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PREFACE

extensive history of the Fatimi Caliphs, and

had in mind devoting a chapter to the “ origin ”
of the dynasty, a point which has been extensively
debated by ancient and modern historians. I intended
to give the two sides of the story: on the one hand
that the Fatimis were descended from the Prophet
Mohammed ; and on the other, that they derived their
origin from Meimun Kaddah, said to have been a
Materialist, and therefore according to Moslem theology
a heretic. In this case the reader, after seeing the
two accounts, would have been left to draw his own
conclusions. However, during my research work in
tracing the origin of the two stories, I found that
although almost every historian who has mentioned
the name Fatimis, in connection with anything apper-
taining to the dynasty —Caliphate, Imamate, doctrines,
literature, art, sciences—has expressed his opinion
freely as to whether they were heretics or genuine
lineal descendants of Mohammed, not one has made a
critical survey of the whole question, in spite of the
wealth of detail that exists concerning the matter.
I have therefore made a full study of the origin of the
Fatimis, discovering in the process that it is possible
to give a judgment on this question.

Amongst the ancient historians, the learned Makrisi
attempted a survey of this kind. In his Life of
Obeydallah, the member of the dynasty who established
their independence in Northern Africa, he collected
all the information he could concerning the two oppos-
ing accounts, and gave his views on them. But
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PREFACE

although this work has never been surpassed, it is
far from complete, since he was able only to consult
manuscripts which he could find in Egypt, owing to
lack of friendly relations and communication between
the various Islamic countries of his time. Naturally
there were in Egypt, since it was one of the chief
centres of learning, copies of works of some foreign
historians, but certainly Makrisi could not have
obtained copies of all the works on the subject,
especially those written in Persian, and since it was
then impossible to secure genuine Ismaili works, he
followed the main details as already laid down by a
preceding chronicler, Ibn Khaldun.

Among modern historians, no one has made a com-
prehensive study of the subject. Baron Silvestre de
Sacy translated part of Makrisi’s account in his
Chrestomathie Avabe, and Nuweiri’s in his Exposé de
la Religion des Druzes, himself agreeing with Makrisi’s
decision. Etienne Quatremére began publishing
Makrisi’s material, intending later to compare it with
several other historians’ works, but in his M émotres
Histoviques sur la Dymastie des Khalifes Fatumites, he
merely translated some of it, and stated his non-
agreement, leaving his study half completed, without
the final comparison which he had at first intended to
make. More recently E. Blochet, in his Le Messianisme
dans U hétérodoxie Musulmane, criticised a number of the
historians’ views, basing his work mainly on Persian
sources, and agreed to a certain extent with Makrisi.
Except for these few works, this subject, which has
played such a very important part in the history of
Islam, appears to be neglected. I am of course
referring to those works which have dealt critically
and at some length with the origin of the Fatimis,
and not to the many books on the doctrines and history
of the dynasty when they were in power, wherein the
authors have briefly spoken either against or in favour

of the genuineness of the Fatimis’ direct descent from
6
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the Prophet, often giving merely one reason for their
view, and usually relying on the authority of some
preceding historian. Some have even ignored the
whole question, despite the fact that it was on this
that depended the prestige of two of the greatest powers
of the middle ages, the Abbasids and the Fatimis,
dismissing this vital point with: ‘‘ There is much to
be said on both sides.”

This present study therefore, owing to the wealth
of unused material available, the need for a critical
study on the subject, and the interesting nature of
the theme, has grown beyond the proportion of an
ordinary chapter, and is therefore presented separately
as being an exhaustive and systematic research work
on the subject.

As far as is humanly possible, all that has been
said about the origin of the Fatimis, whether ancient
or modern, in published or unpublished works, is
examined, this including a survey of over 100 different
genealogies. When all these works are thus brought
into juxtaposition and closely scrutinised, some strange
facts emerge, and one is led to a revaluation as to the
fictitiousness or otherwise of certain important char-
acters. However, when the grains of similar truths
are sifted from the wealth of matter available, we are
enabled to place persons and events in their proper
historical setting and chronological order, and arrive
at a definite decision on this much debated question.
That it should thus be possible to obtain a settled
viewpoint as to the Fatimi origin is of especial interest
now, when the religion, literature and history of the
Fatimi Caliphs has become such an important subject
of study among historians.
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INTRODUCTION

HE Fatimi Caliphs reigned from A.p. 910 to
1171 in Northern Africa and the Levant. At

the height of their power their dominions
extended from the Atlantic to the Tigris. They
professed the Shia Faith in Islam, claiming direct
descent from the Prophet Mohammed.

During the reign of Obeydallah (A.D. 910-934), the
Imam who established the independence of the Fatimis,
the Sunni Moslems were forced to acknowledge the
unwelcome fact that the Shias, after struggling for
over two centuries since the death of the Imam Husein
in 680, had at last been successful in establishing a
Caliphate, Obeydallah was ruling in Northern Africa
as the “ Commander of the Faithful,” and was calling
himself Fatimi Caliph, indicating his descent from
Fatima, the daughter of the Prophet. The acceptance
of this by the Sunnis, although strongly resented by the
Abbasid Caliphs of Baghdad, continued uninterruptedly
during the reigns of Obeydallah’s son, grandson, great-
grandson, great-great-grandson, and great-great-great-
grandson, until the year 1011, a century after the
Fatimi Caliphate was established in Rakkada, and a
period during which the Fatimis had extended the
boundaries of their empire until it included all the
countries lying between the Tigris and the Atlantic.
Then at long last there appeared in Baghdad the
first signs of questioning as to the illustrious descent
of the Fatimis. In 1011, a declaration was made and
a document, prepared under the supervision of the
Abbasid Caliph, signed by Sunni officials and a number

of noteworthy Shias, asserting that ““ the undersigned
IX



INTRODUCTION

witnesses declare and attest ”’ that the Fatimis were
not descended from Fatima, but from Deisan, the
materialist heretic. From this date onwards until a
few years ago the question of the Fatimis’ descent
was a controversial subject among the Arab historians,
some upholding and some denouncing the prophetic
claims of the dynasty. Naturally, in both cases,
politics, religious bias and personal prejudice played a
vital part in the drawing of conclusions. European
scholars also, who began early in the nineteenth
century to learn and study Arabic, urged thereto by
the work of Silvestre de Sacy, joined the arguments
on this subject.

The question of the Fatimis’ descent was first treated
in Europe about a century ago. Two eminent oriental-
ists, Silvestre de Sacy and Etienne Quatremere, wrote
essays simultaneously; the former, in his classical
work on the religion of the Druses, speaking in favour
of the noble descent of the Fatimis; and the latter,
although explaining his incapacity to give ]udgment
because of the insufficient number of Arabic historians’
manuscripts at his disposal, holding the view that the
Fatimis were impostors as regards their prophetic
claims, basing this deduction on the few works he was
able to consult. Since the publication of these two
works, practically all western scholars writing on the
Fatimis have expressed themselves decidedly on the
subject, in some instances even denouncing the
members of the dynasty as ‘ heretics,” ‘‘ atheists,”
and ‘“ materialists.” A good number of these historians,
as is apparent from the scanty references to other
writers they have made on the Fatimis in their works,
have based their views either directly or indirectly on
those of De Sacy or Quatremére, without making
any effort to obtain a personal conclusion. Other
historians again, while not entirely using these two
scholars as their authorities, have quite often involun-

tarily been influenced by the biassed Arabic works
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INTRODUCTION

they have consulted, and at times even have not been
without personal prejudice. A very few scholars,
refraining from stating that they hesitate to give a
definite judgment, and then ranging themselves among
the pro- or anti-Fatimis because of one certain point
or another, have preserved faithfully both sides of the
argument, and left the reader to judge for himself.
When Etienne Quatremére in 1836 wrote his essay,
unfortunately left half completed, he said': “In
beginning this work, one important question presents
itself before everything else, the answer to which
would be of the greatest interest. The Fatimi Caliphs
claimed, as their name indicates, to trace their origin
to Fatima, the daughter of Mohammed and wife of
Ali. Were their assertions in this respect based on the
truth, and did the Fatimis really belong to the family
of Ali, or were they nothing but clever and fortunate
impostors ?  Such is the first question that the writer
who undertakes to elucidate this period of history has
to ask himself.” It is indeed important to decide
whether the Fatimis were in reality descended from
Fatima, since if they were, then the Abbasids of
Baghdad and the Omeyyas of Damascus and Cordova
could not be considered Caliphs, ‘“ Successors”’ of
the Prophet, the Fatimis having first right to that
office by reason of their direct descent. It must be
remembered that the Sunni Caliphs ruled as secular
monarchs,? and not until later, when their glory
vanished, did they claim supreme headship of Islam
by emphasizing their descent from the Prophet, the
Abbasids tracing their descent to an uncle of
Mohammed, and the Omeyyas to one of his distant
relatives. All the Sunni Caliphs, when bereft of their
temporal power, without exception, then proceeded
to claim a position in Islam on the ground that they

! Quatremere, Mémoires Historiques sur la Dynastie des Khalifes Fatimites,
J.A4., Aug., 1836, p. 101.
* C. A. Nallino, 4 ppunti sulla natura del *“ Califfato,” p. 10 ; C.S. Hurgronje,
Mohammedanism, p. 130.
13
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were descended from the Prophet, despite the fact that
they refuted the principle of hereditary descent upheld
by the Shias. But if the Fatimis are admitted as
lineal descendants, then the Sunni Caliphs can no
longer hold their position in the history of Islam,

Such being the importance of the question of the
Fatimis’ descent, it would seem incredible that the
History of the Caliphate could be written without a
decisive view being reached regarding this momentous
factor. Yet this is the strange case. Since Arabic
was first introduced into the West, hundreds of
European scholars have written extensively on the
Caliphate, although without any decided opinion
as to who were the rightful Caliphs: the Fatimis, or
the Abbasids and the Omeyyas. Whichever side is
believed to be correct, then the history of that dynasty
ought to be considered the “ History of the Caliphate,”
and the other regarded as secular history, if a consistent
attitude towards the subject is to be maintained.

In England, Sir William Muir made the first copious
study of the Caliphate,® drawing his information
largely from the famous German scholar, Gustav Weil’s
work,? but apart from recording the activities of Ali
and his two sons, Hasan and Husein, he wrote less
than four pages about Obeydallah and his successors.
This was not because he regarded the Fatimis as
“ impostors,” but as he himself states, because the
Arabic sources he used were all written under Abbasid
supremacy, and therefore their main aim was “to
exalt that dynasty ”’ at the expense of others.? Quite
a large number of historians who, unlike Muir, have
expressed an opinion on the Fatimis’ descent, have
voiced their views with so many hesitating statements
that they leave the reader totally confused concerning
the whole question.

t Muir, The Caliphate : Its Rise, Decline, and Fall, 1892.
* Weil, Geschichte der Chalifen, 5 vols., 1846-62.
* Muir, @bid., revised edition, 1924, p. 597.

14
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From this it might appear that it is impossible to
arrive at a correct conclusion as to the Fatimis’ descent.
But this is not so. Since the eleventh century over
two hundred Arabic historians have written about the
Fatimis, writers who comprised the highest intellect
in Islam. Among them were noted kadis, judges,
jurisconsults, jurists, ulemas, scribes, secretaries of
states, viziers, philosophers, poets, euphemists, bio-
graphers, court historians, scientists, travellers and
geographers. These learned men wrote about the
Fatimis’ descent not in order to supply some slight
information on this matter together with their other
details, but as an important point on which they desired
to give their opinion. They wrote on the Fatimis,
a few even being hired for the purpose, with a definite
aim in their minds : either to refute or to substantiate
the claim of the Fatimis. Surely the testimony
of so many intellectual figures in Islam offers sufficient
material for us to judge whether the Fatimis were or
were not descended from Fatima. It can be alleged
that practically all the ancient historians who have
written on this subject were to a certain extent biassed,
but by studying the whole range of literature dealing
with this question it is possible to form a balanced and
impartial opinion.

In order to do this satisfactorily it is necessary to
discuss and examine all the arguments put forward
concerning the genealogy of the Fatimis, and to sift
the works of the Moslem chroniclers and European
scholars for the truth underlying their assertions and
opinions.

15



I
THE MANIFESTO OF BAGHDAD

I. CAUSES THAT GAVE RISE TO THE MANIFESTO

HE causes that gave rise to suspicion with

regard to the genuineness of the Fatimis’

descent from the daughter of the Prophet are
many. It is noteworthy that there were no disputes
as to this matter for a whole century after the Fatimi
Caliphate was established in Northern Africa. This
doubting originated in Baghdad in the year 1011,
when a special declaration was made and a curious
document signed. At that time, the Fatimi Caliph
reigning in Egypt was Hakem Biamr Allah (996-1020),
while the Abbasid Caliph in Baghdad was Kadir Billah
(991-1031). The reasons for the Abbasid denounce-
ment of the Fatimis’ origin, according to most
authorities on this subject,! can be summed up as
follows :

1. The perpetual hatred of the Abbasids towards
the descendants of Ali and Fatima when they
menaced their political power.?

2. Their embitterment because the Fatimis had
deprived them of all their western dominions.?

! Statements of representative authorities are quoted at the end of the
reasons. See pp 2I-4.

* The reason for this was that the Abbasids had then begun to lay strong
emphasis on their descent from the family of the Prophet, but as the Alids
could 1 this respect claim a superior position through Fatima and Ali, they
(the Abbasids) could not supersede them, 1n spite of being recognised as rulers
by the Sunnis, and were therefore jealous and even afraid that for this reason,
since they were bereft of temporal power, they might be overthrown.

* The provinces over which the Fatimis ruled had formerly professed
Sunmism, and had therefore recognised and publicly declared that they
acknowledged the suzerainty of the Abbasid Caliph.

16



THE MANIFESTO OF BAGHDAD

3. Their jealousy because Cairo, the seat of the
Fatimi Caliphate, had superseded Baghdad as
a centre for the arts, sciences and literature of
the Mohammedan world.?

4. Their fear that if this state of affairs continued,
the little that was left to the Abbasids would
also vanish with the whole of Islam recognising
the Fatimi Caliphate.?

! From the time of the founding of Cairo in 969, until the first denouncement
was made in Baghdad in 1011, the Fatimis had proved themselves the most
powerful and efficient rulers, both temporally and spiritually, in Islam. In
1005 the Caliph Hakem Biamr Allah had founded the famous ‘‘ House of
Sciences ” in Cairo, which was attracting the intellectuals of the whole world.
The University of Azhar in Cairo, founded in 970, was already famous for its
free tuition ‘‘ of the then known sciences in Islam by the ablest professors,”
and of its granting of free lodgings to students of all nations.

2 Since the Fatimis had transferred their capital from Mansuria to Cairo
in 973, they had become the strongest Moslem nation, while in Baghdad the
Abbasids had totally lost their power, even the influence of their name having
waned within the walls of the Round City. Baghdad from 945 was in the
hands of the Buweih1 emirs, who were ruling the city and the eastern dominions
of the Abbasids. The extremely humihating position of the Abbasid Caliphs
was due to the fact that the Buweihi emirs were Shias, and therefore did
not recognise the Abbasids’ claim to the supreme headship of Islam, but
used them as mere puppets for their own glorification among their Sunni
subjects. Before the Buweihis had captured Baghdad in 945, the Abbasids
had already sunk into degradation several times, on one occasion the Caliph
Muktadir (908-932) being publicly denounced as the ‘ Representative of the
Devil”’ by his most faithful general, Munis, and then killed (Abul Feda,
Annales Moslemici, ii., p. 366). The Caliph who succeeded him, Kahir
(932-934), being dethroned, blinded, and left in the streets to find his own
means of livelihood, died after 7 years of terrible poverty. Under the rule
of the Buweihis, the Abbasids’ position became less than nothing, the ordinary
citizen probably having his rights better protected. The Caliph Mustakfi
(944-946) was blinded ; his successor, Mut1 (946-974), was forced to abdicate
and then exiled, after which all the prerogatives that had as yet been retained
by the Caliphs were one by one assumed by the Buweihis. The Caliph Tai
(974-991) was made to walk out of the city gates in order to welcome the
return of one of the emirs. The sounding of the drums at sunrise, sunset
and nightfall, which had been done in exclusive honour of the Caliphs, was
now carried out before the Buweihis’ palace, and the names of these Shia
emirs were inserted 1n the Friday khutbas, which meant that they had assumed
completed sovereignty, this last marking “ the lowest depths of degradation
that the Caliphate of Baghdad had ever reached” (T. W. Arnold, The Caliphate,
p. 65). After being compelled to give up all his rights, even to the extent of
writing a diploma and bequeathing the Abbasid throne to the Buweihi emir
Adud ed-Daula, the Caliph Tai was forced to abdicate. In these circum-
stances, the next Caliph, Kadir (991-1031), was naturally as apprehensive
about his own fate as about the Abbasids’ future. While these were the
conditions in Baghdad, the Fatimi Caliph Hakem suddenly started a policy
of tolerating the Sunnis in Egypt (Ibn Khallikan, Kitab Wafayat ¢l-Ayan, iii.,
p- 451). This happened in the year 1008. Although Hakem chose the
Malikis (one of the four chief schools in Sunnism), whose doctrines as compared

17 B
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5. They were helped by the fact that the
descendants of Ali were not all on good terms
with each other.?

6. Quite a number of those living in or near
Baghdad were won over, while it was an easy
matter to force those who remained faithful
to their own traditions to uphold the Sunnis.?

with the others’ were less disquieting to the Shias, his action nevertheless
was unprecedented, and therefore significant. He allowed the Sunnis to
speak well of the first two Sunni Caliphs, Abu Bekr and Omar, and in the
year 1010 he founded a college and gave his permission for the teaching of the
Maliki system of jurisprudence. The result of these actions was so to please
the Sunni population of LEgypt (they belonged to the Maliki school before
the coming of the Fatimis) that they broadcast the news of the generosity of
Hakem. When the chief of the Arabs of the Okeil, named Karwash ibn
Mukallib ibn Musayib, heard of the excellent treatment of the Sunnis in
Egypt, he ceased recognition of the suzerainty of the Abbasid Caliph, and
instead acknowledged the Fatimi Cahph. In the spring of 1011, all the
states of Karwash : Mosul, Diar Bakir, Anbar, Mademn, Kufa, and others,
said the khutbas or public prayers in the name of Hakem. This was the last
blow that the Abbasid Kadir Billah in Baghdad could bear. It meant that
the Abbasids had lost the last vestige of respect as pontiffs even in avowedly
Sunni countries. (It was a few months later that Kadir intrigued and
succeeded 1n denouncing the Fatimis as impostors.)

t The three well known families claiming descent from Ali and Fatima,
Fatimis, Idrsis, Ithna-Ashans (“ Twelvers "), who became famous because
of the roles they played in Shia politics, were far from being friendly with one
another. The dissension between the Fatimis and the Twelvers had arisen
from the fact that the former recognised the lineal descendants of Al1 as their
Imams, and the latter deviated from this direct course after the 6th Imam, and
acknowledged not the cldest son of this Imam, but a fourth son called Musa
(““ Moses ”’). The Twelvers recognised altogether twelve Imams, and earnestly
believed that their 12th Imam had not died, but had disappeared, and would
return to bring justice and equity to this earth. As to the Idrisis, they were
in bitter enmity with the IFatimis, because the little independent state they
had founded in the Western Maghreb had been wiped out by the IFatimis when
the latter had first come into power in Northern Africa.

* There were many descendants of Ali employed in governmental posts in
Baghdad ; these could naturally be influenced against the Fatimis. The
Zeidis, an important branch of the Shias, had doctrines which were akin to
some of the Sunnis’ ; the same case applies to the Keisanis, another offspring
of Shiism. The Twelvers spoke well of Sunnism because several of their
Imams (Musa Kasim, Ali Rida, Mohammed Jawad) had been friendly with
the Abbasid Caliphs, hoping that they and their partisans might not be
persecuted but given good positions at the court. The Idrisis openly pro-
fessed the Sunni tenets, because without doing so they would have been
unable to receive help from the Omeyya emirs of Spain, who many times sent
them all that they needed in the way of munitions and provisions in order to
rebel against the Fatimis (see el-Bekri, Description de I’ Afrique Septentrionale,
J.4., 1859, February, p. 180, and April, p. 340). The Karmatis, a notorious
branch of the Shias, after being looked on askance by the Fatimis for a long
time, offered their forces to the Abbasids at the end of the tenth century
to crush the Fatimis in Syria and Egypg

I
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7. The rulers of Baghdad and of the eastern
dominions of the Abbasids, the Buweihi emirs,
in spite of being Shias, were wary of the power
of the Fatimis and so fearful of the menace
afforded to their realm by the nearness of Egypt,
that they could be relied upon to support the
Abbasid Caliphate.?

8. These together with all the Sunnis who had been
conquered on the establishment of the Fatimi
Caliphate and who still favoured the former
ruling families, as well as the members of the
Sunni ruling and deposed dynasties, were ready
to use any weapon that would enable them
indirectly to attack the Fatimis.?

9. In these circumstances a denouncement of the
genuineness of the noble descent would stand a
good chance of undermining the prestige of the
Fatimis ; on the other hand, even if it failed

* The policy of the Buweihis had been from the very beginning, solely
where the Fatimis were concerned, to uphold the Abbasids, so that if at
any time the Fatimis turned their attentions to Baghdad and to further east,
they (the Buweilus) having upheld the Sunni Caliphate could rely on the
support of the Sunni subjects. They were using the Abbasids as tools in
their hands, both against danger from outside and for purposes of administra-
tion withmn their dommions. In the year 980, when an ambassador had
arrived from the Fatimi Caliph Aziz, with an underlying reason to see how
strong was Baghdad, the emir Adud ordered the Abbasid Ta1 to give the most
pompous reception that had ever been held in Baghdad. The ambassador
was so impressed with the power of the Abbasid Caliphate, that he could not
help exclaiming : ““ Is this God almighty ? ””  As a result of this the Fatimis
did not entertain a plan of attacking Baghdad. The ambassador naturally
did not realise that the elaborate reception was a solemn farce. (See Arnold,
Caliphate, pp. 66-8.) Sir Thomas Arnold states that the Buweihis had the
sagacity of Napoleon in matters of religion.

2 That 1s, to attack the genuineness of the noble descent of the Fatimis,
by which that dynasty claimed supreme headship of Islam. When the
Fatimis first came into power, three dynasties, each of whom had ruled for
over a century, lost for ever their crowns: The Aghlabis of Ifrikia, the
Rustamis of Tahert, and the Mudrars of Sijilmasa. Their descendants, and
especially their Sunni supporters, could naturally be relied upon to denounce
the Fatimis and the Shia doctrines 1f a safc opportunity was given them.
The Omeyyas of Spain had never felt safe with the Fatimis. They had helped
many revolts in the Maghreb with the hope that these might lead to the
downfall of the Fatimi Caliphate. They too would obviously be pleased to
join any measure that denounced the Fatimis. As to the Idrisis, who alleged
that they were descended from Ali, they had already proved themselves more
than once the bitter enemies of the Fatimis.
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in its effect, the state of the Abbasids would be
in no way affected.?

10. The time was opportune since the then ruling
Fatimi Caliph, Hakem, was the first of his
dynasty to be unpopular.?

1I. A special record was kept in Baghdad of all
the genealogies of the noted families in Islam,
from which any mention of the Fatimis’ descent
could easily be erased and something else
substituted in its place, which would make it
impossible for the Fatimis, even if they desired,
to prove their noble descent to the satisfaction
of the Sunnis, who recognised officially only the
records in Baghdad.?

12. Given a good advertisement and the full approval
of the Abbasid Caliph, a formal denunciation
of the Fatimis’ illustrious genealogy would
obviously have only two results from the Sunm
point of view : either it would be taken up by
the Sunni writers and all the others who had a
grudge against the Fatimis, and be used as an
instrument of ridicule, in which case no more
Sunni princes would recognise the suzerainty
of the Fatimis, and thus their growing power
would be checked; or there would be war be-
tween Cairo and Baghdad. Inboth instances the
Abbasid Caliphate would gain rather than lose.4

t The Abbasids at this time had not only lost their political power, prestige,
and spiritual authority, both inside and outside Baghdad, but also had become
literally puppets in the hands of the Buweihi emirs. Having thus reached
‘“ the lowest depths of degradation,” they could obviously fear of nothing
worse that could happen to them.

2 When Hakem ascended the Fatimi throne in 996, he was a temperamental
boy of eleven, with an unusual breadth of outlook due to his bringing up by
his Christian mother.

® It would be quite easy to take such a measure because not only would the
Buweihis be pleased to support a step that might, without any trouble, lead
to the lessening of the prestige and therefore the power of the Fatimis, but
also there would be no difficulty in influencing the government officials to
uphold the measure.

¢ The war of course would be waged between the Fatimis and the Buweihis,
and while the two would thus be engaged, the Abbasid Caliphate would have
an opportunity of making a bid for independence.

20



THE MANIFESTO OF BAGHDAD

13. There were only three ways in which the
Fatimis could retaliate: By sending an army
against Baghdad, by proving beyond doubt
that they were descended from Ali and Fatima,
by regarding the accusation as a jest and ignoring
the whole matter. But with the destruction
of the Baghdad records, none of these means
could serve to prevent their enemies using for
ever this weapon against them, to the ultimate
benefit of the Abbasids.

From the above it is apparent that whether the
Fatimis were or were not descended from Ali and
Fatima, the Abbasids had good reasons for and much
assistance in denouncing them in the year 1011 as
““impostors.” We shall now consult the views of
historians regarding this subject. :

2. OPINIONS OF HISTORIANS

‘“ Suspicion! of the dynasty only appears at a com-
paratively late period in literature; it is obvious
also that any means must have seemed legitimate to
the Abbasids to overthrow their dangerous and
superior rivals.”

“ When? the family first became of political import-
ance their Alid descent was not disputed at Baghdad.
When their success became a menace to the Caliphs
of Baghdad, genealogists were employed to demonstrate
the faslity of the claim, and a considerable literature,
both official and unofficial, rose in consequence.”

“ The Abbasid® Caliphs took great pains to dis-
credit the genealogy of the Caliphs of Egypt. The
descendants of Abbas, being unable to repel these

1t E. Graefe, in Encyclopedia of Islam, ii, art. * Fatimids,” p. 88.

* D. S. Margoliouth, in Encyclopedia Britannica, 11th ed., x, art. ‘‘ Fati-
mites,”’ p. 202.

» £. Quatremére, Mémoires Historiqgues sur la Dynastic des Khalifes
Fatimites, Journal Asiatique, Aug., 1836, pp. 103, 106.
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redoubtable rivals who defied them even in their
capital, endeavoured at least to make them lose,
before the eyes of the Moslem people, this inestimable
advantage which was giving them the quality of
descendants of the Prophet. . . . Those of the Alids
who signed the document or condemned without reserve
the assertions of the Fatimis, did so under the influence
and under the poniard of the Abbasids.”

“ The doubts* which have been raised regarding the
origin of this family are due to nothing but the state-
craft and intrigues of the Abbasids, who satisfied
in this way their sterile rage against a rival power which
had taken away from them half of their states.”

“The genealogy? of the Mahdi Obeydallah which
is given by the enemies of the Fatimi Caliphs has
been forged by them in all manners ; it is certain that
the Abbasid Caliphs did not hesitate to use this pro-
cedure to disqualify their competitors, and to abuse
them, even when having at hand all the proof for the
authenticity of the Alid descent of the Mahdi Obey-
dallah.”

“ This? year (A.D. 1011) the Abbasid Caliph assembled
the leading Alids and several prominent canonists at
Baghdad, and prepared a manifesto against the Alid
claims of the Fatimi Caliphs. The motives and
pressure brought to bear are obvious.”

And lastly, as an example of the ruthlessness of the
Abbasids, even when they were at the height of their
power, the following might be quoted from three works
which have been written recently.

“ Malik ibn Anas* was one of a group of Alids who
had given their oath of allegiance to Mansur (second

1 S. de Sacy, Exposé de la Religion des Druzes, Paris, 1838, Introduction,
. 66.
' E Blochet, Le Messianisme dans I'hétérodoxie Musulmane, Paris, 1903,
cf. Inos‘rrancev Torjestvenniy viezd Fatimidskich Chalzphov in Zapiski

Vost. Otd. Imp. Arch. Obshc., vol. xvit.

* De Lacy O’Leary, A Short History of the Fatimid Khalifate, London, 1923,
p. 166.

¢« D. M. Donaldson, The Shiite Religion, London, 1933, p. 281.
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Abbasid Caliph: 454-775). They had done this
under compulsion, and afterwards, in A.D. 762, they
wished to withdraw it. Malik ibn Anas, who was
the founder of the earliest school of Mohammedan
law, ventured to make the decision that an oath given
under compulsion was not binding, and for so doing,
in spite of whatever authority he could cite from the
Traditions, he was publicly flogged. The experience
taught him the lesson that even a chief justice must
recognise existing political authority, for after his
whipping he continued to figure in the public life of
Medina for thirty-three years, and during the last
year of his life the Caliph Harun er-Rashid (fifth
Abbasid Caliph : 786-804) attended his classes. While
his interest in collecting the traditions was for the
sake of their bearing on questions of jurisprudence,
and the Mwuwatta is not one of the six canonical
collections, notwithstanding this limited objective
it was necessary for him to scrupulously regard the
wishes of those who were in political authority.”?

“The compilation? of the canonical collections
dates from the time when the Abbasids were firmly
in the saddle, and by this time systematic efforts had
been made to extirpate the memory of the predecessors
of the reigning house. We know that their names
were even removed from public monuments.”

‘“ After®* the Abbasids had achieved success (in
A.D. 752) and had got all the help they wanted from
the Shias, they, without hesitation, threw them over,
and even persecuted those members of the Shia party
whom they deemed dangerous to the stability of their
rule. In the Abbasid court obedience was made all
the more impressive by a strong characteristic, the
presence of the sinister figure of the executioner by the
side of the throne, with a strip of leather to catch the

! Malik ibn Anas was the pupil of Jafar Sadik, the 6th Imam of the Shias.
* W. Guillaume, The Traditions of Islam, Oxford, 1924, p. 37.
* T. W. Arnold, The Caliphate, Oxford, 1924, pp. 28-9, 56.
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blood of the victim. Summary executions became
characteristic of the administrative methods of the
Abbasids, and many a man summoned in haste to the
Palace took the precaution of carrying his shroud with
him.”

The above quotations which have been taken at
random from works representative of every shade of
thought on this subject, nevertheless all show an
interesting agreement of opinion as to the character
and probable actions of the Abbasids. From the
writings of these scholars it is obvious :

1. The Abbasids had no scruples as to what
methods they employed against anyone who
menaced their prestige as the  Supreme Head ”
of Islam.

2. They showed no hesitation even with regard to
the alteration of existing laws when such suited
their purpose.

3. Their first denunciation against the Alid claims
of the Fatimis was made in Baghdad in the
year 1011, and not when that dynasty came
into power in gIo0.

It should be further noted that no historian before
the year 1011 wrote anything derogatory about the
Fatimis’ descent from Ali and Fatima, or anything
doubting their genealogy ; and the Fatimis, from the
year they declared their independence in Northern
Africa, announced every day in the calls to prayer of
the muezzins in the thousands of towns and villages
stretching from the Atlantic to the Euphrates that
came under their authority, and in the official prayers
or khutbas on Fridays in the larger towns, that they
were directly descended from Fatima and Ali, the
daughter and son-in-law of the Prophet Mohammed,
and nowhere was any voice raised in opposition of this
august claim.
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3. THE MANIFESTO

The manifesto made in Baghdad in November, 1011,
denouncing for the first time the noble descent of the
Fatimis, reads as follows! :

“The undersigned witnesses declare and attest
that which follows, namely : that Maad, son of Ismail,
son of Abdel Rahman, son of Saiyid,? derives his origin
from Deisan, son of Saiyid, from whom the sect of
Deisanis have received their name; that this man
who assumes to-day the sovereign authority in Egypt,
that is Mansur, surnamed Hakem (may God condemn
him to perdition and to total ruin!), son of Nizar,?
is the grandson of Maad, son of Ismail, son of Abdel
Rahman, son of Saiyid (may God not accord him even
a single blessing!); that Saiyid having come to the
Maghreb received there the name Obeydallah, and
the title Mahdi; that all his ancestors who have
preceded him, impure and abominable men (may
they be accursed by God and by the angels who pro-
nounce the maledictions !), are impostors, rebel heretics
who do not belong in any manner to the family of the
descendants of Ali, son of Abu Talib, and that the
genealogy which they have invented is nothing but a
lie and an impersonation ; that this despot of Egypt,
as well as those who have preceded him, are sinners,
infidels, materialists (zindikis), unbelievers, atheists
who disown Islamism, who have permitted illegitimate
carnal intercourse, declared licit the usage of wine,
shed blood, anathematised the prophets, and assumed
the divinity.”

The above manifesto, when shorn of 1ts maledictions
and circumlocution, contains the following statements
regarding the genealogy of the Fatimis :

‘““ The undersigned declare that Hakem, now reigning

1 Abul Feda, Annales Moslemici, i1, pp. 15-7.

* These were the names of the Fatimi Caliphs ; their surnames, in the same

order, were : Moezz, Mansur, Kaim, Obeydallah.
» His surname, under which he ruled, was Aziz.

25



POLEMICS ON ORIGIN OF FATIMI CALIPHS

in Egypt, is descended from Saiyid, who when he
came to the Maghreb received the name Obeydallah ;
but this Saiyid derives his origin from Deisan, son of
Saiyid, from whom the sect of Deisanis derive their
name ; Saiyid’s ancestors were all heretics and did
not, as they have alleged, belong to the family of the
descendants of Ali.”

It is important that this manifesto should be studied
in detail, for it was after this was made public that the
Sunnis began calling the Fatimis “‘ heretics,” and all
later accusations were based upon and referred to this
first denunciation. From it we learn:

1. Saiyid and Obeydallah were the names of the
same person.

2. Saiyid (Obeydallah) was the person who came
to the Maghreb and ruled there (A.D. 9g10-934).

3. It was the descendants of this same man who
ruled in Northern Africa from g1o to 1011.

4. The names of every ancestor of the Caliph
Hakem up to Obeydallah are given.

5. The names of the ancestors of Obeydallah,
excepting Deisan, are not given.

6. The ancestors of this Deisan, or of Obeydallah,
whoever they were, had alleged that they
belonged to the family of the descendants of
Al

It is also significant that the manifesto reads as if its
perpetrators knew something about the genealogy of
the Fatimis, for although it makes only one accusation,
it also fully admits or confesses a number of other
facts about them, some of which have been mentioned
above.

4. THE RECORDS IN BAGHDAD

Another very important point to remember in this
connection is that a few years before the manifesto

was made in Baghdad, the famous poet Abul Hasan
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Mohammed Masawi, better known as Radi, who was
himself a reputed descendant of Ali, had written a
poem in praise of the Fatimis, in which he had fully
admitted the direct descent of the Fatimis from Ali.1
Radi had further, in his capacity of official registrar
of all the genealogies of Alid families, recorded at
Baghdad the lineal descent of the Fatimis from Ali.?
He had been installed as Nakib (Registrar) at Baghdad
by the Buweihi emir and the Abbasid Caliph, and his
decisions were accepted by the Abbasid court. His
office was a hereditary one, so that his family had
for generations specialised in the intricacies of
genealogies. But in the year 1011 when the proclama-
tion was made, Radi, like all the other Alids dependent
on the Abbasid court joined the campaign against the
Fatimis. Regarding Radi’s changing of opinion on
the genealogy of the Fatimis, O’Leary comments? :
“It 1s natural to suppose that he was actuated by
fear or complaisance.”

5. EFFECT OF THE MANIFESTO

In modern times it has been frequently asked :
Why did not the Fatimis make an official declaration
counteracting the manifesto of Baghdad ? The answer
is that there was no call for this at the time, because
first the reasons that caused the accusation were so
evident and second its falsity so obvious. Had the
Fatimi court at Cairo taken a serious view of the
manifesto and thereupon treated it as of official
moment, we might indeed conclude that in spite of
their sovereignty and their claim they feared the
accusation.

The news of the manifesto caused merely annoyance
to the Fatimi Caliph Hakem, and this simply because

* Radi’s Diwan, Beirut, p. 972.

2 Abul Feda, Ann Mosl., ii, p. 309 ; ¢f. Margoliouth, in Enc. Brit., 11th ed.,
x, art. * Fatimutes,” p. 202.

* O’Leary, 4 Short History of the Fatimid Khalifate, p. 34.
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of his policy of toleration towards the Sunnis in Egypt.
He had even founded a college in Cairo, and given his
permission for Maliki jurisprudence to be taught there,
a measure of leniency which none of his predecessors
had shown. But when he learnt that in spite of this
friendly attitude the Sunnis away from Egypt could
treat him in such a manner, he at once began a
campaign of persecution against them. The college
he had founded for the Malikis was closed, and all the
allowances he had made for the Sunnis were withdrawn.
Further, although he did not make a formal declaration
refuting the manifesto, he publicly denounced as
heretics the doctors of jurisprudence, the notabilities
and the genealogists who had signed the denounce-
ment.?

It was at the height of this persecution that the
emir of Mecca, Abul Futuh, who was under the
authority of the Fatimis, suddenly made up his mind
to listen to the invitation of a rebel in Syria, and
went there to the tribe of the Banu Tay in order to
declare himself ““ Caliph ”” and march on Cairo. Before
leaving Mecca he made the people swear fealty to
himself, and took with him such holy relics as the
statf of the Prophet and the sword of Ali.? In the
meantime Hakem, realising the danger of pursuing
his revenge on the Sunnis, granted a pardon to the
rebel, and there was a reconciliation. Abul Futuh
therefore though at first well received by the Banu
Tay, soon found himself deserted on all sides, and
having lost his holy relics hastily returned to Mecca.

It did not take the Abbasid Kadir Billah long to

t De Sacy, Vie du Khalife Hakem Biamr Allah, p. 357. It seems also
that the Jews suffered for no fault of their own beccause of the manifesto
of Baghdad. J.Mann (T° he Jews in Egypt and wn Palestine under the Fatimid
Caliphs, 1, p.34) writes : *‘ From the praises bestowed upon Hakem we can
gather that till 1012 the Jews had not yet experienced to the full the Caliph’s
whims. On the contrary, he is commended for the great reforms he introduced
in the country. A positive proof that the Ssynagogues were not destroyed
before 1012 we have 1n the mention made of ‘ the great synagogue ’ of Fustat
(Cairo) where the Jews assembled on Shevat 5th to celebrate their deliverance.”

* C. S. Hurgronje, Mekka, 1, p.59.
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realise that his manifesto against the Fatimis had
served him well. Whenever any recalcitrant, either
Sunni or Shia, wished to speak against the Fatimis, he
could use this excellent weapon to win the support of
the common people, who could thus be influenced
especially when in addition liberty, equality or looting
was promised. In this way all the enemy rulers of
the Fatimis, and even the subordinate officials, were
able at will to denounce the Fatimis as * impostors,”
to the glorification of the Abbasids. It should be
noted that all that the laymen knew about the Fatimis’
descent from Ali, they had heard from the khutbas
of that dynasty. Now they were being informed by
the Abbasid Caliph, supported by many Alid
notabilities and other genealogists in Baghdad, that
the claim of the IFatimis was a false one. The people
therefore could choose between the two, in accordance
with their own feelings towards one or the other, since
they themselves had no way of proving either.
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I. DEISAN AND HIS fLACE IN HISTORY
"y
OW we will examine the only accusation in the
Nmanifesto: that Saiyid (Obeydallah) was des-
cended from Deisan, whose ancestors did not,
despite their claims, belong to the family of the
descendants of Ali. :

Deisan was indeed a historical character, the founder
of the Deisanis, but by discernment we find that he
could not have been the Fatimis’ ancestor who claimed
descent from Ali, nor in any way connected with
Obeydallah, or even with Ali, for the simple reason
that he lived and died about four hundred years before
the Prophet Mohammed started to preach Islamism.
This Deisan, who is the central figure in almost all the
accusations against the Fatimis, was none other than
the Bar Decisan of Syriac literature, who had been
converted to Christianity about two centuries after
Jesus’ death. The books that contained his doctrine,
along with Mani’s and Marcion’s, have been much
discussed by scholars of Zoroastrianism and early
heresies in the Persian religion. That the name
mentioned in the manifesto of the Abbasids refers to
this pre-Islamic character there can be no doubt,
because 1t states emphatically that ‘ they were
descended from the founder of the heretical sect of
Deisanis, who did not belong to the family of descend-
ants of Ali.” There was only one sect of Deisanis,
and there was only one person who founded them,
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who was Bar Deisan of Syriac literature, who died
four centuries before Islamism was born.!
Regarding Deisan, the following is written by
O’Leary, despite the fact of his ranging himself among
the anti-Fatimi historians?: * The reference to
‘Daysan the Dualist’ is pure fable. This Daysan
appears frequently in Arabic history as the legendary
founder of the Zindiks, a name given to the followers
of the pre-Islamic cults of Mesopotamia and Persia.”

2. WHY DEISAN WAS CHOSEN

Since this was the only accusation made in the
manifesto, the choice of this special character Deisan
must have been a deliberate one, because it is scarcely
possible that the most educated class in Baghdad
should make the accusation without giving it much
thought. Indced, it 1s quite within the bounds of
reason that the manifesto was made as a “ first trial.”
If, against all their planning to make the denouncement
at an opportune moment, it so happened that it was
disregarded in all quarters, then the whole matter
could be treated as a great jest, and it could be proved
beyond doubt that nothing serious was meant by it
because Deisan had lived and died four centuries
before the Prophet, in which case the ridicule would
revert on those who took the matter seriously. But
if, as it was desired and expected, it succeeded in
sowing a measure of doubt in the people’s minds,
as to whether the Fatimis were really genuine descend-
ants of Ali, then the accusation could be greatly
enlarged and added to, thus making the situation more
complicated, and also creating opportunities of under-
mining the prestige of the Fatimis.

1 For information regarding Bar Deisan, sce the works of the early Christian
Church Fathers, among others the following : Eusebius, Euschius, Epiphanius,
Adamantius, Moses Bar Kepha, St. Ephraim. See also Burkitt’s Introduction

to Mitchell’'s Prose Refutations of St. Ephraim.
* O’'Leary, A Short History of the Fatimid Khalifate, p. 18.
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It has been already remarked that in the manifesto
the names of the ancestors of Obeydallah until Deisan
were not given, and that Deisan was stated to have
been a heretic because he had founded the sect of
Zindikis, ‘“ Materialists,” or of Dualists, who were
called after him Deisanis.! It is therefore not surpris-
ing to find that all the later accounts of the Sunni
anti-Fatimi historians centre round this Deisan, and
the genealogical tree between him and Obeydallah.
There have been a number of statements made about
Obeydallah, giving rise to suspicion regarding his
identity, but these are few compared with those about
his ancestors. As to his descendants who ruled as
Caliphs in Northern Africa, there have been no doubts
expressed about their descent from Obeydallah, because
after all the large amount of correspondence and
number of coins issued during their reigns could not
be altogether denied or made to disappear. We shall
now examine the accounts concerning Obeydallah’s
ancestors until Deisan, so that we may be able to
establish the truth about his correct descent.

3. ALTERATION FROM DEISAN TO MEIMUN

The first modification on the name Deisan we find
is its conversion into Ibn Deisan, ‘“ Son of Deisan.”
The reason for this is obviously twofold. First because
certain Moslem historians who wrote about Deisan
before 1011 called him Ibn Deisan, probably referring
to the son of Deisan who was also famous, and second
because by calling him ‘“ Son of Deisan ”’ a new char-
acter was created and the discussion about Deisan
at once changed to that about his son, who therefore
now became the central figure in the accusation.

t By Materialists the Moslem historians meant those who did not believe
in Creation, but in the endless life of matter, a doctrine (in other words
Aristotelianism) which was heretical in Islam. By Dualists the historians
meant those who believed in two gods : Ormuzd (Light) and Ahriman (Dark-

ness), or Good and Ewvil, which was the religion of the ancient Persians,
Zoroastrians.
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Thus, while before we were arguing about Deisan,
we shall presently find ourselves debating about
Meimun Kaddah ibn Deisan, and soon all that we
shall find is the name Meimun, who was a historical
character and lived six centuries after Deisan, and
founded the sect of Meimunis or Kaddahis in Islam.
This is in fact exactly the way the historians have
written on the subject since 10rI. Whether the
clever shifting of names from a pre-Islamic character
into a ninth century one was done consciously
or unconsciously by the writers, the reader is left to
judge for himself. Before going further, we might
have examples of these two points: Ibn Deisan the
pre-Islamic character, and Meimun the founder of
Meimunis in Islam.

The famous traveller Masudi, who wrote a valuable
work called Muruj ed-Dahab in A.D. 947, says con-
cerning the Zindikis': “ There were many heresies
when the books of Mani, Ibn Deisan and Marcion
were translated from the Persian and Pahlavi by
Abdallah ibn Mukaffa and others.” Here clearly
Ibn Deisan stands for the famous Deisan who lived
four centuries before Mohammed. As to Meimun
Kaddah, there has been much written about him.
Here is a reference from one of the earliest accounts? :
“Those who first preached impious doctrines in the
time of Islamism were Abul Khattab Mohammed,
son of Abu Zeinab, of the Banu Asad, and Abu Shakir
Meimun, son of Deisan, son of Saiyid Ghadban, author
of the book called The Hippodrome, or In Support of
Materialism, and Abu Saiyid, native of Ram Hormuz,
in the province of Ahwaz, which belonged to the sect

called Khurremis.” The same chronicler after thus
describing Meimun at the beginning of his account,
later on names him3: ‘“ Abu Shakir Meimun ibn

t Masudi, Muriy ed-Dahab, vii1, p 203.

* Abdel Aziz 1ibn Shaddad, cited by Quatremere M Zmoirves Historiques,
J.-A4., Aug , 1836, pp. 131-142.

s Ibidem, p. 135.
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Saivid, surnamed Ghadban.” W hether through forget-
fulness or carelessness it is noticeable that he has left
out ‘‘son of Deisan.” The author of this account
is Emir Izzeldin Abu Mohammed Abdel Aziz ibn
Shaddad ibn Tamin ibn Moezz ibn Badis Himiari,
and his chronicle on the history of Kairawan has been
extensively made use of by later Sunni historians
who have wanted to write against the Fatimis, such
as Nuweiri. He is, as his name indicates, the grandson
of the notorious Moezz ibn Badis, who publicly
denounced the Fatimis as “ impostors ”’ in the Maghreb
in 1044, and having in this way won the support of
the laymen, led a successful rebellion against that
dynasty and founded a kingdom of his own, thus
depriving the IFatimis of their western dominions.
A close perusal of Abdel Aziz’s account will reveal
scveral things which prove that, in view of his position
in the Maghreb, he was ecither not telling the truth or
was deliberately inventing a story or confusing certain
historical facts. In the first instance he does not
quote the name of the authority on whose writing or
statement he based his own account, which was against
the custom then practised by the chroniclers when they
wished to make an important statement about a
famous dynasty. Secondly, his statement that Abul
Khattab and Meimun were the first to preach impious
doctrines in Islamism is untrue, because before the
ninth century there had been scores of founders
of heretical sects who had been denounced by the
majority of Islam as apostates. Thirdly, his account
of Mcimun has no connection with the story he relates
afterwards about Abdallah. According to him, Meimun
was the father of Abdallah and practised magic in
Jerusalem, while Abdallah suddenly appeared in
Persia and after taking part in a rebellion, founded a
sect, and later having escaped to Syria began preaching
heretical doctrines. He does not state what became
of Meimun during the years that Abdallah was organis-
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ing his sect, although apparently the two were living
near each other. After stating that Abdallah was the
son of Meimun, he completely forgets about the latter
and gives the career of Abdallah. It seems that he
has tried rather crudely to connect Abdallah, who was
the great-grandfather of Obeydallah, with Meimun,
by stating that they were father and son, so that since
Meimun was considered by other historians to be the
son of Deisan, and therefore a heretic, the Society of
the Pure Brethren that Abdallah founded in order
to establish the rights of the Fatimis might also be
regarded as a heretical sect.

The name Ibn Detsan or Meimun plays an important
part in the accounts of the ancient Sunni writers on
the origin of the Fatimis. One historian writes®:
“The Fatimis derive their origin from Deisan, the
founder of the sect of Dualists, who admit two gods,
one of which has created the light and the other the
darkness. Decisan had for sen Meimun, surnamed
El Kaddah (“ The Oculist ), who has given his name
to those who are called Mecimunis, and formed a
separate sect in the midst of the Shias. Meimun had
for son Abdallah, who showed himself more perverse,
more artful, and more cunning than his father. He
put to work all the resources of his spirit to annihilate
Islamism. He was learned and profoundly versed
in the knowledge of the dogmas, religions, and scientific
opinions of all the sects in the world.” Regarding
the author of this extract, I shall let the famous
Makrisi,? who has written a lengthy history of the
Fatimis, speak® : “° The Sheri{ Abul Husein Mohammed
ibn Ali, better known under the name of Akhu Muhsein
Dimashki, in the work which he has composed in

1 “Tbn Razzam,” cited by Makrisi in Quatremere's Mémoires, loc. cit.,
pp. 117-8. )

* S. Lane-Poole (The Story of Cairo, Preface, pp. x-xi) writes about Makrisi :
‘“ The remarkable accuracy, completeness, and research of his detailed
description need no praise of mine : they are universally recogmsed.”

3 Maknisi, cited by Quatremere, loc. cif., p. 117.
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order to defame the Fatimi Caliphs of Egypt, has
written on this subject a long narrative, which, when
all is said, is not by him, and has for author Abu
Abdallah ibn Razzam. This writer has put it in the
special treatise where he refutes the opinions of the
Ismailis,* and from where the Sherif extracts it, without
daring to find fault with it. This tradition, which 1s
received eagerly by the chroniclers of Syria, Irak and
the Maghreb, is spread everywhere, and is to be found
textually copied in all the historical treatises. But
this work is nothing but a tissue of falsehood, and I
would have abstained from quoting it if I had not
thought that I might appear to have not known or
ignored 1t.” As Makrisi states, because Sherif Abul
Husein was regarded as a noted Alid, the work which
was ascribed to him and which in reality was not written
by him was cleverly exploited by many historians,
with the hope that the word of an Alid denouncing the
Fatimis might bear a strong influence in the accusations
against the noble descent of the dynasty. It is inter-
esting to notice that almost every historian, including
scholars of recent times, when denouncing the Fatimis
have referred to this work as a reliable authority,
despite the fact that it is now not extant, and we are
left to judge it from the quotations of other historians’
works, whose prejudice against the Fatimis might have
moved them to transcribe it negligently. How far
or even how little these biassed anti-IFfatimi historians,
amongst whom Nuweiri is notorious, can be trustcd
is difficult to determine, because Makrisi guardedly
states that in the work written by Ibn Razzam ‘“ he
refutes the opinions of the Ismailis,” while in the
quotation given from it we have seen that there is a
definite statement about the origin of the Fatimis,
which is certainly not in agreement with the refuting
of the opinions or tenets of the Ismailis.

There are several other points to be remarked in

1 The Ismailis proper were the upholders of the IFatimi Imams.
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the above two quotations from Abdel Aziz’s and Ibn
Razzam’s accounts. In both of them there is scarcely
anything mentioned about either Meimun or Deisan,
except to say that they were heretics, and fix their
parental relation with Abdallah; and then long
descriptions are given of this Abdallah as to his cunning
and artfulness during his long career. It will be
further noticed that Ibn Razzam, whose narrative
is apparently the older, clearly states that Deisan was
“ the founder of the sect of Dualists, who admit two
gods,” while Abdel Aziz does not refer to this but is
content to give the name of Deisan’s father, *“ Saiyid,
who was surnamed Ghadban.” There is a special
reason for this, which does not seem to have been
understood by western scholars. Here is a repre-
sentative opinion from Europe!: ‘ Evidently the
charge which lay at the bottom of this statement
originally meant that Maymun was a Zindiq, and so
could be described as a follower of Ibn Daysan, not
that he was actually Ibn Daysan’s son, which would
be an absurd anachronism.” If this explanation was
given to the ancient Sunnis as an interpretation of
their statement, they would doubtless brand the
perpetrators as apostates and heretics. For it was
the Sunnis who accused the Ismailis of the greatest
charge of apostasy they could think of : introducing
allegorism in Islam, for the first time giving to every
line in the Koran an esoteric as well as an exoteric
meaning. It would therefore be wrong to say that the
Abbasid Caliph, the supreme head of the Sunni world,
meant that the Fatimis were descended from a follower
of Ibn Deisan’s doctrines, when the actual statement
in the manifesto asserted that they were descended
from the founder of the Deisanis. Nor can the accusa-
tion be explained away as a “ mistake”’ on the part
of the Abbasid Caliph, because in the circumstances

* O'Leary, A Short History of the Fatimid Khalifate, p. 18. This writer has
apparently confused the terms Deisan, Ibn Deisan, and Ibn Deisan’s son.
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such a mistake could not be made. As I have already
pointed out, it was a “‘ first trial ”’ to test the credulity
and faith of the people. As for Abdel Aziz’s and Ibn
Razzam’s accounts, they are of the greatest interest
since they have been the authorities most cited and re-
lied upon by the ancient chroniclers and modern scholars
who have tended to doubt the genuineness of the claim
of Alid descent of the Fatimis. They show the develop-
ment of the accusation fromthe term Deisan to Meimun.

In order to explain this more clearly, I will give an
example of how the identities of people were and still
are determined, when written proofs are not available
for immediate consultation. If a person was asked :
“Who is Ramsay MacDonald ? ” He would reply :
“ The Prime Minister of England.” This explanation
of the position of Ramsay MacDonald would be
sufficient to satisfy the questioner. If he was asked :
“Who 1s John Smith ? 7’ and he did not know who
John Smith was, he would, we presume, say so; but
if he professed to know something about him, then the
most likely answer he would give, since John Smith
is not known, would be this: ‘“ John Smith was the
father of Arthur Smuth,” or, “ John Smith was the son
of Robert Smith.” If he was further asked to say who
Robert Smith was, he would doubtless continue up
the genealogical tree until he came across a noteworthy
person : ““ George Smith was the Mayor of Bondsficld,”
and here the questioner would quite likely stop asking
for further information. For after all pecople who trace
back their descent, do so to a famous person, and state
for what that person was renowned, after which general
curiosity is satisfied. Similarly with Deisan and
Meimun. If this was put in a ““ question and answer ”’
form, it would read like this if the Abbasids were
answering the questions. “ Who was the progenitor
of the Fatimis? ” * Deisan.” ‘““ Who was Deisan ? ”’
‘““He was the founder of the Dualists or Deisanis.”
This was the first step of t8he explanation as given in
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the manifesto. The second step, which shows how
Mevmun was introduced, is given in Ibn Razzam’s
account. ‘“ Who was the progenitor of the Fatimis ? ”’
“Meimun.”  “ Who was Meimun ? " “ The son of
Deisan.” “ Who was Deisan ? 7’ ““ The founder of the
Dualists.” When this second explanation was given,
from the way Meimun is introduced 1t is evident that
the identity of Deisan had been questioned. The
additional information about Meimun, that he was an
oculist and gave his name to his followers, is therefore
given, so that those who had any doubts about Deisan
could take up Meimun. The third step, given by
Abdel Aziz, shows clearly how the term Deisan was
eclipsed in order to pave the way for exaggerating that
of Mermun. ““\Who was the progenitor of the
Fatimis ? 7 “ Meimun.” ““ Who was Meimun?”
““The son of Deisan.” ““ Who was Deisan ? ” ““ The
son of Saiyid.” ““ Who was Saiyid ? ” *“ He was the
onc surnamed Ghadban, the grandfather of Meimun
who was the author of the book on Materialism.”

Now since 1t was the custom to identify pcople by
their work or position, the third explanation was later
adopted by the historians who wished to write against
the IFatimis, because it was an easy method of doing
away with the ““absurd anachronism.” In quite a
number of cases the name of Deisan was altogcther
left out, showing still more clearly that the writers
knew quite well who Deisan was in history, and were
deliberately emphasizing Meimun’s notoriety in order
to avoid mentioning Deisan and thus ecscape being
exposed to ridicule.

4. GENEALOGIES ! DEISAN AND MEIMUN

The following tables show the various genealogies
that have been given by those historians who have
taken an anti-Fatimi attitude. They present practic-

* Tt should perhaps be explained that by “ pro-Iatim1 ” and ** anti-Fatimi ”
1t 1s meant the historians who upheld the Alid claims of the Fatimis and those
who denounced them.
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ally all the diverse forms that are now extant, and

incidentally show the development from the use of the
term Deisan to Mewmun.

Deisan.t Saiyid Ghadban.?
1
Meimun Kaddah. Deisan.
| |
Abdallah. Abu Shakir Meimun.
| |
Ahmed. Abdallah Kaddah.
| I
Ahmed.
Husein. Mohammed. |
Abul Shalaghlagh.
Husein. Mohammed
Saiyid | Abul Shalaghlagh.
(Obeydallah). Saiyid.
Saiyid Ghadban.? Saiyid Ghadban.* Mecimun Kaddah.?
1 I l
Deisan. Deisan. Abdallah.
| l l
Abu Shakir Meimun. Abdallah Kaddah. Mohammed.
l l I
Abdallah Kaddah. Ahmed. Ahmed.
| |
Ahmed. Husein. Husein.
| 1 1
Huscin. Saiyid. Saiyid.
| |
Saiyid. Obcydallah.

1“Tbn Razzam,” wrongly called ‘“ Akhu Muhsein,” cited by Makrisi
. Quatremerce’s Mémowes Hastoriques, | A., Aug, 1830, pp 117-123. It
should be noted that Obeydallah’s names were Saiyid Abu Mohammed
Obevdallah al-Mahdy Billah, and that any of these names was used as his
designation.

2 Emur [zzeldin Abdel Aziz ibn Shaddad 1ibn Tammm 1bn Moezz ibn Badis,
in Quatremedre’s Mémorres, loc. cit., pp 131-142. This genealogy 1s also given
by Nuweirs, who copies Abdel Aziz’s account in fofo. See ** Extrait de
Nowairi ” in De Sacy’s IReligion des Druzes, Introduction, pp 440-453.

* This is the gencalogy upheld by Nuwein, sce ‘ Extrait de Nowair,”
ibid , p. 438.

¢« Given by Blochet, Le Messiamsme, p 87, as an example of the diverse
forms of genealogies to be found in various Persian works. He represents
Obeydallah as the son of Saiyid, but does not quote his source of authority.

s Maknisi, cited i Quatremeére’s Mémowves Hastoriques, loc. it ,p 115,
showing the form of genealogy upheld by one scction of the anti-Fatimis.
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Meimun Kaddah.? Obeydallah.?

l |
Abdallah. Abdallah.

Meimun Kaddah.?
l
Abdallah.

I |
Ahrlned. Mohammed. Ahmed.
I
| | Husein. Mohammed.
Husein. Mohammed. |
Abul Shalaghlagh.  Saiyid. Husein.
l
Saiyid. Saiyid.
Meimun Kaddah.t Meimun Kaddah.5
| |
Abdallah. Abdallah.
I l l
| I
Husein. Mohammed. Ahmed. Huscin. Mohammed.
Abul Shalaghlagh. |
Saiyid.
Obeydallah. Ahmed.

Meimun Kaddah.é
|
Abdel Rahman el-Basri.

Mohammed.

I
Saiyid.

In the above tables the name Deisan appears in
only four, Sawyid Ghadban in three, Meimun in nine,
while the names Abdallah, Ahmed, Mohammed, Husein
and Saryid (Obeydallah) in almost all of them. These

+ Nuweirt, tbid., p. 439, on the authority of the Kadi Abu Bekr ibn Taiyib.

* Makrisi, und., p. 116, showing another form of the genealogy given by the
anti-Fatimis.

s Kad1 Abdel Jabar el-Basri, cited by Abul Mahasim in Nujum ez-Zahira.
See Blochet, Le Messianisme, p. 88.

¢ Blochet, wbd., p. 85.

s Tbn Nadim, Kitab cl-Fihrist, cited by M. J. de Goeje, Mémoires sur les
Carmathes du Bahrain et les Fatimides, pp. 19-21. This genealogy is also
the one given by Ala ed-din Juwemnin his Jihan Kusha, and by Rashideddin
in his Jaw ct-Tawarikh.

¢ Ibn Athir, who extended the history of Tabari (see De Sacy, Religion
des Druzes, Introd., p. 278), cited by Blochet, 1biud., p. 84.
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last names, and the different ways they are placed in
the genealogical trees will be dealt with fully later.
Deisan we have already discussed in detail. Suzyid
Ghadban 1s of interest only in showing another attempt
on the part of the anti-Fatimis to divert public
attention from Deisan. As far as I have been able to
ascertain, he is mentioned in history fer the first time?!
by Abdel Aziz Abu Mohammed ibn Shaddad, the
grandson of the notorious Moezz ibn Badis who rebelled
against the Fatimis in 1044. Other chroniclers, such
as Nuweiri, when giving the name Saivid Ghadban,
have quoted Abdel Aziz as their authority.? No
historian has given any information about him, except
that he was called Saryid, was surnamed Ghadban,
and was the father of Deisan. It might be wondered
why, if he was considered worthy of mention as the
earliest ancestor, a little more should not have been
known as to where he lived, his career, and his views
on religion, as in the case of the other ancestors of the
Fatimis whose names are cited, or the progenitors of
any other dynasty. But as has been said, he is
doubtless a mythical figure invented to veil Deisan,
and perhaps link Deisan and Obeydallah, thus making
the two characters namesakes, since Obeydallah’s
original name was also Saiyid. Regarding Mewmun,
it will be worth while to learn all that has been said
by historians about him, since he has been represented
as a noted heretic by those who have written about him.

* Except for the manifesto of Baghdad.
? See  Extrait de Nowairy,” in De Sacy’s Relwgron des Dyuzes, Introd., p. 440.
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I. CONCERNING THE IDENTITY OF MEIMUN

HE first difficulty that presents itself in deter-

I mining the career of Meimun is that no historian
has mentioned in what year or what place he

was born, and when or where he died. The second
difficulty is the elusiveness of his figure in history,
for he makes his appearance suddenly in the swift
moving events of the eighth century, flickers in Persia
for a moment, in Palestine for another, in several
towns at the same time, then drifts into the unknown
as mysteriously as he came. Some historians, among
whom there are several with a favourable attitude
towards the Fatimis, have said that he laid the founda-
tions of the ““ secret doctrines,” or the Society of the
Pure Brethren, which later developed into the powerful
body of the Ismailis or the revolutionary Karmati
sect. But the unnecessarily hazy references to him,
if he was indeed such an important character, and the
persistent way the anti-Fatimis have mentioned his
name as the heretic ancestor of the Fatimis, owing
to which those writing about the dynasty have naturally
been influenced to say something about him, call for a
closer study of his character and identity in history.
The learned De Sacy, who made the sect of the
Druses and all that concerns the origin of the Ismaili or
Fatimi religion his life study, has been able to find this
much of information about Meimun!: ‘ Meimun
professed the doctrine of the Shias, but inwardly he

* De Sacy, Religion des Druzes, Introd., pp. 68-9.
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was a Zindiki, that is Materialist.! He is given as
father or, according to one of the manuscripts of
Makrisi, as paternal uncle, Deisan. The surname
Kaddah, which signifies eye-specialist, is given by Abul
Feda to Abdallah, son of Meimun ; the books of the
Druses give it to Meimun : it is quite possible that
they bore it one after the other, and perhaps both
exercised the same profession. Bibars Mansuri says
that Meimun has given his name to the sect of Kaddahis.
I have not found this name elsewhere. Makrisi
speaks of a Khariji sect named Meimunis, from Meimun,
son of Imran, their chief ; but I do not think that this
Meimun has anything in common with Meimun
Kaddah.? Abul Feda makes Meimun depart from
Karaj and Ispahan, and makes Abdallah come from
there to Ahwaz, then to Basra, and finally to Salamia.
Makrisi says simply that he (Abdallah) was from Ahwaz,
and having been obliged to escape, he took refuge at
first in Basra and then in Salamia.”

Thus we pass from Meimun to a long description of
Abdallah. In the Encyclopaedia of Islam the designa-
tion Mewmun Kaddah has no place except incidentally
under the name of Abdallah.

2. WHERE DID MEIMUN PREACH HIS DOCTRINES ?

In the above accounts it is striking that the Arabic
historians on whose works the details about Meimun
are based, and who are recognised authorities on the
histories of the countries lying westward of Persia,
have all placed Meimun in Persia, a country about
which their knowledge was scanty, and they have not
stated that Meimun went to any of the countries

* This is mentioned by Abul Feda, Annales Moslemici, ii, p. 311.

* Blochet (Le Messianisme, p. 61) gives the following gencalogy for ‘‘ the
founder of the Karmatis’ : Abdallah ibn Meimun ibn Amrou (Imran ?)
ibn Saddak 1ibn Kaddah el Ahwazi. This 1s apparently based on the mforma-
tion of Persian historians, whose details on the Karmatis and on almost
everything that occurred outside their country are so scanty and sccond-hand
that unfortunately they cannot be relied upon. See p. 82.
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west of Persia. Now the following quotation from the
emir Abdel Aziz Abu Mohammed ibn Shaddad,
who was a native of the Maghreb and therefore his
knowledge of the countries between Persia and the
Mediterranean was second-hand, will be of interest! :

“ Those who first preached impious doctrines in the
time of Islamism were Abul Khattab Mohammed,
son of Abu Zeinab, of the Banu Asad, and Abu Shakir
Meimun, son of Deisan, son of Saiyid Ghadban,
author of the book called The Hippodrome, or In
Support of Materialism, and Abu Saiyid, native of
Ram Hormuz, in the province of Ahwaz, which
belonged to the sect called Khurremis.2 All three
impressed on their adherents that each practice of
devotion has a hidden meaning, that God has never
really imposed upon His saints and on those who are
attached to the Imams the obligation of prayer, of
tithes, of fasting, of pilgrimage; that He has not
prohibited the usage of anything at all, and that they
can legitimately marry their mothers and sisters.* All

t Emir Izzeldin Abu Mohammed Abdel Aziz 1bn Shaddad ibn Tamim ibn
Mocezz 1bn Badis Himuari, Collection and Explanation Regavding the Huistory
of Kawawan, of Kings and Distinguished Personages that thvs City has Produced,
also the Rest of the Maghveb. This mmportant account has been preserved
i the works of Makrisi (Kitab Mukaffa), Nuweirt and Abul Mahasin (Nujum
ez-Zahira). The quotations of Makrisi and Nuweiri were cited simultaneously
by Quatremere (Journal Asiatique, Aug., 1836, pp. 131-142) and Dec Sacy
(Religion des Druzes, Introd , ‘ Extrait de Nowair1,” pp. 440-452). Nuweiri
calls the author Abu Mohammed Abdel Aziz 1bn Shaddad 1bn Tanum i1bn
Moezz ibn Badis, and gives the name of the book thus: Collection and
Explanation Concerning the History of the Maghreb and of Kaivawan. In my
translation above I have followed Makrisi’s version, because he has cited
Abdel Aziz’s account verbatim ; Nuweir: relates it in his own words on the
authority of Abdel Aziz, and shows signs of having * polished ”’ and even
mproved the details and sequence of events in the narrative. I have noted
below some of these important alterations. The student will find a comparison
between the two versions of the greatest interest, 1n demonstrating how much
of the original account was lost, preserved, altered, and extended when an
unscrupulous reporter told the story in his own words.

* Nuweirt’s report of this account begms in this way : “ The first of this
family (Fatimis) who became known was Abu Shakir Meimun, son of Deisan,
son of Saiyid Ghadban. He was of the number of those who werc attached
to Abul Khattab Mohammed, son of Abu Zeinab, freedman of the family of
the Banu Asad.”

* Nuweiri has: ‘“ He has left them free to have carnal intercourse with
their daughters and sisters,”” and does not mention ‘ Imams.”’
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these pretentious religious duties, they said, that are a
supplication for the people and for those who are
aware of only the outward meaning, are not at all
necessary for men who have a distinguished rank.
Adam and all the prophets were nothing but impostors,
who aimed at obtaining pre-eminence over other men.

““ Under the dynasty of the Abbasids these sectaries
acquired great power, and progressed, suppcrted by
Abul Khattab and his partisans, by reason of the
ardent zeal they showed in defending the interests
of the family of Hashim (Abbasids). The children
of Abbas became also their protectors; but an
investigation, which took place in the city of Kufa,
having unveiled their secret feelings, and proved
even with evidence that Abul Khattab intended to
abolish the religious ordinances, and declare licit all
the actions prohibited by divine laws, Isa ibn Musa had
him arrested with seventy of his companions, and their
heads were cut off.* The remainder of these sectaries
dispersed to the different provinces of the empire,
some going and settling in Khorasan and India.
As for Abu Shakir Meimun ibn Saiyid, surnamed
Ghadban,? he went to Jerusalem, accompanied by
a number of his disciples. They began to practise
magic, witchcraft, enchantment, astronomy,? alchemy,
and an adopted piety and detachment from earthly

t For a correct account of Abul Khattab (died A.p. 783-4), who was a
contemporary of Jafar Sadik, the 6th Imam, see Shahrastani, Kulab el-Milal
wan-Nihal, ed. Cureton, 1, p. 136; Makrisi, Kutab el-Mawarz wal-Itibay,
ii, p. 352 ; Kashi, Marifat Akhbar er-Rijal, pp. 187-199 ; Ibn Nadim, Kitab
el-Fihrist, p. 186; Ibn Athir, Kamil, viii, p.2t. Abul Khattab 1s said to
have been the first person in Islam who read the Koran with an attempt to
see 1ts allegorical meaning, which act the Sunnis said constituted apostasy.
Hence the desire of Abdel Aziz and Nuweir: to connect Meimun with Abul
Khattab, so that the former could be regarded as a heretic. For the Abbasids’
claim of the Caliphate through a legendary bequest of Abu Hashim (died
697-8), who was a grandson of Ali through his wife Hanafia, see Tabari,
Amnnales, m, 24, 2500 ; Ibn Khaldun, Mukaddima, i, p. 360; Van Vioten,
Recherches sur la Domination Arabe, le Chiitisme et les Croyances Messianiques,

. 44-6.

PP, Nuweiri also reports Meimun’s name in this way at the present juncture
of the narrative. It is significant that unlike at the beginning of the account,
both of them have now left out *“ ibn Deisan.”

 This reads astrology in Nuweiri’s account.
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things. Abu Shakir Meimun had a son named
Abdallah, surnamed Kaddah,! whom he initiated into
the secrets of his sect, and instructed him to adopt the
greatest zeal for the claims of the Shias.

“ Abdallah, during the reign of Mamun (Abbasid
Caliph: 813-833),% having united with Ishak ibn
Ibrahim ibn Musab, started a rebellion and proclaimed
the claims of the Shias at Karkh and Ispahan.3
Amongst their numbers was a man named Mohammed,
son of Husein, grandson of Jihan Bakhtar, surnamed
Didan.* DPossessor of an immense fortune, he lived
in the environs of Karkh® and Ispahan, and professed
a deep hatred of the Arabs. Abdallah having heard of
him went to find him. Abdallah practised medicine,
above all the treatment of the maladies of the eye,
and the healing of the matter that gathered in this
organ. As he announced that he acted thus from a
disinterested motive, and having as aim only to please
God, he soon made a great reputation, which spread to
Ispahan and all the province of Jibal. Didan, having
heard his praises, invited his presence. Abdallah,
preferring himself to make a bitter criticism of the
vices of the Arabs, gained by this means the affection

t The reading of Abdel Aziz’s account would point to Meimun having the
son Abdallah before he came to Jerusalem, but Nuweirl’s version suggests
that he had him # Jerusalem.

t This Mawmun should not be confused with Meimun Kaddah.

» Here Abdel Aziz docs not state how Abdallah suddenly appeared in
Persia when his father Meimun was m Jerusalem  We do not know whether
when Meimun had gone to Jerusalem, Abdallah had remained in Persia,
or having accompanied his father, had returned at a later date. This of
course if Abdallah had been born earlier than this time, and if the statement
that Meimun had gone to Jerusalem 1s a truthful one. However, both Abdel
Azi1z and Nuweiri clearly state that 1t was after Meimun had gone to Jerusalem
and practised ‘‘ magic "’ there that he nitiated Abdallah into the ‘ secrets ”
of his sect. Had Meumun returned back to Persia ? We do not know. He
is not mentioned again. The name Mewmun disappears from both versions
as mysteriously as 1t had appeared. Nuweiri does not speak of Abdallah
going with Ishak ibn Ibrahim and leading a rebellion at Karkh and Ispahan.

¢ Dudan 1s variously given by the historians as Zidan, Zeidan, Zindan,
Dandan, Dindan. There has not been a suggestion that perhaps this person
is the one that the Sunnis meant when they said Deisan, and so, at least one
trouble of ascertaining its truth has been saved.

* Thus 1s given as Karaj by Nuweiri.
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of his host, who gave him large sums of money.?
Fortified with this money, Abdallah went to the
province of Kufa, and from there sent to all the
districts cunning dass (missionaries). At his death he
was succeeded by his son Ahmed, who continued
to carry out the plans of his father.”’? '

In this account of Abdel Aziz it seems that Meimun
had left Persia and gone to Jerusalem, a town which
was little known to Abdel Aziz, as far as its history was
concerned, like any of the other districts in Persia.

* It might be interesting to see how Nuweiri has reported this meeting
between Abdallah and Didan: ‘‘ There was a man amongst the principal
Shias whom the people called Mohammed ibn Hasan ibn Hayan Najjar,
and who was called Dindan , he lived 1n the environs of Karaj and Ispahan,
and possessed great influence and considerable lands: 1t was he who ruled
these countries He hated the Arabs, he spoke evil of them, and collected
every kind of information that was unfavourable to them. All those who
wanted to participate in his deeds of hberality gained his favour by saying
bad things of the Arabs. Abdallah Kaddah, son of Meimun, heard of him,
of his hatred towards the Arabs, and also of his iking of astrology ; and went
to find him. Now, Abdallah practised medicine and the art of the treatment
of the maladies of the eye; he cured the eyes that were prone to gathering
matter ; and pretended that he was domng this in order that 1t may reccive
the favour of God. This conduct spread his fame 1n the countries of Ispahan
and Jibal Dindan had him called, entered mnto conversation with him, was
greatly pleased with him and found him as he desired him to be. Abdallah
did not for a moment spare the reproaches against the Arabs, he even said
much more cvil about them than Dindan had thought of himself; by this
the admiration that Dindan had conceived for Abdallah increased.” It
will be noticed that Nuweir1 does not say where Abdallah was when he went
to find Didan or Dindan, unlike Abdel Aziz who suggests that he was at
Ispahan and leading a rcbellion. It 1s improbable that Abdallah was at
Jerusalem from where his fame spread to Jibal and Ispahan in Persia, which
1s the suggestion that we gain from Nuweiri’s account  On the other hand,
if we take 1t for granted that Abdallah never left Persia, how can we account
for the information that Meimun went to Jerusalem and after forming a
sect of his followers initiated there his son Abdallah into the ‘‘ secret ”
doctrines, which 1s given by both Abdel Aziz and Nuweiri ? 1t 1s hikely that
if there was a person named Mcimun, who was the father of Abdallah, he
never went to Jerusalem and did not have ‘“ secret” doctrines. Nuweiri
further reports a long conversation between Abdallah and Didan which is
not to be found 1n the onginal account of Abdel Aziz and which we might take
as another indication of his own lhiberality with his imagination to concoct
stories about the origin of the Fatimis. Regarding the ‘' large sums of
money "’ which Didan is supposed to have given to Abdallah, Nuweir: reports :
‘ Dindan gave to Abdallah two million dinars (gold coins). Abdallah received
this money and distributed 1t in the different districts of Ahwaz, of Basra,
and of the territory of Kufa, at Talekan, in the Khorasan, and at Salamia
which depends on the territory of Emessa.”

* Here Nuweiri writes : ‘“ Abdallah then died, leaving many sons. The
one who succeeded him was his son Ahmed ; he took the place of his father
and continued to march on his traces.”
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The historian Nuweiri, who reports the narrative, is
not enthusiastic about Meimun’s stay in Jerusalem,
and unlike all the other details which he exaggerates,
he says as much as is found in the original account of
Abdel Aziz. If indeed there was any truth in the
account that Meimun went to Jerusalem, Nuweiri
would have had to say more on the subject, since he
was living near and had the opportunity of consulting
other authorities. From this we come to the conclusion
that if Meimun had really been sufficiently known in
his day and attracted the attention of the people and
the authorities, so as to be remembered by Abdel
Aziz two centuries later, doubtless the better known
chroniclers of his (Meimun’s) time who lived in Egypt
and Syria would have written something about him.
But there is no record of any historian living before
A.D. 10IT having written a line on Meimun Kaddah.

Both Abdel Aziz and Nuweiri, however, although
extremely brief in their accounts of the *‘ magician
in Jerusalem, are rather anxious to write about
Meimun’s ““ origin ”’ in Persia, especially about his
son’s activities there. The other Arabic chroniclers
who were natives of Irak and Egypt, are also unanimous
in agreeing that Meimun’s career took place in Persia.
It will be interesting now to see an account of Meimun
as given by the Persian historians, who being natives
of the place naturally would know better the history
of their own country.

The oldest Persian work describing the various
subdivisions in Shiism that has survived to this day
is a treatise written in the year 1092, by Abul Maali
Mohammed, of the court of the Ghaznawi sultan
Ala ed-Daula Abu Saiyid Jalaleddin Masud.! Two
years before this was written, in 10go, the notorious
Hasan ibn Sabbah had founded an independent

1 Sultan Masud had ascended the Ghaznawi throne in 1089. The text
of this treatise, called Kitab Bayan el-Adyan, was published by Ch. Schefer,
in his Chrestomathie Persane, i, pp. 132-171, from a manuscript copy dated
A.D. 1494.
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kingdom in Alamut, the inaccessible capital of the
province of Rudbar, in the Elburz range, south of the
Caspian Sea. His followers, called fidawsis, ‘ devotees,”
had been so zealous in upholding the cause of their
master that they had threatened to sweep away all
who opposed him, thus becoming known, or rather
being spoken of by their enemies, as the terror of
Persia. It is therefore to be presumed, as we shall
presently see from an extract, that the treatise of
Abul Maali was written in order to destroy the
popularity of Hasan ibn Sabbah among the populace.
Hasan had previously upheld the nomination of Nizar,
the son of the Fatimi Caliph Mustansir (1035-1094),
who had been disinherited, and as a result the sect
which Hasan had later founded, Nizaris, was known as
a division of the Ismailis. The extract below will
be of interest in demonstrating how Abul Maali,
in denouncing Hasan’s followers, has denounced also
the Ismailis, and has accordingly traced the latter’s
““origin,” like all the anti-Fatimis, to Meimun Kaddah.

“The Batinis! form the fourth subdivision of the
Shias? ; the foundation of their doctrine rests out-
wardly on Shiism and on the adoration of the Com-
mander of the Faithful, Ali, son of Abu Talib, but in
reality, it is absolute infidelity. This sect had its
birth in Egypt: three men, named Meimun Kaddah,
Isa Tchaher Lakhtan and Fulan Dindani, all three
infidels and heretics, were united in a great friendship
and used to come together to feast and drink. One
day, Meimun Kaddah said : ‘I have a deep hatred of
the religion of Mohammed, and I have not an army with
which I can wage war against the Moslems ; I lack
the advantage of wealth, but I have so many ruses

* Abul Maali, Kitab Bayan el-Adyan, pp. 158 et seq. Batinis (‘** Esoterics )
was one of the names given to the Nizaris and the Karmatis, apparently
because they, according to their enemies, had “ secret '’ and esoteric doctrines.

? Abul Maali’s classification of the main subdivisions of Shiism may be
compared with the learned studies of Shahrastani (native of Persia) and Ibn
Hazm (native of Spain), whose works, both of them, are called Kztab el-Milal
wan-Nihal : * Book of Religions and Sects.”
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and stratagems that if someone would help me, I
could destroy the Moslem religion completely.” Isa
Tchaher Lakhtan said to him : ‘I possess an immense
fortune, and I want to use it for this purpose, and
I will spare nothing to arrive at this end.” All three
agreed? on it.

““ Meimun Kaddah had a son of a very agreeable
physique ; he was renowned for his beauty. Meimun
Kaddah practised medicine, and he boasted of knowing
how to cure maladies; he brought up his son in the
manner of the Alids.

‘“ Isa Tchaher Lakhtan gave money so that this child
was surrounded by a great entourage, and these three
persons spread everywhere the news that he was
descended from Ali; they behaved on his behalf as
if in reality they were his servants, and they brought
him with great pomp to Cairo. They did not presume
to sit in front of him, spoke to him with the greatest
respect and with a deference that was absolute, and
would not allow anyone to go near him. They con-
ducted themselves in such a manner that a legend
came into being round this child, and he thus reached
a very high position ; it was then that they created
their sect by saying that religious law had an aspect
that was esoteric (batin), and an aspect that was
exoteric (zahir). . . . This doctrine which is taught
is heterodox and leads astray those who read it ; many
people in Tabaristan have allowed themselves to be
seduced by him and have adopted his beliefs. The
group thus formed are the Sabbakis or the followers of
Hasan ibn Sabbah, who was a man speaking the
Arabic language and of Egyptian origin ; he was one
of the great missionaries of the sect.”’2

* These two speeches, put in the mouths of Meimun and Isa, are excellent
examples showing one of the many effective methods adopted to stir up
public feeling against undesirable persons.

* Hasan ibn Sabbah was a Persian who had reccived his education in
Nishapur. The story that he was an Egyptian may be attiributed to the
fact that he had visited Egypt in 1078, and after being converted to the
Ismaili faith in Cairo, had taught the Ismaili doctrines in Persia with great
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In Abul Maali’s account we learn the strangest of all
stories that Meimun Kaddah and his sect had com-
menced their activities in Egypt, an instance which
is not reported by the other chroniclers, especially
by those who had made the history of Egypt their life
study. We might understand this confusion of places
if we remember that at the time when Abul Maali
was writing his treatise, the Fatimi Caliphs were
reigning in Egypt, and he was endeavouring to
denounce the followers of Hasan ibn Sabbah by
connecting him with the Ismailis in Egypt.t

Thus almost all the anti-Fatimi historians who have
written on the “ origin "’ of the Fatimis or the Ismaili
sect, have placed Meimun Kaddah in a country far
away from their own districts, so that no reference
could be made to the works that were at hand, and the
story would stand a chance of being taken as the truth.
The one point, however, on which all of them are in
agreement, is that Meimun Kaddah, irrespective of
where he lived, founded a sect with “ secret ”” doctrines,
which was organised by his son Abdallah, and which
later became known as the Ismailis or the Fatimis.
Now, taking this as our guide, since it is the only
detail given by all of them, two questions arise :

I. Was there a person called Meimun Kaddah,
or was this name merely used in order to
designate some genuine historical character,
whose descendants established the independence
of the Fatimis ?

2. Were the doctrines attributed to Meimun
Kaddah or to his son Abdallah really against
religious codes, and were the Ismailis as undesir-
able a body of men as the anti-Fatimis have
represented them ?

success. An excellent description of his carecr and of the history of his
followers may be found in J. von Hammer’s Geschichte der Assassinen aus
Morgenlandischen Quellen, Stuttgart, 1818.

t After Hasan 1bn Sabbah’s followers declared their independence in
Alamut in 1090, they ceased relations with the Ismailis proper in Egypt.
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Before answering the first question it is necessary
to deal with the second, since only by examining the
doctrines of the Fatimis or Ismailis will we be able to
decide as to the good or bad character of Meimun,
from whom these teachings are alleged to have
originated. Moreover, Meimun was denounced in
order to refute the claims of the Fatimi Caliphs of

Egypt.

3. MEIMUN’S DOCTRINES WERE THOSE OF THE ISMAILIS

Until thirty-six years ago no reliable manuscript
containing the doctrines of the Ismailis proper, written
by a person who had authoritative knowledge of them,
was known to European scholars. All those therefore
who wrote before 1898, depended for information on
the descriptions given by the anti-Fatimi historians,
whose views naturally were far from being impartial.
There were a number of historians, however, such
as Ibn Khaldun and Makrisi (both Sunnis), who
tried to defend the claims of the Fatimis, but in their
time they did not have the opportunity of consulting
all the works on the subject in Islamic countries, and
had to resort to the unwise course of examining and
transcribing the information already supplied by the
opposing party ; they were therefore unable to write a
reliable treatise on the doctrines.! Several anonymous
manuscripts also. which were at first thought of as
having been written by the Ismailis themselves,
were discovered later to be forged works, examples
of which had been used in order to belittle the Ismailis
in the eyes of the credulous people.

In 1898, however, the French orientalist Paul
Casanova announced for the first time in Europe

! To the learned Makrisi however justice must be made. He was the only
historian in the middle ages who went to some trouble to collect all the
information he could find, both from anti-and pro-Fatimi chroniclers, regarding
the alleged origin of this dynasty. But he had the drawback of being a Sunni
and hving under Sunni supremacy, so that the details he could gather were
only from those works which had been approved by the authorities.
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that a manuscript had been discovered which could
be relied upon as giving a correct account of the
doctrines. He wrote? :

““ It is known? how rare are the original documents
relating to the Ismailis.

“ Above all® I believe it to be in the truth to affirm
that the philosophical doctrines of the Ismailis are
contained entirely in the Treatises of the Brethren of
Purity. And this I believe to be the reason that
explains ‘ the extraordinary seduction that the doctrine
exercised on serious men.’*

‘““ The Treatises® might be compared in our days with
those of Freemasonry, whose mystical doctrines and
at times political proceedings offer astonishing analogies
with what we know of the doctrines and proceedings
of the Ismailis.® In any case, it can be affirmed that
the Ismailis have been deeply calumniated when they
have been accused by their adversaries of atheism
and of debauchery. The I‘atwa of Ibn Taiyimia,
which I have cited above, pretends that their last
degree in the initiation is the negation of even the
Creator.” But the Jamaiat that we have discovered,
is, as everything in it indicates, the last degree of the
science of the Brethren of Purity and of the Ismailis ;
there is absolutely no basis for such an accusation.®
The doctrine appears extremely pure, greatly elevated,

1 P. Casanova, Notice sur un Manuscrit, | A., Jan. 1898, pp. 151-9.

* [bid., p. 151.

® Ibid., p. 158.

¢ The quotation is from M. J. de Goeje, who 1n 1886 published a work called
Mémoirves sur les Cavinathes du Bahrain et les Fatimntes, in which he took an
unnaturally strong view against the Ismailis, but he admitted that (p. 172)
he could not explain how the doctrines of such an undesirable sect attracted
the intellectuals of Islam. De Goeje was unable to differentiate between the
doctrines of the Ismailis and those of the Karmatis.

s Casanova, ibid., p. 159.

¢ Cf. Pappus, La Science Occulte.

7 According to the anti-FFatimis, and to those who have relied on their
information, the Ismailis had ‘“ seven or nine degrees of initiation, in which
the initiate was gradually taught to become an atheist.”

¢ The ‘‘ Brethren of Purity ” were the dais (missionaries) who were
assembled and organised by Abdallah, in order that the onginal doctrines
of the Ismailis or Fatinus may be preserved and taught to the Believers.
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and even very simple. I repeat it is a kind of practical
and @sthetic teaching of the unity of God and the
Universe, which is absolutely opposed to scepticism
and materialism, as it is based on the general harmony
of all the parties in the world, the harmony desired
by the Creator because it is Beauty itself. My
conclusion is that we have there one more example of
an extremely pure and greatly elevated doctrine which
has become, in the hands of fanatics and unscrupulous
men, a source of monstrous manifestos and deserving
the infamy which is attached to the historical name
of Ismailis.””*

t The manuscript that Casanova announced is called Risalat el-Jamia,
and comprses the last section of the Ismaili encyclopadic work, Rasail
Ikhwan es-Safa, ‘* Treatises of the Brethren of Purity.” It 1s a Summary
of the more important questions discussed 1n the larger work. The discovery
of this manuscript and the announcement of Casanova settled the dispute
concerning the ‘‘ Treatises,” and made 1t clear that these were propounded
by Ismaili missionaries (see RR. A. Nicholson, Literary Hustory of the Awvabs,
p. 371 ; and the brief study of the Rasai/ by H. I'. Hamdam, Rasai! Ikhwan
as-Safa wn the Litevatuve of the Ismail Dawat, . Dery Islam, 1932, pp. 281-300).
Before this however there were many copies of the “ Treatises ”’ known to
Europe, but 1t was not known that these belonged to the lsmailis, and also
the copies were so defective that they could not be rchied upon as true repro-
ductions of the omngmal work. Some twenty years before Casanova’s
announcement, for instance, Fr. Dicterict edited and translated into German
one of these copies. He published the Arabic text under the heading :
Die Abhandlungen dev Ichwan es-Safa wn Auswahl, Leipzig, 1886. lLlarlier
than this, John Platts translated from a copy of Maulaw1 lkram Al a section
of the *“ Treatises,”” the part ‘‘ treating of the contest between man and the
animal creation, on the subject of the former’s claim to supremacy.” This
was published under the hcading, Ikhwanu-s-Safa ; or, Brothers of Purity,
London, 1869. In order to apprcciate the condition of the manuscripts
known at that period, and the opinions formed on them, a few extracts from
Platt’s preface to his translation will be worth quoting. He was ‘‘ Inspector
of Public Instruction in the N. Circle, Central Provinces, India.”” The {follow-
ing arc from the Tvanslator’s Preface, pp. 1m1-vi :

““ The Ikhwanu-s-safa, or ‘ Brothers of Pure Friendship,’ litevally, Brothers
of Purity, is the title of fifty-oneArabic treatises of some considerable antiquity,
the joint production of several authors, some say five, some ten, who lived
and worked together in the closest intimacy and harmony, hence the title
of the work. One of these works alone has been translated into Urdu, under
the title given to the collected fifty-one treatiscs in Arabic. And yet some
of the remaining treatises well merit translation.

* The Urdu Ikhwanu-s-safa has for some ycars held the honoured position
of a ‘test-book for the first Civil and for the Military Interpreter’s
Examination, and for the Examination for a Certificate of High Proficiency
in Urdu.” It was, therefore, judged that a careful translation of it into
English would prove of the highest utility to students.

‘“ As an additional aid to accuracy, I have in the course of translating
compared the Urdu with the original Arabic, page by page, throughout.
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The above marked the beginning of a new era of
understanding in Europe concerning the history and
doctrines of the Ismailis. Since then many more
manuscripts have been discovered, and these have
established beyond doubt that the Ismailis were less
deserving of being called “ heretics *’ than the avowedly
most pious Sunni or any other sect in Islam. Sixty
years before Casanova wrote his Nofice, the learned
Silvestre de Sacy had endeavoured to show the merits
of the Ismailis by examining a great mass of biassed
writings of the Sunnis, in a work which was his life
study?; but his single voice had been disregarded
and rejected by the rest of the scholastic world, in
the same way as Copernicus’ discovery of the earth’s

This has enabled me to detect many important errors in the Urdu translation,
errors which disfigure the work to a degree that makes 1t extremely desirable
that 1t should be subjected to careful revision and correction.

‘“ The truth 1s, that Maulawi Ikram Al’’s knowledge i gencral, and his
knowledge of Arabic in particular, were so meagre as to disqualfy him com-
pletely for the work he had the hardiness to undertake. And 1t is on this
account that so much nonsense, and so many absurdities appear in his transla-
tion. I feel 1t my duty to say that I am not judging his work as though 1t
were a literal translation ; but as professing ‘to give the substance of the
ongmal.” Now, so far 1s he from accomphshing this, that he repeatedly,
through his ignorance of Arabic, either turns good sense into nonsense, or
alters the meaning of the Arabic imnto something quite opposcd to 1t, or
embellishes 1t with something quite irrelevant to the matter mm hand. And
in those parts of the work which touch on Natural History, he has done all in
his power to bring into utter contempt the whole mass of scientific knowledge
in the posscssion of the Mohammedan people. These are not mere assertions
on my part. Any compctent judge can satify himsell by a comparison of the
Urdu work with the original; and the reader will find numerous instances
pointed out by me in the notes to my Translation.

‘“The English translation is based on the text edited by Major Nassan
Lees, in some respects the best text there 1s; but still not such as to reflect
credit on the editor. It contains numerous errors, chiefly typographical,
which, by a careful examination of the proof-shects, might easily have been
avoided. Somc, however, are errors in the placing of the diacritical pomnts ;
and these are calculated to do serious harm to any student who reads the work
with an ordinary Indian Munshi.”

The Urdu text of Maulawi Ikram Ali was published in 1810. Although
John Platts has found so many faults in this and other texts, he himself not
being an Ismaili has displayed an entire lack of understanding of the allegorical
doctrines of the Ismailis, despite the fact that he has translated (Freface,
p. xi1): ‘“ The aim i this treatisc has been to illustrate by the tongues of
animals, the realities of knowledge and true perceptions of God.”

t De Sacy, LExposé de la Religion des Dyuses. The Druses were an offshoot
of the Ismailis proper.
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motion, Harvey’s discovery of the circulation of the
blood, and Lister’s discovery of the use of antiseptics
were rejected for whole centuries by the world of
learning. Even after Casanova’s public announcement
in 1898, there were many historians who retained their
former prejudiced attitude towards the Ismailis.
To-day however this has changed in certain circles
where Ismailism has been recently taken up as a
speciality.?

Ivanow writes?: “Only a few genuine Ismaili
works were known till about ten years ago (in 1923)
in different Western libraries.? . . . The student* who
is interested in the Ismaili literature most probably
would look for information about its division into
sections, in accordance with the ‘ degrees of initiation,’
about which he reads in every book that is devoted to
the subject. As I already have had the chance to

t In this connection it might be interesting to note that there are still a
number of scholars who seem to be content to consult the older historians’
biassed works with regard to the Shias in general and the Ismailis in particular.
O’Leary (A Short Hustory of the Fatuwmd Khalifate, 1923), and Donaldson
(The Shute Relwgron, 1933) do not appear to have known of the existence of
special studies on the Ismailis or Iatimis by Goldziher, Becker, Ivanow,
Hamdani, Casanova, Tritton, Kraus, etc.

*'W. Ivanow, A Guide to Ismaili Literature, London, 1933, Introd.,

1.
> A paper called Esquisse d'une Bibliographie Qarmate, containing a biblio-
graphy of thc manuscripts known in France relating to the Ismailis, was
contributed by Louis Massignon to a Volume dedicated to E. G. Browne in
1922, pp. 329-338. Another paper called The Ismails MSS. 1n the Asiatic
Museum of the Russian Academy of Sciences, was contributed by Ivanow to
the Bulletin of the Russian Academy, 1917, pp. 359-386. This was briefly
reviewed by L. Denison Ross in the Journal of the Royal Asiatic Society,
1919, PP. 429-435. Yet another paper called Description of the Ismaih
MSS. Collected by the Author Himself (A. Semenov), appeared in the Bulletin
of the Rus. Acad., 1918, pp. 2171-2202. These three papers might be said
to have contained details of the few manuscripts that werc known to Europe
as late as 1922. Since then many more manuscripts have come to light,
as 1s apparent from Ivanow’s Guide to Ismailr Literature. The reason why
Ismaili manuscripts were not known to the general public from A.p. 1171 to
1800 was because after the Fatimi Caliphate ceased to be an administrative
authority in 1171, no Sunm ruler entertained Ismaili propaganda within
his dominions, and since there were no broad minded countries where Ismailism
could be studied openly, the Ismailis had to conceal their rehigious treasures,
m case these were confiscated. But for this wise measure of theirs, and their
unique devotion to their Cause, we would have been unable to-day to ascertain
the truth about their highly intellectual tenets.

¢ Ivanow, Guide, Introd., pp. 19-20.
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note elsewhere,! these degrees of initiation, understood
in the sense similar to the masonic? degrees, etc.,
are pure fiction. There are no traces of them either
in the Ismaili literature, according to the statements
of most learned Ismaili specialists, in whom I have all
reasons to have full confidence, or in practice. Quite
naturally, the education of a learned Ismaili requires
as much systematic and progressive study as any
other form of learning anywhere. It is quite natural
that people of no education were not encouraged to
read difficult and most abstract treatises on high
philosophy, because, quite naturally also, their mis-
understanding of the ideas expressed therein would
surely mislead them. The hierarchy of the spiritual
dignitaries, which probably has given the basis to
the whole story, apparently was in ordinary life purely
administrative in character, though some symbolic
meaning was attached to it in higher speculations.
Just as in every religious community, people who
devote themselves to profound studies in philosophy
and theclogy are very rare outside clerical circles.
And though a layman may or may not possess know-
ledge of these matters, such is obligatory in the case of
high clerical dignitaries. Thus it is quite natural that
a dat (‘ missionary’) or a hujjat (‘ proof’), or a chief
dai in a country in the Fatimid time had to be  initia-
ted’ into the highest ‘ wisdom,” which was naturally
not intended for everybody, and therefore ‘ secret.” . ..
If there was any secret knowledge at all, it most
probably belonged to purely worldly affairs connected
with policy and administrative matters. . . . One?
may be amazed at the impudence of authors like an-
Nuweiri and others, who presented their own inventions

t Ivanow, 4An Ismailitic work by Nasirud-din Tusi, in J.R.A.S., 1931,
PP- 534, 557- . )

* Compare this reference to Freemasonry with the one made by Casanova.
These two show the advance made towards the understanding of Ismailism
during the last thirty years. See p. 54.

¢ Ivanow, Guide, Introd., p. 22.
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as reliable information, taken as truth by different
students.”

A third example will suffice to show the purity
of purpose of the Ismailis who wunited wunder
the name of the Brethren of Purity. The student
who wishes to further his knowledge on this
subject may consult the works mentioned in these
extracts.

“ They* formed a Society for the pursuit of holiness,
purity, and truth, and established amongst themselves
a doctrine whereby they hoped to win the approval of
God, maintaining that Religious Law was defiled by
ignorance and adulterated by errors?, and that there
was no means of cleansing and purifying it except
with philosophy, which united the wisdom of the
faith and the profit of research. Accordingly they
composed fifty treatises on every branch of philo-
sophy, theoretical as well as practical, added a separate
index, and entitled them The Treatises of the Brethren
of Purity.”

In the above quotation from Ibn Kifti we learn that
not only the Ismailis were not heretics, but also they
were so pure that they were trying to cleanse the Law
of all the impurities that had been introduced into it.
This is probably one of the reasons why their doctrines
attracted the intellectuals in Islam, and drove the
Abbasids from very early days to persecute the Ismailis
and their Imams, in case the latter should become sud-
denly popular, and growing powerful, menace the
stability of the Abbasid rule. This does not concern
us at present, however, our aim being to learn that the
Ismailis did not teach heretical doctrines, as they have
been accused, and through this settle the dispute con-

! Ibn Kifti, Tarikh el-Hukawma, ed. Lippert, p. 83; ¢f. R. A. Nicholson,
A Literary History of the Arabs, 1930, p. 370.

* This doubtless refers to the eagerness of the Abbasid Caliph Mamun to
introduce Greek doctrines into Islamism, because in the Treafises there are
passages denouncing the policy of the Cahph Mamun as heresy. Cf. Rasail
Ikhwan es-Safa, iv, p. 229.
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cerning Meimun Kaddah, or the “ origin” of the
Fatimis.

Who then was Meimun Kaddah, if all these pure
doctrines are attributed to him, or to his son Abdallah,
and he is alleged by the Sunnis to have been the ancestor
of the Fatimis? In order to see at a glance whom
exactly the anti-Fatimis indicated by the word
Meimun amongst the ancestors of the Fatimis, the
following genealogies given by those who have upheld
the Alid claims of the dynasty may be found of use.
We can now compare these tables with those of the
anti-Fatimis given previously.

4. GENEALOGIES | MOHAMMED EL-MAKTUM

Jafar Sadik.? Safar Sadik.? Jafar Sadik.®

| | I

Ismail. Ismail. Ismail.

l | l
Mohammed Mohammed Molhammed
el-Maktum. el-Maktum. el-Maktum.

l I |

Abdallah Rida. Abdallah Radi. Abdallah.
| | l
Ahmed Wafi. Husein Walfi. | ]
| | Mohammed.  Ahmed.
Husein Taki. Ahmed Taki. |

| | Husein.

Obeydallah. Obeydallah. |
Obeydallah.

t This is given by Makrisi, Mémoires Historiques, J.A., Aug., 1836, p. 115.
Ibn Khallikan and Ibn Khaldun also give it. O’Leary (4 Short History of
the Fatinud Khalifate, p. 36) states that in his opmion it was the genealogy
recognised as official by the Fatimus.

* Blochet, Le Messianisme, p. 86, on the authority of Maknisi and Ibn
Khallikan. In this table the positions of Husein and Ahmed are given
wrongly, as Makrisi and Ibn Khallikan do not place them in such a way, and
Blochet himself on another page (ibid., p. 81) places Ahmed before
Husein.

* Ibn Nadim, Kitab el-Fikvist, p. 137.
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Jafar Sadik.! Jafar Sadik.? Jafar Sadik.3
I | |
Ismail. Ismail. Ismail.

l l l
Mohammed Mohammed Mohammed
el-Maktum. el-Maktum. el-Maktum.

l | i

Mohammed Radi. | [ | Ismail.
| Ismail. Jafar Yahya. |
Ibn Ahmed Raki. | Ahmed.
| Ahmed. |
Ibn Leis Taki. | Obeydallah.
| Obeydallah.
Obeydallah.
Jafar Sadik.* Jafar Sadik.5
I l
Ismail. Ismail.
| |
Mohammed el-Maktum. Mohammed
| el-Maktum.
Husein. |
| Jafar.

| I | l l
Abul Kasim Abul Hasan Obeydallah. Kasim. Mohammed.

Ahmed Al |
Abu Mohammed.
(Obeydallah.)

! Juweini, Jihan Kusha, Bibl. Nat. MSS. Supp. Pers., No. 205, fol.
158.

2 Dc Goeje, Mémoives sur les Carmathes du Bakvain et les Fatimides, p. 9,
cited from ““ Genealogy of the Alids,” Bibl. Nat. MSS. Av., No. 2021, fol. 218,
and MS. Leyden, No. 686.

* Abul Feda, Ann. Mosl., cited by O'Leary, Short History, p. 36.

¢ Makrisi (M émoives Flistoriques, 1bid., p. 116) gives this genealogy, with
the “narrative’” attached to it, in order to demonstrate how much a story could
be altered when it was recorded after passing through many people on hearsay
evidence.

® Makrisi, idem, on the authority of the ‘‘ Sheikh esh-Sharaf, the gene-
alogist.”
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Jafar Sadik.! Jafar Sadik.? Jafar Sadik.?
Saiyid. Ismail. Ismail.
Mohammed Mohammed Mohammed
el-Martum. el-Ma]ktum. el—Malktum.
Abdallah. Jafar. Jafar Musadik.
(Obeydallah.)
Mohammed Habib. Mohammed Habib.
| |
Abu Mohammed. Obeydallah Abu
(Obeydallah.) Mohammed.
Jafar Sadik.* Jafar Sadik.5 Jafar Sadik.®
Ismail. Ismail. Ismail.

l I
Mohammed el-Maktum. Mohammed el-Maktum. Jafar el-Sheir.

Ismail. Ismail. Mohammed.
|
Mohar|nmed. Mohaxlnmed. HaTan.
Ahrined. Ahmed. Huslein.
Adellah. AdeHah. Jafar.
Mohammed. Ahmed. Obeydallah.
I
Huslein. Huslein.
Abdallah. Abdallah.
or Ahmed. |
| El-Mahdi
Obeydallah. Obeydallah.

1 Makrisi, thidem, p. 115.

3 Abul Nasr el-Bukhari, Bibl. Nat. MSS. Ar., No. 2021, fol. 134.

» Maknsy, ¢bid , p. 113. This gencalogy is declared by Makrist to be the
‘“ Official ” one of the Fatimis. Ibn Khaldun also gives it as official, and
Israel Friedlaender has taken it as such (The Heterodoxies of the Shuules,
J.4.0.5., 1909, p. 160, Appendix B).

¢ This, according to the books of the Druses, is the one tbey considered the
correct genealogy of the Fatimis ; De Sacy, Religion des Druzes, Introd., p. 67.

s S. Lane-Poole, Muhammadan Dynasties, and A History of Egypt in the
Middle Ages, p. 116. According to Lane-Poole this was the “‘ official ”
genealogy of the Fatimis. If he has based it on the books of the Druses
(he does not cite his source of authority), 1t might be noted that he gives the
name of Obeydallah’s great-grandfather as Ahmed, while the Druses
Mohammed. ¢ Blochet, Le Messianisme, p. 82.
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Jafar Sadik.?

Ismail.

|
Mohammed el-Maktum.

| l I l l
Jatar. Ismail. Ahmed. Husein. A‘li. Abdel Rahman

|
Rida.

l
Walfi.

l
Taki.

f
Obeydallah.

Jafar Sadik.?

Ismail.
| | i
Mohammed el-Maktum. Al
| | Mohammed.
Jafar Musadik. Abdallah Rida. |
| Al
Mohammed Habib. Ahmed Wafi.
| Husein.
Husein Taki. |
f
Abdallah. Hal,an. Moharlnmed.

I
Obeydallah Taki.

All the above genealogies, although slightly differing
one from another, show mainly that the Fatimis, or

t Dastur el-Munajjimin, Bibl. Nat. MSS. Ar., No 5968. Part of the text
of this manuscript (1t was acquired by the Bibliothéque Nationale of Paris
from Ch. Schefer) was published by De Goeije, M émoires sur les Carmathes du
Bahrain etles Fatimides, p. 203. See the remarks of Blochet, Messianisme, p. 8o.

* This is given as the correct gencalogy of the Fatimis by E. de Zambaur,
Manuel de Généalogie et Chyonologie pour U'histowre de I'Islam, Hannover,
1927, p. 95. He has based it on the different genealogies given by Wiistenfeld,
Geschichte des Fatimiden Chalifen, p. 13, and Ibn Khallikan, Biographical
Dictionary, ed. De Slane, ii, p. 77.

63



POLEMICS ON ORIGIN OF FATIMI CALIPHS

Obeydallah, who established the independence of the
dynasty, were descended from Mohammed el-Maktum,
“The Concealed,” who was the grandson of Jafar es-
Sadik, ‘“ The Veracious.” Now before pointing out
that Meimun was the name used by the anti-Fatimis to
indicate Mohammed el-Maktum, it is appropriate to
state briefly the pro-Fatimis’ version of the “ descent,”
since we have already dealt with all that concerns
Meimun.

5. ORIGIN OF THE ISMAILIS

Jafar Sadik was the 6th Imam and lineal descendant
of the Prophet, and as such he was recognised by all
the Shias proper.! At his death, in 765, his followers
did not agree as to his successor. One party upheld his
eldest son, Ismail. The other party said that Jafar
had made a second nomination, and that he had chosen
his fourth son, Musa, to succeed him.? The latter
therefore drifted apart from the main branch of the
direct descendants of the Prophet. Those who upheld
Ismail as the rightful Imam, when he died, recognised
his son Mohammed as the next Imam. These were
called Ismailis.

At the time of this schism, the Abbasids had already
established their independence from the Omeyya
Caliphs of Damascus, with the help of the Shias,* and
had adopted a policy of severing their relations with the
Shia community, in case that party, with their legiti-
mist views, became a danger to the stability of their

1 Tabari, A nnales, 11, 1699.

* Donaldson, The Shiite Religion, p. 153. According to some other historians
Musa was the second son of Jafar, but the information that he was the fourth
son scems to be more correct, because he 1s represented as being a year younger
than his nephew Mohammed (Blochet, Messianisme, p. 53), who was the
first son of Ismail ibn Jafar See my remarks in J.R.C.A.S., 1934, p. 143.

* This had happened because the Abbasids had at first preached the cause
of the ““ Family of the Prophet,” in order to win as many supporters as
possible. The Shias had interpreted the phrase as meaning the direct
descendants of the Prophet ; but the Abbasids, after succeeding 1 establishing

their Caliphate, had explained that 1t applied to the descendants of the uncle
of the Prophet, Abbas.
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rule.! When shortly after the death of Jafar Sadik the
Shias in certain districts began to revolt in view of the
way they had been treated, the Abbasids at once re-
taliated by persecuting those members of the descen-
dants of the Prophet whom they thought dangerous to
their growing prestige.?2

6. THE CAREER OF MOHAMMED EL-MAKTUM

When the Abbasids made plain their intention of
not tolerating any of the descendants of the Prophet
laying claims to the supreme headship of Islam, the
Imam of the Ismailis, Mohammed, the grandson of
Jafar Sadik, went into concealment, in order to escape
this persecution and save the direct descendants of the
Prophet from extinction. Whether by doing so he
wished merely to save his own life and also those of his
descendants, or whether he intended to lead a move-
ment in order to establish his rights as the Imam of the
Moslems, and thought that only under cover of con-
cealment he could effectively carry out his plans, is
not mentioned by the historians. It is recorded, how-
ever, that after his concealment his close companions
gave out to the Ismailis that thenceforward their
Imam would be Concealed, and not be known personally
to the Moslems as a whole, except to a very few dais
or missionaries, until such time when it would be safe
for him to appear again publicly as the Imam. After
this he was not seen or heard of again by the Moslem
community under the name of Imam Mohammed.
He was referred to thereafter, by all those who wished
to remember him or to speak about him, as Mohammed
el-Maktum, ‘“ Mohammed the Concealed.”’?

t Arnold, Caliphate, pp. 55-6.

» Idem.

s This measure on the part of the Ismailis was proved later to be justified,
when Musa was called to Baghdad by the Abbasids and poisoned there.
Musa’s son, Ali Rida, had a similar ending ; and all their descendants were
either poisoned or kept imprisoned throughout their hives by the Abbasids.

See Donaldson, The Shitte Religion, pp. 152-241.
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When this happened he was living in Medina, the
home of his ancestors, and was about twenty years of
age. This is determined by the fact that he is men-
tioned as being a year older than his uncle, Musa,* who
was nineteen years of age when Jafar Sadik died in 765.
It was immediately after Jafar’s death that the schism
occurred about the succession, shortly after which
Mohammed went into concealment.

In the Arabic historians’ works it is not reported
what he did after he retired from public activities as
the Imam. He could certainly not have shut himself
in a house and lived there for the remainder of his life.
Had he been captured and killed by the Abbasids, it
would have been mentioned by the chroniclers, as it was
done in the case of all the other noteworthy descendants
of Ali. It is natural to suppose, therefore, that he left
Medina, where he was known, and went to a place where
he would not be recognised by the people as the Imam.
This in fact is mentioned by two historians, one of
whom is the famous Persian chronicler Juweini :2
“ Mohammed ibn Ismail, who had been born during the
life of Jafar Sadik, and who was a year older than Musa,
went to Irak and settled at Rei; he then retired to
Damawand. The locality called Mohammedabad at
Rei was named after himn. He had several sons who
escaped to Khorasan; they went to Kandahar and
settled on the borders of Hindustan. They called
Mohammed ibn Ismail from the countries of the West ;
he went then to Syria, and as he did not any more claim
the Imamate, nobody tried to persecute him ; he died
in that country where one section of his descendants
remained.”’3

This much then is known of Mohammed the Con-
cealed, and is not refuted by any historian : that after

t Blochet, Le Messianisme, p. 53.
* Juweini, Jihan Kusha, and Rashideddin, Jami et-Tawarikh, cited by
Blochet, tbidem.
s Compare this with the account of Abdel Aziz, that *“ Meimun came to
Jerusalem with a number of his disciples.” See p. 46.
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his concealment in Medina, he went to Persia as a private
individual, and lived there at Rei and at Damawand,
which lies to the south-east of the Elburz range. The
reference to his going to Syria is vague. It suggests
two things : either the writer is referring to Abdallah
and his descendants who escaped from Persia to Syria
and there claimed descent from Mohammed ibn
Ismail, or Mohammed himself after leaving Damawand
was heard of no more, but since some men (Abdallah
and his descendants) in Syria claimed later to have been
descended from him, he was deemed to have gone there,
and, having died, there remained ‘‘ one section of
his descendants.”* It is significant to notice also that
“ he did not any more claim the Imamate, and nobody
tried to persecute him,” regarding which we might
ask : Did he specially come forward at any time to
claim the Imamate, and, did he now change his name
and live under an assumed one ? He was, it must be
remembered, considered as Imam by his followers, and
there was no need for him either to claim or to disclaim
the Imamate. We must therefore interpret it that
after he went into concealment, and reached Damawand,
since he was still being recognised under his original
name,? he ceased calling himself Mohammed or Imam
Mohammed, which would account for the statement
“ he did not any more claim the Imamate,” and, as he
could not live without a name, he took another.? A
second significant point to consider is that, he was
specially ““ called from the countries of the West.”
At that time no person who was not of considerable

t Although Abdel Aziz states that ‘° Meimun came to Jerusalem,” the
fact that he also reports that Abdallah was still in Persia, which is mentioned
by all the other historians, proves that Mohammed did no¢ leave Persia.
Had he left that country, he would naturally have taken his heir, Abdallah,
who was then still a youth, with him

* That he was still calling himself Mohammed is proved by the fact that
‘ the locality called Mohammedabad at Rei was named after him.”

s It should perhaps be mentioned that this is discussed from the point of
view of not the adherents of Mohammed, who knew him as the Imam and

recognised him as such, but from the point of view of outsiders : the general
public, the authorities, and historians like Juweini.
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importance would be called from even one country to
another, not to mention many countries at the same
time. This would point out that although he was in
concealment in Persia, that is to say he was living
incognito or under an assumed name, he was still
known to some people in the countries of the West
(Syria, Palestine, Arabia, Egypt), who would naturally
be his missionaries.

)

7. “ MEIMUN ~’ WAS THE ASSUMED NAME OF
MOHAMMED EL-MAKTUM

Now, we might appropriately ask, who was Memun
el-Kaddah, ‘“ Meimun the Oculist,”” who made his
appearance in Askar Mukarram in Persia, exactly at
the time when Mohammed was heard of no more after
he left Damawand ? In all the historians’ accounts
where Meimun is mentioned, he appears suddenly on
the scene of history, and is described as an able oculist.
Nothing at all is said about his youth, nor about his
father and grandfather, except the recording of mythi-
cal names. We have already seen that there is no
foundation of truth in the statements that he was the
son of Deisan, and that the doctrines which he preached
were Zindiki, ‘° Materialism.” Is it possible that
Mohammed, during his stay in Rei and Damawand,
learnt to become an eye-specialist, and changing his
name to Meimun, began to travel and to heal people ?

It is indeed quite possible. He was still in his early
twenties when he went to Persia, and he had certainly
time to learn a profession.! Of all the professions, that

t The possibility that he lived in absolute idleness until his death, which
might mean forty years or more, when during that whole time Musa and his
descendants were coming more and more into prominence because he himself
was concealed, may well not be considered, since he was still recognised by all
the Ismailis, and he could certainly have come forward and publicly guided
them, even though this meant his persecution by the Abbasids, as 1n the case
of Musa. The fact that he had followers (missionaries) 1n many countries,
who knew hirn 1n his concealment, proves that he secretly guided them,

keeping the spirit of Ismailism alive amongst the adherents, which again
proves that he was a capable diplomat and ready to serve his followers in
6
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of the physician would be the one most likely for him
to choose, since it would be the only one to bring him
in close touch with many people, and enable him to win
their sympathy and friendship. This would in fact
be an excellent way to preach whatever dcctrines he
wished, and if it ever came to the notice of the govern-
ment, he would have many loyal supporters amongst
the laymen, people who through his healing of them
were indebted to him for life. Among common people
a reputation for being a healer quickly spreads, and
when a few cures in supposedly hopeless cases are
effected, thousands of others begin to believe in the
healer, and whenever possible, loyally support him and
become attached to him. As to Mohammed being an
eye-specialist, or oculist, anyone who has travelled in
the East with a desire to understand native life knows
that even to-day, in spite of the advance of science,
eye-diseases are more prevalent than any other.
Hence doubtless the reason why Mohammed would
choose to become a healer of the eyes.

Since it was quite possible for Mohammed el-Maktum
to be Meimun el-Kaddah, and for Meimun the Oculist
to be Mohammed the Concealed, we shall not be sur-
prised to find that every detail related by the chroniclers
about Meimun (with the exception of course of Deisan
and Materialism), however exaggerated or disparaging
or misrepresented, whether by the pro-Fatimis or the
anti-Fatimis, accurately describes Mohammed. In
order to see this we shall reconsider all that has been
sald about Meimun, and about his son Abdallah.?
We will begin with the account of Abdel Aziz ibn
Shaddad, the grandson of Moezz ibn Badis, who be-
cause of his position in the Maghreb, has had exceptional
reasons to write against the Fatimis.

whatever way he could, and thercfore ready also to choose a means (oculism
under an assumed name) by which he could make a reputation, and having
won the support of many more people, preach his cause.

* The quotations that follow are from the extracts from various historians’
accounts that have already been given further above. See pp. 45-52.
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“ Meimun was the author of the book called The
Hippodrome, or In Support of Materialism.” If we
substitute Ismaslism for ‘‘ Materialism,” by which
name as we have seen the anti-Fatimis invariably
referred to the doctrines of the Ismailis as propounded
by Meimun, Abdallah and Ahmed, it at once becomes
evident that, if we accept the information, Meimun was
not only an eye-specialist, but also a supporter of
Ismailism ; in fact, so strong was his desire to uphold
the views of the Ismailis,and so deeply was he versed in
the various doctrines of his time, that he could refute,
to a certain extent successfully if he could win ad-
herents, all the other dogmas and uphold only that of
the Ismailis, as is proved by his book, In Support of
Ismailism. This is significant, because there is no
record of anyone else in Persia at that time or earlier
having supported the succession of Ismail as against
Musa’s. Persia was the one place where everyone up-
held Musa’s nomination (they have done so to this day),
Arabia and the countries westward to it being those
who adhered to Ismail. Therefore for an eye-specialist
in the very midst of the Persians to have suddenly
learnt all about Ismailism within a few years after the
schism, and to have written a book supporting it,
which means that he was arguing against the other
sectarians in Shiism, when there could not have been
as yet any other book on the subject, is indeed remark-
able, and points out clearly that Meimun was Moham-
med the Concealed.! All this of course if we believe in
the statement that Memmun had written a book on
Materialism. On the other hand if we disbelieve

1 The possibility that ‘“ Meimun ”’ was perhaps one of the dais or mission-
aries of Mohammed the Concealed has also been considered by the present
writer. This could not have been, because at this period ‘* Ismailism ** had
not yet been developed as a separatc set of doctrines to the advanced stage
of being effectively taught to the missionaries. The missionaries were preach-
ing only the doctrine of upholding the succession of Ismail, while ‘‘ Meimun,”
as all the historians have unanimously stated, was personally laying the first
foundation stone of the tenets which were later to be developed and organised
by his son Abdallah and be called *“ Ismailism.”

70



MEIMUN EL-KADDAH

it, we have to admit that Meimun did not preach
heresy.

“ Meimun impressed on his adherents that each
practice of devotion has a hidden meaning.” Here we
learn that Meimun had adherents, and therefore, in
addition to practising oculism, preached certain doc-
trines, and also had followers who received their
teachings from him. This would refer to his mis-
sionaries who came to ask for advice or instructions, or
he had won a following for a definite cause which he was
preaching. In the words ‘hidden meaning” we
learn more clearly what his teachings were, for they
refer to allegorism, which was the doctrine of the
Ismailis. Meimun therefore, was quite obviously
preaching the cause of Ismail, that is to say, his own
cause.

““Meimun went to Jerusalem, accompanied by a
number of his disciples. They began to practise
magic, witchcraft, enchantment, astronomy, alchemy,
and an adopted piety and detachment from earthly
things.”” In this we have further proofs that Meimun
was Mohammed the Concealed. @ He was ‘‘ accom-
panied by a number of his disciples ’ indicates that he
had followers as well as the chosen disciples, and that
there were other disciples besides those with him
(missionaries in other countries), and also that those
with him were his retinue and formed the nucleus of
all his adherents, who directed the movements of the
followers in the various countries. That they were the
leaders of the adherents is proved by “‘ they practised
magic,” which indicates that both Meimun and his
chief missionaries were all doing something which was
not very well understood by the laymen. The ‘‘ magic,
astronomy, alchemy ”’ can be interpreted only in two
ways : either this description of their work was adopted
as a safeguard under cover of which they could carry on
undisturbed their work of guiding their adherents, or
they were indeed deeply learned in what we may call
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occultism. Now this occultism is important to note.
Almost all the Imams, amongst whom the 4th (Ali
Zein el-Abidin), the sth (Mohammed Bakir), the 6th
(Jafar Sadik) are prominent, have been stated to have
known the science of the stars and to have worked
maracles. No founder of any heretical sect is described
as being deeply versed in such knowledge. How then
can we explain that Meimun knew magic, astronomy
and alchemy, if we do not interpret that he was Mo-
hammed the Concealed under an assumed name, and
had been brought up in the traditional way of the
Imams, that is to say, had been taught all the then
known “ wisdom ”’ from childhood ? It is evident that
in the case of the Imams! who did not become a menace
to the Abbasids, the latter’s partisans did not deny
that they had worked miracles, but in the case of Mo-
hammed the Concealed, since he of his own accord was
calling himself Meimun and was not publicly using the
title Imam, his profound knowledge was described as
magic, which word would be explained by some as only
the detrimentally emotional synonym for wmiracle.
That Mewmun and his disciples were not in any way cvil,
as the words “ magic and witchcraft ”’ might suggest,
but on the contrary were extremely righteous and
learned, is proved by the fact that they showed ‘“ an
adopted piety and detachment from earthly things.”
Here again the word adopted is used in order to de-
preciate the piety. But a discerning person will see
that it in no way alters the main statement that they
were pious, and detached from earthly things, that is
to say, they were serving a very high Cause.

““Meimun had a son named Abdallah, surnamed
Kaddah (‘Oculist’), whom he initiated into the
secrets of his sect, and instructed him to adopt the
greatest zeal concerning the claims of the Shias.”
The historian Abul Feda also mentions that Abdallah
was an eye-specialist. If we accept De Sacy’s theory

* Here Musa and his descendants are also included.
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that both Meimun and Abdallah practised this pro-
fession, then it is obvious that as Meimun had been
successful in preaching his cause in this way, he had
naturally taught his son the same method. In the
present quotation we have two more points which are
important. It is the first time we hear that Meimun
was the head of a sect, and there is no information as to
its founding. Is this not an indication therefore that
the sect was already there before Meimun, and it quite
likely comprised the Ismailis ? That this was the case
is in fact proved by the statement ‘‘ claims of the
Shias,” which naturally refers to the political inde-
pendence of the Ismaili Imams.! With regard to
Meimun initiating Abdallah “ into the secrets of his
sect,” we can interpret this as Abdallah reaching his
majority, and being informed that upon his shoulders
rested the dignity of the lineal descendant of the
Prophet, and further being taught the plans that
Meimun himself had evolved in order to establish the
independence of the Imams. All these things were
naturally ““ secret ”’ from outsiders.

‘““ Abdallah, during the reign of Mamun (Abbasid
Caliph : 813-833), took to arms and proclaimed the
opinions of the Shias at Karkh and Ispahan.” Here
again we have evidence that the sole aim of both *“ Mei-
mun "’ and Abdallah from the very beginming was to
“ proclavm the opimions of the Shias,” 1.e., the claims of
the Ismaili Imams. At this time Meimun, if he was
still alive, must have been about seventy years of age,
but as he is not mentioned again we are to presume that
he had died and that his son Abdallah had succeeded
him. The rebellion at Karkh and Ispahan is not
mentioned by the Persian chroniclers, and there is no
record of the Abbasids having sent out an army

It is important to notice here that “ claims of the Shias "’ does not apply
to Musa and his descendants, because they were personally known to the
public as the Imams of the *“ Twelvers,” and they had no claims that needed

to be taught in secrecy. The word Shias therefore applies strictly to the
Ismailis.
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against them ; nor does the chronicler of this narrative
state the result of the revolt, since he does not say that
Abdallah was either captured or successful. It is
therefore difficult to judge whether there is any truth
in this assertion, with the exception of course that it
proves that the historian knew in reality who Abdallah
and his father were. On the other hand it might be one
of the means by which the anti-Fatimis hinted that
either Meimun or Abdallah, the ancestor of the Fatimis,
was a ‘‘ revolutionary.”

““ As Abdallah announced that he healed the eyes
from a disinterested motive, and having as aim only
to please God, he soon made a great reputation, which
spread to the environs of Ispahan and all the province
of Jibal.” It is certainly obvious that Abdallah had
chosen his father’s way of winning the people and his
means of preaching his cause.

“ Abdallah, preferring himself to make a bitter
criticism of the vices of the Arabs, gained by this means
the affection of his host, who gave him large sums of
money. Fortified with this money, he went to the
province of Kufa, and sent from there cunning mission-
aries.”” By the word ““ Arabs”’ we are apparently to
understand ‘‘ Abbasids,” for the passage is supposed to
hint that Abdallah was a Persian, and therefore not
descended from the Kureish, the tribe to which the
Prophet belonged. It is striking that the chronicler
chooses this way of implying what he wishes to say
rather than stating outright that Abdallah was a
Persian and not an Arab. The importance of this play
on words lies in the fact that if Abdallah is made to
appear a Persian, then naturally he can be represented
as an alien to the Arabs, and therefore not an Imam.
The instance of the money, both from the point of view
of the giver and the use the receiver makes, is one more
proof that there was a high and genuine Cause which
inspired them.

““ Abdallah had for successor his son Ahmed, who
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continued the execution of the plans of his father.”
Here in the word ‘‘ successor ”’ we have something
very important to consider. We have already learnt
that Abdallah succeeded Meimun, and now Ahmed has
succeeded Abdallah. Swucceeded to what ? we may ask,
if there was no kingdom, no dynastic rights, no title,
and no people torule ? It is obvious that the chronicler
has only omitted to say that Meimun was the same
person as Mohammed the Concealed, which addition
would of course explain the whole situation.

This far we have examined only one account of
Meimun by an anti-Fatimi historian. Although he is
the earliest to write on this subject, we will now survey
briefly all that the others have said about him.

The historian Nuweiri, who was another notorious
anti-Fatimi. has reported the same account of Abdel
Aziz ibn Shaddad, which we have examined above.
Two things, however, in Nuweiri’s narrative we find
more striking than in the original. The first is that
Nuweiri makes a clearer statement that Meimun was a
contemporary and friend of Abul Khattab. Now this
Abul Khattab was a contemporary and a great admirer
of Jafar Sadik, the grandfather of Mohammed the
Concealed. He later founded the sect of Khattabis.
If this statement is a truthful one, we have one more
proof that Meimun was alive during the lifetime of
Jafar, and therefore was a contemporary of Mohammed
the Concealed. Unless we take for granted that these
two names designated the same famous person, how
can we account for the fact that Meimun claimed the
rights to the Imamate during the lifetime of Mohammed
the Concealed,? without being exposed by the latter
or by his followers, when the two lived in the same

1 On Abul Khattab see Shahrastani, Kitab el-Milal wan-Nihal, i, p. 136 ;
Makiisi, Kitab el-Mawaiz wal-Itibar, ii, p. 352. Makrisi states that the
Khattabis were divided into fifty branches !

* We have already seen that Meimun began preaching from the very
beginning ‘ the claims of the Shias,” and that Mohammed el-Maktum was
alive at that time in the country where he was preaching, and that the Ismailis
knew Mohammed before he went into concealment. See pp. 65, 73.
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country ? The second important statement of Nuweiri
is with regard to the large sums of money that Abdallah
received from his host Didan. He writes: ‘ Didan
gave to Abdallah two million dinars (gold coins).
Abdallah received this money and distributed it in the
different districts of Ahwaz, Basra, the territory of
Kufa, Talekan, Khorasan, and Salamia which depends
on the territory of Emessa.” If this statement is not
an exaggeration, we might ask : Would any person give
such a sum to another if he was not sure of the other’s
genuineness, and would the receiver spend the whole
amount almost at once in this way if he was not the
genuine Imam ?!

The chronicler Abul Maali, whose work is the oldest
Persian treatise we possess on the “ origin” of the
Ismailis, a work specially written to denounce that com-
munity, has also unintentionally emphasized that
Mermun was the Imam of the Ismailis, that is, it was
the assumed name of Mohammed the Concealed. This
is apparent when we deprive his account of its bias and
exaggerations. He writes: ‘ Meimun Kaddah had
medical pretentions, and he boasted of knowing how to
cure maladies ; he brought up his son in the manner
of the Alids. Isa Tchaher Lakhtan gave money so
that a great entourage was brought round this child,
and these three persons spread everywhere the news
that he was descended from Ali; they behaved on his
behalf as if they were in reality his servants. They did
not now sit in front of him, spoke to him with the great-
est respect and with a deference that was absolute.
They conducted themselves in such a manner that a
legend came into being round this child, and he thus
reached a very high position.”” From the tone of this

1 In this connection it is interesting to notice that although the chioniclers
state that Didan gave money to Abdallah only when he learnt of the latter’s
desire to destroy Islamism, they do not ever mention that he used the moncy
for this end, but they describe in detail how he then acquired missionaries
who spread his teachings throughout many districts, the teachings being
those of the Ismailis.
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account it would seem that it was a ““legend ”’ that
Meimun and his two friends ‘‘spread everywhere
the Alid claims of Abdallah. But when we remember
that as early as A.D. #7go it would have been impossible
to spread such a false claim, because Mohammed el-
Maktum was still alive at this time and hundreds of
other Alids who knew each other both personally and
by name, we must consider the statement as either un-
truthful, or in fact the truth, z.e., that Abdallah was
genuinely descended from Ali.

Makrisi writes :* ““ Abdallah was learned and pro-
foundly versed in the knowledge of the dogmas, of the
religions, and of the scientific opinions of all the sects
in the world.” No other ‘impostor ”’ in Islam has
been mentioned by any historian as having had such
knowledge. And it is universally admitted that Abdal-
lah was a ‘“ learned theologian.”? Unless we take for
granted that he was the Imam of the Ismailis, z.e., the
son of Mohammed the Concealed (Meimun), and had been
brought upin the traditional way of the Imams, howcan
we account for his great erudition, when he is represent-
ed as being poor and having received money from Didan
only when the latter began to admire his knowledge ?

The historians whose accounts we have consulted so
far have been those who have scrupulously adhered to
the rule of not mentioning in their accounts of Meimun
the names of Jafar Sadik and Mohammed the Con-
cealed. We may reasonably believe that at least some
of them have written in this way so that the omission
of better known characters might be a strong impetus
to the laymen to regard Meimun and his descendants
as ‘“ heretics.”” But there are a few historians, whose
works have fortunately survived, who have given a
better indication of the relations between the names
Meimun and Mohammed el-Maktum. Naturally in

! Makrisi, Chrestomathie Arabe, i, p. 348 ; and Mémoires Historiques, J.4.,
Aug., 1836, p. 118.
* M. Th. Houtsma, Enc, of Islam, i, p. 26.
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their accounts, since they also are anti-Fatimis, we
shall not find anything good about the ancestors of the
Fatimis, but they will help us to realise the connection
of Meimun with the Imam of the Ismailis.

“ Jafar Sadik! had sent his grandson Mohammed
ibn Ismail with Abu Shakir Meimun, known under the
name of Meimun el-Kaddah, in the Tabaristan ; after
the death of Jafar Sadik, Meimun el-Kaddah confided
his son Abdallah to Mohammed ibn Ismail, saying to
him: ‘The parental union results in the material
birth of the child, but spiritual relationship comes from
the attachment that people have for a certain person.
You say that somebody is the son of a man because he
has been born from his wedlock, but he who has re-
ceived from someone the Science and the Intelligence
which are the essence of the spiritual life, is he not his
son even nearer than the other ? As to myself, I am
born spiritually of Mohammed ibn Ismail, by reason of
the secrets of the Science which he has revealed to me ;
it follows, therefore, that I can call myself his son.’
In short, he ended by saying: ‘ Abdallah is the son
of Mohammed ibn Ismail, his heir presumptive; he
has confided him to me to bring him up and to save him
from the ambushes which his enemies lay for him.’
When Abdallah had attained the age of seventeen,
Meimun el-Kaddah proclaimed effectively that he was
the Imam, and the Shias raised no objection to recog-
nising him as such.”

It is evident that this chronicler knows the truth
about Meimun, and it is indeed pitiable to find him
struggling in order to separate him from Mohammed
ibn Ismail. He begins his account by saying that
Meimun confided his son to Mohammed ibn Ismail,
then adds that Meimun himself pretended to be the
son of Mohammed, and ends it all by stating that

* This extract is from Rashideddin’s Jami et-Tawarikh. Its details agree
with the celebrated Juweini’s Jihan Kusha. Cf. Blochet, Le Messianisme,

p. 89.
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Meimun kept his own son but pretended that the
latter was the son of Mohammed. His assertion that
‘““the Shias raised no objection in recognising him as
Imam,” disproves his intention and makes clear that
the Shias, z.e., the Alids, were aware that he was the
Imam of the Ismailis, and moreover recognised him as
such. We should sympathise with the chronicler in
his efforts to make Meimun appear a different person
from Mohammed the Concealed, because he has tried at
least to give an explanation. But the historians who
flourished in Egypt and the Maghreb and who simply
represented Meimun as a ““ heretic,” without any effort
to give a little more explanation, cannot be sympa-
thised with, because amongst some of them the de-
liberate attempt to disassociate Meimun from Moham-
med the Concealed, by the common method of ignoring
the latter, is apparent. In Rashideddin’s account,
which was the one adopted by Juweini, we have the
significant statement that Jafar Sadik sent his grand-
son Mohammed with Meimun to Tabaristan. Would
it not be possible that, as the persecution of the
Abbasids grew severer, it was Jafar who advised
Mohammed to leave Medina, and go to one of the
mountainous regions in Persia and live there under an
assumed name, in order to evade the authorities? Quite
probably, since Jafar had watched the Abbasids rise
from nothing to become one of the greatest powers in
the world, and also witnessed their slow but sure policy
of exterminating the Alids who had political ambitions.

The truth then about the mysterious figure of
Meimun in history may be summed up as follows :
he was the son of Ismail, and grandson of Jafar. His
followers, the Ismailis, called him Mohammed and recog-
nised him as their 7th Imam in direct succession from
the Prophet. He was born in Medina about the year
745, and was about twenty years of age when his grand-
father Jafar died, and shortly after that, in view of the
persecution of the Abbasids, he went into concealment.
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He left Medina and went to Rei in Persia and lived there
for a time. In Rei he learnt medicine, more especially
oculism, and after some years left there also and went
to Damawand. He was at this time still using his
original name Mohammed. When he left Damawand,
he took an assumed name, which for the present we
shall say was Meimun. Whether he took this step
because he was being recognised by everyone, and did
not wish to attract attention, especially from the
authorities, in view of the fact that he intended to start
preaching and spread propaganda for his own cause and
thought that he could do so more safely under an
assumed name, or because he was advised in this respect
by his grandfather Jafar, is not known, but it is quite
natural to presume from his subsequent career that
each of these reasons had a certain bearing on his
decision to change his name. His activities after this
have been described by wvarious historians, the im-
portant ones of whose works have already been cited
above. They agree on the whole in essence; that
Meiwmun was an eye-specialist, that he preached the
Cause of the Imamate, and that he had a number of
followers who were called, according to some historians,
after him Meimunis or Kaddahis. These few followers
were doubtless his ““ disciples ”’ and the Ismaili mis-
sionaries who came to receive guidance or instructions
from him. Two reasons may be given as to why these
were called after him. First, it was the custom in
those days, as it still is, to call the followers of a person,
if they were not already known to the world by a special
name, after his own name or title, unless he or they
chose to be known by a special name and made this
wish known to outsiders.! Second, Meimun himself
might have preferred under the circumstances to have
his followers called by all those who were not Ismailis
after his assumed name, since this would avert the

t Examples of this are legion : Khattabis, Zeidis, Musawis, Mohammedans,
Moslems, Twelvers, Babis, etc.
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danger of the discovery of his plans. The fact that the
son of Metmun, Abdallah, became the head of the same
followers, who having later prospered, were known by
the whole Moslem world as Ismailis, proves that the
former ““ disciples ”’ of Meimun were none other than
Ismaili missionaries, since it cannot be argued that
under Meimun they professed one doctrine and then
under Abdallah they changed their beliefs to Ismailism.

There are two more questions yet to be settled con-
cerning the name Meimun. The first is whether Mo-
hammed the Concealed himself chose this name in
order to begin his propaganda, or was there another
person called by the same name who was indeed a true
heretic and whom the anti-Fatimis have endeavoured
to make use of in their desire to denounce the father of
Abdallah. The historian Makrisi states that there was
a Khariji sect called Meimunis, after their leader
Meimun, the son of Imran. Were there then two
Meimuns or only one? According to De Sacy there
were two. He writes:* “1I do not think that this
Meimun (founder of the Khariji sect) has anything in
common with Meimun Kaddah.” According to
Blochet there was only one, who was the founder of
the Karmatis:? ‘“ The Karmatis chose as their chief
one named Abdallah, son of Meimun, son of Amrou
(Imran ?), son of Saddak, son of Kaddah el-Ahwazi.”
In my opinion there was only one: Mohammed the
Concealed under an assumed name. From the
genealogy that Blochet gives it is evident that Makrisi
means the same person, but since Makrisi has been pro-
Fatimi, De Sacy has been led to believe that the
founder of an alleged Khariji sect could not have been
the same person who developed the doctrines of the
Ismailis. The explanation for this may be found in the
confused way the historians have used the names
Karmatis and Ismazilis, quite often substituting the one

! De Sacy, Religion des Druzes, Introd., p. 69.
* Blochet, Le Messianisme, p. 61.
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for the other. The Karmatis were considered heretics
both by the Sunnis and the Ismailis proper, and did
not appear as a separate sect until the year 889, a
century after Meimun preached the Ismaili doctrines.
They were founded in 889 by Hamdan, surnamed
Karmat, who is said to have been at first a missionary
of the Imam Ahmed (grandson of Mohammed the Con-
cealed), but later to have seen a very good opportunity
in the outward ““ secrecy ”” of the Ismailis to evolve his
own heterodox doctrines, after which he and his
followers completely separated from the original or
orthodox Ismailis. This Hamdan Karmat is nowhere
mentioned as being a connection of Abdallah ibn
Meimun. It is therefore to be presumed that both
Blochet and Makrisi mean the Ismailis when they
refer to ‘“ Meimun,”” the son of Imran or Amrou. In
fact this genealogy itself shows that it is a contorted
description of the genealogy of Mohammed the Con-
cealed. It may be interpreted in this way : Abdallah,
son of “ Meimun ”’ (Mohammed the Concealed), son of
Amrou (Imran = Ismail ?), son of Saddak (Jafar
Sadik ?), son of Kaddah el Ahwazi (“Oculist of Ah-
waz ”’=Meimun Kaddah ?). When Makrisi speaks of
a Khariji sect, he quite possibly means a heretic sect
(Karmatis), since the Kharijis were recognised by the
whole of Islam as apostates, and often the name of a
notorious sect was used in order to describe a smaller
and less known sect whose doctrines appeared or were
thought of as equally odious. It is possible, therefore,
that Makrisi has been led from the various accounts
of the chroniclers before him, wherein the names
Karmati and Ismaili are frequently used one for the
other, to come to the conclusion that, Meimun, who is
spoken of as a ““heretic”” in connection with the
Ismailis, is perhaps the founder of the Karmatis ; hence
doubtless the views of De Sacy and Blochet. On the
other hand whether there were two Meimuns or one, or

whether this was the name that Mohammed the Con-
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cealed himself chose as a disguise, or still whether it
was given to him by later historians in order to make
him appear two different people, matters not at all
when we remember that whatever was the name that
the father of Abdallah, who is designated as Meimun
el-Kaddah after his concealment, adopted in order to
begin his propaganda of preaching the Cause of the
Imamate and of the Ismailis, and whose followers later
were known by outsiders as Ismailis, was no other
person than Mohammed the Concealed, son of Ismail,
son of Jafar Sadik.

The second important question about Meimun is
whether this name, or the name Meimunis, is men-
tioned in any of the Ismaili works, either the early ones
or those that have only come to light in recent years.
On this subject we may consult Ivanow’s Guide fo
Ismaily Literature, which is the first worthy attempt
that has yet been made to present the whole of the
better known Ismaili works in a comprehensive and
chronological order :* ““ It is necessary to realise that
the Ismaili tradition and literature have not preserved
any memory of Abdallah ibn Meimun el-Kaddah,
Didan el-Ahwazi, Ahmed ibn Khayal, Abdan, etc. . . .
In the atmosphere of the extraordinary religious con-
servatism which Ismailism presents, such oblivion of
the founder of the religion, in case Abdallah ibn
Meimun really was the originator, seems quite im-
probable.”? The Ismailis then have no knowledge of
the name Meimun, or more correctly, they have not
preserved any memory of it in their works. The
reason for this is obvious. To them their Imam was
known by his original name, Mohammed el-Maktum
(Mohammed the Concealed), or by his title, Sakib ez-
Zaman (Master of the Age), and they had neither cause
nor reason to use or to know his assumed name. Quite

t'W Ivanow, A Guide to Ismaili Literature, 1933, Introd., p. 15.

* Without any desire to belittle the learmng of W. Ivanow I may state that
as I have already pointed out further above, Abdallah devcloped and systema-
tised the doctrines which were originally expounded by his father ** Meimun."”
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possibly the bulk of the Ismailis did not know that
Mohammed was the same person as was preaching
under the name Meimun. In case it was passed on to
outsiders this would doubtless be known only to the
missionaries, who were all trustworthy men, and could
be relied upon not to divulge the secret. The name
Meimun therefore, or any other name that Mohammed
might have chosen to use for the benefit of outsiders
would be known, apart from his missionaries, only to
the Sunni and Abbasid persecutors, in other words the
anti-Ismailis, who indeed have preserved it in their
various accounts. Further, it is now a known fact that
in view of being at once persecuted if they were dis-
covered to be preaching their Cause, the Concealed
Imams (any of them : Mohammed, Abdallah, Ahmed,
etc.) changed their names at certain times (the assumed
ones) in order to evade detection. In this respect De
Sacy writes :* ““ These men (the Concealed Imams),
obliged to seek concealment, took sometimes one name
and sometimes another, in order to shelter from the
pursuit of their enemies.” The learned John Nichol-
son, who was the first English scholar to make a study
of the Fatimis with his translation of Arib ibn Saad’s
work, writes on this subject :2 ““ They themselves (the
Concealed Imams) have taken different names at differ-
ent times in order to elude discovery.” Regarding
these changes of names it is important to realise that it
is not a difficult matter in Arabic to change certain
names, or even for people who do not remember the
correct name of a person but only half of it, to give him a
‘“ generalised ” name. Thus all the names beginning
with 4bd (““ Slave ”’) or Abd el (*“ Slave of ’), and end-
ing with any of the ninety-nine different names of
Allah, such as Aziz, Karim, Rahman, may be altered
to Abdallah, without any strong feeling of * wrong ”’

1t De Sacy, Religion des Druzes, Introd., p. 252.
* Arib, Establishment of the Fatemide Dynasty in Northern Africa, trans.
J. Nicholson, 1840, p. 12.
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attached to it either by the givers or the receivers.
The son of Mohammed the Concealed, Abdallah, is
mentioned as Abd er-Rahman by the author of Dastur
el-Munajjimin. It may have been that Abdallah him-
self changed his name, and it is quite possible also that
the author knew the correct name and other writers
have called him in the generalised way ‘“ Abd-allah.”
This might be another reason why the Ismailis pre-
served only one name of each of their Concealed Imams,
with their titles, which we might take to be the originals,
since not only the Imams themselves had to resort to
this means in view of the persecutions, but also some of
the people who were not Ismailis but who wished to
refer to them called them by names which they thought
might quite likely be the correct ones. Perhaps we
should be glad that each of the assumed names of the
Concealed Imams are not preserved by the Ismailis,
in agreement with the different periods at which the
changes occurred, otherwise this extremely difficult
task of bringing together the different and widely
opposing pieces of information given by the two sides
and forming one continuous narrative, would have
been practically impossible.

8. CONCERNING THE NAME ‘‘ MEIMUN ”’

It will not now be difficult to answer a very important
question, since we have already seen how it was possible
for Mohammed the Concealed to be Meimun, without
this assumed name ever coming up in the works of the
Ismailis or even troubling them. The question is
this : How is it that Meimun el-Kaddah has been repre-
sented as a ‘“ heretic ”” both by the anti-Fatimi and the
pro-Fatimi chroniclers ? This naturally leads us to
the interesting point that the whole problem about
Meimun, and all the other names (Deisan, Didan, etc.)
of fictitious or real people who have been represented
as ‘“ heretics ”’ in connection with the Ismailis, has been
discussed and debated entirely by the Sunnis. Those
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few Alids who took an adverse attitude towards the
Ismailis may be classed as Sunnis, since as we have
seen they did so under the compulsion of the Abbasids,
or like the Idrisis themselves had Sunni tendencies.
The Ismailis themselves, who have written many works
on heretics and heterodoxies, have neither admitted
nor denied the existence of the name Meimun, which is
of course significant. Had there been a man whose
real name was Meimun, and who was constantly being
connected as a heretic with the name Ismailz, there
would obviously have been some reference to him in the
Ismaili works, either admitting that he was an Ismaili
and not a heretic, or denying that he was an Ismaili and
was a heretic. But their absolute silence about
Meimun, which is a proof that this was the assumed
name of the Imam Mohammed,* has perplexed the
pro-Fatimi Sunnis, amongst whom Makrisi and Ibn
Khaldun are prominent. The problem that these
learned and conscientious historians were faced with
in this respect was indeed very difficult, and we might
sympathise with them. They doubtless knew, since
they were the most learned authorities on the history
of the Maghreb and Egypt where the Fatimis reigned,
that this dynasty could not have risen to power and
ruled for such a long time without being descended

* In this connection it cannot be argued that the Ismailis’ i1gnoring of
Metmun could be taken as a sign that he was not one of them, because had he
really not been their Imam, they would have felt at ease in writing about him,
as they have done 1 the case of all the other heretics whose names have been
associated with them, as for instance the Karmatss. I should perhaps mention
also that the Ismaili works we now possess have not been written by the lay-
men, who were doubtless ignorant about Mewmun, but by the Imams them-
selves and their missionaries or officials, who of course knew the truth about
him  They have therefore obviously not mentioned Meimun for two reasons :
thewr explanations might have been misunderstood by their lay adherents,
and worse still, have received the derision of their enemics, and perhaps have
been broadcast in deliberately contorted and misinterpreted ways; there
was no earthly reason why they should mention Mewmun, since 1f their works
fell in the hands of their enemies it would give rise to an unnecessary debate
between the Sunnis and the Ismailis, and amongst themselves they knew that
every Concealed Imam took an assumed name to outsiders, and this being no
novelty to them 1t was nothing to write about ; besides, they mentioned none
of the assumed names of any of their Concealed Imams, for these were not
meant for themselves and therefore did not concern their adherents. See p. 203.
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from the Prophet. They could also probably account
for the reasons that led the Abbasids to make the
denunciation, and the ridiculous story about “ Deisan.”
All these could be described as /ies. But how could
they account for Meimun and the history of a whole
century previous to the establishment of the Fatimis
in Northern Africa, when in all probability they had
discovered that it was true that the Ismailis had begun
to be organised under Meimun, Abdallah and Ahmed ?
Lies could be said for diplomatic reasons about one or
two names (Deisan and Meimun), but surely the history
of a sect during a whole century could not be invented
and broadcast, and received with credence without
there being some grain of truth in it. We do not know
if Ibn Khaldun and Makrisi had recourse to Ismaili
historical works containing the history immediately
after the time of Mohammed the Concealed,* but even
if they had, the absence of the name Meimun would
make them wonder, since they themselves not being
Ismailis could not know the truth about him, whether
in fact such a person who was in reality a heretic had
lived, and the anti-Fatimis were trying to associate
him as a heretic with the Ismailis. And naturally,
being unable on the one hand to find evidence in the

1 Makrisi was able to find a work of the Kadi Numan, who held the offices
of secretary of state and chief judge 1n Egypt under the Fatimi Caliph Moezz
Lidin Allah. The work 1s called Origin of the Illustrious Dynasty, and was
written before A.D. g80. In 1t there 1s no reference to Mewmun, nor
to Abdallah ; 1t begins with the history of the Ismaili mission to the Yemen,
during the period of the Imamate of Ahmed (son of Abdallah), which cul-
minated 1n the success of the Ismailis in Northern Africa. The fact that it
fully admits the descent of Obeydallah from this Ahmed, and that Ahmed
was recogmsed 1n his time as the Imam, without refuting or even commenting
on any disputes about Ahmed being a ‘‘ herctic,” 1s sufficient proof that
before the year 980 there was no question of doubt about Ahmed being the
Imam, and therefore about his genuine descent from Fatima, the daughter
of the Prophet, neither on the part of the anti-Fatimis nor the pro-Fatimis,
nor also among the Abbasids and the rest of the Sunms. From this 1t would
follow that the fact of Ahmed being the son of Abdallah, and the latter
being the son of Mohammed the Concealed or Meimun, was a matter fully
understood at that time by all those who took an interest in the genealogics
of the various noted families. A quotation from the Kadi Numan’s work by
Makrisi will be found in Quatremere’s Mémowes Historiques sur la Dynastie
des Khalifes Fatvmates, J.A., Aug., 1836, pp. 123-131.
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[smaili works of the connection of Meimun with the
[mams, because they would consider that had that
name belonged to an Imam it would have been men-
tioned, and on the other hand equally unable to deny
that Mewmun existed, since there was no proof to the
ontrary and so many historians had written about
him, they came to the conclusion that Meimun had
really existed but that he was a heretic and not an
ancestor of the Fatimis. Moreover, still being unable
to account for the assertion of the anti-Fatimis that
Meimun was connected with the Ismailis, they decided
that even if there was a connection, he could not have
selonged to the Ismailis proper, there being nothing
to prove this in the Ismaili works, but rather that he
was the originater of the Karmati revolutionary doc-
trines. The reason for this was that although the
Karmatis were an offshoot of the original or orthodox
[smailis, they were nevertheless regarded as heretics
by the main branch of the Ismailis for their many deeds
of sacrilege. It is interesting to notice that both Ibn
Khaldun and Makrisi have based their deduction on
the sole principle that if Meimun was a heretic, then he
must have originated the Karmati doctrines. This
theory is also the one that has been adopted by those
European scholars who have taken a pro-Fatimi
attitude, amongst whom may be named De Sacy,
Blochet and Ivanow. Although, as we have seen, it is
to a certain extent a correct deduction in as much as
it is based solely on the purity of purpose of the
orthodox Ismailis, the researches of these learned men
themselves prove that the conclusion they have arrived
at with regard to the genealogy of Obeydallah is far
from being correct where it concerns Meimun, since the
genealogies they have constructed as the true ones are
not in agreement with one another. Makrisi, for
instance, who has followed Ibn Khaldun, has said that
the correct genealogy of Obeydallah was the following :?

2 Makrisy, Mukaffa, in Mémorves Historiques, loc. cit., p. 113.
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Obeydallah, son of Mohammed Habib, son of Jafar
Musadik, son of Mohammed the Concealed, son of
Ismail, son of Jafar Sadik. This is obviously based
on the theory that if Meimun was a heretic, then his
descendants, Abdallah, Ahmed, Husein, could not have
been the direct ancestors of Obeydallah. But on the
other hand he makes a strange assertion that these
three men were recognised as Imams,* which not only
contradicts his former contention but also brings to
light the fact that they could not have been heretics.
De Sacy has taken as the correct genealogy the one
given in the books of the Druses, which shows seven
different Imams between Obeydallah and Mohammed
ibn Ismail, including Abdallah and Ahmed.? Blochet
has made the startling statement that Obeydallah’s
official genealogy was that he was descended from Musa,
the brother of Ismail and uncle of Mohammed the Con-
cealed,® and that Mewmun was the originator of the
Karmati doctrines.® This is of course not true because
apart from everything else the name Ismasls itself
indicates that the Ismailis, and therefore the Fatimis,
based their whole claim to the Imamate on their direct
descent from Ismail. Ivanow on the other hand
admits that Ahmed was the second Concealed Imam
(the first being his father Abdallah, the son of Moham-
med el-Maktum),® but is wary in connecting this Abd-
allah with Abdallah ibn Meimun.® All these learned
pro-Fatimi scholars, despite their seeing the falsity of
the accusations against the Fatimis and therefore