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The Institute of Ismaili Studies

The Institute of Ismaili Studies was established in 1977 with the object
of promoting scholarship and learning on Islam, in the historical as
well as contemporary contexts, and a better understanding of its
relationship with other societies and faiths.

The Institute’s programmes encourage a perspective which is not
confined to the theological and religious heritage of Islam, but which
seeks to explore the relationship of religious ideas to broader
dimensions of society and culture. The programmes thus encourage
an interdisciplinary approach to the materials of Islamic history and
thought. Particular attention is also given to issues of modernity that
arise as Muslims seek to relate their heritage to the contemporary
situation.

Within the Islamic tradition, the Institute’s programmes promote
research on those areas which have, to date, received relatively little
attention from scholars. These include the intellectual and literary
expressions of Shi‘ism in general, and Ismailism in particular.

In the context of Islamic societies, the Institute’s programmes are
informed by the full range and diversity of cultures in which Islam is
practised today, from the Middle East, South and Central Asia, and
Africa to the industrialized societies of the West, thus taking into
consideration the variety of contexts which shape the ideals, beliefs
and practices of the faith.

These objectives are realised through concrete programmes and
activities organized and implemented by various departments of the
Institute. The Institute also collaborates periodically, on a programme-
specific basis, with other institutions of learning in the United Kingdom
and abroad.
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The Institute’s academic publications fall into a number of inter-
related categories:

1. Occasional papers or essays addressing broad themes of the
relationship between religion and society, with special reference
to Islam.

2. Monographs exploring specific aspects of Islamic faith and culture,
or the contributions of individual Muslim thinkers or writers.

3. Editions or translations of significant primary or secondary texts.
Translations of poetic or literary texts which illustrate the rich
heritage of spiritual, devotional and symbolic expressions in
Muslim history.

5. Works on Ismaili history and thought, and the relationship of the
Ismailis to other traditions, communities and schools of thought
in Islam.

6. Proceedings of conferences and seminars sponsored by the
Institute.

7. Bibliographical works and catalogues which document
manuscripts, printed texts and other source materials.

This book falls into category six listed above.

In facilitating these and other publications, the Institute’s sole aim is
to encourage original research and analysis of relevant issues. While
every effort is made to ensure that the publications are of a high
academic standard, there is naturally bound to be a diversity of views,
ideas and interpretations. As such, the opinions expressed in these
publications must be understood as belonging to their authors alone.
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Introduction

Wafi A. Momin

On a visit to Lucknow, perhaps sometime in the late 1920s, the Russian
Orientalist Wladimir Ivanow (1886-1970) chanced upon what he
described as ‘a bundle of disjointed leaves belonging to a quite modern
manuscript copy of an Arabic book, torn and worm-eaten’." By then
Ivanow was a seasoned book-buyer with extensive experience of
acquiring thousands of manuscripts in Central Asia, Iran and India for
institutions like the Asiatic Museum of the Russian Academy of
Sciences (St. Petersburg) and the Asiatic Society of Bengal (Calcutta),
as well as for himself. He does not reveal how he found this particular
bundle of leaves. From the reminiscences of one of his book-buying
ventures in Lucknow in 1927, we gather that it was an exhausting
process demanding immense patience, but one that amply rewarded
in the end. Ventures of this kind required familiarity with the
functioning of dispersed book markets and invariably involved
delicate dealings with brokers and, through them, with potential
book owners and sellers. They further demanded an encyclopaedic
knowledge on a range of subjects in multiple languages, along with
skills in negotiating the right price for desired books. By the time
Ivanow settled in India towards the end of 1920, he could confidently
claim a fair grasp of the intricacies of book trade, a breadth of exposure
to Persian and Arabic literature, and access to a network of learned
circles interested in the subjects that were close to his heart.”

In the world of book markets scattered throughout prominent
centres of Muslim learning, such as Lucknow, an experienced and
knowledgeable buyer like Ivanow was bound to come across many
unexpected treasures, some readily apparent, others less so. The
bundle of leaves that he found on that particular visit was a chance
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find.? Its ‘discovery in Lucknow was in itself something of an enigma,
if not totally out of order, for the contents of the bundle belonged to a
tightly guarded body of religious literature. They were destined to
make, some years later, a poignant mark in laying the foundations of
what is now widely acknowledged as the distinct field of Ismaili studies.
Ivanow could not immediately make much of the contents which
seemed to him to have dealt with ‘some philosophical matters. He
nonetheless bought the bundle though it remained unexamined in his
boxes for a while. When he finally got a chance to study it, he was able
to ascertain with the help of his ‘learned Ismaili friends’ that the leaves
in fact contained the text of a bibliographic work, Fahrasat al-kutub
wa'l-rasa’il, compiled by the Tayyibi writer, Isma‘il b. “Abd al-Rasul
al-Majda‘ (d. ca. 1183/1769).*

In hindsight, this incidental discovery of the Fihrist al-Majdu‘ (as it
is commonly known) by Ivanow proved to be a momentous event. It
was not the first occasion when religious texts produced within one or
another branch of (what is now generally regarded as) the larger
‘Ismaili” dispensation had come to the attention of the Orientalists.
Ivanow himself had earlier worked, while associated with the Asiatic
Museum, with a relatively smaller collection of manuscripts housed
there containing texts of this nature; his knowledge of such works only
expanded in the subsequent years. By that time, many other scholars
in the western world too had accumulated information about some
fragments of this body of literature, access to which was made possible
through the sporadic interactions of a handful of Orientalists and
diplomats with the scattered pockets of Ismaili communities over the
last century or so. Utilising by and large what was known around this
time (barring some omissions), Louis Massignon could attempt in
1922 the first sketch of the textual sources relating to the Ismaili
movement.® But against this state of knowledge, the finding of the
Fihrist was nothing short of a game-changer. Being a bibliographic
record of scores of works meant for the religious edification of the
Da’udi Bohras at different stages of progression, the Fihrist revealed
perhaps for the first time to the outside world the staggering wealth
this literary heritage represented, even if it primarily dealt with textual
materials studied by a particular branch within the larger Ismaili
tradition. Realising its importance, Ivanow was quick to transform the
contents of the ‘bundle of disjointed leaves' into A Guide to Ismaili
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Literature (published in 1933), adding a great deal of what he knew of
the textual works produced by other branches of the Ismailis.

As one might expect, the Guide sparked much enthusiasm among
scholarly circles which barely had access to the kind of materials
described in it, the bulk of which was held in private libraries in India,
Central Asia, Iran and elsewhere.” Ivanow’s reach to the treasures of
these libraries was gradual—his decades of experience and engagement
with the learned circles of the Ismaili communities was paramount in
winning their trust, and in ensuring his way to these treasures. We
thus find him expressing time and again an immense gratitude to what
he characterised in the Guide as the ‘enlightened” and ‘broad-minded
Ismaili friends’, alluding to how by sharing information and books
pertaining to their religious heritage many of them had departed from
a time-honoured practice of safeguarding these materials from
outsiders. From this time onwards, we also see the burgeoning of a
collaborative nexus between western enthusiasts and Ismaili scholars,
a collaboration that was further nurtured by the establishment of some
key institutions with the support of the leaders and literati of the
concerned communities. At the heart of this new scholarly enterprise
was a commitment to revisit the history of the Ismailis in light of what
many of them were open to share from their own private libraries.

A similar and noteworthy collaboration transpired around this
time, further away in Berlin and London, through the intellectual
exchange and friendship between two renowned scholars, Paul Kraus
and Husayn al-Hamdani. Their writings brought to the fore many of
the previously little-known works from al-Hamdan{’s family library,
representing centuries of Fatimid-Tayyibi intellectual and literary
riches. It was also through the manuscripts shared by al-Hamdani that
Kraus found a vital impetus to his own investigations on the doctrinal
developments in early Ismaili tradition and their wider scholastic
ramifications. Describing Kraus’s passionate dedication to his work in
the early 1930s when he had made acquaintance of al-Hamdani, his
friend Hans Lewy recalled how Kraus once told him ‘with sparkling
eyes that he had managed to receive a manuscript from al-Hamdani
for one night which ostensibly linked the alchemist Jabir b. Hayyan’s
corpus with Ismaili writings, a connection that he was rigorously
working to establish. Lewy observed, ‘[a]fter a long vigil, Kraus
returned triumphant at dawn to the institute, his work done’.® As we
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learn from the letters exchanged between Kraus and al-Hamdani—
forming the subject-matter of Chapter 2 in this book—there also
developed between them the idea of a bibliographic project similar to
what Ivanow had brought out, a plan that was aborted after the Guide’s
publication.

Indeed, ever since the appearance of Ivanow’s Guide the identification
and publication of textual sources transmitted via privately circulating
manuscripts, and the production of bibliographic surveys expanding
upon an ever growing repository of ‘Ismaili literature’, have remained
a hallmark of scholarship in Ismaili studies. This preoccupation is
understandable when viewed against the backdrop of the treatment
long afforded to the heritage of the Ismaili communities based largely
on materials ill-disposed towards them (as reminded by quite a few
chapters in this volume). Connected with this preoccupation, in
some ways, are also the scholarly assessments that continue to lament
the destruction of the Ismaili religious corpus, notably in the form of
the tragic fate of the libraries established under the Fatimids and the
Nizaris of Alamiut times.” An incessant search for what might have
survived in the face of such real or perceived atrocities has therefore
claimed a greater share of attention from those who have dedicated
themselves to studying the history of these communities over the last
eight or so decades.

Leaving aside the somewhat contested question of the extent and
nature of disintegration these libraries and their collections might
have witnessed, a number of reports confirm their periodic plundering
and even large-scale destruction amidst economic and political
calamities encountered by the Fatimid empire and the Nizari state of
Alamat.”® Beyond these comparatively well-documented cases,
manuscript and book collections in possession of dispersed Ismaili
communities have reportedly been subjected to intermittent
confiscation or suppression right through to the modern times."
Compounding this, we can be sure of disasters, environmental factors
or simple negligence contributing to the loss of many valuable
manuscripts, especially in those parts of the world long inhabited by
these communities.” It is, of course, difficult to estimate what might
have been permanently lost in the wake of such unfortunate episodes,
much less the full range of materials housed in the said repositories.
But the surviving manuscripts, originating from a cross-section of the
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Ismaili circles, point to a staggering wealth of textual contents
produced or cultivated by them, and bear witness to their rich
intellectual, literary and scientific pursuits, whether during periods of
political efflorescence or otherwise.

A number of chapters in this volume thus reflect the approaches of
textual scholarship, but their discussion of specific texts especially
consider the questions surrounding their transmission, drawing
particularly upon the insights offered and challenges posed by the
manuscripts that served as a vital conduit in this process. Quite a few
chapters bring forward hitherto unknown or little-known works, and
ponder over their implications for specific episodes or broader trends
in the history of the Ismaili tradition (see Chapters 9, 10, 14 and 16).
Still others engage with previously less examined or unexplored
manuscripts and shed light on how they inform or revise our
understandings of better acquainted texts, including those circulated
beyond the Ismaili communities (see Chapters 3, 4, 5, 6, 7, 8, 13, 15, 17
and 18). Taken together, all the chapters dwell on a number of features
in the manuscripts at their disposal—from paratextual elements like
marginalia, annotations and colophons to orthographic/textual
variations, scribal practices and codicological aspects—and bring
them into relationship with the larger questions of textual transmission.
Beyond engaging with the manuscripts, they probe into a host of other
aspects, such as circulation of texts, reading culture, social history,
issues of authorship, communal script, religious identity, interactions
of ideas across ideological denominations and more. Moreover, as
many contributors worked with digital versions of the manuscripts,
their discussions (indirectly) bear the imprint of how scholars confront
the challenges and opportunities offered by the proliferation of digital
texts.

A large number of the surviving manuscripts, representing the
Ismaili literary heritage, are housed at The Institute of Ismaili Studies
(ITIS) founded in London in 1977 In addition, relatively smaller
manuscript collections form part of a few libraries in Asia, Africa,
Europe and North America, while a substantial number still exists in
private holdings within different branches of the Ismailis.” The origins
of the manuscript collections at the IIS go back to the decades
following the publication of Ivanow's Guide. With his initial base in
Bombay, when Ivanow embarked in 1931 on a formal and long-term
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association with the Ismailis as an employed researcher, his tasks
included the acquisition of source materials that could facilitate a
research and publications programme focused on the history, literature
and doctrines of the Ismailis, as well as those of other associated
groups. From roughly the mid 19th until at least the early decades of
the 20th century, Bombay functioned as the headquarters and (in
some ways) an intellectual powerhouse of the Nizaris when their
imams (known as the Aga Khans) adopted this flourishing commercial
capital as their residence. In this period, followers of the Aga Khans
from other parts of India and beyond frequented Bombay, and among
them were many learned individuals often in possession of valuable
handwritten books passed down in their families for generations.
Earlier in the 20th century, the head of the Da’adi Bohras, Tahir Sayf
al-Din (d. 1965), moved his administrative headquarters to Bombay
where roots of the community lay at least to the first half of the 19th
century. This made Bombay a cultural hub where a large number of
Ismailis gravitated around this time, and it could hardly have been
more fortuitous for Ivanow and others invested in the aforementioned
programme.

A major impetus to their efforts came with the founding of two
institutions in Bombay, first Islamic Research Association in 1933, and
subsequently the Ismaili Society in 1946, the latter dedicated to ‘the
promotion of independent and critical study of all matters connected
with Ismailism’."* In time, from a handful of Persian manuscripts and
others in Indic languages belonging to the holdings of the Nizari
community's headquarters in Bombay, such materials began to grow
exponentially. Ivanow’s decades of experience in book-buying and his
invaluable contacts with learned circles doubtlessly paved the way in
accessing and acquiring manuscripts from the Nizari and Bohra literati
then visiting Bombay.” Furthermore, his periodic (at times ‘official’)
visits to Ismaili settlements additionally brought to his knowledge
otherwise inaccessible private libraries. Beyond the sources that were
of direct relevance to the stated objectives of the aforementioned
institutions, namely those focusing on ‘Ismailisny, their acquisition
efforts also spanned into a wide array of connected themes, notably
the traditions of mystics and other Shi‘i groups in Islam. It was more
than evident to the concerned stakeholders that in order to better
understand the evolution of the Ismaili tradition, a comparative
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perspective was indispensable. Hence, the manuscripts acquired
through such institutional efforts came to represent a hybrid mix of
other works from a cross-section of Muslim heritage. It was the
manuscripts brought together since the early 1930s, containing
materials directly related to Ismaili heritage and those shared by other
traditions in Islam, that became the nucleus of the manuscript
repository at the IIS during its earlier years.

The names of the many learned individuals and the circumstances
of their lives, whose collections helped build this manuscript repository
during those foundational decades, have not been systematically
documented in the sources at our disposal. Occasionally, the
publications of the Islamic Research Association and the Ismaili Society
make a passing reference to some of them, acknowledging their
generous sharing of manuscript(s) for the edition of a given text, or
their support in other ways. Aside from this, on rare occasions in the
very manuscripts brought together at that time, the names of certain
individuals who facilitated the research activities of the likes of Ivanow
by supplying source materials are inscribed. These learned individuals
formed part of a literary network that stretched across the length and
breadth of the Muslim world wherever the Ismaili communities had
lived. Through this network, they travelled to cosmopolitan centres
like Bombay and participated in intellectual and educational activities,
not just by sharing knowledge and materials at their disposal but by
copying texts that they came to know about and deemed important
enough to take back home. Discussions of certain manuscripts and
texts in this volume bring to light such transregional literary networks
which were instrumental in supporting the said scholarly enterprise.
Among the individuals who belonged to this network in the first half
of the last century (upon whom Ivanow drew in various ways) are
Musa Khan Khurasani, Sayyid Munir Badakhshani, Alimahomed J.
Chunara, V. N. Hooda, and Haji Qudratullah Baig among others."®

The nucleus of the manuscript collections from the initial years of
the IS was augmented through subsequent acquisitions and donations
over the decades. Their growth mirrored, moreover, the varied arenas
in the study of Islam with which the IIS has been engaged since its
inception. Among some noteworthy scholarly collections which have
since become part of the Institute’s manuscript holdings are those
belonging to the Tayyibi scholars Zahid ‘Ali (d. 1958) and Abbas
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Hamdani (d. 2019) (the latter representing a large portion of the
Hamdani family’s library), and those of Chottu Lakhani (of Mumbai)
and the Syrian Mustafa Ghalib (d. 1981), the last two hailing from
the Nizarl community. From these manuscripts, especially those
originating from the Hamdani library, one sees not only the textual
items pertaining to Ismaili heritage but many Zaydi, Twelver Shi‘i and
Sunni works and others on a host of subjects from Arabic language
and literature to mathematics, astronomy and medicine. This rich mix
of textual contents therefore also points to the wide-ranging scholastic
pursuits of generations of scholars involved in the transmission of
knowledge.

In short, the diverse body of textual wealth nurtured among the
Ismaili communities for centuries and preserved for a long time in
private libraries in different regions of the Near East, Central and
South Asia bears witness to their religious, intellectual and scientific
legacy. In the cultivation and dissemination of this legacy, a network
of literary associations was active throughout these regions which
connected their respective communities across geographical and
cultural boundaries, as is evident from the circulation of people, ideas
and texts between Yemen and Egypt, Egypt and Syria, Yemen and
India, Iran and Central Asia, India and Iran and so forth. Many facets
of the workings of these literary associations are embedded in the
discussions offered by different chapters in this volume.

While a large portion of the manuscripts at the IIS concentrates on
‘Ismaili’ materials, upon which several chapters in this volume draw, a
substantial number of these manuscripts also embody a rich taxonomy
ranging from texts concentrating on the Qur’an, religious sciences,
philosophy, logic and mysticism, on one hand, to those dealing
with poetry, lexicography, grammar, rhetoric, astronomy, optics,
mathematics and alchemy, on the other. The discussions of manuscript
cultures from different regions in this volume are enriched by some
contributions which deal with aspects of textual transmission and
literary networks using the lens of materials and practices shared by
Muslim communities at large and beyond (see, for example, Chapters
3, 4, 5,12, 13, 17 and 18).

A noteworthy feature of the manuscripts originating from Ismaili
circles, particularly those produced among the Tayyibis of India and
the Nizaris of Badakhshan, is the fairly late date when many of them
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were copied. In fact, a number of manuscripts in this category
continued to be transcribed and remained in circulation well into the
20th century. In an age dominated by printed books, the incessant
production and relevance of these handwritten books require some
comments. Among the Tayyibi communities, as noted, a bulk of
religious and doctrinal texts have remained closely guarded until
recent times owing to their perceived status as repositories of esoteric
wisdom and therefore only accessible to the ‘initiated” ones. Hence,
limiting the printing of these materials was one way of ensuring their
reduced or controlled dissemination.” What seems to have also
reinforced this process is a culture of learning centred on manuscripts
right through to the present times. So, as part of Bohra education
conducted at their seminary in Surat, Jami‘a Sayfiyya, students are
required to study and copy from manuscripts; their own copies are
then kept in the Jami‘a library."*

On the other hand, the strict Soviet-era policies together with
limited availability of printing facilities, especially in remote
mountainous regions of Badakhshan, might explain the continuous
dissemination of knowledge through handwritten books among the
Nizari communities of the region until the second half of the 20th
century.” These exigencies perhaps resulted in how printed texts were
seemingly deemed authoritative or rare artefacts in some cases, as they
became ‘source’ copies for the ongoing transcribing of texts (a practice
noted by some chapters in this volume dealing with Badakhshan
manuscripts). Moreover, the implications of the overlap between the
production and circulation of handwritten and printed texts become
evident in how the features and devices generally associated with the
technologies of manuscript and print came to mutually inform each
other.*

A combination of cost considerations and technical hurdles also
dictated scholarly reliance on hand-copied texts well into the 20th
century, and thereby led to the continuous proliferation of manuscripts
with ‘Tsmaili’ texts during the age of print. For instance, from the
letters exchanged between Henry Corbin and Ivanow towards the end
of the 1940s and early 1950s, we learn of Corbin’s repeated requests for
two Tayyibi texts, Kanz al-Walad and al-Shumis al-Zahira, of which
Ivanow had corrupt copies available in Bombay. However, the
exorbitant price of photostats and microfilming prevented their easy
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reproduction, which may partly be attributed to the challenges of the
post-war era. Ivanow therefore arranged for their copying through the
assistance of some scribes by using better manuscript copies accessible
to them. The identity of these scribes is not revealed, but they clearly
belonged to Bohra circles with access to Tayyibi libraries. So, the
availability of scribal skills among the Bohras passed down for
centuries remained relevant well into the 20th century to counter the
challenges of the reproduction of certain texts.”

These scribes formed an integral segment of the literary networks,
and aspects of their craft and social circumstances shed a great deal of
light on our understanding of the larger questions surrounding the
transmission of texts and circulation of ideas. Discussions in some
chapters of this volume focus on issues dealing with the practices and
social and intellectual roles of scribes, as well as their ideological
proclivities in their respective societies.

It is hoped that this book* would contribute to the ongoing scholarly
debates about Ismaili history and its rich intellectual and literary
trends from the perspective of the dynamic manuscript cultures
nurtured by the Ismailis. In addition, the discussions, ideas and
arguments in the chapters aspire to offer insights into our understanding
of the textual heritage of the wider Muslim and other societies from
which the Ismaili communities originated.

The book consists of eighteen chapters divided into seven sections.
In the first section, two chapters shed light on the factors and forces
that led to the shaping of (what is now widely recognised as) a new
subset within the broader Islamic studies focused on the Ismaili
tradition. The first chapter by Farhad Daftary gives a panoramic view
of the key stages, from roughly the beginning of the 19th century to
the present, which paved the way first for the emergence and then the
solidification of this new field. In the unfolding of these stages, he
shows how the gradual accessibility to manuscript sources on the part
of the Orientalists of the 19th and the early 20th century planted the
initial seeds. But what played the role of a catalyst and accelerated this
process was a large-scale ‘discovery and study of these sources from
roughly the early 1930s onwards. These developments are contextualised
by Daftary against the backdrop of doctrinal, philosophical and
legal works produced among the Fatimids, Tayyibis and Nizaris, the
knowledge of which was itself the consequence of the transformations
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brought about by the discovery of the manuscript materials. The
chapter brings home the point (as argued by Daftary in his previous
works) that the inaccessibility of the materials preserved in Ismaili
libraries, until the early decades of the 20th century, caused
misconceptions and misinformation to have prevailed for a long time
in popular and scholarly circles.

In the next chapter, Francois de Blois contextualises a collection of
55 letters, penned by Paul Kraus (1904-1944) and addressed to Husayn
al-Hamdani (1901-1962), sharing observations on their importance.
Gifted by Husayn’s son Abbas Hamdani to The Institute of Ismaili
Studies, the letters shed valuable light on the personal and intellectual
life of these two scholars. They offer a rare glimpse into the close
friendship and collaboration that developed between them who,
from the 1930s onwards, made some seminal contributions to this
burgeoning field. The letters particularly reveal how through
al-Hamdant's generous and unprecedented sharing of his family’s
collection of manuscripts, Kraus carried out pioneering research in
this arena, and thus became one of the first European scholars to lay
hands on and utilise parts of a closely guarded manuscript treasures
long preserved among the Tayyibi communities of the Yemen and
India.

Section II focuses on the manuscript tradition of two widely
transmitted textual productions, the encyclopaedic compendium
Rasa’il Tkhwan al-Safa’ (compiled ca. 4th/ioth century), and the
lexicographical and heresiographical work Kitab al-Zina of Abt Hatim
al-Razi (d. 322/934-935). An important feature of these two texts is
their transmission in numerous manuscripts originating from Ismaili
circles and beyond. The first chapter by Carmela Baffioni offers a
rigorous analysis of three of the Institute’s Rasa’il Ikhwan al-Safa’
manuscripts, focusing particularly on the five logical epistles with
which the first part of the encyclopaedia is concluded. Analysis of
these manuscripts is compared by Baffioni with previous editions of
the epistles, including her own critical edition published in 2010. Her
painstaking analysis and observations remind one of the fluid world of
manuscripts constantly calling into question our approaches to
‘critical’ editions, and the challenges that textual scholars time and
again encounter in reconciling the findings of new materials with
existing knowledge.
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In the next chapter, Omar Ali-de-Unzaga analyses IIS manuscript
MS 1040 of the Rasa’il Ikhwan al-Safa’. He places it among the oldest,
complete and dated manuscripts of the epistles he has identified.
Despite its age and importance, MS 1040 was not included in the list
of manuscripts used for a new edition of the epistles currently being
undertaken by The Institute of Ismaili Studies and Oxford University
Press. After discussing miscellaneous features of MS 1040, such as
date, scribe, provenance and other paratextual elements, Ali-de-
Unzaga offers a detailed assessment of various epistles copied in the
manuscript, comparing them with other editions and manuscripts
where relevant to bring out important textual variations previously
little noticed. In particular, his analysis shows (through the case of
some specific epistles) that part of this encyclopaedic corpus was being
actively engaged with by scribes during the process of its transmission,
with new material constantly being introduced or previous material
rearranged in the process. He thus questions many of the conclusions
previously arrived at by researchers in the scholarship on Rasa’il
Ikhwan al-Safd’. His assessment, it is hoped, will draw more attention
to this and other manuscripts of the epistles housed at the IIS in future
discussions of the transmission of the text.

The final chapter in this section by Cornelius Berthold devotes
attention to the Kitab al-Zina. Though compiled by an important
intellectual from early Ismaili movement, its popularity outside of
Ismaili circles is borne out by its many older manuscripts found in the
libraries of Yemen, Baghdad and elsewhere; the book was also known
to the famous bibliographer Ibn al-Nadim (d. 385/995) who described
itasa ‘large book of nearly ‘four hundred leaves'. The chapter examines
the arrangement and structure of Kitab al-Zina in light of the existing
editions (partial or complete), and compares them to its known and
accessible manuscripts. Through an assessment of fifteen manuscripts
of the text offered in the chapter, Berthold shows the complex history
of its transmission, alongside its wider popularity in different milieus
right up to the first half of the 20th century. An important aspect of the
chapter is its closer examination of the Kitab al-Zina manuscripts
housed at the IIS, shedding light on such aspects as their date and
provenance, codicological features, textual variances and other stylistic
peculiarities. In light of this analysis he revisits the previously
articulated notion that the IIS manuscripts of the text bear close
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similarities and constitute ‘siblings’, as compared to other manuscript
copies, and argues for a more nuanced approach to this issue backed
by an extensive collation of the manuscripts.

The two chapters in Section III concentrate on issues of textual
transmission, scribal practices and reading culture in the Tayyibi
tradition. Delia Cortese’s chapter examines the IIS manuscripts of the
12th-century compilation, Majmii® al-tarbiya, traditionally ascribed to
Muhammad b. Tahir b. Ibrahim al-Harithi (d. 584/1188). Arranged in
two volumes, Majmii‘ al-tarbiya is an anthology of both complete texts
or extracts (from longer works) on a range of instructional topics,
many of which were composed during Fatimid and early Tayyibi
times. Cortese grapples with a range of problems encountered in
approaching a complex textual production like the Majmu* al-tarbiya
which served as a model for later compilations in the Tayyibi tradition.
She looks at the shifting relationship of ‘paratextual’ features found in
different manuscript copies—ranging from marginal annotations and
glosses to colophons and ownership seals—with the ‘main’ body of the
text. In light of this relationship, she raises a number of important
questions about different roles of the compiler, and how he might have
negotiated those roles within the Tayyibi religious hierarchy with
which he was closely associated. Based on the paratextual readings
and other aspects of the text, Cortese argues that al-HarithT's association
with the text as its compiler is not straightforward and self-evident as
it is generally believed. She also assesses the status Majmii‘ al-tarbiya
enjoyed as an educational and learning text by different readers in the
Tayyibi circle where access to knowledge was closely guarded, as well
as its eventual fate (and that of its manuscripts) after the outburst of
the reformist reaction among the Bohras in modern times.

Next, Monica Scotti looks at varied features of the IIS manuscripts
of Mukhtasar al-usal by the Tayyibi scholar ‘Ali b. Muhammad b.
al-Walid (d. 612/1215) and raises questions about its transmission. ‘Ali
b. Muhammad served as the chief head (da‘7 mutlaq) of the Tayyibis
and was a prolific writer who penned numerous treatises on a range of
doctrinal matters; a Diwan is also to his credit. Mukhtasar al-usil deals
with different themes, integrated in the treatise’s main objective of
refuting the position of certain groups of Muslims viewed by ‘Ali b.
Muhammad as his adversaries. Drawing our attention to a range of
textual variations and orthographic idiosyncrasies, she attempts to
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contextualise them in light of the scribal interventions evident from
the manuscripts of the text. Scotti raises the potential relevance of the
resulting record of variances and other peculiarities found in the
manuscripts and points to their possible usefulness in understanding
the transmission of the text.

The history and doctrines of the Nizaris of Alamut times, as viewed
through the lens of certain texts, form the focus of the three chapters
in Section IV. The first chapter by Miklés Sarkozy revisits the
biographical account of Hasan-i Sabbah, Sargudhasht-i Sayyidna, in
light of its hitherto little examined manuscripts from the Badakhshan
region. It first touches upon the importance of the text by placing it in
the historiography of Alamut and the surviving sources concerning
the Nizari tradition from this era. The major discussion points of the
chapter are enriched by the author’s contextualisation of the previously
well-known versions of the Sargudhasht, transmitted either as
quotations in Persian chronicles, or as an independent text in
previously known and better-studied manuscripts. In offering an
assessment of the manuscripts from Badakhshan, Sarkozy subjects
them to a rigorous analysis by considering a number of aspects,
including their provenance, background of the copyists, different titles
used for the text and the content; these factors are brought to bear on
the question of the vicissitudes of the Sargudhasht in the milieu of
Badakhshan and beyond. Sarkozy argues that in the Badakhshan
versions of the text, one sees an effort to forge ideological linkages
with Alamit by creating association between Hasan-i Sabbah and
Nasir-i Khusraw, the latter being widely revered in Central Asia. This
is particularly witnessed in the manner the biographical component of
the text is encrusted with doctrinal and legendary elements reflecting
the ethos of Central Asian Ismaili communities during a critical
juncture of Qasim Shahi rejuvenation in the region.

Karim Javan, in the next chapter, introduces what he considers a
‘newly discovered” treatise dealing notably with the internal
circumstances in the early history of the Nizarl community in Alamat.
While the treatise itself is not named in the manuscripts at Javan’s
disposal, he designates it as ‘Ahd-i Sayyidna, following the central
theme of the administration of an oath (‘ahd) by Hasan-i Sabbah to
the residents of Alamut. Taking cue from the reference to Nasir al-Din
Muhtasham (d. 655/1257) as the ‘King of the East (shahanshah-i
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mashriqi) in the text, Javan places its composition during the time of
his governorship. The text's narrative covers the early decades of Nizari
rule and its political struggle against the Saljugs. It is particularly rich
in furnishing details about the hardships the residents of Alamut
endured at that time and the manner in which they sought to cope
with them. The identification of this text, as well as Javan’s assessment
of the circumstances of its composition and its potential author, will
no doubt generate further scholarly interest and discussion.

In the final chapter of this section, Jalal Badakhchani reflects on the
identification of certain manuscripts that led to the recasting of Alamat
history and Nizari doctrines in new light. These manuscripts relate to
two texts, namely Diwan-i Qa’imiyyat and the Haft Bab, both from the
pen of (until recently) a little known figure, Hasan-i Mahmud-i Katib.
The texts are contextualised in light of an intellectual collaboration
between Hasan-i Mahmud-i Katib and two other luminaries from later
Alamaut times—Nasir al-Din Tasi and Nasir al-Din Muhtasham—at a
crucial moment when the doctrine of giyamat in Nizari preaching was
undergoing modifications under different lords of Alamat. Such
modifications in the doctrine, Badakhchani argues, required wider
consultation with the best minds who were serving different territories.
The chapter also offers insights on how the discovery of Diwan-i
Qa’imiyyat and that of the better manuscript copies of Haft Bab offer a
counter narrative to the widely circulated distortions about the
doctrines of the Nizaris and the genealogy of their imams.

The two chapters in Section V devote attention to aspects of a little
explored manuscript tradition cultivated among the Ismaili and some
other communities from South Asia. These communities often bear the
designation ‘Satpantht owing to the teachings of Satpanth (lit., the ‘true
path’) propagated to them through the medium of Ginan literature.
Shafique Virani, in the first chapter, examines some key questions
pertaining to the name and origins of the communal script in which
the bulk of the manuscripts (cultivated among these communities) has
been copied. He explores the transition of the name of the script, from
Sindhi to Khojki, by bringing an extensive body of evidence to bear on
this question. Making a case for this manuscript tradition to have gone
back much earlier than what the surviving manuscript evidence might
suggest, he offers new reflections on the possible origins of the script
beyond what has hitherto been widely accepted.
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The next chapter by Wafi Momin focuses on a largely forgotten
group of scribes and literate gentry who were at the forefront of
cultivating Satpanth manuscripts, and disseminating the literary,
religious and didactic genres transcribed therein. The chapter first
foregrounds how the Khojas—who form a major group among the
Satpanthi communities—have long been viewed predominantly as a
community of merchants and traders which has had major implications
for how their religious identity has hitherto been construed. The
factors behind this imagining have been traced by him through an
examination of the reports by colonial officials and other observers,
as well as the nature of Satpanth historiography which has largely
focused on a group of charismatic saints in assessing the formation
of the tradition. Moving beyond this paradigm, Momin explores
different features from the Satpanth manuscripts which point
to literary, social and ideological aspects of the role of scribes and
literati among whom were those who hailed from the Khoja circles.
The chapter thus makes the case for revisiting the popular images
associated with the Khojas in light of the evidence borne by the
manuscripts.

The four chapters in Section VI examine issues pertaining to the
emergence and growth of the Ismaili communities in Central Asia and
their relationship with other socio-religious groups. First, Orkhan
Mir-Kasimov engages with the much debated topic of the Ismaili-Sufi
relationship, assessing it from the viewpoint of the works attributed
to Shah Ni‘matullah Wali (d. 834/1430-1431) that are found in the
manuscripts originating from Ismaili circles in Badakhshan. The
chapter begins by contextualising the relationship between Shi‘i and
Sufi traditions, especially in the post-Mongol Persianate world, and
offers some broad propositions for the possibility of mutual attractions
in Ni‘matullah’s teachings and Ismaili doctrines. This is followed by a
discussion of both poetical and prose works, ascribed to Shah
Ni‘matullah Wali and transmitted in the Badakhshan manuscripts.
Mir-Kasimov draws our attention to several ideas expressed in
Ni‘matullal’s corpus and their possible convergence and alignment
with Ismaili teachings; these include shared notions of divinely
sanctioned leadership, religious authority, messianic deliverance, and
praises to Imam ‘Ali. The chapter is thus an important intervention
demonstrating the intellectual and doctrinal underpinnings of the
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relationship between the Ismailis and the Ni‘matullahis, the historical
affinity of which has long been acknowledged by scholars.

The next chapter by Nourmamadcho Nourmamadchoev introduces
a little-known figure from Badakhshan, Shah Diya’i-i Shughnani, and
his poetical work Salam-nama. In this ode, the poet expresses devotion
to Imam ‘Ali and other imams in his progeny, couching this central
theme within the Qur’anic paradigm and some episodes from the
Prophet’s life. The chapter situates the life and works of Shah Diya’i in
the political climate of Badakhshan and the power struggle between
Timurids, Shaybanids and local rulers in the region during the 15th
and 16th centuries. It was from the local rulers of Shughnan, his native
place, that Shah Diya’i traced his descent. Piecing together the clues
available on his life from various sources, including his poetic
repertoire, Nourmamadchoev places him between the first half of the
16th and first quarter of the 17th century. The chapter foregrounds the
issues of religious identity and the fluid nature of what constituted
the legitimate line of imams in the context of Badakhshan, while
opening up discussion on approaching the interaction of ideas across
ideological denominations.

Next, Daniel Beben re-examines the authorship of Sahifat al-Nazirin
(also known as Si i@ shish sahifa), a doctrinal text commonly attributed
to Sayyid Suhrab Wali Badakhshani. The figure of Sayyid Suhrab has
held a prominent place among the Ismailis of Central Asia, as evident
from a rich body of hagiographical accounts connecting him with
Nasir-i Khusraw. Beben examines a number of available manuscripts
of the text, housed at the IIS and other repositories, and argues for the
possibility of its two redactions, one attributed to Sayyid Suhrab and
the other to one Ghiyath al-Din Isfahani, who served the Timurid
governors in Badakhshan during the second half of the 15th century.
By bringing together evidence from manuscripts, hagiographical
tradition and genealogical records, Beben puts forward some
propositions explaining the transmission of the text in two redactions,
including that Ghiyath al-Din was probably the original author of the
text, being possibly an Ismaili da‘7 (but subsequently forgotten), and
with the further likelihood that he and Sayyid Suhrab might have been
one and the same individual.

Yahia Baiza, in the final chapter of this section, offers textual analysis
of a widely copied doctrinal work in Central Asian manuscripts of
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Ismaili provenance, known as Haft Arkan-i Shari‘a (‘Seven Pillars of
the Shari‘a’). He first provides a codicological assessment of the
manuscripts at his disposal, and the problems they pose in approaching
the issues of the text’s transmission. The examination of Haft Arkan-i
Shari‘a is contextualised by Baiza against the discourse of ta’wil as
developed among Ismaili intellectuals of different eras, which is then
brought to bear on relevant facets of the text.

The two chapters in the last section use the examples of IIS
manuscripts to discuss the problems encountered in approaching the
transmission of Qur’anic text, as well as the nature and compilation of
holograph/autograph manuscripts. In the first chapter, Asma Hilali
approaches the transmission of the Qur’anic text by moving away
from a general focus on a supposed ‘original” version believed to be at
its core, based on which available fragments of the Qur’an manuscripts
are then assessed. Rather, she shifts the focus to often overlooked
aspects of the marginalia and interlinear annotations and other glosses
encountered in these manuscripts. She also suggests looking at the
Qur’anic text in light of the particular contexts as reflected in these
manuscripts. Her chapter focuses on a selection of Qur’an manuscripts
and fragments from the IIS collection and discusses their distinct
features, based on which it shows connections between the variants
encountered in these manuscript copies and the larger cultural and
educational practices prevalent in Muslim societies.

The final chapter by Walid Ghali offers insights into the nature of
autograph and holograph manuscripts in the Arabic manuscript
tradition by considering a host of paratextual features in a select group
of IIS manuscripts. His discussion looks at the nuances of terminology
in Arabic language pertaining to these categories and how they relate
to corresponding categories established in western scholarship.

NOTES

1 Wladimir Ivanow, A Guide to Ismaili Literature (London, 1933), p. v.

2 Ivanow first visited Lucknow in the summer of 1914. After he took residence in India, he
visited the city multiple times and many other places within and outside India to
acquire manuscripts for the Asiatic Society of Bengal where he was employed between
1921 and 1930 to catalogue the Society’s Oriental manuscripts. In his memoirs, Ivanow
provides insights into some of his excursions for the acquisition of manuscripts; see
Farhad Daftary, ed., Fifty Years in the East: The Memoirs of Wladimir Ivanow (London,
2015), pp. 59-60, 114-117 (for his 1915 journey to Bukhara where he managed to purchase
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1,047 manuscripts for the Asiatic Museum), and pp. 155-158 (for his visits to Lucknow in
1915 and 1927). Over time, Ivanow himself came to own a large number of manuscripts;
on his first visit to the Royal Asiatic Society of Bombay in 1914, he could boast that the
Society ‘possessed only 30 quite uninteresting Persian manuscripts, fewer than I myself
owned’ (Daftary, ed., Fifty Years in the East, p. 58). Drawing on his personal experiences,
he even published guidelines for those seeking to purchase manuscripts from Iran,
providing practical advice to circumvent the problems involved in the process; see his
‘Exportation of Manuscripts from Persia’, Journal of the Royal Asiatic Society (1929),
Pp. 441-443.

W. Ivanow, Ismaili Literature: A Bibliographical Survey (2nd ed., Tehran, 1963), p. xii.
Ivanow, A Guide to Ismaili Literature, pp. v—vii.

The term ‘Ismaili’ and other collocations based on it are employed here as umbrella
designations for many a religio-political current united by a shared history and heritage,
including those represented by the Fatimids, Tayyibis and Nizaris.

See Chapter 1 in this volume for a discussion of these developments.

See Paul Kraus, ‘La bibliographie Ismaélienne de W. Ivanow’, Revue des Etudes
Islamiques, 6 (1932), pp. 483—-490; and reviews of the Guide in Rivista degli studi orientali,
15 (1934), pp. 114-116, Acta Orientalia, 13 (1935), pp. 241-242, and Journal of the Royal
Asiatic Society (1935), p. 206.

Joel Kraemer, ‘The Death of an Orientalist: Paul Kraus from Prague to Cairo’, in Martin
Kramer, ed., The Jewish Discovery of Islam: Studies in Honor of Bernard Lewis (Tel Aviv,
1999), p. 186.

See, for example, W. Ivanow, ed. and tr., Kalami Pir: A Treatise on Ismaili Doctrine
(Bombay, 1935), p. v; Delia Cortese, Ismaili and Other Arabic Manuscripts: A Descriptive
Catalogue of Manuscripts in the Library of The Institute of Ismaili Studies (London, 2000),
p. xii; Farhad Daftary, The Isma‘ilis: Their History and Doctrines (2nd ed., Cambridge,
2007), PP- 5, 193-194, 253, 396; and Shafique Virani, The Ismailis in the Middle Ages: A
History of Survival, A Search for Salvation (Oxford, 2007), pp. 8, 22, 92fF. For a revisionist
take on the supposed destruction of the Fatimid book collections by Salah al-Din, see
Fozia Bora, ‘Did Salah al-Din Destroy the Fatimids Books? An Historiographical
Enquiry, Journal of the Royal Asiatic Society, Series 3, 25 (2015), pp. 21-39.

On the plundering and destruction of book collections developed under the Fatimids
and the Nizaris of Alamat, see the reports cited in Paul Walker, ‘Libraries, Book
Collection and the Production of Texts by the Fatimids, Intellectual History of the
Islamicate World, 4 (2016), pp. 12-13, and the eye-witness account of ‘Ata-Malik Juwayni
(in his Ta’rikh-i Jahan-gusha) in John Boyle, tr., The History of the World Conqueror
(Manchester, 1958), vol. 2, p. 719.

For the harshness faced by the Ismailis of Badakhshan under Soviet rule and the
suppression of their religious books, see Frank Bliss, Social and Economic Change in the
Pamirs (Gorno-Badakhshan, Tajikistan), tr. Nicola Pacult et al. (London, 2006), pp. xv,
79-80, 227-229. For a recent episode of the confiscation of religious books of Sulaymanis
in Najran by Saudi authorities, see Tahera Qutbuddin, ‘A Brief Note on Other Tayyibi
Communities: Sulaymanis and ‘Alavis’, in Farhad Daftary, ed., A Modern History of the
Ismailis: Continuity and Change in a Muslim Community (London, 2011), p. 356.

A large number of manuscripts in the Da’adi Bohra centre in Surat were destroyed in
the fire that devastated the city in 1837; see Saifiyah Qutbuddin, ‘History of the Da’udi
Bohra Tayyibis in Modern Times: The Da‘is, the Da‘wat and the Community, in
Daftary, ed., A Modern History of the Ismailis, p. 300.

It includes a large collection of Fatimid and Tayyibi manuscripts in Da’adi Bohra
libraries in India; as per Tahera Qutbuddin they represent ‘approximately 524 titles,
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Ismaili Manuscripts and Modern Scholarship
in Ismaili Studies

Farhad Daftary

The Ismailis represent the second most important community of Shi‘i
Muslims, after the Ithna‘ashari or Twelver Shi‘is. In the course of their
long and complex history dating back to the formative era of Islam,
they elaborated a variety of intellectual and literary traditions and
made significant contributions to Islamic thought and culture. Ismaili
thought and literature attained their summit under the Fatimid Imam-
caliphs who ruled over a flourishing empire for more than two
centuries from 297/909. It was indeed during the Fatimid phase of
their history that the Ismailis produced a vast literature dealing with a
range of topics, from exoteric (zahiri) works to the esoteric (batini)
ones and the allegorical exegesis or ta’wil of the sacred scriptures.
Major institutions of learning, such as the Dar al-Tlm or House of
Knowledge, as well as libraries were also established by the Fatimid
Imam-caliphs, who as the Ismaili imams of the time ruled over the
Fatimid caliphate, the first major Shi‘i caliphate challenging the
legitimacy of the Sunni caliphate of the Abbasids. It was under such
circumstances that Cairo, the capital city founded by the Fatimids
themselves, rivalled the Abbasid capital at Baghdad as a centre of
learning and the sciences as well as international trade and commerce,
not only with India but also with the occident.

However, the literary heritage of the Ismailis was not generally
accessible to outsiders, who were not themselves generally interested
in acquiring reliable information on the Ismailis and their intellectual
achievements. This was because from early on when the Ismaili da‘7s
or missionaries disseminated the message of the revolutionary da‘wa
of the Ismailis, this community of Imami Shi‘i Muslims had been
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designated by their Sunni adversaries, including the Abbasid caliphs
themselves, as the malahida or ‘heretics. The Ismailis had indeed
challenged the Sunni-Abbasid establishment with the religio-political
message of their da‘wa which called for the demise of the Abbasids
who, in the eyes of all Shi‘i Muslims, had usurped the right of ‘Ali b.
Abi Talib and his Husaynid ‘Alid descendants, from amongst the
Prophet Muhammad’s family (ahl al-bayt), to rule over the Muslim
community (umma).

It was under such circumstances that the Sunni-Abbasid
establishment launched an anti-Ismaili literary campaign soon after
the establishment of the Fatimid caliphate in North Africa. This
campaign aimed to defame and refute the Ismailis, who were now
represented in the polemical tradition as the arch enemies of Islam,
because they strove to destroy Islam from within. In this polemical
tradition, initiated by Aba ‘Abd Allah Muhammad b. ‘Ali b. Rizam
al-Kafi, better known as Ibn Rizam, who lived in Baghdad during the
first half of the 4th/10th century, the ‘Alid genealogy of the Fatimid
Imam-caliphs was also refuted.” Indeed through the concerted efforts
of the Abbasids and their Sunni ‘ulama’, a ‘black legend’ was soon put
into circulation regarding Ismaili motives, teachings and practices. In
these fictitious accounts, a host of shocking doctrines and secret
practices were attributed to the Ismailis, items that would be
abundantly sufficient to qualify them for being considered as heretics
or deviators from the ‘right path’ in Islam. These maliciously fabricated
accounts circulated widely and in due course became accepted as
accurate descriptions of Ismaili doctrines and practices. In particular,
they provided a main source of information for Sunni heresiographers,
such as al-Baghdadi (d. 429/1037),” who generated another important
category of writings against the Ismailis.

Meanwhile, after the Nizari-Musta‘lian schism of 487/1094 in the
Ismaili da‘wa and community, the Nizari Ismailis founded their own
state under the initial leadership of Hasan-i Sabbah (d. 518/1124).” This
state with scattered territories in Persia and Syria and a vast network of
mountain fortresses survived for some 166 years until it was destroyed
by the Mongols in 654/1256. A second wave of anti-Ismaili polemics
started soon after Hasan-i Sabbah had established himself at the
fortress of Alamut in 483/1090. This new literary campaign was
launched by the foremost contemporary Sunni scholar, al-Ghazali (d.
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505/1111), who was commissioned by the reigning Abbasid caliph
al-Mustazhir (r. 487-512/1094-1118) to write a major treatise in
refutation of the Ismailis. In this polemical work, known as
al-Mustazhiri after the Abbasid caliph, al-Ghazali while focussing on
attacking the doctrine of fa‘lim or the necessity of authoritative
teaching by the Ismaili imam of the time, as reformulated afresh
by Hasan, reiterated the ‘black legend’ of the earlier Sunni
polemicists.* Meanwhile, the all-powerful Saljuq vizier, Nizam al-Mulk
(d. 485/1092), had cited the Ismailis amongst the foremost enemies of
Islam and the Saljiq sultan in his own ‘mirror for princes’ type of book
addressed to Sultan Malikshah (r. 465-485/1073-1092).” This new anti-
Ismaili campaign was accompanied by major military expeditions
dispatched from early on by the Saljugs against Alamat and other
Ismaili strongholds in Persia.

Subsequently, the Ismailis found a new adversary in the Christian
Crusaders who had allegedly arrived in the Middle East to liberate
their own co-religionists. The Crusaders seized Jerusalem, their
primary objective, in 492/1099 and then engaged in extensive military,
commercial and diplomatic encounters with the Fatimids in Egypt
and the Nizari Ismailis in Syria, with lasting consequences in terms of
the distorted image of the Nizari Ismailis in Europe. The Nizari Ismailis
of Syria attained the peak of their power and fame under the leadership
of Rashid al-Din Sinan, who was their chief da ‘7 for some three decades
until his death in 589/1193. It was in the time of Sinan, the original ‘Old
Man of the Mountain’ of the Crusader sources, that European
chroniclers of the Crusades and a number of European travellers and
diplomatic emissaries began to write about the Nizarl Ismailis, who
were now designated in the occidental sources as the ‘Assassins’.

The Crusader circles and their occidental historians, who were not
interested in collecting accurate information about Islam as a religion
and its internal divisions despite their proximity to Muslims, remained
completely ignorant of Muslims in general and the Ismailis in
particular. In fact, the Syrian Nizari Ismailis were the first Shi‘i Muslim
community with whom the Crusaders had come into contact.
However, the Crusaders remained unaware of the religious identity
of the Ismailis and had only vague and generally erroneous ideas
regarding the Sunni-Shi‘i division in Islam. It was under such
circumstances that the Frankish circles themselves began to fabricate
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and put into circulation both in the Latin Orient and in Europe a
number of tales about the secret practices of the Ismailis. It should be
noted that none of the variants of these sensational tales are to be
found in contemporary Muslim sources, including the most hostile
ones written by the Sunni historians during the 6th/12th and 7th/13th
centuries.

The Crusaders were particularly impressed by the highly exaggerated
reports and rumours of the assassinations attributed to the Ismailis
and the daring behaviour of their fida’ss, self-sacrificing devotees who
carried out targeted missions in public places and normally lost their
own lives in the process. It may be recalled that in the 6th/12th century,
almost any assassination of any religio-political significance committed
in the central Islamic lands was readily attributed to the daggers of the
Ismaili fida’ss. This explains why these imaginative tales revolved
around the recruitment and training of the would-be fida’is, because
they were meant to provide satisfactory explanations for behaviour
that would otherwise seem irrational or strange to the medieval
European mind.

The so-called Assassin legends consisted of a number of
interconnected tales, including the ‘hashish legend’ and the ‘paradise
legend’.® The tales developed in stages and finally culminated in a
synthesis popularised by Marco Polo (d. 1324).” The Venetian traveller,
and/or his ghost writer Rustichello of Pisa, added their own
contribution in the form of a ‘secret garden of paradise’, where bodily
pleasures were supposedly procured for the fida’is with the aid of
hashish by their mischievous chief, the Old Man, as part of their
indoctrination and training. By the 8th/14th century, the Assassin
legends had acquired wide currency and were generally accepted as
reliable descriptions of secret Ismaili practices, in much the same way
as the earlier ‘black legend’ of the Muslim authors. Henceforth, the
Nizari Ismailis were portrayed in medieval European sources as a
sinister order of drugged ‘assassins bent on indiscriminate murder
and mayhem. In sum, by the beginning of the 13th/i9th century,
Europeans still perceived the Ismailis in utterly confused and fanciful
manners. Indeed, until the recovery and study of Ismaili manuscript
sources, the Ismailis were studied and evaluated almost exclusively on
the basis of the evidence collected or often fabricated by their
adversaries. As a result, all types of erroneous attributions or myths
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continued to circulate about the Ismailis who were, thus, totally
misrepresented in both Islamic and European sources.

In the meantime, the Ismailis themselves had produced a very rich
and diversified literature. In particular, as noted, it was during the
Fatimid period of their history that the Ismaili da‘7s, who were at the
same time the scholars and writers of their community, composed
what were to become known as the classical texts of Ismaili literature
dealing with a multitude of exoteric (zahiri) and esoteric (batini)
subjects, ranging from autobiographies, histories and legal compendia,
to works on the haqd’iq covering cosmology, eschatology and
soteriology, as well as ta’wil or esoteric exegesis which became the
hallmark of Ismaili thought. The Ismaili da‘’s elaborated distinctive
literary and intellectual traditions. In particular, certain da‘is of the
Iranian lands, such as Abu Ya‘qab al-Sijistani (d. after 361/971) and
Hamid al-Din al-Kirmani (d. after 411/1020), amalgamated Ismaili
theology with Neoplatonism and other philosophical traditions into
complex metaphysical systems of thought as expressed in numerous
treatises written in Arabic. Only Nasir-i Khusraw (d. after 462/1070),
the last major proponent of this Iranian school of philosophical
theology, composed all of his works in Persian.

With the establishment of the Fatimid state, the need had also arisen
for promulgating a legal code, even though Ismailism was never
imposed on all subjects of the Fatimid state as their official religion.
Ismaili law was codified during the early Fatimid period mainly
as aresult of the efforts of al-Qadi al-Nu‘man (d. 363/974), the foremost
jurist of the Fatimids. It was indeed during the Fatimid period that
Ismailis made their contributions to Islamic theology
and philosophy in general and to Shii thought in particular.
Modern recovery of Ismaili literature clearly attests to the richness and
diversity of the literary and intellectual heritage of the Ismailis of
Fatimid times.

The Tayyibi Ismailis of Yemen and South Asia have preserved a
good portion of the literary heritage of the Ismailis, including the
classical texts of the Fatimid period and the works written by the
Tayyibis themselves. These manuscript sources, collectively designated
as ‘al-khizana al-makniing’, or the ‘guarded treasure’, were mostly
transferred after the 1oth/16th century from Yemen to India, where
they continued to be copied by better-educated Bohras of Gujarat and
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elsewhere. This literature was classified and described for the first time
by al-Majda‘, a Da’di Tayyibi Bohra scholar who died in 1183/1769.°

The Nizari Ismailis of the Alamat period, too, maintained a
sophisticated intellectual outlook and a literary tradition, despite their
preoccupation with their survival in an extremely hostile environment.
Hasan-i Sabbah himself was a learned theologian and is credited with
establishing an impressive library at the castle of Alamaut. Later, other
major Ismaili fortresses in Persia and Syria were equipped with
significant collections of books, documents and scientific instruments.
In the doctrinal field, however, only a handful of Ismaili texts have
survived directly from that period. These include Hasan-i Mahmud-i
Katib’'s Haft bab, or Seven Chapters, and also the corpus of Ismaili
works written during the final decades of the Alamut period by, or
attributed to, Nasir al-Din al-Tusi (d. 672/1274), one of the most
learned Shi‘i scholars of all time who spent three decades in the Ismaili
fortress communities of Persia. It was during his stay with the Ismailis
that al-Ttsi, as explained in his spiritual autobiography Sayr va suliik,
willingly converted to Ismailism. It should be noted that from early on
in the history of the Nizarl Ismailis, Hasan-i Sabbah had chosen
Persian in preference to Arabic as the literary language of the Persian-
speaking Nizaris. As a result, the literature produced by al-Tusi and
generally by the Nizarl Ismailis of Persia, Afghanistan and Central
Asia during the Alamat period and subsequent times, is entirely
written in Persian.

The Ismaili manuscript sources, written in Arabic, Persian and later
in Indic languages, have been preserved secretly in numerous
collections in Yemen, Syria, Persia, Afghanistan, Central Asia and
South Asia. The Arabic literature has been preserved almost exclusively
by the Tayyibi Ismailis, who are better known in South Asia as Bohras,
while the Persian literature has been preserved mainly by the Nizari
Ismailis of Persia and those of the Central Asian region of Badakhshan,
now divided between Tajikistan and Afghanistan. At present, there are
also major libraries of Arabic Ismaili manuscripts in Surat, Bombay
and Baroda, seats of the Da’adi and ‘Alawi Tayyibis in India, and in
some private collections in Yemen and Saudi Arabia within the
Sulaymani Tayyibi communities in those regions. The Persian Ismaili
manuscripts, reflecting the Nizarl Ismaili traditions except for the
works of Nasir-i Khusraw, have survived in numerous private
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collections held by the Nizari Ismailis of the Persian-speaking countries
and regions. The Syrian Nizari Ismailis, who retained Arabic as their
religious language, developed their own limited literature in Arabic.
They also preserved some of the Ismaili works of the Fatimid period.

The largest collection of Arabic and Persian Ismaili manuscripts in
the West is located at The Institute of Ismaili Studies in London. The
latter institution also holds a large number of devotional works of the
South Asian Nizari Ismailis, who are more generally designated as
Khojas. These works, known as ginans, are composed in Gujarati and
other Indic languages, and written mostly in the Khojki script
developed by the Khojas of Sind. The ginans, representing the religious
tradition of the Khojas known as Satpanth, or the ‘true path’, contain a
diversity of mystical, mythological, didactic, cosmological and
eschatological themes. Many ginans contain ethical and moral
instructions.

Modern progress in Ismaili studies awaited the recovery and study
of the literary heritage of the Ismailis—a heritage that had remained
hidden for centuries. The process started gradually, but gained
momentum exponentially, ushering in nothing short of a revolution
in Ismaili studies. Indeed, no other branch of Islamic studies has
experienced parallel progress through access to manuscript sources.
In fact, an entirely new field of modern Ismaili studies was established
in the 20th century as a result of recovering the Ismaili manuscript
sources on a large scale. Four separate phases may be distinguished in
the development of scholarship on the Ismailis.

Phase I: Orientalist Perspectives, 1810-1930

A new phase in the study of Islam in general, and to some extent of the
Ismailis, occurred in the early 19th century with increased access of the
orientalists to the textual sources of the Muslims, including especially
the Arabic and Persian manuscripts that were variously acquired by the
Bibliotheque Nationale, Paris, and other major European libraries.
Scientific orientalism had been initiated a while earlier with the
establishment in 1795 of the Ecole des Langues Orientales Vivantes in
Paris. Baron A. I. Silvestre de Sacy (1758-1838), the most eminent
orientalist of his time, was the first professor of Arabic in that newly
founded institution of oriental languages. In 1806, he was also appointed
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to the new chair of Persian at the College de France. Subsequently, with
an increasing number of students and a wide circle of correspondents
and disciples, de Sacy acquired the distinction of being the teacher of
the most prominent orientalists of the first half of the 19th century. Be
that as it may, the orientalists now began their more scholarly study of
Islam on the basis of the manuscript sources which were written mostly
in Arabic and by Sunni authors. Consequently, they too studied Islam
according to Sunni perspectives and treated Shii Islam as the
‘heterodox interpretation of Islam in contrast to Sunnism which was
taken to represent Islamic ‘orthodoxy. Needless to add that Western
scholarship on Islam has continued to be mainly shaped by its Arabo-
Sunni perspectives. At any rate, it was mainly on this basis, as well as
the continued appeal of the seminal Assassin legends, that the
orientalists launched their own studies of the Ismailis.

De Sacy, with his lifelong interest in the Druze religion, became a
pioneer in this emerging area of investigation. Meanwhile, the Nizari
Ismailis of the Middle East and Persia had begun to attract the attention
of a few European diplomats and travellers. Jean Baptiste L. J. Rousseau
(1780-1831), the French consul-general in Aleppo from 1809 to 1816,
who was also interested in Oriental Studies and maintained a close
professional relationship with de Sacy, was the first person to draw the
attention of European orientalists to the existence of contemporary
Ismailis as well as some of their local traditions and texts. In 1810, he
prepared a memoir on the Syrian Ismailis of his time, which contained
a range of interesting historical, social and religious details obtained
through his contacts with Ismailis themselves.® This memoir received
much publicity in Europe, mainly because of de Sacy's association
with it. Rousseau also supplied some information to Europeans about
the Persian Ismailis. He had visited that country in 1807-1808 as part
of an official French delegation sent to the court of the contemporary
Qajar monarch, Fath ‘Ali Shah (r. 1797-1834). Rousseau was surprised
to find out that there were still many Ismailis in Persia and that they
had their Imam, Shah Khalil Allah, a descendant of Isma‘il b. Ja'far.
This imam, he was told, resided in the village of Kahak, near Mahallat,
and was highly revered by his followers, including those who came
regularly from India to receive his blessings.

The first few Ismaili manuscripts to become known to the orientalists
also came from Syria, the first region of European interest in the
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Ismailis. Here, too, Rousseau played another pioneering role. This
diplomat, who was an avid collector of oriental manuscripts, obtained
an anonymous Ismaili work from Masyaf, one of the major Ismaili
centres in Syria. This Arabic manuscript, containing a number of
fragments on religious doctrines of the Ismailis, had been procured
for Rousseau in 1809. In 1812, as the first instance of its kind, some
extracts from this manuscript, as translated by Rousseau himself and
communicated to de Sacy, were published in Paris.”” Subsequently
Rousseau sent this Ismaili source to the Société Asiatique in Paris, and
its full Arabic text was later published, together with its French
translation, by Stanislas Guyard (1846-1884)." A few vyears later,
Guyard published the text and translation of yet another Ismaili work,
the first such source containing historical information.” This Arabic
manuscript on the life and the miraculous deeds of Rashid al-Din
Sinan, composed around 1324, had been recovered in Syria in 1848 by
the dragoman of the Prussian consulate Joseph Catafago and then sent
to Paris. Meanwhile, a few other Ismaili texts of Syrian provenance
had been acquired by a Protestant missionary in Syria, and sent to
distant America.” These early discoveries of the Ismaili sources were,
however, few and far between.

Meanwhile, de Sacy himself had written an important memoir on
the so-called Assassins, which he read before the Institut de France in
May 1809."* In this memoir, de Sacy also solved the mystery of the
name ‘Assassins, explaining its connection to the Arabic word hashish.
He was able to cite Arabic texts in which the Nizari Ismailis were called
hashishi (plural, hashishiyya). This name had been applied to the Nizari
Ismailis as a term of abuse, designating people of lax morality. It was
the pejorative name that gave rise to imaginative tales fabricated by the
Crusader circles. De Sacy and other orientalists also correctly identified
the so-called Assassins as the Ismailis representing a Shi‘i Muslim
community. However, the orientalists, too, were still obliged to study
the Ismailis on the basis of the hostile Sunni sources and the fictitious
occidental accounts of the Crusader circles. As a result, de Sacy and
other orientalists endorsed unwittingly, and to various degrees, the
anti-Ismaili ‘black legend’ of the medieval Sunni polemicists and the
Assassin legends of the Crusaders.

As a background to the story of the Druzes, de Sacy also concerned
himself with the early history of the Ismailis, without having had
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access to any Ismaili writings. In his major work on the Druzes, which
was his final work, he devoted a long introduction to the origins and
early history of the Ismailis.” There, de Sacy based himself exclusively
on the Sunni polemical accounts of Ibn Rizam and Akhd Muhsin,
as preserved by al-Nuwayrl. He, therefore, echoed their malicious
views and presented the controversial ‘Abd Allah b. Maymun
al-Qaddah as the real founder of Ismailism,'® amongst other baseless
accusations.

De Sacy's treatment of early Ismailism, and the Nizari Ismailis of the
Alamat times, set the general frame within which other orientalists of
the 19th century studied the medieval history of the Ismailis. It was
under such circumstances that misrepresentation and plain fiction
came to permeate the first European book devoted exclusively to the
history of the Persian Nizari Ismailis of the Alamuat period. The
Austrian orientalist-diplomat author of this book, Joseph von
Hammer-Purgstall (1774-1856), endorsed Marco Polo’s narrative in its
entirety as well as the medieval defamations levelled against the
Ismailis by their Sunni detractors. Published in German in 1818, this
book achieved great success in Europe and was soon translated into
French and English.”” This book continued to serve as the standard
history of the Nizari Ismailis at least until the 1930s.

With a few exceptions, European scholarship made little further
progress in the study of the Ismailis during the second half of the 19th
century, while Ismaili sources still remained generally inaccessible to
orientalists. The outstanding exception was provided by the historical
studies of the French orientalist Charles Francois Defrémery (1822—
1883), who collected a large number of references from various Muslim
chronicles on the Ismailis of Persia and Syria, and published the results
in two long articles."

The Ismailis continued to be misrepresented to various degrees by
orientalists such as Michael J. de Goeje (1836-1909), who nevertheless
made valuable contributions to the study of the Qarmatis of Bahrayn,
but whose erroneous interpretation of Fatimid-Qarmati relations was
generally adopted.” There had also appeared for the first time a history
of the Fatimids by Ferdinand Wiistenfeld (1808-1899), which was a
compilation from a range of Arabic chronicles without any extracts
from Ismaili sources. The unsatisfactory state of the field is clearly
attested to by the fact that the next Western book on the Fatimids,
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written some four decades later by De Lacy Evans O’Leary (1872-1957)
of Bristol University, still did not cite any Ismaili sources.*

Meanwhile, Paul Casanova (1861-1926), who had already published
some numismatic notes on the Nizari Ismailis of the Alamt period,™
and later produced some important studies on the Fatimids, announced
in 1898 his discovery of a manuscript at the Bibliotheque Nationale,
Paris, containing the last section of the Rasa’il Ikhwan al-Safa’ (The
Epistles of the Brethren of Purity).”” This French orientalist was the
first European scholar to recognise the Ismaili affiliation of this famous
encyclopaedic work. Earlier, the German orientalist Friedrich Dieterici
(1821-1903) had published many parts of the Rasa’il, with a German
translation, without realising their Ismaili connection.”

Other types of information on the Ismailis had now started to
appear. In 1895, whilst travelling in Syria, the Swiss orientalist Max van
Berchem (1863-1921) read and studied almost all of the epigraphic
evidence of the Ismaili fortresses in Syria.** As noted above, P. Casanova
was the first orientalist to produce a study on the Ismaili coins minted
at Alamat. Much information on the Ismaili Khojas of South Asia and
the forty-sixth Ismaili Imam, Hasan ‘Ali Shah Aga Khan I (1817-1881),
also became available in the course of a complicated legal case
investigated by the High Court of Bombay, known as the Aga Khan
Case, which culminated in the famous judgement of 1866.” All these
developments, together with general progress in the publication of
new Muslim sources and new interpretations of the old ones, were
continuously preparing the ground, in broad terms, for a revaluation
of the Ismailis as well.

In the opening decades of the 20th century, more Ismaili manuscripts
preserved in Yemen and Central Asia began to be recovered, though
still on a limited basis. In 1903, Giuseppe Caprotti (1869-1919), an
Italian merchant who had spent some three decades in Yemen, brought
a collection of Arabic manuscripts from Yemen to Italy and sold
it to the Ambrosiana Library in Milan. The Ambrosiana’s Caprotti
Collection of codices was later found, by its cataloguer Eugenio Griffini
(1878-1925), to contain several Ismaili texts.”® Meanwhile, some
Russian scholars and officials had become aware of the existence of
Ismaili groups within the Central Asian regions of the Russian empire,
and they now made attempts to establish contacts with them and study
their teachings. These Central Asian Ismailis, who lived mainly in the
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mountainous region of Badakhshan, belonged exclusively to the Nizari
branch of Ismailism. The Ismailis of Badakhshan, now divided by the
Oxus River (Amu Darya) between Tajikistan and Afghanistan, have
preserved the literary heritage of the Nizaris produced during the
Alamat period and subsequent centuries, all written in the Persian
language.

Since 1895, the area lying north and east of the Panj River (a major
headwater of the Oxus) had come under the effective control of
Russian military officials, although according to the determination of
the Anglo-Russian boundary commission of the same year, the
region situated on the right bank of the Panj had been formally
handed over to the Khanate of Bukhara, while designating the left-
bank region as Afghan territory. At any rate, Russians now travelled
freely in the Upper Oxus region. Count Aleksey A. Bobrinskiy (1861
1938), a Russian scholar who studied the inhabitants of the Wakhan
and Ishkashim districts of Badakhshan in 1898, published the first
account of the Ismailis of those parts.”” Subsequently, in 1914, Ivan 1.
Zarubin (1887-1964), the eminent Russian ethnologist and expert
in Tajik dialects, acquired a small collection of Persian Ismaili
manuscripts from the western Pamir districts of Shughnan and
Rashan, which was presented two years later to the Asiatic Museum
of the Imperial Russian Academy of Sciences in St. Petersburg. This
collection was later catalogued by Wladimir Ivanow (1886-1970), a
leading pioneer of modern Ismaili studies who was then Assistant
Keeper of the oriental manuscripts at the Asiatic Museum.*® In 1918,
the Asiatic Museum received a second collection of Persian Ismaili
manuscripts. These texts had been acquired a few years earlier, from
the Upper Oxus region, by Aleksandr A. Semenov (1873-1958),” a
Russian pioneer in Ismaili studies from Tashkent. He had already
studied certain beliefs of the Shughnani Ismailis whom he had
first visited in 1898.° These Ismaili manuscripts of Central Asian
provenance, comprising less than twenty genuine items, then
constituted the largest holding of Ismaili manuscripts in any European
library; both collections are currently housed at the Russian Institute
of Oriental Manuscripts in St. Petersburg, which has absorbed the
collections of the Asiatic Museum and other oriental institutions of
the former Academy of Sciences of the USSR (Akademiia Nauk
SSSR).*
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By the 1920s, the knowledge of the orientalists on Ismaili literature
was still very limited as reflected in the first Western bibliography of
Ismaili works compiled by Louis Massignon (1883-1962), the foremost
French pioneer in Shii studies.” Little further progress was made in
the study of the Ismailis during the 1920s, aside from the publication
of some of the works of the Persian Ismaili da‘7, poet and philosopher
Nasir-i Khusraw (d. after 462/1070), including his Wajh-i din based on
the manuscript in the Zarubin Collection of the Asiatic Museum,”
and a few studies by Semenov and Ivanow.** Indeed, by 1927, when
the entry ‘Isma‘iliya’ by Clément Huart (1854-1926), appeared in the
second volume of The Encyclopaedia of Islam, European orientalist
studies on the subject still essentially displayed the misrepresentations
of the Crusaders and the defamations of the medieval Sunni
polemicists. Even an eminent orientalist of the stature of Edward G.
Browne (1862-1926), who covered the Ismailis only in a tangential
manner in his magisterial four-volume survey of Persian literature,
merely reiterated the standard orientalist tales of his predecessors on
the Nizari Ismailis, who had also continued to be referred to as the
Assassins, a medieval and pejorative misnomer.” Be that as it may, by
the end of the 1920s, the ground had been broadly prepared for the
initiation of a totally new phase in the study of the Ismailis.

Phase II: Commencement of Modern
Scholarship, 1931-1945

This phase marked the initial stage of modern scholarship in Ismaili
studies, founded on the recovery and study of genuine Ismaili sources
on an unprecedented scale. This phase was initiated in the early 1930s
in Bombay, where significant collections of Ismaili manuscripts have
been preserved. Wladimir Ivanow was the driving force behind this
breakthrough. It is no exaggeration to claim that perhaps in no other
area of Islamic studies has the contribution of a single individual been
so consequential as that of Ivanow in the context of modern Ismaili
studies.*

Ivanow had come into contact with Ismaili manuscripts while
working in the Asiatic Museum. He had also met some Persian Ismailis
in 1912, when he was conducting fieldwork in Khurasan on Persian
dialects, his original field of study. At any rate, he left Russia in 1918
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following the Russian Revolution, and eventually settled down in
India. In 1930 he established contact with members of the Ismaili
Khoja community in Bombay, offering his scholarly services to them.
In due course, he was introduced to the forty-eighth and then current
Ismaili Imam, Sultan Muhammad Shah, Aga Khan IIT (1885-1957),
who approved of Ivanow’s research proposal. In January 1931, the
Ismaili Imam formally commissioned Ivanow to start investigating the
history and teachings of the Ismailis on the basis of their literary
heritage. Henceforth, systematic recovery of the hidden literary
treasures of the Ismailis became the prime concern of Ivanow, who
was to spend the next three decades in Bombay, where members of
both branches of the Ismaili community, the Nizaris known as Khojas
and the Tayyibi Musta‘lians known as Bohras, lived and possessed
collections of manuscripts. Ivanow’s formal association with the Nizari
Ismaili community also enabled him to gain access to the Persian texts
of that community, preserved mainly in Central Asia, Afghanistan and
Persia. However, his friendship with a number of Ismaili Bohra
scholars, who had rich collections of manuscripts, also put him in
touch with the Arabic Ismaili literature of the Fatimid period and later
Tayyibi times. These Bohra scholars also played key roles in ushering
in the modern phase of Ismaili studies. In this context, three Bohra
scholars who were educated in England, should be mentioned: Asaf A.
A. Fyzee (1899-1981), Husayn E al-Hamdani (1901-1962) and Zahid
‘Ali (1888-1958).

Professor Fyzee, who belonged to the most learned Sulaymani
Tayyibi family of Bohras in India and had studied law at the University
of Cambridge, possessed a valuable collection of Ismaili manuscripts,
which he later donated to the Bombay University Library.”” Fyzee
made these texts readily available to Ivanow and other scholars. He
also made modern scholars aware of the existence of an independent
Ismaili school of jurisprudence (madhhab) through his own research
and numerous publications,* including the critical edition of al-Qadi
al-Nu‘man’s Da‘a’im al-Islam, the legal code of the Fatimid state which
is still used by the Tayyibi Ismailis.

Husayn al-Hamdani, belonging to a prominent Daudi Tayyibi
family of scholars with Yemeni origins, had received his doctorate in
1931 from the School of Oriental (and African) Studies in London,
where he studied under Professor Hamilton A. R. Gibb (1895-1971). In
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addition to a number of studies of his own, he made his vast collection
of manuscripts, originally preserved in Yemen and then relocated to
Gujarat, available to Ivanow and numerous other scholars, such as
Paul Kraus (1904-1944) and Louis Massignon, who were then
becoming interested in Ismaili studies. In fact, he played a key role in
opening up this emerging field to Western scholarship.*® Husayn
al-HamdanT's collection of manuscripts was distributed amongst some
of his descendants, and a major portion came into the possession of
his son, Professor Abbas Hamdani (1926-2019), who recently donated
these manuscripts to The Institute of Ismaili Studies in London.*°

Zahid ‘Ali, who hailed from another learned Da’udi Tayyibi Bohra
family in India, received his doctorate from the University of Oxford,
where he prepared a critical edition of the Diwan of poetry of Ibn
Hani’ (d. 362/973), the foremost Ismaili poet of North Africa, for his
thesis under the supervision of Professor David S. Margoliouth (1858-
1940). He was also the first author in modern times to have written, in
Urdu, a scholarly history of the Fatimids as well as a work on Ismaili
doctrines on the basis of a variety of Ismaili sources.” The Zahid ‘Ali
Collection of some 226 Arabic Ismaili manuscripts, was also donated
in 1997 by his family to The Institute of Ismaili Studies,** where these
texts are now made available to scholars worldwide.

It was under such circumstances that Ivanow published in 1933 the
first detailed catalogue of Ismaili works, citing some 700 separate
titles.* These sources, written by a multitude of Ismaili authors, such
as Abu Hatim al-Razi (d. 322/934), Ja‘far b. Mansar al-Yaman (d. ca.
346/957), Abu Ya‘qub al-Sijistani (d. after 361/971), al-Qadi al-Nu‘man
(d. 363/974), Hamid al-Din al-Kirmani (d. after 411/1020), al-Mu’ayyad
f'l-Din al-Shirazi (d. 470/1078), and Nasir-i Khusraw (d. after
462/1070), and many later authors who lived in Yemen, Syria, Persia
and other regions, attested to the hitherto unknown richness and
diversity of Ismaili literary and intellectual traditions. The initiation of
modern scholarship in Ismaili studies may indeed be traced to the
publication of this very catalogue, which provided for the first time a
scientific framework for research in this new field of Islamic studies.

Recognising the importance of institutional support for Ismaili
studies and publications, in the same year (1933) Ivanow founded in
Bombay the Islamic Research Association, with the collaboration of
Asaf Fyzee and a few other Ismaili friends. The Ismaili Imam, Aga
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Khan III, acted as the patron of this institution. Four of Ivanow’s own
earliest editions of Persian Nizari Ismaili texts appeared in 1933, in
lithograph form, in this institution’s series of publications.
Subsequently, Ivanow focused for a while on the early history of the
Ismailis, while editing several more Arabic and Persian texts, including
the enigmatic Umm al-kitab, which has been preserved in an archaic
form of Persian by the Ismailis of Badakhshan.** Ivanow’s early Ismaili
studies culminated in a substantial work on the early Ismailis and the
Fatimids, published in 1942 in the series of the Islamic Research
Association.” This publication also contained a number of extracts
from Arabic Ismaili texts edited and translated for the first time here.
In his research, Ivanow supplemented literary sources with
archaeological and epigraphic evidence. In this context, in 1937 he
discovered the tombs of several Nizari Ismaili Imams in the villages of
Anjudan and Kahak, in central Persia, enabling him to fill certain gaps
in the post-Alamit history of that community.*® In fact, it was [vanow
himself who identified what he termed the ‘Anjudan revival in the
religious and literary activities of the Nizari Ismailis—a period
stretching from the middle of the gth/15th century to the late 11th/17th
century. Ivanow also embarked on several archaeological surveys of
Alamat and other Ismaili fortresses of Persia.*” By the time Ivanow’s
article ‘Isma‘iliya’ was published in 1936 in the supplementary volume
to the first edition of The Encyclopaedia of Islam, the Ismailis were
already treated with much greater accuracy by contemporary scholars;
the modern scholarship in Ismailis studies had now clearly commenced.

Phase III: Consolidation of Modern
Scholarship, 1946-1977

This was the phase of consolidation and further progress in modern
Ismaili studies, building on the foundations created in Phase II. This
phase started with the establishment of the Ismaili Society in 1946 in
Bombay, which provided further institutional impetus to this field.
This institution, too, was created through the efforts of W. Ivanow and
under the patronage of Aga Khan III. By contrast to the mandate of
the Islamic Research Association, the Ismaili Society would exclusively
promote research on all aspects of Ismaili history, thought and
literature.*® The Ismaili Society’s various series of publications, under
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the editorship of Ivanow, were devoted mostly to his own monographs
as well as editions and translations of mainly Persian Nizari Ismaili
texts. In addition to publishing the Ismaili works of Nasir al-Din
al-Tasi (d. 672/1274), dating to the late Alamat period, Ivanow now
recovered and published several significant texts of the Anjudan
period in Ismaili history, including the Pandiyat-i javanmardi,
containing the sermons of Imam Mustansir bi'llah (d. 885/1480), as
well as works of Aba Ishaq Quhistani (d. after 904/1498) and
Khayrkhwah-i Harati (d. after 960/1553). It was also Ivanow who, for
the first time, classified Ismaili history in terms of several main phases
in a brief historical survey published in 1952, representing the first
scholarly work of its kind.*

During this phase, Ivanow also acquired a large number of Arabic
and Persian Ismaili manuscripts for the Ismaili Society’s Library. These
resources were transferred, in the 1980s, to The Institute of Ismaili
Studies Library in London. Meanwhile, numerous Ismaili texts had
begun to be critically edited and studied, preparing the ground for
continued scholarship in the field.

Ivanow generously shared his knowledge as well as the manuscript
resources of the Ismaili Society with other scholars. In particular, he
established a close working relationship with Henry Corbin (1903-
1978), the French philosopher and Islamicist who commuted regularly
between Paris and Tehran, where he had founded the Iranology
Department of the Institut Franco-Iranien. As attested in the
correspondence exchanged between these two scholars, during 1947-
1966,”° Ivanow readily prepared (handwritten) copies of the Ismaili
manuscripts at his disposal in Bombay and sent them to Corbin, who
launched his own ‘Bibliothéque Iranienne’ series of publications,
in which several Arabic and Persian Ismaili works appeared
simultaneously in Tehran and Paris.”” Corbin represented a new
generation of scholars with interests in Ismaili studies. Another early
member of this group was Muhammad Kamil Husayn (1901-1961), the
Egyptian scholar who edited several Arabic Ismaili texts of the Fatimid
period in his ‘Silsilat Makhtatat al-Fatimiyyin® series, published in
Cairo. He also co-edited the da‘f Hamid al-Din al-Kirmani’s chief
work, Rahat al-‘aql, written in the tradition of ‘philosophical theology
of the Iranian school, for the Ismaili Society.** It was due to Ivanow’s
foundational work on the Nizari Ismailis that Marshall Hodgson
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(1922-1968) was enabled to write the first scholarly history of the
Nizari Ismailis of the Alamat period. This book, published in 1955,
finally replaced von Hammer's legendary account written in 1818.”
Indeed, Ivanow himself may doubtless be considered as the founder of
modern Nizari Ismaili studies.

Ivanow indefatigably recovered, studied and published a good
portion of the extant Persian literature of the Nizari Ismailis, as well as
maintaining systematic efforts to recover other types of Ismaili
manuscripts. At the same time, Ivanow continued to promote research
in the field. By 1963, when he published an expanded edition of his
Ismaili catalogue, Ivanow had identified a few hundred more Ismaili
titles,”* while the field of Ismaili studies as a whole had witnessed
incredible progress. Meanwhile, others representing yet another
generation of scholars, such as Bernard Lewis (1916-2018), Samuel M.
Stern (1920-1964), Abbas Hamdani (1926-2019) and Wilferd Madelung,
were entering the field with their own original studies,” especially on
the early Ismailis and their relations with the dissident Qarmatis.>®

Meanwhile, a number of Russian scholars, such as Lyudmila V.
Stroeva (1910-1993) and Andrey E. Bertel's (1926-1995), had
maintained the earlier interests of their compatriots in Ismaili studies,
though conducting their investigations within narrow Marxist
frameworks. Some of these scholars were also involved in acquiring
large collections of Persian manuscripts from the Badakhshan region
of Central Asia.”” At the same time, ‘Arif Tamir (1921-1998), belonging
to the small Muhammad-Shahi Nizarl community of Syria, was
making a number of Ismaili texts of Syrian provenance available to
scholars, albeit often in faulty editions, similarly to his compatriot
Mustafa Ghalib (1923-1981), who hailed from the Qasim-Shahi branch
of the Nizari Ismaili community. Meanwhile, several Egyptian scholars,
who were interested in the medieval history of their country, notably
Hasan Ibrahim Hasan (1892-1968), Jamal al-Din al-Shayyal (1911-
1967), Muhammad J. Surar (1911-1992), ‘Abd al-Mun‘im Majid (1920-
1999), and more recently Ayman E Sayyid, made further contributions
to Fatimid studies, complementing Ismaili studies in general. After the
pioneering efforts of Gaston Wiet (1887-1971) and a few other
Westerners, the Fatimid period of Islamic history was now studied also
by a number of European scholars, such as Marius Canard (1888-
1982)°® and Claude Cahen (1909-1991), drawing on Ismaili-Fatimid
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sources. W. Madelung summed up the state of the field in his seminal
article ‘Isma‘iliyya’, published in 1973 in the new (second) edition of
The Encyclopaedia of Islam. The progress in the recovery of Ismaili
texts during 1933-1977, which had made the astonishing breakthrough
in the field possible, is well reflected in Professor Ismail K. Poonawala’s
monumental catalogue published in 1977, which identifies more than
1,300 titles written by some 200 authors.*

Phase IV: Continuing Progress, 1977-Present

Progress in Ismaili studies has proceeded at an unprecedented rate
during the last four decades, as more Ismaili sources are recovered
from Central Asia, and other regions, and an increasing number of
them are systematically edited and studied by more newcomers to the
field, such as Ismail K. Poonawala, Heinz Halm, Paul E. Walker and
Daniel de Smet, as well as the established scholars. Building on the
cumulative results of modern scholarship in the field, the present
writer was able to compile the first comprehensive history of the
Ismailis, covering all branches of the community and all regions where
they live.®® In this phase, a key role is currently performed by The
Institute of Ismaili Studies, founded in 1977 in London by the forty-
ninth and present Ismaili Imam, H. H. Prince Karim Aga Khan IV.”
This institution also holds nearly 3,000 manuscripts in Arabic, Persian
and Indic languages, representing the largest collection of its kind at
least in the West. The Institute also continues to acquire, in a structured
fashion, more manuscripts from Tajik and Afghan regions of
Badakhshan, while its holdings of manuscripts have been augmented
significantly by several donations, including the Zahid ‘Ali and
Hamdani collections. The Institute makes these manuscript resources,
now kept in its Ismaili Special Collections Unit, readily available to
scholars worldwide, contributing to further progress in the field.

The Institute of Ismaili Studies is already serving as the central point
of reference for Ismaili scholarship, making its own contributions
through various programmes of research and publications. Amongst
these, particular mention should be made of the ‘Ismaili Texts and
Translations Series’, in which critical editions of Arabic and Persian
texts are published together with English translations and
contextualising introductions. The Institute has also embarked on
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producinga complete critical edition and annotated English translation
of the Rasa’il Ikhwan al-Safa’ (Epistles of the Brethren of Purity),
launched in 2008. More than twenty scholars participate in this
20-volume project. Earlier, Professor Yves Marquet (1911-2008) had
produced a vast corpus of studies on this enigmatic work, whose
authorship and date of composition are still subjects for debate.
Building on his work, as well as the contributions of her own teacher
Alessandro Bausani (1921-1988), Professor Carmela Baffioni is a key
member of the Institute’s team of scholars currently engaged in this
project. Amongst the various regional Ismaili traditions that have
received scholarly attention in recent decades, particular mention may
be made of the Satpanth tradition of the Ismaili Khojas of South Asian
origins, as reflected in their ginan devotional literature. Here Professors
Azim Nanji and Ali Asani have made major contributions.

Many Ismaili texts have now been published in critical editions,
while an increasing number of secondary studies on various aspects of
Ismaili history and thought have been produced by at least three
successive generations of scholars, as documented in this author’s
bibliography of the Ismaili sources and studies.”” With these
developments, based on the increased accessibility of Ismaili textual
materials to a growing number of scholars, the sustained scholarly
study of the Ismailis, which by the final decade of W. Ivanow’s life in
the 1960s had already greatly deconstructed the anti-Ismaili tales of
medieval times, promises to dissipate the remaining misrepresentations
of the Ismailis rooted in either the ‘hostility’ or the ‘imaginative
ignorance’ of the earlier generations.

NOTES
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(Cairo, 1328/1910), pp. 265-299.



3

v

10

11

12

13

14

15

16

17

Ismaili Manuscripts and Modern Scholarship 43

See F. Daftary, ‘Hasan-i Sabbah and the Origins of the Nizari Isma‘ili Movement’, in
E Daftary, ed., Mediaeval Isma‘ili History and Thought (Cambridge, 1996), pp. 181-204;
reprinted in his Ismailis in Medieval Muslim Societies (London, 2005), pp. 124-148.
Abu Hamid Muhammad al-Ghazali, Fada’ih al-batiniyya, ed. ‘Abd al-Rahman Badawi
(Cairo, 1964), especially pp. 21-36; English translation, Richard J. McCarthy in his
Freedom and Fulfillment (Boston, 1980), pp. 175-286; see also E Daftary, Ismaili
Literature: A Bibliography of Sources and Studies (London, 2004), p. 177.

Nizam al-Mulk, Abu ‘Ali Hasan b. ‘Ali, Siyar al-mulik (Siyasat-nama), ed. H. Darke
(2nd ed., Tehran, 1347 Sh./1968), pp. 282-311; English translation, H. Darke, The Book of
Government; or, Rules for Kings (2nd ed., London, 1978), pp. 208-231.

For a survey of these tales, see F. Daftary, The Assassin Legends: Myths of the Isma‘ilis
(London, 1994), pp. 88-127.

Marco Polo, The Book of Ser Marco Polo, The Venetian, Concerning the Kingdoms and
Marvels of the East, ed. and tr. H. Yule, 3rd revised ed. by H. Cordier (London, 1929), vol.
1, pp. 139-146.

Isma‘1l b. ‘Abd al-Rasul al-Majda’, Fahrasat al-kutub wa'l-rasa’il, ed. ‘Ali Naqi Munzavi
(Tehran, 1344 Sh./1966).

J. B. L. J. Rousseau, ‘Mémoire sur les Ismaélis et les Nosairis de Syrie, adressé a M.
Silvestre de Sacy, Annales des Voyages, 14 (1811), pp. 271-303. This memoir was later
incorporated into Rousseau’s expanded work entitled Mémoire sur les trois plus fameuses
sectes du Musulmanisme: les Wahabis, les Nosairis et les Ismaélis (Paris, 1818), pp. 51 ff.

J. B. L. J. Rousseau, ‘Extraits d’'un livre qui contient la doctrine des Ismaélis, Annales des
Voyages, 18 (1812), pp. 222-249.

Fragments relatifs a la doctrine des Ismaélis, ed. and French tr. S. Guyard, in Notices et
extraits des mansucrits de la Bibliothéque Nationale, 22 (1874), pp. 177-428; also published
separately in 1874 in Paris.

S. Guyard, ‘Un grand maitre des Assassins au temps de Saladin’, Journal Asiatique,
7 série, 9 (1877), pp. 324-489. The hagiographical text here, entitled Fasl min al-lafz
al-sharif, and attributed to Sinan, may have been compiled by the Syrian Nizari Ismaili
da‘i Abu Firas Shihab al-Din al-Maynaqi (d. 937/1530 or a decade later), or possibly
another Aba Firas who lived earlier. See also J. Catafago, ‘Lettre de M. Catafago a
M. Mohl’, Journal Asiatique, 4 série, 12 (1848), pp. 72-78, 485-493.

Edward S. Salisbury, ‘Translation of Two Unpublished Arabic Documents, Relating to
the Doctrines of the Isma‘ilis and other Batinian sects, Journal of the American Oriental
Society, 2 (1851), pp. 257-324.

A. 1 Silvestre de Sacy, ‘Mémoire sur la dynastie des Assassins, et sur I'étymologie de leur
nomy, Mémoires de I'Institut Royal de France, 4 (1818), pp. 1-84; reprinted in Bryan S.
Turner, ed., Orientalism: Early Sources, volume I, Readings in Orientalism (London,
2000), pp. 118-169. Shorter versions of this memoir were published earlier in the
Moniteur, 210 (1809), pp. 828-830, and in Annales des Voyages, 8 (1809), pp. 325-343.
There is a complete English translation of the 1818 version, ‘Memoir on the Dynasty of
the Assassins, and on the Etymology of their Name', in E Daftary, The Assassin Legends,
pp- 129-188.

A. 1. Silvestre de Sacy, Exposé de la religion des Druzes (Paris, 1838), vol. 1, introduction,
pp. 20-246. See also de Sacy's ‘Recherches sur l'initiation a la secte des Ismaéliens’,
Journal Asiatique, 1 série, 4 (1824), pp. 298-311, 321-331; reprinted in Jean-Claude Frere,
Lordre des Assassins: Hasan Sabbah, le Vieux de la Montagne et I'Ismaélisme (Paris, 1973),
pp. 261-274.

See W. Ivanow, The Alleged Founder of Ismailism (Bombay, 1946), and F. Daftary, “Abd
Allah b. Maymun al-Qaddaly’, Encyclopaedia Islamica, ed. W. Madelung and F. Daftary
(Leiden, 2008-), vol. 1, pp. 167-169.

J. von Hammer-Purgstall, Die Geschichte der Assassinen aus Morgenlindischen Quellen
(Stuttgart and Tiibingen, 1818); English tr. The History of the Assassins, derived from



44

18

19

20
21

22

23
24

25

26

27

28

29

30

32

33
34

Texts, Scribes and Transmission

Oriental Sources, tr. O. C. Wood (London, 1835; reprinted, New York, 1968); French
translation, Histoire de lordre des Assassins, tr. . ]. Hellert and P. A. de la Nourais (Paris,
1833; reprinted Paris, 1961). See also F. Daftary, ‘Order of the Assassins: J. von Hammer
and the Orientalist Misrepresentation of the Nizari Ismailis’, Iranian Studies, 39 (2006),
pp. 71-81; reprinted in E Daftary, Ismaili History and Intellectual Traditions (London and
New York, 2018), pp. 212-222.

C. E Defrémery, ‘Nouvelles recherches sur les Ismaéliens ou Bathiniens de Syrie, plus
connus sous le nom d’Assassins, Journal Asiatique, 5 série, 3 (1854), pp. 373-421, and 5
(1855), pp. 5-76, and his ‘Essai sur 'histoire des Ismaéliens ou Batiniens de la Perse, plus
connus sous le nom d’Assassins’, Journal Asiatique, 5 série, 8 (1856), pp. 353-387, and 15
(1860), pp. 130-210; this article remained unfinished.

M. J. de Goeje, Mémoire sur les Carmathes du Bahrain et les Fatimides (Leiden, 1862;
and ed., Leiden, 1886), and his ‘La fin de I'empire des Carmathes du Bahrain’,
Journal Asiatique, 9 série, 5 (1895), pp. 5-30; reprinted in Turner, Orientalism, vol. 1,
pp. 263-278.

De Lacy E. O’'Leary, A Short History of the Fatimid Khalifate (London, 1923; reprinted,
Delhi, 1987).

P. Casanova, ‘Monnaie des Assassins de Perse’, Revie Numismatique, 3 series, 11 (1893),
PP 343-352.

P. Casanova, ‘Notice sur un manuscrit de la secte des Assassins, Journal Asiatique,
9 série, 11 (1898), pp. 151-159.

See E Daftary, Ismaili Literature, pp. 168, 170-171.

M. van Berchem, ‘Epigraphie des Assassins de Syri€’, Journal Asiatique, 9 série, 9 (1897),
pp. 453-501; reprinted in his Opera Minora (Geneva, 1978), vol. 1, pp. 453-501; also
reprinted in Turner, Orientalism, vol. 1, pp. 279-309.

See Asaf A. A. Fyzee, Cases in the Muhammadan Law of India and Pakistan (Oxford,
1965), pp. 504-549; also A. Shodan, A Question of Community: Religious Groups and
Colonial Law (Calcutta, 1999), pp. 82-116, and T. Purohit, The Aga Khan Case: Religion
and Identity in Colonial India (Cambridge, MA, 2012), containing controversial views as
well as questionable interpretations.

E. Griffini, ‘Die jiingste ambrosianische Sammlung arabischer Handschrifter’, Zeitschrift
der Deutschen Morgenlindischen Gesellschaft, 69 (1915), especially pp. 80-88.

A. A. Bobrinskiy, ‘Sekta Ismailiya v Russkikh i Bukharskikh predelakh Sredney Azii’,
Etnogmﬁcheskoe Obozrenie, 2 (1902), pp. 1-20.

V. A. Ivanov, ‘Ismailitskie rukopisi Aziatskago Muzeya. Sobranie I. Zarubina, 1916 g,
Bulletin de I'Académie Impériale des Sciences de Russie, 6 series, 11 (1917), pp. 359-386.
See also W. Ivanow, Fifty Years in the East: The Memoirs of Wladimir Ivanow, ed.
F. Daftary (London, 2015), pp. 47-54.

A. A. Semenov, ‘Opisanie ismailitskikh rukopisey, sobrannikh A. A. Semyonoviny,
Bulletin de I'Académie des Sciences de Russie, 6 series, 12 (1918), pp. 2171-2202.

See E Daftary, Ismaili Literature, pp. 381-382.

See O. F. Akimushkin et al., Persidskie i Tadzhiskie rukopisi, Instituta Narodov Azii an
SSSR, ed. N. D. Muklukho-Maklai (Moscow, 1964), vol. 1, pp. 54-55, 208, 259, 313, 356,
530, 541, 600, 608.

L. Massignon, ‘Esquisse d’une bibliographie Qarmate’, in R. A. Nicholson and
T. W. Arnold, ed., A Volume of Oriental Studies Presented to Edward G. Browne on his
60th birthday (Cambridge, 1922), pp. 329-338; reprinted in L. Massignon, Opera Minora,
ed. Y. Moubarac (Paris, 1969), vol. 1, pp. 627-639. This bibliography does not include the
then recently acquired Ismaili manuscripts of the Asiatic Museum, St. Petersburg.
Nasir-i Khusraw, Wajh-i din, ed. M. Ghanizada and M. Qazvini (Berlin, 1343/1924).
See Asaf A. A. Fyzee, ‘Materials for an Ismaili Bibliography: 1920-1934, Journal of the
Bombay Branch of the Royal Asiatic Society, New Series, 11 (1935), pp. 59—-65. See also
Ivanow, Fifty Years, pp. 185-187 and F. Daftary, Ismaili Literature, pp. 137, 138, 139, 140.



35

36

37

38

39

40

41
42

43

44

45

46

47

48

49

50

51

52

53

54
55

Ismaili Manuscripts and Modern Scholarship 45

E. G. Browne, A Literary History of Persia (London and Cambridge, 1902-1928), vol. 1,
PP- 391-415, and vol. 2, pp. 190-211, 453-460.

See E Daftary, ‘Bibliography of the Publications of the Late W. Ivanow’, Islamic Culture,
45 (1971), pp. 55-67; revised and annotated in Ivanow, Fifty Years, pp. 185-207; F. Daftary,
‘Modern Ismaili Studies and W. Ivanow’s Contributions, in Ivanow, Fifly Years,
pp. 9-36; see also F. Daftary, Ivanow, Vladimir, Encyclopaedia Iranica, vol. 14,
pp- 298-300.

See M. Goriawala, A Descriptive Catalogue of the Fyzee Collection of Ismaili Manuscripts
(Bombay, 1965), describing some 200 manuscripts. See also A. A. A. Fyzee, ‘A Collection
of Fatimid Manuscripts, in N. N. Gidwani, ed., Comparative Librarianship: Essays in
Honour of Professor D. N. Marshall (Delhi, 1973), pp. 209-220.

See E. Daftary, ‘The Bibliography of Asaf A. A. Fyzee, Indo-Iranica, 37 (1984),
pp- 49-63.

See H. F al-Hamdani, ‘Some Unknown Isma‘ili Authors and their Works’, Journal of the
Royal Asiatic Society (1933), pp. 359-378.

F. de Blois, Arabic, Persian and Gujarati Manuscripts: The Hamdani Collection in the
Library of The Institute of Ismaili Studies (London, 2011). A portion of Husayn
al-Hamdanf’s collection, which still remains uncatalogued, was donated to the Bombay
University Library.

See F. Daftary, Ismaili Literature, p. 422.

D. Cortese, Arabic Ismaili Manuscripts: The Zahid ‘Ali Collection in the Library of The
Institute of Ismaili Studies (London, 2003).

W. Ivanow, A Guide to Ismaili Literature (London, 1933). See also P. Kraus, ‘La
bibliographie Ismaélienne de W. Ivanow, Revue des Etudes Islamiques, 6 (1932),
Pp. 483-490, and Ivanow, Fifty Years, pp. 80-96.

Ummu’l-kitab, ed. W. Ivanow, in Der Islam, 23 (1936), pp. 1-132. Ivanow’s edition was
translated into Italian by Pio Filippani-Ronconi (Naples, 1966; reprinted, Rome and San
Demetrico Corone, 2016).

W. Ivanow, Ismaili Tradition Concerning the Rise of the Fatimids (London, etc., 1942).
W. Ivanow, ‘Tombs of Some Persian Ismaili Imams’, Journal of the Bombay Branch of the
Royal Asiatic Society, New Series, 14 (1938), pp. 49-62.

For the earliest results of these efforts, see W. Ivanow, ‘Alamut, The Geographical
Journal, 77 (1931), pp. 38-45, and his ‘Some Ismaili Strongholds in Persia’, Islamic
Culture, 12 (1938), pp. 383-396.

E. Daftary, ‘Anjojman-e Esma‘ilt, Encyclopaedia Iranica, vol. 2, p. 84.

W. Ivanow, Brief Survey of the Evolution of Ismailism (Leiden, 1952).

Sabine Schmidtke, ed., Correspondance Corbin—Ivanow: Lettres échangées entre Henry
Corbin et Vladimir Ivanow de 1947 a 1966 (Paris, 1999).

See Daniel de Smet, ‘Henry Corbin et études Ismaéliennes’, in M. A. Amir-Moezzi et al.,
ed., Henry Corbin, Philosophe et sagesses des religions du livre (Turnhout, 2005), pp. 105—
18, and D. Shayegan, ‘Corbin, Henry, Encyclopaedia Iranica, vol. 6, pp. 268-272.
Hamid al-Din Ahmad b. ‘Abd Allah al-Kirmani, Rahat al-‘aql, ed. M. K. Husayn and
M. M. Hilmi (Cairo, 1953).

Marshall G. S. Hodgson, The Order of Assassins: The Struggle of the Early Nizari Isma‘ilis
against the Islamic World (The Hague, 1955; repr. New York, 1980; repr. Philadelphia,
2005). This book, mislabelled as admitted subsequently by the author himself, was
based partially on Hodgson’s doctoral thesis submitted to the University of Chicago in
1951. See also M. Hodgson, ‘“The Isma'‘ili State’, in The Cambridge History of Iran: Volume
5, The Saljuq and Mongol Periods, ed. John A. Boyle (Cambridge, 1968), pp. 422-482.
W. Ivanow, Ismaili Literature: A Bibliographical Survey (Tehran, 1963).

See Daftary, Ismaili Literature, pp. 285-287, 326-329, 332-334 and 394-398. See also
J. D. Latham and H. W. Mitchell, “The Bibliography of S. M. Stern’, Journal of Semitic
Studies, 15 (1970), pp. 226-238; reprinted with additions in S. M. Stern, Hispano-Arabic



46

56

57

58

59

60
61

62

Texts, Scribes and Transmission

Strophic Poetry: Studies by Samuel Miklos Stern, ed. L. P. Harvey (Oxford, 1974), pp. 231—
245, and E Daftary, ‘Bibliography of the Works of Wilferd Madelung), in E. Daftary and
J. W. Meri, ed., Culture and Memory in Medieval Islam: Essays in Honour of Wilferd
Madelung (London, 2003), pp. 5-40.

In particular, see S. M. Stern, Isma‘ilis and Qarmatians, in Lélaboration de I'Islam
(Paris, 1961), pp. 99-108; reprinted with several other relevant works in his Studies in
Early Isma‘ilism (Jerusalem and Leiden, 1983); W. Madelung, ‘Fatimiden und
Bahrainqarmaten’, Der Islam, 34 (1959), pp. 34-88; English translation (slightly revised),
“The Fatimids and the Qarmatis of Bahrayn', in . Daftary, ed., Mediaeval Isma‘ili History
and Thought (Cambridge, 1996), pp. 21-73; his ‘Das Imamat in der frithen ismailitischen
Lehre’, Der Islam, 37 (1961), pp. 43-135; reprinted in W. Madelung, Studies in Medieval
Shi‘ism, ed. S. Schmidtke (Farnham, Surrey, 2012), article VII; English translation by
Patricia Crone, ‘The Imamate in Early Ismaili Doctrine’, Shii Studies Review, 2 (2018),
pp- 62-155. The two long articles by Madelung cited here were based on his doctoral
thesis, written under the supervision of Professor Bertold Spuler (1911-1990) at the
University of Hamburg, from which he received his doctorate in 1957. See also E
Daftary, ‘Samuel Stern and Early Isma‘ilisny, Journal of Modern Jewish Studies, 20
(2021), pp. 469-481.

See, for instance, Andrey E. Bertel's and M. Bakoev, Alfavitniy katalog rukopisey
obnaruzhennikh v Gorno-Badakhshanskoy Avtonomnoy Oblasti ékspeditsiey 1959-1963 gg.
/ Alphabetic Catalogue of Manuscripts found by 1959-1963 Expedition in Gorno-
Badakhshan Autonomous Region, ed. B. G. Gafurov and A. M. Mirzoev (Moscow, 1967).
F Daftary, ‘Marius Canard (1888-1982): A Bio-bibliographical Notice’, Arabica, 33
(1986), pp. 251-262.

I. K. Poonawala, Biobibliography of Isma‘ili Literature (Malibu, CA, 1977). Since then,
Professor Poonawala has identified many additional titles in the course of his ongoing
efforts to produce a second edition of this standard work of reference.

F Daftary, The Isma‘ilis: Their History and Doctrines (Cambridge, 1990; 2nd ed.,
Cambridge, 2007).

See Paul E. Walker, ‘Institute of Ismaili Studies, Encyclopaedia Iranica, vol. 12,
pp. 164-166.

E. Daftary, Ismaili Literature: A Bibliography of Sources and Studies (London, 2004).



2

Husain Hamdani, Paul Kraus, and
a Suitcase Full of Manuscripts

Frangois de Blois

The purpose of this chapter is to give a brief overview of my work on
an edition of the correspondence between Paul Kraus and Husain
Hamdani. I will first introduce these two famous scholars, and then
share some preliminary observations on the letters exchanged between
them.

Husain Hamdani' belonged to an eminent scholarly family of the
Da’adi Bohra community in Western India. The family's Indian
presence can be traced back to ‘Ali b. Sa‘id al-Ya'buri al-Hamdani,
who was born in the Haraz region of the Yemen, an old Ismaili
stronghold, in about 1718. At the invitation of the 39th da‘7, Ibrahim
Wajih al-Din, ‘Ali b. Sa‘id emigrated to India around the middle of the
18th century. His son Ibrahim, his grandson Fayd Allah, and especially
his great-grandson Muhammad °‘Ali were all prominent religious
scholars and educators within the small and secretive Da’udi
community.

In the middle of the 19th century the Hamdani family got caught up
in a controversy within the community. The 46th da‘7, Muhammad
Badr al-Din died in 1840 without apparently naming a successor. The
leadership of the community was assumed by ‘Abd al-Qadir Najm
al-Din, but some of the ‘ulama’ questioned his legitimacy. The division
was kept under wraps for nearly half a century, only to come out in
public at the time of Tahir Sayf al-Din, who was declared da‘7 in 1915,
and who bolstered his claim to be leader of the Da’udi community in
a court case that went as far as the Privy Council in London. Fayd
Allah b. Muhammad ‘Ali al-Hamdani testified against him, and as a
result he and his entire family were ejected from the Da’tdi community
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and ostracised. Together with a few other families they regrouped as
the Reformist denomination.

Fayd Allah’s elder son, ‘Abd al-Husayn, or, as he preferred to call
himself, plain Husain Hamdani, was born in Surat in 1901, and
experienced the bitter split in the community as a young man. He
received a traditional religious education from his father, but then
went on to complete a Master’s degree at Bombay University, one of
the first Bohras to receive a modern secular education. After finishing
his MA he decided to acquire a doctorate in Arabic and Islamic studies
in England. He set off from Bombay by sea, passed through the Suez
Canal, stopped off for a while in Egypt, and arrived in England in
October 1928. His original plan had been to study in Oxford, but
for some reason this did not materialise, so he inscribed in the School
of Oriental (now Oriental and African) Studies, London, where
H. A. R. Gibb agreed to be his supervisor. He finished his degree in
1931 with an edition and study of an important Ismaili esoteric treatise,
the Zahr al-ma‘ani by the 15th-century Yemeni author and da‘7 ‘Tmad
al-Din Idris; unfortunately this edition was never published.

As material for his thesis, Husain Hamdani brought with him from
India not only at least one manuscript of the Zahr al-ma‘ani, but what
must have been a very large number of Ismaili manuscripts of works
from the pre-Fatimid, Fatimid, Yemeni and Indian periods. It is
important to realise that up until then all of these works were totally
unknown to international scholarship and were treated as top-secret
esoteric writings both by the Reformists and by the followers of the
contested da ‘.

Husain Hamdani returned to India in 1931. He came under severe
attack from members of his own community for having violated the
secrecy of the sectarian writings by showing them to foreign scholars,
and even his father showed disapproval and for a while prevented him
from consulting the family’s collection of manuscripts. Eventually he
reconciled with his father and was able to resume his work. He took a
number of teaching positions in India before emigrating to Pakistan
after the partition of India in 1947. After some unsatisfactory attempts
to find a footing in the university system he entered the Pakistan civil
service and found a position as an attaché at the Pakistan Embassy in
Cairo. Then, in 1950 he took up a teaching position at Cairo’s Kulliyat
Dar al-‘Ulam. He died in Cairo in 1962 at the age of 61.
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After his father’s death, Abbas Hamdani reassembled a significant
portion of the family's collection of manuscripts and generously put
them at the disposal of scholars working on Ismaili matters—one
thinks in particular of Professor Madelung. Now he has donated the
entire collection to The Institute of Ismaili Studies.

During his stay in England Husain Hamdani made several trips to
Berlin, then arguably the hub of scholarly and scientific activity in the
world, and it was there that he made the acquaintance of another
young scholar, the great Arabist Paul Kraus, an acquaintance which
quickly blossomed into a very fruitful scholarly collaboration and a
deep personal friendship.

Paul Kraus® was born in 1904 in Prague, then the capital of the
Kingdom of Bohemia within the Austro-Hungarian Empire, in a
secular German-speaking Jewish family. After the First World War he
became a citizen of the now independent Republic of Czechoslovakia.
Kraus studied Oriental languages (in the broadest sense of the word)
at the German University of Prague. After two years he set oft to the
Near East to perfect his knowledge of languages, visited Egypt and
Syria, lived for a while in Mandatory Palestine, attending lectures at
the recently-founded Hebrew University in Jerusalem. In 1927 he
returned to Europe and completed a doctorate on Old Babylonian
letters at the University of Berlin.

Kraus settled in Berlin, was a Dozent at the University, and had a
research position at the Institute for the History of the Natural Sciences
(Forschungsinstitut fiir Geschichte der Naturwissenschaften) under Julius
Ruska (1867-1949), and he quickly won the admiration of the famous
Hans-Heinrich Schaeder (1896-1957), professor of Oriental languages
in Berlin, the high priest of Arabic and Iranian studies in Germany.

In 1933 the Nazis came to power and Kraus, like all university
employees of Jewish origin, was immediately relieved of his position.
At this fateful turning in his life he received an invitation from Louis
Massignon to continue his work in Paris. Kraus lived in Paris under
very strained circumstances from 1933 to 1936, when he accepted a
teaching position at King Fuad I University in Cairo. He enjoyed the
support of the Egyptian minister of education, the famous blind
scholar Taha Husayn (1889-1973), but became increasingly
disappointed with the situation at the university and in the country.
On 12 October 1944 he received a visit from Taha Husayn informing



50 Texts, Scribes and Transmission

him that, following a change of government in Egypt and the fall from
royal favour of the Wafd party, both he and Kraus were now out of a
job. Later the same day Paul Kraus ended his own life. He was only 4o0.

Husain Hamdani visited Berlin for the first time in 1930, and met
Paul Kraus there. Kraus immediately recognised the importance of the
Hamdani manuscripts for the history of Islam and began to study
them. The first fruit of this study was his article on Hebrew and Syriac
quotations in Ismaili manuscripts, published in January 1931.* After
expressing, in the first sentence of the article, his gratitude to Husain
Hamdani for putting the manuscripts at his disposal, Kraus proceeded
to publish and discuss passages from three books by Hamid al-Din
al-Kirmani, plus a passage from another one of Kirmani's books
quoted in the ‘Uyan al-akhbar by ‘Tmad al-Din Idris. At that time none
of these books were known, even by title, outside of the Tayyibi Ismaili
community. What is astonishing is the very short time (just a few
months) between the first meeting of these two scholars and the
completion and publication of Kraus’s article, showing the profound
knowledge of the whole scope of Arabic and Islamic literature on the
part of the 26-year-old author.

In the following six years Kraus published further epoch-making
studies based on Ismaili manuscripts from the Hamdani collection:
notably his reconstruction of the lost Kitab al-zumurrud by Ibn
al-Rawandi on the basis of the refutation of the same in the Majalis of
al-Mu’ayyad f'l-Din, and then his recovery of the lost philosophical
works of Abta Bakr al-Razi, in particular his notorious book ‘The
Destruction of the Religions’, on the basis of its refutation by the
Ismaili author Abu Hatim al-Razi.

The upshot of this was that thanks to the collaboration of Husain
Hamdani, Paul Kraus was actually the first scholar outside of the
Ismaili communities who was able to write about Ismailism on the
basis of genuine Ismaili material from the Fatimid and Tayyibi
traditions. Everything that had earlier been written about Ismailism,
even by leading scholars like Michael J. de Goeje (1836-1909) or Ignac
Goldziher (1850-1921), was based on external and on the whole
polemical material. The opening up of the Ismaili libraries put the
understanding of Ismailism on a completely new footing.

Included in the Hamdani donation to The Institute of Ismaili Studies
is a folder containing 55 letters from Paul Kraus to Husain Hamdani,
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as well as two short messages from Kraus's wife, Hadasa Mednitzki,
and one from Kraus’s one-time mentor, Julius Ruska, the head of the
Institute for the History of the Natural Sciences; these likewise are
addressed to Husain Hamdani, so 58 letters all together. I am preparing
an edition of these letters, which are from the period from 1930 to
1939, though the largest number of them are from the three years from
the first meeting between the two scholars in 1930 until Kraus’s
emigration to Paris in 1933. Most of the letters are typewritten, though
some are written by hand. Most are in German, a language that Husain
Hamdani obviously knew, but some of the later letters are in English
or a mixture of English and German. They cover, of course, only one
side of the dialogue between the two scholars. I have tried very hard to
locate Husain Hamdani’s letters to Paul Kraus, but have had no
success.

In the letters at my disposal Paul Kraus discusses at considerable
length and with great fervour a large number of fundamental issues
involving Ismaili religious literature. Many of these issues are addressed
in Kraus's published papers, but a considerable number are not. These
will doubtless prove of value to researchers in the field. At the same
time, these letters provide us with a fascinating insight into the deep
personal friendship between two scholars from totally different
backgrounds.

The first letter is dated Berlin, 1st August 1930. Husain Hamdani has
departed from his first visit to Germany and is in Paris, en route to
London. The tone of the letter is friendly, but a bit distant. It begins
with ‘Lieber Herr Hamdani’ and uses the polite forms of the personal
pronouns. The second letter is from the 24th of the same month,
begins with ‘Lieber Husain Hamdani’ and is very long. Shortly after
this Kraus paid a visit to Husain Hamdani in London and after his
return to Berlin he penned letter no. 5, dated 30th November 1930,
addressed now to ‘Lieber Husain’ and using the pronouns of the second
person singular. It is evident that the trip to London was a turning
point in their friendship.

The letters from the following months and years discuss the content
of the Ismaili texts, the usual academic chit-chat about jobs and
salaries, complaints about slow publishers and badly printed proofs,
friends and rivals in their professional life, but also very personal
matters.
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At the time Paul Kraus was married to the first of his eventually three
spouses, Hadasa Mednitzki, whom he had met in Palestine, and who, in
these letters, is always called ‘Leild—she is the Layla to Kraus's
Majnin—and who signs her letters to Hamdani with the same name.
In 1932 she gave birth to a daughter, Helene, about whom Kraus writes
at some length. According to those in the know the baby was in fact not
Kraus’s child, but that of his colleague and so-called friend, Shlomo
Pines (1908-1990). Leila accompanied Kraus to Paris, but soon
afterwards they divorced, and in 1936 Kraus married Bettina Strauss, a
Berlin Arabist like himself, and sister of the political scientist Leo
Strauss (1899-1973). In his letters from Cairo Kraus refers to her simply
as ‘meine Frau’. Bettina died in 1942 in childbirth. Her daughter Jenny
survived and was brought up by her uncle Leo, eventually becoming
Distinguished Professor of Classics at the University of Virginia, Jenny
Strauss Clay. In June 1944, just months before his suicide, Kraus married
his third wife Dorothee Metlitzky, who lived until 2001.

Husain Hamdani, before his departure for London, married Zaynab
Ba’i, a descendant in the seventh generation of the 4oth da‘7, Hibat
Allah al-Mu’ayyad fI'l-Din. She gave birth to their son Abbas in 1926.
While in Berlin, Husain Hamdani embarked on an affair of the heart
with the secretary at the Institute for the History of the Natural
Sciences, a certain Liselotte Schwaebsch, whom Husain calls Lilo, and
who also uses this name in her handwritten additions to several of the
letters in this collection. So we have Kraus’s Leila and Hamdani’s Lilo.
In one of his letters, Paul Kraus expresses with a candour that is only
possible between extremely close friends his belief in the sincerity of
Lilo’s feelings and his hope that his friend would not let her down. But
of course, things worked out differently. Husain Hamdani returned to
India, and Lilo eventually married a man by the name of Stockinger,
who appears to have died after 1949. For his part, Husain Hamdani,
after he had settled in Egypt, took an Egyptian lady, Sayyida Ahsan
from Samannud, as his second wife, which of course was his right as a
Muslim, in about 1950. Abbas Hamdani informed me that in 1969,
fulfilling an instruction of his deceased father, he visited Liselotte
Stockinger in Munich and paid his compliments to her. She died not
long afterwards.

What is strikingly absent in Kraus’s letters is any reference to the
deteriorating political situation in Germany. Only as late as letter 46,
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dated 22 March 1933, one day before the Ermdchtigungsgesetz which
brought Hitler to power, does Kraus conclude a learned letter to his
Indian friend with the words: ‘Otherwise things are going well. You
have doubtless heard from the newspapers and from Lilo about the
political upheaval. Germany has changed a lot In the next letter, dated
11th April, Kraus announces his imminent departure for Paris.

Once in Paris, Kraus becomes more outspoken. In letter 51, from
22 September 1933, Kraus complains about how bad the libraries in
Paris are. “The Staatsbibliothek in Berlin was splendid. But that is also
the only thing that I find splendid in Germany (and unfortunately it
was set up by the Jew Weil), otherwise nothing takes me back there
and even if someone paid me a lot of money I would not go back to
that hell. I do not know if news from Germany gets through to you,
but what one hears here from private sources and from the newspapers
of the emigres that are published here and in Prague is simply horrible.
Of course I am still in contact with old Ruska, and I correspond still
with Schaeder and a very few others. But otherwise I want to have
nothing to do with “Deutschland iiber Alles”, nor with “Deutsche
Wissenschaft” and its representatives, who during the last events have
behaved in so disgracefully cowardly a fashion (so schmihlich feige).

During his very short life Paul Kraus made plans for many studies
which he wasnotable to complete. One of these was fora comprehensive
bibliography of the surviving Ismaili literature, with a detailed account
of the contents of each work, which he planned to write together with
Husain Hamdani. This plan was pre-empted to a considerable degree
by W. Ivanow’s (1886-1970) A Guide to Ismaili literature, published in
1933. Ivanow’s book is essentially a concise summary of the 18th-century
Fihrist by al-Majda’, giving (in Ivanow’s case) the title and author of
each work and a very short account of its content based on the much
more detailed description by al-Majda'. Kraus had a low opinion of
Ivanow’s book, which he describes in one of the letters as ‘simplistic
and superficial (summarisch und oberflichlich)’, adding that ‘it is a pity
that we were not quicker’.

And in another letter Kraus refers to his famous review of Ivanow’s
book® for Louis Massignon’s (1883-1962) Revue des Etudes islamiques.
‘I have not said too much, but after a few introductory “appreciating”
remarks I have given a long list of improvements in the style of his own
notices. I think there is no point in criticising the old man sharply. He
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has done his best as far as his intellectual capacities go (Er hat seinen
geistigen Kapazititen entsprechend das beste getan). And to say that he
has only listed numbers and names instead of detailed descriptions of
the works has no point unless one does it better oneself’

The letters from the last years in Paris and in Cairo become
increasingly pessimistic and indeed bitter. He lives with his wife and
her baby in a one-room slum in Paris. Somebody steals his typewriter
and he has to write his letters by hand. His students in Cairo are stupid
and arrogant. It is not easy reading. We see the career of a brilliant
scholar cut short by a cruel avalanche of events. We can only
take comfort from the magnificent body of work that he has left behind
for us.
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See Kramer, ‘The Death of an Orientalist, p. 215, n. 38.

6 P. Kraus, ‘La bibliographie Ismaélienne de W. Ivanow’, Revue des Etudes Islamiques,
6 (1932), pp. 483-490.
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The Ikhwan al-Safa”s Epistles on Logic in Some
Manuscripts of the IIS Arabic Collection

Carmela Baffioni

Introduction

In this chapter I will report the results of the examination of three
manuscripts from the Arabic collection of The Institute of Ismaili
Studies (MS 1040, MS 576, and MS 927), all of which contain versions
of the Rasa’il Ikhwan al-Safa’. 1 have considered the parts reporting the
logical epistles—the five treatises that conclude the first section of the
encyclopaedia.

The logical epistles deal with Porphyry’s Isagoge, and the Categories,
On Interpretation, Prior and Posterior Analytics by Aristotle.

In 2010 I established a new edition of the logical epistles based on the
beautiful but often corrupt MS Atif Efendi 1681, dated 1182 CE, Istanbul
Collection (labelled as [¢])' that often differs, sometimes in a significant
way, from Butrus al-Bustanis edition, Beirut, Dar al-Sadir 1957”
(henceforth: S) and the other printed versions.’ Two of the manuscripts
I consulted—the Laud Or. 260, dated 1560 CE, Oxford, Bodleian
Library ([¢]) and the Marsh 189, n.d.,* Oxford, Bodleian Library
([¢])>—provide a very different version of Epistle ‘On the Isagoge’.6

In this chapter I describe the versions of MS 1040, MS 576 and MS
927 and compare them with § and my edition. For the sake of space,
readings and omissions are simply listed. The relevance of many of them
from the theoretical standpoint will be addressed on another occasion.

MS 1040, MS 576, and MS 927 in the Catalogues
MS 1040, MS 576, and MS 927 are all listed in the catalogues of Arabic

manuscripts of the IIS.
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MS 1040 is said to contain the first half and part of the second half
of the encyclopaedia. The copyist is indicated as al-Hasan b. al-Nu‘mani
al-Isma‘ili. The manuscript was probably copied in Persia. After the
indication of the date (Sha‘ban 953/October 1546), we read:

3 fly-leaves, 746 leaves (753 numbered); 21 lines per page; 300 X
190/195 x 100 mm.; elegant black naskhi; occasional words and
diagrams in red; illuminated double-page opening with
polychrome head-piece and text within gold ‘clouds’; headings in
white on illuminated panels; text within gold, red and blue
frame;” numerous diagrams and grids; some annotations and
corrections in the margins (occasionally in red); old paper
restorations, worm-eaten, hole with loss of text on f. 162;
18th-century Persian purple morocco binding with blind-
stamped medallions and cartouches on both covers; defective in
the middle and incomplete at the end.®

As for MS 576, after the mention of the incipit, number of pages (861),
dimensions (25.5 x 15 cm) and number of lines (21), we read:

Fine Oriental wove paper. Clear naskhi hand. Illuminated
headpiece, chapter headings and borders; rubrics. Leather
washable cloth binding (without flap). Qism 1-2. No date (late
11/17th century).’

MS 927 is said to contain selections and extracts from the Rasa’il. The
copyist (Ishaqb. al-Shaykh al-Fadil Sulaymanji), place (Shahjahanpir),
and date (Friday 18 Sha‘ban 1311/23 February 1894) are indicated. Then
we read:

145 pp-; 16 lines per page; 218 X 135/150 X 75 mm.; clear black
naskhi; punctuation and some of the marginal corrections and
additions in red; 19th-century western-style morocco binding,
gilt.”

To these descriptions I add what follows (referred to the logical epistles
only)."”

MS 1040

Double numeration on the recto, at the upper left margin, in Western
and Arabic figures, the Arabic figures exceeding the Western by twelve
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units.” Back flyleaves almost completely covered by scripts.” Patches
on the external margins, sometimes in the internal or upper margins.
At p. 105/1171, patch in the central lower margin, with some letters
written upside down."* Consumed cover, especially at the corners.
Back cover very damaged. The page that follows the logical epistles
torn at the centre.

Clear, generally unvocalised writing. The eulogy that opens the
propaedeutical section continues after the basmala with rabb yassir
wa-tammim bi’l-khayr. Afterwards, the section is said to include thirteen
epistles, but the epistles are presently fourteen, all of them being regularly
numbered. Perhaps, the copyist based himself on the tradition of
thirteen epistles, testified by [¢ |, where Epistles ‘On the On Interpretation’
and ‘On the Prior Analytics’ are considered to be one epistle only, so that
Epistle ‘On the Posterior Analytics’ is the 13th®—though afterwards the
copyist went on by numbering the treatises as he found them in his
model.

The first epistle ‘On Number is said to belong to the jumla al-ihda
wa-khamsin risala fi tahdhib al-nafs wa-islah al-akhlaq—it is introduced
by exactly the same words as epistles in [¢]. Then the text goes on with
a long eulogy that extends for more than four lines:

Al-hamd I’llah alladhi la tahsunu al-ashya’ illa an yakina bad’aha
hamduhu, wa-kull natiq wa-sakit fa-huwa ‘abduhu alladhi tahat
al-albab fi ‘izmatihi wa-dhallat lahu ‘uqal ahl ma‘rifatihi ‘inda ma
shahadat min ‘azz [word added in the margin]| jabaratihi
wa-salawatihi wa-tahyatihi ‘ala khayr khilgihi [z instead of ¢ in
the MS PDF] wa-tartibihi Muhammad al-nabi wa-alihi
wa-‘atratihi wa’l-muntajiyyin min ashabihi wa-‘ashiratihi wa’l-
salihin min ‘ibadihi wa-ummatihi.

The first epistles are given in the traditional quadrivium succession:
1. ‘On Arithmetics, 2. ‘On Geometry, 3. ‘On Astronomy, 4. ‘On Music’,
5. ‘On Geography.'® The others follow in the current succession.

The words fasl and i‘lam, relevant phrases, geometrical figures and
other relevant elements are generally written in red ink. In other cases,
relevant words or phrases are emphasised by lines above the words,
also in red ink.

Peculiar orthography: Missing or mistaken diacritical dots (in case
of verbs, this makes it difficult to establish concordances). Alif magsiira
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instead of long alif. Double ya’ instead of single ya’. Final hamza not
written. Hamza instead of hamzaed waw. Long alif instead of alif
madda. Prosthetic alif at the third sing. person of the verb. Wa- at the
end of a line. Ya’ instead of hamza.

There are frequent additions (marginal, interlinear, between the
words), often indicated by signes-de-renvoi (ihala) in the text and
sometimes framed by square or rectangular cases. Words often
completed between the lines.”

MS 576

Script on front flyleaves. Index of epistles on the recto of the second
page. In the upper recto of the third page, at the centre, the title: Rasa’il
Ikhwan al-Safa’ wa-Khullan al-Wafa’. Pagination in Arabic figures, at
the centre in the upper margin of each page, starting by “1” at the
beginning of Epistle ‘On Arithmetics. Page-numbers not always
clearly visible. Script contoured by rectangular frames that are
constituted by two external lines, one blue and one red, and a frame
filled with gold (sometimes the gold fades into yellow), also contoured
by two close, dark lines. The titles of the epistles are inserted in
frames, constituted by an external border filled with blue ink,
contoured by two silver limits, and ornated inside by white stylised
flowers. The internal frame is blue on the right and left sides, with
two rosettes in red and white on each side. The titles of the epistles
are inserted in a golden background that terminates, on the right and
the left, with arabesqued triangular extremities finished in red. The
words of the titles appear in white and are not always perfectly
visible. The titles of the various chapters inserted in the text without
emphasis.

The original manuscript reveals a much clearer calligraphy than the
hasty, unvocalised writing appearing in the PDF. However, the
position of diacritical dots is not always clear, and concordances are
difficult to establish in the case of verbs. No use of mastara.

Also in this manuscript the succession is Arithmetics—Geometry—
Astronomy—Music—Geography, etc. After Epistle ‘On Morals, at
p. 239.17 there is a new title, al-Risala fi ikhtilaf al-akhlaq ahl al-‘alam,
apparently referring to the same treatise. Afterwards, the logical
epistles follow.
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The word i‘lam is sometimes emphasised by a stroke above.
Catchwords are written upside down and in very small letters.

Peculiar orthography: Alif madda instead of long alif. Alif magsira
instead of long alif. Double ya’ instead of single ya’. Final hamza not
written. Long alif instead of alif madda. No prosthetic alif at the end of
the third pl. person. Prosthetic alif at the third sing. person of the verb.
Thalath and derivative forms with small alif. Wa- at the end of a line.
Ya’ instead of alif magsura. Ya’ instead of hamza.

Spare marginal additions and repetitions; sometimes, mistaken
words closed between two small apical “v.

The eulogy that ends the section is written in form of a triangle with
vertex downward; the vertex is constituted by a ha’ (abbreviation of
nihaya, or intaha).

MSS 1040 and 576 share almost all their peculiar readings as well as
eulogies and endings, with small additions in MS 576. In the opening
basmalas, MS 576 adds wa-bihi nasta‘in (‘from Him we seek help’).

MS 9277

Numeration in Western figures at the upper left angle of each recto,
beginning from ‘2’ at the start of the text when there is an Index (the
content of f. 1v is still to be identified). 16 lines until f. 138v; 17 lines
from f. 139r, perhaps with a change of hand. The epistles follow each
other with no emphasising of titles, but the content of the text calls for
careful identification. Catchwords.

Peculiar orthography: Long alif instead of alif madda. Thalath and
derivative terms written with small alif.

Very numerous marginal additions (in all the margins). Besides
additions, the titles or the content of the various sections are written in
the margins, apparently in ink of a different colour.

Epistles ‘On the Categories and ‘On the On Interpretation’ are
missing; the others are incomplete.

Epistle ‘On the Isagoge’
MS 1040

The text extends from f. 138/150v13 to f. 140/15216.
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MS 576

The text extends from p. 332.5 to p. 334.16.
Single readings: Al-anwa“ mawjiida instead of al-naw‘ (397.20).

Common Features in MS 1040 and MS 576

Omissions: 390.5-395.3 (lamma kana al-insan afdal al-mawjndat . . .
muta‘allaga bi’l-mawsif); instead, the manuscripts continue with a
text that is the same as the first chapter of the version provided in [¢#]
and [¢]. 395.5-397.20 (wa-ilam anna al-alfaz allati tusta‘miluha
al-falasifa . . . li-jami* jinsihi); the manuscripts elaborate the chapter
‘On the six words (alfdz)’ so as to reproduce the same text as chapter 2
of [z] and [¢]. 398.1-403.9 (Fasl fi anna al-ashya’ kulluha . . . jannat);
the manuscripts elaborate the final part of the treatise (wa-i‘lam
bi-annahu . . . fi Qatighiirias, 403.1-21) reproducing the rest of chapter
2 of [#] and [¢].

Titles and endings are different from [¢] and [¢]. Their ending™
(yatla hadha’l-kitab wa’l-hamdu li’llah wa-sall@’llah “ala sayyidina
Muhammad al-nabi wa-alihi al-a’imma al-tahirin wa-sallama tasliman
‘alayhim ajma‘in wa-hasbuna’llah wa-ni‘am al-wakil) is identical,
except for the addition of a ha’ (= nihdya, or intaha) after ajma‘in, and
of tammat after al-wakil in MS 576.

MS 927

The text provided covers two folios only (101r12-102r2).

The title is: Min—‘from’, perhaps to indicate it to be a selection—
risala Isaghiji al-‘ashira, supplemented by the following addition in
the margin: Fr'l-alfaz al-sitta allati tasta‘miluha al-hukama’ f’l-mantiq
wa-hiya al-jins wa’l-naw* wa’l-shakhs al-dalla hadhihi’l-thalatha ‘ala’l-
a‘yan allati hiya al-mawsnfat, wa-thalatha minha dallat “ala’l-ma‘ani
allati hiya al-sifat wa-hiya al-fasl wa’l-khatt [sic, instead of al-khdass]
wa’l-‘arad. In the text, min al-qism al-awwal follows.

Omissions: Due to homoioteleuton: 392.1-6 (wa-dhalika anna’l-nutq
al-lafzi . . . alladhi huwa amr rithani ma‘qul). Other omissions: After
the title, from the opening eulogy to al-mantiq mushtaqq min nataqa
yantuq nutgan (391.20). Addition of ila qawlihi after 392.8 (1ma’it); the
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text begins again at fa-naqilu inna al-hurif thalatha anwa‘ (392.20).
392.21-393.2 (fa’l-fikriyya . . . bi-tariq al-‘aynayn). After dalilan (393.6),
unreadable word and, afterwards, ila gawlihi with omission of 393.7-16
(sanubayyina ... mukhatabat wa-muhawarat). After huwa mizan
al-haqq (394.4), ila gawlihi with omission of 394.5-397.7 (wa-lamma
kana ikhtilaf al-nas . . . al-nibah Ii’l-kilab). After ‘alima dhalika aw lam
ya‘lam, addition of ila gawlihi fr’l-risala al-thaniya ‘ashar. One addition
between the words. Some auto-corrections (interlinear addition of
dropped letters of some words).

At f. 102r2 the epistle ends. The manuscript continues with Epistle
‘On the Prior Analytics’, also partially reported.

Epistle ‘On the Categories’
MS 1040

The text, unvocalised, extends from f. 140/15217 to f. 144/156v12.

Peculiar orthography: Final hamza not written. Long alif instead of
alif madda. No prosthetic alif at the end of the third pl. person. Ya’
instead of alif magsira. Ya’ instead of hamza. In correspondence to
408.9 and 12, contrary to the general use, the word i‘lam is not written
in red ink. In, fa-in attached to the various forms of kana. Some words
split between two lines, such as ka’l-wahid (405.8); al-asbagh (406.16);
k-al-zar (408.24, written as: g Y S); k-al-ashkal (409.6: JSEYI 1S
splitting found also in MS 576); fa’l-mulazama (409.20: 4« 3l 1),
k-al-ab (410.4: @V S); ka’l-kitaba (410.24: LS S); k-al-rags (411.1:
=8l 1S; the second part of the word begins at the new page); bi’l-tab*
(412.8: &2kl L), In the final eulogy, the ta’ in fakwin is written with the
two dots one above the other.

Omissions: 406.24-407.1 (fa’l-insan naw‘ al-anwa® ... min jins
al-mudaf). 410.6 (Fa-amma dhuwatuha; in MS 576: fa-inna).

Single readings: Al-fi'l wa’l-infi‘al (emended) instead of yafal
wa-yanfa‘il (405.14). Khassiya substituted by khdssa (410.2).

Mistakes: Cacographies: ¢ ) instead of adhru® (407.6); in
al-‘udhitba (411.15), addition of sis between the letters. Mistaken
diacritical dots: k-al-dhabib instead of k-al-dabib (409.3); khana
instead of hana (412.4 twice; but the second time the dot seems to have
been deleted). Mistaken omissions: ghayr ma‘ani in the phrase
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ma‘aniha ghayr ma‘ani (407.19); ghayriha in the phrase wa-ghayriha
min al-tu‘am (411.15-16). Other mistakes: In the phrase al-gabil Ii’l-
a‘rad (407.4), al-qabil is written with a hamza above the ba’. In the
phrase ma yuqalu lahu (407.6), amma instead of ma. Agsamiha instead
of ingisamiha (411.4). Autocorrections: In the phrase al-mawjudat k-al-
wahid ... ba‘d al-wahid (405.8-9), there is &ase sall instead of
al-mawjidat, with emendation sl (for 12 5224ll) above the word; the
final words ba‘d al-wahid are deleted (with addition above them of )
and repeated at the beginning of the new line. In the phrase laysat bi’l-
jawhar (407.8), & is written above laysat, and deleted; in the new line
there is _asalh. Above wa’l-a‘mal (410.1), there is J\s> instead of
al-ahwal. When we read iradatihi—as in MS 576—instead of idaratihi
(410.9), the copyist set a stroke above it and emended in the margin to
ila dhatihi. 025 instead of yadurani (410.13), emended above to
(undotted). After al-‘adam (411.24), the words la yajtami‘ani ka-ma an
al-diddayni are deleted by a series of little oblique dashes, then the text
goes on. In the expression sahib dhalika (413.5), dhal added above the
ba’ of sahib. Four additions between the words; four in the margin,
signalled by signes-de-renvoi above the words in the text; and two
between the lines (in one case, only a part of a word is added).

MS 576

The text extends from p. 334.17 to p. 343.22. The copyist tends to
complete words writing the last letter between the lines. After
al-mutadadda (407.5), the phrase is ended by a sort of circle with a ha’
in the middle. After al-basita (410.14), the line is completed with a sort
of heart upside down.

Peculiar orthography: osb)se skl instead of wsbsbl. Khassiya
instead of khassa (409.15, as in my edition). Ara’ with two long alifs
instead of ¢!_\. {5k« instead of ¢ s (409.14).

Omissions: Due to homoioteleuton: 406.19—20 (al-nami ... li-ma
tahtahu min); 41117 (yakinu fr'l-jism ... fa’l-akhar aydan). Other
omissions: 404.5-6 (wa-bayyanna ... wahidan wahidan); 411.15-16

(wa-ghayriha min al-tu‘am . . . wa-min khassiya).
Single readings: Al-jaliya instead of al-jalila (404.11, as in my
edition); sammii instead of lagabii (405.1).
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Mistakes: Cacographies: adisl instead of asnanihi (412.5). Other
mistakes: After naw‘ani instead of naw‘ayni (409.7, as in MS 1040),
repetition of mufaraqa ka’l-nafs wa’l-‘aql, wa [at the end of the line]
ghayr mufaraqa. Qila instead of gabala (411.6). Repetition of husn . ..
naw‘ani [with a sign above] ka-ma yuqalu lahu (410.22). Some corrections.

Common Features in MSS 1040 and 576

Mistakes: Cases of lectio facilior: adraka instead of adrada (412.4).
Confusion of letters: ¢ ssY! instead of Naai¢ (413.5).>' Autocorrections:
In the expression jins al-mata (407.22), after jins the copyist writes
al-mata with a ductus similar to allati, deletes the word, and then—
as in MS s576—writes mata (cf. f. 141/153v19). budY! daud instead
of fitsa al-aftas (409.21), emended above to (hdy) duski; MS 576
has ddad .Lu.ns\}“

Ending: In the final eulogy, the words rabb al-‘alamin . .. ajma‘in
are substituted by: hamd al-shakirin wa-salla’llah ‘ala sayyidina
Muhammad wa-alihi al-a’imma  al-akramin al-abrar al-tayyibin
wa-sallama ‘alayhi wa-‘alayhim ajma‘in salaman muttasilan ila yawm
al-din hasbund’llah wa-ni‘am al-wakil. MS 576 adds al-tahirin after
al-tayyibin, and tammat after al-wakil.

Epistle ‘On the On Interpretation’
MS 1040

The text extends from f. 144/156v13 to f. 147/159119.

Peculiar orthography: Sukiin written above the ‘ayn of ma‘lima
(417.2). Ta‘ala written as ta‘a with the long alif above the word. In
attached to the following kanat.

Omissions: Due to homoioteleuton: 416.6 (ma kana . . . al-agawil);
416.17-18 (bi-Zayd al-fulani . . . aradtu). Other omissions: 416.2 (lam
yatabayyinu . . . bana).

Readings: Bi-simat instead of bi-sifat (417.2). Wa-idha katharat
al-mawsifat wa’l-sifa wahida instead of wa-idha katharat al-sifat wa’l-
mawsif wahid (418.15-16). After Zayd katib (418.17), addition of
wa-Khalid katib wa-Umar katib wa-idha katharat al-sifat wa’l-mawsif
wahid fa’l-qadaya takinu [undotted] kathira mithla qawlika.
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Mistakes: Casual use of verbal concordances. Four marginal
additions (one of which perpendicular to the script, and one unclear
and partly deleted), and two additions between the lines (even of
dropped parts of words; in two cases, dropped letters are added under
the word).

MS 576

The text extends from p. 344.1 to p. 349.3. Sometimes, i‘lam is
emphasised by a line above.

Peculiar orthography: In attached to the following kalam.

Omissions: Due to homoioteleuton: 4172 (muhassalan bi-sifat
ma‘lama ma‘rifa, wa-dhalika anna’l-mawsif); 418.5 (wa-salibatuha
... harra); 418.15-16 (wa-idha katharat . . . Zayd katib); 418.21-22 (wa’l-
kammiya . . . bi’l-kayfiyya). Other omissions: 415.21-22 (mithlu qawlika
... hukm al-salb); 419.2-3 (wa-law lam yakun al-mumkin lima ‘urifa
al-mumtani®).

Readings:

415.15-17 $ le] MS 576

Idha qulta: al-nar harra  Idha quita: al-nar harra 1dha qulta: al-nar harra
fa-sidq, wa-idha qulta:  fa-hiya sidqg, wa-idha  fa-sidq, wa-idha qulta:
barida, fa-kadhib; qulta: al-nar laysat barida, fa-kadhib;
wa-idha qulta: al-nar ~ bi-harra fa-hiya kadhib. wa-idha qulta: al-nar
laysat bi-barida fa-sidq, Wa-idha qulta: hiya harra fa-sidq, laysat

wa-idha qulta: laysat barida fa-kadhib, bi-barida fa-sadaqat,
bi-harra fa-kadhib. wa-idha qulta: laysat wa-idha qulta: laysat
bi-barida fa-sidq. bi-harra fa-kadhabat.

Mistakes: Mistaken omissions: 415.1 (al-hurif). Other mistakes:
al-hikma instead of al-hukm (416.1). Autocorrections: L) s instead of
siran (;b)u, 416.11) with deleted alif. Addition of ha’ to yumkin (416.16)
to obtain the correct yumkinuhu, with ha’ not linked to the word.

Common Features in MSS 1040 and 576

Peculiar orthography: In the title, ,sts b instead of ol L (in my
edition: b (i),
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Readings: Instead of wa’l-kalb laysa yataharraku (417.18), MS 1040
has wa’l-kalb yataharraku wa’l-kalb laysa yataharraku, and MS 576
wa’l-kalb yataharraku, al-kalb laysa yataharraku.

416.2—4 S [e] MS 576 MS 1040

... mata kana ... mata kana ... mata kana ... mata kana qawl
qawl al-qa’il qawl al-qa’il qawl al-qa’il al-qa’il yahtamilu
muhtamilan muhtamilan yahtamilu al-ta’wil,

Ii’l-ta’wil, lam ’l-ta'wil, fa-la  al-ta’wil, thumma fihi al-sidq
yatabayyanu fihi  yatabayyanu fihi  yatabayyanu fihi  wa’l-kadhib.

al-sidq wa’l- al-sidq wa’l- al-sidq
kadhib, wa-mata  kadhib, wa-mata  wa’l-kadhib
kana ghayr kana ghayr

muhtamil muhtamil

Il-ta’wil, bana  Ii’l-ta’wil, bana

fihi al-sidq fihi al-sidq

wa’l-kadhib. wa’l-kadhib.

Mistakes: Confusion of letters: dufi‘a instead of rufi‘a (417.9).
Mistaken omissions: la from la yumkin (416.14); ma‘ani (418.4). Other
mistakes: fi fihi instead of fihi (415.10). Addition of wahid to kull
(418.24: laysa kull wahid min al-nas bi-katib). After mithla qawlika
(419.11), as in my edition, the words kull nar harra wa-kull harra nar
wa-rubbama takinu qabl al-‘aks kadhiba wa-ba‘dahu sadiqa mithla
qawlika are added. MS 576 has, however, kull harara instead of kull
harra and, mistakenly, ba‘daha instead of ba‘dahu). This addition may
have fallen in the other manuscripts consulted due to homoioteleuton.

Ending: Instead of 419.15-16 $, both manuscripts (and my edition)
have: Tammat al-risala wa’l-hamd Ii’llah rabb al-‘alamin wa-salla’llah
‘ala rasulihi sayyidina Muhammad al-nabi wa-alihi al-a’imma al-tahirin
wa-sallama tasliman hasbuna’llah wa-ni‘am al-wakil. MS 576 adds:
wa-ni‘am al-mawla wa-ni‘am al-nasir.

Epistle ‘On the Prior Analytics’
MS 1040

The text extends from f. 147/159r19 to f. 151/163r16. More or less at the
beginning, at f. 147/159v, there are two marginal additions (the first
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extended for some lines), perhaps of a different hand, hinting at the
late introduction of the fourth figure of the syllogism.**

Peculiar orthography: Fa-innahu (422.10) written at the end of a
line, between the lines as U4, then deleted and re-written at the
beginning of the new line as 8#. (b5 shid instead of ok salald
(425.18). Hamza + ya’ instead of double ya’ in magqayis. In attached to
the words that follow—kdna and other forms of the verb, and kull.

Omissions: 424.1 (the title Fasl fi bayan . . . al-mantigiyya).

Readings: Kull insan hajar instead of kull insan hayawan (423.10;
consequently, miijiba kadhiba instead of mijiba sadiqa; afterwards,
addition of wa-kull hajar hayawan mujiba kadhiba natijatuha wa-kull
insan hayawan).”

Mistakes: Cacographies: <= sil instead of al-munzahif (424.6).
Mistaken omissions: 420.15 (mawdi‘an fr'l-ukhra . .. jami‘an; these
words should explain the second figure of the syllogism). Other
mistakes: Khasima instead of khdssiya (423.20, which demonstrates
the copyist's ignorance). La anna instead of li-anna (426.5 and 427.3).
Autocorrections: There is an alif before mizan (425.8), deleted by a
dash. In al-ashya’ al-mustawiya (425.9), after al-ashya’ there are the
words laha ab‘ad wa-hiya, deleted by dashes. At illa min ashya’ (425.13),
there is al- for al-ashya’, deleted. After fa-dhakarii (425.17), there is fi
ittikhadh al-mizan, deleted by dashes. After min al-tanaqud (426.11),
there is & ! ¥, deleted in red ink. One repetition. Two emended
words. One word completed in the margin. Four additions in the
margins and three between the lines; additions sometimes marked by
signes-de-renvoi.

MS 576

The text extends from p. 349.5 to p. 356.12. Sometimes, there is a line
above wa-i‘lam.

Peculiar orthography: «llb (sic) instead of o<slel b (in my
edition: sk bt ) (425.18). Ara’ with two long alifs instead of ¢} (the
same writing in MS 1040 in correspondence to 425.5). In some cases, in
attached to kanat. Single ya’ instead of double ya’ in magayis.

Omissions: Due to homoioteleuton:®* 42117-19 (al-thani ...
li-annaha min al-shakl); 422. (yuntajani ... sadiqa); 422.5-7
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(natijatuhuma . .. juz’iyya saliba sadiqa); 423.7-8 (mijiba kadhiba
wa-kull t@’ir); 423.8-9 (natijatuhuma . . . mijiba kadhiba);” 427.14-15
(wa-qad qila . . . al-falsafa). Other omissions: 421.22-23 (kulliya kanat
.. .idha gila kull); 423.14 (min ayna . . . wa-1a yadri); 425.1-2 (baynahum
... qudiya). Two words are emended.

Readings: Kull hajar hayawan instead of kull insan hayawan (423.10,
as in my edition). After fa-in kana mawdii‘an fi ihdahuma mahmilan
[fi’l-ukhra (420.12), addition of wa-yakianu mahmilan fi kullayhima Ii’l-
ukhra. Shay’ instead of natija (421.17). Al-kutub instead of al-giyasat
(424.1; in my edition: al-furuq).

Mistakes: Cacographies: 4l instead of minhu (427.6); <128 instead of
fa-la‘allaka (428.1). Confusion of letters: damu instead of rami
(422.16), and dama instead of rama (427.11): a sign of the copyist's
ignorance, in the second case common to MS 1040. Other mistakes:
Repetition of yataharrina al-sawab (426.9-10). Two emended words.

Common Features in MSS 1040 and 576

Peculiar orthography: Aristotle’s work is indicated in the titles
as Analitiqa al-ula instead of Analitiga. osse> sl instead of (s sexs sl
(0 s sk in my edition). (ke instead of Usle (. s 4 instead of
al-shira’ (424.11). Hamza + ya’ instead of double ya’ in makayil.

Omissions: Due to homoioteleuton: 422.7-8 (natijatuhuma . . . saliba
sadiga). Other omissions: 422.14 (al-muqaddimat wa’l-natija kadhiba
kullaha aw sadiqa kullaha, as in my edition; there is instead: kadhibatan
kullaha); and—as in my edition—the titles at pp. 425.5, 426.1-2, 427.8
(in MS 927°° as well) S.

Readings: Wa-kull ta’ir hayawan, kull insan hayawan, wa-kull
hayawan ta’ir instead of kull insan hayawan (421.15). Mata tubayyinu
imkan an instead of mizan (422.18).

Mistakes: Cacographies: 2! (?) instead of tughafilii (423.21; in my
edition: allafi 1)), Al-zarra’ instead of al-dhira’ (424.10 and 425.8; the
second time MS 576 writes, mistakenly, ¢!J1)ll). <sl instead of
al-wifaq (427.6). Metathesis of letters (tahrif): yatasaffaha instead of
yatafahhasa (422.15, as in my edition). Al-hirz instead of al-hazr (424.15
and 18; perhaps the copyists were copying from a mistaken model).
Other mistakes: curiously, s  instead of tazwij (@3, 421.10 and 14;
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probably, they copied from a model with cacography and could not
detect the correct word). Yatabayyinu instead of yabgi (426.19).
Ending: tammat al-risala bi-‘awn Allah subhanahu wa’l-hamd Ii’llah
wahdahu wa-salla “llah ‘ala rasalihi sayyiding Muhammad al-nabi
wa-alihi al-a’imma al-tahirin wa-sallama tasliman hasbuna’llah wa-ni‘am
al-wakil, to which MS 576 adds wa-ni‘am al-mawla wa-ni‘am al-nasir.”’

MS 927

The text extends from f. 102r3 (beginning at al-insan qadir ‘ala, 426.3)
to f. 102vi2-13 (ila qawlihi [with a line above] fr'l-risala al-rabi‘a
‘ashara).

Peculiar orthography: Ara’ with two long alif instead of ¢!,

Omissions: 426.9-10 (yatajannabina ... yajtahidina fi dhalika);
426.16-22 (aw mithlu man ya‘taqidu ... wa’l-burhan al-haqiqi);
427.6-7 (the end of the chapter, wa-kayfa . . . fi ma‘lumatihi).

Readings: Yahsubu instead of yahussu (427.4).

Three marginal additions, two of which perpendicular to the script.
One addition between the words, one between the lines, and two
repetitions of a word (once the repetition has been deleted).

Epistle ‘On the Posterior Analytics’
MS 1040

The text extends from f. 151/163r16 to f. 161/173v18. The word fasl (at
430.4) marked and larger, retraced in red ink, as if it were a title. Some
words emphasised by a line above, in red ink. Nine marginal additions,
even long ones, seven of which signalled by a signe-de-renvoi in the
text. One of them at f. 158/170r (mimma fi bidaya ... ma’khiidha,
444.11-12), perpendicular to the script, in three lines, and framed by
three lines constituting a rectangle around the addition. Ink-spot at
fa-la‘allaka (451.20).

Peculiar orthography: (sl s¢ skl instead of (sl sbl8, In is attached
to the following word—in general, kana and other forms of the verb,
and kull. One word is split in two lines. Ma dha instead of madha. 45
instead of ta‘ala. 5= instead of al-hayah. sl instead of al-suyil
(441.8 and 9).
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Omissions: Due to homoioteleuton: 432.7 (fa-in qila: ma al-sifat
al-mutadadda?); 439.1-2 (wa-sabab . . . funin al-magqayis).

Readings: Mutazayyifa instead of muttazina (431.18). oxadl instead
of al-tamyiz (432.14). Al-qiyas instead of al-miqyas (433.12). Baynaha
instead of jinsihi (434.6, perhaps for baytiha; this may be a sign of the
existence of a different version of the text).

Mistakes: Cacographies: 2»llinstead of al-jald (431.6). Al-mugawwima
(432.10) written as 4 sidll, Al-murakkab (431.11) written as: <SJl, S
instead of kanii (435.8). Al-insan (436.9) written as: Obwi ¥, =iy instead
of yantiju (436.16). Tarkibihi (437.12) written as: xS . 4leidl instead of
al-magala (438.6). 4l instead of al-sayyala (440.5). <zl instead of
insibab (441.8). Bila (442.17) written as: | . L&Y instead of li-annaha
(445.11). il instead of al-muta’ammilin, and s YU« instead of
mithalatiha (445.12). OfeXie instead of mugaddimatayn (445.15).
4l Y (two words) instead of al-insaniyya (448.13). Yumkinaka (449.8)
written as: <liey. ¥ sea instead of usilan (449.21). Ayyuha (451.14) written
as: Les (sic). Mistaken diacritical dots: i instead of 73 (436.10).
@l saall instead of al-muhawarat (436.17). Other mistakes: Li-‘agl
instead of al-‘agl (437.22). ‘Alam instead of ‘ilm in the locution ‘ilm
al-tabi‘iyyat (441.4). Al-rutuba instead of li-rutiba (442.8). Al-mantiqa
instead of al-mantiqiyya (444.17). Illa instead of la (449.6). Al-akhlaq
al-mald’ika instead of al-akhlaq al-malakiyya (451.16). A‘mal al-zakiyya
instead of al-a‘mal al-zakiyya (451.17). Autocorrections: Kathiran
instead of kathir (436.5), with alif deleted. Aw i‘wijajihi instead of wa-
(437.3), with alif deleted. Ba'd ma . .. “allama bi’l-fi‘l (438.1-2) deleted
with small dashes in red ink. After kutub al-handasa (440.17), there is
& between the lines, deleted with a stroke. At 447.10, & written at the
end of a line, deleted and re-written as: fa-amma at the beginning of
the new line. Akhlagan wa-‘adat (449.5) deleted with a stroke. At
449.20, fa-amma written at the end of a line, deleted and re-written at
the beginning of the new line, with an emphasis of a line in red ink
above. Hassatani (450.10) emended by adding U between the lines;
hawass was added as well, but it was deleted. Eleven emended words,
two of which perhaps erased; one word repeated at the beginning of
the new line. Two additions under the line, one of which between two
words; two between the words; three between the lines; one between
the lines at the beginning of a line.
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MS 576

The text extends from p. 356.13 to p. 376.6. Note that the second
and the third page of the text are both numbered ‘357 so that,
afterwards, the right-page bears odd paginations. Words often unclear
at the end of aline. A ha’ fills the line at p. 359.11. In the title at 437.4 the
word fasl is not visible and followed by a sort of ha’ (or two small
wa-kayfa’l-taharruz—, these words are part of the title given at line 4,
which had been dropped). Some words emphasised by a line above.
Some ha’ fill the end of lines.

Peculiar orthography: ssall insted of al-hayah. J s instead of
al-su’al. < instead of ta‘ala. Subhanahu with small alif. In attached to
the following kull.

Omissions: Due to homoioteleuton: 432.4-5 (al-jism . .. ma hadd);
434.3-6 (al-illa . .. ‘ala ithbat); 437.4—5 (the title Fasl fi kayfiyya . . .
al-taharruz minhu, plus wa-);** 438.10-12 after al-bagiya (mutasawiya
.. .kanat al-baqiya); 440.10-11 (illa bi-tilka’l-hassa. . . min al-mahsisat);
449.10 (sabaqiika ... ma‘a alladhina). Other omissions: 430.1 (min
al-anwa“ . . . haqiqat al-ashkhas); 433.7 (Ia from la yumkinuhu); 437.14
(wa-ma huwa—the second question).

Readings: Al-rasa’il al-ilahiyya instead of al-risala al-ilahiyya (436.8,
as in my edition). Nir instead of lawn (440.5).

Mistakes: Cacographies: A‘ni (430.2) written as: (se). W instead of
shakil (430.18). 4%y instead of muttazina (431.18). <4< instead of
kammiya (432.1). ‘Inda in the phrase ‘inda al-su’al (432.2) written as:
(=, but as the niin appears in the ‘linked” form, this may be a case of
illegible end of line. 4Sa instead of hukmahu (432.18). Huwiyyat
(437.18) written as: =¥ 8. Mahiyyatuhd (437.21) written as: lle, sz
instead of ba‘d (441.5). <= ¢ instead of wa-insibab (441.8). 2sxsl
instead of al-mudiid (441.7 and 9). &3l instead of awa’iluha (444.12;
cf. das) instead of awa’il at 446.15). <alsy instead of yakhlu (446.9). )
(undotted) instead of al-khafif(446.10).w sl instead of al-muhadhayat
(447.14). ,XV instead of al-kubra (448.6). J: instead of bila (448.7).
Al-insan (448.12) written as: o.M, Musabba“ instead of muttasa’
(450.8). Cases of lectio facilior: Al-ajnas instead of al-ihsas (429.9).
Majhil instead of majbiil (449.13). Confusion of letters: Jahidan instead
of jahilan (433.13). Metathesis of letters: Bi’l-hirz instead of bi’l-hazr
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(432.9). Other mistakes: Al-ma‘na qawlina instead of ma‘na qawlina
(430.12). o3 instead of 3 i (430.13). Al-hawass tudriku al-hawass
instead of al-hawass tudriku an (433.2). After bi-anna (450.13), addition
of min al-hayawan ma lahu hassa wahida, wa-minha ma lahu—a
repetition of line 10. Autocorrections: the words wa’l-arkan min
deleted by a diagonal dash at the beginning of the line (431.16). 4dll 5
instead of mu’allafa (431.19), with alif deleted by a stroke. After ana
(437.6), there is an alif deleted by two strokes. Laysa instead of laysat
(441.23, with t@’ added above the circle of the sin). After al-siira
(443.13), there is lahu fa-amma, deleted by a stroke.” After wa-mithlu
qawlihi (445.6), mistaken addition of inna kull jawhar, closed between
two apical “v” to indicate the mistake. Three words repeated: al-khams
(436.13) on the firstline of the new page, kull (446.5) and ‘alayhi (450.1).

Common Features in MSS 1040 and 576

Peculiar orthography: Ara’ with two long alifs instead of ¢\Jl. Qiyama
with small alif. Alladhinahum instead of alladhina hum (434.15).
‘Illatahuma written as: L ile (442.6). All three manuscripts have jalla
thana’uhu instead of jalla jalaluhu (445.1; eulogy omitted in my edition;
in MSS 1040 and 576 only at 451.14).

Omissions: Due to homoioteleuton: 437.16-17 (thumma yuqasu . . .
awa’il al-‘uqil); 447.18-19 (ka-ma bayyanna . . . bi-qasd qasid); 447.19—
20 (wa-innama ... abadi al-wujid). Other omissions: 435.17-19
(fa-idha kana . . . dalalatihi); 443.2-3 (fa-idha ‘akastahu . . . dhii lawn);
445.18-19 (wa-‘ala hadha’l-mithal . .. ila barahina ukhar, as in my
edition); and—as in my edition—the titles at pp. 430.11, 432.16,’° 435.1-
2, 436.12, 438.4, 438.18, 441.15, 442.10—11,">" 443.9, 444.10 (in MS 927 as
well), 448.11, 450.9, 451.1 S.

Readings: After turuq (429.9), addition of ma‘lamat wa-, but MS
576 has, mistakenly, ma‘liamat only. Addition of wa-limaiyyatuha to
wa-kayfiyyatuha (433.4, as in my edition). Al-masnii‘a instead of
al-mawdii‘a (433.5, as in my edition; unclear in MS 576). Subhanahu
instead of ‘azza wa-jalla (436.3, written with small alif in MS 576;
ta‘ala in my edition). To indicate the line in the geometrical examples,
MS 1040 has <l in red ink (as in my edition) instead of “= ” (as the
line is indicated in 440.14 and 440.17 S), while MS 576 has | only in the
first case, and nothing is visible after the alif in the second case. After
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min ajl annahuma min jins al-mudaf (441.18), MS 1040 adds: wa’l-
ashya’ allati hiya jins al-mudaf wa-; MS 576 adds: wa’l-ashya’ allati hiya
min jins al-mudaf> La al-‘aql instead of bi’l-‘agl (441.18; MS 1040
adds the alif between the lines; my edition has bi’l-fi‘l). Instead of
qawluhu an la yusta‘malu fr'l-burhan al-a‘rad al-muldzima innama
huwa li-anna (442.12), MS 1040 has fa-innama qala min ajl anna only;
MS 576 has la yusta‘malu f’l-burhan al-a‘rad al-mulazima fa-innama
qala hadha min ajl anna. Al-asma’ instead of al-ashya’ (442.13). La
budda instead of fa‘ila lahu (442.15). Wa’lladhi yabqi yubrahina
bi-annaha jawhar wa-‘arad fa-yudafu ila hadhihi’l-muqaddimat . . .
hadhihi’l-ukhra instead of wa’lladhi yanbaghi li-yubrahina bi-annaha
jawhar la ‘arad an yudafu ila hadhihi’l-muqaddimat . .. hadhihi’l-
ukhra (446.7-8). Kharij al-‘alam instead of fi’l-‘alam (447.1, as in my
edition). After li-man za‘ama annahu minhum (451.13), addition of
wa-laysa minhum (as in my edition).

Mistakes: Cacographies: Al-hajb instead of al-hajar (430.15). iz
(431.9) written as: a3y, Al-awwalani (431.10) written as: <Y ¥, )
instead of L2 (434.19). Istabana (435.8) written in MS 1040 as: b, in
MS 576 as: oW & instead of khald’ (436.1). == (436.14) instead of
yantiju. o= instead of i (436.21, omitted in my edition). (sl Uslaw )
437.12)) as if it were two words. U instead of anhar (440.1). Fawg
instead of firg (440.8; perhaps as a result of a cacography in the model).
418 instead of J# (441.17; MS 576 has 418 that makes no sense here).
(e (undotted in MS 1040) instead of ma‘na (446.17). ¢ instead of
furida (448.6; cacography in the model?). Confusion of letters:
Mubhrikan instead of the correct muhrigan (439.14).” Mujassadan (or,
as is clear in MS 576, mujassaran) instead of mujarraban (448.20).
Metathesis of letters: Tasaffaha instead of tafahhasa (434.19).
Al-thalatha instead of al-thalitha (446.5). Mistaken diacritical dots:
¢ =¥ instead of tara‘ra‘a (439.11). Al-sharab instead of the rare
al-sarab, and 0= instead of ghudran (440.1). 4l S instead of
al-janna (452.1). Mistaken omissions: 438.9 (ashya’ mutasawiya after
wa-in zida ‘ala ashya’ mutasawiya, evidently considered to be a
homoioteleuton); 440.3 (illa); 446.22 (mawjidan in the phrase idha
laysa mawjiidan). Other mistakes: Hadha’l-khashaba instead of
hadhihi’l-khashaba (430.15). Al-jins al-‘illa instead of jins al-‘illa
(434.9). Li-anna instead of anna (435.15). Nafs al-insaniyya instead of
al-nafs al-insaniyya (438.1). Instead of yubna (438.5), MS 1040 has L,
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and MS 576 has Uw. Hajr instead of juz’ (439.14, probably by attraction
of the following ahjar). Li’l-illa dhatiyya instead of al-‘illa dhatiyya
(443.1). Al-giyas al-burhan instead of al-qiyas al-burhani (443.14; the
same mistake occurs at 444.4, in MS 1040 only). Al-kulli instead of
al-kuri (447.16, referred to al-shakl, perhaps because of ignorance of
the matter). Abadi al-wijid instead of abadiyya al-wujiid (447.19). Fa’l-
‘illa instead of ma ‘illa (448.9; perhaps because of a cacography in the
model).

Ending: Wa-hadaka wa-iyyana instead of wa-hadana wa-iyyaka
(452.1-2); omission of innahu ru’af bi’l-‘ibad. At line 4, Muhammad
al-nabi wa-alihi al-a’imma instead of Muhammad wa-alihi. At lines
4-7, omission of wa-biha . . . al-hayila wa’l-siira (451.4-7); at the end,
MS 576 alone gives: kathiran.

MS 927

The text begins at f. 102v14 with fa-qad ‘arafta wa-stabana (444.3). In
correspondence to balighan ma buligha (445.16), there is in the margin:
Fi anwa“ al-madhahib, after which the epistle seems to be ended. At f.
103v7-8 the text continues with Min risalat al-hayawanat, and a passage
of this treatise is quoted. Afterwards, various passages titled in the
margins follow.**

Omissions: 444.12-16 (ka-ma bayyanna . .. fi awa’il al-maqamat),
with addition of ila gawlihi; 445.12-13 (wa-in kanat . . . al-muta‘allimin).

Readings: Mudraka instead of mar’iyya (445.12).

Mistakes: ‘Illa aw ma‘lila munfa‘ila instead of “illa fa‘ila aw ma‘lil
munfa‘il (445.5).

A Special Omission

In Epistle ‘On the Posterior Analytics’, MSS 1040 and 576 and my
edition omit the words wa-yusamma hadha’l-shakl bi-shakl al-‘uris
(‘this figure is called “the figure of the bride™, 445.20-21), referring to
the Pythagorean theorem described in the passage. The French
mathematician and historian Paul Tannery (1843-1904) claimed
this definition to have appeared for the first time in the Byzantine
writer Georgios Pachymeres (1242-1310), an important author in

the history of the struggle for primacy between Arabs and Byzantines.
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Tannery did not realise, however, that hints at the definition were
already found in Plato’s Republic (546). The word vOuen indicates not
only the bride, but an insect—the name would derive from a similarity
between the well-known geometrical figure and that of a winged
insect.

Many years ago, I found the definition in the Muslim theologian
and philosopher Fakhr al-Din al-Razi (1149-1210). This way, the
definition became at least one century older, and its origin
(contradicting Tannery) seemed to be Arabic rather than Byzantine.

Afterwards, I found the same definition in the Ikhwanian treatise.
At that time, I was not yet aware of the complexity of the manuscript
tradition of the Rasa’il. Thus, I assumed it to be older than the 12th
century. The discussion is now reopened by the omission of the
definition in [¢] (considered to be the oldest manuscript available of
the Rasa’il), and in the IIS manuscripts that I have examined and
seem closely related to [¢]. Does such an omission suggest the
definition to be later—for instance, contemporary with Fakhr al-Din
al-Razi? From a personal communication of the late Abbas Hamdani,
the manuscript at the basis of the Sadir edition and the other printed
editions of the Rasa’il is older than [¢]. So, the issue has not yet found
a solution.

Conclusion

Though no clear conclusion can be stated until the whole manuscripts
have been explored and compared with the other available versions of
all the epistles, we can propose some provisional considerations.

1) The presence of the short alternative version of Epistle ‘On the
Isagoge’ (with small differences from [¢] and/or [¢]) demonstrates that
its tradition has lasted for centuries. Note, however, that the special
version of Epistle ‘On the Kinds of Proper Attitude’ provided by [¢]
has no correspondence in any of the manuscripts examined.

2) Apart from the cases highlighted above, MSS 1040 and 576 share
almost all their peculiar readings and their ending—though with
further small additions in MS 576. MS 927 has numerous independent
readings, but it often resembles my edition. We can summarise the
readings common to my edition as follows:
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MS 1040 MS 576 The 2 MS 927 The 3

alone alone MSS MSS
Ep. on Categories 8% 12 59
Ep. on the On int. 1 2 23
Ep. on Pr. An. 4 6 49 7 73
Ep. on Post. An. 177 16 168 4 8%

3) The presence of so many readings common to my edition
confirms the importance of [¢ ]—and of the manuscripts linked to it—
in the history of the manuscript tradition of the Rasa’il, hence, the
usefulness of the new edition based on [¢ ]. If the manuscripts examined
are Ismaili, we might even wander whether [¢], to which they are so
close, is also Ismaili.

4) The high number of single readings in the MSS examined
confirms the massive commixtures in the manuscript tradition already
noted in my editions of the Rasa’il, and hence the impossibility of
tracing any sort of stemma codicum. MSS 1040 and 576 may have a
common origin/model. MS 1040, however, is corrupt in several places
and the best copy is often provided by MS 576. Compare, for instance,
403.15-19:

O baal | AR Gl alewivg 2| 4l 81 3 Aalill Caalin 2alaai a5 [ ]
Fppiidcleaal i eliall | Guiald | il s AV 53 elicall (uia AV 5 ¢galdl
ALLE L5 8y 5 3L 70 salan Oy gl 52 8 agl]

251576

Lelering 1040

s=bal 1040

G el 5 6a1SUE Lo g g5 i (g sl (g5 a1 588 ag) i hadiioqo
.(homoioteleuton) 4=leal

LOpkS Gmdlaa Gy lad L 8 1576578

5) Some cases confirming the chronology attributed to MSS 1040
and 576 are found in our epistles. For instance, the cacography 43
instead of wagqt in correspondence to 412.4 in MS 1040, while MS 576
has 485 that seems an emendation of the MS 1040 writing; or the
cacography for al-qadaya (418.21) in MS 1040 that—perhaps because
of its unintelligibility—has been dropped in MS 576; or, in MS 1040,
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I sae () instead of an‘amii (438.20, with two dots above the mim) in
consequence of which MS 576 wrote, without understanding, (<= 0.

In other cases, however, MS 1040 provides emendations or additions
that are the same as in MS 576. For instance, in the text provided after
the common omission of 397.12—-17 (allati hiya a‘rad . . . yata‘aqibuha
didduha), after wa-bi’l-khawass tasiru al-anwa‘, MS 1040 mistakenly
adds amma’l-jins fa-huwa kull lafza dalla ‘ala jama‘a mukhtalifa
suwaraha between apical “v’, then the text continues (with small
differences and some “v” emphasising, I assume, these differences), as
in MS 576. MS 1040 emends naw‘ayni (409.7) to naw‘ani, as in MS
576. MS 1040 emends dhikr to dhikriha (428.4), as in MS 576, by
adding -ha in the margin.”® In the phrase wa-an takiinu al-muqaddima
kulliya (443.5), MS 1040 (that has yakinu) adds between the lines 2
and, afterwards, )y MS 576 adds, more correctly, ). In MS 1040,
fa-idh instead of fa-idhan (443.8) with the second alif erased; fa-idh in
MS 576. After al-dawaran (448.4), addition of in (sic, as in MS 576) in
MS 1040 that wrote the alif and added the niin between the letters.

The copyist of MS 1040 made mistakes he emended during revision,
sometimes differently from MS 576. For instance, in the phrase inna’l-
khams aqdam min al-sitta (412.10), MS 1040 has fi instead of min,
deleted by the copyist who wrote min between aqdam and fi; MS 576
has fi. After al-sitta, MS 1040 adds in the margin al-‘adad, deleted; MS
576 has al-‘adad. MS 1040 has fiha instead of fihi (416.2, with alif
deleted); MS 576 has fiha. M'S 1040 adds ghayr between the lines in the
phrase ghayr al-insan hayawan (417.4; in my edition: la), omitted in
MS 576. MS 1040 adds hiya to huma (418.10), deleted; MS 576 has
hiya. The copyist must have compared various copies.

All the above-mentioned cases allow us to hypothesise a common
model. This is also demonstrated by recurring writings such as the
surprising o Wl 5l (437.12) as if they were two words), ke as a
single word, or the attachment of in to words beginning by kaf—in MS
576 alone we find in-kalam—, or the indication in titles of Aristotle’s
Prior Analytics as Analitiqa al-ula and not Analitiqa.

NOTES

1 C. Baffioni, ed. and tr., On Logic: An Arabic Critical Edition and English Translation of
Epistles 10-14 (New York and London, 2010).
2 In my presentation, I refer to the pages and lines of this edition.
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Ed. Wilayat Husayn, Bombay 1887-1889; ed. Khayr al-Din al-Zirikli, Cairo 1928; ed.
‘Arif Tamir, Beirut 1995. On the older editions of the Rasa’il see Omar Ali-de-Unzaga’s
contribution in this book, infra, pp. 82-84.
Since only the PDFs of individual epistles have been provided for the preparation of the
new edition of the epistles of the Ikhwan al-Safd’ sponsored by the IIS, it is impossible
for me at the moment to know whether the complete manuscripts Atif Efendi 1681, &,
and ¢ indicate the place of copy. As for the Sadir edition, it is not known which
manuscripts it was prepared on.
The manuscript has been indicated as undated in the list given by the editors-in-chief,
but Ali-de-Unzaga indicates the year 1574 (see infra, p. 86).
Baffioni, On Logic, pp. 167-179 and Ali-de-Unzaga, infra, p. 100.
A more detailed description of such frames is given in Ali-de-Unzaga, infra, p. 89.
D. Cortese, Ismaili and Other Arabic Manuscripts: A Descriptive Catalogue of Manuscripts
in the Library of The Institute of Ismaili Studies (London and New York, 2000), pp. 28-29.
On the incompleteness of this manuscript see Ali-de-Unzaga, infra, p. 81.
A. Gagek, Catalogue of Arabic Manuscripts in the Library of The Institute of Ismaili Studies,
vol. 1 (London, 1984), p. 91.
Cortese, Ismaili and Other Arabic Manuscripts, p. 29 (the whole description at pp.
29-30).
I had prepared my descriptions on the basis of the PDFs provided by the IIS. T am
extremely grateful to Wafi Momin, Head of Ismaili Special Collections Unit of the IIS,
for having granted me the rare privilege of a double-check on the original manuscripts,
which allowed me to add further details to my former descriptions. I also thank Dr
Nourmamadcho Nourmamadchoev and Naureen Ali for their assistance during the
inspection of the manuscripts.
The blank page at the beginning (p. 1 in pencil, in Western figure) has an unclear
number written in Arabic figure (probably ‘12’), around which there is an ink blot that
seems to have spotted the folios below, preventing from reading the numeration of the
first three folios.
Some of these scripts are described by Ali-de-Unzaga infra, p. 88.
The paper layer on the top hides the letters of the first line. I see:

wstline: [...] s (82) & s (SUs) LA

and line: [. . .] Jabl s

3rd line: [$<] 13U

Before the first alif, there is a dotted letter. As it does not appear to be linked to the

alif, it might be the second part of a dotted ta” marbuta that completes the first,

unreadable word (perhaps, one can detect &) rather than a nin.
The most recent hypothesis regarding the number of the epistles is Wilferd Madelung’s
who speaks of the splitting of Epistle 12 into two as the responsibility of Maslama
al-Qurtubi. ‘Maslama al-QurtubT’s Contribution to the Shaping of the Encyclopedia of
the Tkhwan al-Safa”, in Labor Limae. Atti in onore di Carmela Baffioni, ed. Straface
Antonella, Carlo De Angelo and Andrea Manzo, Studi Magrebini, 12-13 (2014-2015),
vol. 1, pp. 403-417, at pp. 413-414. See also Ali-de-Unzaga, infra, p. 100.
According to Madelung, ‘The replacement of music by geography as the fourth science
probably occurred in the east not long after Maslama’s death. It is confirmed in the table
of contents of some manuscripts containing a revised version of Aba Sulayman’s table
of contents’; ‘Maslama al-Qurtub?’s Contribution’, p. 415. See also Ali-de-Unzaga, infra,
pp. 97 and 126-127.
Ali-de-Unzaga emphasises that the mistakes in this otherwise beautiful and precious
manuscript are due to the fact that the scribe was neither an Arab nor learned. See infra,
p- 90.
This description is based on a PDF in black and white that does not show any cover.
Many words are unclear because of unequal pressure of the ink and the appearance in
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transparency of the script of the rear page. The direct inspection of the manuscript
revealed a coral red fabric cover in ramages (perhaps of silk), torn at the corners, which
was added when the manuscript was restored.

This description is based on a PDF in black and white that does not show any cover.
Direct inspection of the manuscript reveals a brown leather cover with gold decorations
and a kind of amandine at the centre. The same amandine is repeated on the spine five
times, between double lines. The gold in the back cover is partially faded. The binding
is later than the manuscript. In the inside, the spine is in red cloth and above, there is
red and blue marbled paper. In the text, some words have been emphasised by a red line
above, and some marginal notes are also in red ink.

Neither $ nor my edition has any ending.

Possibly due to bad pronunciation of the one who dictated the text. By speaking of
‘dictation’, I do not mean the practice in use in some milieux—but not, as Ismail K.
Poonawala remarked during discussion, in Ismaili milieux. I only mean occasional help
to the writer by someone who dictated to him the text to be copied.

I have to postpone the discussion on these additions to another occasion.

The manuscript tradition of the whole passage (kull insan t@’ir . .. wa-kull insan ta’ir,
mijiba kadhiba, 423.7-9 S) seems especially corrupt: MS 1040 adds in the inner margin:
miijiba kadhiba, wa-kull t@’ir natig; and in my edition the words natig, mujiba kadhiba
. .. midjiba kadhiba, wa-kull t@’ir are missing.

These omissions lead to incomplete descriptions of the various syllogisms.

See above, n. 23.

MS 927 adds fasl (as in my edition) after al-haqiqi (426.22).

This conclusion is different from that of my edition.

The title is partially added at line 5 after i‘wijajihi.

These words reappear later, after al-muqawwima.

MS 576 adds this title after fa-nagulu (432.19).

Different words of the title are omitted in the three manuscripts.

My edition adds: wa’l-ashya’ allati min jins al-mudaf.

See above, n. 21.

Their identification has to be postponed to another occasion.

One of which is dubious because of diacritics.

Note that the three manuscripts resemble each other (but not my edition) in 2 cases.
This is the only case in which MS 1040 has more similarities than MS 576.

The three manuscripts resemble each other (but not my edition) in 4 cases.

Instead of the following word, m4d, at the beginning of the following line there is an alif
only (probably substituted by the marginal addition of -hd), missing in MS 576.
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The Missing Link?
MS 1040: An Important Copy of the
Rasa’il Ikhwan al-Safa’ in the Collection
of The Institute of Ismaili Studies*

Omar Ali-de-Unzaga

In this chapter I describe and analyse an important 10th-/16th-century
manuscript of the Epistles of the Pure Brethren (Rasa’il Ikhwan al-Safa’)
from the collection of The Institute of Ismaili Studies (IIS), London:
MS 1040." This manuscript is important not only because it has
remained unexplored until now, but also mainly because it is the copy
of the Epistles that bears the closest resemblance to the edition
published in Bombay by Nar al-Din b. Jiwa Khan at the end of the
1880s, an edition that was the basis of all subsequent prints and reprints
of the 20th century, as I shall explain.”

Perhaps the most important reason why MS 1040 has been ignored
lies in the way it has been characterised. The published catalogue that
describes it states that the manuscript is ‘defective in the middle and
incomplete at the end” and that it only contains ‘al-nisf al-awwal [i.e.
the first half] and part of the second half.’ The catalogue does not
elaborate on this, but this assessment is likely to have resulted from a
superficial comparison of the manuscript with a printed edition of the
Rasa’il. If that is the case, then this is an example of what Francois de
Blois has termed a ‘pitfall: judging a manuscript against a particular
printed edition of the text and not vis-a-vis other manuscripts of the
same work,* which can throw light on the different versions or
transmission strands of that given work. In reality, MS 1040 contains
the whole corpus, i.e. fifty-two epistles, and is fairly complete (see the
section ‘Size, Style and Numeration’ below).

81
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Furthermore, despite being available in the central London location
of the IIS and in spite of its relative early dating, the manuscript has
not been employed by any of the contributors to the new critical
edition of the Epistles published by Oxford University Press in
association with the IIS itself.’

The unfairness of the assessment of M'S 1040 is exacerbated by the
fact that the most commonly available print is the text published in
1376/1957 in Beirut, at the Dar Bayrat and Dar Sadir publishing houses,
by Butrus b. Sulayman al-Bustani (d. 1969). This was a reproduction,
with very minor cosmetic touches and slight modifications, of a print
published in Cairo twenty-nine years earlier by the Syrian journalist
Khayr al-Din al-Zirikli (d. 1976) in 1347/1928 at the al-Matba‘a
al-‘Arabiyya publishing house. In a brief afterword (vol. 4, p. 479)
Zirikli recognises that he was too busy to prepare the text by himself as
he had originally intended, which was meant to consist of ‘emendations’
(tashih) and the collation (mugabala) of the text with manuscripts
(usul), including, as he says, a copy held at the ‘Royal Library (Dar
al-Kutub al-Malakiyya) in Cairo. He does not give details, but we may
infer that he had most probably intended to consult MS 9509.° Instead,
Zirikli acknowledges that the work was actually carried out by a group
of three scholars: Amin Efendi Sa‘id, Shaykh Ahmad Mustafa and
Shaykh Ahmad Yasuf, although we are told nothing on whether they
did or did not consult the Cairo manuscript.

As it turns out, upon close and careful examination we can observe
that ZirikIT's text actually shamelessly plagiarised and collated two of
the editions available at that time, both produced in the final years of
the 19th century.” The two editions plagiarised by Zirikli are:

a) the above-mentioned edition published by Nar al-Din b. Jiwa
Khan, a prolific Bombay-based Ismaili Tayyibi Bohra publisher. This
edition, produced in 1305-1306 (1887-1889) at Jiwa Khan’s printing
press, called Nukhbat al-Akhbar, is the only complete edition so far,
and is based on an otherwise unidentified manuscript. All Jiwa Khan
tells us in the initial ‘notice’ (i‘lan, p. 1) is that it was a ‘sound (or,
authenticated) ancient copy (nuskha qadima sahiha), without further
elaboration as to the condition or details of the manuscript. The title
page of the edition refers to the author: “The Book of the Pure Brethren
and Sincere Friends by the noble imam, the master of masters, our



The Missing Link? 83

Lord Ahmad b. ‘Abd Allah (Kitab Ikhwan al-Safa’ wa Khullan al-Wafa’
li'l-imam al-humam, qutb al-aqtab mawlana Ahmad b. ‘Abd Allah),
thus indicating the Tayyibi ascription of the work to one of the Ismaili
imams from the 3rd/9th century ‘period of concealment (dawr al-satr).
Although we are not told much about the origin of the manuscript,
circumstantial evidence points to a provenance from a senior Ismaili
Bohra collection, given that Jiwa Khan states that he sought permission
to publish it “from one of the author’s descendants’ (min ba‘di sulalati’l-
mu’allif). Since Tayyibi da ‘s trace their ancestry to the Ismaili imams,’
and since such permission could only have been granted by the
Bohra leader, or Da‘T Mutlag, this may be read as a subtle allusion to
the Da'm Mutlaq of the time, ‘Abd al-Husayn Husam al-Din (d. 1891).
As to the geographical provenance, many of the Bohra manuscripts
were produced in Yemen, but we do not know either whether this
copy came from Yemen or from India itself. Its date is also unknown,
so we have to content ourselves with the term gadim. The zealous
reservedness of some Bohralibraries in India has kept their manuscripts
away from public view, but perhaps future research will succeed in the
enterprise of trying to identify the manuscript used by Jiwa Khan in
their valuable collections. It is to Jiwa Khan’s text that MS 1040 is
closely related.

b) The second edition used by Zirikli was published some forty
years earlier by the Egyptian journalist and political activist “Ali Yasuf
(d. 1913). A former graduate of al-Azhar, he published it in Cairo, at
the Matba‘at al-Adab, in 1306/1888-1889. Again, ‘Ali Yasuf's text was
most likely based on the Cairo manuscript. His edition was doubly
prey to misfortune: on the one hand, only Part One of the Epistles was
published—it is not inconceivable that this was due to pressure from
al-Azhar, whose shaykhs were against the promotion of certain works.’
Furthermore, ‘Ali Yasufs edition has, most regrettably, fallen into
oblivion and still remains off the radar of scholarship.

Zirikli and his team simply lifted Jiwa Khan’s text, but they also used
‘Ali Yusuf for alternative readings, especially for the chapter headings
and even for diagrams in Part One. Zirikli removed the Bombay
edition’s attribution to the Ismaili imam from the title page. He also
added substantial introductions by prestigious scholars such as Ahmad
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Zaki (d. 1934) and Taha Husayn (d. 1973). As for the text itself, ZiriklT's
team broke it up into paragraphs and introduced punctuation. By doing
this, they in effect repackaged the Bombay text but with the attributes
of a modern book. A meagre number of notes explaining difficult
words were added and some ‘corrections were implemented (for
TibawT's critique of this, see my Conclusion below). If it is wrong to
speak about a ‘Cairo edition, it is even more misleading to use the term
‘Beirut edition’. At most, we can use the term ‘print for those texts.
Scholarship’s attention should focus on Jiwa Khan’s original edition,
especially when working with manuscripts, as I shall demonstrate.

In what follows, I will provide a description of MS 1040 with a view
to situating it in relation to the copies which have been used for the
IIS/OUP critical edition, in relation to other manuscripts I have
accessed and consulted, and in relation to Jiwa Khan’s edition, given
its affinity with MS 1040.

Description of IIS MS 1040
Date

The manuscript contains a colophon at the end of Part Two, or ‘the
first half (al-nisf al-awwal), on f. Ar417v/W 405v, at the end of Epistle
31. The colophon dates the manuscript on the last day of Sha‘ban of the
year 953AH, which corresponds to 4 November 1546. This means that,
of the twenty-four complete and dated manuscripts of the Epistles that
I have managed to identify so far, of which I have had access to
seventeen, MS 1040 is the eleventh oldest, being older than five of the
manuscripts used in the IIS/OUP critical edition (see Table 4.1 for
details of all manuscripts).” It is the second oldest complete dated
copy currently held in a European repository, after MS 6647-8 from
the Bibliothéque nationale de France (henceforth BnF) in Paris, which
is about 250 years older. I consulted other manuscripts of the Rasa’il
from the IIS collections only sporadically.”

Background, Location and Scribe

It is possible that more than one scribe were employed on this
manuscript. However, on the colophon page, a note in red ink tells us
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Table 4.1 The place of IIS MS 1040 among the complete dated manuscripts of the Rasa’il Ikhwan al-Safa’.

> (i)

AH dating AD equivalent folios City/ MS no. (Collection) Library City
Copist
1 578 (13 Safar) 1182 (25 June) 581  Shammakhiyya MS 1681 [¢] Atif Efendi Istanbul
x4

2 6677 1268 492 —/— MS 41 [z~] Salar Jung Museum Hyderabad

3w 675 (22 Sha‘ban)™ 1275 (5 Feb.) 409  [Yazd] / — MS 6647-8 [4] BnF Paris

4* 686 (5 Ramadan) 1287 (21 Oct.) 412 Baghdad/—  MS 4708 Majlis-i Shara-yi Tehran
Milli

5 686 (Shawwal) 1287 (Nov.-Dec.) 323  Baghdad /v MS 3638 (Esad Efendi) Siileymaniye Istanbul

Ul mosque
6 704 (11 Rabi‘ II) 1304 (19 Nov.) 370 — /v MS 2130-1 (Feyzullah ~ Millet Yazma Eser  Istanbul
Efendi) [ «] Kitiiphanesi

7 820 (22Jumada D™ 1417 (15 July) 531 —/ — MS 871 [J] Kopriila Istanbul

8  [bet. 857-886]" [bet. 1453-81] 338 —/— MS 870 [¢] Kopriili Istanbul

9% 887 1482 ? 2/ — MS 1199 (Yeni Cami)  Siileymaniye Istanbul
mosque

10 953 (akhir Shaban) 1546 (4 Nov.) 737 — IV MS 1040 [s] Institute of Ismaili London
Studies'"”

11 968 (13 Safar)(vm 1560 (13 Nov.) 367 4 MS 260 (Laud Or.) [¢] Bodleian Oxford

(continued)
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Table 4.1 (continued)

AH dating AD folios City/ MS no. Library City
equivalent Copist (Collection)
12* 968 (18 Sha‘ban) 1561 (14 May) ? Cairo/ v MS 1555 University Central ~ Tehran
Lib.
13 981 (25 Ramadan) 1574 (28 Jan.) 395 —/— MS 189 (Marsh) [¢] Bodleian Oxford
14w 1020 (awasit 1611 (mid Nov.) 529 —/— MS 2303 [J] BnF Paris
Ramadan)
15% 1055 1645 631 —/— MS 8 (Falsafa) State Central Hyderabad
Library™™
16 1061 (25 Jumada I) 1651 (16 May) 475 — IV MS 2863 Nuruosmaniye Istanbul
17w 1065 (1 Muharram) 1654 (11 Nov.) 488 — /v MS 2304 [J] BnF Paris
18* 1088 (27 Safar) 1677 (1 May) 597 —/— MS 2358-9 British Library London
19* 1096 (26 Rajab) 1683 (21 July) 402 — |/ MS 4518™ British Library London
20w 1153 (2 Safar) 1740 (29 April) 414 — /v MS 2305 BnF Paris
21% 1190 1776-7 489 —/— MS 2222 Khuda Bakhsh Patna
22W 1200 1785-6 294 —/— MS arab. 652 Staastsbibliothek Munich
23 1208 1793-4 688 —/— MS 1278 Majlis-i Shara-yi Tehran
Milli
24 1228 1813 389 —/— MS 2341-4 BnF Paris
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KEY

*: MSS that I have been unable to consult; v: given;—: not given; w: available online; BnF: Bibliothéque national de France; bet.: between; ?:
unknown to me.

(i) The table does not include undated copies, or manuscripts of the Persian translations of the Epistles; the Arabic letters after a manuscript are the
letters assigned to them in the OUP/IIS critical edition.

(ii) This is given on f. 295b as the date of transcript (‘probably of the prototype’ according to the cataloguer).

(iii) The date given in the Foreword of the IIS/OUP critical editions (‘AH 695) is incorrect; the manuscript was collated in Yazd 30 years later
(beginning of Rajab 709=mid December 1309).

(iv) This is the date in the colophon. It applies to Epistles 43-52. Epistles 1-42 may be much older, judging by the writing. The cataloguer assumes a
date ca. the end of 6th/12th century but no reasons are given.

(v) Although undated, this copy refers to the Ottoman Sultan Muhammad al-Fatih (Mehmed the Conqueror, r. 855-886 /1451-1481) with his
epithet, which he gained at the conquest of Constantinople in 857/1453.

(vi) Now housed at the Aga Khan Centre, London. See above, note 2.

(vii) Not 967 as stated in some of the IIS/OUP edition volumes (Ep.4, p. 1; Ep. 32-36, p. 68; Ep. 39-41, p. 248; Ep. 48 p. 48 (gives 969), and Ep. 49-51,
p- 27). The scribe is a certain Ahmad b. ‘Ali al-Su‘ad.

(viii) Formerly known as Asafiyya Library. Catalogue no. 93 (‘Uthman ‘Ali Khan Bahadur Mir, Fihrist-i mashrih-i ba‘d-i kutub-i nafisa-i qalamiyya
makhzina-i kutubkhana-i Asafiyya Sarkar-i ‘Ali (Hyderabad, 1338-1347/1928-1937), vol. 2, pp. 273-274.

(ix) Has a lacuna by which it lacks epistle 33 (and a few folios before and after).
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that it was copied by the otherwise unknown al-Hasan b. ‘Ali
al-Nu‘mani al-Isma‘li. This scribe does not appear in the other
catalogues of the IIS manuscripts. The name ‘al-Isma‘il’ could be
simply a family name and is not necessarily a religious nisba indicating
that the scribe was an Ismaili Shi‘i; however, this possibility cannot be
discarded either. Although there are no indications of an explicitly and
unequivocally Ismaili affiliation in the paratextual elements of the
manuscript (i.e. there is no dedication to or mention of any specific
imam or da‘7 by name), the eulogies found after the mention of
the Prophet and his family have a very marked Shii undertone,
much more so than in other manuscripts. (See below on the closing
formulas.)

No place of copy is mentioned in the text but we have enough
evidence to infer that the manuscript was—if not copied—at least
used in the region of Greater Khorasan. Delia Cortese is of the opinion
that it was ‘probably copied in Persia’ without further elaboration. The
flyleaves at the end, which contain numerous owner notes including
debts, medicine recipes and even mystical poems (one is by the
celebrated 6th/12th-century Sufi poet Sana’t Ghaznawi), do certainly
give the general impression that the manuscript was owned and used
(and maybe produced too) by Persian speakers up until the 20th
century. The most readable writing is a debt note for the purchase of
medicines, with the name of a certain Fath Muhammad Khan. The
year given is 1330 (i.e. 1912) and the place of copy is named as ‘Darrah-i
Yasuf, which can be identified with the wvalley also known
as Darrah-i Saf in modern day Afghanistan. The area is located
between 120-170 km south of Balkh, and used to be on the caravan
route that went from Balkh and Mazar-i Sharif towards the southwest
all the way to Bamyan."” If we assume that the copy was produced in
that region, we can place it within the southern part of the dominion
of the Khanate of Bukhara, which at that time was under the Shibanid
(or Shaybanid) dynasty, and more particularly during the rule of ‘Abd
al-Latif b. Kachkanji (r. 947-959/1540-1552), who had his capital in
Samarqand further up north.” It is worth noting that the Shaybanids
were promoters of Sunni Islam, unlike their major rivals, the Shi‘i
Safavids.
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Size, Style and Numeration

MS 1040 has 737 folios, although it seems it may have originally had at
least 752 (see below). This is quite an unusual number for the Rasa’il
manuscripts, as the average length of the complete copies is around 450
folios, and the second largest is a long way away (MS 1681 from the Atif
Efendi Library in Istanbul with 581 folios, which incidentally is the
oldest dated manuscript and the copy used as the basis of many of
the volumes in the IIS/OUP critical editions). This shows that the IIS
manuscript was lavishly produced, possibly for an important person or
purpose, and with aesthetic considerations (see Figure 4.1). The size of
the folios is quite large (30 x 19 cm, almost like a modern A4). However,
an elaborate quadruple frame, with blue, red and black lines and gold
filling, leaves a stylised tall and narrow text-box of only 19.5 x 10 cm,
with 21 lines per page. There are only about 12-14 words per line. The
text itself is written with extreme care and elegance, most probably by a
professional artist. The beginning of each part, which always falls on
the verso (zahr) side of the folio (Part One: f. Ari4/Wuv, Part Two: f.
Ar174/W162v; Part Three: f. Ar406/W 418v; Part Four: f. 508/W491v) is
decorated with an ornate head-piece which uses the space up to the top
of the folio. The head-pieces are polychrome but gold and blue
predominate. The first head-piece is different from the other three, as it
marks the beginning of the work. Each epistle is headed by a rectangular
cartouche with a multi-coloured frame made up of several lines. The
cartouche background is painted in blue, with various flowery
decorations. In the centre, the epistle title is written in white ink, in the
middle of a cloud-like shape which lined with gold paper. The title
cartouches of the first epistle of each part (as well as epistles 2 and 3 of
Part One) are the most elaborate, while a simpler style is used for the
rest. The text on the first two pages is particularly ornate, as it is
surrounded by gold-paper filled clouds in between the lines."* Such
decorations are unique among all other available manuscripts of the
Rasa’il. Although it would be speculative to argue for an Ismaili
ownership or production context, the ornamentation clearly shows
that this copy was considered special for whoever produced it. As far as
Iam aware, only three other manuscripts have title decorated cartouches
for each epistle: MSS Kopriilii 870, Ragip Pasha 840 and I1S 576.°
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Figure 4.1 Title page of the first treatise (On Arithmetic) from the Epistles of the
Pure Brethren (Rasa’il Ikhwan al-Safa’), MS 1040 of the Collection of The Institute
of Ismaili Studies, London (f. Ar14/Wiv). The manuscript is dated 953/1543.

Paradoxically, however, the innumerable mistakes at the lexical,
punctuation and vocalisation level tell us that the scribe was definitely
not an Arabic speaker, and certainly not trained as a scholar. The copy
was not put through a collation or checking process, so it lacks the
soundness of other copies that display a scholarly input.

The folios are numbered on the top-left corner of the recto (wajh)
side of the folios with Arabic-Indic numbers (... Y ¢Y ¢V) in black ink
and also with Arabic-Western numbers (1, 2, 3 ...) in pencil. I shall
henceforth refer to them as Ar/W, respectively. As we have it, the
manuscript begins with f. Ari4/W1 (see the ‘Fihrist’ section below).
The pencil numeration was obviously inserted later.

Only two folios are missing in the middle of the text." The last folio
is Ar753/W746. It appears to end abruptly, without a final colophon.
The sign o for, ‘intaha,’ is placed at the end (f. Ary53/W746v,
corresponding to Jiwa Khan’s edition, vol. 4, p. 396.2—4 ( = Bustani’s
1957 print, vol. 4, p. 445.9-11). (See further comments on Epistle 52
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below). At the bottom of the last existing folio a paper note was stuck
on to the last line of the text box, with a different, later and more
careless hand, which includes the number of folios and a reference
saying there are no missing leaves: ‘awraqu ikhwani’l-safa’ thalathatu
wa khamsina wa sab‘umi’a 753, la yadhhabu waraq.” If we add the 737
current folios, plus the Fihrist (see below) and the two missing leaves,
we have a total of 752 original leaves.

Closing formulas

As with many other manuscripts of the Epistles, the formulas that close
each epistle are not consistent across the corpus in M'S 1040. Blessings
on the Prophet and his family are usual, in a multitude of variations, in
all the manuscripts. What is less common in the manuscripts is the
explicit mention of the imams in that formula. In MS 1040 we do find
the imams mentioned in closing formulas, albeit only in ten epistles
- all in Part One (Epistles 1-4, 7 and 10-14). There is nothing in the
contents of these epistles to justify this. This could be explained by the
likelihood that the Rasa’il corpus was transmitted in parts. An
alternative explanation is a possible change of scribe after the
completion of Part One. A closer look at specific words (such as the
basmala, or common conjunctions) seems to support the thesis that
two hands are at work. For example, in most of Part One words like fi,
‘ala, alladhi and so on are written in a more rounded style, with the
final ya’ curving into a straight line under the word, while in most of
the rest they tend to be written with more defined angles. These
observations are only tentative as they are based on random naked eye
samples. A more detailed codicological analysis would be required for
more definite conclusions.

The typical formula here is sallallahu ‘ala sayyidna Muhammadini’l-
nabi wa alihi'l-a’imma [al-tayyibin] al-tahirin wa sallama tasliman
‘alayhim ajma‘in (May God bless our lord Muhammad the Prophet
and his family, the righteous and pure imams, may He shower
immense peace over them all). Epistle 4 is even more explicit, as it
mentions Ali: salla’llahu “ala sayyidna Muhammadin khatimi’l-nabiyyin
wa ‘ala wasiyyihi ‘Aliyyin afdali’l-wasiyyin wa ‘ala ‘itratihimda’l-tahirina’l-
a’immatil-hadin wa sallama taslima (May God bless our lord
Muhammad, the seal of the prophets, and upon his legatee Ali, the



92 Texts, Scribes and Transmission

best of legatees, and their pure descendants, the right-guided imams,
and may He shower [them] with immense peace). It is remarkable that
the mention of the imams completely disappears after Part One and
only two other epistles, both in Part Two (Epistles 17 and 27) include
alihi (his family), after the mention of the Prophet, in their closing
formulas. As mentioned above, this could be explained by a change of
scribe, or a change of patron, or changing political circumstances in
which dissimulation was called for. Another strong possibility is that
the transmission of the Epistles manuscripts was not necessarily
copying from complete copies, but from different copies of each of the
four Parts, or perhaps from incomplete manuscripts.

The Individual Epistles in MS 1040

I now proceed to describe the individual epistles in MS 1040. The
reader will notice that of the fifty-two epistles, only forty are mentioned.
This is because my analysis focuses on those epistles where I have
identified significant similarities or variations between MS 1040 and
other manuscripts or editions, as well as those epistles where the
scholars working in the new critical edition have found relevant
differences.” I have paid particular attention to the relationship of this
manuscript with Jiwa Khan’s edition, which is a very close relationship
indeed, and with ‘Ali Yasufs edition for Part One only. The length
of my discussion will vary from epistle to epistle depending on the
extent of the variations. In the manuscript tradition of the Rasa’il,
as we shall see, there are numerous cases where individual manuscripts
(and groups of manuscripts) contain epistles in shorter versions
while others display longer versions, and I shall point that out when
relevant.

Fihrist

The vast majority of manuscripts that I have consulted do contain a
contents section, or fihrist, that describes the contents and aim of the
four Parts of the Rasa’il as well as of each individual epistle.”® In the
case of MS 1040 this content section is not extant but it must have
originally been part of the manuscript. We can infer this from the folio
numeration, which, as mentioned above, begins with f. 14 in the
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Arabic-Indic numeration. This was later numbered as f. 1 in Arabic-
Western numbers. Once the fihrist had been lost, the older numeration
did not make sense. This explains why the Arabic-Indic numbers of
the first three existing folios (ff. Ar14, 15 and 16) were rubbed and now
appear smudged, although they can still be discerned.

Part One
Epistle 1: On Arithmetic

The decorative aspects in this epistle have been discussed above. The
Arabic-Indic numeration has skipped one folio towards the end of the
epistle, so we find the sequence f. Ar25/W12 - Ar [unnumbered]/W13 -
Ar26/W14. As for the text, the majority of the variants attributed to ‘the
Dar Sadir edition’ (i.e. Bustants print), in Nader El-Bizri’s recent critical
edition” using the siglum [S], can be traced to MS 1040. The text of this
epistle is identical, or nearly so, to Jiwa Khan’s Bombay edition, with the
exception of the initial laudatory formula, which is missing altogether in
that edition. M'S 1040 gives:

Apaglatl) dgualy Sl 3 [13S] 5V sl

[135] Js¥) Al

ANl 2255 515 &y Tl R A oy

Lo 51 e & e Jaidy iy 1 b A 31 a1 e S50 anill
il gl B AL pad 5 gaaY) Alaa e GRSV g g 22l &
san W 53 5 OF VI Ui s W 63 i aaall (DAY #30al

Jsic Al yaiabie & LY Cali i) sxe 5ed cSluy 3bl S5

A 3 5[1S] il e Aton g4l shom 5 5 om0 ] GaiageliLavie 4l yraJal
sdbie (ya Gaalllall s 45 i g adaal (e [1S] Guadial § 45 ie gall 5 () dand
L 53] e (e S LAl il cia - 50 L) 5 il A cale | asal

g gall agle aan b il ) aaad ) S




94 Texts, Scribes and Transmission

Part One on the Mathematical and Educational [epistles].
Epistle 1.

In the Name of God, the Merciful, the Compassionate. Lord,
make things easy and perfect us with goodness!

Part One of Four, on the mathematical [epistles], containing
thirteen [epistles], the first of them being on numbers or
‘Arithmetic’, from a total of fifty-one epistles on the refinement
of the soul and the improvement of character.

Praise be to God, for things are not good that do not begin with His
praise. Every speaking and silent one is his servant. Minds get lost
in His greatness. The intellects of the people who possess cognisance
of Him (ahl ma‘rifatihi) point to Him when they witness the might
of His omnipotence. May His blessings and greetings be on His
best creation and creature, the Prophet Muhammad, on his family
and offspring, on his chosen companions, on his kinsfolk, on His
righteous servants, and on his community.

Know, may God assist you and us with a spirit from Himself
[Q.58:22] that since the teachings of our noble brethren, may
God assist them, consist of reflection on the sciences of the
existing beings . . .

It is worth remarking that the exact same laudatory formula is found
only in two other manuscripts, one of them being the oldest surviving
copy, MS Atif 1681 (f. 5v),” the other being BnF MS 2305 (f. 6r).
Modified versions of the laudatory formula are given in most other
manuscripts, which are less explicit in the praise of the Prophet’s
family. In Table 4.2 I give the variants of the mention of the Prophet
Muhammad and the words that follow:

Table 4.2 Mention of the Prophet Muhammad and the words that follow.

His Messenger Muhammad and all his MSS Mahdavi 7437, f. 7v

family Kopriilii 871, £. 5v

(rasalihi Muhammad wa alihi ajma‘in) Kopriilii 870, f. 4r
BnF 2304, f. 4v

Muhammad and his offspring MSS Esad 3638, f. 3v

(Muhammad wa ‘itratihi) Feyzullah 2130, f. 2v
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the Prophet Muhammad and his MSS Laud Or. 255, f. 5
offspring Munich arab. 652, f. 1v
(Muhammad al-nabi wa ‘itratihi) BnF 2341, f. 1v

the Prophet Muhammad, his offspring SOAS MS Or. 45812, . 3v
and the righteous of his community

(Muhammad al-nabi wa ‘itratihi wa'l-

salihina min ummatihi)

His Messenger Muhammad, his family ~ Nuruosmaniye MS 2863, f. 5v
and all his companions ‘Ali Yasuf's ed. p. 12

(rasulihi Muhammad wa alihi wa sahbihi

ajma‘in)

the Prophet Muhammad and the MSS BnF 2303 f. 5v

righteous of his community Majlis 1278 p. 7

(Muhammad al-nabi wa'l-salihina min

ummatihi)

(No introductory text at all and therefore MSS Salar Jung 41, Esad 3637

no laudatory formula is given in some (has a different beginning), Hunt

manuscripts) 296, Escorial 923, Laud Or. 260,
Marsh 189, IIS 576, Garrett 4263,
and the editions of Dieterici and
Jiwa Khan.

The Shi‘i character of the laudatory formulas in MS 1040 is clear. Three
remarks are in order. The first regards the phrase ‘every speaking and
silent one (kullu natiq wa sakit) is His servant. This could be regarded
as a veiled reference to the Ismaili idea that each of the prophets that
pronounce the outer aspects of the revealed law, and are therefore
called ‘speakers’ (natiq, pl. nutaqa’), are followed by the ‘silent ones’
(samit, pl. sawamit) who explain the inner or esoteric aspects.*
However, the word sakit and not samit is used here; further, the
natiq/samit concept does not appear in the Epistles. Thus, any
connection to it is only speculative. Secondly, MS 1040 is the only
copy (together with the other two mentioned above) that give here
several expressions for the members of the Prophet’s blood relations:
his family (alihi), his oftspring (‘itratihi) and his kinsfolk (‘ashiratihi).
These may be mere synonyms, but could also be seen as an effort to
emphasise the importance and status of different relations to the
Prophet, i.e. the members of his household, his direct descendants
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(that is, the imams) and his closest relatives. The third point that
indicates a Shi‘i background is the selective blessing request for ‘his
chosen companions (al-muntajabin min ashabihi).” The expression
may be read as a restrictive version of the common Sunni inclusion of
blessings for ‘all his companions’ (ashabuhu ajma‘in).

Epistle 2: On Geometry

The epistle ‘On Geometry appears in two versions in the manuscripts:
the short version and the long version, the latter being an expansion
of the former. MS 1040 contains the shorter version, as does also IIS MS
576 (pp. 61-77). This is the same version as given in Jiwa Khan’s edition
(vol. 1, pp. 43-55), as well as the following five other manuscripts, the
first two of which are older than MS 1040: MS Salar Jung 41 (f. 22 1/p.
43) — the second oldest known complete manuscript in the world** and
the direct antecedent of the undated MS Esad 3637 — and Escorial 923
(ff. 19v-20r), which has a slightly different ending;*® the other are: MSS
Marsh 189 (pp. 28-9), which is only 28 years older than MS 1040; BnF
2341 (f. 12v), which omits the sentence that refers to the Ikhwan al-Safa”s
madhhab; and Esad 3637 (ff. 17v-18r). The longer version, which has
extra chapters full of diagrams, was given in “Ali Yasufs edition (pp.
34-55).” In this case the latter was chosen by Zirikli over the Bombay
version (and was later reproduced by Bustani). El-Bizri’s critical edition
is based on some of the manuscripts containing the longer version.**

Can MS 1040’s shorter version reflect an older text that was later
expanded? Some evidence does point to this, since at least two
manuscripts, namely the oldest extant manuscript, MS Atif 1681
(f. 21v) and a near contemporary of M'S 1040, MS Garrett 4263 (f. 151),
place a conclusion note (‘tammat al-risala’) at the end of the shorter
version (El-Bizri’s edition, p. 128, tr. 145), and then go on to add the
extra chapters (which are six in the critical edition).

Epistle 3: On Astronomy

As compared with other manuscripts, the title on this epistle in MS
1040 has the same wording as in MS Salar Jung 41 and MS2130 of the
Feyzullah Efendi collection at the National Public Manuscripts Library
(Millet Yazma Eser Kitiiphanesi) in Istanbul, which add the words
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‘and the course of the planets’ (wa masir al-kawakib). The text of the
three poetry fragments (one in Arabic and two in Persian) on f. W3or
is similar to the Jiwa Khan’s edition (vol. 1, p. 70). In MS 1040 the
Persian poems are followed by an Arabic paraphrase, which appear
also in IIS MS 576 (p. 96) and in Jiwa Khan’s edition (though not in
‘Ali Yasuf’s edition, as consequently not in ZiriklIT’s or Bustan?’s prints,
which reproduced ‘Ali Yasuf’s text in this case). MS 1040 does not set
the poetic lines with a caesura, but red dots are used as punctuation to
separate hemistiches and verses.

Epistles 4 and 5: On Music and On Geography

In MS 1040, Epistle 4 is ‘On Music’ and Epistle 5 ‘On Geography'. The
same order occurs in the two oldest complete manuscripts (MSS Atif
1681 and Salar Jung 41) as well as in other copies: Feyzullah 2130,
Escorial 923, Esad 3637 and IIS 576 (only the latter is more recent than
MS 1040), as opposed to other manuscripts that follow the reverse
order. The reversed order was followed in Jiwa Khan’s edition (and the
subsequent prints), as well as in the new critical edition.” The ending
of On Music in MS 1040 (f. Ar 75/W 62v) states that with this epistle
concludes the ‘first section’ (tamma bi-tamamiha’l-juz’ wl-awwal).
Wright's critical edition® reproduces the endings in various
manuscripts, but none of them contain the same remark.

Epistle 6: On Proportion

MS 1040 does not have the appendix identified by El-Bizri’" as
appearing in MS Atif 1681 and other manuscripts.*” In this MS 1040
again coincides with Jiwa Khan’s edition. Other copies that do not
include the appendix either are MSS Salar Jung 41, Nuruosmaniye
2863 and Munich arab. 652.

Epistle 7: On the Theoretical Crafts

Godefroid de Callataj’s critical edition® has identified some extra
paragraphs in a number of manuscripts.’* He pointed out that MS Atif
1681 (and only a few other copies) does not contain the extra text. I
may add that MS 1040 is to be grouped with MS Atif 1681, as it does
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not include those extra lines; the same is true of MSS Salar Jung 41,
Majlis 1278, SOAS Or. 45812, Munich arab. 652, BnF 2341 and IIS
576.” Here again, Jiwa Khan’s edition is aligned with MS 1040.

Epistle 8: On the Practical Crafts

El-Bizri*® identified a short passage that repeats itself in MS Atif 1681
and found that it occurs also in another copy, MS Esad 3638. I have
identified the passage in five further manuscripts which reproduce the
same repetition, one of them being MS 1040 (f. Ari00/92v). The others
are MSS I1IS 576 (p. 230), Munich arab. 652 (f. Ar37/W36v), BnF 2341
(f. 47v) and Garrett 4263 (f. 74v).¥ Some lines further down, El-Bizri
(p. 8) noted a piece of text missing in MS Atif 1681, but found in other
copies. The said passage appears in MS 1040 (Ar106/Wo4v) almost
verbatim when compared to the Jiwa Khan edition (vol. 1,
p. 33-34). Mistakes aside, the only real difference between the two is
the word khawwass/khalis, and the use of fasl (chapter) where Jiwa
Khan gives i‘lam (know).

Epistle 9: On Character Traits

During my work to prepare the critical edition of this epistle I paid
special attention to how Jiwa Khan's edition compares with the
manuscripts. My study yields very clear results. The comparison shows
that among all copies, one manuscript, MS 1040, is considerably and
undoubtedly the closest to that edition. As I used MS Atif 1681 as the
basis of the edition, I focused on the variants of other manuscripts and
editions with regard to that copy. We can see that Jiwa Khan’s text
presents unique readings, i.e. different to all the other texts (including
MS Atif 1681) in 449 variants and MS 1040 differs from all in 555
variants. Those numbers are inconclusive; however, the startling result
comes when we focus on the variants where Jiwa Khan’s text does
coincide with copies other than MS Atif 1681: it coincides
with MS 1040 in over two thousand variants (out of which 665 are
variants in which Jiwa Khan and MS 1040 both differ from all the
other texts considered in the edition). On the other hand, Jiwa Khan’s
coincidence with other texts is appreciably and considerably much
lower (see Table 4.3).
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Table 4.3 Number of variants with regard to MS Atif 1681 in which
Jiwa Khan'’s edition coincides with these MSS/editions.

IIS 1040 2,067
Feyzullah 2130 303
‘Ali Yasuf’s ed. 273
Esad 3638 267
Salar Jung 41 206
BnF 6647 185
Mahdavi 7437 146

The closeness between Jiwa Khan’s and MS 1040 is reinforced when
we consider the times they coincide with other copies, but not with
each other. Thus Jiwa Khan’s edition coincides with other texts and
not MS 1040 a total of 219 times, and MS 1040 coincides with other
text and not Jiwa Khan’s edition 235 times. Given the thousands of
variations found, these are very low numbers, which reinforces the
affinity between the two texts (see Table 4.4).

Table 4.4 No. of times that M'S 1040 coincides with these copies but not
with Jiwa Khan's ed.; and that Jiwa Khan’s ed. coincides with these copies
but not with MS 104o0.

Times that MS 1040 coincides Times that Jiwa Khan’s ed.
with these copies but not with ~ coincides with these copies

Jiwa Khan’s ed. but not with MS 1040
Mahdavi 7437 4 10
BnF 6647 21 18
Salar Jung 41 27 27
Esad 3638 47 52
Feyzullah 2130 80 106
‘Ali Yasuf's ed. 56 6
TOTAL 235 219

Epistle 10: On the Isagoge

MS 1040 presents this epistle in its shorter version, which seems to
have been a feature in some of the 10th/16th-century manuscripts of
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the Epistles. It shares this characteristic with only three other
manuscripts: the undated MS IIS 576, and two manuscripts that are
almost contemporaries of MS 1040: MSS Laud Or. 260 and Marsh
189, which were copied 14 and 28 years after MS 1040 respectively.
Whether the shorter version represents an older matrix of the text or a
later curtailed version is a matter for further speculation.

Epistle 12: On Peri Hermeneias

MS 1040, like the vast majority of manuscripts, does not include the
extra text found in MS Esad 3638, as identified by Baffioni.®®

Epistles 13 and 14: On the Prior Analytics
and the Posterior Analytics

In MS 1040 Epistles 13 and 14 are ‘On the Prior Analytics' and the
‘Posterior Analytics’ respectively, so Part One consists of fourteen
epistles in this copy. In that, MS 1040 seems to follow Kopriilit MS
871, which was copied more than a century earlier. Jiwa Khan’s edition
follows the same line (vol. 1, pp. 125-130 and 131-146). Most other
manuscripts only count thirteen epistles in Part One (as does “Ali
Yasuf’s edition, which counts thirteen epistles, although in reality it
contains fourteen, with an unnumbered epistle (on Analitiga al-ula,
pp. 298-304) between epistles 12 and 13 called ‘the fourth logical’
epistle (al-rabi‘a min al-mantiqiyyat), and with epistle no. 13 entitled
frl-Burhan (pp. 305-324).” For his ‘edition’ of these two epistles, Zirikli
chose to reproduce Jiwa Khan’s text.

Part Two
Epistle 15 = I1.1 On Matter and Form*®

The appendix identified by Carmela Baffioni* in some of the
manuscripts is not found in MS 1040. The text in our copy roughly
corresponds to MS Atif 1681. In Epistle 15 Jiwa Khan’s edition basically
corresponds with MS 1040 except that the latter does not have the first
and last lines included in the Bombay edition (and in most other MSS,
judging by Baffioni’s work).
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Epistle 16 = I1.2 On the Heavens

As Baffioni has noted, some manuscripts (in fact, most of them)
display a diagram of the spheres of the cosmos in the fourth chapter,
‘On the composition of the spheres. . ’, of this epistle.*” Unfortunately,
the critical edition did not reproduce the diagram, which consists of a
number of concentric circles, so future research could explore this
aspect of the textual transmission of the work (since there are variations
among the manuscripts in how this diagram is depicted). Other
manuscripts® left a blank for the chart but it was never drawn: this was
the case of Jiwa Khan’s edition (vol. 2, p. 18), although interestingly
Zirikli (vol. 2, p. 23) did include the diagram.** Yet a small minority of
copies have no chart at all and do not even leave a space for it. This is
the case of MS 1040 (f. Ar182/W17ov) and IIS MS 576 (p. 395).” As
with the previous epistle, the appendixes found by Carmela Baffioni*’
in some of the manuscripts are not found in MS 1040 either. Also, f.
Ar186/W174r* has a marginal note next to the mention of the Persian
year, which says “The Persian year has 365 days’ (al-sanatu’l-farisiyyatu
thalathumi’atu yawmin wa khamsatu wa sittuna yawman).**

Epistle 19 = I1.5 On Minerals

This is the first epistle in M'S 1040 that adds, after the initial basmala, the
Qur'anic verse 27:59 (Praise belongs to God, and peace be on His servants
whom He has chosen. What, is God better, or that they associate? —
al-hamdu li'llahi wa salamun ‘ala ‘ibadihi’lladhi’stafa a-Allahu khayrun
amma yushrikin). This feature is repeated only in five other epistles of
Part Two (epistles 23 and 27-30). The same formula presumably
appeared in the manuscript used by Jiwa Khan since in his edition it
introduces all the epistles, except in the logic epistles (nos. 10-14)* and
epistles 45 and 46 (‘On Companionship’, and ‘On Faith’ respectively).

Epistles 19, 20 and 21 = 11.5, 6 and 7

As seen in the manuscripts used in Carmela Baffioni’s critical edition,
the introduction of each of these epistles in those copies refers to the
previous epistles — respectively — as the Epistle ‘On Doctrines (no. 42),
the Epistle ‘On the Theoretical Crafts’ (7), and the Epistle ‘On Minerals
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(19).°° All the other extra manuscripts that I have consulted (including
IIS MS 85) follow the same referencing style. Jiwa Khan’s edition
follows this order too. However, in MS 1040 the introductions of these
epistles refer to the immediately previous epistles in the sequential
order of the corpus as we have it. This is also the case in IIS MS 576.
In this, both manuscripts are unique.

Epistle 22 = I1.8 On Animals

The bulk of this epistle is formed by the famous allegorical fable that
narrates the debate between humans and animals before the king of
the jinn. The fable comes to a close when the king consults a wise
cosmopolitan man described as combining the best traits of all
cultures. The wise man then praises the ‘friends of God’ (awliya’ Allah)
as the best of all creation, and mentions how their qualities are
innumerable. Lenn Goodman states that after the phrase wa lam
yablaghti kunha ma‘rifatiha (‘although nobody has managed to grasp
the ultimate essence of those qualities —my translation) ‘the modern
printed editions’, which he calls ‘the Zirikli, Tamir and Bustani
editions,; ‘fill out the story here, as if to compensate for the seeming
abruptness and surprising turn of the last few pages’.” In reality—as I
have shown—the passage alluded to comes from Jiwa Khan’s edition
(vol. 2, p. 345). However, a close inspection into the diversity of the
manuscript tradition of the Rasa’il reveals a more nuanced picture.
With regard to the ending of this Epistle, manuscripts fall under three
groupings:

a) in one group of manuscripts, the wise man’s speech on the
qualities of friends of God is followed by the king's final verdict - that
animals are to be subject to humans until ‘a [new] cycle begins’ (hatta
yasta’nifu’l-dawr). At this point the text exhorts the reader not to take
the fable as ‘children’s play (mula‘ibat al-sibyan), as the authors use
expressions and allusions to express deeper truths. The epistle is
concluded with a closing formula. That the mention of the cycle is a
more Ismaili-sounding ending is made evident by the fact that four
Ismaili manuscripts use this text: three are now in the IIS collection
and the fourth was the manuscript used by Jiwa Khan. The oldest
manuscript in this group is MS 1040. The other two copies at the
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I1S are MS 576 (p. 690) and MS 84 (pp. *326-329),” a 19th-century
manuscript that contains only this epistle.”® The final lines in these
four manuscripts do have differences, but the passage is basically
the same. The Ismaili character of the fable was highlighted by
Yves Marquet, who interpreted the symbolism of the animals and
the bee as referring to the Ismaili initiates and the imam. Marquet
also found parallels between the seven animal kingdoms and the
prophetic cycles, the last of which is the cycle of the Qa’im, the
rightful imam who is awaited to restore justice.’* If this interpretation
is correct, the final passage in this group, with its mention of a new
cycle, would be perfectly in line with the allegorical intention of
the fable.

A subgroup of manuscripts also incorporate some phrases as in
group a), to the effect that animals are to be subject to humans,
although they notably miss the mention of the new cycle. These
include MSS BnF 2303 (f. 236r), SOAS Or. 45812 (ff. 124v-125r) and
BnF 2305 (f. 209r). The same ending is found in the 1812 Calcutta
edition of the Debate by the Shi‘i Yemeni author and poet Ahmad b.
Muhammad b. ‘Ali al-Ansari al-Yamani al-Shirwani (d. 1840).”

b) In the largest group, which includes many of the oldest
manuscripts,’® the wise man’s speech is simply followed by a final
sentence saying that the authors have laid out the qualities of the
friends of God in their fifty-one epistles, to which a brief closing
formula is added. Goodmann’s critical edition follows the text of this
group.

c) Yet other manuscripts present further variations, which were
not considered in Goodman’s edition. For instance, Kopriilit MS 871
(f. 256v-258r) adds a whole two-and-a-half page chapter on self-
knowledge, and MS Marsh 189 (f. 193r) adds an extra passage of about
20 lines where the king of the jinn continues to speak. Editing these
extras remains a desideratum. An extra chapter is also found at the
end of Friedrich Dieterici’s 1879 edition of the fable.”” This chapter is
the allegorical tale of the two islands®® which is part of Epistle 44, ‘On
the Belief of the Pure Brethren’, in all known manuscripts. Dieterici
used BnF MS 2303 and ShirwanT’s edition (neither of which has this
extraneous addition), as well as MS 5039 from the Staatsbibliothek in
Berlin (Sprenger collection no. 1946), so the latter manuscript needs to
be examined.
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Epistles 29 and 30 = 11.15 and 16

The title and number of these two epistles are transposed in MS 1040
(although the numbers were corrected later in the margin in red ink).
In his critical edition of Epistle 29, ‘On Life and Death’, Eric Ormsby
notes an additional short passage at the beginning of the text from the
so-called ‘Beirut edition’.”” This was of course a reproduction of the text
in Jiwa Khan's edition (vol. 2, p. 332), via ZirikI7’s print. I have examined
all other manuscripts available to me that were not used by Ormsby and
MS 1040 is the sole copy where the extra text is found (f. Ar 383/W371r),
highlighting once more its closeness to Jiwa Khan’s edition.

Epistle 30 = 11.16 On Pleasure

Two groups of manuscripts can be identified, depending on whether a
chapter (Chapter 1 in Ormsby's critical edition)® is positioned at
the beginning or at the end of the epistle. MS 1040 (f. Argoy/
W395v.9-Ar408/W3g96r.15), belongs to the latter group, together
with the four manuscripts identified by Ormsby.” To these we
can also add another five manuscripts, including IIS MS 576,
f. 154v-159r.® Unlike MS 1040, in Jiwa Khan’s edition the passage
is found in the middle (vol. 2, pp. 345.ult-346.13). Even though
Ormsby has attempted to note the variations in the ‘Beirut edition,
he has left out some notable passages, which again can be seen in
MS 1040.%

Some further differences between MS 1040 and Jiwa Khan’s text
can be detected in this epistle. For instance, in chapter 8 (as numbered
in Ormsby’s translation) there are two quotes of poetry. While MS
1040 (f. Ar399/W387r = Ormsby p. 33, tr. p. 87) follows the text
as found in the vast majority of manuscripts,* Jiwa Khan’s edition
(vol. 2, pp. 353, copied by Zirikli, vol. 2, p. 81 = Bustani, vol. 3, pp. 66,
67) cites them in the reversed order and with slightly different
surrounding text. In this detail, the Bombay edition stands apart from
the known manuscript tradition. In a third line of poetry given further
down, Jiwa Khan (vol. 2, p. 3571) does coincide with MS 1040
(f. 389v.8-9, marked ‘shi/ in red ink) and the other manuscripts
(= Ormsby, p. 37 tr. p. 92).
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Epistle 31 = 11.17 On Languages

Here, as in the previous epistle, MS 1040 is markedly different from Jiwa
Khan’s edition. This epistle is found in two versions in the manuscript
tradition; accordingly, we can group the various copies, with regard to
this epistle, into what may be termed the ‘ayn family, after MS Atif
(<ible) Efendi 1681, and the alif family, after MS Esad (22 Efendi 3638,
taking the two oldest representatives as the eponyms of each ‘group’.””

a) MS 1040 is part of the ‘ayn family, which also includes IIS MS 576
and ten other manuscripts.® The text of the epistle is short (with an
average across manuscripts of 13 pages) and has no internal chapters. MS
1040 has red overlining on the word i‘lam or similar words that introduce
new ideas. The most striking feature in this family is the mention, in the
final section, of a number of personalities from the Greek tradition such
as Asclepius, Galen and Aristotle (and his Categories), and from the
Arabic-Islamic tradition such as Ibn ‘Abbas (and his fafsir) and Aba
Hatim al-Sijistani, the Basran linguist (d. 255/869).

b) The alif family presents a much longer version with an average of
44 pages, which is more than three times larger than the shorter
version. It has numerous chapters (17 in MS Esad 3638). This version
was also found in the manuscript used by Jiwa Khan (and therefore in
the printed editions).”” There are some touching points between the
two versions where they share some text, but by and large they are two
separate textual traditions. The longer version contains a specialist
(one could say ‘professional’) treatment of sound, speech and writing.
It remains a desideratum to publish the shorter version and ascertain
whether it is the original text or a summary of the longer version.

¢) One manuscript (MS Feyzullah 2130) combines both versions,
and places one (the alif long version) after the other (the shorter ‘ayn
version), although the part corresponding to the shorter version is half
the size of that found in the other manuscripts.*®

At the end of this epistle MS 1040 states that it is followed by ‘the
thirty-first epistle —obviously a mistake as it should have said ‘thirty-
second’. Following this, as mentioned earlier, there is a colophon
concluding Part Two, that includes the date and the scribe’s name in
large red ink. Interestingly, it calls the work “The Book of the Epistles
of the Pure Brethren’ (Kitab Rasa’il Ikhwan al-safa’), a term that occurs
in another manuscripts too.
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Part Three
Epistles 32 and 33:

These two epistles are the first and the second of Part Three. They
represent one of the best loci to understand the complexities of the
textual transmission of the Rasa’il. Paul Walker has already offered
valuable comments in his critical edition;*® here I will supplement
them by bringing MS 1040 as a new player in the discussions on the
textual history of the Epistles. I would argue that MS 1040 (at least in
these two epistles) may represent an older text that was not yet touched
by later additions, especially the addition of the extra version of Epistle
32 (called ‘32b’ by Walker).

From the available manuscripts we can differentiate three ‘blocks’ of
text: ‘A, ‘B, and ‘C’ (which correspond to Walker's edition’s Epistles 32,
33 and 32b respectively),”” and we can distinguish four groups of
manuscripts (I-IV) by the way they employ, omit, select, mix and
entitle these blocks. Even within each group, epistles are ordered
differently and start and end at varying points. See Table 4.5 for a
synoptic diagram:

1) Group I manuscripts contain only ‘A’ and ‘B, but not ‘C’. The most
ancient copy in this group is M'S 6647-8 [], which combines ‘A’and ‘B
into one epistle. A subgroup of manuscripts (I.2), share extra
characteristics. MS 1040 is the oldest manuscript of this subgroup,
which also includes MSS BnF 2303 [J] and 2305, Majlis 1278 and
SOAS Or. 45812. They all call ‘B ‘On the Intellectual Principles
according to the Pure Brethren’ (Frl-mabadi’il-‘aqliyyati ‘ala ra’y
ikhwani’l-safa’). There are only four other manuscripts known so far to
have used the term ‘Tkhwan al-Safa” in the title of ‘B: MSS Salar Jung
41 (f. 300v), which is the second oldest complete manuscript of the
Epistles; its ‘relative’ Esad 3637 [¢] (f. 335r—see group IV for both);
Laud Or. 255 [z],”" and the undated IIS 83, f. 7v (which also uses the
name in ‘C), f. 15r).”* Jiwda Khan's edition is related to both IIS
manuscripts. Another feature of MS 1040 and subgroup 1.2 is that ‘A’
is quite short (MS 1040, f. 406v-408r = Walker's edition, pp. 5-10.12),
that and ‘B (f. 408v-415v = Walker, pp. 10.14-33) starts in what is the
middle of ‘A’ in other manuscripts (see Table 4.5). Finally, MS 1040 is
also interesting in that it is the second oldest dated copy to contain a
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Table 4.5 Epistles 32 and 33 in IIS MSS 1040 and 83 compared to other manuscripts.(i)

I (A&B)

1T (A&B&C) 11T (A&C) IV (B&C)
I I.2
IIS
R 3 J ¢ I Ms ZB;:)IZ MAJ SOAS| ¢ i z z MI;SSg, JK 4 NUR 5@ | & o ¢  MUN 2]:;11?4
1040
AH 675 704 820 967 | 953 1020 1153 1208 nd 578 686 1046 1094 nd ca8s7 1016 1065 667 nd 981 1200 1228
T O ST Y I T Y .. S
......................................... O s |2 2 |
B . 2 SR - - | 2 2
C — —- - = — — — — — 1b nn 1 (1) 2* D (1) 1(st) (1) 1 1 1 1 1

@ For the Arabic letters seee Table 4.1. Abbreviations: IIS = The Institute of Ismaili Studies; BnF = Bibliothéque nationale de France; MAJ = Majlis MS 1278;

SOAS = MS Or. 45812; JK: Jiwa Khan’s ed. (vol 3, pp. 2-15 and 16-24); MUN = Munich MS arab. 652; NUR = Nuruosmaniye MS 2863; AH: hijri date;

nd: not dated; nn: not numbered.

(i

) This is the text followed in Dieterici’s edition, vol. 1 (1883), pp- 1-14.

*: Tittle includes ““according to the Pure Brethren™; the number (1-2) indicates the order; NB: In [1] the order is: C-B-A; in [0] C—with part of ““A” inserted
in the middle-B.
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poem in ‘B (f. Ar422/W410v.2-5), something that only happens in
three other manuscripts: two from Group III (MSS Kopriilii 871 [<]
(last lines of the second epistle), which is older, and BnF 2304 [J]
(f. 286r), and one in group IV, MS Esad 3637 [0] (f. 335/W334v.33-35).
The poem does appear in Jiwa Khan’s edition (vol. 3, p. 7 = Bustani vol.
3, p. 187). Unfortunately, the poem does not seem to have caught
Walker's attention in his edition.”” The author of the poem remains
unidentified.

2) Group II manuscripts add an extra epistle (‘C’), in various order
combinations (see Table 4.5). The oldest dated manuscript (MS Atif
1681 [¢ ]) belongs to this group, although, as Walker has rightly pointed
out, the scribe adds notes showing awareness that this was a variant
found in other manuscripts, e.g. ‘I found this epistle . . . in some of the
copies [as I have given it] up to this point, but in another copy I found
it as follows ... (ila hadhal mawdi‘i wajadtu hadhihi’l risalati . .. fi
ba‘di’l-nusakhi, wa wajadtuha fi nuskhatin ukhra hakadha wa hiya. . .,
f. 325v.7-9). This scribal comment is also found in MS Hunt 296 [z]
(f. 263v.6-7). In addition, three manuscripts in this group (MSS Atif
1681 [g], and the Bodleian MSS Hunt 296 [z] and Laud Or. 255 [Z])
juxtapose the titles of the two epistles as being ‘according to Pythagoras’
and ‘according to the moderns (ahdadth)’, respectively. The latter title
is given to ‘B in the first two manuscripts and to an epistle that
combines ‘A’ and ‘B in others.”* Another IIS copy, MS 83 can be
considered as part of this group. Jiwa Khan’s Epistle 31 (Fi mabadi’i’l-
mawjidati’l-‘aqliyyati ‘ala ra’y al-fithaguriyyin), which merges ‘A’ and
‘B into one, coincides with MS 1040 almost in the entirety of the text,
including the chapters (though not in the divisions and titles of the
epistles); and his Epistle 32 (F7'l-mabadi’il-‘aqliyyati ‘ala ra’y ikhwani’l-
safa’) includes a text corresponding to ‘C’ in MS 83. Jiwa Khan’s
edition’s base manuscript was clearly much closer to the IIS
manuscripts than to other copies; it appears to be a combination of the
textual traditions found in MSS IIS 1040 and 83.

3) Group III misses ‘B and includes a large part of ‘C’ into ‘A’.

4) Group IV contains ‘C’ and ‘B (in that order) and misses ‘A’. In MS
Esad 3637 [0] a whole folio containing part of ‘A’ text was later inserted
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just before the end of ‘C’ (f. 334r-v), violating even the continuity of
the catchwords; that folio is written by a different, more cursive, hand,
with tighter text and more lines per page than usual (36 instead of 29).
This untitled ‘epistle’, which only has a basmala as a heading, begins by
referring to it thus: ‘Now, in his second epistle, we should like to
mention the ranks of the intellectual principles according to the
opinion of our brethren, may God assist them’ (wa nuridu’l-an an
nadhkura fi hadhihi'l-risalati’l-thaniyati maratibal-mabadi’il-‘agliyyati
‘ala ra’y ikhwaninad, ayyadahumu’llah).

Epistle 34 = I11.3: On the Macrocosm

MS 1040 contains the version found in all manuscripts bar one.”
As Ismail Poonawala has mentioned, a few manuscripts add a long
extra passage at the end of the epistle. Among these, current research
has only identified MS Marsh 189 but it should not be discarded
that it may be found in other copies yet to be explored. The base
manuscript of Jiwa Khan’s edition also included an addition at the
normal end of the epistle (vol. 3, p. 31= Bustani, vol. 3, p. 221), where
the scribe added: ‘After this there is an addition which is not found in
other manuscripts; maybe it was added from previous epistles’ (wa
ba‘da hadhihi ziyadatun lam tijad fi sa’iri’l-nusakh; la‘allaha zuyyidat
min rasd’ili mutaqaddima). Poonawala has rightly pointed out the
similarities between parts of this addition and passages from various
other epistles.”® However, the Jiwa Khan ‘addition’ as a whole is
nothing else than the majority of Epistle 51 ‘On the Order of the
Universe’ as found in his very same edition (vol. 4, pp. 281-286 =
Bustani, vol. 4, pp. 273-281).

Epistle 35 = I11.4: On Intellect and the Intelligible

MS 1040 begins this epistle (titled “The Fourth Epistle on the Intellect
and the Intelligible’) by referring to the Epistle ‘On the Macrocosm’
(34), then ‘On the Intellectual Principles and then the Epistle ‘On
Sense and the Sensible’ (24). The same is the case in IIS MS 83 (f.
54r).”7 All other manuscripts only refer to the latter, including all the
extra copies, complete or otherwise, that I have consulted. This had
been identified by Paul Walker’® as a unique variation occurring only
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in Jiwa Khan’s edition (vol. 3, p. 37) (or what he calls ‘BCB’ after
Bombay-Cairo-Beirut) as well as in another copy, MS Feyzullah 2131,
which is 200 years older than MS 1040. We can now establish that Jiwa
Khan's edition reproduces the beginning of this epistle in MS 1040
verbatim, except one word (it gives tashbihat instead of tanbihat).
Once again, we find a link between MS 1040 and Jiwa Khan’s editions
(as well as with MS Feyzullah 2130-1, in this case too). As for another
extra addition identified by Walker in the Feyzullah manuscript and
another two copies, namely the mention of the aim of the epistle, we
may also add MSS Munich arab. 652 and BnF 2341; however, it is not
present in MS 104o0.

Epistle 36 = I11.5: On Periods and Cycles

This epistle provides different astronomical values. De Callatay’s
critical edition has shown the differences among the various
manuscripts. Focusing on the numbers corresponding to each type of
astral conjunctions, i.e. the first eight figures given at the start of the
epistle,”” we can see that MS 1040 (f. 428r) contains several mistakes,
which makes the manuscript scientifically inaccurate and unreliable.
However, when contrasted with other variants, the figures in his
manuscript show a close affinity with Jiwa Khan’s edition as well as
with I1S MS 83.%

Epistle 39 = I11.8: On Movement

No great variations are observed in MS 1040. However, I will simply
point to two notes where Baffioni’s critical edition makes observations
on the ‘Sadir edition’, which led me to check this manuscript. In this
case, we can see some of the changes made by Zirikli and Bustani. In
the first and second chapters of our manuscript (f. Ar472/W452v.3,13),
a kind of intermediate movement is described as mu’arrab/mu’arraban
(or muwararrab/muwarraban, as the hamza is not written) bayna
dhalika.” The same was given in Jiwa Khan’s edition (vol. 3, p. 100. 1,
13). However, the first instance was removed by Zirikli (vol. 3, p.
306.15), which gives only bayna dhalika, and this omission was
reproduced by Bustani (vol. 3, p. 322.18); the second instance was left
as it was by Zirikli (p. 307.3) but ‘corrected’ by Bustani (p. 323.8) to
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muwaribatan, with an explanatory note. This change is clearly an
editorial intervention as the word is not found in the manuscript
tradition.

In the second chapter,* a kind of wind that blows upwards is called
(s N al-rawabi® in MS 1040 (f. Ar473/W4s3ra4). Two other
manuscripts give the same form, although most manuscripts, including
the oldest ones, give [&)s V] al-zawabi® Jiwa Khan's edition (p.
101.10-11) gives [&lsN] al-zawa’igh, which is only found in one
manuscript - IIS MS 83 (f. 81r.5).% This was reproduced in Zirikl?’s
print (p. 308.5), which adds a footnote saying ‘perhaps it is more
correct [to say] al-zawabi®. Bustani (p. 324.16-17) reproduced the text
and even the footnote verbatim.

Next, the name of a wind that blows downwards is provided in
Arabic (zamharir) as well as in Persian. The latter is given in MS 1040
(ibid., line 15) as badh-i damah (although the kasra of the idafa
is not written, so it is possible to read badh damah), which is the
reading in most manuscripts, including the oldest - MS Atif 1681.”
Jiwa Khan’s edition (ibid., line 11) gives bad-i damah (the variation
dal/dhal, being negligible).*® However, Zirikl's print (ibid., p. 6)
introduced an alif, either by mistake or as a misguided correction
and gave abad-damabh, all as one word; this error was reproduced in
Bustani’s print.

This shows that while Jiwa Khan’s edition followed the manuscript
tradition, and is in line with the manuscripts coming from Ismaili
collections, the Cairo and Beirut prints introduced changes quite
uncritically (again, see the Conclusion).

Epistle 40 = I11.9: On Cause and Effect

This epistle includes a list of the Pure Brethren’s philosophical
questions, which roughly correspond to Aristotles's ten categories.”
Baffioni has analysed the differences within this list across the thirteen
manuscripts used in her critical edition.*® T have consulted twenty-
three manuscripts: the ones used in the critical edition and the other
eight copies, plus MS 1040 and MS 83 from the IIS. The results again,
reveal a close connection between the Ismaili manuscripts and Jiwa
Khan’s edition. The list of the philosophical questions is found twice
in this epistle, first in the definition of philosophy (falsafa/hikma), and
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secondly, again only a few lines later. In the first instance only the IIS
Ismaili manuscripts (MS 1040, f. 468r/v and MS 83, f. 89f/p. 176)
include the question hal hiya, giving a list of nine questions, instead of
eight, as is the case with all other manuscripts (bar the occasional
omission). Thus, the first list is given in these two mansucripts as:
...al-hikma. . . . hiya ma‘rifat haqa’iq al-ashiya’ ... hal hiya wa ma
hiya wa kam hiya wa ay shay’ hiya wa kayfa/ hiya wa ayna hiya wa mata
hiya wa lima kanat wa man hiya (‘.. .philosophy ... consists of
cognisance of the true nature of things . . . [namely] whether they are,
what they are, how many they are, which things they are, how they are,
where they are, when they are, why they are, and who they are’). Jiwa
Khan’s edition (vol. 3, p. 114.22-23) follows the same text as the Ismaili
manuscripts (and this was naturally repeated by Zirikli and later
Bustani).

In the second instance, all copies start the list with hal huwa and give
nine questions (again, bar the occasional omission, as noted by
Baffioni);* however, while all other manuscripts only number the first
question (awwaluha hal huwa . . . - ‘the first [question] is “is it?”. . ), the
two Ismaili manuscripts are the only ones, together with the copy used
in Jiwa Khan’s edition (p. 115.3-5), to number each of the questions.
Thus they give: awwaluha hal huwa wa'l-thani ma huwa wa'l-thalith lima
huwa wa'l-rabi‘ kam huwa wa'l-khamis ay shay’ huwa [MS 1040 omits
huwa here] wal-sadis kayfa huwa wa'l-sabi‘ ayna huwa wa'l-thamin
mata huwa wal-tasi© man huwa (‘the first [question is], is it? the
second, what is it? the third, why is it? the fourth, how many is it?
the fifth, which thing? the sixth, how is it? the seventh, where is it? the
eighth, when is it? and the ninth, who is it?). Zirikli reproduces this
text verbatim (and Bustani later on as well).

Epistle 41 = I11.10: On Definitions

Following Poonawala’s critical edition,”® I give here the division of this
epistle in MS 1040: 1. Preamble; 2. Definitions; 3. Chapter (on shape,
although the space for the word fasl has been left empty); 4. Chapter
(on numbers, ratio and geometry); 5. Chapter (more definitions); 6.
Chapter on colours and flavours; 7. Conclusion. Judging by
Poonawala’s descriptions, the text follows Atif MS 1681.°" In turn,
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Jiwa Khan’s edition follows the text of MS 1040 almost to the letter,
which provides further evidence for the interconnectedness of both
texts. It is noticeable that the catchword at the bottom of f. 491v is
unrequited, which means that the final folio of Part Three was lost and
as a result the last sentence and the end formula (possibly 4-5 lines)
are missing. Although f. Arso8/W492r is blank, the numeration
(which must be later) has not been affected and Part Four starts
naturally on the verso side.

Part Four
Epistle 42 = IV.1: On Doctrines

This epistle, one of the longest in the whole corpus, has not been
critically edited yet. Upon a cursory perusal it appears to coincide with
the text in Jiwa Khan’s edition.

Epistle 45 = IV.4: On Companionship

There seems to be three versions of this epistle. Samer Traboulsi’s
critical edition has identified an irregularity that alters the order of the
text of this epistle in certain manuscripts whereby a large portion in
the middle® is skipped over but is then added at the end; the correct
order, as per Traboulsi’s description, is preserved in M'S Atif 1681 (and
other copies).” MS 1040 also concurs with this version and therefore
does not belong to the line of ‘corrupted’ manuscripts.”* This is another
case in which MS 1040 belongs to the ‘ayn family, at least for this
epistle. A third version, completely different to all other manuscripts
(albeit with some touching points), is found in MS Laud Or. 260,
which seems to have escaped Traboulsi’s attention. An edition of the
third version of this epistle is now in order.

Epistle 46 = IV.5: On Belief

This epistle displays signs that the prototype had a hole in the middle,
as f. Ar599/Ws592 presents, on both recto and verso, staggered blanks
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in five consecutive lines. This also shows that MS 1040 was not
compared or collated with another copy.

Epistle 48 = IV.7: On the Call to God®

This is one of the most important epistles in the whole corpus, as it
contains passages that appear to have been written by an ‘Alid imam
in hiding. He refers to the various types or groups of Shi‘as, which are
classified according to their relation to him. Some scholars like Yves
Marquet have argued that this may have been a letter sent to the
followers of the imam which later became the prime, core text to
which many more epistles were added to make up the corpus as we
know it.*®

In the manuscript tradition we can distinguish three distinct
groups of manuscripts (which I will refer to as A, B and C) according
to the different ways of arranging the contents and their length,
depending on the chapters they include or omit. Of the twenty-one
copies I was able to consult, roughly half fall under group A. MS 1040
is among the longest in this group. In group A Epistle 48 has the
following four-parts structure (I use here the chapter divisions, with
my own numbering, as found in MS 1040 and also in Jiwa Khan’s
edition, which is extremely close to the IIS copy): i) the imam’s
taxonomy of the Shi‘a (introduction and chapter 1, roughly
corresponding to Hamdani edition’s chapters 17-18); ii) a very extensive
story of an Indian king and his vizier (chapters 2 —-5= Hamdani 22-25)
narrated within the dialogue between an Indian prince and a sage.
As Shadha Almutawa has described, the story derives from Kitab
Bilawhar wa Budhdsaf (or Yudhasaf), an Arabic version of the
biography of Buddha, which is known to have been transmitted in
Ismaili milieus, and indeed was first published as a lithograph by
Jiwa Khan himself straight after he published the Epistles;” iii) a
typology of the ranks and kinds of the imam’s followers, the brethren
(ikhwan) (chapters 6 —11 = Hamdani 1-7); and iv) advice on how to
conduct the ‘summons or ‘call (da‘wa) to accept the authority
of the imam among people in various classes (philosophers who
are skeptical about revelation, those who are skeptical about the
soul, courtiers and civil servants, rulers, scholars who neglect the
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soul and finally the Shi‘is) (chapters 12-22 = Hamdani 8-15). One
noteworthy point in MS 1040 is that it has a correction within
a triangle in the margin (f. 622v). Some fasl headings are left
blank.

Group A also includes three IIS manuscripts (MS 1040, MS 87 and
Hamdani MS 1482) and the base manuscript used in Jiwa Khan’s
edition, as well as other manuscripts (see Table 4.6). The extent of the
manuscripts varies between 20 and 22 chapters. MS 1040 has 21. An
extra chapter (no. 22) is found in the two other IIS manuscripts, as
well as in Jiwa Khan’s edition, and in two further copies. See Table 4.6
for a synoptic view.

Group B copies present a completely different arrangement. Most
manuscripts in this group begin with the typology of the brethren
(chapter 6), continue with the da‘wa to various groups and then move
on to the taxonomy of the Shi‘a (chapters 20-21). The story (chapters
2-5) is placed at the very end. Manuscripts in group B vary in length
from 13 to 21 chapters.*®

In group C the epistle starts with instructions on addressing the
skeptical philosophers, continues with the typologies of the pure
brethren, and later moves to the description of the Shi‘a, ending with
the story of the Indian king.

Regarding the question whether it is possible to ascertain if one of
the three arrangements is earlier than the others, no definitive answer
can be given. Group A includes the third oldest manuscript of the
Epistles (BnF MS 6647-8). The IIS MSS 87 (f. 117r) and Hamdani 1482
(f. 1961) present evidence of having antecedents from Group B, as
they have the typical epistle-closing formula at the end of the story
(chapter s5: waffaqakallah, ayyuhdal-akhwl-barrul-rahim, wa jami‘a
ikhwanand’l-fudala’al-kurrama haythu kana fi'l-bilad, innahu Ra’afun
bi’l-‘ibad), followed by what looks like the end formula of Epistle 7 of
Part Three (i.e. Epistle 48), which it calls ‘On the address to those
inclined to philosophy who doubt the revealed path and ignore/
neglect the mysteries of the prophetic books (tammat al-risalatu’l-
sabi‘atu mina’l-qismi’l-rabi’, al-mawsamatu fi khitabi’l-mutafalsafina’l-
shakkina fi amri’l-shari‘a, al-ghafilina ‘an asrari’l-kutubi’l-nabawiyyati
min Rasa’ili ikhwani’l-safa’i wa khillani’l-wafa’i min kalami‘l-sifiyya),
which is the title of chapter 14.
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Group B includes the two oldest complete manuscripts: MSS Atif
1681, used by Hamdani as the basis for his edition, and Salar Jung 41.
However, there is scribal evidence that some copies of this group were
aware that some previous rearrangement had taken place. Thus, in the
middle of MSS Salar Jung 41 (f. 459v/918), Esad 3637 (f. Ws31r),
Kopriili 871 (f. 496r) and Laud Or. 255 (f. W355v), after chapter 21 and
before the introduction and chapter 1, we find the following note, with
slight variants across the manuscripts: ‘End [of the chapter]. He [i.e.
presumably the imam] addressed him [i.e. the ‘brother’] first in the
previously mentioned chapter at the beginning of this Epistle, as
follows : ‘Know, may God assist you, that we have brethren and friends
who are among the noblest and most virtuous of people scattered in
the land’ up to His [God’s] words : “Indeed the party of God is
victorious”. Then he concluded it with this chapter (‘Tamma;
awwalan khatabahu bi’l-fasli’l-muqaddam dhikruhu fi awwali hadhihi’l-
risala, wa huwa: “[w]a‘lam, ayyuhd’l-akh [or ayyadaka Allah] bi-anna
lana ikhwanlan] wa asdigd’ min kurram al-nas wa fudala’ihim
mutafarrigin [fi al-bilad]” ila qawluhu “fa inna hizb Allah hum
al-ghalibun”. Thumma tammamahu [or tamma tatimmat] bi-hadha
al-fasl.”® What follows corresponds to a shorter repetition of chapter 6
(=Hamdani 17).

Group C consists of the 4th and sth oldest complete manuscripts,
dating to the end of the 7th and beginning of the 8th century AH
(13th-14th century).

As we can see, this epistle presents us with a vibrant history of
additions, subtractions and rearrangements. I personally find it futile
to try and see which one is more original. What is important for us is
that these three groups represent three alternative ways of reading the
material, perhaps with different emphasis depending on what was
placed where (especially at the outset). In this regard, one is reminded
of so called experimental or aleatory novels that can be read in any
order), such as Marc Saporta’s Composition no. 1,°° which can be
started on any page, or Julio Cortdzars Royuela,”” whose author
himself proposes various reading orders and possibilities. As with
these romans permutationnels, what is important for us is not so much
who wrote the work or how it was written, but how and by whom it
was read.
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Table 4.6 Synoptic view of Epistle 48. (numbers of chapters and blocks are
given).

GROUP A
MSS Chapters total
BnF 6647-8 1-20 20
21
I1S 87 and 1-16 20-21 17-19 22 22
Hamdani 1482
SOAS Or. 45812 1-8 9 10 12-22 21
andMajlisia78%
BnF 2303 and 2304; 1-22 22
Nuruosmaniye
2863, and
Jiwa Khan
GROUP B
Chapters total

6-16 20-21 1 4549 25 21
Atif 1681, Salar Jung 41,"" Esad 3637, BnF 2341-4," Koprila
871, Laud Or. 255, and Munich arab. 652.

(the introduction is missing; the latter two have a fas/ heading

6-9 12-13 18  14-16 1-5 15
Laud Or. 260 (no introduction; ch 9 is in a short

6-8 12-16 19 2-5 13
Marsh 189 (no introduction or ch. 1; ch. 14 is only
one paragraph; ch. 4 is short)

GROUP C
Chapters total
12-16 20-21 6-9 Intro + 17-19 2-5 19
ch.1
Esad 3638 (ch. 9 is the short version; avoids ch. 10-11)
12-16 20-21+ Intro + 17-19 2-5 15
ch.1

Feyzullah 2131
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® Both the SOAS and the Majlis copies have some significant lacunae. In the latter,
chapters 9 and 10 are only a few lines long. It lacks the whole of chapter 11. It also
lacks the final lines of chapter 22 (at p. 609) and is missing the first few folios of
Epistle 49.

@ Tn both MSS BnF 2304 (from f. 427r) and Nuruosmaniye 2863 (from f. 418v),
chapters 18-22 are placed in a different epistle titled fi mukhatabat al-‘ummal
wa’l-kuttab, which is the title of chapter 18 in other manuscripts.

@) In MSS Atif 1681 and Feyzullah 2130-1, after chapter 21, there is a mixed text
without a fasl heading that includes the beginning of chapter ) A, then jumps to 2
lines from chapter 7 again; then jumps to two lines from Epistle 44; and then adds
lines of text not found elsewhere; it finishes with Q. 38:22, like chapter 1.

@ Introduction before chapter 1 only in MSS Salar Jung 41 and Esad 3637.

™ Does not have the introduction; fas! headings not present in chapters 1, 67 9, 10-13.
™) Ends chapter 7 (f. 452v/p.904) with a markedly Shi‘i formula: al-hamdu Iillahi
rabbi’l-‘alamin wa sall@llahu ‘aldl-nabiyyi'l-mustafa Muhammad wa alihi’l-tahirina’l-
tayyibina ajma‘in. It calls chapter 8 al-fasl al-thani.

O Shorter introduction, chapters 6-16, 20-21, Introduction, chapter 1 (incomplete),
17 (with no beginning), 18-19, 2-5. The incompleteness of chapters 1 and 17 is due to
a homeoteleuton between the words al-salam and sallam.

(i) Chapter 2 in Kopriiliit MS 871 lacks the opening line.

Philosophical and Sufi elements are present in this epistle as in many
others. Outward Shi‘i elements, too, can be detected in this epistle in
many of the manuscripts. For instance, while some copies from groups
B and C introduce chapter 8 with a formula (tawakkaltu. . .) of praise for
God and blessings on the Prophet, MSS Atif 1681, Laud Or 255 [¢], and
Munich arab. 652, add, ‘and on Ali, the best legatee’ (wa ‘ala ‘Aliyyin
khayril-wasiyyin. . .)."”> Yet, MS 1040 and group A are more explicitly
Ismaili as they lay the emphasis on the imam’s description of the different
groups of the Shi‘a and how they relate to him, by placing those passages
at the very start of the Epistle. There is no doubt that this group is more
likely to have circulated in Ismaili circles, judging by the provenance of
the IIS manuscripts and the Jiwa Khan edition.

Epistle 49 = IV.8: On Spiritual Beings

As Wilferd Madelung has shown in his critical edition (pp. 272-278),
Epistle 49 exists in a shorter and a longer version (which he calls 49a
and 49b). Madelung argues that the shorter version is the original.'”
Apart from the three manuscripts used by Madelung for the edition of
the shorter version,'®* I have identified this version in MS 1040, but
also in three other copies: MSS Salar Jung 41 (ff. 467v-475r/pp. 934-
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949) — which in general is the antecedent of MS Esad 3627 - Munich
arab. 652 (f. W278r-282r), and BnF 2341 (f. 370r-374v). The text is
basically the same in all seven manuscripts, with differences only in
the ending. All these manuscripts finish the epistle with Qur'anic
citations but they differ in how many they include. Both MSS Munich
arab. 652 and BnF 2341 have only five Qur'anic citations, ending with
Q. 2:268, and without a closing formula; Laud Or. 255 has the previous
five and seven more verses, ending with Q. 6:130; further to that, MS
1040, together with MSS Esad 3637 and Kopriilii 871 add another 38
verses (with a total of 50), ending with Q. 104:6. The closing formula is
one sentence longer in MS Esad 3637, and even one more sentence in
MS 1040 and MS Salar Jung 41. The last two are, if only marginally, the
longest of all and their end coincides almost verbatim with the end of
the base manuscript of Jiwa Khan’s edition.

As for the longer version, in addition to the manuscripts identified
by Madelung, I have seen it in six other manuscripts, one of them in
the IIS collections. These are MSS 1) Garrett 4263 (ff. 127r-1391),'” 2)
I1S 87 (ff. *146r-181v), 3) SOAS Or. 45812 (ff. 246r-252v), 4) BnF 2303
(ff. 468r—480r), which ends in the same way as MS Atif 1681 (used by
Madelung as the basis for the edition), 5) Majlis 1278,°° and 6)
Nuruosmaniye 2863 (ff. 421r-436r)."”” Critical editions do not need a
large number of copies, but researchers should access a larger pool
of manuscripts before venturing into definitive and cut-and-dry
conclusions, as the discovery of another copy may cause any hasty
diagnosis to crumble. The above manuscripts should be compared
closely with the edited text; especially interesting would be a
comparison between IIS MS 87 and Jiwa Khan's text, as they both
come from a Bohra Ismaili, presumably Indian, background.

As I will show also in the discussion on Epistle 52, it would not be
correct to attribute to Jiwa Khan's Bombay edition (let alone the ‘Sadir
edition’!) any responsibility for merging shorter and longer versions of
various epistles, as the manuscript tradition provides examples that
the ‘merging happened during the scriptorial transmission. Madelung
and Uy, building on a previous conclusion by de Callatay and Hafflans
in their critical edition of the short version of Epistle 52 (‘522’), state
that ‘the Sadir [sic] edition merges material from both the long and
the shorter versions of Epistle 49, presenting the hybrid as a single
unit (p. 27). With regard to Epistle 49, one IIS copy, Hamdani MS
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1482 (dated 1126/1714), contains evidence that the merging of versions
may go back centuries: originally, it contained the long version
(f. 134r-); later two small folios (later numbered 170-171) were added
after f. 169v. and bound together with the rest of the text in a clumsy
pastiche, but one that preserves an alternative expanded version, or at
least vestiges of it. In these small folios the ending of the long version
was written again, but this time merged with a part from the shorter
version as we know it (see Table 4.7). The long version is ended
(f. 170r.12), as in the other manuscripts, with Q. 21:104 (kama bada’na
awwala khalgin nu‘iduhu wa‘dan ‘alayna inna kunna fa‘ilin), and
without any indication or formula the text continues with the end
of verse Q. 2:52 (. .. ayatuhu wallahu ‘alimun hakim).'® It then adds
the final twenty Qur'anic citations from the shorter version, finishing
with Q. 114:6 (mina’l-jinnati wa'l-nas). The final line of the shorter
version is written on top of the original ending of the long version
(f. 172r), whose last lines have been crossed.

Here, again, further research must be conducted including
additional manuscripts from collections India, but also Iran, Turkey
and elsewhere, to establish the origins of the textual tradition present
in Jiwa Khan’s manuscript.

A further point that has not been identified by previous research is
that the same passage, from the quotation of Q. 91:7-10 (starting wa
nafsin wa ma sawwaha) up to the words ‘al-ajal wa’l-fawt’, is found
both in the middle of the shorter version of Epistle 49 (MS 1040,
ff. 652v.17-653v.3) and at the beginning of Epistle 38 ‘On Resurrection’
(MS 1040 ff. 443v.14— 44s5r.ult.). This is also the case in the other
manuscripts. In the Jiwa Khan’s Bombay edition the passage is located
near the point when the long version ends and the text joins the shorter
version (vol. 4, p. 259.ult-261.1 = vol. 3. 77.ult.-79.1)."*

Epistle 50 = IV.9: On Governance

This epistle, with its complexities, variations and different versions,
has been edited in a masterly way by Carmela Baffioni." Baffioni has
shown how the text in MS Atif 1681 provides a different reading than
that of the ‘Sadir edition’ (which should now be corrected to ‘Jiwa
Khan's edition’). The text of this epistle in MS 1040 is followed closely
by Jiwa Khan’s text, but also by two manuscripts in the IIS collections
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Table 4.7 Synoptic view of Epistle 49.*

MSS IIS 1040, Shorter =~ ——» version
Salar Jung 41,
Munich arab.
652, BnF 2341

MSS Garrett Longer ——» version
4263, I1S 87,

SOAS 45812,

BnF 2303,

Majlis 1278,

Nuruosmaniye

2863

MS Hamdani Longer ——» version —» shorter
1482 V.

Longer —» version shorter v.
Jiwa Khan's ed. pp. 230-caz242 ca242-247 248-259 | 259-264
Bustani Pp- 198-caz215 Ca215-224  224-242 | 242-249

*: The manuscripts given here are copies not used in Madelung’s edition

(MS 87 and Hamdani MS 1482). Compared to other manuscripts, the
text of this epistle in MS 1040 is extremely close to MS Salar Jung 41,
the direct antecedent of MS Esad 3637 a copy used by Baffioni.
Therefore the similarities pointed out by Baffioni between the ‘Sadir
edition’ and MS Esad 3637 should be seen in the context of the
connection between MS 1040 and MS Salar Jung 41. A more detailed
analysis of these two copies may throw more light on the Ismaili
provenance of some of the variations.

Epistle 51 = IV.10: On the Order of the Universe

Nuha Alshaar has been the only scholar so far to use an IIS manuscript
(MS 87) for the critical edition, although other copies in the IIS
" In her analysis of Epistle
51, Alshaar identified three variant versions in the manuscripts.

collection could also have been consulted.



122 Texts, Scribes and Transmission

Building on her work, we can say that IIS MSS 1040 and Hamdani
1482 also contain version ‘B."*

As with Epistle 50 there is a confluence of MS 1040, MSS Salar Jung
41 (and its descendant MS Esad 3638) and Koprili 871. I have
compared the three IIS manuscripts and Jiwa Khan’s edition,™ from
which it can be it can be concluded that a) MS 1040 stands alone
(possibly due to its numerous errors at word level, but also for its
omissions); b) MS 87 is followed very closely by Hamdani MS 1482;
and c) Jiwa Khan’s edition follows mostly MS 87 and secondarily also
MS 1040. A thorough comparison between Jiwa Khan’s edition and
other manuscripts from the Ismaili collections at the IIS must be
conducted in future, as more possible lines of contact could be found.

Epistle 52 = 1V.11: On Magic

We have reached the final epistle of the corpus. The epistle ‘On Magic’
can also be found in a shorter and a longer version. In this case, these
are two different texts. The longer version is roughly five times larger.
Here again, MS 1040 proves to be an important witness to the history
of the Epistles’ textual transmission and in particular of the affinity that
exists between this copy and the base manuscript used by Jiwa Khan
for his Bombay edition, since both texts combine the shorter and the
longer versions into one, as I shall discuss. De Callatay and Halflants
have published the critical edition of the short version (which they call
Epistle 52a)."* In addition to the manuscripts used by them, I have
been able to identify the long version in five other manuscripts™ and
the shorter version in three further copies."®(See Table 4.8) Of special
interest here is MS Salar Jung 41, whose text is identical to MS Esad
3637, with the same title (‘Epistle Fifty-On¢’, al-risalatu’l-hadiyatu wa'l-
khamsiin), and even with the same textual characteristics identified by
de Callatay and Halflants as ‘lacunae’. Since the text in these lacunae
does not detract from the logic of the flow, it could be hypothesised
that they may not mean that text is missing; rather the Salar Jung MS
may represent an earlier text which was later emended in other copies.
More research is required on this front.

The study of de Callatay and Halflants provides an excellent and
meticulous scholarly analysis of the complexities of Epistle s52.
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However, it makes a number of assumptions which must now be
revised in light of MS 1040 (and other manuscripts I shall discuss
below). Halflants's technical introduction states, ‘Whereas the
manuscripts at my disposal seem to agree in providing a single version
of the text for the rest of the Rasa’il, that is, from Epistle 1 to Epistle 50,
I observe that this is not the case for these two epistles (p. 70). Clearly
the subsequent edition of the various epistles (as well as my analysis of
IIS MS 1040 in the present chapter) have rendered this statement
obsolete. Among other things, de Callatay’s introduction says that
‘al-Bustani is completely silent about his source(s)’ (p. 2). As I have
demonstrated, al-Bustani reprinted Zirikll's text with minor
corrections, and Zirikli plagiarised Jiwa Khan’s edition (and also ‘Ali
Yusuf’s edition of Part One) — see my discussion above. With regard to
the shorter and longer versions of Epistle 52, de Callatay says that “we
are also to infer that the three editions of Bombay, Cairo, and Beirut
were solely responsible for having merely juxtaposed these versions
with one another under the same generic title [...] That Beirut [sic]
would have followed a manuscript where the shorter and the long
versions were already side-by-side seems to me unlikely (p. 3). These
assertions, which do not in any sense tarnish the quality of the serious
work done by de Callatayj and Halflants, need revision. In what follows
I offer my contribution to the discussion, by bringing the IIS
manuscripts into the conversation.

MS 1040 is one of at least three manuscripts that attach the shorter
and longer versions together (although it is the only one I have been
able to consult). It starts with the shorter version (ff. W663r-683r). As
with all the other epistles it is headed with a decorated cartouche
including the title (al-risalatu’l-hadiya ‘ashara [sic] fi mahiyyati’l-sihri
wa'l-‘aza’imi wa'll-‘ayn). The epistle commences with the full basmala
and the phrase ‘wa bihi nasta‘tn’, common at the beginning of many
epistles in this manuscript. A gap was left where the word “i‘lam’ should
have been written. The text ends with the phrase ‘kama huwa ahluhu
wa mustahiqquhu wa huwa hasbuna wa ni‘am al-wakil’"” This shows
that the ending of the shorter version in MS 1040 is exactly the same
as in Koprilit MS 871 and in Jiwa Khan’s edition. Immediately after
the end of the short version, a new gold ornamental cartouche (the
only one in the whole manuscript not introducing an epistle) opens
the longer version (ff. W683r-746v), bearing the title Bayan hagiqat
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al-sihr wa ghayrihi, without any scribal indication to explain the reason
for a new title (see Figure 4.2). Notably, Jiwa Khan’s edition uses the
same title, but simply places it in the same brackets used for chapter
headings. The text of the longer version in MS 1040 opens with the
basmala and a blank space (for the word i‘lam, ‘know’, which was not
written), followed by ‘ayyuha al-akh, ayyadaka wa iyyana bi-rahin
minhu anna’l-sihra yatasarrafu fil-lughati’l-‘arabiyyati/ ‘ald ma‘anin
kathira. . ., (f. 683r-v). For the ending of the epistle and the whole
manuscripts see section ‘Size, Style and Numeration’ above. The text
closes with, ‘waffaqaka wa iyyana wa jami‘a ikhwanana al-mu’minina
bi-rahmatika ya arhama’l-rahimin’ (f. Ar753/W746v, corresponding to
Jiwa Khan’s edition, vol. 4, p. 396.4 = Bustani, vol. 4, p. 445.11). This is
several pages before Jiwa Khan’s ending but MS 1040 is not unique in
this, as the ending is very close to the ones in other copies, such as
MSS BnF MS 6648, Feyzullah 2131 and Ragip Pasha 840. It seems that,
among the copies that have the longer version, these three have a

Figure 4.2 Pages from IIS MS 1040 showing the end of the shorter version of
Epistle 52 On Magic followed by the longer version, which is headed by a decorative
title (f. Ar690/W683r).
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Table 4.8 Synoptic view of Epistle 52.

Ep. 52a Shorter v.

Ep.s52b " Longer version

Ep.s2a+b™ Shorter v. Longer version

Ep.s2b+a Longer version Shorter v.

' MSS Salar Jung 41, Esad 3637, Kopriilii 871, Munich arab. 652, and BnF 2341.

T MSS Atif 1681, BoF 6647-8, Esad 3638, Feyzullah 2130, Kopriilii 870, Laud Or. 260,
Marsh 189, BnF 2303, BnF 2304, Nuruosmaniye 2863, BnF 2305, IIS 87, Hamdani
1482, and Majlis 1278.

il MSS IIS 1040, British Library Or. 2359, and Jiwa Khan’s ed.

¥ MS Ragip Pasha 840.

shorter text while others add material that amounts to more than 10
published pages. Once again, further research is required.

Now, MS 1040 is not alone in combining the two versions in the
same manuscript even if in a different order (see Table 4.8). A
manuscript which I have not consulted yet, MS. Or. 2359 (copied in
1088/1677) of the British Library (formerly at the British Museum), is
likely to contain both versions, judging by Charles Rieu’s description
in his 1894 catalogue, which speaks of ‘an additional treatise, called the
53rd, on the art of divination, and on judicial astronomy (ff. 262b-307)’,
which clearly points to the long version, as shown by the number of
leaves and the initial lines provided by Rieu. Further research is
required on this."® A third copy has been identified by de Callatay: "
the undated MS 840 (new numeration MS 1085) of the Ragip Pasha
Library in Istanbul (ff. 453v—496r) starts with the long version and
follows it with the shorter version, which the scribe, in red ink, refers
to as ‘another copy, as it is headed ‘al-nuskhatul-ukhra fi risalati
mahiyyati’l-sihri wa’l-‘aza’im’. The text is shorter than in other
manuscripts (about two pages shorter than MS Esaf Efendi 3637). The
end of the shorter version corresponds to Jiwa Khan’s edition, vol. 4,

pp- 306.25."°

Conclusion

In 1929, the young Palestinian scholar ‘Abd al-Latif al-Tibawi (d. 1981),
who later published numerous articles on the Rasa’il both in Arabic
and English, especially on the topic of education, published a furious,
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scathing attack on Zirikli’s plagiarism of Jiwa Khan’s Bombay edition
of the Epistles, publicly exposing some of the speculative ‘corrections’
exerted on the text, and denouncing the lack of recourse to manuscripts.
Among other things, he wrote:

‘We truly do not need the aforementioned Bombay edition of the
Epistles reprinted on satin paper instead of old yellow paper, and
broken down and divided into paragraphs instead of running
lines and pages without a break. No, we do not need that before
other things. We first need a sound text that gathers the largest

»121

possible number of variants.

And vyet, despite Tibawi's warnings, scholars have continued to use
ZiriklT’s travesty, and, worse, BustanT's pirated reprint of it, naming it
‘the Beirut edition’ or the ‘Sadir edition’, without paying attention to
Jiwa Khan’s pioneering edition. The latter was not free from errors—
quite the contrary—, and it was not a critical edition either, but it was
genuinely based on a manuscript. True, the manuscript was not
described in detail. We do not know to what extent Jiwa Khan
reproduced his manuscript to the letter or whether he carried out
interventions. We ignore whether the manuscript still exists or has
been lost. We also do not know whether Jiwa Khan used other
manuscripts (although he only mentions one). For these reasons, until
now, scholars have found it difficult to relate the edition (in whichever
appellation) to the manuscripts as they have been coming to light. In
this chapter, I have presented irrefutable evidence that MS 1040, from
the IIS’s collections, is by far the closest relative to the copy used by
Jiwa Khan. This has been done by analysing this manuscript vis-d-vis
the copies facilitated by Nader El-Bizri's commendable efforts of
obtaining the best possible manuscripts for the OUP-IIS critical
edition, as well as many other copies, some of which were previously
unknown or unexplored.

Many more manuscripts await to be explored, but the results of the
present analysis are clear. I suggest that the text in the tradition
represented by MS 1040 has a close relationship with the manuscript
used by Jiwa Khan and should be considered an important part of its
genealogy. My claim is not that M'S 1040 is identical to Jiwa Khan’s
edition, far from that. For instance, the order of the epistles on Music
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and Geography are different, and the versions of some epistles (notably
epistles 10, 31, 32, 33, 49 and 51) are very different. One of the main
discoveries of the OUP—IIS critical editions is that it has been
practically impossible to find a copy which is more ‘original’ than
others. The Epistles corpus seems to have been alive during the process
of transmission, with scribes adding and taking, mixing and matching
available texts, and possibly also adding to them. The work was,
perhaps even from its inception, in constant flux and expansion. My
contention is that the Epistles belonged not only to the authors, but
also to its readers; that the ikhwan al-safa’ were not only those who
composed the work, but also those who transmitted it, who
appropriated it, often expanding and enlarging it, be it with extra
paragraphs (sometimes dismissed as ‘interpolations’), be it with
amplified versions of whole individual epistles. Another major
discovery is that the similarities found between manuscripts have
enabled us to group them into ‘families’. Nevertheless, it is not possible
to apply these groupings to the complete corpus of epistles in one copy
and the complete corpus in another. At most, we can find affinities and
affiliations between manuscripts at the level of individual epistles. My
working inference from this is that scribes may not have always had
the whole corpus to work with, but they may have worked with
different copies of different epistles, or sometimes copies of one part,
but not another. Some evidence of this is found in MS 1040 when we
see one type of formulas in most of Part One including the mention of
the imams, a mention which disappears in the other three parts. We
find texts changing and expanding (and contracting!) up until at least
the 10th/16th century (the period to which MS 1040 belongs). Sufis,
Ismailis and many others laid claim to the Rasa’il. The fact that MS
1040 is extremely close to Jiwa Khan’s edition, as well as to other copies
from Ismaili private collections now housed at the IIS, seems to
indicate that they belong to the family of texts that were appropriated
and transmitted by and in Ismaili circles. The closeness between MS
1040 and Jiwa Khan’s edition is best seen at the microcosmic level of
the word-by-word comparison throughout the corpus. Yet, especially
relevant is the remarkable closeness between both in epistles 2, 35, 40,
45, 48, 50 and 52. The ending of Epistle 22 (with the mention of a new
historical cycle) is also evidence of a group of manuscripts that seem
to share some, albeit subtle, Ismaili flavour. To conclude, this chapter



128 Texts, Scribes and Transmission

has contributed to expanding the pool of manuscripts considered for
the establishment of the text of the Rasa’il. Even though MS 1040’s text
is not very reliable at the lexical level, and therefore the manuscript is
not among the strongest candidates to establish the text, this copy is an
important witness in the history of the transmission of the Epistles.
Only future research will be able to reinforce (or otherwise) this
conclusion. As with the story of the elephant in the dark, scholars must
be very careful when drawing conclusions based on a handful of
manuscripts. MS 1040 is a new piece in the puzzle of the Epistles and
one which must be reckoned with from now on.

N

N

NOTES

The present study is an abridged version of a larger analysis of the manuscripts of the
Rasa’il at The Institute of Ismaili Studies, which I intend to publish in the near future.
The manuscript is housed at the Ismaili Special Collections Unit, which is a research
and preservation unit of the IIS. As of mid 2018, the IIS moved to the newly-built Aga
Khan Centre in London. The merged library of the IIS and the Institute for the Study of
Muslim Civilisations is now known as the Aga Khan Library in the same Centre. While
the Ismaili Special Collection Unit is physically located on the same floor as the library,
it is a separate entity and does not operate under the library management.

My thanks to Wafi Momin for comments that allowed me to improve this piece. My
gratitude goes also to Wafi Momin and Nourmamadcho Nourmamadchoev for
providing physical access to the manuscript, especially since it is quite fragile. While I
have accessed other manuscripts independently, the large majority of digital copies I
have used for this research were obtained by Nader El-Bizri, to whom all those
interested in Ikhwan al-Safd’ studies are deeply indebted. Thanks also to Tara
Woolnough for making those copies available so generously.

Delia Cortese, Ismaili and Other Arabic Manuscripts: A Descriptive Catalogue of
Manuscripts in the Library of The Institute of Ismaili Studies (London, 2000), p. 28, seq.
no. 44.

Frangois de Blois, Arabic, Persian and Gujarati Manuscripts: The Hamdani Collection in
the Library of The Institute of Ismaili Studies (London, 2001), p. 85.

Thirty-nine epistles in fifteen volumes (i.e., three quarters of the corpus) have been
published so far (early 2022) in the Epistles of the Brethren of Purity Series, general
editor, Nader El-Bizri (Oxford, Oxford University Press in association with The Institute
of Ismaili Studies, 2008-). Henceforth TIS/OUP edition’. In what follows I will only
give the year of publication for each volume.

Dated 18 Rabi' al-awwal 1279 = 13 September 1862; see Fihrist al-kutub al-‘arabiyya
al-mahfiza bi’l-kutubkhana al-khidiwiyya al-misriyya, vol. 6 (Cairo, 1308/1890-1891), pp.
94-95. I had planned to check this manuscript but the Covid-19 pandemic restrictions
forced me to postpone it for the future.

An earlier edition, containing selections from forty epistles, was published by Friedrich
Dieterici, Die Abhandlungen der Ichwan es-safd in Auswahl (Leipzig, 1883-1886), in three
tomes. He mainly used MSS BnF 2304, Munich arab. 652 and Marsh 189. See Table 4.1
below for details. Whether or not ‘Ali Yasuf knew of, or used, Dieterici’s edition, is a
question for future research.
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8 Thave been unable to find written documentation to corroborate these ancestry claims.

10

11

12

13
14

15

I am grateful to Husain Jasani for confirming that the three Tayyibi lines of da‘ls
(Da’udi, Sulaymani and ‘Alawi) do regard themselves as descending from the Ismaili
imams. Whether this refers to spiritual or physical descendence is a matter for further
research.

See Indira Falk Gesink, Islamic Reform and Conservatism: Al-Azhar and the Evolution of
Modern Sunni Islam (London, 2014), p. 118ft.

In addition, I have also consulted fifteen other manuscripts. One of them is complete
but undated, i.e. (1) MS 3637 [¢] from the Esad Efendi collection at the Suleymaniyye
Mosque Library in Istanbul) and the others are incomplete. These are two manuscripts
that are older than MS 1040: 2-3) MS 5255 (dated 11 Rajab 607/5 January 1211) and MS
1831 (dated 621/1224), both from the Library of the National Consultative Assembly
(Majlis-i Shara-yi Milli) in Tehran (available online); 4) MS 7437 [=] (dated 640/1242-3)
from the private collection of Asghar Mahdawi (d. 2004) now at Tehran University
Library; 5) MS 923/Casiri (or 928/Derembourg) [Ji] (dated Dht’l-Hijja 862/October-
November 1458) from the Library of the El Escorial Monastery, near Madrid; four that
are more recent: 6) MS 4263 (dated 1 Jumada II 956/16 June 1551) from the Yehuda
section of the Garrett Collection at the Princeton University Library (https://catalog.
princeton.edu/catalog/4941772); 7) MS 1482 (dated 18 Jumada I 1126/31 May 1714) from
the collection donated by Abbas Hamdani (d. 2019) to the IIS; 8) MS 87 (dated Rajab
1114/1702) of the IIS collections; and 9) IIS MS 84 (dated Rabi‘ al-akhir 1239/December
1823); and six undated copies: 10) MS 5038 [«] from the Staatsbibliothek in Berlin
(Wetsztein collection no. 1153); 1) MS Or. 255 [z] from the Laud collection at the
Bodleian Library in Oxford (produced before 1636); 12) MS 296 [z] from the Hunt
collection at the Bodleian Library (produced before 1774); 13) IIS MS 576; 14) MS Or.
45812 from the Library of School of Oriental and African Studies, London (SOAS); and
15) MS 83 from the IIS. Naturally, there are yet other copies (both complete and
incomplete), mostly in India, Iran and Turkey, but I do not yet have enough details on
all of them, nor I have been able to peruse all of them either digitally or in person.

See previous note. Their catalogue details are found in Adam Gacek, Catalogue of
Arabic Manuscripts in the Library of The Institute of Ismaili Studies, vol. 1 (London, 1984),
Pp- 91-93, seq. no. 110, and de Blois, Arabic, Persian and Gujarati Manuscripts, p. 841F.
With special thanks to Karim Javan for reading the content of the notes more closely than
I could. On Darrahi-Sif/ Darrah-i Yasuf, see Muhammad-Amin Zawari, ‘Darrah-i Saf,
Danishnamah-i Jahan-i Islam, vol. 17 (accessed online: http://rch.ac.ir/article/Details/9201)
and Daniel Balland, ‘Darra-ye Saf, Encyclopaedia Iranica, vol 7, fascicle 1, pp. 62-63.

On the dynasty see Robert Duncan McChesney, ‘Shibanids’, EI2, vol. 9, pp. 428-431.
Other details provided in Delia Cortese’s catalogue (p. 29): “The binding is 18th-century
Persian purple morocco with blind-stamped medallions and cartouches on both covers;
illuminated double-page opening with polychrome head-piece and text within gold
‘clouds’; old paper restorations, worm-eaten; (.. .) occasional words and diagrams in
red; headings in white on illuminated panels; numerous diagrams and grids; some
annotations and corrections in the margins (occasionally in red)’

Other Rasa’il manuscripts with significant decorations are: MS Esad 3638, which
contains the famous miniature of the authors of the Epistles. The painting is based on
the discussion on the authors of the Epistles by Abw’l-Hasan ‘Al al-Bayhaqi, Ta’rikh
Hukama’ al-Islam, ed. Muhammad Kurd ‘Ali (Damascus, 1946), pp. 35-36 (no. 18); and
MS Laud Or. 255, with ninety-six miniatures (ff. 114-156) illustrating the debate between
humans and animals in Epistle 22 ‘On Animals’. BnF MS 2304 has a frontispiece and an
ornate initial head-piece; MS Feyzullah 2130 has a frontispiece but little else. Other
manuscripts have one initial head-piece: MSS Salar Jung 41, Laud Or. 260 (which also
gives beautiful charts and diagrams in the Epistle on Astronomy) and Ragip Pasha 840
(see my discussion on Epistle 52 below).


https://catalog.princeton.edu/catalog/4941772
https://catalog.princeton.edu/catalog/4941772
http://rch.ac.ir/article/Details/9201
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One in Epistle 2 (f. Ar27/W15) and one in Epistle 41 (f. Ar507), which is the last folio of
the epistle and of Part Three.

As a result, my present analysis excludes epistles 11, 17-18, 23-28, 37 and 43-44.

The Fihrist is missing also from MSS Escorial 923, Garrett 4263, BnF 2341 and Munich
arab. 652.

On Arithmetic & Geometry (Epistles 1-2), ed. and tr. Nader El-Bizri (2013).

The word ‘izz’ has been added in the margin, with the sign ‘0=’ (for sahih, or ‘correct).
With the only differences that MS Atif 1681 omits ‘wa tahiyyatihi’ and gives ‘ahl
al-ma‘rifa’ instead of ‘ahl ma‘rifatihi’. The laudation formula from MS Atif 1681 has
been reproduced by El-Bizri (Arabic p. 8 n. 4) although it was removed from the main
text of his critical edition and relegated to a footnote. Three corrections should be made
to El-Bizri’s transcription: i) ‘tahat al-albabu’ instead of ‘nahat al-albabu’; ii) the word
after ‘wa alihi’ is ‘wa ‘itratihi’, which is perfectly clear in the manuscript (while El-Bizri
notes the word has been erased (al-kalima matmiisa); iiil) ‘khalqihi wa bariyyatihi’
instead of ‘khalgihi wa bazinatihi’; iv) ‘muntajabin’ [chosen] instead of ‘muntajin’
[saved]. In addition, another emendation must be made to El-Bizri’s translation (p. 65,
see note), as the ‘Sadir text does not reproduce the formula at all.

See Farhad Datfary, The Isma‘ilis, 2nd ed. (Cambridge, 2007), pp. 83, 86, 132, 222.

MS 1040 gives ‘Ui’ with two ‘ya’s’. I propose to follow the reading of MS Atif 1681
(‘muntajabin’) as the blessing ‘[wa ‘ala] ashabihil-muntajabin’ is common in Shi‘i
sources; see e.g. al-Sahifa al-Sajjadiyya al-Kamila, attributed to the Shi‘i imam ‘Ali b.
Husayn “Zayn al-‘Abidin’ (with introduction by Muhammad Bagjr al-Sadr, Beirut, n.d.;
the phrase appears in the “Tuesday Supplication’, p. 283). Note that MS BnF 2305 gives
‘muntakhabin’ (selected). I am indebted to Carmela Baffioni for alerting me to my
previous misreading of this phrase and to Feras Hamza and Maha Yaziji for their help
with different readings of this word.

See Table 1 for details. I would like to thank the Director and staff of the Salar Jung
Museum for sharing a digital copy with me for my research.

It has been assumed that M'S 3637 is from the 7th/13th century; however, no codicological
or palaeographic arguments have been adduced or proposed for such speculation. See
Nader El-Bizri’s foreword to each of the volumes in the OUP-IIS Epistles of the
Brethren of Purity Series. All the evidence that I have seen points to a much later dating,
as the text of that particular copy is often similar to 9th/15th-century manuscripts, such
as Kopriilit MS 871, or 10th/16th century ones, like MS 1040.

Michael Casiri, Bibliotheca Arabico-Hispana Escurialensis (sive librorum omnium Mss.
Quos Arabice ab auctoribus magnam partem Arabo-Hispanis compositur Bibliotheca
Coenobii Escurial complectitur) (Madrid, 1760), vol. 1, p. 364. This manuscript was later
given the number 928; see Les manuscrits arabes de I'Escurial déecrits d’apres les notes de
Hartwig Derenbourg revues et complétées par H.P.]. Renaud (Paris, 1941), vol. 2, fascicle 3,
p- 37. The wrong details for this manuscript are given in El-Bizri’s critical edition (p. 55),
which confuses it with MS 9oo of the same collection.

Note that the pages are in the wrong order in this edition (at least for this epistle). The
text of the shorter version ends on p. 49 in ‘Al Yasuf's edition (reproduced in Zirikl7’s
print, p. 66, and Bustani’s copy, p. 104).

On Arithmetic & Geometry, ed. El-Bizri, pp. 53-57. The text of the shorter version ends
on p. 128 (tr. p. 145). El- Bizri does note the end of the shorter version (although he does
not refer to it as such) in MS Esad 3637 [¢)].

See On Geography (Epistle 4), ed. and tr. Ignacio Sdnchez and James Montgomery
(2014), and On Music (Epistle 5), ed. and tr. Owen Wright (2011).

Ibid. pp. 190-191.

On Composition and the Arts (Epistles 6-8), ed. and tr. Nader El-Bizri and Godefroid de
Callatay (2018), pp. 7, 44—45, tr. pp. 68-69.
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I have identified three further copies that contain the appendix: MSS Majlis 1278 (p. 102),
SOAS Or. 45812 (f. 43v), and Garrett 4263 (f. 66v, given after the closure of the epistle).
On Composition and the Arts, p. 86 and Appendix A (pp. 167-172).

To the manuscripts identified by de Callatay as containing the extra text we should add
MSS Nuruosmaniye 2863 (f. 591r; where the variants are similar to Képriilit MS 870) and
Garrett 4263 (f. 72r; similar to MS Esad 3637).

It is worth noting that the order in MS Salar Jung 41 is Epistle 7 ‘On ‘On the Practical
Crafts followed by Epistle 8 ‘On the Theoretical Crafts’; in both MSS Munich arab. 652
and BnF 2341 the titles for Epistles 7 and 8 are ‘On the Theoretical Crafts’ and ‘On the
Practical Crafts, respectively, but the contents are transposed.

On Composition and the Arts, p. 7.

I'have checked five other MSS (Salar Jung 41, Nuruosmaniye MS 2863, BnF 2305, Majlis
1278, and SOAS Or. 45812) and the repetition does not occur in them.

On Logic (Epistles 10-14), ed. Carmela Baffioni (2010), pp. 181-187. I have checked a
further six manuscripts and none of them have Esad 3638’s addition. They all include
the Prior Analytics part as a chapter of Epistle 12, although they introduce it differently:
‘fasl fi'l-giyas’ (MSS Salar Jung 41, BnF 2341 and Munich arab. 652); fasl’ (SOAS MS Or.
45812); ‘Anilitiga’ (MSS BnF 2305 and Majlis 1278).

This is similar to British Library M'S Or. 4518, where the Prior and Posterior Analytics are
counted as one epistle (no. 13). See Charles Rieu, Supplement to the Catalogue of Arabic
Manuscripts in the British Museum (London, 1894). pp. 480-483, catalogue no. 708.
From here on I refer to each epistle with its number within its part (e.g. IL.1, IL.2, etc).
On the Natural Sciences (Epistles 15-21), ed. and tr. Carmela Baffioni (2013),
pp. 360-369.

On the Natural Sciences, pp. 66ft. Twelve manuscripts include the diagram. To the eight
copies mentioned by Baffioni (MSS Atif 1681, Mahdavi 7437 BnF 6647, Esad 3638,
Feyzullah 2130, Kopriilii 871, Kopriilii 870 and Esad 3637) we may add the following
four: MSS Nuruosmaniye 2863 (£113v), BnF 2305 (. 132r: chart with 13 spheres, including
the four elements too), BnF 2341 (f. 154v - ditto) and IIS MS 85 (f. 19v - this has the
circles but omits the words).

To the four mentioned by Baffioni (MSS Laud Or. 260, BnF 2304, Escorial 923, and
Marsh 189), we may also add the following four: MSS Salar Jung MS 41 (f. Ar 122v/p.
264), Munich arab. 652 (f. Ary4/73r), Majlis 1278 (p. 184) and SOAS Or. 45812 (f. 761).
As ‘Ali Yasuf's edition did not cover Part Two, Ziriklis's diagram was, arguably, taken
from the Cairene M'S 9509 mentioned above, although this needs to be corroborated.
These two copies are to be added to the four already mentioned by Baffioni that do not
have a diagram or a blank space: MSS Berlin 5038, Hunt 296, Laud Or. 255, and BnF
2303. Of these, only the Berlin manuscript is older than MS 1040. Dieterici’s edition did
not include the chart either.

On the Natural Sciences, pp. 385-392.

Equivalent to Baffioni’s critical edition, p. 108, tr., p. 151 (Chapter 17, ‘On the rotation of
the stars. . )).

One additional unique feature at the end of Jiwa Khan’s edition of this epistle is the
addition of a table of astronomical dimensions (vol. 2, p. 34), which has no precedent in
any of the manuscripts I have consulted. This leads me to the working hypothesis that
Jiwa Khan may have added the table himself as an editor. As always, this table was
reproduced by Zirikli (vol. 2, p. 44).

See Carmela Baftioni’s critical edition, pp. 247, p. 355 (wWhere she notes that this reference
is absent from MS Laud 260) and p. 409 respectively. Baffioni does not provide any
further comments on this apparent anomaly.

The only two manuscripts that do not refer to the previous epistles in Ep. 19-21 are
Munich arab. 652 and BnF 2341.
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The Case of the Animals versus Man Before the King of the Jinn (Epistle 22), ed. and tr.
Lenn E. Goodman and Richard McGregor (2010), p. 279.5, tr. p. 315.6 1. 566.

I use asterisk for manuscripts pages or folios that do not have a number written on
them.

Adam Gacek, Catalogue, vol. 1, pp. 91-93, seq. no. 110 (B). A detailed analysis of IIS
MSS 576 and 84, and a comparison with Jiwa Khan’s text will show their dependency
on the text first established by MS 104o0.

Yves Marquet, La philosophie des Ihwan al-Safd’, new edition, Paris-Milan, 1999,
pp. 196-199.

His name is spelt on the cover as ‘Schuekh Ahmud-bin Moohummud Schurwan-ool-
Yummunee', Tuhfat Ikhwan al-Safa’—Ichwan-oos-Suffa, in the original Arabic (Calcutta,
1812) (see pp. 435-438). Unfortunately Shirwani does not provide information on the
manuscript he used.

Some manuscripts in this group are earlier than MS 1040: Atif MS 1681; Salar Jung 41
(Ar 230r/p. 459—not used by Goodmann), BnF MS 6647; MS Esad 3638; MS Feyzullah
2130; Kopriilit MS 870; Escorial MS 923 and MS 895; and some later: MS Laud 260;
Nuruosmaniye 2863 (f. 212r); Munich arab. 652 (f. Ar135/W134r); Majlis 1278 (p. 305 —
the last three MSS were not consulted by Goodmann) and BnF MS 2304; the ending in
BnF MS 2341 is close to this group but slightly different. The short ending is also found
in some undated MSS: Hunt 296; Esad 3637 (f. 253r) and Laud Or. 255 (end at the phrase
til azmanihim wa duhuirihim).

Thier und Mensch vor dem Konig der Genien (Leipzig, 1879), see pp. 135-138; second
edition, 1881.

See G. de Callatay, “The Two Islands Allegory in the Rasa’il Ikhwan al-Safa’: A Walk
Through Philosophical Metaphors Literary Motifs, Ishraq 4 (2013), pp. 71-81.

On Life, Death, and Languages, ed. and tr. Eric Ormsby (2021), p. 6; tr. p. 48, n. 1.

Ibid., pp. 46-47, tr. pp. 70-71.

MSS Feyzullah 2130 (unnumbered folios); Kopriilii 871 (f. 320v); Esad 3637 (f. 321r-v),
and Laud Or. 255 (f. Ar220/W224r-v).

The other copies in this group are: MSS SOAS Or. 45812 (£. 151r-v), Munich arab. 652
(f. 166v) and BnF 2341 (f. 236v) and 2305 (f. 255 r-v). For the dates of these manuscripts
see Table 4.1.

For example, 1) MS 1040 Ar394r/W382.14-next page.13 = Jiwa Khan, vol. 2, pp. 347.22-
348.14 = Ormsby p. 27.14; 2) Ar397r/W38s5.7-11 = Jiwa Khan, vol. 2, pp.350.26-351.2 =
Ormsby, p. 30.10 (this text should have been included in the critical edition, as it is left
out in some manuscripts because of an omission caused by homeoteleuton, from al-kufr
to al-kafra and 3) Ar398/W386.13-15 = Jiwa Khan 353.4-5 = Ormsby, p. 32.15.

I have checked all the manuscripts not included in Ormsby’s critical edition and the
only irregularities are found in MSS Marsh 189 (f. 229v/p. 447), which lacks the second
poetry line; and BnF 2305 (f. 253r), which omits the whole passage with the first two
poetry lines.

I conducted my study of this epistle before the publication of Ormsby’s critical edition,
which is based on MS Esad 3638; see On Life, Death, and Languages, p. 11.

The ‘ayn family includes: MSS Atif 1681 [¢ ] (ff. 316r- 322r); Salar Jung 41 (ff. 289v-295v/
pp. 578-590); BnF 6647-8 (ff. 214r-219r); Kopriili 871 (ff. 321r-325v); Esad 3637 (ff.
321v-329r); Laud Or. 255 (ff. 224v-229r), Hunt 296 (ff. 255v-261r). To these we may now
add: MSS IIS 576 (pp. 848-862); Munich arab. 652 (ff. Ar167/W166v-Ari171/Wiyor);
and BnF 2341 (ff. 236v- 240v).

The alif family includes ten manuscripts and two editions: MSS Esad 3638 [ (f
159v-175v), Kopriilii 870 [] (ff. 191r-211r), Marsh 189 (ff. 233r-253r), BnF 2303 [J] (ff.
289v-314v) and BnF 2304 [J] (ff. 252v-278v). The latter is the basis for Dieterici’s
translation: Die Anthropologie der Araber im zehnten Jahrhundert n. Chr. (Leipzig, 1871);
repr. (Hildesheim, 1969), pp. 159-221; see Jiwa Khan's edition, vol. 2, pp. 365-429.
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Further copies I have explored include: MSS Nuruosmaniye 2863 (ff. 251v—277r); BnF
2305 (ff. 255v—276r); Majlis 1278 (pp. 372-409); SOAS Or. 45812 (ff. 151v-166r), and
11S 86 (ff. 159r—219v).

The part corresponding to the shorter version in the Feyzullah copy (ff. 174v-176v)
stops at MS 1040 f. 400v.3 and misses the last 10 folios of MS 1040. This is followed by
the long version (ff. 176v- 202?v). The numeration in this manuscript is unstable.
Sciences of the Soul and Intellect, Part I (Epistles 32-36), ed. and tr. Paul E. Walker, David
Simonowitz, Ismail K. Poonawala, and Godefroid de Callatay (2016).

For convenience of reference, I give here the volume and page numbers in Jiwa Khan’s
(JK) edition and in Zirikl’s (Z) and Bustani’s (B) prints, as well as in Walker's (W)
edition and translation: ‘A’ JK 3:2-7 = Z 3:182-8 = B 3:179-86 = W 5-15 (tr. 17-23); ‘B: JK
3:7-15 = Z 3:189-99 = B 3:187-98 = W 35-50 (tr. 41-52); ‘C’: JK 3:116-24 = Z 3: 200-210 =
B 3:199-211 = W 16-33 (tr. 27-38).

In this MS, ‘B is not an epistle, but a ‘fas’ on Epistle 32 titled ‘Fi-mabadi’ al-‘alam
al-jismani ‘ald ra’y al-hukama’ min ikhwan al-safa” (f. 234r).

For IIS MS 83 see Gacek, Catalogue, vol. 1, pp. 91-93, seq. no. 110 (E).

I have further consulted the following MSS: IIS 1040 and 83, Salar Jung 41, SOAS Or.
45812, BnF 2305 and 2341, Nuruosmaniye 2863, Munich arab. 652 and Majlis 1278, but
the poem is not found in them. Note that the letters attributed to the BnF manuscripts
are wrong in the volume Sciences of the Soul and Intellect, Part I, p. 1.

As in BnF MS 6647-8 [3], this copy adds ‘B as a ‘fas’ of ‘A’ (starting at f. 234r).

Other manuscripts I consulted, in addition to the ones used in Poonawala’s critical
edition, include MSS Salar Jung 41, SOAS Or. 45812, BnF 2305 and 2341, Nuruosmaniye
2863, Munich arab. 652, Majlis 1278 and IIS 83.

Sciences of the Soul and Intellect, Part I, p. 72, and note 55.

The main text refers to the Epistle ‘On the Macrocosm’ only. The reference to ‘On the
Intellectual Principles’ and ‘On Sense and the Sensible’ is added in the margin.
Sciences of the Soul and Intellect, Part I, pp. 110-111.

Sciences of the Soul and Intellect, Part I, p. 124, tr., p. 196 (table on p. 169).

These are the numbers as given in IIS MSS 1040 and 83, and Jiwa Khan’s Khan’s edition:
(I give an asterisk for the numbers that are wrong; I underline the errors which are
unique to all three and not other manuscripts). MS 1040: 21, 30%, 35, 21, 21%, 1, 110* and
42,200%; IIS MS 83 (f. 39v): 21, 30%, 35, 21, 31%, 1, 110* and 93,600%. Jiwa Khan (vol. 4, p.
49): 21, 30%, 35, 21, 31%, 1, 120 and 43,200.

Sciences of the Soul and Intellect, Part 111 (Epistles 39-41), ed. and tr. Carmela Baffioni
and Ismail K. Poonawala (2017), p. 8.12, tr., p. 136, n. 7 and p. 10.6, tr., p. 138. Note that
Baflioni’s Baffioni’s n. 7 is misplaced - it should be located on p. 138, which is the point
where Bustani added the footnote.

At Baffioni’s point [7.], p. 10, tr., p. 141, n. 32.

MSS Kopriilii 871 and Hunt 296 give al-rawabi, like MS 1040. To the manuscripts
mentioned by Baflioni as giving al-zawabi‘ we may now add MSS Nuruosmaniye 2863,
BnF 2305, BnF 2341, Munich arab. 652, SOAS Or. 45812, Majlis 1278 and Majlis 5255.
The closest form is found in MS Salar Jung 41 (f. 338v/p. 676): [&s V] al-zawa’i, or
perhaps [&) s3] al-dhawa’i‘.

To the manuscripts consulted by Baffioni we can add the following: Badh-i damah is
found in MSS BnF 2341 and Munich arab. 652; Bad-i damah is found in MSS Salar Jung
41and IIS 83, f. 81r.5- note that the latter gives ‘damah’ with ta marbiita at the end).
Baffioni (Sciences of the Soul and Intellect p. 14, tr., p. 141, n. 33) gives ‘badhadama’.
Ousia, poson, poidn, pros ti, poil, pote, keisthai, échein, poiein and pdschein (substance,
how much/quantity, what kind/quality, relative relation, where/place, when/time, position,
being/state, doing/action and affection). See Aristotle, Categories, 1b.25-2a.4 in Aristotle,
Categories; On Interpretation; Prior Analytics, tr. H. P. Cooke and Hugh Tredennick
(Cambridge, MA, 1938), pp. 16-19.
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Sciences of the Soul and Intellect, Part II1, pp. 50-51. Baffioni (p. 92, n. 28) highlights the
importance of the man hiya/huwa (who are they/is it?) question as an original
contribution of the Ikhwan al-Safa’, but unfortunately it has been omitted from her
edition and translation (pp. 65 and 66, tr. 179 and 180).

Further to the copies studied by Baffioni we may add the following observations: 1) like
Atif MS 1681, a tree-like diagram containing the nine questions is also given in MSS
Munich arab. 652 and BnF 2341 (although none refer to the image in the text). Both
give kam instead of lima, like MS BnF 2303.

Sciences of the Soul and Intellect, Part I11, pp. 269-273.

And others, including British Library MS Or 6692 (dated 646/1248-1249), the sixth
oldest manuscript in the world if we count partial copies too.

This text corresponds to pp. 100 (at the fasl heading)-121.3 of Traboulsi’s edition. See
Tan Netton’s translation in the same volume, pp. 122 (If one of our brothers. . .)-129
(.. .they are a contemptuous people).

On Companionship and Belief (Epistles 43-45), ed. Samer F. Traboulsi, tr. Toby Mayer
and Ian R. Netton (2017), p. 3. There is obviously a misprint, as the text says Epistle ‘43’
instead of ‘45. The ‘sound’ copies of Epistle 45, as identified by Traboulsi, are also
found in MSS BnF 6647-8, Kopriilii 871 and Kopriilii 870. To these we may now
include, apart from MS 1040, MSS Nuruosmaniye 2863, BnF 2305, BnF 2341 and
Majlis 1831.

Traboulsi’s ‘corrupted’ copies include: MSS Esad 3638, Fezyullah 2131, BnF 2303,
Laud Or. 255, Esad 3637, Marsh 189 and BnF 2304. To these we may now add:
MSS Salar Jung 41, SOAS Or. 45812, Munich arab. 652, Majlis 1278, Majlis 5255 and
1S 8.

After I submitted this chapter, Abbas Hamdani published his critical edition and
translation of this epistle with Abdallah Soufan: The Call to God (Epistle 48) (2019). I
could only inspect it superficially, but enough to ascertain that their findings are not
dissimilar from mine.

Yves Marquet, ‘Tkhwan al-Safa”, EI3, pp. 1071-1072. For a partial French translation of
this epistle and an attempt at identifying those groups, see idem, ‘Les Epitres des
Ikhwén as-Safa’, oeuvre ismailienne, Studia Islamica, 61 (1985), pp. 57-79, €sp. pp-
63-66.

Bombay, 1306/1888-1889. On this story see Shadha Almuwata, Imaginative Cultures
and Historic Transformations: Narrative in Rasa’il Ikhwan al-Safa’ (PhD Dissertation,
University of Chicago, 2013), pp. 80-133. Almuwata provides a complete translation of
the story (pp. 81-100). While icharacters in the story in Epistle 48 characters are
anonymous, Bilawhar the sage is mentioned by name in the same Epistle (chapter 9),
and also elsewhere: Epistle 22 ‘On Animals and Epistle 45 ‘On Companionship’
(see indexes of the IIS/OUP edition volumes).

One manuscript (BnF MS 2305) has a shorter version with only five chapters, in this
order: 1, 6-8, 9 (shorter version), and the final four lines of chapter 22.

My thanks to Nuha Alshaar for helping me with this note.

Paris, Seuil, 1962, originally published as 150 unbound pages.

Buenos Aires, 1963. It has 155 chapters. Cortézar suggests that the novel can be read
up to chapter 56 and that the rest can be ignored. Alternatively, he provides a table
at the beginning of the book with an alternative order of reading: chapters 73 - 1 - 2
- 116 — 3 — 84 — etc.

However, other copies (Salar Jung 41, Esad 3637) do not include the reference to ‘AlL

Wilferd Madelung has put forward the claim that the longer version is the work of
Maslama al-Qurtubi in ‘Maslama al-Qurtub?’s Contribution to the Shaping of the
Encyclopedia of the Ikhwan al-Safa” in Antonella Straface, et al., eds., Studi Magrebini,
12-13 (2014-2015), ‘Labor Limae. Atti in onore di Carmela Baffioni’, vol. 1, pp.
403-417.
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MSS Koprilit MS 871, MSS Esad 3637 and Laud Or. 255.

Note the change of hand half way through f. 127v, when the text becomes much more
dense and there are more lines per page.

In this manuscript, the text of Epistle 49 is organised in a different way as compared to
other copies. Some of the text (pp. 609.21-620) is part of the previous epistle. The title
of Epistle 49 is on pp. 620 and ends on p. 627. Perhaps a more detailed analysis is
needed to see whether this copy is a witness to the development of Epistle 49 into two
different versions.

In addition, MS BnF 2305 contains selected passages from the long version
(corresponding to the following pages in the Beirut edition: 198.7-11; 199.5-7; 200.3-7;
202.11-203.12; 206.1-17; 212.8-213.21; 214.5-216.16; 216.20-217.4; 217.16—-224.5; 225.3—
(with gaps); 240.1-5; 240.13-15; 240.19—241.1). I have not seen a similar ‘abridgement’
in any other manuscript or epistle.

Jiwa Khan edition, vol. 4, p. 263.13 = Bustani, vol. 4, p. 247.19 = Madelung's critical
edition of epistle Epistle ‘492, p. 50.14 (tr. p. 69.11).

Bustant’s 1957 print: vol. 4, pp. 243.1-244.9 = vol. 3, pp. 289.ult.-291.9.

On God and the World (Epistles 49-51), ed. and tr. Wilferd Madelung, Cyril Uy,
Carmela Baftioni and Nuha Alshaar (2019), pp. 237-291 (Arabic).

I would like to thank Nuha Alshaar for generously sharing with me a copy of her
critical edition and translation even before its publication.

Incidentally, Alshaar (pp. 384, 387) proposes the possibility that Atif MS 1681 may be
a palimpsest; however a closer looks demonstrates that it is simply a case of ink being
seen through the paper on the other side.

I hope to publish a more in-depth comparison.

On Magic I (Epistle 52, version a), ed. and tr. Godefroid de Callataj and Bruno Halflants
(2011).

The long version is found in the following MSS: 1) Nuruosmaniye 2863 (ff. 428r-473v),
whose ending corresponds to Jiwa Khan, vol. 4, p. 396.4 = Bustani, vol. 4:445.11 (like
MS 1040) with a closing formula, but then attaches a 2 ¥:-page text (ff. 473v-475r)
headed by ‘kalamun bi-ba‘di’l-muhaqqiqin’, beginning with the basmala and after this
comes the colophon; 2) BnF 2305 (ff. 398r-414r), although it has a large lacuna at
f. 398v. of around 18 pages (corresponding to Jiwa Khan’s Khan’s ed., vol. 4, p. 309.20
= Bustani, vol. 4:313.9, then 311.3-7 = 315.4-9 and then 323.19 = 333.1). The last
identifiable passage is near the end of the manuscript (f. 413r.30), corresponding to
Jiwa Khan, vol. 4:400.15 = Bustani, vol. 4:451.16; 3) 11S 87 (ff. 209v-330v), 4) Hamdani
1482 (the folios are out of order; the correct sequence should be ff. 18a-32b (of the extra
leaves), then 1r-99v, and then 215r-228r, and 5) Majlis 1278 (pp. 636-687).

The shorter version is found in the following MSS: 1) Salar Jung 41 (ff. 486r-492v/pp.
971-984); it lacks the colophon page and so it is also missing about the last ten lines of
the epistle, if compared with MS Esad 3637 (ends at Jiwa Khan, vol. 4, p. 306.19 =
Bustani, vol. 4, p. 308.23 = de Callataj and Halflants’s critical edition, p. 93.6, tr., p. 151.
ult.); 2-3) Munich arab. 652 (ff. W288v-294v) and BnF 2341 (ff. 382v—-389r) starting at
Jiwa Khan, vol. 4, p. 288.5 = Bustani, vol. 4:284.8 and ending at Jiwa Khan, p. 309.2 =
Bustani, p. 312.9 (like MS 1040 but with a different closing formula).

= Jiwa Khan vol. 4, p. 309.8 = Bustani, vol. 4, p. 352.14-15 = De Callataj and Halflants,
p. 105, tr. 158.

Charles Rieu, Supplement, pp. 483-484; catalogue nos. 709-710). I have also identified
two further manuscripts where different texts are added to the long version of Epistle
52: 1) SOAS MS Or. 45812 has the long version (ff. 259r-272r) but ends halfway
through the text present in other manuscripts; the last identifiable passage is on f. 271r
( = Jiwa Khan, vol. 4, p. 362.17 = Bustani, vol. 4:394.2), but it adds two more pages
(which are different). The text is the followed by a red-ink title: tammat al-risala [sic]
al-riyadiyya tatliha al-rasd’ilu’l-namusiyyatu wa hiya ahada ‘ashara [sic] risalatan,
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al-ild minhd. The text that follows is a long passage (ff. 272r-276v) that calls itself
al-risala al-jami‘a, which reaches the end of the manuscript. The passage is a summary/
explanation of epistles 43-52; a detailed comparative analysis is needed to ascertain the
exact identity of this text. 2) Ragip Pasha MS 839 (f. 597v = Bust 449.7): the scribe adds
additional materials that he/she found in other manuscripts (in ff. 598v-602). The
images of the last pages have been published in Mahmud al-Sayyid al-Dughaym’s
catalogue (vol. 6, pp. 560-562); see next note.

I would like to thank Godefroid de Callatay for kindly sharing with me his finding that
this MS contained both versions, one after the other; in a mutual exchange, I also
informed him about MS 1040 and British Library MS 2358-9. The new 10-volume
catalogue of the Ragip Pasa Library by Mahmud al-Sayyid al-Dughaym contains
reproductions of the beginning, ending and significant pages of manuscripts: Fihris
al-Makhtatat al-‘Arabiyya wa'l-Turkiyya wa'l-Farisiyya fi Maktabat Raghib Pasha
(Jeddah, 2016). For MS 840 see vol. 6, pp. 563-564 + images.

= Bustani, vol. 4, p. 309.7 = de Callatay’s critical edition, p. 94.6, tr. 152.13.

‘Abd al-Latif al-Tibawi, ‘Hawla Rasa’il Ikhwan al-Safa”, al-Kashshaf, vol. 3, part 8,
Jumada 11348/ October 1929, pp. 562-581, quote pp. 573-574. I would like to thank my
colleague Prof. Bilal Orfali, and MS Fatme Chehouri, of the American University in
Beirut for kindly providing with me a copy of this article.
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The Manuscript Copies of Abii Hatim al-Razi’s
Kitab al-Zina at The Institute of Ismaili Studies*

Cornelius Berthold

Introduction

The lexicographic encyclopaedia Kitab al-Zina is probably the most
well known and also the largest extant work by the Ismaili da‘7 Aba
Hatim al-Razi (d. 322/934-935). We know of three surviving copies
which were written around the sth—7th/11th-13th centuries. However,
despite their importance as some of the oldest Ismaili text witnesses in
existence, all are fragmentary and at least two of them, kept in Baghdad
and Sanaa, have not been easily accessible to Western scholars over the
last years. Seven more recent and largely undamaged manuscript
copies exist in the Ismaili Special Collections Unit at The Institute of
Ismaili Studies in London. We know of 15 codices worldwide but since
many contain only either the first or second half of the book, not
counting fragments, a total number is difficult to give. This chapter
will briefly introduce the content and structure of the Kitab al-Zina
and present the text witnesses known today, focusing especially on the
manuscript copies preserved at the IIS in London. In his complete
edition of the book, published in 2015, Sa‘id al-Ghanimi has implied
that the London copies form ‘siblings’ (akhawat) of witnesses, united
by the same variant readings. This assumption will be discussed after
describing and comparing the manuscripts from the IIS in terms of
their codicological characteristics.

Abu Hatim al-Razi and his Kitab al-Zina

The biography of Aba Hatim Ahmad ibn Hamdan al-Razi, as we know
him today, was largely pieced together from various sources by Samuel
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Miklos Stern in his 1960 article “The Early Isma‘ili Missionaries in
North-West Persia and in Khurasan and Transoxania. While not
completely unproblematic," his conclusions will be considered valid
for the present chapter. According to them, Abt Hatim al-Razi (who
is not to be confused with the hadith scholar Abu Hatim Muhammad
ibn Idris al-Razi, d. 277/890)* hailed from Warsanan in Northwestern
Iran’ He must have studied in Baghdad under the grammarians
Tha‘lab (d. 291/904)* and al-Mubarrad (d. 286/900)° because he claims
in the Kitab al-Zina to have listened to their teachings.® Soon after, he
rose to power within the Ismaili da‘wa in the area of Rayy, eventually
exerting his influence as far as Tabaristan, Isfahan and Azerbaijan
in the early 4th/ioth century. He supposedly converted a few of
the quickly-changing local rulers and debated in public with the
philosopher Aba Bakr al-Razi (called Rhazes in Europe) before falling
out of favour and being forced to flee to Azerbaijan. Either on the way
or shortly after his arrival he died; the year 322/934-935 is only reported
by Ibn Hajar al-‘Asqalani (d. 852/1449).

Abu Hatim al-Razi is known today for his philosophical thinking,
as attested by his two extant books Kitab al-Islah and A‘lam al-Nubiwa.
The former was a response to his fellow Ismaili da‘7f Muhammad ibn
Ahmad al-Nasafi (d. 332/943) and his Neoplatonic speculations. Since
al-NasafT’s Kitab al-Mahsil is not preserved,8 Abu Hatim al-Razi’s
‘correction’ remains the oldest extant Ismaili Neoplatonic work. The
A‘lam al-Nubtniwa is a rendition of his debates with Rhazes—who is
simply called ‘the apostate’ (al-mulhid)®>—which were most likely
re-worked in his favour. Two of Aba Hatim al-Razi’s books appear to
be lost: one entitled Kitab al-Jami‘ which is mentioned by Ibn al-Nadim
who states that it dealt with ‘figh and other things.' The second is a
book refuting those who believe in resurrection (raj‘a). Aba Hatim
al-Razi claims in a section of his Kitab al-Zina that he wrote it for those
who wish to inform themselves further."

The Kitab al-Zina seems to be his largest extant work. One of the
earliest descriptions, again to be found in Ibn al-Nadim’s Fihrist,
succinctly calls it a ‘big [work] on grammar on 400 leaves."” Indeed,
the focus on language, specifically a lexicographical approach, is the
most noticeable quality of the book. In his foreword, Aba Hatim
al-Razi states that he sets out to explain terms and names with the help
of Qur’anic verses and the poetry of famous poets. Scholars, jurists
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and other learned and gallant men should be well informed about the
meaning of these words—so that they can use this knowledge as a
great ornament (zina ‘azima) to themselves.” After an introduction in
praise of the Arabic language and its poetry, the terms or lemmas
discussed mostly come from the field of religion, with words related to
God and his creation followed by chapters dealing with the hereafter,
created beings in the world, faith and disbelief, religions and Islamic
sects, religious duties, etc. The topics thus merge into one another,
coming from the divine and reaching worldly spheres, and it has been
argued that this order might have a model in Neoplatonic thought." I
will repeat here a structure of the book based on Jamal Ali’s proposal
but with a few modifications. I will refer to these sections throughout
this chapter.

I Virtues of the Arabic language and poetry

I God’s names and attributes

III  Terms related to creation and God

IV Supernatural creatures (e.g. angels)

V' Terms related to the afterlife, reward and punishment

VI Terms related to nature, astronomy, geography

VII Theological terms related to faith and disbelief

VIII Non-Islamic religions

IX Introduction to sectarianism, Islamic sects

X Terms related to prophethood and religious officials (prophets,
priests etc.)

XI Terms related to revelation (Qur’an, Bible)

XII Religious duties

XIII Terms related to Qur’an and figh

XIV Linguistic terms

XV Family members

XVI Miscellaneous”

The only historically-attested grouping of the chapters can be found
in the margins of a fragmentary manuscript from Yemen (Sanaa, Great
Mosque, Eastern Library (?), 46 lugha, no. 3 in my list below), where
e.g. the chapters on sectarianism and Islamic sects are introduced as
the ‘sixth part; the section starting with al-farida is even labelled ‘the
tenth of the parts of Abt Hatim al-Razi, may God be pleased with
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him’.’® This marginal hand is different from that of the main text, as
are at least some of the other hands which made additions, such as
corrections and explanations of the terms used in the text. It is therefore
not clear how old or authoritative this structure is, given that even in
the manuscript it is a later addition and not an element introduced by
the original scribe. While the Ismaili scholar Husayn al-Hamdani
suspected that it might have been transmitted from the author’s
original (bi-asl al-mu’allif aw bi-nuskha mansikha minhu),” the lack
of evidence in other manuscript copies makes this unlikely in my
opinion. I would rather expect this to be a singular later addition that
was supposed to make the book easier to read, or a sign of a certain
recension of the Kitab al-Zina at the most. Much more relevant for the
present chapter, however, is the division of the book into two halves.
It takes place in the middle of the section about faith and disbelief
(VII), between the chapters al-shirk and al-ilhad, which clearly does
not correspond to a transition in the content. However, as it is roughly
in the middle of the whole text, it seems clear that it must be related to
writing space.® This two-part division is attested already in the oldest
manuscript copies of the text. The Yemeni manuscript just mentioned,
for example, contains only the second half of the book. This is
unfortunate in as far as we do not have the aforementioned marginal
notes marking the book’s structure for the first half. The copy from
Leipzig University Library, Ms.or.377 (no. 1 in my list below), also
refers to a ‘second part on f. 101, but in a different way which I will
present further down.

There are two manuscript copies, one from 1364/1945 (no. 15 in my
list below) and the other certainly not much older (no. 13), which
contain footnotes. They thus appear to be drafts for edition projects.
The earliest published editions, however, do not seem to have relied
on them. Husayn al-Hamdani had intended to release a complete
edition of the text, the first two fascicles of which were published in
1956 (containing section I from my list above) and 1958 (sections
II-V). Unfortunately, he died in 1962 after having suffered a stroke
which left his work unfinished.” For reasons not entirely known,
Husayn al-Hamdani added the secondary title fi [-Kalimat al-Islamiyya
al-‘Arabiyya, which was subsequently understood by many to be the
true and complete title of the book.*® As early as 1972, it was repeated
by ‘Abdallah Sallam al-Samarra’i when he published an edition of
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section IX as an appendix to his book al-Ghuliiw wa'l-Firaq al-Ghaliya
fi'l-Hadara al-Islamiyya. He furthermore created confusion by calling
the edited section ‘the third part’ (al-qism al-thalith) of the book, which
can neither be right with regard to the original structure of the Kitab
al-Zina, nor with regard to the fascicles published by al-Hamdani, to
which it does not connect: several sections with almost 40 chapters are
missing in between. In 2011, as part of my PhD project, I started
working on a new edition of sections VIII and IX, based on the newly
discovered Leipzig manuscript. In 2015, one year before defending my
thesis, Sa‘id al-Ghanimi published his edition of the whole book in
two volumes. While I disagree on some conclusions in the preface and
have noticed several occurrences in the edited text where the relevant
witnesses were not documented precisely (or at all), this edition still
helps in grasping the encyclopaedia as a whole and I have used it
extensively for the present paper.

Extant Manuscript Copies of the Kitab al-Zina

The present chapter gives me the chance to revisit the list of text
witnesses of the Kitab al-Zina that I had given in 2014™ and correct a
few errors that have become apparent since. The list is not extensive
with regards to codicological details as I intend to focus on some of
them later. Not all manuscripts can be safely dated but I will still order
them roughly chronologically, beginning with the presumably oldest.

1. Leipzig, Universititsbibliothek, Ms.or.377 (ca. sth/11th century):
This manuscript was discovered by Verena Klemm almost a
decade after it had been acquired by the library in 1996. On 171
folios we find three different hands (ff. 1-9; 10-165; 166-171) on
various sorts of Middle Eastern paper. It has thus to be considered
a composite manuscript, bound together from different
codicological units. Only the first two parts contain material from
the Kitab al-Zina, specifically starting with chapters on earthly
creations (islands, settlements, animals; from section VI of the
book).” The second hand starts a few chapters before the complex
on faith and disbelief (VII), even though its title page (f. 10r)
claims that it was ‘from the second part’ of the book (min al-juz’
al-thani min kitab al-zina), as if referring to the usual two-part
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division which takes places somewhat later within VII. It breaks
off in the section about religious officials (X). The third part
contains an as-yet unidentified philosophical text with an
intriguing colophon (f. 167r) attesting to an origin in the district of
Rayy in 544/1149. However, since the handwriting is clearly from
a different scribe, it cannot be used to date the Kitab al-Zina
portions of the codex.” For this reason, I arranged for a 14C
analysis of the second hand’s paper to be made in 2015.** The
results indicated that the manuscript was then probably written in
the early sth/uith century.” My own studies are mainly based on
this fragmentary copy of the Kitab al-Zina.

Baghdad, Iraqi National Museum, no. 1306 (ca. 6th/12th century):
This 243 folios manuscript’® appears to contain the whole book
but a closer look reveals several defects such as missing text,
dittographies (at least one case where half of a page had been
written twice by the scribe) or serious transpositions. A major
mechanical lacuna occurs immediately after the start of the
chapter al-tayf wa'l-ta’if (section IV); the next page contains the
end of al-amsar (section VI), thus almost 30 chapters in between
are missing. This had prompted me earlier to assume that there
were different recensions of the text, distinguishable by different
chapter orders.”” As it turned out, however, it was mainly this
manuscript’s poor condition which had misled me. Three of these
‘missing’ chapters, starting with al-thawwab, are attached at the
end of the codex. Beginning in the chapter on al-‘agl (section
VII), material on Islam, faith and disbelief is interspersed, even
though it occurs again at its proper place slightly later in the same
section. Sa‘id al-Ghanimi has noted these defects in his footnotes**
but has not given a concise overview about the lacunae and
transpositions of the codex. Considering the questionable quality
of the manuscript, it has to be called into question why both
‘Abdallah Sallam al-Samarra’i” and al-Ghanimi*® claim to have
used it as their main text witness. However, I have to add that
during my own work on section IX of the book, I have on a few
occasions (which I, regrettably, have not noted down) seen text in
al-Samarra’Ts edition that could not possibly have come from the
Baghdad manuscript which he cites as his only witness of the text,
after all. The manuscript does not have a colophon; the hypothetical
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dating above is by Husayn al-Hamdani and based on the style of
handwriting.”

Sanaa, Great Mosque, Eastern Library, 46 lugha (ca. 7th/i3th
century): The third of the three oldest known manuscripts is (or at
least was) stored in the Great Mosque in Sanaa. The so-called
Eastern Library is administered by the Ministry of Endowments,
the Maktabat al-Awqaf wa’l-Irshad.”” There is a microfilm copy in
Cairo’s Dar al-Kutub al-Misriyya with the shelf-mark 4337 jim.
This manuscript contains the second half of the Kitab al-Zina on
220 folios (which are foliated as 84-304). The dating by al-Hamdani
is again based on cautious palaeographic evaluation; the only
tangible dating we have is a collation remark from 924/1518
(f. 304).** What makes the content of this manuscript unique
are the already mentioned marginal notes about the booKs
grouping of chapters. Ff. 303v-304r contain several secondary
entries worth investigating (as do the flyleaves in the front), which
mention military encounters and casualties in the late 10th/16th
century.

Sanaa, Great Mosque, Eastern Library, 45 lugha (ca. gth-10th/15th-
16th century):** This Yemeni manuscript is probably one of the
most fragmentary. On only 76 folios (but approx. 30 lines per
page) there is material ranging from shortly after the beginning of
the book to somewhere in section X. However, several folios are
transposed and large lacunae are to be expected.” The manuscript
contains many marginalia. Its microfilm copy in the Dar al-Kutub
al-Misriyya has the shelf-mark 4336 jim.

Sanaa, Great Mosque, Western Library/Dar al-Makhtatat,*
no. 2119, formerly lugha 4 and, before that, no. 63 adab in the
library of the imam Yahya al-Mutawakkil ‘ala llah (ca. 11th/17th
century):* On 115 folios it contains almost the complete first half
of the book, breaking off only one chapter earlier than usual. It
was written by several hands from a Yemeni model, according to
al-Hamdani.*® For the microfilm copies (Dar al-Kutub al-Misriyya
and the collection of the Hamdani family) no shelf-marks are
given.

Mumbai, collection of Asghar Ali Engineer (12th/18th century):
This manuscript was described by Ismail K. Poonawala who also
had a microfilm copy made which is now at the Research Library
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at the University of California, Los Angeles (shelf-mark: Microfilm
PJ 6617, A28,1800a). The complete book is preserved on 366 folios,
including a six-page index with page numbers in the beginning.
Variant readings and corrections can be found in the margins, as
is the case with emphases of the chapter headings and other
important terms mentioned in the text. The colophon does not
indicate a date but Poonawala estimates that it must be more than
two centuries old.*

India, collection of Shaykh ‘Abd al-Qayyam ‘Isabha’i (sic)
(1309/1891): This manuscript is described by Poonawala and Jamal
Ali. It is slightly incomplete as it does not go beyond the last but
one chapter, on al-jibt wa'l-taghit.*

IIS London, Hamdani Collection,* MS 1410 (1306/1888) (see
Figure 5.1): Husayn al-Hamdani used this manuscript as his main
text witness and considered it a sister of MS 1411 (no. 9), not least
because both were relatively recent and copied from a common
Yemeni exemplar, according to his judgement.*” In fact, at least
five different hands worked on this 198 folio copy; they can be
distinguished not least by their different usage of eulogies, as I can
attest to from my own work on the heresiographical section of the
Kitab al-Zina.* The number of lines per page varies between 21
and 34. The margins are frequently used for corrections and for
highlighting chapter headings as well as keywords from the text
like hadith, gira’a or qawl.

IIS London, Hamdani Collection, MS 1411 (late 13th/19th century?)
(see Figure 5.2): Aside from MS 1410, this is the second ‘modern’
manuscript which Husayn al-Hamdani used in his edition. It
contains the complete book on no less than 680 folios, the number
being so high due to only 15 lines per page being used. Marginal
additions can be found occasionally and a list of chapters is
inserted before the main text. Not all of these chapter headings
appear as such in the main text. The first one, the ‘explanation of
pronouncing the letters' (bayan makharij al-hurif), is later
repeated in the margins in the manuscript (p. 19), but
in the main text, the transition is fluent. In contrast to MS 1410
with its many traces of usage, MS 1411 is a very neat and orderly

copy.
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Each of the manuscripts from the Zahid Ali Collection contains only
one half of the book. However, the only matched set among them
appears tobe MS 1269 and MS 1271. MSS 1317 and 1290 are distinguished
by their footnotes; they appear to be made in preparation for at least
one edition project.

10. IIS London, Zahid Ali Collection,** MS 1270 (1314/1897): This

11.

12.

copy, written by a certain Yasuf ‘Ali ibn Myansahib ‘Abd al-‘Aziz
ibn al-Majid ibn Mulla Khanbha’i Islampur, features the first half
of the book on 267 folios (533 pages). The manuscript is written
regularly with only few marginalia. In contrast, on its first page—
the back of which contains the beginning of the main text—the
title of the book and Abu Hatim al-Razi's name are repeated
several times, along with two presumed years of his passing, 322
(which is the year given by Ibn Hajar al-‘Asqalani in his Lisan
al-Mizan,® in fact the only specific date we have) and 362, which
is given a question mark on its two occurrences. In the lower half,
the section dealing with Aba Hatim al-Razi’s books from Ibn
al-Nadim’s Fihrist is quoted twice, apparently based on an Egyptian
edition. In the list of chapters that is part of the introduction, a
later hand has added the respective page numbers as numerals.
There are also secondary entries numerating the chapters added,
e.g. on p. 8 (al-bab al-thani) or p. 10, where the note ‘the third
chapter has been crossed out again.

IIS London, Zahid Ali Collection, MS 1269 (late 19th or early 20th
century): This copy is written on 241 folios with a few pages
remaining blank (ff. 103-106 and 109-112), probably inserted later
for text to fill the lacunae which exist in these two places: the
catchwords at the bottom of ff. 102v and 108v do not correspond to
the first words written ff. 107r and 113r, respectively. The Eastern
Arabic foliation continues across these slightly smaller leaves, so it
was likely added after the loss of the original folios. Otherwise, the
manuscript is cleanly produced and written in a regular naskh
hand. The text contains the first half of the Kitab al-Zina.

IIS London, Zahid Ali Collection, MS 1271 (late 19th or early 20th
century): This is a neatly-written copy of the second half** of the
book on 270 folios. What distinguishes this text witness from the
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others is a four-page fihrist, a list of at least all major chapter
headings of this second half of the encyclopaedia (ff. 1v-3r).* As
mentioned above, it shares a few common features with MS 1269.
With both, the overall format is roughly 24-26 x 13 cm, the written
area 16.5 x 9 cm. There are 17 lines per page and both the
handwriting and the placement of catchwords at the bottom of the
pages seems identical.

IIS London, Zahid Ali Collection, MS 1317 (late 13th—early 14th/
early 20th century): This copy of the second half of the book is
written on 296 folios/592 pages. Delia Cortese reports 37 loose
gatherings and a lost ending. In fact, the text on the last page is still
in the middle of the chapter on idols (section XVI according to my
list above), which means that some ten chapters would have come
afterwards. The manuscript contains extensive annotations by a
second hand. They sometimes extend from footnotes into the
margins or onto specifically inserted pages. These annotations
reference Qur’anic verses, elaborate on persons or terms
mentioned in the text and sometimes refer to printed editions.
Unknown location (1338/1919): This manuscript is mentioned by
Zahid ‘Ali in MS 1290 (p. 29fF,, see also no. 15 in this list) where
he records the copyist: Ahsan (or Ihsan, as al-Ghanimi reads it)*®
Isma‘ll Muhammad al-Hajj al-Ya‘bari al-Kharrazi who finished
the manuscript in Karachi. According to my knowledge, it is
the only copy of the Kitab al-Zina which features a frame around
the text block, at least on the first pages, executed in simple
double red lines. There is a microfilm copy of this manuscript in
Tehran’s Central Library.* When I only knew about this microfilm
and not its manuscript original back in 2014, I had suggested IIS
London, MS 1411, as one possible candidate,” which I can now
rectify.

IIS London, Zahid Ali Collection, MS 1290 (1364-1365/1945-1946)
(see Figure 5.3): This 508 folios/1016 pages’ manuscript contains
the first part of the Kitab al-Zina with an extensive introduction
(pp- 1-46) and discussion of the book, its author and the sources
he used. Footnotes are used frequently for comments and
additional information. Zahid “Ali himself finished the main text
on the 17th of Shaban, 1364/July 27th, 1945 and the introduction
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on the 10th of Shawwal 1365/September 6th, 1946.>* He states that
he based his text on six manuscripts of which, however, only four
are mentioned:*

a.

C.

an otherwise unknown manuscript copy from Berlin which I
unfortunately could not locate in the records of the Berlin
State Library,

IIS London MS 1270 (no. 10 in this list),

a (probably Indian?) copy from an unknown scribe, and

a somewhat difficult case: He describes a manuscript (nuskha)
in the possession of his friend A[saf]. A[li]. A[sghar]. Fyzee of
the Faculty of Law in Mumbai. He then says ‘(photo?) copied
(musawwara) from a manuscript..! and gives a short
description of the Karachi copy (no. 14 in this list), which
suggests that this is some kind of photographic reproduction,
otherwise the given codicological details would be difficult to
explain.
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Figure 5.1 Double page from IIS London, Hamdani Collection, MS 1410,
pp- 225-226, showing two chapters on the Mu'‘tazila and a change of scribal
hands (and pen) at the end of p. 226.
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Figure 5.2 Beginning of IIS London, Hamdani Collection, MS 1411, showing the
start of a list of chapter headings.

Figure 5.3 Double page from the ‘proto edition’ IIS London, Zahid Ali Collection,
MS 1290, pp. 28-29, with footnotes beneath the main text.
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A Comparison of Formal Features of the London Copies

While Sa‘id al-Ghanimf’s speaking of ‘siblings’ referred to the text
contained inside the manuscripts, I will focus first on codicological
and formal characteristics. The two most obvious of these are dating
and provenance: All manuscripts were produced or at least kept on
the Indian subcontinent® before their transfer to London and all
were written in the late 19th or early 20th century CE. I am not
qualified to elaborate on the culture of manuscript production within
the Ismaili communities in India over the last centuries, but it seems
safe to assume that those recent copies of the Kitab al-Zina form the
latest—if not last, for the time being—witnesses of the handwritten
transmission of this extensive text among Ismailis.

In the following tables, an asterisk marks when there are major
lacunae in the manuscripts which would distort the comparability of
features related to writing space like the total number of folios. The
dating information is given only in CE.

The following tables compare basic codicological data, both within
the London copies and later in contrast to the older witnesses of the
text. As can be seen, these codicological features are indicative, at best,
of manuscript production and book culture on the Indian subcontinent
or within the respective communities. Still, it should not be forgotten
that these outward characteristics influence our understanding of the

Table 5.1 Dates and provenance.

ZAC ZAC ZAC ZAC ZAC HCMS HCMS
MS MS MS MS MS 1410 1411

1269 1270 1271 1290 1317
Parts of I* I I 1 1I I+1I I+11
the book
contained

Dating Late 1897 Late 1945 Early 1888 Late

(yearor  19th or 19th or 20th 19th or
century) early early early
20th 20th 20th

Placeof India India India India India India  India
origin
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Table 5.2 Basic codicological data.

ZAC ZAC ZAC ZAC ZAC HCMS HC
MS MS MS MS MS 1410 MS
1269 1270 1271 1290 1317 1411

Parts of the I* I I I II I+11 I+11
book

Size (h X W) 24X13 23X14 26X14 23X15 23X15 23X17 22X14
in cm

Folios (incl. 241* 267* 270 445 296 198 680
blank

pages)

Lines per 17 14 17-18 1 15 21-34 15
page

text, too. Afterall, the notion of the Kitab al-Zinabeing an encyclopaedia
in two parts is based first and foremost on practical considerations of
manuscript production—not to mention that Sa‘id al-Ghanimf’s
edition also consists of two volumes, although they do not correspond
to the division from the manuscripts.

Understanding these characteristics as indicative of manuscript
culture becomes more obvious when they are contrasted with some of
the older copies. I have here relied on Husayn al-Hamdani's description
of the Yemeni copies and the one from Baghdad.” As can be seen, the
only roughly comparable category is lines per page which still shows
the same variation. The older manuscripts are more often fragmentary,
with the Leipzig copy (no. 1in my list) and Sanaa 2119 (no. 5) being the
least complete. The percentages are very rough estimations, based on
the descriptions by al-Hamdani (especially in the case of Sanaa 2119 of
which I do not possess a reproduction) and comparisons with complete
copies in terms of text quantity. Double asterisks mark manuscripts
which are incomplete both at the beginning and end (see Table 5.3).

The next table (see Table 5.4) compares selected paratextual elements
of the manuscripts, thus connecting the main text with codicological
features which, at least to some extent, transcend the individual copy.
By the term ‘paratexts’ I refer here to all written text which is not part
of the main text.’® In the case of the Kitab al-Zina manuscripts, there
are at least two kinds of paratexts which allow the drawing of different
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Table 5.3 Data related to writing space and completeness.

ZACMSS HCMS HCMS San.2u9 San. 45 San. 46 Leipzig Bagh. 1306
(average 1410 1411 lugha lugha Ms.or.377
values)
Completeness c.50 %* 100 % 100 % c. 49% c.50% ()™ 50% C. 31 %** c. 85 (?) %**
Size (h x w) in cm 24 X 14 23 X 17 22X14  30X19 25 X 20 ? 17 X 13 ?
Folios (incl. blank pages) 240-290 198 680 115 76 220 165 238
Lines per page 1-17 21-34 15 23 (average) 24-30 17 17-19 23
(1st hand)
13—-15
(2nd hand)
Date (year or century) 19th-20th 1888 19th 17th (?) 15th-16th 13th (?) 11th (?) 12th (?)
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conclusions. Marginal headings and emphases, that is, the repetition
of headings and noteworthy terms (mostly categories of lexicographical
proof, like shi‘r, hadith, kalam etc.) in the outer margins of the
manuscript, appear to be aids for not only reading but actively working
with the text. The same is true of the two cases of lists of content which,
despite not having page numbers, still help with navigating through
the encyclopaedia. The list in MS 1411 is remarkable not least because
it is followed by Aba Hatim al-Raz1’s foreword which in itself includes
an extensive list of chapter headings. Both the marginal emphases and
the lists of content are largely absent in the older manuscripts of the
Kitab al-Zina. Of these only the Leipzig copy, which is the most
familiar to me, has been included in the following table for the sake of
comparison.

Eulogies are the second kind of paratext which I have recorded
here. As I have not prepared an extensive statistical analysis, the
following reflects merely my impression from working with the
manuscripts. It could be stated that each of the oldest copies has its
own and unique pattern of eulogies, while among the London copies
they appear slightly more uniform. In general, eulogies change
depending on the time and place in which they are written and
probably also the scribe’s religious conviction; the latter could thus
leave a more or less individual footprint on the manuscript. For
instance, the eulogies in UB Leipzig Ms.or.377 are given, aside from
God, only to the prophets, the Shi‘i revolutionary al-Mukhtar and the
Ismaili line of imams. The eulogies for the Prophet Muhammad almost
always include a prayer for blessings upon his family (salla-llahu
‘alayhi wa-‘ala alihi), which indicates a Shi‘i background, too. These
eulogies are given less frequently in e.g. the Baghdad manuscript,
although still occasionally with blessings for the family. In Sanaa 46
lugha, the eulogies for the Prophet only read salla -llahu ‘alayhi, which
does not clearly point to Shi‘i influence. The London copies show both
versions but tend to abbreviate them, especially in the Zahid Ali
Collection manuscripts, as can be seen in the following table. “Ali ibn
Abi Talib is almost always given a eulogy in UB Leipzig Ms.or.377—
more often than in other witnesses of the text—mostly ‘alayhi
al-sallam, but also salawat Allah ‘alayhi,” but less frequently in the
other manuscripts. As can be seen below, the more recent copies tend
to use karrama-llahu wajhahii instead, which I otherwise only found in
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Table 5.4 Idiosyncrasies of the scribes regarding paratext.

ZACMS ZACMS ZACMS ZACMS ZACMS HC MS HC MS Leipzig UB

1269 1270 1271 1290 1317 1410 1411 Ms.or.377
Marginal headings Rare Rare No No Yes Yes Yes No
Marginal emphases ~ Yes No No No No Yes No No
Table of contents No No Yes No No No Yes No
Eulogy for the pala s/ pxla (rare) ol o e d) o ale il Lo ale dl Lo
Prophet Muhammad Al Al e s
Eulogy for ‘Ali 4 d) IS agn sl TS aalia(rare)  dens Al oS Aga Al IS Aga Al IS dgadl WIS Al Sl sl

alull 4le/ajle
Eulogy for Imams A &l gha 4 ) sy None = None Al adde None Al adde
e e (rare)
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Sanaa 46 lugha where it occurs less frequently. It is my impression that
the London copies still betray the Ismaili conviction of their scribes.
This seems plausible given that the book had an Ismaili author and
was transmitted in Ismaili communities. The latter could also explain
the higher degree of uniformity among the London copies, as they
were all produced in a relatively short time frame and probably in the
same region. However, scribal individuality in this respect is still
visible e.g. with a change of hands in MS 1410, p. 226 (see no. 8 in my
list above), where eulogies for the Prophets family become less
frequent. In the table (see Table 5.4), only the most common eulogies
in the respective manuscripts are given, based on random samples.

A Comparison of the Main Text in the London Copies

In order to be able to verify Sa‘id al-GhanimT’s suggestion that MS 1410
from the Hamdani Collection and its ‘siblings’ from London share a
common set of variant readings, it would be necessary to undertake a
full-scale collation. This would be a major step towards preparing an
independent edition of the text and was thus out of the question for
the present chapter. Instead, the following remarks are again based
on selected samples. From my own edition of the heresiographical
chapters and through frequent comparisons with al-Ghanimf’s edition,
I have learned that he has not documented all variants from the
manuscripts, e.g. in the chapter on non-Islamic innovations (ashab
al-bida“) of section IX or in the following example.

A passage that shows actual textual differences in the IIS manuscripts
are three verses by the poet Labid. Aba Hatim al-Razi cites them in
the chapter on al-fajiir to prove a point about the meaning of the
root f-j-r. As can be seen (see Table 5.5), there are minor differences
between the manuscripts, not only regarding the actual text (variants
marked by shading) but also its placement, as it was sometimes added
only afterwards in the margins, indicating at least two variants in the
manuscript models. Here the London copies were not completely
identical.

The inaccuracies in al-GhanimT's edition make it difficult to rely on
his suggestion about the relation between the London copies. In fact, the
only tangible evidence for their stemmatological relation—or between
any extant text witnesses of the Kitab al-Zina, for that matter—is the list
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Table 5.5 Examples of textual variance

First verse Second verse Third verse

HCMS 1410 Lodio Lgie (i o365 b o jla lia] janjlcdis g gl i caanals

Jist & Al ) 5 Uade Gelel s &
g e das Gl el it leia XS
als
ZACMS 1271 Lolia lgte i o365 (3 ol slial maj) s Guli Lgals ) conpials
Jisls & AT o5 Uade el s e
ad e dlla ) et g il ella ) L
el
ZAC MS 1317 Identical Added in margin Added in margin
HC MS 1411 Ledia Lgia s a3 (8 oyl clial jan ) culis Tdentical
JiSls & AT g5 Uade Cale
ol e dlls ) Guai o i
Lp. Ms.or.377 Identical Missing Missing
Bagh. No 1306 Identical Missing Missing
San. 46 lugha Identical Added in margin Added in margin

of models used for ZAC MS 1290 (no. 15 in my list above) which relied,
among others, on ZAC MS 1270.

I believe there is more to gain through contrasting the London
manuscripts with the remaining other copies. As could be seen, the
older manuscripts are mostly fragmentary. The Leipzig copy, for
instance, would have the most peculiar text, and probably the most
defective, if it was not for the many later corrections. From my own
work on the heresiographical chapters I can state that both it and the
Baghdad manuscript often have minor variants in common which
distinguish them from e.g. IIS London, HC MS 1410, which I used for
comparison. These variants usually show a different wording or
grammatical structure but are not related to content. Sanaa 46 lugha
(no. 3 in my list), which al-Hamdani considered to be of a roughly
similar age, is already closer to MS 1410 and, I feel confident to argue
based on a few selected samples, also to the other more recent copies
of the Kitab al-Zina. Without having inspected the other two Yemeni
manuscripts, I cannot say, however, if the London manuscripts show
a more correct text or simply one recension.” In general, they seem to
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preserve a more intact text than the older witnesses that I have seen.
Their textual consistency among one another, I assume, has more to
do with that intactness than with their relation in terms of the stemma.

Conclusion

The six manuscript copies of the Kitab al-Zina preserved in the Ismaili
Special Collections Unit at The Institute of Ismaili Studies in London
are undoubtedly united in their origin of the Indian subcontinent and
their relatively recent dates of production between the latter half of the
19th and the first half of the 20th century CE. This is reflected in their
codicological and palaeographic features like the recent naskh script
style and their strikingly similar page size, but also in paratextual
elements like additional indices, marginal emphases of headings and
key terms, as well as eulogies. None of the copies, however, shows all
of these characteristics. On the level of the text, it is difficult to argue
for or against their close relation—as suggested by al-Ghanimf’s calling
them ‘siblings’ (akhawat)—without a new extensive collation. Selected
samples indicate that they contain variants that cannot be caused only
by scribal errors. However, when measured against some of the older
and often less intact copies, they appear almost uniform and thus,
indeed, give the impression of being related in a stemmatological
sense. At this point it is little more than an educated guess whether or
not the reason for this can be seen in their common origin within the
Ismaili communities in South Asia.

NOTES

* The research for this chapter was carried out at the Sonderforschungsbereich 950
‘Manuskriptkulturen in Asien, Afrika und Europa’, University of Hamburg, funded by
the German Research Foundation (Deutsche Forschungsgemeinschaft, DFG) and was
part of the general work carried out by the Centre for the Study of Manuscript Cultures
(CSMC). I am grateful to Wafi Momin and the anonymous peer-reviewer for their help
with this chapter.
Iincluded a discussion about the issue in my PhD dissertation, published as C. Berthold,
Die Hiresiografie im Kitab az-Zina des Abii Hatim ar-Razi. Textanalyse, Edition und
deutsche Zusammenfassung (Wiesbaden 2019).
Claude Gilliot, ‘Abu Hatim al-Razi, EI3 (Leiden, 2011), pp. 11-18. Some of the
manuscript catalogues mentioned below ascribe the Kitab al-Zina to Muhammad ibn
Idris al-Razi.
3 Samuel M. Stern, “The Early Isma1li Missionaries in North-West Persia and in Khurasan
and Transoxania’, Bulletin of the School of Oriental and African Studies, 23 (1960), p. 61.
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eulogies for the prophet's family become less frequent after this point; concerning
eulogies also see below.

The Zahid Ali Collection copies are described by Delia Cortese, Arabic Ismaili
Manuscripts: The Zahid ‘Ali Collection in the Library of The Institute of Ismaili Studies
(London, 2004), pp. 84-87, on which I will rely here.

Ibn Hajar al-‘Asqalani, Lisan al-Mizan, ed., D@’irat al-Mu‘arraf an-Nizamiya, vol. 1
(Beirut, 1390/1971), p. 164 (no. 523).

The secondary entries in the manuscript (ff. 1r and 1v) actually use the term jild for
‘volume’ unlike other manuscripts which refer to one half of the book as a juz’ or nisf.
The catchword on f. 2v is not repeated at the beginning of f. 3r, which should have been
the case for the list of chapters to be complete.

al-Razi, Kitab al-Zina, ed., al-Ghanimi, p. 67.

Poonawala, Biobibliography, p. 38, gives the shelf-mark as F 2412; al-Ghanimi speaks of
Tehran University as the owner and gives No. 1005 as a shelf-mark in his edition, p. 67.
Berthold, “The Leipzig Manuscript of the Kitab al-Zina’, p. 32.

After the pages reserved for the introduction (pp. 1-49, including blank pages), the
pagination starts anew for the main text.

IIS London, Zahid Ali Collection, MS 1290, pp. 26 (in the introduction) and 890 (at the
end of the main text), respectively.

IIS London, Zahid Ali Collection, MS 1290, Introduction, pp. 27-30.

It is difficult to say whether or not MSS 1410 and 1411 were truly linked to Yemeni copies
of the text as Husayn al-Hamdani stated (see nos. 8 and 9 in my list) and/or if they were
produced in India from a Yemeni copy that had been brought there.

al-Razi, Kitab al-Zina, ed., al-Hamdani, pp. 36-39.

The issue is, of course, more complex when e.g. paratextual elements are over time
considered part of the actual book, mark recensions of it or when they consist of other
elements than just text.

I know one example in UB Leipzig Ms.or.377 of a karrama-llahu wajhahii for “Alj, that
is on f. 18v.

Concerning this issue, I have not been able to identify actual recensions of the Kitab
al-Zina whose characteristics exceed the usual amount of variant readings in the
manuscripts.
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The Majmii al-tarbiya between Text and Paratext:
Exploring the Social History of a Community’s
Reading Culture

Delia Cortese

In general terms, the manuscripts of the Majmii‘ al-tarbiya (henceforth
MT) in The Institute of Ismaili Studies, London (henceforth IIS) can
be described as multiple-text manuscripts featuring a content-wise
homogeneous, miscellaneous work belonging to the Ismaili Tayyibi
literary tradition of the 12th century. As literary objects the manuscripts
belong to the handwritten heritage of the Da’adi Bohra community of,
mostly, the 19th century. Recently an edition of part one of the MT
was published based on a manuscript in Tiibingen University library’
while the second part of this work is still extant only in manuscript
form. Altogether, selected extracts of this work have been published in
recent years or been the subject of study. Many copies of this work are
to be found in several public and private libraries worldwide. The M T
is perhaps best known for including the earliest known extract of a
letter allegedly sent by the Fatimid caliph al-Amir (d. 524/1130) to the
Yemeni Queen al-Sayyida al-Hurra (d. 532/1138) announcing the birth
of his son al-Tayyib, a document that played a foundational role in the
establishment of Tayyibi Ismailism.”

The manuscripts considered in this chapter are exclusively those in
the IIS collection. These are 8 MSS of volume 1, cat. nos: B (121), A
(263) (Gacek); 937, 953, 961, 1012 (Cortese 2000); 1163 (Cortese 2003);
1502 (de Blois) and 4 of volume 2, cat. nos: C (122) (Gacek); 867, 932
part only (Cortese 2000); 1503 (de Blois).> Content-wise the MT
includes 51 different texts of various lengths, some consisting of
complete short treatises and many being extracts from or abridgments
of larger treatises. The oldest dated copy of the M T in this collection is
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that of M'S 937 dated 20 Rabi" al-awwal 1121/30 May 1709. All of these
manuscripts are the product of individual strands of transmission of
the work as none show any indication of having served as master copy
for another item in this collection.

A Tayyibi Work, its Bohra Manuscripts and their
Paratextual Apparatus

The apparently straightforward description of ‘miscellaneous
manuscript’ often used to describe works transmitted in handwritten
form such as the MT betrays a number of complexities, with
implications for the analysis of the text it contains, its manuscripts and
its cataloguing criteria.* In order to address these complexities it will
be useful to consider in some depth the generic description given at
the start of this paper. As literary objects the MT manuscripts are late
multiple-texts manuscripts. However, the literary content of these late
MT manuscripts consists of miscellaneous medieval textual material,
it being a collection of individual texts (majmi‘a lit. a bringing
together, an assemblage, in this specific case) of various lengths, by
various authors, from short extracts to full-length treatises, internally
arranged according to no self-evident system. Unlike most majmii‘as,
the MT features an originally given overall title; has one identifiable
compiler (or a consensually agreed attribution to a particular one) and
a preface indicating the compiler’s purpose in producing the work and
his generic criteria for selecting texts the work contains. This makes
the M T a textual product unit, that is an identifiable single work whose
content consists of many, separate texts. The texts forming this unit—
though by various authors and in different genres—are thematically
coherent. As such the multiple-text manuscripts of the MT can be
defined as late literary objects featuring a homogeneous medieval
textual miscellany. In physical terms, most of the MT manuscripts—
all written on paper—occasionally might feature added pages of
different size and quality as well as writing by different hands, in
different inks and added at different times. However, none of the MT
manuscripts examined can be said to be ‘composite’, that is material
objects that feature multiple texts as a result of the collection—over a
period of time and by different people—of formerly independent
units.
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Many majmii‘as result from the personal intellectual pursuits of
individuals and are destined for personal use. Since in many instances
the copyist and the compiler are one and the same person, majmii‘as
are often only extant in unique manuscripts and are known to have
had limited circulation. By contrast, in the case of the MT, its literary
contents came to be accepted as a canonical work whose texts came
to be repeated in the same sequence across many multiple-text
manuscripts over a long period of time. However, variants in the texts
reproduced and the paratextual elements’ featured in each copy render
each manuscript textually unique, irrespective of their identical literary
content. The considering of these variants and paratextual elements
helps us to bridge the gap between the multiple-text manuscript as
literary production and the miscellaneous manuscript as textual entity.
The relationship between paratext and main text is variable: dependent
elements can be integrated as part of the main text in the course of its
life, while individual elements of the main text can become paratext.
Manuscripts by their very nature favour such flexible divisions and
inclusions, particularly the process of transmission by copying. In the
case of the manuscripts of the MT this fluidity between text and
paratext can be noted for example in the variant ways in which each
copyist chooses to introduce each work forming the miscellany. In
some cases the titles and authors of entries can be absent in the main
text, but added later in the margin (e.g. M'S 121 and MS 1052). In other
cases these details appear within the main text, indicating that to the
copyists in charge they were considered an integral part of the work
being reproduced, probably replicating what was found in the master
copy used by the scribe.

Beyond the original intentions of the compiler, the paratextual
apparatus in some of the MT copies shows signs of varied reading
practices and aids that either the copyists had provided in redacting
their works or that subsequent users had created for themselves. For
example, in some instances we see that users attempted to draw a list
of contents. In several manuscripts the headings of titles and chapters
are written in the margins by a different hand as well as in the text
by the copyist; often headings are written in different colours, an
ornamental device butalso a practical finder’ tool. In some manuscripts
these ‘finders’ devices in the margins are particularly visible, with the
titles of some works indicated by initials (e.g. ¢ al-salat for Ta’wil
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al-salat)—thus implying that readers were expected to be already
familiar with the full title of what they would read, and, occasionally,
the title of the compilation and that of the specific work featured in the
page being written in the upper margins by the side of the page
numbering, also added at a later stage. This practice of reproducing
running headings imitates similar occurrences in printed books. In
these cases paratexts indicate a desire to establish a sense of order,
enabling the texts to be structured in line with different needs. The
adoption of some of these devices goes back to the 14th century when
authors were increasingly using techniques to increase the searchability
of texts resorting to layout of headlines, different size of letters, various
colours, etc., to ease visual orientation.’

Preferences on the physical arrangement of the content of a book
can have a significant impact on its literary fortunes. For example, the
text of the MT is conventionally transmitted in two volumes. As a
result of this practical choice the texts in the MT had different fortunes
and circulation depending on whether they were in volume 1 or
volume 2. InthelIlS collection there are more ‘complete/comprehensive’
manuscript copies of volume 1 than of volume 2,” with only one two-
volume set written by the same copyist (MS 121 and MS 122).* Copies
of volume 1 are often heavily annotated unlike copies of volume 2
which only rarely show sign of use and engagement with the text on
the part of the prospective user. The fact that many of the MT two-
volume sets appear to have become split apart over time is not unusual.
A. Tritton commented that, when it came to books, it was the typical
way in India that, on the death of the original owner, each heir would
get a volume of multi-volume books.” To that effect, a clear statement
of inheritance appears for example on a paratextual note at the
beginning of MS 1502, that is, volume 1 of the MT in the Hamdani
collection while the matching volume 2 from the same set is absent.
The past practice of dispersing volumes among heirs in the Hamdani
family was confirmed to me by the late Professor Abbas Hamdani: his
ancestor, Safiyya, was instructed to distribute the volumes in the family
library among her younger brothers following the death of their father.
This form of dispersal of multi-volume manuscripts points to an
understanding of their value in the eyes of their owners resting not so
much or only on the literary content but in the volumes being assets
that became symbols of family scholarly pedigree and cultural capital
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to be (physically) transmitted and perpetuated from generation to
generation. In such cases the manuscript becomes an object with
agency in that its endowment was intended to reinforce familial bonds
and community attachment where its possession bestowed on each
new owner in turn the role of keepers of secret knowledge and heritage.
However, even when an MT two-volume set did not get split such as
the one example in the IIS collection we note that volume 1 is heavily
annotated and corrected—often by a different hand—while volume 2
of the same set shows almost no sign of subsequent engagement. This
may be an indication that even when belonging to the same set and
sharing the same journey, over time the volumes must have enjoyed
separate destinies and uses.

Author or Compiler?

In literary terms, the character of the M T is compilatory.® The ‘author
is in fact a compiler who does not engage with the texts he reproduces,
except for adding formulaic notes of praise (for example, to
Muhammad, to al-Tayyib) to indicate the end of a text and the
beginning of the next. Beyond the obvious educational intentions
reflected in the consensually assigned title given to this work, as a
compilation the MT satisfied two practical purposes in view of its
intended readership: (1) the preservation and perpetuation, but also
the claiming (even monopolising) for the Tayyibis of a Fatimid Ismaili-
based literary tradition and (2) the functioning as a ‘two-volume
library™ by making these texts more readily available to readers, while
maintaining strict religious secrecy and control over their teachings
and complying to rigorous academic supervision. Within the Tayyibi
Ismaili tradition, the MT constitutes the first major example of a form
of composition that was to be followed by subsequent majmii‘as. In
many ways it can be said that, in the context of Ismaili literature, the
MT inaugurated a literary genre that acquired a distinctive status in
the Bohras’ written heritage.

The term ‘compiler’ to describe the author of a Tayyibi work raises
a number of questions. With the establishment in the 6th/12th century
of the da‘7 mutlaq as the Tayyibi supreme religious leader whose
authority rested on him being recognised as the exclusive holder of the
highest possible degree of esoteric knowledge after the hidden imam,
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the hierarchically organised Tayyibi scholarly élites exercised the
strictest control over the access to doctrinal learning by Tayyibi
adherents. Bearing this in mind, to be an author—provided one had
the right credentials—was not a problem if the purpose of writing was
to repeat and perpetuate Ismaili teachings as elaborated during the
Fatimid period. But the act of ‘compiling), in a Tayyibi context, carried
implications, being a potentially doctrinally-endorsing activity based
on the ostensibly subjective choice of literary pieces to be included in
the collection.” On the basis of which or whose authority was a scholar
allowed to ‘compile’ texts in first place? On the basis of which criteria
did the compiler select some material at the exclusion of other? As
literary innovator within the Tayyibi tradition the compiler here
becomes for the first time an editor who pre-selects what he deems to
be best for his audiences with the deliberate (or by default) effect of
influencing the trajectory of their learning and thinking. Who was the
originally intended audience of the MT? Was it intended for a selected
group of learners with potential to join the highest rank within the
Tayyibi scholarly élite? Was it written for adherents in pursuit of
knowledge and answers to doctrinal questions? Was the M T intended
to promote a specific religious scholarly line? In most copies texts at
the end are said to be followed by other texts and a statement in the
preface of the MT states that the work was intended to be read. But
was the text intended to be read sequentially or was it meant to be used
as a resource from where teacher and learner could ‘pull out selected
readings to cover specific themes or answer specific issues? Were these
texts intended to be read out during learning sessions or did the reader
have some degree of autonomy?

Insights into the organisation of multiple-text manuscripts can
reveal important clues about the function of texts and textual
knowledge. The works featured in these types of manuscripts may in
some cases reflect in turn access to a collection of manuscripts on the
part of the compiler. In the case of the MT we are dealing with a high-
ranking scholar who, in order to make his selection of texts, must have
had access to manuscripts containing secret texts exclusively reserved
for the religious leadership. This point raises questions about the
method of the compiler as ‘researcher’ in view of the production of
his work. For example, in the case of the second treatise in volume 1 of
the MT—Ta’wil al-salat—the compiler hints at drawing the treatise



The Majmu'" al-tarbiya between Text and Paratext 169

from a ‘majmii‘ al-thant’, a ‘second compilation’ that must have been at
his disposal. Some texts of the MT are fragments or extensive
paragraphs: in such cases did the compiler source his material from
other fragments available to him, hypomnema, that is, draft notes and
notebooks, or did he have at his disposal whole works from which he
selected parts to quote? Many texts are reproduced in full but, with few
exceptions, they are only thus far known to us through the transmission
via the MT. Did the compiler copy them from a collection of
manuscripts that was exclusively available to him? If, as stated in the
preface of the MT, the works contained were must-reads, how come
then we do not have other copies of them, either as independent
manuscript units or in other majmii‘as, instead of being—with few
exceptions—uniquely circulated via the MT?

The compiler of the MT is commonly identified as Muhammad b.
Tahir al-Harithi (d. 583/1188). He was a close associate of the 2nd
and 3rd da‘7t mutlags—respectively Ibrahim al-Hamidi and his son
Hatim"”—and teacher of the sth da‘7, ‘Ali b. Muhammad b. al-Walid
(d. 612/1215) who dedicated a eulogy to him. He was a close associate
of the scholar ‘Ali b. al-Husayn b. Ja'far b. Ibrahim b. al-Walid
(d. 554/1159) who, according to Hasan b. Nuh al-Bhartchi (d. 939/1533),
in volume 2 of his Kitab al-Azhar, had been Muhammad’s mentor.
Three works by ‘Ali b. al-Husayn are included in the MT. The 19th
Tayyibi da ‘7 mutlaq and historian Idris ‘Imad al-Din (d. 872/1468) in
his Nuzhat al-afkar says that al-Harithi was the author of many works
on the imamate of ‘Alib. Abi Talib and on many aspects of knowledge.**
There is however in the Nuzhat no specific reference to al-Harithi as
the compiler of MT. Likewise, while there are several references to
al-Harithi in Hatim’s Tuhfat al-quliib, no mention is made of him as
the compiler of the MT. Bohra scholars of the 19th century, such
as Qutb al-Din Burhanpari (author of Muntaza‘ al-akhbar) and
Muhammad b. ‘Ali (author of Mawsim-i bahar), provide information
on Muhammad b. Tahir but neither refer to him as the author of the
MT. In the MSS of the MT in the IIS collection al-HarithT's authorship
is consistentlyindicated only in the paratextual parts of the manuscripts,
that is, in later/subsequent annotations by owners or scribes written
on initial flyleaves or inserted in the colophons. In MS 1502 late
paratextual annotations in the initial flyleaves include a short
biographical note on al-Harithi.
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Indeed, al-Harithi does not announce himself or is openly stated as
the ‘author’ or compiler of the MT within the text of the compilation.
Among the texts included in this miscellany, a number of works are
indicated as authored by al-Harithi.” But while the compiler of the
MT speaks in the first person in his preface to his work, al-Harithi is
always referred to in the third person in those copies where his name
is spelt out. Also, when it occurs, al-Harithi’s name is often followed
by laudatory formulae suited for a dead person. In short, it is not self-
evident—based on the MSS of MT at the IIS—where, when and how
the identification of al-Harithi as compiler of the majmu‘ (in addition
to being a contributor to it) came about. The earliest direct attribution
of the MT to al-Harithi I could find occurs in the 18th-century
bibliographical work commonly known as Fihrist by the Bohra scholar

<16

Isma‘il al-Majda".

Pedagogical Practices: Copying and Reading the MT

The word ‘tarbiya’ in the title by which the MT is best known needs
some comment."” First of all, its presence gives an indication of what
the work was understood to have been conceived for: that is, to be a
summa for the purpose of instruction, education, nurturing. According
to a statement in the preface of the work, its pedagogical value was
intended to be that of serving as an introduction to what were the
must-read books of the da‘wa. Reported experiences by Tayyibi
scholars when confronted with the study of the MT as well as
paratextual annotation in the manuscripts available, give us some clues
of how this work as an educational tool was used in practice.® The
MT occupies a special place in the history of Tayyibi learning
and, subsequently, Bohra religious instruction. The very title given to
the compilation and its conferred authoritativeness by the strong
association to al-Harithi points to the fact that it was understood to be
as a compendium for practical use in the transmission of knowledge.
In the preface of the MT the compiler explains his purpose for
assembling the texts stating:

‘T have gathered (jama‘tu) in this book the sciences (‘ulim) the
reading of which is necessary for the knowledge of the matters of
the rightful da‘wa, the worship (‘ibada) and the acquisition of . . .
happiness and I have placed (ja‘altu) [in it] from that, both the
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summary and the detailed. It is the gateway (madkhal) to what
must be read from among the books of the rightful da‘wa and I
have called it the Book of Essences (or Jewels) (Kitab al-jawahir)
because its making (kawni-hi) consists of (mushtamilan) the
choicest (zubda) Arabic expressions and wondrous meanings’.”

With regard to the practical, educational uses of Tayyibi literature, the
acquisition of religious learning was gradual and progressive, from the
exoteric to the esoteric. The religious scholar was the gatekeeper of
this knowledge. He would judge which student should advance, based
on the intellectual skills of the pupils and their desire to advance
in mastering the haqa’iq. Accordingly, works would be read in a
particular order.”® The Bohra religious leadership enforced a secretive
approach to their literature to ensure that it would be exclusively
accessible to sworn community members.” In addition to that, based
on level of sophistication, doctrinal texts were only disclosed to seekers
ofknowledge within the community proportionally to their intellectual
abilities and level of advancement in knowledge. It is therefore not
surprising to find that the copies of texts were executed, when known,
by people who belonged to scholarly families and/or achieved formal
recognition of their learning by being allowed to act as religious
teachers at various levels. In the IIS manuscripts of the MT we come
across scribes whose names are accompanied by titles like ‘mulld’,
shaykl and ‘malik which, in Da’adi Bohra context, indicate formal
positions that individuals occupied at the service of the community.
For example, a shaykh would officiate in large centres and teach haqa’iq
at an intermediate to advanced level. A mulla would be leader of
worship in small centres and teacher of esoteric knowledge for seekers
at beginners level. Because of the strict control imposed over the
circulation of knowledge, it is likely that these copies were initially
made for personal use, either to preserve knowledge capital with the
family and/or for teaching purposes in the case of those who were
authorised to do so. The style of writing of the IIS MSS of the MT,
while mostly clear, tends to be rather unsophisticated and inconsistent,
occasionally with changes of hands indicating that the scribing process
was a pursuit conducted over a lengthy period of time, probably in a
domestic setting, that might have seen the participation of presumably
other family members or very close associates of equal rank, given the
secrecy surrounding the text.
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The act of copying the book was in itself a learning process as we
gather, again, from the colophon of MS 937 where the scribe adds
a post-scriptum dedication to his scholar mentor. According to
Professor Abbas Hamdani, his great-great grandfather Muhammad
‘Ali (cf. MS 1502 and MS 1503) organised learning circles during which
attendants would be asked to copy manuscripts in two copies: one
copy for themselves and one for Muhammad ‘Ali.** The fact that
several MSS show little to no internal sign of engagement with the text
by lacking annotations or corrections may be indicative of engaging
in the act of copying as a learning technique that would make the
manuscript a copybook for the personal use of its copyist—almost the
product of an act of devotion—rather than a tool solely intended for
the propagation and dissemination of knowledge. In such cases we can
say that the manuscripts as objects carried a degree of ‘agency’ as the
testament of a social practice that would be expected of a learned
Bohra with a specific educational role within his community. Scholarly
communities and élite households employed cultural practices in
order to build up and sustain their status.”

In general, the act of copying at a time when printing was by
then available as a device for learning and transmitting knowledge,
acquires particular significance when considered within the attitude
to accessibility to knowledge held by the Bohras. Copying, when
seen in light of a community bent on scholarly élitism and secrecy,
became a method to ensure and enforce control over who could
be entrusted (and trusted) with acquiring knowledge that was (and
still is, in conservative Bohra quarters) only meant to be shared among
a few.

In Volume 1 of his Kitab al-Azhar, the Indian Tayyibi da‘7 al-Bharichi
describes his early training.** Upon being inducted into the Ismaili
faith as formulated by the Fatimids, he was sent to Yemen to learn the
doctrine directly from the reigning da‘7 mutlag, al-Hasan b. Idris
(d. 918/1512). Having progressed to earn the trust of his master,
al-Bhartichi was allowed to learn hidden sciences. He lists 37 titles of
books that he had to master to demonstrate his proficiency. In this
latter list the MT is ranked no. 2, after al-Risala al-wad‘iya fi ma‘alim
al-din by Hamid al-Din al-Kirmani (d. sth/11th century). He states that
only after completing their reading attentively and absorbed their
meaning, was he allowed to progress with reading other books such as
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Asas al-ta’wil by al-Qadi al-Nu‘man (d. 363/974) which he also read
according to a pre-established plan and method. Al-Bhartchi describes
his experience of being handed a copy of the MT by the da‘7 himself
and reading it back to him in a psalmodising manner (bi’l-tartil), letter
by letter, and with the da‘7 explaining what he could not grasp.” The
da‘iordered that the books should be read time after time continuously,
something that necessitated their study day and night. What al-Bhartchi
appears to imply is that he read the content of the MT during sessions
with his master to be followed by further private study.**

In the Masa’il Miyan Sham ‘iin we have another indication of the list
of must-reads as specified again by the 20th da‘7 mutlaq al-Hasan b.
Idris. In his answer to a question about the books to study to rise
through the ranks of knowledge, the da‘7t mutlaq answers: Start with
the books on shari‘a, and then go to those on ta’wil. Among the books
listed in this latter category M T is ranked no. 3, after Tanbih al-ghafilin
by Hatim al-Hamidi and Tanbih al-hadi wa'l-muhtadi by al-Kirmani
but before al-Nu‘man’s Asas al-ta’wil. By comparing the reading list
that al-Hasan b. Idris had devised for al-Bhartchi and the one that he
prescribed for his contemporary, the scholar Miyan Sham‘n b.
Muhammad al-Ghuri we can see that the MT consistently occupies a
high position in the programme of study devised for both. Though
sharing many similarities, there are however some significant additions
and omissions in the other recommended books for each of the two
seekers of knowledge, an indication of a certain degree of adaptation
of the curriculum to match the abilities of the students and, presumably,
their different accessibility to texts and learning contexts. Al-Bhartchi
studied at the 20th da‘7 mutlags headquarters, on books given to him
by his master and, as he explained, he verbally and directly interacted
with the da ‘7 who explained to him secret teachings and expounded to
him sciences to be kept secret.”” We don’t know about Miyan Sham‘an’s
learning context or level of proficiency but the changes in his list,
compared to al-Bharacht’s, show t