opra-
HU3aLUH SBISIETCS] HAIMYUE Pa3BETBICHHON (DOpManbHOW CTPYKTYPBHI M MPOIY-
MaHHOTO Hay4YHO-TEXHHUYECKOTO OOECIeueHHs], MPENoaralommx Kak MaTepy-
aNbHO-9KOHOMHUYECKYI0, TaK M TPOMaraHAWCTCKYIO [eSTeNbHOCTh, Ppa3BEAKY
¥ KOHTppPa3BeJKy, a Takxke olOecreueHre KOHCIHMpalny, BepOOBKY HOBBIX uile-
HOB, 00y4YeHHe MOJPBIBHON NEITENFHOCTH U, B Ciyyae HEOOXOAMMOCTH, MOJro-
TOBKY K BOOPY>K€HHOW O0pb0O€e ¥ BOGHHBIM JACHCTBUSIM.

MOXHO TpeArnoIokKuTh, 4TO BO BpemeHa mMamoB Jxka‘dapa m baxupa
CTPYKTypa opraHu3anuu Obuia mpoiie, n6o OMelisnel, B oTiinune ot A66acuaos,
BUIMMO, HE paccMaTpUBAJIM IIMUTOB B KaueCTBE CEPhE3HOW YIpoO3Hbl, roJsaras,
4TO UM YAAJIOCh YCTPAHUTh OCHOBHBIX CTOPOHHMKOB UMaMa ‘AJH.

OpnHako BTOpas NMojoBMHA MMaMaTa Jxa‘dapa NpuxoauTcss Ha BpeMsi MpaB-
nenusi AGGacu0B, KOTOpble — B YacTHOCTH Xanud MaHcyp — camu, BMecTe ¢
uMaMaM¥ ¥ OaHy XamuM, 0roe BpeMs ObUTH y4aCTHHKaMH KOHCIIMPAaTHBHON
IIMATCKOW OpraHM3aliH ¥ OBUTH XOPOILIO OCBEAOMIICHBI O METO/IaX €e paboThl U
MOCBSILIIEHBl BO MHOTHE ee TaiHbl. [1o3ToMy Te cTapaiuch Ae3MHPOPMHUPOBATH
MMaMa W LIMATOB BCEMH BO3MOXKHBIMH CIIOCOOAMHU WM BHEIPHIIM B OKPYKEHHE
MMaMa HeMajlo CBOMX LIMHOHOB.

B cuty 3Toro Bo3HUKIIa HEOOXOIUMOCTE B TOM, YTOOBI, COXpaHss KOHCIIHpPa-
TUBHYIO OpPTaHW3aINIo, CAETATh ee Oojee M3OMPeHHON U AercTBeHHOH. C 3TOM
nensio uMaM Jlxa‘dap cozman mpeaAnochbUlK s (YHKIMOHUPOBAHHS LTHPOKO
pa3BETBIIEHHON OpraHU3alMy CONPOTHUBIIEHUS, OXBaThHIBAIOLIEH BeCh MYCYJIb-
MaHCKHH MUp, C LEHTPOM B MeauHe, U HCKYCHO YIPaBIIsI €10.

Co0JroaeHne KOHCINPAUH

Yuctele uMaMbl B CBOei 60pbbe mpoTuB XanudoB ¢ 1esbio u3beranus cMep-
TEJIbHOM OMAaCHOCTH NMpUOErany K pa3HbIM YJIOBKaM, ACHCTBYs Tak, Kak TpeboBa-
na o0cTaHOBKA. B 4acTHOCTH, MHOT]A OHU MHCAIM MUCbMA, KOTOPBIE 3aBEOMO
npeHa3HaYaIich Ui TOr0, YTOOBI MONACTh B PYKH MPAaBUTEICH.

Hanpumep, nmam Kazum B 0TBET Ha MUCbMO OJJHOTO M3 XAIIUMUTOB, HEKOETO
Naxiiu 6. ‘Abnmamiaxa, B KOTOPOM TOT OOBHHSUI €T0 B O€3[eCTBUN W BBIpaXKa
CBOE HErojIOBaHUE STHM, C LENbI0 COOIOJICHUS] KOHCIUPALMU, HAMKHCAl eMY:
«Ynacu Bor Tebe mpepekartbes ¢ xaaudoM U OCHyLIMBAThCS ero. SI coBeTyio
Te0e JNaAuTh C HUM M MIOMOraTh eMy». CKOpO 3TO MUCHMO MOMNaio B pyKu Xapy-
Ha ap-Paiimaa, KOoTopsliil, IpoYKHTaB €ro, ckasaj CBOMM MpHaBOpHBIM: «He mos-
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cTpekaiiTe MeHsi 0e3 mpuuMH npotuB Mychel 0. Jxa‘papa — OH HENOBUHEH
B TOM, B YEM BHUHAT €0 KJICBCTHUKHW)).

OnHUM U3 MPOsIBIEHUIN KOHCMUpAlUMU ObUIO OTPHIIAHKWE COTPYIHUYECTBA U
APYIKECKUX OTHOILIIEHUH C TEMU HIMUTaMH, KOTOPbIC ObLIM Ha BUAY Y BJIaCTH WUJIU
MOJHUMaJIM BOCCTaHUs NpoTHB Xanuda. MHorna mwmutckue Ouorpadbl nposs-
JIAKOT B 9TOM BONPOCC HEBHUMATECIIbHOCTD, Ha3blBasA MOCIACAHUX SKCTPEMUCTAMMU,
320y IUMMK MK Jpkenamu. [lokasareneH ciydait ¢ A0y Xarrabom, BXOIUB-
muM B Omkaiinee okpyxenue [xa‘dapa Cangvka n nelicTBoBaBLIETO BMeCTe
co crapmuM ceiHOM umama HMema‘unnom. Korna ero aesrensHocTs B Mpake crana
JIOCTOSIHHEM TJIACHOCTH W OH INPHHSJI MyYeHHYECKHil KOHell, MMaM BHELIHE OT-
KazaJicsl OT Hero, OIHaKo BTaliHe OMJIaKUBall €ro CMEPTh.

[Monutnueckass 0OCTaHOBKA BO BpeMeHa YKMCTBIX MMaMOB, B YacTHOCTH, Ha-
4yyHas ¢ 4eTBepTroro umama, ‘Anu Camkxkana, 1 KOHYas OJUMHHAALATBEIM, Xaca-
HOM ‘Ackapu, B 0COOCHHOCTH K€ BO BpeMeHa Iectoro umama Jlxa‘dapa Canu-
Ka, TpeboBasa, YTOObI OHM OCYILIECTBIISUIM CBOIO POJIb UMama, U BOXIS U TEK-
JICh O COXPaHHOCTHU HMCJIaMa C Y4€TOM CIOKMBILUXCS KpaiHe HeOaaronpusTHBIX
00CTOSTENILCTB, YTOOB! HE MOABEPraTh CMEPTEIbHON OMAacHOCTH HU caMuXx ceodsl,
HU CBOUX MOCIEeAOBaTee, MpU 3TOM Jeas BCE BO3MOXKHOE Ul CBEP)KEHUs
HEHaBUCTHOTO xaiidaTa U opraHu3anuy CHJ CONMPOTHBIICHHUS. . .

Kak mbI yxe ormeuanu, uMamy Jxa‘dapy mpuxonmiiock eiicTBOBaTh B ro-
pazno Oosee CIOKHOW MOJUTHYECKONH 0OCTaHOBKE 10 CPaBHEHHIO C ABYMs IIpe-
JBIAYIIMMA UMaMaMH, 100 y Hero He OBbUIO BO3MOXXKHOCTH HH MOJHSATH BOCCTa-
HHe, UMEeBLIee pealbHble IAHCHl Ha Mo0exy, HU YAINThCS OT OOLIeCTBEHHOMN
JKM3HH, C TEM YTOOBI BJIaCTh OCTaBHJIa €ro B MOKoe. B30opsl HapoHBIX Macc, OKa-
3aBIINXCS TIPH HOBO# BiacTi AG0GacuioB B ropaszo Oosee XyumeM MoJ0KeHHH,
yeM nipu Omeiisinax, ObutM oOpaleHsl Ha Hero, HO, HaXOASACH IMOJ] MOCTOSTHHBIM
HaOJI0ZIeHUEM BIIACTH, Y HEro He OBbIJI0 HUKaKOW BO3MOXKHOCTH OTKPBITO BO3-
TJIaBUTh CONPOTHBIICHHE.

Yucno yyenukos Jxa‘dapa, o0yuaBmMxcst y Hero UKXy, KajaMmy M HOIMUT-
CKOMY THO3MCY, JIOCTHTajlo 4YeTblpex Thicsiy. AOy Xauu¢a (ocHOBaTenb XaHH-
¢urckoii mKoabl uKxa) ObUT €ro HeMmoCpPeICTBEHHBIM YUYE€HHKOM; OCHOBATENIN
JPYTHX KO (PUKXa ObIIIN €ro yYeHUKaMH IPH TIOCPEACTBE OHOTO TOCPETHHKA.

Takum obpazom, Jxa‘dap Caguk u ero ceiH Myca Kazum npencranu B3opy
BJIacTel Kak paclpoCTpaHUTENM IIapuaTa U y4uTenu (Qukxa M Jpyrux uciam-
CKHUX HayK, YTO JOJDKHO OBLIIO YMEHBIINTH HACTOPO)XKEHHOCTh AOOACHI0B; HEro-
CpPEACTBEHHOE PYKOBOJCTBO TTOAMNOJIBHON OpraHu3alyel OCyLIecTBISIIOCh Apy-
THMH.

CrnenoBarenbHo, nMaM Jxa‘dap pasnenut 1Be poiyu UMamMa — OOIIEeCTBEeH-
HO-TIOJIATUYECKOTO BOXK/S W PEUTHO3HOTO HACTaBHUKA W YUUTENS — MEXIY
CBOMMH JABYMS CHIHOBBSIMHU CIIEYIOIINM 00pa3oMm:

1) opummaneHyto ponbs umMama oH mepenan Myce Kasumy, HasHaumB ero
cBOMM (QOpMalIbHBIM NpeeMHUKOM. locnenHuii Hocui onexasl hakuxa M Tmpe-
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nojaBaji MIMUTCKUA Pukx U Kajmam. OH xuin B MenuHe, HUKaK HE y4acTBYs
B MOJIUTUKE, U MIOTOMY €My yJIajoch JOXHUTH 10 BpeMeH XapyHa ap-Pammuna;

2) pyKOBOJICTBO TOJIMTHYECKUM W BOOPY>KEHHBIM CONMpPOTHBIeHUEeM AbOacu-
JlaM OH TOPYYMJI CBOeMy cTapiieMy cbiHy Mcma‘uiy, KOTOphIii 32 CBOIO KOPOT-
KYI0 JKHU3Hb YCIIeJ CO3/1aTh IeHCTBEHHYIO KOHCIIMPATUBHYIO OpraHu3aiuto (mpu-
MedaTelibHO, uTo mocie cmeptu Jka‘dapa — BO3MOXXHO, OTPaBICHHOrO IO
MPUKa3y MEIUHCKOro HamMecTHUKa — Xanud MaHcyp octaBui B mokoe Mycy
Kaszuma, cocpenorouns Bce cuiibl Ha Mouckax ceiHa Mcema‘una Myxammana).

OOpeTeHHas: TakKUM 00pa3oM 0e30MaCHOCTh SIBHJIACH PE3YJIbTATOM OCYIIECT-
BJIeHHOrO UMaMoM JIxka‘dapom pasnencHus GyHKUui. McMa ' win v ero moTOMKH
MPEeBPaTWIN BeCh Xamudar B TEPPUTOPHUIO, MOJIBEPKEHHYIO MMOCTOSHHOM orac-
Hoctu BocctaHus. Co cMepTbio Mcman‘na pykoBOACTBO CONMPOTHUBIEHUEM Iie-
penuio K ero ceiHy MyxamMmany, KOTOpbiii yexan u3 Menunsl B Kydy u, Ha-
CKOJIbKO MBI 3HaeM, MPOBeJ OCTaBILIyOCS 4acTh kU3HU B baxpeitHe u Xysucra-
He. MToroM mpomaranmucTckoil nesitenbHOCTH Myxammana, a Takke A0y Xart-
Taba cTajo BO3HHUKHOBEHHE IBUKCHUS KapMaToB B Mpake, Ha 3anane Vpana u B
MemeHe 1 NOSIBICHHE OYara HCMAMIINTOB B cupuiickom ropojsie Canamuiia.

[TocTeneHHO cpenu WHKUTOB BHIKPUCTAIIM30BBIBAIOCH BO33PEHUE, UTO JIMY-
HOE yuyacThe uMama He SIBJISIeTCsl HEMPEMEHHBIM YCIOBHEM MOHITHS BOCCTaHUS
C ULENbI0 OCYLIECTBIEHUS CHPaBEUIMBOCTH — HAMPOTHB, OHO MOXET TaKxKe
OBITh TOTHITO €ro MOCICAOBATEISIMH IO PYKOBOJCTBOM HA3HAYCHHBIX MM
MpeJCTaBUTEIEH, COTIACHO yCMaTPUBAEMOH MOCIICAHUMU [EJIeCO00Pa3HOCTH.

«[IpaBnenue (hakuxa» CTAIO MOHUMATHCS B TOM CMBICJIE, YTO IIUUTCKOE TO-
CyZIapCTBO — BO BpeMs OTCYTCTBHUSI HEMOTIPELIMMOr0 MMamMa — JIOJDKHO BO3-
TTIABJIATHECS ONOOPEHHBIM MMaMOM BOXKIIEM, YTO COOTBETCTBYET HAIIEMYy CEro-
JHSIITHEMY TOHUMAaHHUIO.

CornacHO 5TOMY BO33pPCHHIO, HIMaMaT IMPEJCTABIseT COOOW HEUYTO ropasio
BEIIIIe Xanudara ¥ MpOCTOro MpaBieHHS: ero 00XKECTBEHHBIN CMBICIT 3aKITI0YaeT-
Cs B TOM, YTO OH SIBISCTCS HE3bIOJEMBIM MPHHIUIIOM W YHUBEPCAIbHOMN HCTH-
HOW, K KOTOPO# TOJDKHO CTPEMUTHCS UCIaMCKOe O0IIeCTBO, YCTPaHss TOPOYHEIE
PEXUMBI B JTapys MYCyJIbMAaHCKOH OOIIMHE CHpPaBEITUBOCTh U OE30MACHOCTH
MOJI €r0 KPbLJIOM.

OmHUM W3 CIIEACTBUI WHHUIMMPOBAHHOTO MMamoM JIxxa‘dapoM NBHKECHUS
COMNPOTHBIICHUSI B KOHLIE TPETHETO BeKa XUIXKPbI, [10CJI€ COKPHITHUS ABEHAILATO-
ro UMama, CTajo BocCTaHHe Ha ceBepe Adpuke, B Mdpukun, B pe3ynbrare Ko-
TOporo OblIa CBEprHyTa AWHACTHS ATITa0HIOB W MPOBO3TJIANICH IPaBUTEICM
‘Yoerigymnax 6. Maxau, moToMok VcMma‘mira B 4eTBEpTOM WM TIATOM KOJICHE.
[Mocnemaemy MBI 00sI3aHBI cO3aHNeM rocynapcrtsa GaTumMuIoB.

MBI XOTHM 00paTHTh 0cO00e BHHUMAaHUE HAa TO OOCTOSITEIBCTBO, YTO IO CO-
KPBITUS ABEHAANATOTO HMaMa MCMAWIUTHI OTHIOIb HE TIO3UIIMOHUPOBAIHN ceOs B
KadecTBEe 0CO0O0H CEKTHI, OrpaHWYUBAsICH MPOIATaHAON CpeAr HapoAa C LENbo
3aCITyXHTh JIOBOJBCTBO poja Myxammasa.
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Ham BbIBOJ 3akirouaercs B CIAEAYIOIIEM: HUCMAWIUTBI HE SIBJSIOTCS OTHE-
JIMBLIEWCS OT MMaMHUTOB IIMMTCKON cexkTod. HampoTuB, co3gaHHOE C LiENblo
obecrieyeHnsi 6€30MACHOCTH IIMUTCKUX MMaMOB JIBUXKEHUE HMCMauiu3Ma Mpe-
cTaBisieT co00i OAMH W3 DJIEMEHTOB MPOBOJUMONW MMHU MONUTUKH. Bmimots 10
COKpBITHSl IBEHAILIATOrO0 MMaMa MCMaWIUThl OCTaBAJIMCh BEPHBIMU IOCJEA0BaA-
TEJISIMA UCTUHHBIX UMaMOB.

Co3naB cBOe COOCTBEHHOE TOCYAAapCTBO M MPOBO3INIACHB CBOM HMMamar B
KOHIIE TPEThErO BeKa XWKPbl, NCMAWJIUTHI MPU3bIBAIIA HApPOJ CJIE€A0BaTh CO-
KpeITOMYy Mexu, KoneOaBIeMycss MEXIy COOCTBEHHBIMH aMOUIIMSIMHU U Bep-
HOCTBIO HICTUHHOMY HMaMy.

Co3aHue HCMaWINTCKOTO TOCYIapCTBa IOCJE COKPBITHS JIBEHAJaTOro
MMaMa B HEKOTOPOM CMBICIIE CIIOCOOCTBOBAJIO OCYIIECTBIICHHUIO JBYX MCKOHHBIX
uenel munsma:

1) BoimosiHeHuto 3aBeta [Ipopoka W JBeHaqUaTH HMMaMoOB, T.€. CO3JaHHUIO
MOJUTMHHO HMCJIaMCKOTO IMPaBJIeHHs, LENbI0 KOTOPOro SIBUJIOCH Obl COXpaHEHHE
MOJUTMHHBIX LEHHOCTeH, oOecriedyeHne YCIOBHUH Uil CYAaCTbsi W IPOLBETAHUS
4eJIOBeueCTBa;

2) yCOBEpIIEHCTBOBAHHIO MO3HAHUN M Pa3BUTHIO GUIOCO(UH U KYJIBTYPBI.

Ilepesoo ¢ nepcudckozo A. Dwomca
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HXBAH AC-CA®A’:
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3HaMeHHUTas pPaHHECPEAHEBEKOBas MYCYJIbMAaHCKas SHLUKIoneaus Paca un
- ) .
Hxean ac-Cagha’”, Ha3zBaHHE KOTOPOH OOBIYHO IepeBoauTcs Kak «TpakraTel

* [lepeBox ocyuecTBieH no uznauuio: Abbas Hamdani. “The lkhwan al-Safa’: Between
al-KindT1 and al-Farab1” // Fortresses of the Intellect: Ismaili and Other Islamic Studies in Hon-
our of Farhad Daftary/ Ed. by O. Ali-de-Unzaga. L.: I.B. Tauris 2011, p. 189-212, ¢ cokparie-
HUSIMU (npumey. nep.).

! Hacrosimast craTbs npescraBiser coGoii nepepaGoTaHHyIO H JOTOTHEHHYIO BEPCHIO IOK-
naja, npeacTaBieHHoro Ha 218-M coOpaHuu AMEpPHKaHCKOTO BOCTOKOBEIYECKOro OOLIeCTBa
(American Oriental Society) B Uukaro 15 mapta 2008 r. S mocesimato ee namsitu Mea Mapks
(Yves Marquet, ym. 2006), TOCBATHBILETO CBOIO >KM3Hb McclenoBaHUI0 Paca un. 51 6narona-
peH MouMm Apy3bsM U koiuteram — [lomo Yonkepy (Paul Walker) 3a HekoTopble mojckask,
OTHOCsIIUeCs K OoJiee paHHEH, HEMOJIHOM Bepcuu 3ToM cratbu; Yapne3y barrepeopty (Charles
Butterworth) 3a yka3aHue Ha aBeppo>COBO OINpejeNeHHe HaeanbHOro npasurels; Kapiocy
IanBao-Co6punxo (Carlos Galvao-Sobrinho) 3a nepeBofbI ¢ JaTHIHK M PEAAKTOPY ITOTO TOMa
Owmapy Anu-ae-Ya3ara (Omar Ali-de-Unzaga) 3a MHOTOYHCIICHHBIE JIOTIONHEHUS! K MOUM TIPH-
meuaHusM. (Hekoropsle npumedanust ObLIM cokpalieHbl MHOW. — A4.0.)

? IepBhIit HAMEUATAHHEINA TeKCT U3 Pacd un — nepeBox Ha uBpHT «CIIopa MEXIY JenoBe-
KOM M JKUBOTHBIMHWY, BbINOJIHeHHbIH Kanonumom 6. Kanonumom (ym. nocie 1328) u o3arnas-
nenuslit «Mreper 6a’ane xaium», Bbleqnid B Mantye B 1557 r., BHOCIEACTBUH HEOIHO-
KpaTHO Nepeu3JaHHblil U MepeBeCHHbIH Ha MAMII, JIAJMHO, HEMELKUH M, B KOHIIE KOHIIOB, Ha
anrnuiickuid. [lepBeiMu M3aanusMu u nepeBoaamu Paca’un B XIX B. Obun: a) Hxean ac-Ca-
¢a’. Tapooscymax myxgax-u Hxean ac-Cagpa’ — niepeBoj Ha ypay «Tpakrata o )KUBOTHBIXY,
npuHagexamuii nepy Mkpama ‘Amm (Kamskyrra, 1810; BTOpoe n3nanue, ncnpasiensoe JyH-
kaH ®op6c u Yapab3om Pré — JlonnoH, 1861); 0) n3nanue apabCkoro TekcTa 3TOro ke Tpak-
TaTa, noJ Ha3BaHueM Tyx¢gpam Hxean ac-Cagha’, ocymectBienHoe AxmanoM 6. Myxammazom
an-Mamann, ¢ anrmmiickum npemuciosuem Tomaca Tpy6oau Tomacona (KambkyrTa, 1812);
B) U3/1aHKHe apabCKoro Tekcra nepBoro Toma Paca un, ocymecteinennoe ‘Anu HOcydom (Kaup
1306/1888), — ero npeaucinoBue ocHOBaHO Ha coobmennn MOH an-Kudru, kotopoe, B cBorO
odepesb, 3WKAETCS Ha MH(POPMALMH, COOOIIeHHOM aT-TaBXuau; 1) MepBoe MOJHOe H3JaHHe
apabckoro Tekcra noj HazBanueM Kumab Hxean ac-Cagha’ ea Xynnan an-Baga’ 0o ocyuie-
ctBiedo Hyp an-Jlunom Ixusa Xanom (bombeii, 1888), aBTopom Tpyaa Ha3Ban Mmam Axman
6. ‘Abpmamnax, OOMH M3 CKPBITHIX HCMAWJIMTCKHX HMMaMoB mpe-DaTUMHUACKOTO NepHosa;
r) eruneTckoe u3ganue (pea. Xaip aa-JluH a3-3upuKiv) MoJHOro apabCKOro TeKcTa Mmoj Ha-
3BaHueM Paca’un Hxean ac-Cagha’ ¢ npenucnoBusimu Taxa XyceliHa u Axmana 3aku bama
(Kaup, 1928); e) uznanue nonnoro texcra Paca 'un Hxean ac-Caga’, ocymectBienHoe byrpy-
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BpaTbCB YUCTOTHI», ABJIA1aChb 00BEKTOM THIATCJIBHOTO UCCICA0OBAaHNA HA NPOTs-
JKEHUH JIBYX MOCIeAHUX BekoB. Oco00e BHUMaHKE MPU 3TOM YEISIOCh BOIIPO-
caM, KacaroluMcs ee aBTOPCTBA, Ma3xaba ee aBTOPOB M BPEMEHH €€ HalllCaHMsI.
CornacHo IByM Mpeo0iaatoiiM MHEHHUSIM, OHa ObLTa co3/laHa JTU00O MyTa3HIIu-
Tamu, MO0 MUUTAMH TOrO WIH APYroro Tonka. I'. ®dmorens (1859)°, ®. [ure-
prun (1859-1872)*, C. Jleiin-TTyns (1883)°, T. Jle Byp (1903)°, U. Tonmsuxep
(1910)", A. 3aku (1928)° u A. AsBa (1948)° nomaranu, uro Pacd’un — myTasu-
JIUTCKOE TMPOU3BENIEHNE, HANMCAHHOE IPYINONH aBTOPOB—COBPEMEHHUKOB AOy

com ain-bycranu (BeiipyT, 1957) (B HacTosilel cTaTbe Mbl OJIb3yeMCsS HMEHHO 9TUM M3JaHH-
eM); K) maTuToMHoe u3nanue Paca’un Hxean ac-Cagha’, ocyuectiennoe ‘Apudpom Tamupom
(BeitpyT, 1995), nsatelit TomM BKJIIOuaeT B ceOsi OTAENbHBIA 3aKIIOUMTENBHBIA TpakTaT ap-
Pucana an-/pcamu ‘a; a taxke: 3) Pucanam [Jocavu‘am an-Iicamvu‘a — nosaaeiinee 0600-
IIeHHe, PYKOIHCH KOTOPOrO XPaHATCS y CUPMHCKHX HUCMAaWIMTOB M KOTOpOe OBUIO M31aHO
Tamupom ornensHo (beiipyr, 1959); n) ap-Pucana an-/locamu ‘a; taxke usnaanoch Jxamu-
nom Canubo#, mox HasBaHueM ap-Pucana an-/Jicamu’a an-mancyba au ‘n-xaxum an-Mao-
orcpumu 6a xutia maodic ap-Paca’un Hxean ac-Caga’ ea Xynnan an-Bagpa’ (damack, 1949—
1951). Canuba monarai, 4to an-MaKpUTH AEHCTBUTENBHO SBISETCS aBTOPOM 3TOTO TPYJa;
i) aTOT Xe Tpaktar Obul mM3gaH M Myctadoit [anubom mon HasBauueM ap-Pucana an-
Jlocamu ‘a: Taoxc ap-Paca’un Hxean ac-Caga’ ea Xynnan an-Baga’, ma’nug an-umam an-
mycmasoa“ Axmao 6. ‘Ab6oannax 6. Myxammao 6. Hema ‘un 6. [Jowca ‘pap ac-Caoux (beiipyr,
1974); ) aHHOTHPOBAHHBIH HEMELKHI TEPeBOJ TPeTbero Toma Paca’un, OCyIecTBICHHBIN
CrozanHoit JluBana, o3arnaeieHHblit Arabische Philosophie und Wissenschaft in der Enzyk-
lopdiedie Kitab Ihwan as-Safa’ (/I]): Die Lehre von Seele und Intellekt (Bucbanen, 1975).

Hu onHO m3jaHuMe He CONECPKUT KPUTHUECKHI TEKCT, aHHOTAUUM U mHepeBod. WHCTHTYT
MCMaWJINTCKMX HCCIEN0BaHUH M u31atenscTBo OKChOPACKOro yHHBEpPCHTETa B HacTosliee
BpeMsl MpPeANpPHHUMAIOT MOJIHOE M3JaHHe apabCKOro KPUTHYECKOro TEKCTa W aHTIIMHCKOro
nepeBoa. [loka uro uznanbl «Tpakrat o my3sike» (Ne 5; pen. u mep. O. Bpaiit; Okcdopa,
2011), «Tpakratsl o noruke» (Ne 10—14; pen. u nep. K. bapduonu; Oxcdopa, 2010), «Tsoxbda
KMBOTHBIX C YEJIOBEKOM Tepe] apeM JKHHHOBY (Ne 22; pexn. u niep. JI. 'ynman n P. Makrpe-
rop; Okcdopn, 2010) u «Tpakrat o maruu» (Ne 52, 4. 1; pen. u nep. I'. [le Kannaraii u b. Xan-
tnani; Okcdopa, 2011).

3 Gustav Fliigel. Uber Inhalt und Verfasser der arabischen Enzyclopiedie’, “Rasd’il Ik-
hwan as-Safa”, Zeitschrift der Deutschen Morgenldndischen Gesselschaft, 13 (1859), S. 1-43.

* Friedrich Dieterichi. Die Abhandlungen der Ichwan es-saf in Auswahl zum ersten mal
aus arabischen Handschriften herausgegeben [=Khulasat al-wafa’ bi’khtisar Rasa’il Ikhwan al-
Safa’]. Lpz., 1883—1886; repr. Hildesheim, 1969.

> Stanley Lane-Poole. Studies in a Mosque. Ch. The Brotherhood of Purity. Cairo, 1883;
repr. Lahore, 1960.

S Tjitze J. de Boer. The History of Philosophy in Islam. L., 1903; repr. N.Y., 1967, p. 81—
96; idem. ‘Ikhwan al-Safa’’. EI.

7 Ignaz Goldziher. Uber die Benennung der “Ichwan al-Safa”, Der Islam. 1 (1910), S. 22—
26; repr.: [Sezgin F. et al.] Geschichte des arabischen Shrifttums. 13Bd. Leiden, 1967-2000.
Bd 2, S. 122-126.

8 Axmao 3axi. MaBgy‘ar an-‘ynym an-‘apabuiiiia Ba Gaxc ‘ana Paca’mn Wxsan ac-Cada’.
I'n. ®acn ¢u Paca’un Mxsan ac-Cada’. [Kaump:] Bynak, 1308/1889; nepensn. Kaup, 1983;
nepenevatano B Paca un, pen. a3-3upukiy, c. 17-44.

? Adel Awwa. L’esprit critique des “Fréres de la Pureté”: encyclopédistes arabes du
IV/X siecles. Beirut, 1948.
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Xaiiiiana at-TaBxuau (ok. 320/932 — 414/1023), 0 KOTOpBIX OH YIOMHHAeT B
373/983 r."°. Ucropuk cemuammaroro Beka [1lnxa6 ax-/lun an-Makappu, uccie-
noBatenb ucropun AHnany3uu u CeBepHoil AdpukH, B CBOEM 00BEMHUCTOM
tpyne Haghx am-Tub coobuiaeT, 4yTO BBINAIOIIMICS aHIATy3CKMH MaTeMaThK
AOy-’n-Xakam ‘Ymap 6. ‘A6x ap-Paxman an-Kupmanu (ym. 462/1070) mocetun
caOuiickuii ropoa XappaH U MpuBe3 A0OBIThIC TaM dK3eMIUIApbl Paca un Hxean
ac-Cagha’ B Caparocy. Onnako nepeBoquuk an-Makkapu 1. ne [Maitanroc, ccbl-
nasic Ha coobmenne Xamkn Xamdsr or 395/1004 r.'', yreepxnaaer, uto Anma-
ny3uto ¢ «Tpakraramu bpaTheB uncToThl» no3HakoMun Macnama 6. Axman an-
Mamkputi (ym. 10 398/1008)'%. Canuba, penaxtuposaBummii ap-Pucaia ai-
IDicamu ‘a, Takke cuutaer aBTOpoM Paca’un an-MaprmnB. BonpimmHcTBO
BBILICYTOMSHYTBIX YU€HBIX, OHAKO, OTBEpraju 3To MHeHue. Kto Ob1 HU mo3Ha-
KOMHJI C 3THM Ipou3BefeHneM AHpanysuio, an-Kupmanun wnu an-Mamxpury,
OTO OTHIOAb HE JOKa3bIBAC€T €0 MPUHAAJICI)KHOCTD IEPY TOI'O UJIKM APYTroro.

B 1848 r. A. Cnpenrep, MO3HaKOMHUBIIUCH ¢ Paca’un, cOCTaBUI €ro Omu-
canme'. O mumer, uro am-IlTaxpa3ypu KpaTko YINOMMHAeT aBTOPOB TpPY-

' 46y Xadiiian am-Taexiioin. Kutab an-umta‘ Ba *i-My’aHaca. Pen. Axvan Amitn 1 Axman
3aiin. beiipyt, 1939-1944; Bropoe u3n. — beiipyt, 1953. A1-TaBxuau Ha3bIBaeT ClieAyIoLIne
nmeHa: A0y Cyneiiman Myxammaz 6. Mami‘ap an-Byctu (u3BecTHbIi Kak an-Makaucu), AGy-
’n-Xacan ‘Amm 6. XapyH a3-3anmkanu, AOy Axwman an-Haxpamkypu, An-Adu (uam ai-
ABkn). I1o ero MHEHHIO, OHH SBISIOTCS OACPHICKMMH epeTHKaMH; K HAM SKOOBI IPUMKHYI
HNpUABOPHEINH Oyuackoro Busupa A0y ‘AbGpamiaxa M6H Ca‘nana (npaBuBiero B 372/983—
375/985 rr.) 3aiin 6. Puda‘a (cm. nogpobuee: Samuel M. Stern. The Authorship of the Epistles
of the Ikhwan as-Safa’ // Islamic Culture, 20, iv (1946), p. 367-372; idem. Additional Notes
to the Article ‘The Authorship of the Epistles of the Ikhwan as-Safa’ // Islamic Culture, 21, iv
(1947), p. 403—404; idem. New Information about the Authors of the ‘Epistles of the Sincere
Brethren’ // Islamic Studies, 3, iv (1964), p. 405-428).

Kak s mokasall B HEKOTOPHIX CBOMX pa0oTax (IepeUHCIEeHHBIX B IpuMed. 24), cooblneHre
A0y XaiiitaHa sIBIsIeTCSl IPEAB3ATHIM: €ro Lelblo ObLI0 onopounTh 3aiina 6. Puda‘a, npunucas
€My CBA3b C U3BECTHBIMH OaCPUHCKUMH epeTHKaMH, JI0Ka3aTeIbCTBOM €PEeCH KOTOPHIX, B CBOO
ouepe/ib, SBISETCS W3BECTHOE epeThyeckoe counHenue Paca’un Hxean ac-Cagha’. CoBpeMeH-
Hble y4eHbIe, KOTOPbIE MPU3HAIOT INPaBIMBOCTh COOOIICHHS aT-TaBXUIW, paccMaTpHBas ero
KaK «TEKCTyalbHOE J0KA3aTelbCTBO», IPOCTO MPHHUMAIOT HA 6epy PAcXOxkee YUCHOe MHEHHUE
JBYXCOTJIETHEH JaBHOCTH, HE cMesl OCIIOpHTh ero. Kak OyneT mokasaHo B 3TOi cTaThe, aBTOP-
CTBO 3TOTO TPyJa — TINATEIbHO CKPHITas TaliHA, PACKPBITH KOTOPYIO BPsJ U KOTJa-HUOYIb
yaactcsa. OHaKo BHYTPEHHHE CBUJIETEIBCTBA MO3BOJIAIOT YCTAHOBUTH, YTO OH OBbII HAIIMCAH B
KOHLIE JICBSTOrO BeKa, T.e. MPUMEPHO Ha CTO JIET paHblile, yeM yTBepxkaaet AGy XaitiiaH.

" Xaooeiw Xanipa (Kamu6 Yeneoir). Kamd a3-3yHyH ‘aH acam ai-kyry6 Ba 1-(QyHYH.
Pen. Myxamman Illapad an-Jliin Wanraraita u Pud‘ar Bunrax an-Kumncii. T. 1. Wcran6yn,
1941-1943, c. 843, 925.

"2 [Pascual de Gayangos]. The History of the Muhammadan Dynasties in Spain. Extracted
from the Nafhu-t-tib min ghosni-l-andalusi-r-rattib wa Tarikh Lisanu-d-din Ibni-1-Khattib (tr.)
L., 1840-1843, p. 427-429.

' 06 sToM TOBOPUT YK€ Ha3zBaHHUe, KOTOpPOe OH Jall u3faHuto, — ap-Pucana an-/oicamu ‘a
an-marcyba au “n-yaxkum an-Maoxcpumi.

' Aloys Sprenger. Notices of Some Copies of the Arabic Work Entitled Rasayil Ikwén al-
Cafa // Journal of the Asiatic Society of Bengal. Ne 17 (1848), p. 501-507; (1848), p. 183-202.
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na", Bropsa an-Kudrtu (ym. 642/1244)', kotopslii, B CBOIO Odepe/ib, moaraics
Ha aT-TaBXl/I)],I/l”.

IlepBbIM COBpEMEHHBIM aBTOPOM, 3aMETHBIIUM HCMAaWIUTCKYIO TEHIECHLHUIO
«BpartbeB unctotb», 661 C. Tyititap (S. Guyard)'®. 1. Kazanosa, B 1898 r. o1-
KpBIBIIMH ap-Pucana an-ocamu ‘a u B 1915 r. jokazaBuIMii ero cBsA3b ¢ 0CTalb-
HBIMU TPAKTATAMHU CBOJA, MOATBEP/MI €r0 IpaBoTy' .

B HauanpHOM nepHosie COBPEMEHHBIX HCMAaMIMTCKUX HUCCIeN0BaHuH, B 1932 1.,
X. XamJlaHu yKasai Ha TO, YTO B (paTHMHUACKO-TAaWHMOUTCKOM Oa ‘6a (OyKB. —
«TPU3BIBY, 3[IECh B CMBICTIE: «COIJlacue, ToJIK». — A.9.) Paca un npu3HaBaioch
vcMantuTckuM npomsseneruem’ . C. CTepH B 1BYX cBOMX cTaThsix (1946 u
1964 rr.) Takxke npusHaeT Paca’un UCMawWIUTCKUM MPOU3BENECHHEM, B TO K€
BpeMs He OCMapHBasi HCTHHHOCTb o0 s at-TaBXU/H 0 ero aBTopax- .

Cy1ecTByeT psa APYTrUX TEOPHH O XapakTepe W MPOUCXOXAeHUM Paca un:
tak, A.JI. Tubasu u C.X. Hacp cumraror ero mmuTcKo-cy(puiicKUM Mpou3Be-
nenuneM; CrozanHa JluBanba — 4ducTo cyduiickum Tpyaom; 3. Anu u B. Mane-
JIyHr — KapmarckuMm counHeHuem; W.P. Hatron u JI.O. 'yaman — Heomnato-
HUYECKUM TPYIOM, CO3JaHHBIM MHTEpKOH(ecCHOHANbHBIM OpaTcTBOoM. A. bay-
cann u K. bapduonn noayepkuBaroT HeOlIaTOHUYECKHe KOpHU Paca un, HO
MPU3HAIOT UCMAWJIUTCKUE yOexaeHus aBTopoB. HUKTO M3 HMX, OfHaKo, He 3a-
JlaeTcsl BOIIPOCOM O BPEeMEHM HamucaHus Paca un — BEpPOATHO, OHM MOJIararor,
9TO TPAKTAThI OBUTH CO3/IAHEI B KOHIIE X B.*,

¥ Iamc  ag-Jin Myxamman 6. Maxmya awm-1laxpaszypit, BOChMO#i/4eThIpHAALATHIH
Bek. Hysxar an-apBax Ba paBiar an-appax ¢u ta’pux an-xykama’ Ba n-amacuda. T. 2. Pen.
C.X. Axman. Xeiinapaban, lekan, 1367/1937, c. 20.

" “Ami 6. FOcyp uon an-Kupmir. Ta’piax an-xykamd’. Pex. 1O. Jlummepr. Barmag—
Jleiinuur, 1903, c. 82-88.

"7 Nlyamreit paGotoit 06 ar-TaBXumw, BOMOXHO, sBusieTcs: Marc Bergé. Essai sur la
personnalité morale et intellectuelle d’Abt Hayyan al-Tawhidi. P., 1974.

'® Fragments relatifs a la doctrine des Ismaélis. Notices et extraits des manuscrits.
S. Guyard (éd. et tr.), 22. P., 1874, p. 177—428 (B TOM ke TOIy BBILLJIO OTACIBHOE H3JaHHE).

" Paul Casanova. Notice sur un manuscrit de la secte des Assassins // Journal Asiatique.
Ser. 9. Ne 11, 1898, p. 151, 159 u idem. Une date astronomique dans les Epitres des Ikhwan as-
Safa’ // Journal Asiatique (1915), p. 5-17.

2 Husayn F. al-Hamdani. “Rasa’il Ikhwan as-Safa” in the Literature of the Isma‘ili
Tayyibi Da‘wat // Der Islam. 20. 1932, p. 281-300; apabckoe u3nanue: idem. baxc ta’piixit ¢pu
Paca’un MxBan ac-Cada’ Ba ‘aka’na an-ucma‘uiuitiia dpuxa. bombei, 1935: nepeneyarannoe
B [Sezgin F. et al.] Geschichte, Bd 2, S. 129-148.

2l Cm.: mpumeu. 10.

22 Cm.: Abdul Latif Tibawi. Ikhwan as-Safa’ and their Rasa’il: A Critical Review of a Cen-
tury and a Half of Research // Islamic Quarterly, 2. 1955, p. 28—-46; Seyyed Hossein Nasr. An
Introduction to Islamic Cosmological Doctrines: Conceptions of Nature and Methods used for
its Study by the Ikhwan al-Safa’ al-BirlinT and Ibn STna. Cambridge, MA, 1964; 2™ revised ed.
L., 1978; 3" revised ed. Albany-N.Y., 1993; Susanne Diwald. Arabische Philosophie und Wis-
senschaft in der Enzyklopdedie Kitab Ihwan as-Safa’ (/I/): Die Lehre von Seele und
Intellekt. Wiesbaden, 1975; Alessandro Bausani. Scientific Elements in Isma‘ilt Thought: The



36 Hcmannurckas punocopus * A66ac Xamaanu

WB Mapkd, MOCBATHBIINKA CBOIO JKW3Hb W3yUeHHWIO Paca’un, CBS3BIBAI HH-
UKIIONIEINI0 ¢ (aTUMUACKON 3poH, matupys ee BpemeneM Mexay 290/903 u
370/980 tr. OH monarai, 4To YeTBEPTHIH TOM OBUI CO3MaH B JO-(paTHMHUACKYIO
3M0XY,  TPH OCTANbHbIE HAMMCAHBI B PA3HOE BPEMsl B UeTBEPTOM/JIECSTOM BEKe .

B HekoTOphIX CBOMX paboTax si paccMmarpuBan Paca’un xak maHudect Taii-
HOTO OOIleCTBa, MOATOTABIMBAIOLIETO HWHTEIUIEKTyaJbHOE IBHXKEHHE, WTOIOM
JIESITETFHOCTH KOTOPOTO CTallo co3aanue parumuackoro xamudara B 297/909 r.,
LETMKOM HalMCAaHHBIA B KOHIE TPEThETO/AEBATOrO BEKa, B TOW e MOCIIe0Ba-
TEJIFHOCTH, B KOTOPOW TPaKTAThl PACIIOJIOKEHBI B YETHIPEX TOMax. TeM caMbIM
s ONpOBepran yTBepxkaaeMoe ar-TaBXuaAW aBTOPCTBO OACpPUHCKHX EpPETHUKOB,
a TaKKe Pacxokee MHEHHE O CO3IAHMH YHIMKIONEINHN B fecsToMm Beke . C Tex
IIOp [Ba YUYEHBIX OTYACTH NPUHSIM MO TOUKY 3peHMs: Mapka, B CBOEH nocien-
Hel paboTe 3aMETHBILIMH, YTO, BO3MOXKHO, S MpaB, HO YTO MHE CIeIyeT W31aTh
BCe MOM paGoTHl B OJHOM ToMe™ , u IlyHaBama, KOTOpHIil B CBOEil CTaThe OIpO-
Bepraet coobmienne A0y Xaiiiiana u yTBep>KaaeT, 9To Paca un CO3MaHbI 0 ajl-
dapabu’’.

Epistles of the Brethren of Purity. S.H. Nasr (ed.) // Isma‘1lt Contributions to Islamic Culture.
Tehran, 1977, p. 123-140. Kapmena bad¢duonn namucana MHOXecTBO crareit o Paca’un,
OJTHAKO K 3TOH CTaThe MMEIOT MpsiMOe OTHOIeHHe Be U3 HuX: 1) Al-Madinah al-Fadilah in al-
Farabt and in the Ikhwan al-Safa’: A Comparison. Stefan Leder et als. (eds.) // Studies in Ara-
bic and Islam. Proceedings of the 19" Congress, Union européene des arabisants et islamisants.
Halle, 1998, Leuven, 2002, p. 3—12 u 2) Gli Ihwan al-Safa’ e la filosofia del kalam, Annali
dell’Istituto Universitario Orientale di Napoli. 54. 1994, p. 464-478. Cm. taxxe: 3axuo ‘Anu.
Ta’pux-u darumuiiiinia Mucp (Ha ypay). Xeiinapaban, [exan, 1948; Wilferd Madelung.
Karmati // EI”. Vol. 4, p. 660—665; Netton I.R. Muslim Neoplatonists: An Introduction to the
Thought of the Brethren of Purity. L., 1982, 2" ed. Edinburgh, 1991, repr. L., 2002;
Lenn E. Goodman. The Case of the Animals versus Man before the King of the Jinn: A Tenth-
Century Ecological Fable of the Pure Brethren of Basra. Boston, MA, 1978.

3 Yves Marquet. Ikhwan al-Safa’. EI%. Vol. 3, p. 1071; idem. La philosophie des Ihwan al-
Safa’. Algiers, 1973, rev. éd. Paris—Milan, 1999; idem. lhwan al-Safa’. Ismailiens et
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