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Abstract

Scholars have been studying the Abbasid author ‘Abd Allah ibn al-Mugqaffa® and his biography
for well over a century. Ibn al-Muqaffa”’s work was studied across numerous fields such as law,
finance, administration, adab, and politics. However, in recent decades, there has been a trend
in scholarship that 1s fixated on speculating about the religious affiliation and convictions of Ibn
al-Mugqaffa“. For example, authors such as Istvan Kristo-Nagy argue that Ibn al-Mugqaffa® was a
“double agent” who, although he outwardly presented himself as a Muslim, was 1 fact a
practicing Zoroastrian intent on undermining the early Mushim caliphate and restoring the
Persian Empire. The primary 1ssue with such scholarship 1s its heavy reliance on later medieval
sources about Ibn al-Mugqaffa®.

However, when analysing the evolution of Ibn al-Muqaffa®”s biography across the
medieval period, we find many discrepancies. Often, we encounter conflicting biographical
mmformation, and at other times we find either omitted or added details compared to earlier
biographies. Therefore, it 1s evident that we must distinguish between the nuances that comprise
Ibn al-Mugqaffa®s biography and realise the influence that each medieval author had on his
portrayal.

The objective of this thesis is to redirect our understanding of Ibn al-Muqaffa® by
analysing his own work, rather than depending entirely on the conflicting biographies presented
about him. This was achieved by first differentiating between the core information and the
nuances that emerged in Ibn al-Mugqaffa“’s biography across the medieval period, followed by an
analytical study of the concepts and views presented in all his work.

The thesis comprises four chapters. The first chapter highlights the 1ssues present in the
numerous medieval biographies of Ibn al-Mugqaffa‘. The second chapter extracts the aspect of
his biography pertaining to the accusation of zandaqga and uses it to challenge the recent scholarly
trend that attempts to utilise this aspect to question Ibn al-Mugqaffa®’s religious affiliation. The
third chapter introduces the structure and contents of Ibn al-Muqaffa”s work, most of which he
categorises as adab. Consequently, the final chapter focuses on unravelling how Ibn al-Mugaffa’
perceived certain concepts such as adab, din, ‘im, and ‘agl, and how these 1mmpact our
understanding of him. The results of this study indicate that we must be cautious when reading
medieval biographies of Ibn al-Mugaffa® and that understanding the concepts he introduces 1s

essential before forming judgements about him.
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Introduction

“Before you study the history, study the historian. Before you study the historian,
study his historical and social environment. The historian, being an individual, 1s also
a product of history and of society; and it 1s n this twotold light that the student of

history must learn to regard him.” - Edward Hallett Carr

The quote above is an excerpt from Edward Hallett Carr’s book “What is History?”." Carr
captures the essence of historical interpretation by encapsulating the notion that historical
understanding 1s profoundly shaped by the perspectives and contextual lenses of the historians
themselves, wherein the present invariably casts its shadow on the reconstruction of the past.
Similarly, when we look at history as discussed by modern scholars (20"-21" century), we find the
existence of certain narratives that reflect the socio-political context of the historian.” It is
inevitable that there will always exist a historian’s bias when narrating history.’ The mere process
of choosing sources or including/excluding others, is a reflection of the historian’s bias. This
process of biases 1s partly driven by the historian’s prerequisite narrative and understanding of
the past. Lvery historian seeks to reinvent or reintroduce the past through a perspective they
themselves hold.'

When it comes to understanding the Abbasid author, ‘Abd Allah ibn al-Muqafta® (d.
137-142/754-759) and interpreting his work, there exists no shortage of biases by both modern
and medieval scholarship. As an example, Modern scholars who read the same medieval
biography on Ibn al-Mugqaffa® conclude with two opposing interpretations that either he was a
well-rounded Muslim or, on the opposite spectrum, a Manichean seeking to undermine the Arab
Mushm caliphate. These two ends of the same spectrum illustrate not only the biases of

historians, but also the complexity in understanding and interpreting the past. Similarly, two

' Edward Hallett Carr, What is history?, The George Macaulay Trevelyan lectures (London: Penguin, 1962), 40.
* Christiaan Engberts, and Herman J. Paul, Scholarly Personae i the History of Orientalism, 1870-1930 (Boston:
Brill, 2019), 1-4, Edward Said, Orientalism: Western Conception of the Orient (New York: Vintage Book, 1979),
10, Andrzej Pleszczynski et al., Imagined Communities: Constructing Collective Identities in Medieval Europe,
Exploration in Medieval Culture, vol. 8 (Boston: Brill, 2018), 1-2.
* Richard J. Evans, In Defence of History (2012: repr., London: Granta Books, 1997), 143.
'John Lewis Gaddis, The Landscape of History: How Historians Map the Past (New York: Oxford University Press,
2002), 26, 126.
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medieval authors such as al-Baladhuri (d. 279/892) and al-Jahshiyar1 (d. 331/942), although they
convey similar information on Ibn al-Mugqaffa’, each presents his biography through their own
mterpretations and biases.

Therefore, from amongst the complexity of unravelling the past and understanding Ibn
al-Mugqaffa® both as a historical figure and his literary works, we must be able to distinguish
between variant degrees of biases and mterpretations that exists in both modern and medieval
sources. Throughout the 20" and 21" centuries there exist several trends that directed the scope
of modern scholarship on Ibn al-Muqaffa“. These trends can be summarised into the following
four: Pan-Arab trend, Pan-Persian trend, scholarly trend, and the double-agent trend. These
trends often reflect the historian’s socio-political environment, the discovery of new material, or
the reinterpretation of older sources. It 1s not to say that these trends existed only in a certain
number of years, rather that we find increasingly active scholarship on a particular topic regarding
Ibn al-Mugqaffa® and his work. For this reason, I cannot give a definite number of years when
certain trends existed. Instead, I will illustrate how a majority of scholarship in a given period

tackled or engaged with a certain narrative and therefore contributed towards a given trend.

Pan-Arab trend:

The first two decades of the 20" century saw a trend in scholarship that was influenced by pan-
Arabism. Most of the scholarship in this period introduced Ibn al-Muqafta“’s work on adab and
established modern editions of his work that we rely on to this day. One of the earliest works on
Ibn al-Mugaffa® by modern scholarship was published by Shakib Arslan (1897) who published
one of the first modern editions of Ibn al-Muqaffa“’s work al-Adab al-kabir’ Similarly, later
authors such as Tahir al-Jaza’ir1 (1908), Muhammad Kurd ‘All (1908), Ahmad Zaki Pasha
(1911-2), and Oskar Rescher (1915) all published various works attributed to Ibn al-Mugaffa“.’
Most of the mentioned authors were prominent pan-Arabists who attempted to revive the Arabic

language which has been in decline following European colonisation and Ottoman rule on Arab

’ Although Arslan was one of the earliest to produce a modern biography on Ibn al-Mugqaffa‘ and publish a modern
edition of his most critical work, alAdab al-kabir, Ibn al-Muqaffa‘ as an author was known prior due to his translation
of Kalila wa Dimna which was studied by several scholars in the 19" century such as Keith-Falconer and Gustav
Bickell. I.G.N. Keith-Falconer, Kalilah and Dimnah (Cambrdge, UK: Cambridge University Press, 1885), ‘Abd
Allah Ibn al-Mugqafta®, Kafila wa-Dimna, ed. Frederic Schulthes (Berlin: Reimer, 1911), ix.

* Tahir Al-Jaza’irl, "Al-Adab al-saghir li-Ibn al-Muqaffa‘," A-Mugtabis 2, no. 3 (1908), Muhammad Kurd ‘Alj,
Rasa’1l al-Bulagha® (1913: repr., Cairo: Dar al-Kutub al-‘Arabiya al-Kubra, 1908), ‘Abd Allah Ibn al-Muqaffa‘, A-
Adab al-Kabir, ed. Ahmad Zaki Pasha (Amman: Jam’iyat al-’ Urwatu al-Withqga al-Khayriya al-Islamiya, 1912),
‘Abd Allah Ibn al-Mugqaffa‘, A-Adab al-Saghir, ed. Ahmad Zaki Pasha (Amman: Jam iyat al-’ Urwatu al-Withqa al-
Khayriya al-Islamiya, 1911).
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populations. As an example, Arslan maintains that his motivation in introducing Ibn al-Muqaffa’
and his work of adab to the public 1s primarily based on his concern in the declining appreciation
of Arabic and of adab amidst increasing European colonial presence in al-Sham (levant) and
North Africa.” Similarly, Tahir al-Jaza’ir1 and Ahmad Zakl Pasha played a prominent role in
reforming the Syrian and Egyptian education system to encompass and emphasis the learning of
Arabic, Islam, adab, and history, of which included the works of Ibn al-Mugqaffa“.” Therefore,
there was an emphasis by these scholars to project Ibn al-Muqaffa® as a learned Arab and Muslim
adih, who although was Persian, was able to learn and master Arabic, similar to the linguistic

incompetency of the scholars audience.’

Pan-Persian trend:

Following World War One and the collapse of the Ottoman caliphate, we see a trend in
scholarship which attempts to project Ibn al-Mugqaffa® as a Persian and Zoroastrian (sometimes
Manichean) figure, rather than being a Muslim who mtegrated and was part of Arab society, as
portrayed in the Pan-Arab trend. One of the earliest scholars who adopted this trend was ‘Abbas
Igbal (1926), an Iranian historian and literary scholar.” Unlike the previous scholars during the
Pan-Arab trend, Igbal emphasised Ibn al-Mugqaffa®’s Persianate background by arguing that he
attempted to hold on to his Sassanian heritage, especially his Zoroastrian faith." Igbal introduces
Ibn al-Mugqaffa“ as an Iranian heritage.” Igbal’s projection of Ibn al-Mugaffa‘ can be understood
when taking into consideration the period in which Igbal published his work. In 1921 there was
a Persian coup d’état which led to the collapse of the 100-year Qajar Turkic dynasty in favour of
a Pahlavi Iranian state.” The newly founded state emphasised Iranian nationalism through

Sassanian traditions, culture, and literary works." It is for this reason that we find the socio-

" “‘Abd Allah Ibn al-Muqaffa‘, A-Durra al-Yafima, ed. Shakib Arsalan (2019: repr., Egypt: Hindawi Foundation,
1897), 79.

* Joseph H. Escovitz, "He Was the Muhammad Abduh of Syria" a Study of Tahir al-Jazairi and His Influence,’
International Journal of Middle Fast Studies 18, no. 3 (1986): 293-295, Arthur Goldschmidt, Biographical
Dictionary of Modern Fgvpt (London: Lynne Rienner Publishers, 2000), 236, Adria K. Lawrence, Imperial Rule
and the Politics of Nationalism: Anti-Colonial Protest in the French Empire, Problems of International Politics
(Cambridge: Cambridge University Press, 2013), 69.

* Ibn al-Mugqalfa‘, A/-Durra al-Yatima, 8.

" ‘Abbas Igbal, Sharh hdal ‘Abd Alldh Ibn al-Muqafia“ (2003: repr., Tehran: Intisharat Asatir, 1926).

" Igbal, Sharh hal ‘Abd Allah Ibn al-Muqafta“, 36-37.

“Iqbal, Sharh hal ‘Abd Allah Ibn al-Muqafla“, 26.

“ Ervand Abrahamian, fran between two revolutions, Princeton studies on the Near East (Princeton, N.J: Princeton
University Press, 1982), 102, Sirus Ghani, Iran and the rise of Reza Shah: from Qajar collapse to Pahlavi rule
(London: I.B. Tauris, 2000), 1-3.

" Ali M. Ansari, Modern Iran since 1921: the Pahlavis and after (Harlow: Longman, 2003), 40-42.



political context of the historian shaping the way i which history 1s perceived. Igbal does not
mtroduce new material, however he emphasises Ibn al-Muqaffa®”s Persian culture and his
translated works over his original texts."”

In 1927 Michelangelo Guidi published an article in which he claims that not only was
Ibn al-Mugqaffa‘ a Manichean but also wrote a parody of the Qur’an.” Guidi’s argument is based
on the discovery of new material by an early medieval author who projects Ibn al-Mugqaffa® as a
representation of Manichean beliefs.” Following Guidi, several scholars such as Gustav Richter
(1931), Francesco Gabrieli (1932), and Carlo Alfonso Nallino (1933) built upon Guidi’s portrayal
of Ibn al-Mugqaffa® as a Manichean author.” The claim that Ibn al-Mugqaffa® was a Manichean
had become prominent at this time that both Richter and Gabrieli revoked Ibn al-Muqafta®s
attribution to one of his works, al-Adab al-saghir, because, from amongst other things, it was too
“Islamic”.” The stance taken by the mentioned scholars was received negatively by others such
as as Ahmad Amin (1933) and Muhammad Salim Jundi (1937) who argued against the
projection of Ibn al-Mugqaffa“ as a Manichean or Zoroastrian.”

The Pan-Persian trend that existed in this period situated Ibn al-Mugaffa® not as part of
a wider Muslim and Arab literary heritage, but rather as a continuity of Zoroastrian/Manichean
and Persian heritage. The outcomes that occurred during this trend are the dismissal of works
that had been attributed to Ibn al-Muqaffa®, prior, as well as his association to Manicheism.
Although this trend remains active to this day, it has taken a different from as I shall discuss in

the “double-agent trend”.

Scholarly trend:
Following the Pan-Persian trend whereby Ibn al-Mugqaffa® was depicted as a continuity of Persian

culture and religious beliefs, a new trend began to emerge in the 40s following World War I1.

¥ Out of the 125-page book, only 10 is dedicated to Ibn al-Mugqaffa’s original work such as alAdab al-kabir. The
rest 1s about books he translated and therefore emphasising his Persian background beyond his Arabic fluency and
excellence. Igbal, Sharh hal ‘Abd Allah Ibn al-Mugafia‘, 90-100.

* Michelangelo Guidi, "La Lotta tra I’ Islam e il manicheismo: un libro di Ibn Al-Mugqaffa‘ contro il corano confutato
dal al-Qasim b. Ibrahim al-Rass1," R. Accademia nazionale der lincer (1927): xv.

"The author in question is al-Qasim b. Ibrahim al-Rassl, and I talk extensively about his work in the second chapter.
* G. Richter, "Uber Das kleine Adabbuch des Ibn al-Mugqaffa’," Der Islam (1931): 278, Francesco Gabriel,
"L’Opera di Ibn Al-Muqaffa," Rivista degli studi orientali 13 (1932): 228, Carlo Alfonso Nallino, La letteratura
araba dagli inizi all’epoca della dinastia umayyade: lezioni tenute in arabo all’ Universita del Cairo (Roma: Istituto
per I’Oriente Roma, 1948), 130-134.

“ Richter, "Uber Das kleine Adabbuch des Ibn al-Muqaffa®," 278-281, Gabrieli, "L’Opera di Ibn Al-Muqaftfa‘," 228.
* Ahmad Amin, Duha al-Islam (Cairo: Matba’at al-I'amad, 1933), 224-227, Muhammed Salim Jundi, ‘Abd Allah
1Ibn al-Mugqaffa“ (Damascus: Matba‘at al-Taraqqy, 1937), 40.
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This trend 1s what I call the “scholarly trend” and it 1s marked by a period when Ibn al-Mugqaffa®’s
works were studied as works of law, politics, philosophy, theology, history, and medieval
administration. A few of the scholars who endeavoured in the political and historical study of Ibn
al-Mugqaffa“ and his work are: Shelomo Dov Goitein (1949), Dominique Sourdel (1954), Erwin
Rosenthal (1958), H. A. R. Gibb (1962), Hanna Al-Fakhtiri (1965), ‘Abd al-Latif Hamza (1965),
Muhammad Ghufranr Khurasani (1965), Ann Lambton (1981), Michael Morony (1984), Gerald
Edward Lampe (1986), Najm al-Din Yousefi (2019), and Hayrettin Yiicesoy (2023)." These
authors studied Ibn al-Mugqaffa“’s work as both a historical and political source in an attempt to
understand the changes which occurred between the Umayyad and Abbasid caliphate. Goitein
for example uses Ibn al-Mugaffa“’s work as primary evidence in understanding the socio-political
environment of the early Abbasid caliphate. Similarly, Lambton analyses Ibn al-Muqaffa“’s work
to understand the limitations of power given to the caliph during the early Abbasid period.”

Ibn al-Mugqafta”’s work was also studied as a legal text or through theological discourse
by authors such as Ann Lambton (1962), Joseph Schacht (1967), Ahmad Hasan (1967), John
‘Wansbrough (1977), Josef Van Ess (1991), Muhammad Qasim Zaman (1997), Joseph E. Lowry
(2008), Wael Hallag (2009), and Najm al-Din Yousefi (2015).” There is an emphasis by the

mentioned scholars to understand the legal jurisdiction of the caliphate at the time of the

* Shelomo Dov Goitein, "A Turning-Point In The History of The Muslim State, a Propos of Ibn al-Muqaffa“’s Kitab
al-Sahaba," Islamic Culture Vol. 28 (1949), Dominique Sourdel, "La Biographie D’ Ibn Al-Mugqaffa® D’ Apres Les
Sources Anciennes," Arabica 1 (1954), Erwin Rosenthal, Political Thought in Medieval Islam: An Introductory
Outline (Cambridge: Cambridge University Press, 1958), 68-74, H. A. R. Gibb, Studies on the Civilization of Islam,
ed. Stanford J. Shaw and William R. Polk (Princeton University Press, 1962), 65-67, Hanna Al-Fakhurl, /bn al-
Mugqafia“ (Cairo: Dar al-Ma‘anif, 1965), ‘Abd al-Latif Hamza, Ibn al-Muqgaffa“ (Cairo: Dar al-Fikr al-‘Arabi, 1965),
‘Abd Allah Ibn al-Mugqafta®, al-Adab al-wajiz li-al-walad al-saghir, trans. Muhammad Ghufrani al-Khurasani (Cairo:
‘Alam al-Kutub, 1963), Ann K. S. Lambton, State and Government in Medieval Islam, vol. 36, London oriental
serzes (Oxford: Oxford University Press, 1981), 43-68, Michael Morony, Iraq after the Muslim conquest (Princeton:
Princeton University Press, 1984), 14-15, 54, Gerald Edward Lampe, “Ibn al-Muqaffa‘: Political and Legal Theorist
and Reformer” (John Hopkins University, 1986), Hayrettin Yiicesoy, Disenchanting the caliphate: the secular
discipline of power in Abbasid political thought, Columbia studies i international and global history (New York:
Columbia University Press, 2023).

* Lambton, State and Government in Medieval Islam, 43.

* A. K. S. Lambton, "Justice in the Medieval Persian Theory of Kingship," Studia Islamica, no. 17 (1962): 95-100,
Joseph Schacht, The Origins of Muhammadan Jurisprudence (Oxford: The Clarendon Press, 1967), 109-117,
Ahmad Hasan, "Early Modes of [juthad: Ra’y, Qiyas, and Istthsan," Islamic Studies 6, no. 1 (1967), John
Wansbrough, Quranic Studies: Sources and Methods of Scriptural Interpretation (2004: repr., New York:
Prometheus Books, 1977), 160, Josef Van Ess, Theology and Society in the Second and Third Centuries of the
Hiyra, trans. Gwendolin Goldbloom, vol. Volume 2: A History of Religious Thought in Early Islam (2017: repr.:
Brill, 1991), 26, Wael B. Hallaq, Shari’a: Theory, Practice, Transformations (Cambridge: Cambridge University
Press, 2009), 130, Muhammad Qasim Zaman, "The Caliphs, the ‘Ulama’, and the Law: Defining the Role and
Function of the Caliph in the Early ‘Abbasid Period," Islamic Law and Society 4, no. 1 (1997), Najm al-Din Yousefi,
"TIslam without Fugaha’: Ibn al-Mugqaffa® and His Perso-Islamic Solution to the Caliphate’s Crisis of Legitimacy (70-
142 AH/690-760 CE)," Journal of Iranian Studies (2015).
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Abbasids, or the role that ‘w/amad and administrators play in either concentrating or managing
caliphal power.

There also existed a scholarly trend that focused primarily on studying Ibn al-Mugqaffa®’s
works as literary and philosophical texts. These works focused on analysing the works of Ibn al-
Mugqaffa® and its relation to other similar texts, whether Persian or early Medieval. Examples of
such scholarship include Max Horten (1974), Clifford Edmund Bosworth (1983), J. D. Latham
(1983 and 1990), Michael Cooperson (2005), and Jaakko Himeen-Anttila (2018).” The
mentioned scholarship analysed Ibn al-Mugqaffa“’s literary prose without necessarily placing them
mto a historical or political context. This trend was also accompanied by a translaion movement
that saw many of Ibn al-Mugqaffa®’s works translated from Arabic or Persian.”

What can be observed in this trend 1s the multifaceted interest by scholars from different
fields finding something related to their expertise through Ibn al-Mugqaffa® and his work. In this
period Ibn al-Mugaffa®’s work was revived and discussed by several scholars across a number of
different languages. While this trend continues to this day, it has slowed down as it began to be

overshowed by a new trend of scholarship on Ibn al-Mugqaffa“.

Double-Agent Trend:

The most recent trend that exists today 1s the “double-agent” trend. It is based on the notion that
Ibn al-Mugqaffa® was merely portraying himself as part of Arab and Islamic culture, but in reality
was promoting Zoroastrian and Manichean views. This trend builds upon the “Pan-Persian”
trend, however, takes it further by not only illustrating Ibn al-Mugaffa®’s connection to

Zoroastrianism or Manicheism, but stating that he was a secret promoter of these beliefs. As an

* Max Horten, and V. June Hager, "Moral Philosophers in Islam," Islamic Studies 13, no. 1 (1974): 11,]. D. Latham,
"The beginnings of Arabic prose literature: the epistolary genre," in Arabic Literature to the End of the Umayyad
Period, ed. A. F. L. Beeston, G. R. Smith, R. B. Serjeant, and T. M. Johnstone, The Cambridge History of Arabic
Literature (Cambridge: Cambridge University Press, 1983), 163, C. E. Bosworth, "The Persian impact on Arabic
literature," in Arabic Literature to the End of the Umayyad Period, ed. A. F. L. Beeston, G. R. Smith, R. B. Serjeant,
and T. M. Johnstone, The Cambridge History of Arabic Literature (Cambridge: Cambridge University Press, 1983),
488, J. D. Latham, "Ibn al-Muqaffa’ and early ‘Abbasid prose," (1990), Michael Cooperson, "Abd Allah Ibn al-
Mugqaffa’," in Arabic Literary Culture, 500-925, ed. Michael Cooperson and Shawkat M. Toorawa (Detroit, MI:
Gale, 2005), Jaakko Hiameen-Anttila, "Arabic Translations of the Khwadaynamag," in Khwaddynamag The Middle
Persian Book of Kings (Brill, 2018).

* To name a few: André Miquel, Le livre de Kalila et Dimna, Etudes arabes et islamiques Série 9, Textes et
traductions, vol. 1 (Paris: C. Klincksieck, 1957), Ibn al-Muqafta‘, al-Adab al-wajiz li-al-walad al-saghir, Muhammad
ibn al-Hasan Ibn Isfandiyar, The letter of Tansar, trans. M. Boyce, Persian heritage series ; no. 9 (Roma: Istituto
Italiano per 1l Medio ed Estremo Oriente, 1968), Charles Pellat, 7bn al-Muqafia“ mort vers 140/7.57, conseilleur du
Califé (Paris: Publication du Départment d’Islamologie de I'Université de Paris, Sorbonne, 1976), Lampe, "Ibn al-
Mugqaffa‘: Political and Legal Theorist and Reformer.", J. Tardy, "Traduction d’al-Adab al-Kabir d’Ibn al-Muqaffa“,"
Annals Islamologiques 27 (1993).
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example, Saidd Amir Arjomand (1994) argued that Ibn al-Mugqaffa‘, amongst others, was part of
a “Manichean circle” with a “religious agenda” to integrate Manichean beliefs into the newly
Abbasid state.” Similarly, Josep Puig Montada (2007) argues that Ibn al-Muqaffa® favoured the
“rational primacy of the Zoroastrian religion over the Arabic culture”,” therefore not only
connecting Ibn al-Mugqaffa® to Zoroastrian, as previous scholars have, but questioning the
intentions and motive of an 8" century scholar regarding his faith.

One of the most recent and important scholars to build upon and contribute in this theme
1s Istvan Kristo-Nagy. In 2013, Kristo-Nagy published a book called “La pensée d’Ibn al-
Muqafia‘: Un agent double dans le monde persan et arabe ” which translates as “The thought of
Ibn al-Mugqaffa“: A double agent in the Persian and Arab world”.” This book attempts to portray
Ibn al-Mugaffa® as a “double agent” who although wrote in Arabic and interacted with Islamic
texts, was ultimately using it for his own political motive to promote his “vanquished” Persian
culture and Zoroastrian religion.” This view is also reverberated in Kristo-Nagy’s later work such
as his 2019 article “Marriage after Rape” where he states that Ibn al-Muqaffa®’s true intention was
to spread his Zoroastrian beliefs.” According to Krist6-Nagy those who share the anti-Islamic
view of Ibn al-Mugqaffa® are “those professional political-bureaucratic intellectuals of non-Arab
origin who were recent and often rather insincere converts to Islam and regarding their Arab
patrons as barbaric oppressors.”™ From amongst the political-bureaucratic intellectuals of non-
Arab origin that Kristo-Nagy associates Ibn al-Muqaffa® with are Salim Abu al-*Ala” and “‘Abd al-
Hamid b. Yahya al-Katb (d. 132/750), both of whom worked in the Umayyad administration.”

Therefore, Ibn al-Mugqaffa® is presented from amongst a group of kutdb who, as Kristo-Nagy

* Said Amir Arjomand, "‘Abd-Allah Ibn al-Mugaffa‘ and the ‘Abbasid Revolution," Religion and Society in Islamic
Iran during the Pre-Modern EraVol. 27 (1994): 22, 35.

7 Josep Puig Montada, "Ibn al-Mogqaffa‘y el orgullo sasanida," Anales del seminario de historia de la filosofia, no. 24
(2007): 85.

* Istvan Kristo-Nagy, La pensée d’Ibn al-Muqalfa‘: un "agent double" dans le monde persan et arabe (Paris: Editions
de Paris, 2013).

* Kristo-Nagy, La pensée d’Ibn al-Mugqatfa‘: un "agent double" dans le monde persan et arabe, 78.

* T apologise in advance for the choice of language in the title of the cited text. Istvan Kristo-Nagy, "Marriage alter
Rape: The Ambiguous Relationship between Arab Lords and Iranian Intellectuals as Reflected in Ibn al-Mugqaffa“s
Oeuvre," in Tradition and Reception i Arabic Literature, ed. Margaret Larkin and Jocelyn Sharlet, Essays dedicated
to Andras Hamori (Harrassowitz Verlag, 2019), 178.

" Kristo-Nagy, "Marriage after Rape: The Ambiguous Relationship between Arab Lords and Iranian Intellectuals as
Reflected in Ibn al-Mugaffa®s Oeuvre," in Tradition and Reception in Arabic Literature, 178.

*Wadad al-Qadi, "The Myriad Sources of the Vocabulary of ‘Abd al-Hamid al-Kaab (d. 132/750)," Arabica 66, no.
3/4 (2019), Krist6-Nagy, "Marriage after Rape: The Ambiguous Relationship between Arab Lords and Iranian
Intellectuals as Reflected in Ibn al-Mugqaffa”s Ocuvre," in Tradition and Reception in Arabic Literature, 166.

12



explains, were a ‘secular’ intellectual elite that formed an ambiguous relation to Islam and the
ruling elite.”

This tone, language, and portrayal of Ibn al-Mugaffa® and of the Arabs being “barbaric
oppressors” or the kutta b belonging to a “secular intellectual elite” was not constructed by Kristo-
Nagy from a vacuum. This narrative 1s based on a growing trend that is obsessed with questioning
Ibn al-Mugqaffa®s “religiosity” and his inner convictions and intentions. It 1s also a simplification
of the past to group people under a specific label.

One of the latest works in this trend was published by Alireza Shomali (2020) who argued
that Ibn al-Muqaffa“’s views and beliefs are built upon “Zoroastrian political theology”.” It isn’t
maccurate to say that Ibn al-Muqaffa® utilised certain Persian or Greek sources as the Pan-Persian
scholarship argued. After all, in his work Ibn al-Mugqaffa®“ states that he uses the knowledge and
information from those before him. However, the 1ssue with this trend comes with the obsession
to question Ibn al-Mugqaffa“’s faith, intentions, convictions, and beliefs. This oversimplification
and obsession n discovering the intentions of those in the past has skewed recent scholarship far
beyond what 1s deemed scholarly and rational. The work produced in this trend 1s somewhat
limited in scope and may benefit from a more expansive exploration of the subject matter. There
1s more to understand and analyse on Ibn al-Mugqaffa® and his work than the quest to unravel the
intentions of someone who lived in the 8" century.

A profound understanding of Ibn al-Mugqaffa® necessitates a nuanced exploration of the
mtricacies that shape his biography in both medieval and contemporary scholarship. It 1s
mmperative to disentangle Ibn al-Mugqaffa® from the biography ascribed to him by later authors.
To truly understand Ibn al-Muqaffa®’s, one must not solely rely on the narratives provided by
subsequent sources but, rather, scrutinize the views and 1deas presented within his work.

In order to understand how Ibn al-Mugqaffa® presented himself, a thorough examination
of his writings becomes imperative. It involves adopting his perspective, aligning one’s thoughts
with his, and delve into the concepts and 1deas he articulates. Central to this exploration 1s the
distinctive quality of adab, a concept that assumes a pivotal role in his works. Ibn al-Mugaffa’
relates adabn all aspects of life, such as governance, administration, social norms, self-reflection,

and one’s faith.

* Kristo-Nagy, "Marriage after Rape: The Ambiguous Relationship between Arab Lords and Iranian Intellectuals as
Reflected in Ibn al-Mugaffa®s Oeuvre," in Tradition and Reception in Arabic Literature, 180.
* Alireza Shomali, "A Gloss on the Mirror, and a Proposal for Understanding Ibn al-Mugqaffa“’s Political Theory,"
(2020): 9.
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Therefore, he objective of this thesis 1s to first tackle and illustrate the issues that arise in
the mentioned trends. Then it is to understand Ibn al-Mugqaffa® through his own work, rather
than the biases of historians. Granted there have been some efforts in the scholarly trend to
understand Ibn al-Muqaffa® in such a manner, however, most of these scholars depended
primarily on only one of his works, namely a/-Risd/a, while neglecting al-Adab al-kabir and al-
Adab al-saghtr. A method of understanding Ibn al-Muqaffa“ 1s to study him the way he presented
himself, as a barer and teacher of adab. Therefore, the objective of his thesis 1s to understand
how Ibn al-Mugqafta® conceived adab and its relation to other concepts that he presents. I then
attempt to illustrate how Ibn al-Mugaffa® not only conceives adab but presents examples of its
mmplication n a socio-political context to his audience. By creating a deeper understanding of
how Ibn al-Mugqaffa® views adab and connects everything he presents to adab, we can better

understand other aspects of his work such as his religious, administrative, legal, or social views.

Structure:

The structure of this thesis mirrors the title “Ibn al-Muqaffa®: Tragedy, Legacy, and the Adab of
Governance ”. The “tragedy” depicts both the tragic ending that befell him as well as the tragic
musinterpretation of his biography by those after him, both medieval and modern scholars. This
tragedy 1s represented in two chapters that make up the first section of the thesis. The second
section, which 1s also made up of two chapters involves both “legacy” and “adab of governance”.
The “legacy” which 1s represented in the third chapter, revolves around analysing Ibn al-
Mugaffa“’s work and investigating their attribution and his overall legacy that was left to us. As
for the “adab of governance”, it 1s represented in the fourth chapter and attempts to understand
Ibn al-Mugqaffa® not through how medieval or modern authors portrayed him, but rather how he
portrayed himself through his legacy. It studies Ibn al-Muqafta”’s works as texts of adab in which

Ibn al-Mugqaffa“’s political perspectives are engrained in.

Section One: The Tragedy

Chapter One: The Evolution of Ibn al-Mugaffa“’s Biography

One of the 1ssues modern scholars face as they attempt to understand Ibn al-Mugqaffa’, 1s the
biographies written about him by medieval authors. There are several biographies of Ibn al-
Mugafta® throughout the medieval period. However, similar to how modern scholarship was

mmpacted by the socio-political contexts and certain trends, we find that medieval scholarship
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also adopted certain trends when narrating Ibn al-Mugqaffa“’s biography. The problem with these
sources, 1s that they often contain conflicting or diverging information from one another. In order
to circumvent this 1ssue, modern scholars usually tend to combine the information provided by
all sources or focus primarily on one.” It is therefore important to analyse how his biography
evolved in time in order to understand the nuances that have been added or omitted across time
as a possible explanation to the socio-political environment of the historian rather than the
history.

This chapter explores the evolution of Ibn al-Muqaffa”s biographical narratives as
chronicled by medieval authors. Throughout the medieval period, diverse and occasionally
conflicting accounts emerged, prompting an analysis focused on delineating the core aspects of
Ibn al-Mugqaffa“’s life from divergent narratives. The chapter 1s structured in two parts, the first
cataloguing medieval sources mentioning Ibn al-Mugqaffa‘, distinguishing between full
biographies and partial mentions. The second part engages in a comparative analysis of several
biographies, scrutinizing the evolution and conflicting information surrounding Ibn al-Muqaffa“.

When examining the key biographical accounts of Ibn al-Mugqaffa®, a clear division
becomes evident between fundamental details and those that are further expanded upon or
added. Contemporary scholars must navigate these layers when constructing his biography. This
chapter aims to highlight the elements of Ibn al-Muqaffa“’s biography that are consistent
throughout the medieval period, vis-a-vis supplementary or diverging elements. The purpose of
this chapter 1s to tackle the 1ssue that modern authors face regarding the complex and conflicting
iformation we have on Ibn al-Mugqaffa® that I mentioned earlier. In this chapter I focus primarily
on five sources that make up the bulk of Ibn al-Mugqaffa“s biography across the medieval period.
Through this analysis I illustrate how certain aspects that exist across the five medieval authors
on Ibn al-Mugqaffa® are what make up the core of his biography, as opposed to diverging and

aspects which were developed across time.

Chapter Two: The Accusation of Zandaqa
Ibn al-Mugqaffa“’s biography had developed diverging nuances across the medieval period. From

amongst these nuances is Ibn al-Mugqaffa“’s accusation of zandaga” which has evolved over time.

“ Yicesoy, Disenchanting the caliphate: the secular discipline of power in Abbasid political thought, 107,
Cooperson, "Abd Allah Ibn al-Mugqaffa®," in Arabic Literary Culture, 500-925, Arjomand, "‘Abd-Allah Ibn al-
Mugqaffa® and the ‘Abbasid Revolution," 16-19, Latham, "Ibn al-Mugqaffa‘ and early ‘Abbasid prose," 48-49.

* Heretical or unorthodox beliefs that I explain further in the chapter.



This chapter aims to critically analyse the three primary arguments underpinning the accusation,
highlighting the frailty of modern scholarship’s that existed mostly in the “Pan-Persian” trend by
asserting and emphasising the inconsistency within historical depictions. The first argument
mmplicates Ibn al-Mugqaffa® in the ant-Islamic practice of mu‘aradat al-Qur’an. However, a
meticulous examination reveals a lack of substantiated evidence, with even medieval scholars
disavowing any connection between Ibn al-Mugqaffa® and such practices. The second argument
revolves around accusations of Manicheism. This perspective lacks concrete proof, and the
perception of Ibn al-Muqaffa® as a Manichean may have been distorted by records concerning
al-Muganna’, a figure contemporary to Ibn al-Muqaffa‘. The third argument implicates Ibn al-
Mugqaffa® through his associates, the majority of whom faced zandaga accusations. However, a
nuanced historical analysis reveals evolving perceptions of Ibn al-Muqaffa“’s social circle, with
early depictions associating him with the Iraqi elite, contrasting with later depictions connecting
him to poets accused of zandaga. In this section I analyse Ibn al-Mugqaffa® in a prosopographical
study in an attempt to understand Ibn al-Muqaffa™s social circle, as presented by medieval
authors, and how this presentation changed throughout the medieval period.

Beyond the three arguments, we also find that the accusation of zandaga i itself 1s
marked by inconsistency, with varying interpretations by medieval authors. Some medieval
authors associate the accusation of zandaga to Manichean beliefs, Zoroastrianism, or merely
perpetual mtoxication. These inconsistencies underscore the complexity of interpreting zandaga
in the context of Ibn al-Muqafta“. This chapter sheds light on the multifaceted and intricate
nature of the zandaqa allegation against Ibn al-Muqaffa®, revealing historical inconsistencies and
evolving perceptions. By critically examining the three primary arguments, it aims to contribute
to a more nuanced understanding of Ibn al-Mugqaffa®s character and dispel misconceptions

propagated by modern scholarship.

Section Two: Legacy and the politics of Adab

Chapter Three: The Legacy of Ibn al-Muqaffa’

After discussing the mconsistences and issues prevalent in Ibn al-Muqafta®’s biography, it 1s
imperative that we mvestigate his own work m order to understand him properly. Prior to
analysing his work, we need to distinguish and clarify the literary corpus that makes up his work.
Therefore, this chapter aims to explores the authenticity, attribution, structure, content, and

overarching essence of Ibn al-Muqaffa‘’s literary corpus. Works such as alAdab al-kabir, al-
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Adab alsaghir, al-Yafima, and al-Risdla fi al-sahaba, are central to the analysis, while
acknowledging the uncertain attribution of texts like al-Adab al-wajiz li-al-walad al-saghir. While
there 1s an explanation to both structure and content, there also exists a method of intertextually
analysing Ibn al-Muqaffa® works in order to illustrate the coherent views across all his works. 1
also present a possible chronology of when his works were written based on certain evidence and
references that we find in his work.

A notable case study 1s presented in the form of al-Adab al-saghir, which, for nearly a
century, faced scepticism regarding its ascription to Ibn al-Mugaffa® because it did not coincide
with how modern authors perceived Ibn al-Muqatfa®. This chapter advocates for the rightful
attribution of al-Adab al-saghir to Ibn al-Mugqaffa‘. Additionally, it scrutinises the structure and
contents of the text to gain deeper msights into his thoughts and perspectives.

This short chapter lays the foundation for an in-depth exploration into Ibn al-Muqaffa’‘
understanding of adab and its political intricacies. The overarching theme binding his works 1s

his profound conception of adab, which I explore further in the subsequent chapter.

Chapter Four: The Adab of Governance
This chapter delves into Ibn al-Muqaffa®’s portrayal of adab, contextualising it within the broader
landscape of its projection mnto politics. The preceding chapters have traced the evolution of Ibn
al-Muqaffa”s biography and scrutinised the accusation of zandaga against him. This chapter
focuses on how Ibn al-Mugqaffa® interprets and counsels his audience on the socio-political
application of adab. The multifaceted nature of adab, particularly in its application to political,
administrative, and religious contexts, 1s unravelled through a comparative analysis. The absence
of an explicit definiion of adab suggests that Ibn al-Muqaffa® assumes a pre-existing
understanding among his audience, prompting an exploration of its components and boundaries.
The chapter unfolds in two parts. The first 1s a semantic analysis of adab and the nuanced
mterplay of adab with other concepts such as ‘7/m, ‘aql, and din, as presented by Ibn al-Mugqafta“.
The second part delves mto Ibn al-Mugqaffa”s perspective on adab, highlighting the qualities
which should be utilised as a guide for integrating adab into various aspects of life, influencing
Judgment and expression. The application of adab in a socio-political 1s also explored, revealing
Ibn al-Mugqaffa®”s emphasis on its role in shaping mteractions between authority and subjects.
The chapter concludes with a holistic understanding of adab, transcending mere ethical conduct
and good manners. To Ibn al-Muqaffa®, adab constitutes a disciplined approach, intertwined with

passion, diligence, verification in decision-making, and constant revisitation of one’s intentions
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and choices. In essence, Ibn al-Mugqaffa®’s portrayal of adab extends beyond a set of manners; it
emerges as a comprehensive tool for fostering a just and harmonious society, intertwining ethical

conduct with political and religious principles for both authority’s and the people.
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Chapter One: The Evolution of Ibn al-Mugaffa“’s Biography

Introduction:

In 1954 Dominique Sourdel published an article where he discusses issues regarding the
biography of Ibn al-Mugqaffa'.” Sourdel argues that scholarship before him, such as Gabrieli
(1932) did not have access to newly published editions of texts written by earlier medieval
scholars such as al-Baladhurl and al-Jahshiyarl. Therefore, critical information derived from
these sources is absent in earlier studies of Ibn al-Mugqaffa“’s biography.” Sourdel studied Ibn al-
Mugqaffa“’s biography as presented by al-Baladhurl and al-Jahshiyari in an attempt to illustrate
whether Ibn Khallikan utihised said works. Sourdel then merges the information of all
biographies n an attempt to reconstruct and combine his biography as relayed by medieval
authors.” Merging Ibn al-Mugqaffa”s biographies together is a process that many scholars
following Sourdel have also used.” However, by merging all the biographies we are left with a
somewhat problematic understanding of Ibn al-Muqaffa’. An example of this which I illustrate
further in the chapter 1s regarding Ibn al-Mugqaffa“’s career. Several medieval sources contradict
each other on who Ibn al-Mugqafta® worked for throughout his life. Therefore, by merging the
information on his career similar to what Sourdel and several others after him have done, we
have a view of Ibn al-Muqaffa® which suggests that he worked for numerous people before his
death. This however 1s inaccurate because it 1s almost impossible to say which source was likely
more historic since all share different reports on the matter.

One way to understand Ibn al-Mugqaffa”s biography 1s not directly tied with the
mformation provided by medieval authors, but rather the portrayal and evolution of his
biography by said authors. This chapter builds upon the work of Dominique Sourdel in
comparing Ibn al-Mugqaffa® biography as reported by different medieval authors. However, in
addition to the comparative analysis between al-Baladhurl and al-Jahshiyari, I also compare the

biography of Ibn al-Mugqaffa“ as reported by Ibn al-Nadim, Sibt Ibn al-Jawl, and Ibn Khallikan.

7 Sourdel, "La Biographie D’Ibn Al-Mugqaffa® D’ Apres Les Sources Anciennes."

* Sourdel, "La Biographie D’Ibn Al-Mugqalffa® D’ Apres Les Sources Anciennes," 307.

* Sourdel, "La Biographie D’Ibn Al-Mugqalffa® D’ Apres Les Sources Anciennes," 308-311.

" Sourdel, "La Biographie D’Ibn Al-Muqaffa® D’ Apres Les Sources Anciennes," 309-310, Hamza, Ibn al-Muqafla’,
37-61, Lampe, "Ibn al-Mugqaffa‘: Political and Legal Theorist and Reformer.", Cooperson, "Abd Allah Ibn al-
Mugqaffa’," in Arabic Literary Culture, 500-925, Yicesoy, Disenchanting the caliphate: the secular discipline of
power in Abbasid political thought, 112-113.
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My objective 1s not only a comparative analysis of his biographies, but to also illustrate the various
portrayals of Ibn al-Mugqaffa® by medieval authors. It 1s to 1dentify and differentiate between
biographical information that makes up the “core” of Ibn al-Mugqaffa®”’s biography, as opposed
to “diverging” narratives. I argue that similar to how modern scholars perceived Ibn al-Mugafta®
in different ways by reading the same sources, so too did medieval authors, who portrayed Ibn
al-Mugqaffa® in a manner they perceived to be relevant to their work.

The chapter 1s broken down into two parts. The first part introduces all the medieval
sources that contain information on Ibn al-Mugqafta’. From this list I then separate the sources
that contain a full biography on Ibn al-Mugqaffa® and those who merely mention some aspects
about him. The second part compares several biographies of Ibn al-Mugqaffa® throughout the
medieval period and analysis the evolution of his biography as well as conflicting or diverging
mformation about him.

Part |
There are numerous sources that mention Ibn al-Mugqaffa® throughout the medieval period.
These sources either quote him, mention him in passing, report biographical information on
him, or present his biography. The difference between biographical information vis-a-vis
biography 1s that biographical information relates to a single aspect of Ibn al-Muqaffa’s life
whereas biography pertains to the information we find in the sources which are concerned with
several aspects of Ibn al-Muqaffa”s life such as his background, career, character, work, and
ultimately his death. There are fifty-eight medieval sources that contain biographical information
or a biography of Ibn al-Mugqaffa“ that I utilise across all four chapters.” From amongst the fifty-
eight sources, only eight contain an extensive biography on Ibn al-Muqaffa“. The eight sources
that present Ibn al-Mugqafta“’s biography are the following: Al-Baladhurl’s Ansab al-ashraf, al-
Jahshiyart’s al-Wuzara® wa-l-kuttab, Ibn al-Nadim’s al-Fihrist, Sibt Ibn al-Jawzl’s Mir’at al-
zaman, and Ibn Khallikan’s Wafayat al-a‘van, al-Dhahabl’s Tarikh al-Islam, al-Safad?’s Kitab
al-wafi bi-I-wafayat, and Ibn Hajar al-*Asqalanl’s Lisan al-Mizin. These eight sources share an
extensive overview of Ibn al-Muqaffa“’s biography, starting from his background, childhood,
career, character, prominence, his murder, and the events which occurred following his murder.
Spanning the medieval period, each of these authors contributes a unique prism through which

to perceive Ibn al-Muqaffa®, weaving layers of interpretation into his biography.

" The list of all sources can be found in the appendix.
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However, from these eight sources which report Ibn al-Mugaffa“’s biography, I will focus
primarily on Al-Baladhurl’s Ansab al-ashraf, al-Jahshiyarts al-Wuzara® wa-I-kut@ab, Ibn al-
Nadim’s al-Fihrist, Sibt Ibn al-Jawz1’s Mir’at al-zamadn, and Ibn Khallikan’s Wafayat al-a‘yan.
These five sources represent a 500-year period spanning from the 9" century to the 13" century.
The reason for setting this 1s because we do not find substantially new information on Ibn al-
Mugqaffa® after 500 years. Following Ibn Khallikan we find an extensive reuse of information on
Ibn al-Mugqaffa®’s biography. Al-Dhahabi and al-Safadi, for example, narrate their information
on the authority of previous scholars. Al-Dhahabl’s biography of Ibn al-Mugqaffa® is almost
identical to Ibn Khallikan’s and similarly, al-Safadi’s information on Ibn al-Mugqaffa® is directly
from al-Jahshiyarl who he evokes as an authority on the matter. Therefore, the biographical
evolution of Ibn al-Mugqaffa® 1s based only on the five sources across the medieval period.

Other than the mentioned eight biographical sources, there are fifty sources which
contain come biographical information on Ibn al-Mugqafta’. Most of these sources only report
specific information on Ibn al-Mugaffa® and not his biography as a whole. As an example, Khalifa
b. Khayyat is the earliest source to mention Ibn al-Mugqaffa® and present the year of his death.
However, Khalifa b. Khayyat only has one sentence on Ibn al-Mugqafta®, which 1s by no means
enough to formulate a biography or opinion on him. Al-Jahiz, who despite having several
passages on Ibn al-Mugqaffa®, i1s primarily concerned with Ibn al-Mugqaffa”s eloquence and
character, and therefore primarily narrates stories which reflect these traits. Similarly, there are
several sources such as al-Isfahant and al-Sharif Al-Murtada who primarily report the accusation
of zandaqga on Ibn al-Muqaffa’, a topic I discuss in the following chapter. There are other sources
such as those written by al-Maward1 and al-Baqillan1 who report information regarding Ibn al-
Mugqaftfa“’s work, a topic I discuss extensively in the third and fourth chapter. Therefore, although
my analysis 1s primarily on the five sources that report the biography of Ibn al-Muqafta‘, I will
still use the other sources to support and illustrate certain aspects in his biography in this chapter

and throughout the other chapters.

Part Il
When we compare the biographical information presented by medieval authors regarding Ibn
al-Mugqaffa®, we find certain aspects of his life reoccurring across sources. These reoccurring
elements represent the unchanging aspects and therefore foundation of Ibn al-Muqaftas

biography. Aspects like his familial origins, expertise in adab, mastery of Arabic, association with
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‘Tsa b. ‘Al affluence, his generosity, and involvement in the amdn of ‘Abd Allah b. ‘All remain
consistent across medieval chronicles.

However, amidst these foundational threads, variations emerge that mould, diverge, and
augment the core narrative of Ibn al-Muqaffa®’s biography. The accusation of zandaqga, the
catalyst for al-Manstr’s wrath, the trajectory of Ibn al-Muqaffa®’s career, the etymology of his
name, the exact year of his demise, and the method employed in his murder are among the
mconsistencies of his biographical information.

As modern scholars grapple with understanding who Ibn al-Mugqaffa® was, it becomes
paramount to grasp the viewpoints and interpretations that medieval authors have reported.
While the foundational aspects receive due attention, crafting a comprehensive biography
necessitates a balanced understanding of the nuances and deviations mtroduced by certain
sources throughout the medieval era. Therefore, part II of this chapter 1s broken down nto five
sections, each representing the source that contains biographical information on Ibn al-Muqafta“.
Starting with al-BaladhwiT’s Ansab al-ashrafto al-Jahshivart’s al-Wuzara’ wa-al-kuttab, Ibn al-
Nadim’s al-Fihrist, Sibt Ibn al-Jawz1’s Mir’at al-zamadn and ending with Ibn Khallikan’s Wafayat
al-a‘yan.

Given that al-Baladhurt’s Ansab al-ashrafis the earliest biography on Ibn al-Mugqaffa®, it will
act as a foundation when comparing other biographies. The structure of this chapter can be
lustrated as a pyramud, with al-Baladhurt representing the foundation. As we move
chronologically through medieval sources, a comparative analysis with earlier sources will be
made, ending with Ibn Khallikan at the tip of the pyramid. The higher we go through the pyramid
the less biographical information I will provide on Ibn al-Mugaffa‘, as to not repeat said

information.
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1. Al-Baladhurt: Ansab al-Ashraf

Al-Baladhurt’s monumental work, Ansab al-ashraf, although left incomplete, 1s a comprehensive
genealogical arrangement that encompasses a vast scope of historical narratives.” It commences
with the life of the Prophet Muhammad and provides detailed biographies of his relatives and
companions, including the Umayyads, Alids, and Abbasids in a genealogical order. There 1s a
particular focus on Bani Hashim and the rest of Quraysh as well. Al-Baladhurl introduces Ibn
al-Muqaffa® under the section regarding al-Mansur’s caliphate. The section of al-Mansur’s
caliphate 1s chronologically organised based on the events which took place following al-Mansur’s
ascension to the caliphate. The first event 1s regarding Abu Muslim al-Khurasani’s victory over
‘Abd Allah b. ‘Al1, followed by al-Rab1® b. Ytnus’ appointment as chamberlain (hazb) of al-
Mansir, and then Ibn al-Mugqaffa“.”

Therefore, the inclusion of Ibn al-Mugaffa“ in this section by al-Baladhuri reflects the relation
between al-Mansur and Ibn al-Mugqaffa‘. The main objective of Ibn al-Muqaffa®’s biography
appears to be an emphasis of his association with the Abbasids, and a reflection of his unjust
murder during the reign of al-Mansur. This 1s evident by how al-Baladhurl starts Ibn al-
Mugqaffa“’s biography with his background, good characteristics, social status, and then ends with
his deceitful murder by the governor of Basra. Al-Baladhurl presents Ibn al-Muqaffa®’s
biographical information in the following chronological order:

1) Background: His family, name, and career."

2) Social status and Character: His wealth, social circle, humour, expertise in Arabic, his

knowledge in adab, and generosity towards his friends.”

3) The aman.”

4) His murder: Relationship with Sufyan b. Mu‘awiya, ‘Tsa b, ‘All’s role in the murder, and

the various ways he could have been murdered.”

5) Repercussion of his murder: Demanding his blood, al-Manstur’s mvolvement, poetry

< 48

honouring Ibn al-Mugqafta“.

“ C.H. Becker, and F. Rosenthal, "Al-Baladhurl," in Encyclopaedia of Islam, Second Edition (Brill).

* Ahmad b. Yahya Al-Baladhurl, Ansab al-Ashraf, ed. Suhail Zakar and Riyadh al-Zarkli, 13 vols. (Beirut: Dar al-
Fikr, 1996), Vol.4, 202, 212, 218-223.

" Al-Baladhurl, Ansab al-Ashraf, Vol.4, 218.

" Al-Baladhurl, Ansab al-Ashraf; Vol.4, 219-221.

“ Al-Baladhurl, Ansab al-Ashraf; Vol.4, 221.

" Al-Baladhurl, Ansab al-Ashraf; Vol.4, 221-229.

" Al-Baladhurl, Ansab al-Ashraf; Vol.4, 222-223.



Al-Baladhurt depends on several authorities in his biography of Ibn al-Mugqaffa‘. The most
prominent authority which al-Baladhurl cites on six occasions 1s al-Mada’in1. Al-Baladhur uses
al-Mada&’in1 as an authority in aspects regarding Ibn al-Mugqaffa®’s social status, character, murder,
and Ibn al-Muqaffa’s father.” Other authorities that al-Baladhurl depends on are ‘Abd Allah b.
Malik al-Kaab, whom he uses as an authority in several narrations regarding al-Manstr.”

As we will shortly explore, the structure of Ibn al-Mugqaffa”s biography is of crucial
immportance. Based on the structure of Ibn al-Mugafta“’s biography by al-Baladhurl, we can see
that the author attempts to get the audience involved and engaged with Ibn al-Mugqaffa“ before

narrating his murder.

1.1 Background:

Al-Baladhurt introduces Ibn al-Mugqaffa® by stating that he belonged to a noble (ashraf family
from Fars.” Ibn al-Mugqaffa“’s nobility is not something we see mentioned in later sources. Al-
Baladhurl appears to be the first and only one to classify Ibn al-Mugqaffa®’s family from the nobles
of Fars. Although we cannot be certain, one reason al-Baladhurl might have done this is to
maintain the topic of his book regarding ashrdaf. Following his mtroduction as a noble, al-
Baladhurl then gives us information on Ibn al-Muqatfa“’s father and his hereditary profession as
an administrator. According to al-Baladhurt, Ibn al-Mugqafta“’s father, al-Muqatfa“, worked under
the governor of Iraq, al-Hagaj b. Yusuf, who he embezzled money from.>? Consequently, al-
Hapay b. Yusuf tortured al-Muqaffa® untl his hand was disfigured, therefore he was given the
epithet al-Mugqaffa® which translates as the “shrivelled”. However, in a later section of the book
regarding the Iraqi governor Yusuf b. “Umar al-Thaqafl, al-Baladhurl narrates a different version
of the story.53 He states that it was Yusuf b. ‘Umar al-Thaqafi who tortured and ultimately killed
al-Mugqaffa®, not al-Hapaj b. Yusuf. The existence of several renditions to an anecdote n the
same text signifies the uncertainty associated with it. While the essential information is similar in

both anecdotes, the names of those mvolved differ. Whether the anecdote has any historical

“ Al-Baladhurl, Ansab al-Ashraf, Vol.4, 219-222.
" Al-Baladhurl, Ansab al-Ashraf, Vol.4, 273.
" Al-Baladhurl, Ansab al-Ashraf;, Vol.4, 218.
* Al-Baladhurl, Ansab al-Ashraf, Vol.4, 218.
" Al-Baladhurl, Ansab al-Ashraf;, Vol.9, 110.



basis or not is uncertain. Especially since earlier authors such as al-Jahiz and Ibn Qutayba also
narrate a similar anecdote, however, in their version it is Ibn al-Mugaffa® who was mvolved in
embezzling funds under the governorship of Yasuf b. ‘Umar al-Thaqafl.” Out of the four
versions of this anecdote, only the one that al-Baladhurl mentions which mvolves al-Muqaffa‘
and al-Hapaj b. Yusuf correlates the event with al-Mugqaffa“’s epithet. Nonetheless, what al-
Baladhurl appears to inform us in this narration is that Ibn al-Mugqaffa® comes from a line of
nobles who were involved in the administration of the dawl/a, and as we will find it shortly, were
punished or killed by the same entity they worked for.

Following the introduction of his father and the origins of his epithet, al-Baladhurl
discusses Ibn al-Mugqaffa”’s education and career. According to al-Baladhuri, Ibn al-Mugqaffa’
grew up in Basra where his father introduced him to mayalis of udaba’ whom he would frequently
visit in order to strengthen his eloquence in Arabic.” Ibn al-Mugqaffa® was taught by two Bedouin
teachers known as Abiu al-Ghul al-A ‘rabl and Abiu al-Khamiish.” According to Ibn Qutayba,
Abu al-Ghul al-A ‘rab1 was a poet from the tribe of Ban1 Nahshal and his real name 1s “Alba’ b.
Juashan.” He was also a friend of Ibn al-Mugqaffa‘ as attested by al-Baladhurl.” As for Abu al-
Khamiish, he was a poet from Bal‘anbar, who are Bant al-‘Anbar from Bani Tamim.”
According to al-Baladhurl, both these figures played a crucial role in Ibn al-Mugaffa®’s fluency
of Arabic. Having Bedouin linguists teach Arabic was a common Basran practice, especially in
the early generations of Basran Arab society.” In this section al-Baladhurl is emphasising the Ibn
al-Muqaffa“’s linguistic capabilities and his relation to Arab society. Ibn al-Mugqaffa“’s success in
“balagha” (eloquence of speech) 1s therefore attributed and accredited to the Bedouin Arabs. By

llustrating the connection between Ibn al-Muqaffa® and his Bedouin mentors, al-Baladhurt 1s

" Abu ‘Uthman ‘Amr AlJahiz, A-Bayan wa-I-Tabyin (Beirut: Dar wa Maktabat al-Hilal, 2003), Vol.2, 113, ‘Abd-

Allah b. Muslim Ibn Qutayba, ‘Uytin al-Akhbar (Beirut: Dar al-Kutub al-‘Ilmiya, 1998), Vol.1, 298.

* Al-Baladhurl, Ansab al-Ashraf, Vol.4, 218.
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* Al-Baladhurl, Ansab al-Ashraf, Vol.4, 218.

7 ‘Abd-Allah b. Muslim Ibn Qutayba, A/-Sh ‘ir wa-I-Shu ‘ard’ (Cairo: Dar al-Hadith, 2002), Vol.1, 419.

* Al-Baladhurl, Ansab al-Ashraf; Vol.12, 136.

* Majd al-Din Al-Fayruzabadi, A/-Qadmiis al-Muhit (Beirut: Mu’asasat al-Rasala li-al-Tiba’a wa-l-Nashir wa-l-Tawz1’,

2005), 593, Muhammad Murtada Al-Zibidi, 7a; a/-’ Ariis min_Jawahir al-Qamiis (Kuwait: Wizarat al-Irshad wa-al-

Anba, 2001), Vol.10, 437.

“ Abu Bakr Al-Zubaydi, Tabaqdt al-Nahwiyin wa-al-Lughawiyin (Cairo: Dar al-Ma’rifa, 1984), 157, Szombathy

Zoltan, "Fieldwork and Preconceptions: The Role of the Bedouin as Informants in Mediaeval Muslim Scholarly

Culture (Second-Third/Eighth-Ninth Centuries)," Der Islam 92, no. 1 (2015): 130.
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emphasising Ibn al-Mugqaffa”s understanding and knowledge of Arabs and Arabic, a society he
was integrated into from a very young age.

Regarding his career, al-Baladhurl states that Ibn al-Mugqaffa“’s first position as a kaub
was for ‘Amr b. Dabara (d. 131/749), who was a general in the Umayyad army.” ‘“Amr b. Dabara
led campaigns against the Asawdryin Mawsil, Khurasan, and in Kirman.” A large portion of the
work al-Risala deals with the military and extremist views found within them.” Whether his
employment played a role in formulating his views or not 1s uncertain, however it is clear that al-
Baladhuri thought it significant to mention Ibn al-Muqaffa“’s connection with a military general.
Ibn al-Mugqaffa® is therefore portrayed not merely as an administrator, but one who knew how
the military functions, a point attested in his work as well. In Fuaih al-buldan, al-Baladhurl
narrates an anecdote that suggests Ibn al-Muqaffa® worked under Salih b. “Abd al-Rahman (d.
103-106/721-724), a tax agent under the governorship of al-Hajjaj b. Yasuf."” However, it is likely
to be al-Muqaffa® and not Ibn al-Mugqaffa® since al-Baladhurl mentiones two other anecdotes
which suggests that al-Mugqaffa® worked under al-Hapaj b. Yusuf and was tortured by him. Al-
Baladhur then concludes that when the Abbasid dawl/a arrived, Ibn al-Mugqalffa® worked for the
sons of ‘All b. ‘Abd Allah, favouring ‘Isa b. ‘All over the others.”

Al-Baladhurt then shares an anecdote regarding Ibn al-Muqaffa®, which suggests that he
converted to Islam through ‘Isa b. ‘AlL.” The anecdote is on the authority of ba‘'d al-
Ha shimivyin (of Bani Hashim), the clan to which the Abbasids belong, therefore a possible bias
and motive to sever the “mawid-ship”” between Ibn al-Mugqaffa’ and the Abbasids exists.” Ibn
Khallikan narrates the anecdote as well.” According to al-Baladhur, Ibn al-Mugqaffa“® went to his

employer, ‘Isa b. “‘All, one night and said to him: “I want Islam, for it has suffused my heart and

* Al-Baladhurl, Ansab al-Ashraf, Vol.4, 218.

* Abt Ja‘far Muhammad b Jarir Al-Tabarl, 7arikh al-Rusul wa-al-Muliik (Beirut: Dar Al-Turath, 1967), Vol.7, 352,
405.

“ “‘Abd Allah Ibn al-Muqaffa‘, "Al-Risala fi-al-Sahaba," in Rasa’il al-Bulaghd’, ed. Muhammad Kurd *All (Cairo:
Matba’at lajnat al-ta’Iif wa-I-Nashr, 1954).

* Ahmad b. Yahya Al-Baladhurl, Futih al-Buldan (Beirut: Dar wa-Maktabat al-Hilal, 1988), 446-447.

“The other sons being Sulayman b. ‘All and ‘Abd Allah b. ‘All. Al-Baladhurl, Ansab al-Ashraf, Vol.4, 218.

* Al-Baladhurl, Ansab al-Ashraf; 218.

“The word mawld-ship is in reference to the institution of making one a mawid to another.

* As will be shortly explained. Tayeb El-Hibri, The Abbasid Caliphate: A History (Cambridge: Cambridge
University Press, 2021), 4.

“ The anecdote mentioned in Ibn al-Khallikan will be briefly discussed in the respective section of this chapter, only
because where it is located in the book signifies the purpose of the text. Ahmad b. Muhammad Ibn Khallikan,
Wafayar al-A ‘yan wa-Anb@’ Abna’ al-Zaman, ed. Thsan Abbas, 7 vols. (Beirut: Dar Sadir, 1900), Vol.2, 151.
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I detest al-Majiisiva®.” ‘Tsa replied: “If we are to wake in the morning, I will gather my brothers
and a few others to testify your conversion to Islam”. The next day when ‘Tsa presented the
dinner, Ibn al-Mugqaffa“ refrained from eating at first, even though the food was edible.” After
‘Isa insisted that he eats, Ibn al-Mugqaffa‘ did so only after he made a Zoroastrian supplication
(zamzama).” ‘Tsa then asked him: “Are you supplicating (tuzamzim) and you are converting
tomorrow?” Ibn al-Mugqaffa® replied: “I hate to live until tomorrow without a religion”. In the
morning, he became a Mushm and his kunya was changed from Abu ‘Umar to Abu
Muhammad.

On this passage, Kristo-Nagy comments; “This report tells us that Ibn al-Muqafta’s
conversion to Islam was more an act of formality than an act of devotion”.” This view is also
maintained by most modern authors who see the anecdote as proof to Ibn al-Muqaffa“’s zandaga,
a topic I discuss extensively in the following chapter.”” However, apart from the challenging task
of interpreting one’s intentions, especially based on a single narration, the significance of context
cannot be overlooked. I have mentioned in the mtroduction that the organisation of a text 1s as

mmportant as its content. How al-Baladhurt decided to organise the biographical information of

" Al-Baladhurl, Ansab al-Ashraf, Vol.4, 218, Michael Morony, "Madjus," in Encyvclopaedia of Islam, Second Edition
(Brill).
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e iy p3e3T 1 Jakd dajey e Y] pladall (o O @ld a1 gall pan aidas 089 cduls o328 auiold JST oled qune slius a9
"dazme LT (5858 950 LT 55 08 L elasl ol Lol (s s e 1ue canl 0 0,81 ) 106 §lue el
" The sentence used here is "a8130)l ¢y 2adas 083" which means that the food was clean and edible, however he
refrained from eating it nonetheless. This appears to reflect Zoroastrian dietary restrictions where they cannot eat
food prepared by non-Zoroastrians. Touraj Daryaece (2012) argues that the dietary restrictions placed by
Zoroastrians 1s a way to distinguish their identity and attempt to keep the community separated. See: Behramgore
Tahmuras Anklesaria, 7he Pahlavi Rivayat Aturfarnbag and Farnbag-Sros, vol. 2 (Bombay: Industrial Press, 1969),
11, Mary Boyce, "The Pahlavi Rivayat of Aturfarnbag and Farnbag-sros. Edited and Translated by Behramgore
Tahmuras Anklesaria," Bulletin of the School of Oriental and African Studies 35, no. 1 (1972): 159, Jacob Neusner,
Judaism and Zoroastrianism at the dusk of late antiquity : how two ancient faiths wrote down their great traditions,
South Florida studies i the history of Judaism ; no.87 (Atlanta: Scholars Press, 1993), 108-109, Touraj Daryaee,
"Food, Purnty and Pollution: Zoroastrian Views on the Eating Habits of Others," Iranian Studies 45, no. 2 (2012):
230.
" Al-Khalil b. Ahmad Al-Farahidi, Ki@ab al-’Ain, ed. Mahdi al-Makhzimi and Ibrahim al-Samarani (Cairo: Dar
wa Maktabat al-Hilal), Vol.3, 259.
" Istvan Kristo-Nagy, "Reason, Religion, and Power in Ibn al-Muqaffa‘," Acta Orientalia Academiae Scientiarum
Hungaricae Vol. 62 (2009): 290.
" With the exception of Chokr and Lampe, most modern authors state that this anecdote is proof of Ibn al-
Mugaffa”s insincerity to Islam. Gabrieli, "L’Opera di Ibn Al-Mugqaffa‘," 237, Goitein, "A Turning-Point In The
History of The Muslim State, a Propos of Ibn al-Mugaffa“”’s Kitab al-Sahaba," 131-132, Sourdel, "La Biographie
D’Ibn Al-Mugaffa® D’Apres Les Sources Anciennes," 311, Lampe, "Ibn al-Mugqaffa‘: Political and Legal Theorist
and Reformer," 25, 30-31, Van Ess, Theology and Society in the Second and Third Centuries of the Hira, 32,
Melhem Chokr, Zandaqga Et Zindiqs En Islam Au Second Siécle De L’ hégire (Damascus: Presses de I'Ifpo, 1993),
192, Arjomand, "*Abd-Allah Ibn al-Mugqaffa‘ and the ‘Abbasid Revolution," 24, Kristo-Nagy, "Reason, Religion, and
Power in Ibn al-Mugqaffa‘," 290.
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Ibn al-Mugqaffa“ 1s of great importance, especially in a situation like this. The anecdote 1s located
following al-Baladhurt’s narration that Ibn al-Muqaffa® entered the employment of Banu “Alj,
specifically, ‘Tsa b. ‘All. Ibn al-Muqaffa“’s conversion to Islam through ‘Isa b. ‘Al makes him
his mawla, and therefore a mawla of the Abbasids.” The primary intent of the anecdote does
not appear to revolve around Ibn al-Mugqaffa’’s religious beliefs, but rather his status with the
Abbasids. Al-Baladhurl could have explicitly indicated that Ibn al-Mugqaffa® was accused of
zandaqgaif he intended to emphasise his religious sincerity. This progression of events suggests a
strong likelihood that Ibn al-Mugqaffa‘ indeed held the status of a mawid to ‘Isa b. ‘All,
particularly when considering that al-Baladhuri later recounts ‘Tsa b. ‘All’s pursuit of material
restitution for Ibn al-Muqaffa”s murder.

Following the anecdote, al-Baladhurl concludes that Ibn al-Mugqaffa® converted to Islam
and continued to serve under ‘Tsa b. ‘All until his demise. Al-Baladhur also mentions that Ibn
al-Mugqaffa”s kunya was changed from Abl “Umar to Abi Muhammad. The change of Ibn al-
Mugqaffa’s kunyd is also mentioned by al-Jahiz and by later authors such as Ibn al-Nadim.” Both
these names are Arabic and are used commonly by Muslims. One possible explanation as to why
al-Baladhurl sought 1t useful to mention that his Aunya changed from Abu “Umar to Abu
Muhammad is to illustrate that Ibn al-Mugqaffa‘ was already well integrated into Arab culture and
society. Therefore, following his conversation, nothing really changed for Ibn al-Muqaffa“. He
was a wealthy Basran elite and remained so even after his conversation. Afterall, al-Baladhurl
also informed us earlier that Ibn al-Mugqaffa® was taught by two Bedouins and therefore likely
mtegrated mto Islamic and Arabic culture from a young age. Another possible explanation why
medieval authors report the changing of Ibn al-Muqafta®’s kunya is to signify his association to
the Abbasids. There existed some Abbasid randfid who refused to acknowledge the legitimacy
of ‘Umar b. al-Khattab, therefore it could be possible that Ab Muhammad would have been

received better by the Abbasids than Abi ‘Umar.” Another possible explanation is that during

" Patricia Crone, Roman, Provincial and Islamic Law: The Origins of the Islamic Patronate, Cambridge Studies in
Islamic Civilization (Cambridge: Cambridge University Press, 1987), 35-36, Daniel Pipes, "Mawlas: Freed slaves and
converts in early Islam," Slavery and Abolition 1 (1980): 134-135, Richard W. Bulliet, "Conversion-Based Patronage
and Onomastic Evidence in Early Islam," in Patronate and Patronage in Farly and Classical Islam, ed. Monique
Bernards and John Nawas (Leiden, The Netherlands: Brill, 2005), 246, Arent Jan Wensinck, and Patricia Crone,
"Mawla," Encyclopaedia of Islam, Second Edition (2012).

" Abt ‘Uthman ‘Amr AlJahiz, Ras@’il al-Adabiva (Beirut: Dar wa Maktabat al-Hilal, 2002), 208, Abi al-Faraj
Muhammad Ibn al-Nadim, A-Fihrist, ed. Ibrahim Ramdan (Beirut: Dar al-Ma ‘rifa, 1997), 150.

" Patricia Crone, Medieval Islamic Political Thought, The New Edinburgh Islamic Surveys (Edinburgh: Edinburgh
University Press, 2022), 117.
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the time of his conversion, Ibn al-Mugqaffa® was blessed with a son called Muhammad, and
therefore his kunya was changed to Abu Muhammad because of his son. Regardless of which
possibility, we do not have significant information on the matter to make assertive judgements.
The changing of his kunya could have been a symbolic gesture, or one based on the birth of his
son. Nonetheless, the changing of his kunya appears to be situated in the period following Ibn

al-Muqaffa®’s conversion to Islam.

1.2 Social Status and Character:

Al-Baladhurt depicts Ibn al-Mugqaffa® as part of a wealthy and well-connected elite. The author
shares a significant number of passages which are testimonies to his kindness and esteemed social
status among Iraql elites.” Al-Baladhurl portrays Ibn al-Mugqaffa® to have been connected with
different social classes and professions, ranging from judges, military generals, poets, and rmawna .
To name a few, the grand judge of Kufa, ‘Abd Allah b. Shubruma, was one of Ibn al-Mugqaffa“’s
most notable friends whom al-Baladhurl mentions on several occasions.” Another of his friends
is a mawld of the Banti Qays known as al-Haytham b. Dirham.” The Basran poet Abiui al-Ghiil
al-A‘rabi, Ibn al-Mugqaffa”s teacher and mentor when he was younger, was also a close
acquaintance.” The evolution of Ibn al-Mugqaffa“’s acquaintances according to Medieval authors
will be further elaborated on individually in the following chapter regarding his social circle.
However, what we can see from al-Baladhurl alone is that he depicted Ibn al-Mugaffa®s family
as nobles and situated him amongst wealthy Iraqr elites.

Ibn al-Mugaffa”’s opulence 1s expressed by al-Baladhurl in numerous instances. For
mstance, as recounted by al-Baladhurl, Ibn al-Muqaffa® stepped in to settle the debts of his
financially struggling friend, ‘Abd Allah b. Shubruma.” There are also accounts of him bestowing
substantial sums of money upon individuals displaying remarkable talent.” Moreover, al-
Baladhurt presents an illustrative anecdote that not only highlights Ibn al-Muqaftas

magnanimity and affluence but also his impeccable manners and refinement. According to al-

"™ Al-Baladhurl, Ansab al-Ashraf, 220-222.
" Al-Baladhurl, Ansab al-Ashraf, Vol.4, 219-220, Vol.11, 369.
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“Al-Baladhurl, Ansab al-Ashraf, Vol.4, 220.
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Baladhuri, upon welcoming guests into his home, Ibn al-Mugqaffa® would have his ghr/man open
the doors for them while announcing the delectable dishes being prepared in the kitchen,
tantalising their appetites. Further enhancing their dining experience, Ibn al-Mugqaffa® would
offer hyssop leaves, a plant native to al-Sham, for his guests to cleanse their hands, leaving behind
a pleasant aroma before and after the meal."

Ghilman 1s the plural of ghulam. Ghuldm has several connotations and can be
mterpreted as boy, young man, servant, or slave. In the Qur’an the word ghulam is mentioned
six times, four of which signify an unborn son, and two signify a young boy.” Several other sources
also mention that Ibn al-Muqaffa had at the very least, a ghulam.” It is difficult to say with full
certainty whether in this context the author 1s referring to sons of Ibn al-Mugqaffa®, or merely
servants. If it were sons of Ibn al-Muqaffa® then we know that at the very least he had one son by
the name of Muhammad, which I will discuss at the end of this section. If al-Baladhurl is referring
to Ibn al-Muqaffa® owning ghr/man, as in servants, then that portrays Ibn al-Mugaffa® i a very
favorable social position. For a mawia to have servants below him illustrates the favorable social
and financial position Ibn al-Mugqaffa® was situated in. It is likely that ghu/man in this context
refers to servants because the following passage also reatfirms Ibn al-Muqaffa“’s financial status.

While al-Baladhurl does not explicitly attribute Ibn al-Mugqaffa“’s wealth to his role as a
kaab, he does detall how Ibn al-Muqgaffa® owned extensive meadows i Fars, frequently
importing their produce to Basra.” Additionally, al-Baladhurl notes Ibn al-Mugaffa“’s ownership
of multiple baghls (mules) and bardhawn (a kind of horse).™ The mention of Ibn al-Mugqaffa“’s
possession of baghl is particularly significant, as it signifies affluence and social standing.”
Collectively, these narratives converge to underscore Ibn al-Mugqaffa®’s affluence, benevolence,

and membership in an elevated social echelon.

* The Arabic name for this plant is 0t&Yl. The plant was also mentioned in the bible and is a plant that is used for
both medicinal and aromatic purposes. See: Alexander Fleisher, and Zhenia Fleisher, "Identification of biblical
hyssop and origin of the traditional use of oregano-group herbs in the Mediterranean region," Fconomic Botany 42,
no. 2 (1988): 232-241, Al-Baladhurl, Ansab al-Ashraf; 219-220.
“The Holy Qur’an. Unborn son mentioned in: 3:40, 19:8, 19:19, 19:20. Young boy mentioned in: 12:19, 19:74.
* Abli ‘Abdallah Muhammad Al-Jahshiyarl, A--Wuzard® wa-I-Kutta b (Cairo: Mustafa al-Babi al-Hallabi wa awladih,
1938), 107, Abl Bakr b. Al-Marzuban, Dham al-Thuqgald’, ed. Ma’min Muhammad Yassin (Sarjah, UAE:
Mu’asasat ‘Ulim al-Qur’an Dar Ibn Kathir, 1991), 71-72.
" Al-Baladhurl, Ansab al-Ashraf; 219.
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* Al-Baladhurl, Ansab al-Ashraf; Vol.4, 221, Vol.12, 305.
" Several early Abbasid scholars dedicated books that define their characteristics and benefit, including but not
limited to al-Jahiz. Charles Pellat, "Baghal," in Encyclopaedia of Islam, Second Editton (Brill).
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Al-Baladhurt then reports a phrase concerning Ibn al-Mugqaffa® in which he says “His
adabis greater than his ‘aql (loosely translated as reasoning)”.” Al-Jahiz narrates a similar phrase
whereby Ibn al-Mugqaffa“ is portrayed to have had significant knowledge while lacking the mind
and intellect to put it to use.” The location of this phrase by al-Baladhurl is significant since it
llustrates the turning point of Ibn al-Mugqaffa®’s biography. It is at this point that al-Baladhurt 1s
mforming his audience that although Ibn al-Muqaffa® was knowledgeable, noble, generous, and
wealthy, his adab was greater than his ‘ag/l. From here on forward, al-Baladhuri alludes to Ibn al-
Mugqaffa“’s lack of reasoning and judgement as a cause to his murder. This phrase eventually
evolves into an anecdote by later medieval authors.” The anecdote 1s between Ibn al-Mugqaffa®
and his contemporary, the renowned Basran grammarian, Khalll b. Ahmad al-Farahidi (d.
174/790). In the anecdote, Ibn al-Muqaffa”s knowledge 1s depicted to have been greater than his
‘agl and al-Farahidl’s ‘aq/1s depicted greater than his knowledge. The anecdote became a way

to illustrating what al-Baladhurl emphasised regarding Ibn al-Muqaffa“’s lack of reasoning.

1.3 The Aman:

Following the death of the first Abbasid caliph, Abu al-‘Abbas al-Saffah (d. 137/754), there was
a power grab on his succession. The primary contestants were al-Manstr, the brother of al-
Saffah, and ‘Abd Allah b. “All, his uncle.” A conflict arose between the two parties, resulting in

al-Manstr’s victory and ascension to the caliphate. Following his defeat, ‘Abd Allah b. ‘All

" Al-Baladhurl, Ansab al-Ashraf; Vol.4, 220.

Salae u,nj«ST 4l Ol i gl bl (e ams OKE"
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“ Abu Bakr Ahmad b. Marwan Al-Maliki, A--Majalis wa Jawadhir al-’ Ilm (Bahrain: Jam’iyat al-Tarbiya al-Islamiya,
1998), Vol.5, 303, Al-Zubaydi, Tabaqat al-Nahwiyin wa-al-Lughawiyin, 49, ‘Abd al-Rahman b. ‘Ali b. Muhammad
Ibn Al-Jawzl, A-Muntazam fi Tarikh al-Mulitk wa-I-’Umam, ed. Muhammad *Abd al-Qadir "Ata and Mustafa
"Abd al-Qadir "Ata (Beirut: Dar al-Kutub al-‘Tlmiya, 1992), Vol.8, 56, Yaqut Al-Hamawl, Mu jam al-’ Udaba’, ed.
Thsan "Abbas (Beirut: Dar al-Gharb al-Islami, 1993), Vol.3, 1268, Sibt Ibn Al-Jawzl, Mir’at al-Zaman i Tawarikh
al-A ‘van (Damascus: Dar al-Risala al-‘Alamiya, 2013), Vol.12, 165, Ibn Khallikan, Wafayat al-A ‘yan wa-Anba’
Abna’ al-Zaman, Vol.2, 152.
* For more information on the conflict between ‘Abd Allah b. ‘All and al-Manstr see: Abi Bakr Ahmad ibn ‘All
b. Thabit Mahdi al-Shafi'T Al-Khatib al-Baghdadi, 7arikh Baghdad, ed. Bashar "Awad Ma’ruf (Beirut: Dar al-
Gharb al-Islami, 2002), Vol.11, 176, Salah al-Din Al-Safad1, Kitab al-Wafl bi-I-Wafaya ¢ (Beirut: Dar Ihya’ al-Turath
al-‘Arabi, 2000), Vol.17, 173-190, Farouk Omar, "Politics and The Problem of Succession In The Early Abbasid
Caliphate 132/750-158/775," Islamic Quarterly 18, no. 1 (1974): 32, Hugh Kennedy, The Farly ‘Abbasid Caliphate
(London: Croom Helm, 1981), 58, Paul M. Cobb, White Banners: Contention in ‘Abbasid Syria, 750-880 (Albany:
State University of New York Press, 2001), 23.

31



requested political amnesty from his nephew and now caliph, al-Manstr.” The terms of the
amnesty were written in a document known as the aman. The aman is a legal document and
usually consists of clauses that contain conditions and consequences to msure the safe-conduct
and protection of an individual or people(s).” Most medieval authors state that Ibn al-Mugaffa“
was the author of the aman between ‘Abd Allah b. ‘All and al-Mansur.” At the time following
‘Abd Allah b. “‘All’s defeat, Ibn al-Mugqaffa® was working under the “sons of ‘All1”in Basra,
presumably ‘Tsa b. ‘All and Sulayman b. ‘AlL.” Sulayman b. ‘All was the governor of Basra for
almost four years following the revolution from 133/750 to 137/754." During the governorship
of Sulayman b. “All, he and his sons carried out extensive public works in Basra, enriching
themselves in the process.” The early Abbasid poet Bashshar b. Burd (d. 168/784) wrote a poem
about the extravagance and wealth of Sulayman b. “All and his children.” Al-Baladhurl also
narrates that ‘Tsa b. ‘All owned lands in Basra, Wasit, and Baghdad, as well as a palace."”" This
1s another example of how Ibn al-Muqafta® 1s depicted to have been associated with the rich and
wealthy Iraqi elites. When ‘Abd Allah b. “All requested amnesty, he went to his brothers in
Basra who then appointed Ibn al-Mugqaffa® with the task of writing the aman on behalf of ‘Abd
Allah b. “All to al-Mansur."”

" Andrew Marsham, and Chase Robinson, "The safe-conduct for the Abbasid "Abd Allah b. "All (d. 764)," Bulletin
of the School of Oriental and African Studies 70 (2007): 248.
* Joseph Schacht, An introduction to Islamic Law (Oxford: Clarendon Press, 1982), 131, John Wansbrough, "The
Safe-Conduct in Muslim Chancery Practice," Bulletin of the School of Oriental and African Studies, University of
London 34 (1971): 20, accessed 2023/03/29/, Joseph Schacht, "Aman," in Encyclopaedia of Islam, Second Edition
(Brill).
“ Al-Baladhurl, Ansab al-Ashraf, Vol.4, 111, AlJahshiyarl, A-Wuzard@® wa-I-Kutab, 103, Ibn AlJawz, Al-
Muntazam f1 Tarikh al-Muliik wa-I-’ Umam, Vol.8, 57-58, Ibn Khallikan, Wafayar al-A ‘yan wa-Anba’ Abna’ al-
Zamdn, Vol.2, 152.
” The term 1s used to refer to the brothers of ‘Abd Allah b. ‘Alil who were the following: ‘Isa, Sulayman, Da‘ad,
Salih, Isma‘l, ‘Abd al-Samad, Muhammad, Musa, and Ya‘qib b. ‘All. See: Al-Baladhurl, Ansab al-Ashraf, Vol .4,
87-111.
" Abl ‘Amr Khalifah Ibn Khayyat, 7a:ikh Khafitah Ibn Khayyat, ed. Akram Diya al-‘Amri (Dar al-Qalam:
Damascus, 1977), 412, Al-Baladhurl, Ansab al-Ashraf, Vol. 4, 176-177.
* During the reign of Hariin al-Rashid, the sons of Sulayman had their wealth confiscated by the caliph, which
amounted to 60 million dirhams. C. E. Bosworth, "Sulayman b. "Ali b. ’Abd Allah," in Encyclopaedia of Islam,
Second Edition (Brill).
" Bashar b. Burd, Diwan Bashdr b. Burd, ed. Muhammad al-Tahir b. *Ashiir (2007), Vol. 2, 42.
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" The aman of Ibn al-Mugqaffa“ is preserved to us in the 7arikh al-Mawsi/ by al-Azd1 and in the Kiidb al-Wuzara“
by al-Jahshiyarl with minor variations between the two. Abl Zakariya Al-Azdi, 7arikh al-Misul, ed. Ali Jabiba
(Cairo: Dar al-Tahrir li-al-Taba‘a wa-I-Nashir, 1967), 138, Al-Jahshiyari, A-Wuzara’ wa-I-Kutiab, 104, Marsham,
and Robinson, "The safe-conduct for the Abbasid ’Abd Allah b. "Al1 (d. 764)," 250.
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According to al-Baladhurl, al-Mansur was infuriated by the amadn because of the
condition which revoked al-Manstr’s claim to the caliphate if the arndn was broken." In another
passage, al-Baladhurl says that Ibn al-Mugaffa® transgressed what is expected to be written in an
aman to the caliph.”" Unfortunately, we don’t have enough “amdns” to understand what al-
Baladhurl meant by “what is expected to be written in an aman”. Other than Ibn al-Muqaffa“s
aman, we find another between the last Iraqi governor, Yazid Ibn Hubayra (d. 137/750) and al-
Mansur that is mentioned in Kitdb al-imdma wa-al-siydsa, a book attributed to Ibn Qutayba."
Al-Manstr at that ime was a military general of the revolutionaries against the Umayyads. He

106

led the siege of Wasit against Ibn Hubayra.™ However, it appears that the amdan was not
successful for Yazid b. Hubayra, since he was killed by al-Saffah in the same year."” We do not
know who wrote the aman of Ibn Hubayra. However, the aman written by Ibn al-Mugqaffa“ 1s
similar in structure to Ibn Hubayra’s." It could be that Ibn al-Mugqaffa® wrote Ibn Hubayra’s
amdan, however, only a couple medieval sources attribute it to him." A more likely explanation
1s that Ibn al-Muqaffa® was following a standard protocol in the legal writing of amans. That 1s
the reason why al-Baladhurl was able to say that Ibn al-Mugqaffa® did not write what was expected
to be written 1n an arman, alluding to a comparative expectation and structure of what an aman
should look like. This would mean that during the Umayyad period there may have likely been
certain protocols in the construction of legal documents that may have persisted into the Abbasid
caliphate. Following Ibn al-Mugqaffa“’s role in writing the arndn on behalf of ‘Abd Allah b. “Alj,
al-Mansur appointed Sufyan b. Mu‘awiya as the governor of Basra in order to kill Ibn al-
Mugqaffa“."" Khalifa b. Khayyat also narrates that Sufyan b. Mu‘awiya murdered Ibn al-Mugqaffa“

111

in the same month he was appointed governor, which was during Ramadan in the year 137/754.
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Although the book is attributed to Ibn Qutayba, there remains uncertainty whether he wrote it or not. *’Abd-Allah

b. Muslim Ibn Qutayba, A/-Imdma wa--Siyasa, ed. Muhammad Mustaffa Fahmi, 2 vols. (Egypt: Al-Futiih al-

Adabiya), Vol.2, 125.

“* Al-Tabari, "Tarikh al-Rusul wa-al-Multk," Vol.7, 450.

" Patricia Crone, Slaves on Horses: The Evolution of the Islamic Polity (Cambridge: Cambridge : Cambndge

University Press, 1980), C. Judd Steven, "Yazid b. ‘Umar b. Hubayra," in Encyvclopaedia of Islam, Three (Brill).

" Marsham, and Robinson, "The safe-conduct for the Abbasid *’Abd Allah b. "All (d. 764)," 276.

" Al-Zubaydi states that Ibn al-Muqaffa“ was killed for the arman he wrote to ‘Amr Ibn Hubayra and ‘Abd Allah b.

‘All. Al-Zubaydi, Tabagat al-Nahwiyin wa-al-Lughawiyin, 49.

" Al-Baladhurl, Ansab al-Ashraf, Vol.4, 221.

" Ibn Khayyat, 7arikh Khalifah Ibn Khayyat, 417.
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Prior to this passage, al-Baladhurl has already dedicated a significant portion of the
biography to inform his reader of Ibn al-Mugqaffa“’s noble background, knowledge, elite status,
and his generosity. The reason for his murder comes to an almost surprising twist of events that
Ibn al-Mugqaffa® 1s depicted to not have had much control over. Afterall, it was al-Mansur’s
uncles, ‘Isa b. ‘All and ‘Abd Allah b. ‘Ali who asked Ibn al-Mugqaffa‘ to write the amdn for
them. What al-BaladhurT 1s building to this point when it comes to the structure of the text is to
llustrate an unexpected and likely unjust murder of Ibn al-Muqaffa® due to Abbasid internal

struggle.

1.4 The Murder:

Following his presentation on the reason why al-Mansur ordered Ibn al-Mugqaffa”s death, al-
Baladhurt attempts to make sense of why Sufyan b. Muawiya might have been inclined to
murder Ibn al-Mugqaffa‘. Al-Baladhurl narrates that there existed hostility between Sufyan b.
Mu ‘awiya and Ibn al-Muqaffa® prior to Sufyan’s appointment as governor. Al-Baladhurl narrates
that Ibn al-Mugqaffa® would constantly ridicule, humihate, and insult Sufyan b. Mu‘awiya in front
of others. According to al-Baladhur, Ibn al-Mugqaffa® used to ask complex grammatical questions
to Sufyan b. Mu‘awiya to only prove him wrong in front of others." Other insults include that
when Ibn al-Mugqaffa’ used to greet Sufyan b. Mu‘awiya he would do so using the plural form,
dedicating the first greeting towards Sufyan b. Mu ‘awiya and the other towards his allegedly large
nose."” Ibn al-Muqaffa“ also insulted Sufyan b. Mu‘awiya’s mother as mughtalima (a wanton
woman) for having married several men. Therefore, al-Baladhurt explains that when the
opportunity came from al-Mansur to get rid of Ibn al-Mugqaffa®, Sufyan b. Mu‘awiya did not
hesitate to kill him.

Al-Baladhurl narrates that when Sufyan b. Mu‘awiya became governor, ‘Isa b. ‘All
requested Ibn al-Muqaffa® to visit the new governor in order to get an unmentioned task done.
Ibn al-Mugqaffa“ initially refused and requested that ‘Isa b. “Ali appoint someone else, however,
‘Isa b. “All asserted that he goes and promised him protection from any harm."* When Ibn al-

Mugqaffa® entered the premise of Sufyan b. Mu‘awiya, the hayib told him to wait. Al-Baladhurl

" Al-Baladhurl, Ansab al-Ashraf, Vol.4, 221.
" Al-Baladhurl, Ansab al-Ashraf, Vol.4, 221-222.
" Al-Baladhurl, Ansab al-Ashraf, Vol.4, 222.
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narrates that during this conversation, Ibn al-Muqaffa“ was correcting the grammar of the hab,
a point which likely reflects the proverb associated with Ibn al-Mugqaffa‘.""Al-Baladhurl shares
several anecdotes on the actual murder of Ibn al-Muqaffa®“. All the anecdotes al-Baladhurt shares
regarding Ibn al-Mugqaffa”s murder conflict with one another. "™ Al-Baladhurl narrates that Ibn
al-Mugqaffa® was either chopped, burned, stoned, or suffocated to death. The details of the story
vary, the primary topic however is that Ibn al-Muqaffa® was killed discreetly by Sufyan b.
Mu ‘awiya. Al-Baladhurl presents various possibilities that were known to him without specifically
stating which one he agreed to the most. This type of scholarship 1s how al-Baladhurl presents
his information. In that, al-Baladhurl provides several possibilities of an event and shares them
all without generally committing to one over the other. Therefore, regarding the details of his

murder, al-Baladhurt 1s merely keeping it to the 1magination of the reader.

1.5 The repercussions of murder:
The final topic al-Baladhurl presents 1s the repercussions which occurred following his murder.
According to al-Baladhuri, ‘Isa b. ‘Ali went to al-Mansir and accused Sufyan b. Mu‘awiya for
killing Ibn al-Mugqaffa‘. Sufyan b. Mu‘awiya was then arrested and brought to al-Manstr, along
with some of his family members."” When both were summoned to al-Mansir, ‘Isa b. ‘Al
brought with him several witnesses who saw Ibn al-Muqaffa® enter the house of Sufyan b.
Mu ‘awiya and never leave from it, and others who claimed that he was murdered. When they
confronted al-Manstr regarding the murder, according to al-Baladhurt he replied:
118 16 () 43 13Le oS4) il oyl eyl Of @Sl "

“What is your opinion if I brought out Ibn al-Mugaffa“ to you, what would you say?”""
Following al-Mansur’s reply, al-Baladhurl narrates that the witnesses stepped down from their
testimony and ‘Isa b. ‘All refrained from seeking restitution of Ibn al-Mugaffa“’s blood. What
al-Baladhurl, yet again, affirms to us 1s that there 1s a sense of uncertainty in the events regarding

Ibn al-Mugqaffa”’s death. The witnesses are depicted to have themselves been uncertain of the

" The proverb of his knowledge being greater than his ‘aqgil. He was correcting the grammar of others even when
he knew he was in a dangerous situation. Al-Baladhurl, Ansab al-Ashraf, Vol.4, 222.
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mformation they know; in that they have not seen what has occurred. Furthermore, from the
passage al-Baladhurl also affirms Ibn al-Muqaffa’s relation to ‘Isa b. ‘All, in that he was his

mawld and one who would justifiably ask for restitution to his murder.

1.5.1 Poems following his murder:

Al-Baladhurt concludes the biography with two poems attributed to Abu al-Ghul al-A ‘rabl. The
first poem reinforces ‘Isa b. ‘AlT’s role, therefore the Abbasids, as patrons to Ibn al-Mugaffa‘
and his inability to protect him.” Abu al-Ghil states that ‘Isa b. ‘All deceived Ibn al-Mugqaffa“
by making him think he was under his protection (jiwdrn. The poem then compares ‘Isa b. ‘All
with other prominent pre-Islam and early Islamic figures, suggesting that if Ibn al-Mugqaffa® was
a mawld to anyone but ‘Isa b. ‘All (and the Abbasids), he would have been protected.” The
Mamluk author, al-Safadi (d. 764/1363) narrates a slightly different rendition of the poem with
reference to different figures."”

I have mentioned earlier that on the authority of some of the Hashemites, Ibn al-
Mugqaffa”’s conversation to Islam and therefore his status as mawia to the Abbasids may have
been insincere. However, the poem by Abu Ghul which al-Baladhurl reports in the conclusion
of Ibn al-Muqaffa“’s biography, suggests that Ibn al-Muqaffa® was indeed ‘Isa b. “All’s mawia.
The poem and anecdote presented by al-Baladhurl likely represents a dialogue at that time
regarding whether Ibn al-Muqaffa® was a mawia to the Abbasids or not. On one side, some of
the Hashemites revoke the legitimate status between Ibn al-Mugaffa‘ and ‘Tsa b. ‘All, therefore

defending against any accusation that may tarnish the honour of the Abbasids.” On the other
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* Isa b. Misa (d. 166/783), Abui Sufyan b. Harb (d. 81/652), al-Harith b. Zalim (d. 600 CE) or al-Samaw’al b.
‘Adiyd’ (6" century CE).
** Al-Safad’s version mentions Yazid Ibn al-Muhallab (d. 101/720) and ‘Abd Alldh b. ‘Amir (d. 58/678). Al-Safadl,
Kitab al-Wafl bi-I-WafaydtVol.7, 342.
“ Killing ones mawild who is supposedly under your protection, does not produce the most trustworthy or
honourable reputation.
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hand however, Abu Ghul 1s accusing the Abbasids of not only murdering their mawia, but also
doing so discreetly. Most later authors suggest that Ibn al-Muqaffa® was a mawia to the Abbasids
especially since ‘Isa b. ‘All is narrated to have requested material restitution of his murder."”"
The second poem written by Abu al-Ghill 1s almost an 1dentical version of Ibn al-
Mugqaffa®’s biography, albeit written as a poem.”™ This poem stands out for its absence of
contradictory details and by straightforwardly asserting that Ibn al-Muqaffa® met a deceitful death.
Notably, this poem encapsulates the various facets of Ibn al-Mugqaffa“’s character, encompassing
his generosity, knowledge, hospitality, and the circumstances of his murder. It remains unclear
whether the anecdotes concerning Ibn al-Muqafta® influenced the poem’s composition or vice
versa. Yet, what remains evident 1s their alignment in conveying a shared narrative, possibly

prompting al-Baladhurl to conclude Ibn al-Mugqaffa“’s biographical account with this poem.

1.6 Ibn al-Mugaffa®’s son:

Elsewhere in the Ansab al-ashraf, al-Baladhurl has a short passage on Ibn al-Muqaffa”s son,
Muhammad b. ‘Abd Alldh Ibn al-Mugqaffa’.” Muhammad b. ‘Abd Allah Ibn al-Mugqaffa‘
worked as a k@ab to Ma‘'n b. Za’ida al-Shaybani (d. 152/769).” Ma‘n b. Za’ida was a military
commander under Ibn Hubayra during the Abbasid revolution. His life was spared after giving
his oath of allegiance to the Abbasids in Kufa.™ In the year 139-140/756-757 a group of black-
clothed “extremists” known as al-Rawandiyya proclaimed that al-Mahdi, the son of al-Mansur
who appointed him his heir, was God incarnate.” An incident occurred that involved the

Rawandiya and al-Manstr whereby Ma‘n b. Za’ida is said to have saved the caliph’s life.” As a

*" As we will soon see, most biographies do not question Ibn al-Mugqaffa“’s status as a mawid to the Abbasids.
* Al-Baladhurl, Ansab al-Ashraf, Vol.4, 223.
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* Al-Baladhurl, Ansab al-Ashraf, Vol.4, 236-237.
" Al-Baladhurl, Ansab al-Ashraf, Vol.4, 236.
“ Hugh Kennedy, "Ma’n b. Za’ida " in Encyclopaedia of Islam, Second Edition (Brill).
“ Al-Baladhurl, Ansab al-Ashraf; Vol.4, 236, Patricia Crone, The Nativist Prophets Of Early Islamic Iran: Rural
Revolt and Local Zoroastrianism (Cambridge: Cambridge University Press, 2012), 90.
“ Al-Rawandiya will be further explained in the following chapter regarding their role with the revolt of al-Muganna .
Al-Baladhuri, Ansab al-Ashraf; Vol.4, 236.
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reward, al-Mansir appointed Ma‘n b. Z3a’ida the governorship of Egypt followed by Yemen."
Al-Dhahabl narrates that Ma'n b. Za’ida also appointed the governorship of Egypt followed by
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Azerbaijan, though the exact year i1s unknown.™ In 151/768 al-Manstr appointed him governor
of Sijistan, where he was assassinated the following year by a group of rebels."™ According to al-
Baladhuri, when Ma'n b. Z&’ida was appointed governor of Egypt, Muhammad b. ‘Abd Allah
Ibn al-Mugqaffa® was his 4@ #b and accompanied him there.” Muhammad b. ‘Abd Allah Ibn al-
Mugqaffa® then requested from his employer to travel back to Iraq. Ma‘n b. Za’ida granted
Muhammad b. ‘Abd Allah’s request and handed him 1,000 dinars while also reminding him of
his value and the importance of assuming the best (husn al-zann).”” Ma‘n b. Za’ida then told
Muhammad b. ‘Abd Allah that should he ever wish to come back to Egypt, he 1s welcome. It 1s

unclear whether Muhammad b. ‘Abd Allah did end up going back to Iraq or not, however, al-

Baladhurt mentions that he died in Egypt.

1.7 Conclusion:
Al-Baladhur?’s organisation of Ibn al-Mugqaffa®”s biography is of great importance on how he 1s
depicted. The biography commences with al-Baladhurl attributing noble origins to Ibn al-
Mugaffa“ and illustrating his professional inheritance as a kaabp. Al-Baladhurl then narrates Ibn
al-Muqaffa”s good character, knowledge, generosity, and wealth, all of which underscore his
standing within the privileged circles of society. Ibn al-Mugqaffa“’s early association or emphasis
of being integrated into Arab society 1s a view that later biographies object to.

Following his character and social status, al-Baladhurl then builds up the relation between
Ibn al-Mugaffa® and the Abbasids in way which illustrates that Ibn al-Mugqaffa® was mvolved in
the most elite of social circles between Abbasid nobility. However, it was because of his relation
to the Abbasids and his role in writing the aman that Ibn al-Mugqaffa“’s met a horrific fate.

The uncertanty surrounding the details of Ibn al-Mugqaffa’s murder mirrors the
complexity of his life story. Al-Baladhur?’s inclusion of conflicting narratives underscores the

challenge of discerning historical truth, reminding us of the intricate nature of interpreting the

" Al-Baladhurl, Ansab al-Ashraf, Vol.4, 236-237.

* Shams al-Din Al-Dhahabi, 7arikh al-Islam wa Wafayar al-Mashahir wa-I-A’ldm, ed. "Umar Abd alsallam al-
Tadmarl (Beirut: Dar al-Kutub al-‘Arabi, 1993), Vol.9, 632.

“ Ahmad b. Abi Ya‘qib b. Ja‘ffar Al-Ya‘qubli, A/-Buldan h-al-Ya’ qibi (Beirut: Dar al-Kutub al-"TImiya, 2001), 113.
“ Al-Baladhurl, Ansab al-Ashraf, Vol.4, 236.

“ Al-Baladhurl, Ansab al-Ashraf, Vol.4, 237.
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past. Despite the divergent accounts, one constant remains: Ibn al-Mugaffa met a discreet and
unsettling end at the hands of Sufyan b. Mu ‘awiya.

Al-Baladhur’s account, with its meticulous arrangement and nuanced narratives, offers
a comprehensive understanding of Ibn al-Mugqaffa®’s life and legacy. Through strategically placed
anecdotes, historical circumstances, and insights into his character, al-Baladhurl constructs a
biography which alludes to the unjust and deceptive circumstances that led to Ibn al-Muqafta“’s
murder. The contradictions, ambiguities, and uncertainties found throughout Ibn al-Mugqafta“’s
biography illustrate the complexity of historical accounts as presented. Al-BaladhurT’s portrayal
of Ibn al-Mugqaffa® differs from the way later authors, particularly al-Jahshiyari, present his
biographical details. While al-Baladhurl initially highlights Ibn al-Mugqaffa“’s virtues, knowledge,
and prestigious standing, al-Jahshiyarl conveys similar information in a distinctly contrasting

manner.
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2. Al-Jahshiyart: Al-Wuzara™ wa-I-Kuttab

Al-Wuzar@® wa-al-kutt@b by Ibn ‘Abduas al-Jahshiyarl (d. 331/942) i1s a book that focuses
primarily on the role that secretaries and governors had in Islamic history. Al-Jahshiyarl narrates
Islamic history in the perspective of the kuttdb (secretaries) and wuzard@® (governors). Al-
Jahshiyart starts his book with the Prophet Adam and then passes through prophets, followed by
caliphs, until he reaches the Abbasid caliph, al-Mu‘tadid bi-l-lah (d. 289/902). Al-Jahshiyarl
begins every caliphal reign by introducing who their 4@ab was when they came into power."” It
may seem like al-Jahshiyarl is signifying the role the kuttah have in one’s rise to the caliphate.
The book was written at a time when the sway of the Auttab had immensely diminished following
the influence of military commanders into state affairs.”” Al-Jahshiyarl was aware of this since he
himself held administrative roles such as hajib (chamberlain) to ‘Al b. ‘Tsa (335/946) and Hamid
b. al-‘Abbas (311/923), both of whom were ministers to the caliph al-Mugqtadir bi-l-lah (d.
320/929)."" He was also imprisoned several times by other vizirs and military commanders such
as al-R&’1q (333/942) and Bajkam (332/941)." The author therefore tries to reimagine the
burcaucratic influence and 1impact the kuttab and wuzara’ had on state affairs. He does this by
mtegrating a psychological and social perspective into the historical narrative through the use of
1dioms and social/ethical dilemmas. Al-Jahshiyarl’s goal in the book 1s to portray the power the
administrators had and the reason they lost said power because of their abuse and misuse of it.
Al-Jahshiyarl does this by illustrating the power, jealousy, envy, and deception that the
administrators had m influencing political affairs. His work 1s both a work on the bureaucratic
and administrative functions of the state, as well as a book in adab and courtly etiquette.

Similar to al-Baladhurl, al-Jahshiyarl introduces Ibn al-Mugaffa® under the reign of al-
Mansir. However, unlike al-Baladhurl, al-Jahshiyarl introduces Ibn al-Mugqaffa® in the section
that corresponds to al-Manstir’s kdab, Abi Ayyub al-Miriyani." This is noteworthy, because as
I will soon discuss, all the events related to Ibn al-Muqaffa® involve Abi Ayylb one way or

another. Al-Jahshiyarl illustrates the influence and role Abu Ayyub had during the reign of al-

“ Al-Jahshiyarl, A-Wuzara® wa-I-Kutia b, 32, 33, 34, 37, 53, 56, 67, 69, 71, 72, 89, 96, 141, 167, 289.

" Dominique Sourdel, "al-Djahshiyari," in Encyclopaedia of Islam, Second Edition (Brill).

“ Harold Bowen, The Life and Times of Al b. "Isa: The Good Vizir New York: AMS Press, 1975), 162-164.

" Maria Giovanna Stasolla, "How a Tenth-Century Learned Man Reads History: Al-Jahshiyarl (d. 942) and the
Barmakids," Furasian Studies: Journal for Balkan, Eastern Mediterranean, Anatolian, Caucasian, Middle Eastern,
Tramian, and Central Asian Studies 10 (2015): 224.

" The passages prior and following Ibn al-Mugaffa“ all revolve around the life and relationship between Abti Ayib
al-Miriyani and al-Mansur. Al-Jahshiyarl, A-Wuzara® wa-I-Kutab, 97, 111-123.
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Manstr and his part in Ibn al-Mugaffa”s murder. Al-Jahshiyarl’s biography differs from al-
BaladhurT’s, in that 1s it structured in the following manner:

1. Writing the aman and his role as kaub

2. His murder

«

3. Repercussions of his murder
4. Background of Ibn al-Mugqaffa® and his character

In al-Wuzara’ wa-I-kutta b, Ibn al-Mugqaffa“’s role as a k@b and his proficiency in Arabic receive
significant emphasis. Unlike the structure presented by al-Baladhurl, al-Jahshiyarl addresses Ibn
al-Mugqaffa“’s background at the end. Al-Jahshiyarl does not aim to build a detailed character and
background for Ibn al-Mugqaffa® to underscore his unjust murder. His inclusion of Ibn al-
Mugafta“ serves two primary purposes. First, Ibn al-Mugqaffa® was a kaub, therefore, aligning with
the book’s theme. Second, Ibn al-Mugqaffa® was a victim, but the distinctive aspect i al-
Jahshiyar?’s account 1s that he 1s portrayed as a victim not of the Abbasids but rather of the
administrative class. The biography of Ibn al-Mugqaffa® in this book 1s not a distinct section as
one might find n al-BaladhurT’s work; instead, it 1s mcorporated within the biography of al-
Mansur’s katib, Abu Ayub al-Muriyani.

In another segment of the book, al-Jahshiyarl references Ibn al-Muqaffa® in a section
regarding ‘Abd al-Hamid b. Yahya al-Katib (d. 133/750), who served as the scribe of the last
Umayyad Caliph Marwan b. Muhammad. " Al-Jahshiyari simply records that when the Abbasids
moved to apprehend ‘Abd al-Hamid al-Katib, Ibn al-Mugqaffa® intervened in an attempt to shield
him, although his efforts proved futile. This account is exclusive to al-Jahshiyarl and seems to
underscore the significance of “Abd al-Hamid’s stature among his fellow scribes. This episode
succeeds a letter from ‘Abd al-Hamid to the scribes and precedes a narration by al-Mansur where
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he praises the status and work of ‘Abd al-Hamid."™ As a result, venfying the authenticity of this
anecdote or establishing a definite connection between Abd al-Hamild and Ibn al-Muqaftfa’
proves challenging, especially considering the absence of any mention of their acquaintance in

other sources.

" Al-Jahshiyarl, A-Wuzara® wa-I-Kutia b, 80.
" Al-Jahshiyarl, A-Wuzara® wa-I-Kuta b, 73, 81.
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2.1 The Aman:

The first topic that al-Jahshiyarl mentions is the aman. Al-Wuzara® wa-l-kuttab 1s one of two
sources where the content of the arnan is preserved to us, the other being 7arikh al-mawsil by
AbU Zakariya al-Azdi (d. 334/945)." According to al-Jahshiyarl, Ibn al-Mugqaffa® and al-Manstr
corresponded several times before finalising the conditions and terms of the aman. Al-
Jahshiyart explains that whenever al-Mansur would propose a clause that was in his favour, Ibn
al-Mugqaffa® would find a way to manoeuvre around it and make it obsolete."” This is the first
point where al-Jahshiyarl portrays Ibn al-Mugqaffa® differently from al-Baladhurl. When it comes
to writing the arndn, al-Baladhurl merely states that Ibn al-Mugaffa® wrote it and al-Manstr was
furious because of the conditions he placed. However, al-Jahshiyar1’s account presents the writing
of the arndn as a negotiation between Ibn al-Muqaffa‘, the 4d#b and al-Manstr the caliph. Both
parties went back and forth in negotiating conditions that were more favourable to them. Al-
Jahshiyart then concludes that Ibn al-Mugqaffa®, because of his linguistic expertise and knowledge
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in legal clauses was able to get the upper hand over al-Mansur, which i return angered him.
Al-Jahshiyarl then presents the whole aman."”

Following the aman, al-Jahshiyarl reports al-Manstur’s inquiry about Ibn al-Muqaffa®,
wherein he sought, “Is there anyone who can get rid of him for me?”"™ Al-Jahshiyarl’s then
outlines that while al-Manstr uttered a query regarding Ibn al-Mugqaffa®s fate, it was his mawia

Abt al-Khasib Marziiq b. Rawqa’ who dispatched a communication to Sufyan b. Mu ‘awiya, the

governor of Basra, suggesting an opportunity for Ibn al-Mugaffa”s demise."

2.2 Murder:
Both al-Baladhurl and al-Jahshiyarl agree that there existed animosity between Sufyan b.

Mu‘awiya and Ibn al-Mugqaffa® prior to his murder. The reason al-Jahshiyarl provides for the

" Al-Azdl, Tarikh al-Miisul, 138, Al-Jahshiyari, A-Wuzard@® wa-I-Kuttd b, 104, Marsham, and Robinson, "The safe-
conduct for the Abbasid ’Abd Allah b. "All (d. 764)," 250.
" Al-Jahshiyarl, A-Wuzara@® wa-I-Kutta b, 103.
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" Al-Jahshiyarl, A-Wuzara@® wa-I-Kuta b, 103.
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" Al-Jahshiyarl, A-Wuzara@® wa-I-Kutta b, 104.
" For a detailed analysis of the text see: Marsham, and Robinson, "The safe-conduct for the Abbasid *Abd Allah b.
"All (d. 764)."
" Al-Jahshiyarl, A-Wuzara’ wa-I-Kutta b, 104.
" i) s Lod
" Al-Jahshiyarl, A-Wuzara® wa-I-Kuta b, 105.
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animosity between them is similar to what was narrated by al-Baladhuri, in that Ibn al-Mugqaffa’
continually mnsulted Sufyan b. Mu‘awiya in public and accused his mother of being a
mughtalima.” Al-Jahshiyarl adds another reason which led to the animosity between the two.
According to Jahshiyari, prior to the Umayyad governorship of ‘Abd Allah b. ‘Umar (gov. 126-
127/744-745) in Iraq, Ibn al-Muqaffa® was working as a kdub for al-Masih b. al-Hawari al-
Khiwaylidi in Nayshabir (Nishapur).” When ‘Abd Allah b. ‘Umar became governor, he
replaced al-Khtwaylidi with Sufyan b. Mu ‘awiya.”” However, al-Khawaylidi refused to surrender
the governorship unless Sufyan b. Mu‘awiya paid him. Al-Jahshiyarl mentions that Ibn al-
Mugqaffa® attempted to reconcile between the two, however, to no avail. A battle broke out
between Sufyan b. Mu ‘awiya and al-Khuwaylidi, with the latter retaining his position as governor
of Nayshaptr. Al-Jahshiyarl explains that this event caused Sufyan b. Mu ‘awiya to hold a grudge
against Ibn al-Mugqaffa“."”” Although al-Baladhurl does not include Ibn al-Mugqaffa® in this event,
he does acknowledge its existence. According to al-Baladhuri, Khalid b. Safwan Al Ahtam (d.
185/752), a Basran poet, attempted to reconcile between someone from Al al-Muhallab and Al
al-Masih b. al-Hawarl, about an issue that Khalid b. Safwan says was driven by greed.” As
mentioned earlier, Sufyan b. Mu‘awiya was from Al al-Muhallab. Therefore, it may have been
possible that these events took place. Whether Ibn al-Muqaffa® was the kaab of al-Masih b. al-
Hawarl or not, we are uncertain. However, unlike al-Baladhurl who reported that Ibn al-
Mugqaffa‘ was under the employment of a military general before ‘Isa b. ‘All, here al-Jahshiyari

places Ibn al-Mugaffa® under the employment of a governor.

" Mughtalima is a word used for someone with high sexual desires and is lustful. Sufyan b. Mu ‘awiya’s mother was
Maystn bint al-Mughira b. al-Mulahab, and had married several times. See: Al-Baladhurl, Ansab al-Ashraf, Vol.4,
221, Ibn Al-Jawzl, Al-Muntazam fi Tarikh al-Mulitk wa-I-> Umam, Vol.8, 57, Edward William Lane, Arabic-English
Lexicon (Beirut: Libraire du Liban, 1968), 2287.
" Al-Baladhurt also states that he was appointed governor of an area in Fars. See: Al-Baladhurl, Ansab al-Ashraf,
Vol.8, 221, Abi Muhammad ‘All Ibn Hazim, Jamharat "Ansab al-'Arab (Beirut: Dar al-Kutub al-‘Tlmiya, 1983),
Vol. 1, 371, Al-Jahshiyarl, A-Wuzara’ wa-I-Kutia b, 105.
" Both al-Baladhurl and Khalifa b. Khayyat mention someone by the name of al-Masih b. al-Hawarl b. Ziyad b.
‘Umar al-‘Atki. However, Khalifa b. Khayyat states that he was appointed governor of Bahrain in the year 136/753
during the reign of al-Saffah. Al-Baladhurl on the other hand, states that al-Masih b. al-Hawarl was appointed
governor of an area in Fars (presumably Nayshabiir) during the reign of ‘Abd Allah b. “Umar. See: Ibn Khayyat,
Tarikh Khalifah Ibn Khayyat, 413, Al-Baladhurl, Ansab al-Ashraf, Vol.8, 221.
" Al-Jahshiyarl, A-Wuzara® wa-I-Kuta b, 105.
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Similar to al-Baladhuri, al-Jahshiyarl narrates that ‘Isa b. ‘All requested Ibn al-Muqaffa‘
to visit Sufyan b. Mu‘awiya for a specific task.”” Both authors illustrate that Ibn al-Mugqaffa®
initially resisted the request until ‘Isa b. ‘All assured him that he will not be harmed. The
assurance of ‘Tsa b. ‘All in both sources demonstrates the dynamics between Ibn al-Mugqaffa‘
and ‘Isa b. ‘All, a maw/d and an amir, the protected and the protector. Yetin such circumstances,
‘Tsa b. ‘All was unable to protect his mawfd or seek restitution for his death. Al-Jahshiyari
narrates that Ibn al-Mugqaffa® refused to go alone and brought with him Ibrahim b. Jaballa al-
Kindi, the kaab of the previous caliph, al-Saffah.”™ Al-Jahshiyarl then goes into detail in
presenting a vivid picture of what he perceives happened in the premises of Sufyan b. Mu ‘awiya.

Other than Ibn al-Mugqaffa® and Ibrahim b. Jaballa, a man by the name of “Umar b.
Jamil, an agent in the diwdn, was also present to visit Sufyan b. Mu ‘awiya.”” Al-Jahshiyarl narrates
that “Umar b. Jamil was the first person invited to meet with Sufyan b. Mu ‘awiya, followed by
Ibrahim b. Jaballa, and then Ibn al-Muqaffa® who entered last. Al-Jahshiyari then describes the
events which took place prior to the murder in a way which alludes to the wit and caution taken
by Sufyan b. Mu awiya in skilfully orchestrating the murder of Ibn al-Mugqaffa®. Al-Jahshiyarl
reports that Sufyan b. Mu‘awiya coordinated the movement of all three individuals in the
premises, so that they remain ignorant on the whereabouts of one another.

Al-Jahshiyarl narrates that Sufyan b. Mu‘awiya locked Ibn al-Mugaffa® in a building
outside the main premises. Sufyan b. Mu‘awiya then lit the furnace and began to mutilate Ibn al-
Mugqaffa‘ as he tossed his limbs in the fire while he was still alive.” While burning him alive,
Sufyan b. Mu ‘awiya is narrated to have told Ibn al-Muqaffa“: “By Allah, oh son of the zindiga, 1
will burn you in this life before you burn in the hereafter”." The phrase al-Jahshiyarl used is “ya
1bn al-zindiga”, which 1s the feminine term for zindiq, therefore referring to Ibn al-Muqaffa®’s
mother as a zindiga. We do not know anything about Ibn al-Mugaffa”’s mother or whether she

was accused of zandaga or not. Up until this point al-Jahshiyarl never mentioned anything

" Al-Jahshiyarl, A-Wuzara@® wa-I-Kuta b, 106.
" His name is Abli Aylb Ibrahim b. Jibila b. Makhrama al-Kindi. He was in Hadramout Yemen where he was a
Kaub there. He also worked for Yasuf b. ‘Umar al-Thaqafi and then become kafdh al-Saffah at the start of al-Dawia.
See: Al-Baladhurl, Ansab al-Ashraf, Vol.4, 242.
" The author does not mention which dimdn ‘Umar b. Jamil worked in, though his significance will prove to be
crucial in al-JahshiyarT’s narration later on. Al-Jahshiyarl, A-Wuzara@’ wa-I-Kutia b, 106.
" Al-Jahshiyarl, A-Wuzara® wa-I-Kuta b, 106.
" Al-Jahshiyarl, A-Wuzara® wa-I-Kuta b, 107.
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regarding Ibn al-Muqaffa“’s faith. Zandaqga in general is not a topic that al-Jahshiyarl concerned
himself with in this book."™ While Sufyan b. Mu‘awiya insults Ibn al-Mugqaffa”s mother as a
zindiga, it does not necessarily mean that the author was referring to Ibn al-Mugqaffa® as a zindiq.
Similar to how when Ibn al-Muqaffa® msulted Sufyan b. Mu‘awiya’s mother as “Ibn al-
mughtalima” he did not mean that Sufyan b. Mu‘awiya was a mughtalim. Therefore, it appears
that the insult by Sufyan b. Mu‘awiya is a parallel retaliation against Ibn al-Mugqaffa® for insulting
Sufyan b. Mu ‘awiya’s mother.

Later medieval authors such as Ibn al-Jawzi, Sibt Ibn al-Jawzl, Ibn Khallikan, and al-
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Dhahabi, share a similar anecdote.” However, while al-Jahshiyarl’s anecdote represented a
parallelism between two insults and targeted their mothers, later authors narrate that Sufyan b.
Mu‘awiya directly accused Ibn al-Muqaffa® of zandaga. Ibn al-Jawzl states that Sufyan b.
Mu ‘awiya was able to get away with murdering Ibn al-Mugqaffa® because he [Ibn al-Muqaffa‘] was
a “zindiq that corrupted people”." The accusation of zandaga and its later adaptation by
medieval authors 1s a topic I discuss extensively in the following chapter. Al-Jahshiyarl who
mentioned zandaqa in the context of Ibn al-Mugqaffa”s murder, was mentioning it as a parallel
msult by Sufyan b. Mu‘awiya. Three hundred years following al-Jahshiyarl account, medieval
authors begin to narrate the accusation of zandaga as a reason or justification to Ibn al-Mugqaffa’s
murder instead, with the exception of al-Safadi1 who maintains al-Jahshiyarl’s report."”
Nonetheless, what can be observed 1s an evolution of using zandaqga as a reason in Ibn al-
Mugafta®’s murder rather than an insult or response between Sufyan b. Mu awiya and Ibn al-
Mugqafta“.

Al-Jahshiyarl does not present an alternative narrative to Ibn al-Mugaffa“’s murder as al-
Baladhuri does, with the exception of one narration whereby Ibn al-Mugqaffa® was reciting poetry

as he was being mutilated." Following his murder, Ibrahim b. Jaballa left the premise and was

confronted by Ibn al-Mugqaffa®’s ghulam who asked him on the whereabouts of his mawifa (Ibn
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There 1s not mention of zandaga. This might reflect al-JahshiyarT’s view on the insignificance of one’s faith in
administration, though further analysis 1s in order.
' Sibt Ibn Al-Jawzl, Mir’at al-Zaman i Tawarikh al-A ‘yan, Vol.12, 166, Ibn Khallikan, Wafayaral-A ‘yan wa-Anba’
Abn@’ al-Zaman, Vol.2, 152-153, Al-Dhahabi, 7arikh al-Islkdm wa Wafayat al-Mashahir wa-I-A’lam, Vol.9, 199.
““Ibn Al-Jawzl, Al-Muntazam fi Tarikh al-Mulitk wa-I-> Umam, Vol.8, 57-58.
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al-Mugqaffa‘)." Ibrahim b. Jaballa replies to the ghulam that he did not see Ibn al-Mugqaffa‘, even

though the ghulam attests that he entered after him.

2.3 Repercussions of the Murder:

As I mentioned earlier, Ibn al-Mugqaffa®’s biographical information 1s situated within the segment
that revolves around al-Mansur’s kaab, Abu Ayyub. It is in this section that al-Jahshiyarl begins
to inform us of the role Abii Ayyub had i the murder of Ibn al-Mugqaffa‘. After Sufyan b.
Mu awiya confessed to “Umar b. Jamil for killing Ibn al-Mugqaffa’, he advised that Sufyan b.
Mu ‘awiya attempts to convince Abi Ayyub of his innocence. Both al-JahshiyarT and al-Baladhur1
narrate that Sufyan b. Mu ‘awiya, along with some of his family members, went to al-Mansur in
Kufa following ‘Tsa b. ‘AlT’s accusation against him for killing Ibn al-Mugqaffa‘. In this period, al-
JahshiyarT states that al-Manstur revoked Sufyan b. Mu‘awiya’s governorship until the matter 1s
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solved.” While al-Baladhurl merely states that Sufyan b. Mu‘awiya took some of his family
members with him, al-Jahshiyar1 gives them a more prominent role in the events which take
place. According to al-Jahshiyari, the family of Sufyan b. Mu‘awiya went with him in order to
convince Abu Ayyiub to defend Sufyan b. Mu‘awiya in front of al-Mansur."” According to al-
Jahshiyar1, Sufyan b. Mu‘awiya’s family spoke harshly towards Abt Ayytb and threatened him
so much that he became terrified of them." However, they promised that should he stand by
Sufyan b. Mu ‘awiya, they will speak to him respectfully and highly when talking to him and will
not harm him. Under such circumstances, Abu Ayyub surrendered to their terms and defended
Sufyan b. Mu‘awiya against ‘Isa b. ‘All. The significance of this passage and the inclusion of
Sufyan’s family members can only be appreciated when comparing al-Baladhurl with al-
Jahshiyarl. When al-Baladhurl merely states that Sufyan b. Mu‘awiya’s family came with him,
he 1s not putting an emphasis on the context of why and what it means in the narration. Al-
Jahshiyari, on the other hand, emphasises these minute details that are prevalent in al-Baladhurl

and gives significance to every piece of information by providing a backstory or reason for their

"I mentioned earlier the significance of authors mentioning Ibn al-Muqaffa”’s ghuldm as a way to signify his social
and financial status.
" Al-Jahshiyarl, A-Wuzara@® wa-I-Kutta b, 108.
M elhesw g elljan dipel Uad "
" Al-Jahshiyarl, A-Wuzara@® wa-I-Kuta b, 108.
“* Al-Jahshiyarl, A-Wuzara® wa-I-Kuta b, 108.
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existence. In al-Jahshiyarl’s narration, the reader i1s exposed to the power that Sufyan b. Mu ‘awiya
and the Muhallabids had in Iraq, as well as the dynamics between kuttdb and the Arab tribes."
Arab tribes, more specifically, the Muhallabids are portrayed by al-Jahshiyarl to have maintained
actual power over the mawall and kuttab, even if they were mawal of the Abbasids. The
Mubhallabids only needed to threaten Abi Ayytb for him to surrender to their demands.
When both ‘Isa b. ‘All and Sufyan b. Mu‘awiya confronted al-Mansur on the murder

of Ibn al-Mugqafta‘, al-Jahshiyarl narrates that Abu Ayyub defended Sufyan b. Mu awiya’s
mnocence, therefore leading to the dismissal of the case. Al-Jahshiyarl concludes with the
following conversation between al-Mansur and Abu Ayyub:

G (WL gl 9ol i 18 .5 90 paall ool 929 (33! ST a0 (3,2 TY (B s s
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“It1s as 1f you assume I am unaware of who holds the position of the greatest kaab created,
it 1s Ibn al-Mugqaffa® my mawia. Aba Ayyub therefore remained fearful of him, striving and

creeping on his [Ibn al-Muqaffa“’s| affairs until he killed him [Ibn al-Muqaffa“]”.

The passage suggests that Abl Ayyib instigated the murder of Ibn al-Muqaffa® due to the
animosity and jealousy he felt towards him. The significance of this passage alludes back to what
I mentioned regarding the purpose of al-Jahshiyari ‘s book. Once again, we see that al-Jahshiyar1
describes events through the perspective of administrators and the influence they had i shaping
historical narratives. This 1s a key theme 1n al-JahshiyarT’s text whereby the explanation of certain
historical events, such as the murder of Ibn al-Mugqaffa’, 1s a consequence of feud, jealousy,
animosity, and betrayal by administrators.

Another significant point mentioned here is that al-Jahshiyarl reports that al-Mansur
called Ibn al-Muqaffa® his mawia. The term mawiaya which translates as “my mawifa” does not
mean that Ibn al-Muqaffa® worked or was a mawia to al-Mansiir. Rather, it is that Ibn al-Muqaffa’
was a mawld to the Abbasids, because he converted to Islam under ‘Isa b. ‘All. This passage
reaffirms the status of Ibn al-Muqaffa’ to the Abbasids as a maw/a to them, who according to al-

Jahshiyart was not killed by them, but rather by administrators and governors below them.

" Brian Ulrich, Arabs in the Early Islamic Empire (Edinburgh: Edinburgh University Press, 2019), 116.
" Al-Jahshiyarl, A-Wuzara® wa-I-Kuta b, 109.
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2.4 Background and Character:

Regarding his background, al-Jahshiyart states that Ibn al-Mugqaffa”s family was from Jur in
Fars.” Unlike al-Baladhuri, al-Jahshiyarl does not portray Ibn al-Mugqaffa“ as a noble. However,
both authors narrate that Ibn al-Mugaffa‘ was wealthy and generous.” As previously mentioned,
al-Baladhurl states that Ibn al-Muqaffa® owned lands from his ancestral home 1 Fars and would
frequently transport its yield into Basra™ Al-Jahshiyarl on the other hand, explains that Ibn al-
Mugqafta® became wealthy from his profession as a kaab while working under the diwan of “Umar
b. Hubayra in Kirman.” Thereby the former emphasises nobility and generational wealth as a
means of material gain, the latter emphasises Ibn al-Muqaffa“’s skill and expertise as a kaub. Al-
Jahshiyarl reports that Ibn al-Muqaffa™s earliest occupation as a kdub was with “‘Umar b.
Hubayra, followed by al-Masih b. al-Hawarl, and ending with ‘Tsa b. ‘Ali. Al-Jahshiyari presents
Ibn al-Mugaffa”s career as an administrator to governors, whereas al-Baladhur?’s positions his

career with military generals.

2.5 Conclusion:

The account presented by al-Jahshiyarl regarding Ibn al-Mugqaffa“’s biography offers a
glimpse into the complex dynamic of power, politics, and personal motivations of administrators.
Through the lens of al-Jahshiyarl’s narrative, we delve into the depths of a plot laden with
animosities, treacherous alliances, and betrayals that ultimately culminates in the brutal murder
of Ibn al-Mugaffa’. The negotiation between Ibn al-Mugqaffa® and al-Manstr, as depicted by al-
Jahshiyari, 1s of great importance as it places kaub against caliph in the legal construction of the
aman. This portrayal not only underscores the strategic acumen of Ibn al-Mugaffa®, but also
serves as a reflection of the mtricate power dynamics that characterised the Abbasid court. Al-
Jahshiyar?’s narrative brings to light the role of various individuals in the lead-up to Ibn al-
Mugqaffa“’s murder. The complex web of relationships between Sufyan b. Mu‘awiya, “‘Umar b.
Jamil, and Abu Ayyub paints a picture of intrigue, manipulation, and shifting allegiances. The

significance of family influence, tribal dynamics, and personal animosities 1s palpable, revealing

" Al-Jahshiyarl, A-Wuzara® wa-I-Kuta b, 109.

" 1 mentioned al-Baladhurl sharing several anecdotes which depict Ibn al-Mugqaffa“”s wealth and generosity. Al-
Jahshiyarl shares similar anecdotes referring to him paying the debt of others. Al-Jahshiyarl, A-Wuzara® wa-I-
Kutab, 109.

" Al-Baladhurl, Ansab al-Ashraf, Vol.4, 218.

" Al-Jahshiyarl, A-Wuzara@® wa-I-Kuta b, 109.
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how personal grudges and desires for power had a direct impact on Ibn al-Mugqaffa‘. The
portrayal of Ibn al-Muqaffa”s character 1s nuanced, highlighting his financial success,
professional skill as a kaub, and his generosity. Al-Jahshiyar’’s narrative diverges from al-
Baladhur?’s depiction of Ibn al-Muqaffa® as a noble, emphasising his rise to wealth and
prominence through his expertise as a kaab.

The overall structure and location of the text is linked to Abl Ayylb, who al-Jahshiyari
narrates was the primary cause and “architect” behind the murder of Ibn al-Mugqaffa®. The
biography therefore reflects not only the life and role Ibn al-Mugqaffa® had as an administrator,
but also the deception and betrayal of the administrative class. Ibn al-Mugqaffa® 1s almost always
portrayed by al-Jahshiyarl to have been a victim of power struggles between authorities. In the
highest political level, Ibn al-Muqafta® was victim to the power struggle between ‘Abd Allah b.
‘All and al-Mansur. Similarly, Ibn al-Muqaffa® was also a vicim 1n the conflict between two
governors, Sufyan b. Mu‘awiya and al-Masih b. al-Hawarl. Ibn al-Muqaffa® was also a victim to
the jealousy of Abul Ayyub. In all these events, al-Jahshiyarl may have attempted to infer to the

hostile environment and dangers that ensue a Aaab to an authority.

3. Ibn al-Nadim: Al-Fihrist

Al-Fihrist is a renowned bibliographic work written by Ibn al-Nadim (d. 380/990), a Mushm
scholar and bibliographer who lived during the 10th century. The title "al-Fihris¢ can be
translated as "The Index" or "The Catalogue." It consists of ten sections and contains a vast
amount of information about the books and authors that were known in the Islamic world during
that period. Each of those ten sections contain several chapters.” Ibn al-Mugaffa“’s biography is
located 1n section three (history, biographies, and genealogies) under chapter two which contains
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information on rulers, kuttab, preachers, and messengers.” Ibn al-Nadim perceived Ibn al-
Mugqaffa® primarily for his profession as a kaub. Although there 1s some mformation regarding

Ibn al-Mugqaffa elsewhere in the book, his biography is primarily in the mentioned chapter.” Ibn

" Devin Stewart, "The Structure of the Fihrist: Ibn al-Nadim as Historian of Islamic Legal and Theological Schools,"
International Journal of Middle Fast Studies 39, no. 3 (2007): 369, J.W. Fick, "Ibn al-Nadim," in Encyclopaedia of
Islam, Second Edition (Brill).

" Ibn al-Nadim, A/-Fihrist, 148-172.

" Other places Ibn al-Mugaffa‘ is mentioned is mostly regarding his translated work or information of his teacher

Abu Ghil. Ibn al-Nadim, A-Fihrist, 24-25, 67, 299-300, 303, 370-371.
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al-Nadim organises Ibn al-Mugqaffa“’s biography similar to al-Baladhuri, in that he observes the
following order:

1. Background

2. Character

3. Shart (aman)

4. Murder

5. Work
Ibn al-Nadim’s biography on Ibn al-Muqaffa“ is shorter than the one presented by al-Baladhurt’s
and al-Jahshiyar?’s. For this reason, I will join several aspects of his biography 1n a single section
such as his background and character. Otherwise, each section will be too small to discuss
mdividually. Based on the objective and nature of the book, Ibn al-Nadim introduces Ibn al-
Mugqaffa“’s biography i order to discuss the texts that are attributed to him. Therefore, a clear

emphasis on Ibn al-Muqaffa“’s linguistic capabilities and his role as a k@b are exuberated.

3.1 Background and Character:

Ibn al-Nadim introduces Ibn al-Mugaffa“ by stating that his Persian name is Ruzbeh.”™ From this
report, most modern authors use Ruzbeh as Ibn al-Mugqaffa“’s name prior to his conversion.”
However, Ibn al-Nadim never states that his name prior to conversion was Ruzbeh, he merely
says that his name in Persian is Ruzbeh, which translates as one who is fortunate.™ No other
source prior to Ibn al-Nadim mentions the name Ruzbeh. Ibn Miskawayh (d. 421/1030), who
died forty years after Ibn al-Nadim, states that Ibn al-Muqaffa“’s birth name was Dadhbeh b.
Dadh-Jashnas."™ However, as I mentioned earlier, al-Baladhurl associates the name Dadhbeh to
Ibn al-Mugaffa”’s father not Ibn al-Mugqaffa“."™ Whether Ibn al-Mugqaffa”s birth name was
Ruzbeh or Dadhbeh 1s unknown. Ibn al-Nadim does also bring up the information that Ibn al-

T Madsall op ol das 989 dj9)y duny@ll daws!" Tbn al-Nadim, A/-Filurzst, 150.

" Lampe, "Ibn al-Mugqalfa‘: Political and Legal Theorist and Reformer," 8, Latham, "Ibn al-Mugaffa® and early
‘Abbasid prose," 48, Arjomand, "‘Abd-Allah Ibn al-Muqaffa‘® and the ‘Abbasid Revolution," 13, Shomali, "A Gloss
on the Mirror, and a Proposal for Understanding Ibn al-Mugqaffa”s Political Theory," 1, Yousefi, "Islam without
Fuqgaha’: Ibn al-Mugqaffa® and His Perso-Islamic Solution to the Caliphate’s Crisis of Legitimacy (70-142 AH/690-
760 CE)," 4, ‘Abd Allah Ibn al-Mugqaffa‘, Kafila wa Dimnah, ed. Michael Fishbein, trans. Michael Fishbein and
James E. Montgomery (New York: New York University Press, 2021), xiii.

™ Also translates as fortunate days or happy times. See: Francis Joseph Steingass, A Comprehensive Persian-Lnglish
dictionary, including the Arabic words and phrases to be met with i Persian literature (London: Routledge and K.
Paul, 1892), 593.

" Abl ‘All Ahmad Ibn Miskawayh, A/-Hikma al-Khalida, ed. ’ Abd al-Rahman Badawi (1952), 293.

™ Al-Baladhurl, Ansab al-Ashraf, Vol.4, 218.



Mugqafta“’s kunya prior to Islam was Abl ‘Umar and then changed to Abii Muhammad, a point
I discussed earlier.

According to Ibn al-Nadim, Ibn al-Muqaffa”s father was called al-Muqaffa® b.
Mubarak.™ Similar to al-Baladhuri, Ibn al-Nadim states that the epithet al-Muqaffa® was due to
the punishment he received from al-Hapaj b. Yusuf after he was caught attempting to embezzle
the sultan’s wealth in Basra.™ Ibn al-Nadim then states that Ibn al-Mugqaffa“ is originally from
Hiiz, a village in Fars.™ This information is similar to al-Baladhurl and al-Jahshiyari, both of
whom state that Ibn al-Mugqaffa”s family was originally from Fars. Regarding his career, Ibn al-
Nadim states that Ibn al-Mugqaffa‘ worked for Da’did b. ‘Umar b. Hubayra before for ‘Isa b. ‘All
mn Kirman, a view which differs from al-Baladhurl and al-Jahshiyarl. I have also mentioned
regarding the anecdote of Ibn al-Muqaffa“’s father, that al-Jahiz and Ibn Qutayba narrate that it
was Ibn al-Mugqaffa® who was working under Yusuf b. “Umar al-Thaqafl the Umayyad governor
of Iraq from 120-127/738-744." Therefore we have five people who Ibn al-Muqaffa“ is reported
to have worked for prior to his employment with ‘Isa b. ‘All: ‘Umar b. Hubayra, Da’tid b. ‘Umar
b. Hubayra, al-Masth b. al-Hawari, Yasuf b. ‘Umar al-Thaqafi, and ‘Amr b. Dabara. When
recalling the career of Ibn al-Mugaffa’, many modern authors either combine all the reports
regarding his employment or depend solely on a single source.” However, given the vast
discrepancies between the sources regarding Ibn al-Muqaffa®”s career it is difficult to say with full
certainty who he was working for prior to ‘Isa b. ‘Ali. Nonetheless, the most important factor
between all the reports 1s that Ibn al-Mugqaffa“’s profession was related to administration and
worked during the Umayyad caliphate.

Regarding his character, Ibn al-Nadim states that Ibn al-Mugqaffa“ was an eloquent writer

and poet who was fluent in both Arabic and Persian.™ Ibn al-Nadim does not mention Ibn al-

" Tbn al-Nadim, A/-Fihrist, 150.
"It 1s uncertain whether Ibn al-Nadim here is using sultan to signify the wa/f of Basra or the caliph. Ibn al-Nadim,
Al-Fihnst, 150.
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" Al-Jahiz, Al-Bayan wa-I-Tabyin, Vol.2, 113, Ibn Qutayba, ‘Uyiin al-Akhbar, Vol.1, 298.
" Lampe, "Ibn al-Mugqafla‘: Political and Legal Theorist and Reformer," 11, Latham, "Ibn al-Mugaffa‘ and early
‘Abbasid prose," 49, Arjomand, "‘Abd-Allah Ibn al-Mugqaffa’ and the ‘Abbasid Revolution," 17, Kristo-Nagy,
"Marriage after Rape: The Ambiguous Relationship between Arab Lords and Iranian Intellectuals as Reflected in
Ibn al-Mugqaffa®”s Oeuvre," in Tradiion and Reception i Arabic Literature, 163, Yicesoy, Disenchanting the
caliphate: the secular discipline of power in Abbasid political thought, 107.
" Ibn al-Nadim, A/-Fihrist, 150.



Mugqaffa®’s conversation to Islam as a point with which he 1s able to associate himself with the
Abbasids. Instead, Ibn al-Nadim connects Ibn al-Mugaffa® and the Abbasids through his teacher
Abu al-Khamush. Ibn al-Nadim narrates that Abt al-Jamus Thur b. Yazid, a Bedouin Arab, was
Ibn al-Mugaffa“’s teacher to whom his eloquence and expertise is credited to. However, the name
1s likely Abu al-Khamiish, the Bedouin that al-Baladhurl also narrated to have taught Ibn al-
Mugqaffa“." According to Ibn al-Nadim, Abu al-Khamush frequently visited Al Sulayman b. ‘All
in Basra."™ Therefore through his teacher Abl al-Khamush, Ibn al-Muqaffa“ was able to associate
himself with Bana “Ali. Similar to Ibn al-Nadim, al-Jahiz also suggests that Ibn al-Muqaffa® was
able to connect himself to the Abbasids through someone else. According to al-Jahiz Ibn al-
Mugqaffa® was a mawila of Al Ahtam in Basra."” Al Ahtam carried significant social and political

influence, especially in the early Abbasid period.” Therefore, Ibn al-Nadim constructs a

different narrative from al-Baladhurl on how Ibn al-Mugqaffa® associated himself to the Abbasids.

3.2 Shart, Murder, and Work:

According to Ibn al-Nadim, Ibn al-Muqaffa® wrote the shart of “Abd Allah b. ‘All and made 1t
difficult for al-Manstr."” Unlike, al-Baladhurl and al-Jahshiyari, Ibn al-Nadim calls the aman, as
shart “Abd Allah b. ‘A, meaning the conditions of ‘Abd Allah b. ‘All. The shart and aman,
are the same text, except that the shart refers specifically to the last section of the aman where
the conditions and consequences of breaking the aman are placed. In this shart, Ibn al-Nadim
says the same as thing that al-Jahshiyarl and al-Baladhuri said when it comes to Ibn al-Mugqaffa’
making the conditions of the aman difficult for al-Manstr.” Ibn al-Nadim then narrates that
when Sufyan b. Mu ‘awiya murdered Ibn al-Muqaffa® by burning him, al-Manstr supported his
murder and therefore revoking any restitution to be made.” Unlike al-Baladhurl and al-

Jahshiyarl who state that al-Manstr ordered the death of Ibn al-Mugqaffa‘, Ibn al-Nadim states

" Al-Baladhurl, Ansab al-Ashraf, Vol.4, 218.
* Ibn al-Nadim, A/-Fihrist, 67.
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" AlJahiz, Rasa’il al-Adabiva, 208.
* Jaakko Himeen-Anttila, "Khalid Ibn Safwan: An Orator at the Umayyad and Abbasid Courts," in In1 the Presence
of Power, ed. A. Pomerantz Maurice and Vitz Evelyn Birge (New York, USA: New York University Press, 2017),
101.
“ Ibn al-Nadim, A/-Fihrist, 150.
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that after he was murdered, al-Manstr did not object to it.” However, Ibn al-Nadim does not
report that al-Mansur ordered or wished Ibn al-Mugqaffa® dead. A subtle but impactful difference
compared to previous authors. In Ibn al-Nadim’s biography of Ibn al-Muqaffa®, al-Mansur was
not an accessory to his murder, as he did not mstigate, provoke, or encourage it. Rather, he 1s
portrayed to merely approve of it after the deed was done.

Ibn al-Nadim concludes Ibn al-Mugqafta®’s biographical information with the titles of
books that he is attributed to have translated and those he wrote."” According to Ibn al-Nadim
Ibn al-Mugaffa® was both fluent in Arabic and Persian and translated several texts from Persian

to Arabic; a topic I discuss extensively in chapter three.

3.4 Conclusion:

In summary, Ibn al-Nadim’s portrayal of Ibn al-Muqaffa® offers both convergence and
distinctiveness compared to earlier sources. The introduction of the name Ruzbeh as a possible
Persian epithet or birthname of Ibn al-Muqaffa® 1s something earlier sources do not mention.
Ibn al-Nadim’s account also corroborates al-Baladhurl and al-Jahshiyarl regarding Ibn al-
Mugqafta“’s origins and epithet, attributing it to a punishment by al-Hayaj b. Yusuf. However, a
notable departure 1s Ibn al-Nadim’s representation of his employment history, suggesting diverse
employers prior to ‘Isa b. ‘Ali. Ibn al-Nadim also emphasises the connection Ibn al-Muqaffa’s
teacher Abu al-Khamiuish had with the Abbasids, suggesting that Ibn al-Muqaffa® associated
himself with the Abbasids through his teacher.

The crucial element of Ibn al-Mugqaffa”s role in writing the shart of “Abd Allah b. ‘Al
1s distinctively highlighted 1 Ibn al-Nadim’s account. Ibn al-Nadim’s nuanced depiction of al-
Manstr’s involvement in Ibn al-Muqaffa®’s murder diverges from earlier accounts. Instead of
directly ordering the murder, al-Mansur’s passive acceptance of it, as stated by Ibn al-Nadim,
reframes his role in the tragedy. Al-Fihrist 1s a collection of various texts produced by authors.
Therefore, the main purpose of Ibn al-Mugqaffa®’s biography is to present him as an author and

translator.

“ While both al-Baladhurl and al-Jahshiyarl narrate that al-Manstr ordered the death of Ibn al-Mugqaffa‘, al-
Jahshiyarl narrates that al-Manstr merely said “is there no one who can get rid of him for me?”’. See the section on
al-Jahshiyarl above for more information.

""Works attributed to Ibn al-Mugqaffa“ is further examined in Chapter 3.






4. Sibt lbn al-Jawzi: Mir’at al-Zaman

Sibt Ibn al-Jawzl (d. 654/1256) was a prominent medieval Islamic scholar, historian, and
theologian based in Baghdad.™ His epithet szbt means “grandson” since he was the grandson of
the prominent scholar ‘Abd al-Rahman b. ‘All Ibn al-Jawz1 (d. 597/1201)."" One of Sibt Ibn al-
Jawzl’s work 1s “Mir'dt al-Zaman” which 1s translated as “ Mirror of the Ages”. Mir'at al-Zaman
1s an extensive history of the world from the creation of Adam up to the author’s time. It covers
historical events, biographical accounts, and various historical anecdotes. The book also includes
numerous stories and anecdotes about historical figures, highlighting their virtues, moral
character, and contributions. It 1s in this book that we find biographical information on Ibn al-
Mugqaffa’

Mir'at al-Zaman is organised chronologically with each year containing biographical
information of people who the author perceived were significant and who died in the
corresponding year they are placed . Sibt Ibn al-Jawzl introduces Ibn al-Mugqaffa® in the year
145/762."" Sibt Ibn al-Jawzl organises the biographical information on Ibn al-Mugqaffa‘ in the
following manner:

1. Background and Character

2. Work and Adab

3. Amanand Murder

4. Repercussions of the Murder
This structure of organisation is similar to al-Baladhurl’s structure and Ibn al-Nadim’s.
Throughout the text, Sibt Ibn al-Jawzl cites al-Baladhurl as an authority in some of the
mformation he 1s narrating. We therefore find close parallels in their style. However, unlike al-
Baladhunri, Sibt Ibn al-Jawzi does not introduce Ibn al-Mugqaffa® in a section regarding al-Manstr.

Instead, Sibt Ibn al-Jawzl dedicates an independent section to Ibn al-Mugafta’.

* Cl. Cahen, "Ibn al-Djawzi, Shams al-Din Abu ’I-Muzaffar Ylsuf b. Kizoghlu, known as Sibt," in Encyclopaedia of
Islam, Second Edition (Brill).

* From amongst Ibn al-Jawzl’s work is “al-Muntazam fi Tarikh al-Multk wa-l-' Umam”, which is a historical and

biographical work. Although Ibn al-Jawzl has information on Ibn al-Mugqafta®, he does not give a biographical

overview of his life, similar to what other sources do. Ibn al-Jawzl explains is Ibn al-Mugqaffa“’s role in writing the

amdan, his murder, and his relation to Sufyan b. Mu ‘awiya, something that was already mentioned by earlier authors.

It is for this reason that I decided to make Ibn al-Jawzi a supplementary sources rather than one who shares

biographical information on Ibn al-Muqaffa‘. See: Ibn Al-Jawzl, A-Muntazam fi Tarikh al-Mulik wa-I-’ Umam,

Vol.8, 56-58.

* Sibt Ibn Al-Jawzl, Mir’at al-Zaman i Tawarikh al-A ‘yan, Vol.12, 164-167.
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4.1 Background:
Similar to al-Baladhuri, Sibt Ibn al-Jawzl reports the same information regarding Ibn al-
Mugqafla”’s origins and epithet.” According to Sibt Ibn al-Jawzl, Ibn al-Mugqaffa® became
articulate and eloquent in Arabic prior to the Abbasid revolution. According to Sibt Ibn al-Jawzi:
@Y Ll (S5 «pg) S 09 cle o dll e 00 e (30 omiad o)l o g gl sl
0 e
“The dawla came [Abbasid] and his father passed away, so he befriended Banu ‘Al
b. “Abd Allah b. al-*‘Abbas, and he was their kaab, and he wrote for Abtu Ja'far [al-

Manstr]| as well.”

The passage above introduces new information regarding Ibn al-Muqaffa”s father and Ibn al-
Mugqafta“’s employment to al-Mansur, a point that i1s absent from previous sources. The author
says “qgad mdta abiuhu fa-sahiba Banii ‘AR”. The “/a in this context signifies one of two things:
Either itis a “fa” al-ta‘qib” (chronological) or “fa” al-sababiva” (cause).” If the author meant to
mply a “fa” alta'qib” then following the revolution, Ibn al-Muqaffa®”s father died and
immediately after he befriended Bani ‘All. An emphasis on immediate chronology is
mcorporated nto the text because of the “/a™”. However, if the author meant to imply “/a™ al-
sababiya, then following the revolution, Ibn al-Mugqaffa® befriended Banu “All because his father
died. We therefore find two different interpretations of the text, whereby one emphasises
immediate chronology and the other emphasises cause and effect. The text 1s ambiguous as it
could be referring to either iterpretation. However, it 1s likely that the text is referring to
chronology since al-Baladhurl mentioned that Ibn al-Mugqaffa‘ befriended ‘Tsa b. ‘Ali following
the revolution, albeit without referring to immediacy.”" I have mentioned previously that both al-
Jahiz and Ibn al-Nadim illustrate how Ibn al-Muqaffa‘ might have come to the employment of
Bana ‘All through either Al Ahtam or Ab al-Khamsh.” Therefore, Sibt Ibn al-Jawzl may also

be implying that Ibn al-Mugaffa® was able to associate himself to the Abbasids, without the

* Sibt Ibn Al-Jawzl, Mir’at al-Zaman i Tawarikh al-A ‘yan, Vol.12, 164.
* Sibt Ibn Al-Jawzl, Mir’at al-Zaman i Tawarikh al-A ‘yan, Vol.12, 164.
** For more information on the difference between the two in Arabic grammar, see: Zahir Shawkat Al-Bayatl, Kiab
Adawdrt al-I'd b (Beirut: Majd al-Mu’assasa al-Jami’iya li-al-Dirasat wa-l-Nashir wa-l-Tawz1", 2005), 134.
* However, al-Baladhurl does not imply urgency only chronology. This is evident by the use of the word “ thuma”
and without “/a”. Al-Baladhurl, Ansab al-Ashraf; Vol.4, 218.

Mo i i Al el L
Refer to the section on Ibn al-Nadim regarding Ibn al-Muqaffa“’s background and character.
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assistance of his father, because he died prior to the dawia. As for the inclusion that al-Mansur
was Ibn al-Muqaffa®”s employer; this could either be new information presented by Sibt Ibn al-
Jawzl, or to refer that Ibn al-Muqaffa® was al-Mansur’s mawifa, a point that al-Jahshiyarl also
reported.

A small part of Ibn al-Muqaffa”s biographical information in this text 1s dedicated to the
accusation of zandaqga made against him. Mir'at al-Zaman is the first source out of the four that
I have mentioned, which directly accuses Ibn al-Mugaffa® of zandaga. This section 1s made up
of three anecdotes and a statement by the author. Sibt Ibn al-Jawzl narrates an identical anecdote
to al-Baladhurl, regarding the night Ibn al-Mugaffa® converted to Islam.” The author then states
that even though he [Ibn al-Mugqafla‘] was esteemed, he was accused of zandaga.”” Sibt Ibn al-
Jawzl then narrates that after Ibn al-Muqaffa® converted to Islam, whenever he passed by a fire
temple (bayt al-nan belonging to al-majtis, he acted by reciting the following verses of a poem: “I
am showing you rejection, but I swear to you that this rejection is only pulling me closer to you”.™
The verses are by the famous Umayyad-era poet ‘Abd Allah Ibn Muhammad al-Ansar1 (d.
105/724), also known as al-Ahwas.™ Several earlier authors to Sibt Ibn al-Jawzl also narrate a
similar anecdote, though i different circumstances and verses. The anecdote first appears in Ibn
Qutayba’s ‘Uviin al-Akhbar. Ibn Qutayba does not give any context except that when Ibn al-
Mugqaffa® passed by a fire temple he recited the verse:

210" a0 5150l dyg Suadl Hdo> - 331 Gl dSSle s "

“Oh, house of ‘Atika that I avoid - in fear of my enemy, my heart is burdened.”

The verse mentioned by Ibn Qutayba is located prior to the one narrated by Sibt Ibn al-Jawz1 in
the poem. The association of the poem with Ibn al-Muqaftfa® is then transmitted by several later
sources with various renditions. To name a few, Ab1 al-Faraj al-Isfahani (356/967) narrates that

the poem involved Ibn al-Mugqaffa“’s son as well, and Abu Ishaq al-Tha‘alabi (d. 426/1035) states

* Sibt Ibn Al-Jawzl, Mir’at al-Zaman fi Tawdrikh al-A ‘van, Vol.12, 164.
(il o5 55 258 e pemnay b (S e 4d JIE ey e lud G 2l ¢l (8 Sy Jao 28 Al JE e Gy e ) sla "
e e ils p a3l oame Al JIE (asaall Bale o a3y ISk ulad ool b Rade e plak s o3 uiald a6 (IS 1L
Moty e ol ol Wl oo e e Al cud of o_ST: 8 £20LY)
*" Sibt Ibn Al-Jawzl, Mir’at al-Zaman i Tawarikh al-A ‘yan, Vol.12, 164.
R S s ALnd e IS 5"
“* Sibt Ibn Al-Jawzl, Mir’at al-Zaman i Tawarikh al-A ‘yan, Vol.12, 164.
SdaeY o prall we ol Lad | ()5 3 saall dlaial )"
* Al-Baladhurl states that the poem is dedicated to ‘Atika, daughter of ‘Abd Allah b. Mu ‘awiya. Al-Baladhuri,
Ansab al-Ashraf, Vol.5, 286.
“"Ibn Qutayba, ‘Uyiin al-Akhbar, Vol.1, 113-114.



that it was Yahya b. Khalid who recited it with Ibn al-Mugqaffa’.”" Both Ibn Qutayba and al-
Isfahani narrate the poem 1n a section of the book that is associated with the poetry of al-Ahwas
and its use by later prominent figures.” Sibt Ibn al-Jawz1’s inclusion of this poem, even though
it’s a different verse from previous renditions, is meant to portray the accusation of zandagamade
against Ibn al-Muqaffa‘. Not only does Sibt Ibn al-Jawzl state that Ibn al-Muqaffa® recited the
poem, but also that he did so following his conversation to Islam. The accusation of zandaga
made against Ibn al-Mugaffa® and its evolution throughout medieval authors is a subject I discuss
in the following chapter. However, at the time of Sibt Ibn al-Jawzl the accusation of zandaga
against Ibn al-Muqaffa® has become prominent enough to be imncluded as an integral part of his
biography. The accusation of zandaga will become more prominent, as I will illustrate in Ibn

Khallikan’s biography of Ibn al-Muqafta“.

4.2 Work and Adab:

Sibt Ibn al-Jawzl narrates several quotes from Ibn al-Muqafta®s al-Adab al-kabir as well as
anecdotes regarding his knowledge in adab.”” He also mentions the anecdote I mentioned earlier
regarding Ibn al-Mugqaffa® and al-Farahidi whereby the latter states that Ibn al-Muqaffa®’s

knowledge is greater than his ‘aqi™

4.3 Aman and Murder:

I have mentioned earlier that Sibt Ibn al-Jawzi reported that Ibn al-Mugqaffa® was the kauab of al-
Manstr. This connection 1s significant when we see how Sibt Ibn al-Jawzl’s portrayal and
mterpretation of Ibn al-Muqaffa®’s murder 1s reflected in his text. Sibt Ibn al-Jawzi highlights the
msults between Ibn al-Mugqaffa‘ and Sufyan b. Mu ‘awiya similar to what was narrated by previous

authors.”™

' Abl Bakr Al-Khawarizmi, A-Amthal al-Muwallada (Abu Dhabi: Al-Mujama ‘al-Thaqafi, 2003), 340, Abt al-Faraj
Al-Istahani, Kiab al-Aghani, 25 vols. (Beirut: Dar Sadir, 2008), Vol.21, 81, Abt Manstr Al-Tha‘albi, 7hmar al-
Quliih (Cairo: Dar al-Ma‘anif), 316, Al-Sharif Al-Murtada, Kitah Amahk al-Murtada Ghurar al-Fawa’id wa Durar al-
Qala’id, ed. Muhammad Abi al-Fadl Ibrahim (Syria: Dar Thya’ al-Kutub al-‘Arabiya, 1954), Vol.1, 135, Ibn Al-
Jawzl, Al-Muntazam fi Tarikh al-Multik wa-I-’ Umam, Vol.8, 56, Sibt Ibn Al-Jawzl, Mir’at al-Zaman fi Tawaiikh al-
A‘yan, Vol.12, 164, Al-Hamawl, Mu jam al-’ Udaba’, Vol.3, 968.

**In al-Isfahani it is in the chapter that is dedicated to the biographical information of al-Ahwas.

** Sibt Ibn Al-Jawzl, Mir’at al-Zaman i Tawarikh al-A ‘yan, Vol.12, 164-165.

' See section 1n al-Baladhurl regarding Ibn al-Mugqaffa®’s character.

* Sibt Ibn Al-Jawzl, Mir’at al-Zaman fi Tawarikh al-A ‘yan, Vol.12, 165-166.



Sulayman b. ‘All and ‘Tsa b. ‘All appointed Ibn al-Muqaffa“ to write the amdn of ‘Abd
Allah b. “All. However, Sibt Ibn al-Jawzl states that it was al-Manstir who ordered Ibn al-
Mugqaffa® to write the arndn and ordered him to make the conditions flexible and therefore more
favourable to him [al-Manstr].” Having done the opposite by disobeying al-Manstr’s command
and making the conditions of the aman severe, al-Mansur ordered his death. What can be
observed 1s that although most sources agree al-Mansur was an accomplice to the murder of Ibn
al-Mugqaffa®, the interpretation and reason for his involvement differs throughout these sources.
Ibn al-Mugqaffa”s murder in the hands of Sufyan b. Mu‘awiya 1s almost identical to what al-

7

Baladhurl reports, including the alternate methods of murder.”

4.4 Repercussions of the Murder:

The repercussion of Ibn al-Muqaffa“’s murder narrated by Sibt Ibn al-Jawzi is similar to that of
previous authors.” When concluding Ibn al-Mugqaffa”s biographical information, Sibt Ibn al-
Jawzl mentions that Ibn al-Mugaffa® was from amongst the poets of “al-Hamasa”. Al-Hamasa is
a collection of poems compiled by the 9" century poet Abll Tammam (d. 230/845).” Sibt Ibn
al-Jawzl does not give much context to the poem that Ibn al-Muqaffa® 1s said to have written,
except that it was a eulogy.” However, based on the three abyatthat Sibt Ibn al-Jawzl shares, the
poem starts with a dedication to “Abu ‘Amr”.”" According to earlier medieval authors such as
Abu ‘All Ahmad al-Marziiqi (d. 421/1030), al-Shar1f al-Murtada (435/1044), and Abt al-Qasim
al-Farst (d. 467/1075), Ibn al-Mugqaffa® dedicated the poem to Yahya b. Ziyad al-Harthi (d.

“* Sibt Ibn Al-Jawzl, Mir’at al-Zaman i Tawarikh al-A ‘yan, Vol.12, 166.
Nad 5ol Yy e e o bl dnd Ol GUS oSz gall Y JB anar T OF 351"

*" Referring to the alternate methods of murder that al-Baladhurl narrated. Sibt Ibn Al-Jawzl, Mir’at al-Zaman fi
Tawarikh al-A ‘yan, Vol.12, 167.
** Sibt Ibn Al-Jawzl, Mir’at al-Zaman i Tawarikh al-A ‘yan, Vol.12, 166.
" Wen-chin Ouyang, Literary Criticism m Medieval Arabic Islamic Culture: The Making of a Tradition, Literary
Criticism m Medieval Arabic Islamic Culture (Edinburgh: Edinburgh University Press, 1997), 65, H. Ritter, "Abu
Tammam," in Encyvclopaedia of Islam, Second Edition (Brill).
* Sibt Ibn Al-Jawzl, Mir’at al-Zaman i Tawarikh al-A ‘yan, Vol.12, 167.
* To summarise, the poem starts with a dedication to Abli ‘Amr stating that no one alive is as he. Then the poet
states that your death may have been beneficial because we can no longer feel more pain or sorrow after your passing.
Sibt Ibn Al-Jawzl, Mir’at al-Zaman i Tawarikh al-A ‘yan, Vol.12, 167.
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186/789).” Yahya b. Ziyad al-Harthi was the cousin of al-Saffah from his mother’s side and was
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a Kufan poet.”™ Ibn Khallikan however argues that the author of the poem was not Ibn al-
Mugqatfa‘, but rather his son, Muhammad b. ‘Abd Allah Ibn al-Mugqaffa‘.”" Ibn Khallikan also
adds that the poem was not a eulogy to Yahya b. Ziyad but rather to Abu ‘Amr b. al-‘Ala’ (d.
153/770), a prominent Basran hafiz and grammarian.” AbG ‘Amr was the brother of Ibn al-
Mugqatfa“’s friend, Abl Sufyan b. al-‘Al&’, as reported by al-Baladhurl.” He was also the mentor
and teacher of Ibn al-Mugqaffa”s acquaintance, al-Khalll b. Ahmad al-Farahidi.” We are not
certain whether Ibn al-Mugqaffa® wrote this poem, especially since we have little evidence that he
did write poetry. However, Al-Jahiz states that Ibn al-Muqaffa® never wrote poetry.” Therefore,

the eulogy may have been a later attribution to Ibn al-Mugqaffa® or written by his son.

4.5 Conclusion:

Sibt Ibn al-Jawz1’s account of Ibn al-Mugqaffa® offers both parallels and variations when compared
to earlier sources. Through his narrative, Sibt Ibn al-Jawz1 aligns with al-Baladhur?’s accounts i
almost all details of Ibn al-Mugqaffa“’s biography. However, Sibt Ibn al-Jawzl introduces new
elements, notably shedding light on Ibn al-Mugaffa“’s murder and his association with al-Manstr.
Sibt Ibn al-Jawzi also offers insights into the motivations and reasoning behind Ibn al-Muqafta“’s
murder differently by earlier chroniclers. The accusation of zandaga gains prominence in Sibt
Ibn al-Jawzl’s biography of Ibn al-Muqgaffa’. We find an important and rather significant
emphasis by Sibt Ibn al-Jawz1’s on Ibn al-Mugqaffa“’s accusation of zandaga. What was initially
narrated by al-Jahshiyarl as a parallel insult between Sufyan b. Mu‘awiya and Ibn al-Muqaffa®,

has now become an accusation of zandaqa.

* Ahmad b. Muhammad Al-Marziqi, Kidb Sharh Divdn al-Hamdsa (Beirut: Dar al-Kutub al-‘Tlmiya, 2003), 610,
Al-Murtada, Kiah Amahk al-Murtada Ghurar al-Fawa’id wa Durar al-Qald’id, Vol.1, 135, Abu Qasim Al-Farsi,
Kitab Sharh al-Hamasa Abi Tamam l-I-Farsi (Beirut: Dar al-Awza“), Vol.2, 397.

* Al-Fars1, Kitah Sharh al-Hamadsa Abi Tamam li-I-Farsi, Vol.2, 397, Abi Bakr Ahmad ibn ‘Ali ibn Thabit Mahd1
al-Shafi’T Al-Khatib al-Baghdadi, 7arikh Baghdad wa Dhyila, ed. Mustafa "Abd al-Qadir "Ata (Beirut: Dar al-
Kutub al-"TIlmiya, 1996), Vol.4, 111.

*"The reason he gives is because Ibn al-Mugaffa® died before Abll ‘Amr, therefore he could not have written a
culogy. See: Ibn Khallikan, Wafayar al-A ‘van wa-Anba’ Abna’ al-Zaman, Vol.3, 469.

* Ibn Khallikan, Wafayar al-A ‘yan wa-Anba’ Abna’ al-Zaman, Vol.3, 469.

w0 aaaal pY Bdue 089” See: Al-Baladhurl, Ansab al-Ashraf, Vol.13, 53.

* See: Al-‘Asqalani Ibn Hajar, Lisan al-Mizan (Beirut: Dar al-Basha’ir al-Islamiya, 2002), Vol.7, 476, Karin C.
Ryding, Farly Medieval Arabic: Studies on al-Khalil Ibn Ahmad (Washington, D.C: Georgetown University Press,
1998), 2.

* AlJahiz, Al-Bayan wa-I-Tabyin, Vol.1, 181, 183, Jar Allah Al-Zamakhsharl, Rabi‘al-Abrar wa Nusiis al-Akhyar
(Beirut: Mu’asisat al-"Tlamiya 1992), Vol.5, 208.
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Sibt Ibn al-Jawz1 also places Ibn al-Mugqaffa“’s death in the year 145/762. Sibt Ibn al-Jawzi
does not mention or elaborate on Ibn al-Muqaffa”s date of death in the main text, only in the
section. However, since it 1s a topic that Ibn Khallikan extensively discusses, I decided to mention

it in the following section.
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5. Ibn Khallikan: Wafayat al-A‘yan
Ibn Khallikan (d. 681/1282), also known as Shams al-Din Abu al-‘Abbas Ahmad b. Muhammad
Ibn Khallikan, was a renowned medieval Arab Mushim scholar, biographer, and historian. Ibn
Khallikan’s work, Wafavat al-a‘yan wa-anba’ abna’ al-zaman (The deaths of eminent men and
the history of the sons of the epoch) 1s an extensive biographical dictionary that covers the lives
of prominent individuals from various fields, including scholars, poets, historians, theologians,
philosophers, rulers, and many others.” The book encompasses both historical and
contemporary figures, making it a comprehensive compilation of biographical information.™
Ibn al-Mugaffa®’s biographical information 1s mentioned mostly in chapter “ha@”’under the
section regarding Mansur al-Hallay (d. 309/922). Al-Hallaj is considered one of the most
prominent figures in Islamic mysticism but 1s also remembered for his unorthodox teachings and
eventual execution for being a zindiq.”' The reason Ibn Khallikan introduces Ibn al-Mugqaffa“ in
al-Hallay’s biography is because Ibn Khallikan argues against a statement by Imam al-Haramayn
Diya’ al-Din al-Juwayni (d. 478/1085) regarding al-Hallaj and Ibn al-Mugqaffa“.” According to Ibn
Khallikan, al-Juwayni stated that three people lived in the Islamic world and were pillars of
corruption and misguidance to the people. The three mentioned names are al-Hallaj, Abu Sa‘d
al-Jannab™ (d. 300/913), and Ibn al-Mugqaffa‘, who he says spread corruption in the lands
adjacent to the Turks.” The whole purpose of Ibn al-Mugaffa‘’s biographical information in
Walayat al-a‘yvan is for the author to argue that al-Juwayni was mistaken to include Ibn al-
Mugqaffa® from amongst the three people, and must have instead meant an individual by the
name al-Muqganna'.”” This argument is reasserted in Ibn Khallikan’s conclusion of Ibn al-

Mugqatfa“’s biography as well.” Therefore when looking at Ibn Khallikan presentation of Ibn al-

* Fiick, "Ibn Khallikan," in Encyclopaedia of Islam, Second Edition.

* Wedel Gerhard, "Ibn Khallikan," in Encyclopaedia of Islam, Third Editton (Brill).

“ Louis Massignon, 7he Passion of al-Hallaj, Mystic and Martyr of Islam, ed. Mason Herbert (2021: repr.,

Princeton: Princeton University Press, 1922), 3-51, Jonathan Berkey, "Islam," in 7he New Cambridge History of

Islam: Islamic Cultures and Societies to the End of the Eighteenth Century, ed. Robert Irwin, vol. 4, The New

Cambridge History of Islam (Cambridge: Cambridge University Press, 2010), 47.

“Ibn Khallikan, Wafayar al-A ‘yan wa-Anba’ Abna’ al-Zaman, Vol.2, 146.

* Founder of the Qaramita movement in Bahrain and the gulf. See: Halm Heinz, "Al-Jannabi, Abt Sa‘1d," in

Encyclopaedia of Islam (Brill).

“Ibn Khallikan, Wafayar al-A ‘van wa-Anba’ Abna’ al-Zaman, Vol.2, 146.
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* Al-Muqganna“ is further discussed in the following chapter. He revolted against the Abbasids in 152/769 and

declared prophethood in Sogdiana, an area in Transoxiana that is “adjacent to the Turks”.

“ Ibn Khallikan, Wafayar al-A ‘van wa-Anba’ Abna’ al-Zaman, Vol.2, 155.
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Mugqaffa®, it is 1mportant to keep in mind that the author had a specific issue he wanted to
address. There are other areas in the book Ibn al-Mugqaffa® 1s mentioned in anecdotes when
narrating other figures such as al-Farahidi or ‘Tsa b. ‘AlL.*”

Ibn Khallikan’s biography on Ibn al-Mugqaffa® includes information we have not discussed
extensively such as Ibn al-Mugqaffa”’s age and the year of his death. Other than those two, the
mformation Ibn Khallikan reports is almost identical to what was mentioned by previous sources,
especially since he sometimes names Sibt Ibn al-Jawzl and al-Baladhurt as a source. Ibn
Khallikan structures the biographical information of Ibn al-Mugqaffa® in the following manner:

1. Background

a. Conversion to Islam.

b. Accusation of zandaqa.

c. Character, Adab, and work.
2. Al-aman, murder, and repercussions of his murder.
3. Year of death and name.

4. Conclusion

5.1 Background:

Ibn Khallikan introduces Ibn al-Muqaffa“ as a kaab, sahib al-rasa’il al-badi‘a™, from ahl Fars,
and that he was a majiisi who converted to Islam under ‘Tsa b. ‘AlL.*” Ibn Khallikan narrates a
similar anecdote to al-Baladhurl regarding the might Ibn al-Muqaffa® converted to Islam in the
hands of ‘Isa b. ‘Al1.”* Ibn Khallikan also mentions Ibn al-Mugaffa“’s work, his adab, and the

241

accusation of zandaga.”" Ibn Khallikan also narrates the anecdote regarding al-Farahidi and Ibn

al-Mugqaffa® which I discussed earlier.
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“"Ibn Khallikan, Wafayar al-A ‘yvan wa-Anba’ Abna’ al-Zamadn, Vol.2, 246, Vol.3, 231, Vol.3, 468, Vol.7, 26, .

“ Sahib al-rasa’tl al-badi‘a, meaning author of the exquisite letters. This is in regarded to Ibn al-Muqaffa“s work al-

Yatima which I discuss extensively in chapter three.

* Ibn Khallikan, Wafayar al-A ‘van wa-Anba’ Abna’ al-Zaman, Vol.2, 151.

" The anecdote mentioned in Ibn al-Khallikan will be briefly discussed in the respective section of this chapter,

only because where it i1s located in the book signifies the purpose of the text. Ibn Khallikan, Wafayar al-A ‘yan wa-

Anb@’ Abna’ al-Zaman, Vol.2, 151.

* Regarding his work, Ibn Khallikan highlights the excellence of al-Yatima, which are what he says previously a/-

rasa’tl al-badi‘. Regarding the zandaga, Ibn Khallikan mentions a list of three people that are accused of zandaqa.

The list of those accused of zandaga s a topic I discuss extensively in the following chapter under the section called:

The Social Circle of Ibn al-Muqaffa“.
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5.2 Aman and Murder:

Similar to previous sources, Ibn Khallikan states that Ibn al-Mugqaffa® and Sutyan b. Mu‘awiya
would frequently insult one another.” Regarding the amdn and the conditions placed, Ibn
Khallikan reports similar information to previous authors, with a few exceptions. According to
Ibn Khallikan, it was ‘Tsa b. ‘Al who ordered Ibn al-Muqaffa“ to insert strict and harsh conditions
into the aman, so that al-Manstr would not harm ‘Abd Allah b. ‘Al1.** Thus far, we have seen
different interpretations why Ibn al-Muqaffa® wrote the arman the way he did. Al-Baladhurl
narrated that Ibn al-Mugqaffa® did not write in a way that should be written to kings. Al-Jahshiyar1
stated that there were several correspondences between Ibn al-Mugaffa® and al-Mansur and
although al-Mansur was agitated by the conditions, it was his mawia who wrote to Sufyan b.
Mu‘awiya to have him killed. Sibt Ibn al-Jawzl reported that it was because he disobeyed al-
Manstr’s command when writing the amdn. Ibn Khallikan puts the blame on ‘Isa b. ‘Al
ordering Ibn al-Mugqaffa® to insert harsh conditions. Nonetheless, all authors agree that it was the
conditions placed which angered al-Mansur and ultimately led to his murder. Ibn Khallikan
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narrates the murder and the repercussions following it, similar to previous authors.

5.3 Year of Death and Name:

Ibn Khallikan refers to Sibt Ibn al-Jawzi, who as mentioned, placed Ibn al-Mugaffa“’s death in
the year 145/762. Ibn Khallikan then narrates that “Umar b. Shabba (d. 262/876) the author of
Akhbar al-Basra, states that Ibn al-Mugqaffa® died in the year 142/759 or 143/760.”" However,
Ibn Khallikan argues that Sulayman b. ‘All went with ‘Tsa b. ‘All when seeking restitution to Ibn
al-Mugqaffa”s murder and Sulayman b. ‘All is said to have died in the year 142/759.”" Ibn

Khallikan therefore concludes that Ibn al-Mugqaffa® died in the year 142/759.”" Later authors

** Ibn Khallikan, Wafaydr al-A ‘yan wa-Anba’ Abna’ al-Zaman, Vol.2, 152.
** Ibn Khallikan, Wafayar al-A ‘yan wa-Anba’ Abna’ al-Zaman, Vol.2, 152.
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*Ibn Khallikan, Wafayar al-A ‘van wa-Anba’ Abna’ al-Zamdn, Vol.2, 152-153.
* Unfortunately, Akhbar al-Basrain its entirety is yet to be discovered today.
** Ibn Khallikdn, Wafayat al-A ‘van wa-Anba@’ Abna’ al-Zaman, Vol.2, 154, Bosworth, "Sulayman b. "Ali b. "Abd
Allah," in Encyclopaedia of Islam, Second Edition.
*"Ibn Khallikan, Wafayar al-A ‘van wa-Anba’ Abna’ al-Zaman, Vol.2, 154.
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such as al-Dhahab] state that Ibn al-Muqaffa® either died 142/759 or 145/162 at the age of 36.™"
Ibn Kathir states that Ibn al-Muqaffa® died in the year 145/162 as well.”” In Abu Zakariya al-
AzdT’s (d. 334/946) Tarikh al-Mawsil that I previously mentioned, Ibn al-Muqaffa®s aman is
dated in the year 138/755, therefore he must have died after that date.” Khalifa b. Khayyat states
that Ibn al-Mugqaffa® was killed by Sufyan b. Mu‘awiya when Sufyan became governor.” Khalifa
b. Khayyat dates Ibn al-Mugqaffa“s death in the year 137/754.” Similar to Khalifa b. Khayyat,
al-Safadi, also dates Ibn al-Mugqaffa“’s death in the year 137/754.”" Therefore, unless we find new
material on the matter, what 1s known 1s that Ibn al-Muqaffa”’s murder took place sometime
between 137-142/754-759.

Regarding his name, Ibn Khallikan presents the story of al-Mugqaffa® (Dadhoe) and al-
Hapay b. Yusuf, that I mentioned earlier, as well as different renditions that imnvolve Yusuf b.
‘Umar al-Thaqafl instead of al-Hagaj b. Yasuf.”" Ibn Khallikan, followed by al-Dhahabi, and al-
Safadi, bring up the possibility that Ibn al-Mugqaffa“’s name might have been Ibn al-Mugqaffi‘, an
aptronym to signify one who weaves baskets.”” However, Ibn Khallikan along with later authors

say that it is likely Ibn al-Mugqaffa‘, because it has become the most popular explanation.””

5.4 Conclusion:

In conclusion, it 1s paramount to recognise that Ibn Khallikan’s presentation serves a specific
purpose - to challenge the assertion that Ibn al-Muqaffa® was a corrupting influence near the
Turks. His structured approach in detailing Ibn al-Mugqaffa”s biographical information
encompasses various facets, mcluding his background, conversion to Islam, accusations of

heresy, and character. Moreover, Ibn Khallikan intricately explores the circumstances

ol Lt ;,\.Uogg e O s 4,51@‘:@ &1 5,53 uBg Blog cpanyly cpiill dww § 0bo ojfi‘a.ﬂu.ll &;&QWQT@JM&)@"
Mkl dbly el 0d § i 45T e Lzl Jad aaiell
** Al-Dhahabl, 7a:ikh al-Islam wa Walayat al-Masha hir wa-I-A’lam, Vol.9, 200.
*Ismail b. "Umar Ibn Kathir, ALBidaya wa-I-Nihdya, ed. ’Abd-Allah b. *Abd al-hassan al-Turki (Cairo: Maktab
Hajir li-al-Tiba’a wa-I-Nashir wa Tawzi‘ al-I'lan, 2003), Vol. 13, 385.
“" 1T mentioned this source earlier in the section of al-Jahshiyarl as one of the two existing sources that present the
full copy of the aman. Al-Azdi, Tarikh al-Miisul, 145.
“'Ibn Khayyat, 7arikh Khafifah Ibn Khayyat, 417.
* Ibn Khayyat, 7arikh Khafifah Ibn Khayyat, 417.
 Al-Safadi, Kitab al-Wafl bi-I-WafayatVol.7, 340.
" Ibn Khallikan, Wafaydr al-A ‘yan wa-Anba’ Abna’ al-Zaman, Vol.2, 155.
* Ibn Khallikdn, Wafayar al-A ‘van wa-Anba@’ Abna’ al-Zaman, Vol.2, 155, Al-Dhahabl, 7arikh al-Iskam wa
Wafayvat al-Mashahir wa-I-A’lam, Vol.9, 200, Al-Safadi, Kitab al-Wafi bi-I-Wafayat 344.
“Ibn Khallikan, Wafayar al-A ‘van wa-Anba’ Abna’ al-Zaman, Vol.2, 155.
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surrounding al-arndn, Ibn al-Mugqaffa®’s murder, its motivations, and its aftermath, consistent
with earlier sources.

An interesting nuance surfaces in Ibn Khallikan’s examination of Ibn al-Mugqaffa”s age
at the time of his murder and the year of his demise. By citing different sources such as Sibt Ibn
al-Jawzl and “Amr b. Shaba, Ibn Khallikan assesses the authenticity of these claims, ultimately
deducing that Ibn al-Muqaffa® passed away in the year 142/759.

Lastly, Ibn Khallikan explores the intriguing question of Ibn al-Muqaffa®s name, delving
mto anecdotes surrounding al-Mugqaffa® (Dadhoe) and al-Hapaj b. Yusuf, with varying renditions.
Despite alternative viewpoints proposing al-Mugaffi’, Ibn Khallikan leans toward Ibn al-
Mugqaffa® due to its wider scholarly recognition.

The biographical information presented by Ibn Khallikan on Ibn al-Mugqaffa® illustrates
how certain details have developed or shifted throughout the centuries. Al-Baladhurl viewed Ibn
al-Muqaffa“ as being from the Iraqi elite and from a noble Fars family. However, almost five
centuries later, Ibn Khallikan builds the Ibn al-Muqafta®’s biography with the objective to prove
that he was not a zindig who corrupted the lands adjacent to the Turks. In contrast, al-Baladhuri,
al-Jahshiyari, and Ibn al-Nadim barely mention the issue of Ibn al-Muqaffa“’s faith’s and was not
something to be considered in his biography. However, at a time contemporary to Sibt Ibn al-
Jawzi and Ibn Khallikan after him, the accusation of zandaga against Ibn al-Muqafta“ has become
a very prominent issue for it to be mentioned as part of his biography. Afterall, Ibn Khallikan’s
states that his purpose for writing Ibn al-Muqatta“’s biography 1s to prove that he was not the fasid
(corrupt) that al-Juwaynl depicted him to be. This shift in the political connections Ibn al-
Mugqaffa® had, the reason for his murder, and the accusation of zandaga have manifested
throughout the centuries and changed into something different from what early Medieval authors

narrated.
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Conclusion

In tracing Ibn al-Mugqaffa®’s biography throughout the medieval period, notable evolutions,
portrayals, and information emerges. Fach medieval author contributed a distinct viewpoint and
understanding of Ibn al-Muqaffa‘. Beneath these differing portrayals, however, lie certain
constants that serve as the bedrock of Ibn al-Muqaffa”s biography. Elements such as his family
origins, knowledge in adab, proficiency in Arabic, association with ‘Isa b. ‘All, wealth, generosity,
and his involvement in the amadn of ‘Abd Allah b. ‘All remain unaltered across medieval
scholarship.

Yet, amiudst these foundational elements, varlations emerge that shape, diverge, and
evolve the core narrative. The accusation of zandaqa, the catalyst behind al-Mansur’s wrath, the
trajectory of Ibn al-Mugqaffa®s career, the etymology of his epithet and name, the precise year of
his murder, and the method employed in his murder are among the additions that appear
mconstant. These elements are mostly presented with conflicting or multiple interpretations by
medieval authors.

While the details shift and mterpretations vary, Ibn al-Mugqaffa®’s biography contains
enduring constants and evolving additions which together provide a comprehensive mosaic of
his life, embodying the dynamic nature of historiography across the medieval period. Therefore,
the context in which Ibn al-Mugqaffa® 1s mentioned by medieval authors 1s as important as the
content they share. Each source had an underlining objective and purpose in how they portrayed
and relayed Ibn al-Mugqaffa“’s biography, and ultimately how they understood him.

Hence, as contemporary scholars endeavour to shape Ibn al-Muqaffa®”s biography, it
becomes imperative for them to grasp the perspectives and interpretations offered by medieval
writers. While the foundational details about him may find mention, one cannot formulate their
narrative or construct his biography solely on the nuances or deviations that certain sources have
mtroduced or accentuated throughout the medieval period. Instances of such augmentations can
be seen in the accusation of zandaqa, a charge that has gained prominence in the works of later
medieval authors while being largely overlooked by their predecessors. Consequently, the
ensuing chapter will pivot towards an in-depth examination of the accusation of zandaqga against
Ibn al-Mugqaffa®, shedding lLight on the unfounded preoccupation within contemporary

scholarship to depict him as a zindiqin light of weak evidence that portray him in such a manner.
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Chapter Two: The Accusation of Zandaga

Introduction
One of the prominent aspects pertaining to Ibn al-Muqaffa™s biography centers around the
allegation of zandaga levelled against him. The term “zandaga” or “zndiq” has undergone
nuanced shifts in meaning over the course of early Islamic history. As elucidated by Georges
Vajda in 1937, it stands as one of the most intricate and challenging terms to delineate.””
Contemporary scholars generally concur that this term loosely targeted specific individuals in
soclety by accusing them of harbouring heretical or unorthodox beliefs.™

The orngins of the term zandaga can be traced to the era of Mam (d. 277 CE), the
progenitor of the Manichean faith.”” Mani is reputed to have authored a commentary known as
the “zand (gloss)” on the Avesta, the scared text belonging to Zoroastrians.” Those who deviated
from the Avesta and adhered to the zand were termed “zandi”.”' The zandi community diverged
from the conventional interpretation of the Zoroastrian text and embraced Mani’s rendition of
the Avesta.”™ In this context, zandi came to signify the adherents of Mani, the Manicheans, who
stood 1n opposition to Zoroastrian orthodoxy.

The accusation of zandaga emerged within the early annals of Islamic history as Mushim

scholars endeavoured to delineate the boundaries of acceptable beliefs and practices. However,

7 Georges Vajda, "Les Zindigs en Pays D’islam au Debut de la Période Abbaside," Rivista degli studi orientali 17
(1937): 173, accessed 2023/03/21/.

** Josef Van Ess, Theology and Society in the Second and Third Centuries of the Hyra. , vol. Volume 1: A History
of Religious Thought in Early Islam (2016: repr., Boston: Brill, 1991), 488, Chokr, Zandaqga Et Zindiqs En Islam
Au Second Siécle De L’ hégire, 7, Sarah Stroumsa, Freethinkers of medieval Islam : Ibn al-Rawandi, Abu Bakr al-
Razr and their impact on Islamic thought, Islamic philosophy, theology, and science ; v. 35 (Leiden: Brill, 1999), 3-
6, John P. Turner, Inquisition in early Islam : the competition for political and religious authority in the Abbasid
empire, Library of Middle East history ; v. 35 (London: I.B. Tauris, 2013), 27, Aaron W. Hughes, "T'he Amorphous
Zindiq," in An Anxious Inheritance: Religious Others and the Shaping of Sunmi Orthodoxy (New York: Oxford
University Press, 2022), 167, Francois De Blois, "Zindik," in Encyclopaedia of Islam, Second Ediion (Bnll).

" Abl al-Hasan Al-Mas‘Gd1, Murilj al-Dhahab ed. Muhammad ’Abd al-Rahim (Beurit: Dar al-Fikr, 1973), Vol.1,
250-251, Ibn al-Nadim, A/-Fihrist, 401-406, Parvaneh Pourshariati, Vesta Sarkhosh Curtis, and Sarah Stewart,
Decline and Fall of the Sasanian Empire: The Sasaman-Parthian Confederacy and the Arab Conquest of Iran
(London: 1. B. Tauris and Company, Limited, 2008), 341, Blois, "Zindik," in Encyclopaedia of Islam, Second
Editon.

*" Pourshariati, Curtis, and Stewart, Decline and Fall of the Sasanian Empire: The Sasanian-Parthian Confederacy
and the Arab Conquest of Iran, 341-342, Nicholas J. Baker-Brian, Manichaeism: An Ancient Faith Rediscovered
(London: Bloomsbury Publishing Plc, 2011), 21, C.E. Bosworth, "Mani," in Encyclopaedia of Islamn, Second Edition
(Brill).

*" Shaul Shaked, "Esoteric Trends in Zoroastrianism," Proceedings of the Israel Academy of Sciences and
Humanities 3 (1969): 188, Pourshariati, Curtis, and Stewart, Decline and Fall of the Sasanian Empire: The Sasanian-
Parthian Confederacy and the Arab Conquest of Iran, 341-342.

* P.O. Skjervg, "Counter-Manichaean Elements in Kerdir’s Inscriptions," frano-Manichaica 2 (1997): 79, Baker-
Brian, Manichaeism: An Ancient Faith Rediscovered, 21.
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this term was applied broadly to a diverse array of individuals, often in ways that reflected political
and societal concerns, rather than purely theological ones.” For instance, it was occasionally
employed to label individuals who were inebriated and engaged in public profanities.” On
occasion, 1t was also directed at non-Muslims, particularly those from outside the Abrahamic
faith traditions.”

The accusation of zandaqga directed toward Ibn al-Mugqaffa® has significantly influenced
how contemporary authors perceive his character and body of work. In certain mstances, Ibn al-
Mugqaffa® 1s portrayed as a “double agent” whose conversion to Islam is viewed with suspicion,
implying insincerity.” This perspective has, on occasion, resulted in a misinterpretation of Ibn
al-Mugqaffa”s works by modern authors, leading to the exclusion of Islamic influences from his
writings. Some scholars, like Richter (1931) and Gabrieli (1932), have gone to the extent of
outright rejecting the attribution of a text to Ibn al-Muqaffa® because 1t contained religious
language that appeared incongruous with the expectations of a zindiq.””

Kristo-Nagy accuses some modern scholars of attempting to ignore the accusation of
zandaqga that was depicted by scholars and litterateurs of the generations following Ibn al-
Mugqatfa‘, in favor of a good mainstream Muslim hero that is politically and religiously correct.”
However, upon closer scrutiny of the works authored by scholars and literary figures n the
generations succeeding Ibn al-Mugqaffa®, it becomes evident that the allegation of zandaga against
him 1s not firmly substantiated. The accusation of zandaga against Ibn al-Mugaffa® hinges on
three primary elements: firstly, the alleged anti-Islamic practice attributed to Ibn al-Mugqaftfa®,

known as mu‘aradat al-Qur’an. The second element revolves around the accusation of

Manicheism by the Zaydi Imam, al-Qasim b. Ibrahim al-Rass1 (d. 239/854). The final element

" Van Ess, Theology and Society in the Second and Third Centuries of the Hyra. , 489, Chokr, Zandaqga Et Zindiqs
En Islam Au Second Siécle De L’ hégire, 15-16, Hughes, "The Amorphous Zindiq," in An Anxious Inheritance:
Religious Others and the Shaping of Sunni Orthodoxy, 179.

“' Al-Isfahani, Kiab al-Aghani, Vol.18, 73, Husayn Jum’a, Ibn al-Muqalfla‘: Sira Ibda“ bayn haddaratayn (Damascus
Dar Raslan, 2015), 147.

* Camilla Adang et al., Accusations of Unbelief in Islam: A Diachronic Perspective on Takfir, Islamic history and
cvilization. Studies and texts (Boston: Brill, 2015), 69, Hughes, "The Amorphous Zindlq," in An Anxious
Inheritance: Religious Others and the Shaping of Sunni Orthodoxy, 167.

* Krist6-Nagy, La pensée d’Ibn al-Mugqafla‘: un ‘agent double" dans le monde persan et arabe, 57-59.

*"The text in question is al-Adab al-saghirthat both mentioned authors denied its attribution to Ibn al-Muqaffa“ due
to its “pro-Islamic” language that contradicted their perception of Ibn al-Muqaffa‘ as a zindiq. See: Richter, "Uber
Das kleine Adabbuch des Ibn al-Muqafta‘," 278-281, Gabrieli, "L’ Opera di Ibn Al-Mugqaffa‘," 228, Istvan Kristo-
Nagy, "On the authenticity of al-Adab al-Saghir attributed to Ibn al-Muqaffa® and problems concerning some of his
titles," Acta Orientalia Academiae Scientiarum Hungaricae 62 (2009): 200-201.

** Kristo-Nagy, "Marriage after Rape: The Ambiguous Relationship between Arab Lords and Iranian Intellectuals as
Reflected in Ibn al-Muqafta“s Oeuvre," in Tradition and Reception in Arabic Literature, 165.
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revolves around Ibn al-Muqaffa“’s social circle, the majority of whom also faced accusations of
zandagqa, as evidence to his zandaqa ties. The objective of this chapter 1s to underscore the frailty
of the arguments posited by modern scholarship concerning the accusation of zandaga against
Ibn al-Mugqaffa® and to illustrate the evolution and mconsistency in the accusation itself. The

chapter is structured mto three sections, each devoted to scrutinizing one of these three

arguments.
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1—Mu‘aradat al-Qur’an

Mu ‘aradat al-Qur’an translates as challenging, imitation, or parody of the Qur’an.” The
concept 1s similar to mu ‘aradat al-shi ‘r (imitating poetry), which was a practice commonly in use
among poets.” One poet would use the same rhyme and structure as another poet to prove his
excellence over the other.” As for mu‘aradat al-Qur’an, the author attempts to imitate a verse
i the Qur’anwith the objective of showing he could produce something better: thereby revoking
the Qur’an’s divine status.™

The medieval scholar “Abd al-Qahir al-Jurjani (d. 471/1078) provides an elaboration on
the concept of mu ‘aradat al-Qur’an and its criteria. Al-Jurjani clarifies that not everything written
m a manner resembling the Qur’dn or adopting its style should be classified as mu 'dradat al-
Qur’an.” Otherwise, every interpretation, explanation, or translation of the Qur’an would fall
mto this category. Instead, he stipulates that a text can be considered mu ‘aradat al-Qur’an if the
author’s intent is to alter the intended meaning of the Qur’an’s content.”

Early sources rarely delve into mu ‘aradat al-Qur’an or provide substantial evidence of
genuine attempts at it. Abu Bakr al-Baqillani (d. 404/1018), offers an explanation for this scarcity,
suggesting that preserving any endeavours related to mu'aradat al-Qur’an was considered
impermissible, potentially contributing to the limited historical record of such practices.”

What medieval sources do offer regarding mu‘aradat al-Qur’an are fragmentary

accounts.” These fragments are consistently portrayed as feeble, nonsensical, and notably

*"” Abd al-Ra’Gf Zahdl Mustaffa, and *Umar Al-Asdi, "Al-Mu’aradat al-Shi’riya wa-Atharuha f1 Ighna‘al-Turath al-

Adabl," Dirasat al-’Uliim al-Insdniva wa-I-l[iima’iva 36 (2009): 905, Issa J. Boullata, "Parody of the Qur’an,"

Encyclopaedia of the Qur’an Vol.4 (2004): 22.

7" Mustaffa, and Al-Asdi, "Al-Mu’aradat al-Shi’riya wa-Atharuha f1 Ighna‘al-Turath al-Adabi," 904, A. Schippers,

"Mu‘arada," in Encyclopaedia of Islam, Second Edition (Brill).

7' In a modern context it is similar to the saying “beat them at their own game”.

7 Abii Bakr Muhammad Al-Baqillani, 7ambhid al-Awa’il wa-Talkhts al-Dala’il ed. "Imad al-Din Ahmad Haydar

(Lebanon: Mu’assast al-Kutub al-Thaqafiya 1987), 172, Mustaffa, and Al-Asdi, "Al-Mu’aradat al-Shi’riya wa-

Atharuha fi Ighna‘al-Turath al-Adabi,” 905, Boullata, "Parody of the Qur’an," 22.

7’ Abd al-Qahir Al-Jurjani, Dala’il al-I'jaz i ‘Ilm al-Ma ‘ani, ed. ’Abd al-Hamid Hindawl (Beirut: Dar al-Kutub al-

‘TImiya, 2001), 171.

7 AlJunjanit, Dala’il al-I'yaz i ‘Ilm al-Ma‘ant, 270.
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” Other than it being linguistically challenging and socially condemning. See: Abii Bakr Muhammad Al-Baqillani,

Kitab I'jaz al-Qur’an, ed. Ahmad Saqr (Cairo: Dar al-Ma‘arif, 1997), 173-174.

" There are around ten people who have been accused of attempting to write mu ‘aradat al-Qur’an in early Islam,

they are the following: Al-Nadr b. al-Harith (d. 3/624), Musaylima al-Kadhdhab (d. 10/632), Tulayha al-Asdi (d.

21/642), ‘Abd Allah b. ‘Abi al-Sarh (d. 37/656), Sajah bint al-Harith (d. 41/661), ‘Abd Allah b. Nawaha, Ibn al-

Mugqaffa‘, Ibn al-Rawandi (d. 299/911), Mansur al-Hallah (d. 310/922), and al-Mutanabbi (d. 354/965). Muhsin

Samih Al-Khaldi, Mu’aradat al-Qur’an al-Karim (Palestine: Jami’at al-Najah al-Wattani), 4.
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mferior to the Qur’an in terms of language, style, and substance. As an illustration, Ibn Qutayba
presents instances of mu‘dradat al-Qur’@n by Musaylima al-Kadhdhab and dismisses these
attempts as foolish acts by individuals lacking knowledge.” Similarly, Ahmad b. Hanbal, a
Muslim theologian and jurist, recounts an attempted mu ‘@rada by ‘Abd Allah b. Nawaha from
the early Islamic era (I1st/7th century), which he ridicules.”

A substantial number of individuals accused of engaging in mu‘aradat al-Qur’an either
faced charges of heresy or held prominent positions in the fields of linguistics and poetry.” There
1s uncertainty surrounding whether they faced accusations of heresy due to their attempts at
writing rnu ‘aradat al-Qur’an or if they ventured into writing mu ‘aradat al-Qur’an after being
accused of heresy. Consequently, differentiating whether these individuals genuinely
endeavoured to compose mu‘dradat al-Qur’an or if such accusations were merely utilised to
emphasise the profound nature of the Qur’an presents a formidable challenge.

Regarding Ibn al-Muqaffa’, there exists three medieval authors who associate Ibn al-
Mugqafta® with mu ‘aradat al-Qur’an. The three earliest authors are the Tabaristanl Zaydi scholar,
al-Mu’ayyad bi-l-lah (d. 411/1020), the Iraqi Sunm theologian and judge, al-Mawardi (d.
450/1058), and the Tabaristan1 Ja fari scholar Abt All Fadl b. Hasan al-Tabras1 (d. 548/1154).™
These authors existed three hundred years after Ibn al-Mugqaffa‘ in the 11"-12" century. Their
works were primarily focused on illustrating the divinity and profoundness of the Qur’an.

The earliest attribution of mu ‘aradat al-Qur’an to Ibn al-Mugqaffa“ is by al-Mu’ayyad bi-
11ah, in his book lthbat Nubuwwat al-Nabi (Confirmation to the Prophethood of the Prophet).™

7" Ibn Qutayba cites a passage attributed to Musaylima al-Kadhdhab (10/632) attempting to imitate surat al-Filfrom
the Qur’an.
") Uy 35 (pe I3 Oy cbislo sading ¢35 (93 & Judll Lo ol Log ¢ Juddl Log Jai)I"
Ibn Qutayba comments on the passage saying:
"olas yo e Y alas Yy e elas Y Lo e Blseadl o adgy> A3 xo 23801 1dag"
"Abd-Allah b. Muslim Ibn Qutayba, Kiah A’lam Rastil Allah al-Manzila "Ala Raslihr (Riyadh: Dar al-Sam1’1 1i-l-
Nashir wa-l-Tawzr’, 2020), 214.
7 The verses are regarding bread and other foods made with wheat. Ahmad Ibn Hanbal, Ki@a b al-Jam:* Ii-‘ihim al-
Imam Ahmad (Egypt: Dar al-Falah li-al-Bahth al-‘TImi wa Tahqlq al-Turath, 2009), Vol.12, 325.
Mo Oladlally doyi layilg dins Wilpledlg e lizlallg dlixb wlisUall”
7 Ibn al-Muqaffa‘, Ibn al-Rawandi, and Mansir al-Hallah were all scholars, whereas al-Mutanabbi was a renowned
poet.
* Abl al-Husayn Ahmad ibn al-Husayn Al-Mu’ayyad bi-Llah, Ithbar Nubuwwat al-Nabi: Sala Allahu "Alihi wa
Sallam, ed. Khalil Ahmad Ibrahim al-Haj (Yemen: Maktabat al-Turath al-Islami, 2003), 107-115, Abu al-Hasan
‘All b. Muhammad b. Habib Al-Mawardi, 7afsir al-Mawardi, ed. Ibn °Abd al-Magqsiid bin "Abd al-Rahim (Beirut:
Dar al-Kutub al-‘Ilmiya), Vol.1, 31, Abt All Fadl b. Hasan Al-Tabras1, A-fh#a; (Iran: Intisharat al-Sharif al-Radi,
1960), Vol.2, 124.
* Al-Mu’ayyad bi-l-lah was a renowned Zaydi Shi ‘T scholar in the Abbasid period. Although al-Mu’ayyad bi-l-lah
does not mention a source, it does appear that he is referring to an unknown text. Al-Mu’ayyad bi-Llah, Zthbar
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According to al-Mu’ayyad bi-llah, Ibn al-Muqaffa® attempted to write a mu ‘aradat al-Qur’an. Al-
Mu’ayyad bi-l-l1ah shares seven fragmented texts allegedly belonging to Ibn al-Muqafta®, with the
aim of ridiculing him for his attempt to write a mu ‘aradat al-Qur’an.” In his book, al-Mu’ayyad
bi-l-lah engages with his audience asking them to ponder upon the errors of Ibn al-Mugqafta“’s
text in both meaning and structure compared to the Qur’an™ Al-Mu’ayyad bi-l-1ah then
concludes that Ibn al-Muqaffa® was unable to produce mu‘aradat al-Qur’am; for the Qur’anis
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mimitable.™ Al-Mu’ayyad bi-l-lah does not accuse Ibn al-Muqaffa® for being a zindiq when
narrating his alleged fragments. Instead, he calls him ja/i/ (ignorant).”™ The accusation and
connection of zandaqa to these fragments was established by contemporary authors.

Some modern scholars argue that the fragmented sentences presented by al-Muayyad
bi-l-lah are proof that Ibn al-Muqaffa® did attempt to write mu ‘aradat al-Qur’an, therefore
affirming the accusation of zandaga made against him.”™ Amongst those scholars are Istavan
Kristé-Nagy (2009) and Said Arjomand (1994) before him, who conclude that the mu‘aradat al-
Qur’an presented by al-Mu’ayyad bi-l-1ah are “very likely authentic texts of Ibn al-Mugqaffa*.*
Krist6-Nagy describes the alleged mu ‘a@radat al-Qur’an written by Ibn al-Muqaffa® as passages
that “fiercely criticize the Qur’an, the character, the image, and the concept of its God, as well as
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the deeds of its prophet and followers”.™ However, some scholars such as Mustafa Sadiq al-

Nubuwwat al-Nabi: Sala Allahu *Alihr wa Sallamn, 102-115, Eva-Maria Lika, "Proofs of Prophecy and the Refutation
of the Isma‘liyya - The Kitaab Ithbaat nubuwwat al-nabil by the Zaydi al-Mu’ayyad bi-llaah al-Haarutni (d.
411/1020)," Worlds of Islam - Welten des Islams - Mondes de I'Islam 9 (2018): 1, J.R. Blackburn, "Al-Mu ayyad
Bi'llah Muhammad," in Encyclopaedia of Islam, Second Edition (Brill).
* Joseph van Ess (1981) and Istavan Kristo-Nagy (2013), among others, use the term “fragmented texts” because
they are made up of fragmented sentences that do not relate to one another. For more information on the topic of
these sentences see the following: Josef Van Ess, "Some Fragments of the Mu ‘aradat al-Qur’an Attributed to Ibn al-
Mugqaffa’," in Studia Arabica et Islamica: Festschrift for Thsan "Abbas on his Sixtith Birthday, ed. Wadad al-Qad1
(Beirut: American Umversity of Beirut, 1981), Van Ess, Theology and Society in the Second and Third Centuries
of the Hjra, 40, Krist6-Nagy, La pensée d’Ibn al-Muqafta‘: un ‘agent double” dans le monde persan et arabe, 327.
** Al-Mu’ayyad bi-Llah, Ithbatc Nubuwwat al-Nabi: Sala Allahu > Althr wa Sallam, 108.
' Al-Mu’ayyad bi-Llah, Ithbatc Nubuwwat al-Nabi: Sala Allahu > Althr wa Sallam, 110.
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* Al-Mu’ayyad bi-Llah, Zthbat Nubuwwat al-Nabi: Sala Allahu °Alihi wa Sallam, 114.
* Arjomand, "*Abd-Allah Ibn al-Mugaffa“ and the ‘Abbasid Revolution," 24, Mirella Cassarino, L’aspetto morale e
religioso nell’ opera di Ibn al-Mugalfla‘ (Soveria Mannelli, Italy: Rubbettino Editore, 2000), 101-104, Krist6-Nagy,
"On the authenticity of al-Adab al-Saghir attributed to Ibn al-Mugqaffa‘ and problems concerning some of his titles,"
216, Hughes, "The Amorphous Zindiq," in An Anxious Inheritance: Religious Others and the Shaping of Sunni
Orthodoxy, 179.
* Arjomand, "‘Abd-Allah Ibn al-Mugaffa‘ and the ‘Abbasid Revolution," 24, Istvan Kristo-Nagy, "La Lumiere et
Les Tenebres Dans L’ceuvre D’Ibn Al-Muqaffa‘," Acta Orientalia Academiae Scientiarum Hungaricae 61, no. 3
(2008): 265.
" Kristo-Nagy, "Marriage after Rape: The Ambiguous Relationship between Arab Lords and Iranian Intellectuals as
Reflected in Ibn al-Muqafta“s Oeuvre," in Tradition and Reception in Arabic Literature, 178.
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Rafi'1 (1937), Gerald Edward Lampe (1987), and Joseph van Ess (1991), are rightfully sceptical
of this attribution to Ibn al-Mugqaffa® or that it was anti- Qur’@nic or anti-Islamic.™ Joseph van Ess
who commenced a comprehensive study of these fragments concludes that “there 1s nothing
heretical about the text, either; it was not until later that people read heresy into 1t.”"

Establishing the rightful attribution of the fragments presented by al-Mu’ayyad bi-l-1ah to
Ibn al-Mugaffa® proves to be a challenging task. Several factors contribute to this challenge.
Firstly, there exists a considerable time gap, with al-Mu’ayyad bi-I-lah living three centuries after
Ibn al-Mugqaffa’, raising questions about the accuracy of such attributions. Secondly, there 1s an
absence of any prior accounts or accusations of mu‘aradat al-Qur’an associated with Ibn al-
Mugqafta‘, despite earlier authors like Ibn Qutayba and Ahmad b. Hanbal narrating attempts of
mu ‘dradat al-Qur’an by others. Lastly, the context of al-Mu’ayyad bi-llah’s book primarily
revolves around illustrating the divine nature and miraculous qualities of the Qur ‘an. The central
aim 1s to demonstrate how even the most eloquent individuals failed to challenge the Qur ‘an.
Therefore, using passages narrated by al-Mu’ayyad bi-lI-lah as evidence to support accusations of
zandaqga against Ibn al-Muqaffa® 1s problematic. This argument relies on fragmented and
relatively late sources taken out of their original context.

According to al-Mawardi Ibn al-Mugqaffa® attempted to write mu‘aradat al-Qur’a@n and
was able to structure it and call it a sur@.” However, one day he passed by a boy reading a verse
from surat hiid regarding Nih (Noah) and the floods which befell the disbelievers.” After
hearing the verses Ibn al-Mugqaffa® erased what he wrote and said: “I bare witness that this text
[the Qur’an] can never be challenged for it is not the words of humans.”" Al-Mawardi then

concludes that Ibn al-Mugqaffa® was from amongst the most eloquent people of his time.” The

* In his 1981 article, Van Ess considered the text possibly attributed to Ibn al-Mugqaffa‘. However, in his 1991
publication, Van Ess became sceptical of its attribution to Ibn al-Mugaffa® and argued that even if it was attributed
to Ibn al-Mugqaffa“ it did not contain any mu ‘@rada or anti-Islamic rhetoric. Lampe on the hand states that it cannot
be proven that the text 1s rightfully attributed to Ibn al-Mugqaffa‘. Mustafa Sadiq Al-Rafi'1, Kiah Tarikh Adab al-
‘Arab (Beirut: Dar al-Kutub al-‘Arabiya, 1937), Vol.2, 119, Van Ess, "Some Fragments of the Mu ‘aradat al-Qur’an
Attributed to Ibn al-Muqaffa‘," in Studia Arabica et Islamica: Festschrift for IThsan Abbds on his Sixtith Birthday,
160-161, Lampe, "Ibn al-Muqaffa‘: Political and Legal Theorist and Reformer," 30, Van Ess, Theology and Society
i the Second and Third Centuries of the Hijra, 40.
* Van Ess, Theology and Society in the Second and Third Centuries of the Hijra, 40.
' Al-Mawardi, Tafsir al-Mawardt, Vol.1, 31.
."b}w olowg SMuase dlasg dn%pbié cQL.ﬂ| uo)[ag Q‘| g_,\.Uc cb.ﬁ.«” o Qi é>"
“* Al-Mawardi, 7afsir al-Mawardi, Vol.1, 31.
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“ Al-Mawardi, 7afsir al-Mawardt, Vol.1, 31.
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' Al-Mawardi, 7afsir al-Mawardt, Vol.1, 31.
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anecdote 1s situated amongst a section of the text which discusses 77z al-Qur’an (miracle of the
Qur’an).”” The anecdote is clearly narrated to depict that even the most eloquent of people is
unable to successfully challenge the Qur’an.

Similar to al-Mawardi, al-Tabrisi also narrates that Ibn al-Mugqaffa® attempted to write a
mu‘dradat but realised he couldn’t and tore what he wrote. According to al-Tabrasi Ibn al-
Mugqaffa® was in Mecca attempting to disorient the pilgrims by giving them something similar to
the Qur’an. However, after his attempt to do so he failed, and said: “the Qur’dan is not the
creation of people...for I have tried to mimic a verse similar to what was said, and was unable to
produce anything like 1t”."" Unlike al-Mawardl who narrated that Ibn al-Mugaffa“ surrendered
after hearing a verse from the Qur’an, the Ja‘farl scholar al-Tabrasl states that the Imam Ja‘far
al-Sadiq (d. 148/765) was the one who convinced Ibn al-Mugqaffa® of the divine status and miracle
of the Qur’an.”” Not only his al-Tabrast’s work focused on illustrating the divinity of the Qur’an,
but it also aims to show Imam Ja‘far al-Sadiq as one who was able to convince the most eloquent
of writers to repent.

Across the texts of the three medieval authors mentioned, a consistent theme emerges
regarding Ibn al-Mugqaffa® and his alleged attempts at mu ‘@radat al-Qur’an. It is suggested that
in these accounts, Ibn al-Mugqaffa“ either failed in his attempts or, upon reflection, repented and
destroyed any evidence of his endeavour. Al-Baqillani, who lived during the same period as al-
Mu’ayyad bi-llah, refutes the allegations that Ibn al-Muqaffa® wrote mu ‘aradat al-Qur’an.”™ Al-
Baqillani goes further to hypothesise that if Ibn al-Muqaffa® engaged in mu ‘aradat al-Qur’an, he
took the drastic step of destroying the written material and repenting, ensuring that no trace of it
remained.”” In essence, what al-BaqillanT’s stance indicates is a consistent absence of concrete
proof or contemporaneous evidence, apart from that presented by al-Mu’ayyad bi-llah, to
substantiate claims that Ibn al-Muqaffa® authored mu ‘dradat al-Qur’an. As mentioned earlier,
the primary purpose of the mentioned texts is to underscore the divine and miraculous nature
of the Qur’an. As such, when considering their accounts as historical references, one must

exercise caution, as they may not provide an unbiased view of historical events. Al-Mu’ayyad bi-

apas Jal gad 053"
* Al-Mawardi, 7afsir al-Mawardi, Vol.1, 30-33.
“* Al-Tabrasi, A-lhay, Vol.2, 124.
*" Al-Tabrasi, Ay, Vol.2, 124.
“ Al-Baqillani, Kiiab I'jaz al-Qur’an, 32.
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* Al-Baqillani, Kiiab I'jaz al-Qur’an, 32.
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I-1ah does not accuse Ibn al-Muqaffa® of zandaga and instead ridicules him as an ignorant fool.
None of the sources mentioned above connect Ibn al-Mugqaffa®”s accusation of zandaga to
mu ‘aradat al-Qur’an. This connection appears to be a recent interpretation by modern scholars

rather than a historical one.
2 — The Accusation of Manicheism

According to Imam al-Qasim b. Ibrahim al-Rass1 (d. 239/854), Ibn al-Muqaffa® was a follower
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of Manicheism.”™ For this reason, the text is known to modern scholars as the Polemic against
Islam or the Manichean “apologia”.”"' My argument in this section is based on three points. First,
the accusation made against Ibn al-Mugqaffa® by al-RassI is not an attack not on Ibn al-Mugqaffa’
himself, but rather on Manichaeism in general. Second, the arguments used by al-Rass1 against
Ibn al-Mugqaffa® 1s similar to what Christian polemicists used against Manicheans in Byzantine
Egypt. Therefore, there 1s no direct personal link or association to Ibn al-Mugaftfa® himself,
merely to Manicheism. Third, I also argue that the depiction of Ibn al-Muqaffa® as a Manichean
may have been influenced by the persona of a contemporary figure with a similar name. The
person in question 1s al-Muganna“ (d. 166/783) who was also accused of zandaga and led a revolt
against the Abbasids in the year 151/768 in the regions of Khurasan and Transoxiana.” There

1s evidence that several sources confuse Ibn al-Muqaffa® with al-Muganna“.

The Attack on Manicheism
Al-Rass1, a Zaydi zmdm, was born in Medina in the year 169/785. He undertook a journey to
Egypt sometime before 199/815 and resided there until 211/826. Subsequently, he returned to

Medina and established his residence 1n a valley known as al-Rass, where he remained until his

“ Al-Qasim b. Ibrahim Al-Rassi, Al-Radd "Ala al-Zindiq Ibn al-Mugatia’, ed. Michelangelo Guidi (Rome: R.
Accademia Nazionale Dei Lincei, 1927).

“" Guidi, "La Lotta tra I'Islam e il manicheismo: un libro di Ibn Al-Mugalffa“ contro il corano confutato dal al-Qasim
b. Ibrahim al-Rass1.", Gabrieli, "L’ Opera di Ibn Al-Mugqaffa®," 240, Jean de Menasce, "Une Apologétique mazdéenne
du IXe siecle," (1958): 148, Rosenthal, Political Thought in Medieval Islam: An Introductory Outline, 72, Wilferd
Madelung, and Bertold Spuler, Der Imam al-Qasim Ibn Ibrahim und die Glaubenslehre der Zaiditen, Studien zur
Sprache, Geschichte und Kultur des Islamischen Orients (Berlin: Walter de Gruyter, 1965), 17, Wansbrough,
Quranic Studies: Sources and Methods of Scriptural Interpretation, 160, Van Ess, Theology and Society in the
Second and Third Centuries of the Hyra, 33, Latham, "Ibn al-Mugqaffa® and early ‘Abbasid prose," 72, Chokr,
Zandaqga Et Zindiqs En Islam Au Second Siécle De L’hégire, 202, Cassarino, L’aspetto morale e religioso
nell’opera di Ibn al-Muqafla’, Krist6-Nagy, La pensée d’Ibn al-Muqalfla‘: un ‘agent double” dans le monde persan
et arabe, 287, Kristo-Nagy, "Marriage after Rape: The Ambiguous Relationship between Arab Lords and Iranian
Intellectuals as Reflected in Ibn al-Mugqaffa”s Oeuvre," in Tradition and Reception i Arabic Literature, 163.

* Al-Mathar b. Tahir Al-Maqdasi, A/-Bada ‘wa-I-1arikh (Fgypt: Maktabat al-Thaqafa al-Diniya, 2007), Vol.6, 97,
Patricia Crone, and Hanna Siurua, 7The Iranian Reception of Islam: the Non-Traditionalist Strands: Collected
Studies in Three Volumes, vol. 2 (Leiden: Bnll, 2016), 97.
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passing 34 years later. During his stay in Egypt, 1t 1s believed that al-RassT engaged 1n theological
and philosophical debates with various sects and religions.™

Among the religions he encountered in debate was Manichaeism, and 1n his critique of
Manichaeism, al-Rassi depicted Ibn al-Mugqaffa® as a representative of that faith. It 1s within this
text, known as “Polemic against Islam”, that we encounter the accusation of zandaqga directed
towards Ibn al-Mugqaffa‘. The “Polemic against Islam” commences with an introduction whereby
the author attacks Manicheism and Manil. The introduction 1s then followed by al-Rasst’s
assertion that he had received a book authored by Ibn al-Muqafta® which contained the views of
Mani, who the name Manichaeism is derived from.”" Al-Rass1 employs the term “khalafa”, which
means to inherit, when referring to Mani and Ibn al-Mugqaffa“."" Al-RassI asserts that Ibn al-
Mugqaffa® inherited Man1’s heresy and therefore attempts to maintain continuity between the
two.™ Al-RassI then proceeds to scrutinise the beliefs of the Manicheans, citing several verses
from the Qur’an and fundamental tenets about God that he claims the Manicheans contested.™
The passages that al-Rass1 attributes to Ibn al-Muqaffa® are typically brief and fragmented
throughout the text.

Modern scholarship has conflicting views on the attribution of the passages mentioned in
the Polemic against Islam to Ibn al-Mugqaffa“. Michelangelo Guidi (1927) first suggested that the
text 1s likely attributed to Ibn al-Mugqaffa“.™ Francesco Gabrieli (1932) argues that the passages
i the Polemic against Islam can be rightly attributed to Ibn al-Muqaffa’. Ahmed Amin (1933)
argued against Guidi and Gabrieli, maintaining that the text could not be rightly attributed to Ibn
al-Muqaffa‘ nor was it a mu ‘aradat al-Qur’anas Guidi first suggested.” Ahmed Amin’s argument

stems from the 1dea that there 1s no proof that the book al-Rass1 referenced was indeed written

“ Al-RassT’s work which start with a/-Radd, signifying a debate, are the following: al-Radd ‘ald al-Nasara (Christians),
al-Radd ‘ala al-Mulhid (atheism), al-Radd “ald raqadif ashab al-ghuluww, al-Radd ‘ald al-rafida, and Al-Radd ‘ala
al-mughbira. See: Renato Traini, Catalogue of the Arabic Manuscripts in the Biblioteca Ambrosiana, vol. Vol.4,
Nuovo Fondo: Series F-H (Milano: SilvanaEditoriale, 2011), 26.
* Al-Rassi, Al-Radd "Ald al-Zindig Ibn al-Muqalfla®, 8, Van Ess, Theology and Society in the Second and Third
Centuries of the Hira, 34.
*" Al-Rassi, Al-Radd "Ala al-Zindiq Ibn al-Muqafla“, 8.
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* The topic of continuity between Mani and Ibn al-Mugqaffa® will be further elaborated on below.
“” On the different examples, see: Van Ess, Theology and Society in the Second and Third Centuries of the Hyra,
34.
* Guidi, "La Lotta tra I'Islam e il manicheismo: un libro di Ibn Al-Mugqaffa® contro il corano confutato dal al-Qasim
b. Ibrahim al-Rass1,” xv-xvii, Richter, "Uber Das kleine Adabbuch des Ibn al-Mugaffa‘," 278, Gabrieli, "L’ Opera di
Ibn Al-Mugaffa‘," 240.
“ Amin, Duha al-Islam, 224-227 .
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by Ibn al-Mugqaffa“.™ In addition, the language, tone, and content expressed in the Polemic
against Islam 1s the opposite of what 1s visible in Ibn al-Mugqaffa®s preserved writings. This view
1s shared by other modern scholars such as John Wansbrough (1977), Gerald E. Lampe (1986),
and Melhem Chokr (1993) who believe that the text cannot be proven to be Ibn al-Muqafta“’s
and instead targeted Manicheans in general."' Recently, Said Arjomand (1994) and Kirsto-Nagy
(2009) argue that the contents mentioned in the Polemic against Islamm may be rightfully attributed
to Ibn al-Muqaffa“. Kirsto-Nagy’s main argument throughout a series of well researched articles
1s that Ibn al-Mugaffa® was a “double agent” who, although spoke to his Muslim audience mn an
Islamic tone, would not shy away from promoting the Sassanian culture or Manichaeism.
Therefore, Kirsto-Nagy maintains that the text presented in al-Rass 1s likely the true belief of Ibn
al-Muqaffa‘’; a Manichean Persian writer whose conversion to Islam is questionable.”™ J.D
Latham (1990) and Van Ess (1991) maintain a neutral position on the Polemic against Islam, in
that they neither attribute nor deny its attribution to Ibn al-Mugaffa“.™ Van Ess’s argument utilises
a report by the 3"/9" century scholar, Abi al-Wadih al-Ya“qibi (d. 284/897), who states that
from amongst the books translated by Ibn al-Muqaffa® were books belonging to Mani and Ibn
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Daysan (Bardaisan).”" Ibn Daysan was a 3" century Syriac writer who attempted to merge
Christianity and Manicheism.™ It is therefore possible that the book al-Rassl is refuting is one of
the translated books which originally belong to Mani or Ibn Daysan. However, as I illustrate in
the following chapter, translated works do not necessarily reflect the translator’s views." If indeed
Ibn al-Mugqaffa® translated these books, we do not know whether it was prior or after his
conversation to Islam. If the text al-RassI 1s targeting was a translation of a book belonging to
Mani or Ibn Daysan, it may explain why al-RassI 1s mostly targeting the Manichean community
at large and using Ibn al-Mugaffa® as a mere representation of said community. Based on the few

passages al-Rassi references from the text, we cannot make a definitive conclusion that the text

" Amin, Duha al-Islam, 225.

" Amin, Duha al-Islam, 225, Wansbrough, Quranic Studies: Sources and Methods of Scriptural Interpretation,
160, Lampe, "Ibn al-Muqaffa‘: Political and Legal Theorist and Reformer," 29, Chokr, Zandaqa Et Zindiqs En Islam
Au Second Siécle De L’ hégire, 103-104, 202-206.

" Krist6-Nagy, "La Lumiere et Les Tenebres Dans L’ceuvre D’Ibn Al-Mugqalfa‘," 272, Kristo-Nagy, "On the
authenticity of al-Adab al-Saghir attributed to Ibn al-Mugaffa® and problems concerning some of his titles," 216,
Krist6-Nagy, "Reason, Religion, and Power in Ibn al-Mugqaffa“," 290.

" Latham, "Ibn al-Muqaffa® and early ‘Abbasid prose," 73-74.

' Matthew S. Gordon, The works of Ibn Wadih al-Ya’ qubi: an English translation (Brill, 2017), 46.

" Crone Patricia, "Daysanis," in Encyclopaedia of Islam, Three (Brill).

“ Unless however, the translation is a collection of several works that have been specifically picked and utilise for a
specific objective, as I discuss regarding al-Adab al-saghir. Refer to chapter three: Introduction for more information
on translated texts.
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represents Ibn al-Mugqaffa”s views or was written by him. Therefore, Van Ess acknowledges that
al-Rass1 perhaps used Ibn al-Mugqaffa® as a representative to attack the Manichean faith at large
and that the text could have by no means been written by a Muslim due to its fanatic criticism of
monotheism.™

I agree with most modern authors that the fragmented texts found in the Polemic against
Islam cannot be rightfully proven to be a work belonging to Ibn al-Mugqaffa“. This argument 1s
based on several reasons. First, the substance of the text does not coincide with Ibn al-Mugqaffa“’s
oeuvre. The Polemic against Islarn contains fanatical anti-Islamic and anti-religious beliefs. As an
example, al-RassI narrates a passage whereby Ibn al-Mugqaffa“ is allegedly stating that there 1s no
religion that is more insidious and detrimental to this world than Islam, for it subjects its followers
to this world and their lustful desires, contains the worst origins, and makes its followers stupid.™
Al-Rass1 narrates other examples of Ibn al-Muqaffa”s heresy whereby he msults the prophet
Muhammad’s and claims that Allah is not the creator of creation.” However, if we maintain the
assoclation of the passages mentioned by al-RassI to Ibn al-Mugqaffa®, it will appear alien to the
discourse that 1s presented in Ibn al-Mugaffa“’s oeuvre which presents itself in the framework of
Islam.™ In addition if Ibn al-Mugqaffa“ were to have such beliefs against Islam and the prophet,
it 1s highly unlikely that he would have been associated to the Abbasid’s who legitimise their
authority on their connection to the prophet and claim to be the bulwark of Islam.™ Even if we
were to hypothesis that he might have said this prior to his conversion, it is unlikely that he would

have been employed with the Umayyad or associated with the Abbasids while holding such

beliefs.™

"7 “He was honest enough not to ascribe it to Ibn al-Mugqaffa® alone, but to the Manichaeans in general. It was part
of his tactics of making Ibn al-Muqaffa“ into a Manichaean”. And “What is clear 1s that the text was not written by a
Muslim. This degree of contempt for Islam has never before nor since been expressed in Arabic within the
dominion of that faith”. Van Ess, Theology and Society in the Second and Third Centuries of the Hira, 34.
" Al-Rassi, Al-Radd Ald al-Zindiq Ibn al-Mugaffa“, 28.
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" Regarding the insult to the prophet Muhammad, see Van Ess analysis of the text. Al-Rass1, Al-Radd °Ald al-Zindiq
Ibn al-Mugqafla“, 29, 34, Van Ess, Theology and Society in the Second and Third Centuries of the Hyra, 34.
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* For his personal epistles and his reverence to the Prophet Muhammad see the following. As for their rightful
attribution to Ibn al-Mugqaffa®, that i1s a topic I discuss it in the following chapter. Ibn al-Mugaffa®, "Al-Yatima al-
Thaniya," in Rasa’il al-Bulagha’, 111, Ibn al-Mugqaffa®, "Tahmid li-Ibn al-Muqafta’," in Rasa’il al-Bulagha’, 136-139.
* Patricia Crone, "On the Meaning of the ‘Abbasid Call to al-Rida," in 7he Islamic world from classical to modern
tmes: essays in honor of Bernard Lewis, ed. Clifford Edmund Bosworth and Bernard Lewis (Princeton, N.J: Darwin
Press, 1988), 95, Harry Munt, "Umayyad and early Abbasid inscriptions in the Prophet’s Mosque in Medina," A/-
‘Usur al-Wusta Vol. 30 (2022): 5.
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Second, the passages al-RassI utilises in his text are far too general in nature to be directly
attributed to Ibn al-Mugqaffa‘. As an example, the ultimatum that Ibn al-Muqaffa® narrated that
“Allah is not the creator of the creation” could have been something said by anyone.™
Throughout the text al-Rassi challenges the Manichean faith with Ibn al-Mugqaffa® as an
embodiment of that community.™ As argued by several modern authors, al-Rass1’s text targets
the Manichean community and their belief at large more so than it does Ibn al-Mugqaffa“.™ Ibn
al-Mugqaffa“ 1s seen here only as a representative since the text does not indicate anything specific
to him. Wansbrough maintains that it 1s quite impossible to say more of al-Rass1’s adversary than
had the name Ibn al-Mugqaffa‘ not existed, he would have had to be invented.™

There exists a parallel between how early Christians refuted Manicheism, and how al-
Rassi refutes it.” Christian polemicists criticised Manichaeans on their mythological reasoning
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and literal iterpretations of Mani.™ This argument is similar to how al-Rassl criticises Ibn al-
Mugqaffa® for his literal interpretation of the Qur’an, in that when the Qur’an references “Allah’s
throne” it represents a physical manifestation of Allah sitting on a throne.™ Christian polemicists
also criticised Manichaeism for its belief that light and darkness can be a single entity whereby
darkness exists in light and light in darkness.”™ St. Augustine (d. 430 CE), who himself was a
Manichaean for a time, argued against the teachings of Mani regarding the belief of a primordial
struggle between good and evil; God and the Devil.”™ Al-Rass1 accuses Ibn al-Mugqaffa® of

believing in a primordial struggle between Allah and the Shaytan; good and evil, in that evil may

" Regarding the insult to the prophet Muhammad, see Van Ess analysis of the text. Al-Rass1, Al-Radd °"Ald al-Zindiq

Ibn al-Muqafia“, 29, 34, Van Ess, Theology and Society in the Second and Third Centuries of the Hyra, 34.
Moloall (0 o 58 Lilh ol Jal (e Jzy 458 Loy and "Gl &bl 35 o i b oles o JBs"

* Building upon Van Ess’s analysis that Ibn al-Mugqaffa® was made into a Manichean by al-Rass1 when attacking the

Manichean community. Van Ess, Theology and Society in the Second and Third Centuries of the Hyra, 34.

* Amin, Duha al-Islam, 225, Wansbrough, Quranic Studies: Sources and Methods of Scriptural Interpretation,

160, Lampe, "Ibn al-Mugqaffa‘: Political and Legal Theorist and Reformer," 29, Chokr, Zandaqa Et Zindiqs En Islam

Au Second Siécle De L’ hégire, 103-104, 202-206.

* Wansbrough, Quranic Studies: Sources and Methods of Scriptural Interpretation, 160.

* Samuel Lieu, "Some themes in later Roman anti-Manichaean Polemics," Bulletin of the John Rylands Library Vol.

68 (1986): 438, Reeves, John C. Prolegomena to a History of Islamicate Manichaeism. UK: Equinox Publishing,

2011, 144, 162.

* Lieu, "Some themes in later Roman anti-Manichaean Polemics," 456-457.

* The physical manifestation of Allah is a topic that was excessively debated by the Mu ‘tazila. Some Mu ‘tazila

believed in certain characteristics of Allah, similar to what was said about Ibn al-Mugqaffa“ by al-RassI. See: Al-Rassl,

Al-Radd "Ald al-Zindiq Ibn al-Mugqafla’, 21, 35, Abu al-Hassan Al-Ash’arl, Kiab Maqgadlat al-Islamiyyin

(Wiesbaden, Germany: Franz Steiz, 1980), 186.

* Lieu, "Some themes in later Roman anti-Manichaean Polemics," 456-457.

“ Johannes Van Oort, "Mani and Augustine: Collected Essays on Mani, Manichaeism and Augustine," in 7he

Paraclete Mani as the Apostle of Jesus Christ and the Origins of a New Church (Brill, 2020), 192, Lieu, "Some

themes 1n later Roman anti-Manichaean Polemics," 460.
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have dominance over good.™ Christian polemicists criticised Manicheans for the use of the term
“father” when they referred to Mani.” Similarly, al-Rass ridicules Ibn al-Mugqaffa® for using the
term “father” in reference to Manl.” Christian polemicists engaged with Manicheans in an
attempt to falsify their teaching by ridiculing them.™ Al-Rass1 engages with Ibn al-Mugqaffa’ in a
similar manner to falsify his teachings and ridicule Manichean beliefs.”"All these refutations are
targeted towards Manichaeans at large and the arguments used by al-Rass1 are almost identical to
the arguments made by Christian polemicists against Manichaeans in Egypt. After all, al-Rass1
debated with Christian theologians in Egypt and was aware of the gospel and arguments of
Christian polemicists against Manichaeism.™ It is important to clarify, the assertion here is not
that al-Rass1 directly adopted arguments from Christian polemicists. On the contrary, it is evident
that al-Rass1’s arguments remained within the framework of Islam, often drawing upon Qur'anic
verses as their basis. However, a parallel can be drawn with how St. Augustine of Hippo (d. 430
CE) used Faustus of Mileve (d. 4" - 5" century CE) to challenge Manicheism and how al-Rass1
used Ibn al-Mugaffa‘ for the same reason.”™ Both St. Augustine and al-Rass1 challenged the
beliefs of Manicheism by employing a reputable and renowned figure.™

Other than what could possibly be a translation of the works of Mani and Ibn Daysan,
early medieval sources do not mention a text with which Ibn al-Muqaffa® fanatically challenges
Islam and 1ts fundamental beliefs. The text could have also been a production of someone other
than Ibn al-Mugqaffa® and merely associated his name to the book, a practice, which according to
al-Jahiz was a common."™ Another possible hypothesis is based on a scribal error and the possible
confusion between the persona of Ibn al-Mugaffa® a contemporary of him known as al-Muganna’“
(d. 163/779) who was a renowned Manichean, a kdub, declared prophethood, and led a 12 year
revolt against the Abbasids. There 1s historical evidence mdicating that medieval scholars

occasionally mixed up the biographies of both Ibn al-Mugqaffa® and al-Muqganna“. Hence, it 1s

" Al-Rass1, Al-Radd "Ald al-Zindiq Ibn al-Mugqafia‘, 17, 32, 43.

“ Lieu, "Some themes in later Roman anti-Manichaean Polemics," 444, 456.

" Al-Rass1, Al-Radd "Ald al-Zindiq Ibn al-Mugafia“, 8.

" Lieu, "Some themes in later Roman anti-Manichaean Polemics," 453.

" Al-Rass1, Al-Radd "Ald al-Zindiq Ibn al-Mugqafia“, 48, 53-54.

“” David Thomas, "The Bible in early Muslim anti-Christian polemic," Islam and Christian-Muslim Relations 7
(1996): 32-33.

* St. Augustine, Confessions And Enchirrdion, trans. Albert C. Outler (2000: repr., South Bend, USA: Westminster
Press, 1955), 54-59.

“ Faustus of Mileve was considered the most learned Manichean of his time which earned him the title of Bishop.
Gijs M. van Gaans, "The state of research on the Manichaean Bishop Faustus," Hervormde teologiese studies 69,
no. 1 (2013): 2.

" Jaakko Hiameen-Anttila, "Adab a) Arabic, early developments," in Encyclopaedia of Islam, Three (Brill).
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not unreasonable to consider the possibility that their biographical details may have been
conflated between these two individuals. The following section will delve into Al-Muganna® and

his role in this context.’

Confusion with al-Muganna“

Al-Muganna“’s real name is not quite known. Either he was called Ata™", Hashim Ibn Hakim™,
or Hakim al-Muqganna“.”" Al-Muganna“’s biography is mentioned extensively by Abu Bakr
Muhammad al-Narshakhi (d. 347/959).” During the Abbasid revolution, al-Muqanna“ is said to
have been a member of AbQl Muslim’s army, as either Abti Muslim’s sahib (friend) or his kaub.™
Therefore al-Muganna“® was literate and according to al-Narshakhi was knowledgeable in
mysticism and of previous civilisation.” Al-Muganna“ is said to have declared prophethood,
founded his own religion, and led a 12-year revolt against the Abbasid caliphate from 151/768
until his defeat by Abbasid forces in 163/779. Following his defeat, medieval sources narrate that
al-Muganna“ either committed suicide by poisoning himself and his family or by burning himself
and his family in a furnace.™ Al-Muganna‘ was an instrumental figure in the formation of the

9

Khurramites, the army which was led by the forces of Babak (d. 223/838) a few decades later.™

" Patricia Crone, "Korramis," Encyvclopaedia Iranca (2011).
" Al-Jahiz, Al-Bayan wa-I-Tabyin, Vol.3, 70.
" Abu Bakr Muhammad Narshakhi, 7a:ikh Bukhdrd, ed. Amin *Abd al-Majid Badwl and Nasr Allah Mubshir
al-Tarazl (Cairo: Dar al-Ma‘arif, 1993), 98.
" Al-Tabari, "Tarikh al-Rusul wa-al-Mulik," Vol.8, 135.
" Narshakhi book is on the history of Bukhara and Narshakh1 himself is from Sogdianana. Would make sense why
he would write extensively on al-Muganna“. Bosworth, "Narshakhi " in Encyclopaedia of Islam, Second Edition.
" Fakhr al-Din Al-Raz states that he was Abli Muslims sahzb and al-Mustawfl makes him his kaab. See: Fakhr al-
Din Al-Razi, Kiab I'tigadat Firaq al-Muslimin wa-al-Mushrikin (Beirut: Dar al-Kutub al-‘Tlmiya), 79, Al-Mustawfi
Hamd Allah, 7arikh-1 GuAda, ed. ’A.H. Nava1l (T'ehran 1983), 299.
“" Narshakh1, 7a:ikh Bukhara, 98.

ol 3 BTyl oy s psle e 88 TaS T
“ Ibn Khayyat, Taikh Khalifah Ibn Khayyat, 437, Al-Tabarl, "Tarikh al-Rusul wa-al-Mulik," Vol.8, 144,
Narshakhi, 7a:ikh Bukhara, 107-108, Ibn Al-Jawzi, Al-Muntazam fi Tarikh al-Mufik wa-I-’ Umam, Vol.8, 263,
"Abd al-Qahir Al-Baghdadi, Kitab al-Farq bayn al-Firdq (Beirut: Dar al-Afaq al-Jadida 1977), 244, Abl al-Muzaffar
Al-Isfarayini, Kitab al-Tabsir fi al-Din wa Tamayyuz al-Firqa al-Najiva "an al-Firga al-Halikin, ed. Kamal Yusuf al-
Hit (Lebanon: "Alam al-Kutb, 1983), 132.
* “Abd al-Hayy bin Ahmad bin Muhammad Ibn al-'Tmad al-Hanball, Shadhrat al-Dhahab i Akhbar man Dhahab
(Damascus: Dar Ibn Kathir, 1986), Vol.2, 272, Ibn Khallikan, Wafaydr al-A ‘yan wa-Anba” Abna’ al-Zaman, 155,
"Al-Muqanna’," in Encyclopaedia of Islam, Second Edition (Brill), Van Ess, Theology and Society in the Second
and Third Centuries of the Hyra, 27, Crone, The Nativist Prophets Of Farly Islamic Iran: Rural Revolt and Local
Zoroastrianism, 128.
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Babak too was accused of zandaga and was executed by having his limbs severed, similar to Ibn
al-Muqaffa“.”

Al-Muganna“’s declared himself as not only a prophet but as God incarnate.” Al-
Muganna“ also wrote about his religion and sent it to nearby wzlayat so that they may follow
him.” Therefore a text authored by al-Muganna‘ about his religious revolution existed, especially
since Narshakhl quotes passages from his book.”™ The views presented by al-Muqanna‘ regarding
his faith were mostly a combination of Mazdakism, Islam, and some elements of Buddhism.”
Mazdakism was influenced by Manichaeism.” Al-Muqganna“ followers were mostly Turks and
Sogdians, known as al-Mubayyida (The White-clothed ones) or al-Mugana‘iya.” Al-Maqdisi (d.
355/966) states that the Mubayyida believe that God entered in the form of a man to make them
his messengers.” A similar view 1s also known about Mani who is said to have claimed being the
Paraclete (the Holy Spirit) who inherited it from previous prophets.”™ Al-Muqanna“ and his
followers are therefore inheriting the “prophethood” and divinity of Mani. Among other things,
al-Muganna“ and his followers are also said to have believed in sexual communalism, a practice
known by both Mazdakism and Manicheans.” According to ‘Abd al-Qadir al-Baghdadi (d.
428/1037) and Abu al-Muzaffar al-Isfrayini (d. 470/1078), al-Muqganna“® and his followers

“ His death was similar to how ‘Abd al-Jabbar was also killed and Ibn al-Mugqaffa‘. Al-Dinawarl Abli Hanifah, A/-
"Akhbar al-Tuwal (Cairo: Dar Thya” al-Kutub al-‘Arabya, 1960), 405.

“ Narshakhl narrates that al-Muqanna“ preached to his followers that he is their God, the God of the universe.
Narshakhi, 7a:ikh Bukhdra, 99, Crone, The Nativist Prophets Of Early Islamic Iran: Rural Revolt and Local
Zoroastrianism, 135.

* Narshakh1, 7arikh Bukhara, 99.

“ Narshakh1, 7ar:ikh Bukhara, 99-101.

“ Evidence also reveal that Sogdiana contained significant Manichean influences. See: Christiane Reck, "A Sogdian
Version Of Mani’s Letter Of The Seal," New Light on Manichaeism 64, no. Papers from the Sixth International
Congress on Manichaeism (2009): 225-226, Crone, The Nativist Prophets Of Early Islamic Iran: Rural Revolt and
Local Zoroastrianism, 137.

T stated early the story of the Manichean in Rome called Bundos who merged Christianity and Manichaeism
together to formulate what was later called Mazdakism. See: Morony, "Mazdak," in Encyclopaedia of Islam, Second
FEdition, Khodadad Rezakhani, "Mazdakism, Manichaeism and Zoroastrianism: In Search of Orthodoxy and
Heterodoxy in Late Antique Iran," Iranian Studies 48 (2015): 56, accessed 2023/03/11/.

“ The colour has both Manicheans roots and is also a form of resistance against the Abbasid black. See: Crone,
The Nativist Prophets Of Early Islamic Iran: Rural Revolt and Local Zoroastrianism, 138, 142, Narshakhi, 7arikh
Bukhara, 97, Al-Baghdadi, Kiaab al-Farq bayn al-Firdq 215.

7 Al-Maqdasi, A/-Bada‘wa-I-Ta:ikh, Vol.6, 97, Crone, and Siurua, 7he Iranian Reception of Islam: the Non-
Traditionalist Strands: Collected Studies in Three Volumes, 97.

“Van Oort, "Mani and Augustine: Collected Essays on Mani, Manichaeism and Augustine," in 7he Paraclete Mani
as the Apostle of Jesus Christ and the Origins of a New Church, 19-20, Crone, The Nativist Prophets Of Early
Islamic Iran: Rural Revolt and Local Zoroastrianism, Ludwig Koenen, "Augustine and Manichaeism in Light of the
Cologne Mani Codex," Hllinois Classical Studies 3 (1978): 167, accessed 2023/03/11/.

“ Rezakhani, "Mazdakism, Manichaeism and Zoroastrianism: In Search of Orthodoxy and Heterodoxy in Late
Antique Iran," 56.
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permitted the consumption of pork, carrion, and of eating the dead.™ The followers of al-

Muganna® were also accused of justifying their actions by purposely manipulating and
misinterpreting the Qur’an.™

The relation between al-Muqganna“ and Ibn al-Mugqaffa® 1s based on how some sources
confuse the information about the two.”™ As an example, al-Qum1 (299/912) states that Sufyan b.
Mu “awiya was ordered by al-Manstr to capture Ibn al-Mugqaffa® following his involvement in the
aman.” Al-Qumli then states that Ibn al-Mugaffa’ committed suicide by poisoning himself and
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his family rather than surrendering.” However, this is strikingly close to account about al-
Muganna“’s death. In another instance that I mentioned in chapter one, Ibn al-Jawzi and Ibn
Kallikan narrate that Imam al-Haramayn Dhiya’ al-Din al-Juwayn1 (d. 478/1085), stated that Ibn
al-Muqaffa® emerged and caused chaos in bilad al-Turk.” However, this is clearly a confusion
with al-Muganna® who emerged from Khurasan and Transoxiana with significant Turkic
support.

Given that the information on both these figures, 1t 1s possible that the discourses about
their religious views might also have been impacted. Narshakht tells us that al-Muganna“ wrote a
kitab, likely letter, to several governors informing him of his new faith and calling them to join.™
It could also be possible that it was al-Muqganna“’s text that al-Rass1 was criticising. Also, al-Rass1
says the following about Ibn al-Muqaftfa':
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“He’s called Ibn al-Mugqaffa®, Allah’s curse on all that he hears or sees, he
mherited from Manli in his kufr and he possesses from his father, Mani, his

heritage”.

* Al-Baghdadi, Kiiab al-Farq bayn al-Firdq 244, Al-Istarayinl, Kiab al-Tabsir i al-Din wa Tamayyuz al-Firqa al-
Najiva an al-Firqa al-Halikin, 132.

* Narshakhi, 7a:ikh Bukhara, 107-108, Crone, and Siurua, 7he Iranian Reception of Islam: the Non-Traditionalist
Strands: Collected Studies in Three Volumes, 101.
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** Al-Qumi states it was Yazid b. Mu ‘awiya who was the governor of Basra and the one who killed Ibn al-Muqaffa®,
however, almost every source states it was Sufyan b. Mu ‘awiya. See: Sa‘ad b. ‘Abd-Allah al-Ash‘arl Al-Qumi, Kiab
al-Magalat wa-I-Firaq (I'ehran: Matba‘at Haydar1, 1923), 67.

' Al-Qumi, Kb al-Maqalat wa-I-Firaq, 67.

* Ibn Khallikan, Wafayar al-A ‘yvan wa-Anba’ Abna’ al-Zaman, Vol.2, 146.

** Narshakh1, 7a:ikh Bukhara, 99.

“" Al-Rass1, Al-Radd Al al-Zindiq Ibn al-Mugqafia“, 8.
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However, this statement is closer to al-Muganna“ than it 1s to Ibn al-Mugqaffa‘. I mentioned earlier
that the sources state al-Muqganna“ inherited the doctrine of Mazdakism and Manicheanism, in
that he is a Paraclete in a chain of prophets. This would make al-Muganna“ a more suitable
adversary to al-Rassi than Ibn al-Mugqaffa’. Especially since, unlike Ibn al-Muqaffa®, al-
Muganna‘’s influence and fasdd (corruption) remained in Khurasan for decades.”™ Therefore,
al-Muganna“ would be seen as a more appropriate candidate to the aggressive letter of al-Rass1
against zanadiqa and the view of Mani than Ibn al-Mugqaffa®.

We also find that the adversary of al-Mu’ayyad bi-Ll1ah’s text on mu‘aradat al-Qur’an
also more fitting to al-Muganna® than Ibn al-Muqaffa‘. Al-Mu’ayyad bi-l-lah presents Ibn al-
Mugqafta®’s mu‘aradat al-Qur’'an along with other names such as Musaylima al-Kadhab (d.
11/632) and Tulayha al-Asdi (d. 21/642)."" Both Musaylima al-Kadhab and Tulayha al-Asd1 were
accused of declaring prophethood and leading a revolt against the caliph of their time.”™ Ibn al-
Mugqafta® appears to be the odd-one-out of the three names mentioned. He neither declared
prophethood nor led a revolt. However, if we were to replace al-Muganna“’s name with that of
Ibn al-Mugqaffa®, the list would be a lot more coherent.

The opinions revolving the accusation of Manicheism on Ibn al-Muqaffa® are therefore
possibly influenced by other factors that occurred following his death. The confusion between
Ibn al-Mugaffa® and al-Muqganna“ 1s evident in the sources. We can see parallels between the two
in that they were both kutab, they worked for a governor, lived during the same period, were
both literate in Arabic and Persian, and allegedly died of dismemberment and burning of their
limbs. They also had similar names.” Beyond the confusion over the details of their biography
and profile, we also find that some Medieval scholars confused one with the another. In the way
that other sources confused the two figures, it 1s possible that the book al-Rasst was engaging with
was produced by al-Muganna‘, especially since several modern authors show the lack of

grammatical structure that Ibn al-Mugaffa® 1s renowned for in the few fragments that al-Rass1

" Such as permissibility of sexual communalism and pork. Sources also tell us that many Muslims died at the hands
of al-Muqganna“’s army. See: Narshakhi, 7arikh Bukhara, 108, Al-Baghdadl, Kitab al-Farq bayn al-Fird g 244, Al-
Istarayini, Kiidb al-Tabsir fi al-Din wa Tamayyuz al-Firga al-Najiva "an al-Firqa al-Halikin, 132.

* Al-Mu’ayyad bi-Llah, Ithbat Nubuwwat al-Nabi': Sala Allahu > Althr wa Sallam, 37.

" Abu ‘Abd Allah Al-Waqidi, Kitd b al-Rida Ii-I-Wa qidh, ed. Yahya al-Jabtrl (Beirut: Dar al-Ghurb al-Islami 1990),
49, 102, *Abd-Allah b. Muslim Ibn Qutayba, A/-Ma’arif (Cairo: Al-Hay’a al-Masrya al-’Ama li-al-Kutab, 19983),
Vol.1, 303, Al-Baladhurl, Ansab al-Ashraf, Vol.11, 157.

" See chapter One on the death of Ibn al-Muqaffa“.



shares.” It is also probable that later scribes misread al-Muqanna“ as al-Mugqaffa‘, especially since
there 1s no early reception of al-RassI letter and that Ibn al-Nadim Does not include it as a text
belonging to him.” There is historical evidence indicating that medieval scholars occasionally
mixed up the biographies of both Ibn al-Mugqaffa® and al-Muganna‘. Hence, it 1s not
unreasonable to consider the possibility that their biographical details may have been conflated

between these two individuals.

7 Amin, Duha al-Islam, 225, Wansbrough, Quranic Studies: Sources and Methods of Scriptural Interpretation,
160, Lampe, "Ibn al-Mugqaffa‘: Political and Legal Theorist and Reformer," 29, Chokr, Zandaqa Et Zindiqs En Islam
Au Second Siécle De L’ hégire, 103-104, 202-206.
7 The only “radd’ text that Ibn al-Nadim acknowledges is from al-Rassi is his “al-Radd ‘Ala al-Rafida”. Ibn al-
Nadim, A-Fihrist, 240.
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3- The Social Circle of Ibn al-Mugaffa

From among the 1ssues that we face regarding the accusation of zandaqga directed against Ibn al-
Mugaffa®, the 1dentification of his “acquaintances” 1s noteworthy. Some modern scholars argue
that Ibn al-Mugqaffa”s association with other zanadigais evidence of the “Manichaean intellectual
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circle” to which he belonged.” However, when we analyse all the acquaintances that Ibn al-
Mugqaffa® 1s said to have conversed with by medieval authors, we find a very different
representation of what some modern scholars argue. The authenticity of the narrations by the
sources 1s not our main concern. Instead, the aim of this section 1s to gather all the relevant data
we have on who Ibn al-Mugqaffa’ interacted with, and how his social circle might have played a
role in his depiction. From that data our focus 1s to illustrate the acquaintances that medieval
authors associated with Ibn al-Mugqaffa® who have also been accused of zandaga. This table 1s
based on all akhbarwhich involves Ibn al-Mugqaffa® interacting with someone else.

The horizontal panel is organised chronologically to represent the twenty-one authors
who narrate the acquaintances Ibn al-Mugqaffa“ interacted with. The vertical panel contains the
name of forty-seven acquaintances and their professions, as narrated by the authors in the
horizontal panel. Intersecting both the horizontal and vertical panel 1s the shortened name of the
source as well as the respective volume and page number. A glossary of the full name of the text
1s presented n the appendix of the chapter as well as the source which indicates the profession
of the acquaintance. Acquaintances that are accused of zandaga are highlighted in orange. The
main purpose of the list 1s to highlight reported evolution of people Ibn al-Muqaffa® was

acquainted with.

7 Vajda, "Les Zindigs en Pays D’islam au Debut de la Période Abbaside," 223, Lampe, "Ibn al-Mugaffa‘: Political
and Legal Theorist and Reformer," 25, Van Ess, Theology and Society m the Second and Third Centuries of the
Hyra, 32, Arjomand, "*Abd-Allah Ibn al-Muqaffa“ and the ‘Abbasid Revolution," 21-22, Kristo-Nagy, "Marriage after
Rape: The Ambiguous Relationship between Arab Lords and Iranian Intellectuals as Reflected in Ibn al-Mugqaffa“s
Oeuvre," in Tradition and Reception i Arabic Literature, 167, 178, Francesco Gabrieli, "Ibn al-Mugqaffa®," in
LEncyclopaedia of Islam, Second Edition (Brill).
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Tarikh:
Vol.40, 486

- Unknown

Hamad al-Ruwaya

Aghant:
Vol.8, 53

150

- Poet: Accused of zandaga
Hamad b. ‘Ajrad

Aghani:
Vol.8, 54

Amali:

- Poet: Accused of zandaga

Hamdan Ibn al-

Al-Wuzara":
109

Aghant:
Vol.8, 53

Vol. 1, 131
Amalt:

Zaburqan

- Poet: Accused of zandaga

Aghani:

Vol. 1, 131

Vol.8, 53

Amali:
Vol. 1, 131
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Ibn Abi al-‘Awja’
- Accused of zandaga

Amali:
Vol. 1, 135

Al-Thijaj:
Vol.2, 124

Ibn Abi Layla
- Qadi: Kufa

Ansab:
Vol.4, 219

Ibn Jaban
- unknown

Ansab:
Vol.4, 222

Ibn Jadham al-Shabi
- unknown

Al-
Bukhala’:
161-162

Ibn Ramin
- Poet

Ansab:
Vol.4, 219

Ibrahim b. Jabila al-
Kindi
- Katib of al-Saffah

Al-Wuzara"
106

‘Isa b. ‘Ali
- Amir

Ansab:
Vol.4, 221

Al-Wuzara":
103

Al-Fihrist:
150

Mir’at al-
Zaman:
Vol.12, 164

Isma‘il b. ‘Ali
- Amir

Al-Bayan:
Vol.1, 221

Ansab:
Vol 4, 221

Isma‘il b. Muslim al-
‘Abdi
- Qadi: Basra

Al-Ziyadat:
256-257

Isma‘il b. Muslim al-
Maki
- Fagih

Akhbar al-
Qudat:
Vol.3, 117

Al-Muntazam:
Vol.8, 55

Jamil b. Mahfuz
- Walr: Basra

Aghani:
Vol.8, 53

Amalt:
Vol. 1, 131

Ma‘nb. Za’id al-
Shaybani
- Soldier/ Walt

Ansab:
Vol.4, 219

Mungidh al-Hilali
- Poet: Accused of zandaga

Aghani:
Vol.8, 53

Amali:
Vol. 1, 131

Al-Muntazam:
Vol.8, 56

Muti’ b. Iyas
- Poet: Accused of zandaga

Aghani:
Vol.8, 53

Amali:
Vol. 1, 131

Al-Muntazam:
Vol.8, 56

Salam b. Qutayba
- Military/ Wali: Basra

Ansab:
Vol 4, 222

$alih b. ‘Abd al-
Rahman
- Khar@j agentin Iraq

Futth:
446-447

Shabib b. Shayba al-
Ahtam
- Khatih

Ansab:
Vol.4, 221

Al-‘Aqd al-
Fand:
Vol.3, 278

Al-Muntazam:
Vol.8, 55-56

Sufyan b. Mu‘awiya
- Walt: Basra

Tarikh:
417

Ansab:
Vol.4, 221

105

Al-Wuzara"

Al-Fihrist:
150

Al-Muntazam:
Vol.8, 57

Mir’atal-
Zaman:
Vol.12, 165

‘Umar b. Hubayra
- Walr: Iraq

109

Al-Wuzara":

‘Umara b. Hamza
- Wali: Kufa

109

Al-Wuzara":

Aghani:
Vol.8, 53

Amali:
Vol. 1, 131

‘Ugba b. Ru’ba
- Poet

Nishar:
Vol.6, 49

Tarikh:
Vol.7, 610

Tarikh:
Vol.40, 486

Walba b. al-Hubab
- Poet: Accused of zandaga

Aghani:
Vol.8, 53

Amali:
Vol. 1, 131

Yahya b. Ziyad al-
Harthi
- Amir: Accused of zandaga

Sharh:
610

Amali:
Vol. 1, 131

Sharh:
Vol.2, 397

Yazid b. al-Fayd
- Katib : Accused of zandaga

Aghani:
Vol.8, 53

Amali:
Vol. 1, 131

Yiinis b. Abi Farwa
- Katib : Accused of zandaga

Aghani:

Vol.8, 53

Amali:
Vol. 1, 131
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As illustrated in the table above, early medieval authors depict Ibn al-Muqaffa® as one who was
well connected with kutta b, judges, governors, Abbasid royalty, military generals, or elites in the
military, judiciary, or administrative professions. However, following the 350s/960s, in Abt al-
Faraj al-Asfahant’s (d. 356/967) Kitab al-Aghani, Ibn al-Mugqaffa® 1s mostly associated with poets
who were accused of zandaqga. It 1s important to note that zandaga does not necessarily mean
Manichean, dualist, or non-Muslims, as suggested by Krist6-Nagy.” Indeed, al-Murtada says that
Ibn al-Mugqaffa® had “qilat din”, meaning that he was deficient in his faith, but not necessarily a
non-Muslim. Whereas the other people who he accuses of being zanddiga , are said to have been
constantly intoxicated and committing adultery, but Muslim nonetheless.™

The two sources that portray Ibn al-Muqaffa® as one who was well acquainted with
zand diga were Abu al-Faraj al-Isfahant and al-Shar1f al-Murtada. Both these sources present Ibn
al-Mugqaffa® within a list of names whom the authors state were inseparable from each other and
accused of their faith.” However, there is an issue with this list of names that both these authors
present. Even though both these authors cite al-Jahiz as their authority, they both have different
numbers with omitted/added names to the list. We also find other authors who mention a similar
list of names but do not include Ibn al-Mugaffa® in them. Therefore, what I aim to present in
this section 1s to illustrate that the sources that associate Ibn al-Mugqaffa® with other zanddiga are
not only late medieval sources, but present a list that 1s ever changing depending on the author
presenting it. In this section I will only discuss the number of people included in the list and how
the list changed depending on the author presenting it. For further details on the discrepancies
of the names contained in the lists, please refer to the respective table in the appendix of this
chapter.

Abu al-Faray al-Isfahanl mentions a list of fifteen people, mostly poets, with Ibn al-
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Mugaffa® among them.”™ As for al-Murtada, he mentions seventeen names of those accused of

zandaqa, Ibn al-Mugalffa‘ being one of them.”™ Both these authors use al-Jahiz as an authority to

7 Kristo-Nagy, "Marriage after Rape: The Ambiguous Relationship between Arab Lords and Iranian Intellectuals as

Reflected in Ibn al-Muqaffa®”s Oeuvre," in Tradition and Reception in Arabic Literature, 164.

7 Al-Murtada, Kitdb Amah al-Murtada Ghurar al-Fawa’id wa Durar al-Qald’id, 137.

7 Al-Isfahani, Kiaab al-Aghdni, Vol.18, 73, Al-Murtada, Kitdh Amah al-Murtada Ghurar al-Fawa’id wa Durar al-

Qala’rd, Vol.1, 131.

7 Al-Isfahani, Krab al-Aghani, Vol.18, 73.

0 3> 9 89,8 3 (3 g2 5 hBall/ ol 9 By Y (2 AR 9 (I el e Ak 9 ¢ bl o2 e 5 ol ¢ 315 OF™

cyall JU 5 cBghzme o oz 9 coardll n i 9 Bya o Bilas 5 OB ol 5 gl (e (3 o Sl 5 (Jsl o e 9 eame
" 3 gl e 9 des 9 Y5 Laans egian 97 9 <058AR 09380 Y 9 sl U8 9 L) e Ogmatizm eslos 12D 0T

7 Al-Murtada, Kitdb Amal al-Murtada Ghurar al-Fawa’id wa Durar al-Qal@’id, Vol.1, 131.
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present the list of names. We find this list of zand diga mentioned n al-Jahiz’s kiab al-Hayawan.
However, al-Jahiz only mentions thirteen names accused of zandaga, and Ibn al-Muqaffa® does
not feature among those names.™ The Abbasid author Ab Bakr al-Suli (d. 335/947) also shares
a list of thirteen names, however, neither does he mention an authority or accuse them of
zandaqa, instead he says that their views were much alike as if they were one person.™ Ibn al-
Nadim, a contemporary of al-Suli, also shares the list of fifteen names who were accused of
zandaga.™ Ibn al-Nadim organises these names into three categories. First, Ibn al-Nadim
mentions al-Ja‘ad b. Dirham (d. 124/742)"™ as a zindiq for being a Jahmi, a follower of the
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accused heretic Jahm b. Safwan.™ Then, Ibn al-Nadim mentions six names of those who were
accused of promoting al-Ithnayn (dualism). Lastly, Ibn al-Nadim presents nine poets who were
accused of zandaga. Ibn al-Muqaffa® is not included i any of the lists that is shared by Ibn al-
Nadim.

Following Ibn al-Nadim, Abu Manstr al-Tha‘alibt (d. 429/1039) also has a list of ten
names similar to the one mentioned by al-Asfahan1.™ However, unlike the other authors who
narrate that the people in the list knew each other, al-Tha‘alibl does not provide any detail on
their relation. It is for this reason that I cannot place these names as acquaintances of each other,
because the people mentioned by al-Tha‘alibt may not be connected with one another. Al-
Tha‘alibt states that the people accused of zandaga in his list were good people, had manners,

were fluent and well versed in Arabic, and then concludes that only Allah can judge their

"™ Abl ‘Uthman ‘Amr Al-Jahiz, A-Hayawan (Beirut: Dar al-Kutub al-‘Tmiya, 2004), Vol.4, 481.
cBodzme b1 Jrezg Boleg cpandll o Wiy (s o e cope o pigng BRI ¢ dlazg cdiglll slamg 3yze Sl 089"
99 eaale Sy )l OB Bu>ly pui 08385 cOslolgn > o Bilacy chaeadl e o Ol bl op Al caudang counldy
Yl Qgaeg oyl (Il (3 po3ll elled LUS (a8 08 U35 cogie ST g gl OB Y540 dunds 32 03 &l 3yzxe slox o (S
" das
"™ Abu Bakr Al-Sull, A-Awrdq Qism Akhbar al-Shu’ard(Cairo: Sharikat Amal, 2004), Vol.1, 10.
**Ibn al-Nadim, A/-Fihrist, 410-411.
* AlJa‘ad b. Dirham was the teacher and mentor of the last Umayyad caliph, Marwan b. Muhammad. He was
captured and killed in Kufa by its governor Khalid b. ‘Abd Allah al-Qasri. As mentioned in chapter one, Khalid b.
‘Abd Allah also captured Ibn al-Mugqaffa® and tortured him. Al-Ja‘ad b. Dirham is the brother of al-Haytham b.
Dirham, who was one of Ibn al-Mugqaffa“’s acquaintances according to al-Baladhurl. Al-Baladhurl, Ansab al-Ashraf;
Vol.8, 379, Ibn Kathir, A-Bidaya wa-I-Nihdya, Vol.13, 199, Georges Vajda, "Ibn Dirham," in Encyclopaedia of
Islam, Second Edition (Brill).
* Al-Ja‘ad b. Dirham was accused of being a Jahmi (Jahmites), one who follows the views of Jahm b. Safwan. Most
Sunni scholars viewed Jahmites as heretical and zandiga for their disbelief in the attributes and names of Allah. See:
Jon Hoover, "Perpetual Creativity in the Perfection of God: Ibn Taymiyya’s Hadith Commentary on God’s Creation
of this World," Journal of Islamic Studies 15, no. 3 (2004): 297, 312, accessed 5/30/2023.
™ Al-Tha‘alibl, 7himar al-Qufib, 176-177.
Ggaliall iy pesadl) dus ¢ ElaS B3I Gga52 15365 Sagall OB 303 0318,k S 0183 (§ Wi HL Ua B33l r0 3,11 0135 Lol
B3 el gall (3T 315 gdiall 36 Ml (003 (1209 dgliod JASI (0 29 965 02 (9709 4] 0 e 3y 2855 gl slas HLng
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intentions.™ Ibn al-Jawzl (d. 597/1201) also shares a list of names of those accused of zandagqa.
Although Ibn al-Jawzl states that he obtained his list on the authority of al-Murtada who had
seventeen names, Ibn al-Jawzl only mentions three people in his list, Ibn al-Muqaffa‘ included.™
Ibn Khallikan shares a similar list on the authority of al-Jahiz though similar to Ibn al-Jawzl, he
only has three names: Ibn al-Mugqaffa‘, Muti® b. Iyas, and Yahya b. Ziyad.™

To summarise, we have seven medieval authors who present a list of names of those
accused of zandaqga. As indicated in the table below, the number of names changes depending
on the author. Although al-Isfahant and al-Murtada share the list on the authority of al-Jahiz, all
three lists contain omitted or added names. Ibn al-Jawzl presents the list on the authority of al-
Murtada, yet he too also has a different number of people compared to al-Murtada. As such, it
1s difficult to say whether the list of acquaintances that Ibn al-Mugqaffa® 1s associated with 1s
accurate or not. Fach medieval authors appears to present a different list with little consistency
in the names.™ Not only is the acquaintanceship of Ibn al-Mugqaffa“ to other zanddiga a late
medieval invention, but even the authors who present Ibn al-Mugqaffa® within that social circle

have conflicting information on the matter.

Name of Al- Al- Al- Ibn al- Al- Al- Ibn al- Ibn
author | Jahiz | Sali | Asfahani | Nadim | Tha‘alibl | Murtada | Jawzi | Khallikan

Number

of people 13 13 15 15 10 17 3 3

in the list

" Al-Tha‘alibl, 7himar al-Qufib, 177.
" Ibn Al-Jawzl, Al-Muntazam fi Tarikh al-Mulik wa-I-’ Umam, Vol.8, 56.
"L 0gi2d @ Ogagh OU) cp diieg (bl cp ardaeg aidall ol 08 1JB T am bl (e gyl (S 48"
* Ibn Khallikan, Wafayar al-A ‘yan wa-Anba’ Abna’ al-Zaman, Vol.2, 151.
* Further information on the names of the lists can be found in the appendix of this chapter.
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Conclusion

The accusation of zandaqga levied against Ibn al-Muqaffa® has wielded substantial influence over
contemporary authors’ perceptions of both his character and body of work. This accusation of
zandaqa rests primarily upon three arguments. First and foremost, the allegation hinges on Ibn
al-Muqaffa”s purported anti-Islamic composition, mu‘dradat al-Qur’an. However, a careful
examination reveals a lack of substantiated evidence supporting his involvement in such practices.
Even medieval scholars disavow any connection between Ibn al-Muqafta® and mu ‘aradat al-
Qur’an. Al-Mu’ayyad bi-llah, who although shares fragments that attributes Ibn al-Mugqaffa® to
this practice, unequivocally denies Ibn al-Mugqaffa“’s authorship of such a work.

The second argument used to accuse Ibn al-Mugqaffa® of zandaga pertains to his
identification as a Manichean and a proponent of Manichean principles. This perspective 1s
predominantly elucidated in al-RassT’s treatise against Ibn al-Mugqaffa“. I argue that there exists
no concrete proof or verifiable evidence demonstrating that al-Rassi was indeed citing works
authored by Ibn al-Mugqaffa® that inked him to Manichaeism. Furthermore, I maintain that al-
Rasst’s perception of Ibn al-Mugqaffa’, shared by other authors, may have been distorted by
records concerning al-Muqganna‘, a contemporary of Ibn al-Mugaffa® who had a similar
background. It is worth noting that unlike Ibn al-Muqaffa®, al-Muganna“ led a rebellion against
the Abbasids and claimed prophethood, leaving a lasting influence in the Khurasan region and
its environs, with many authors suggesting that the Khurramite revolt in the 3rd/9th century was
mfluenced by the legacy and followers of al-Muqganna“.

The third argument used to implicate Ibn al-Muqaffa® in zandaga revolves around his
social circle and associates, the majority of whom were also accused of zandaga. Modern
literature has consequently placed Ibn al-Mugqaffa® within a circle of Manichean kutab.
However, I contend that the perception of Ibn al-Mugqaffa“’s social circle underwent discernible
evolution throughout the medieval period. Early authors, predating the mid-4th/10th century,
depicted Ibn al-Muqaffa® as an integral part of the Iraqi elite networks, given his close associations
with governors, judges, military commanders, and other Auttab. Conversely, following the mid-
4th/10th century, there is a discernible trend among authors to associate Ibn al-Muqaffa® with
others accused of zanadiqa, especially poets. The two contrasting depictions of Ibn al-Mugqaffa’
and his social circle illustrate an important manifestaion of his persona and its evolution
throughout the medieval period. It is therefore crucial that when contemporary sources discuss
or attempt to narrate the biographical information on Ibn al-Mugqaffa®, they do not solely depend
on later or early depictions.
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Furthermore, the accusation of zandaga against Ibn al-Muqaffa® is marked by
mconsistency. While al-Rassi portrays Ibn al-Muqaffa® as a zindig due to his adherence to Mani,
hence classifying him as a Manichean, al-Isfahant and al-Murtada characterise Ibn al-Mugqaffa’s
zandaqga as a perpetual state of intoxication. In a prior chapter, I also highlighted the existence of
an anecdote associating Ibn al-Muqaffa® with a desire to enter a fire temple (bayt al-nan following
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his conversion to Islam.”™ The fire temple is a place of worship specific to Zoroastrians, not
because they worship fire, but because they face a flame during prayers.” In contrast,
Manicheans do not worship in fire temples; their religious practice involves facing the sun or
moon.”™ Consequently, the anecdote connects Ibn al-Mugqaffa® with Zoroastrians rather than
Manicheans. The outcome 1s a notably inconsistent interpretation of zandaga by medieval
authors regarding Ibn al-Mugqaffa‘. The accusation of zandaga against Ibn al-Mugqaffa® 1s a
multifaceted and intricate 1ssue, characterised by historical nconsistencies and evolving

perceptions.

“ Ibn Qutayba, ‘Uviin al-Akhbar, Vol.1, 113-114, Al-Hamawl, Mu jam al-’ Udaba’, Vol.3, 968, Al-Murtada, Kiiab
Amahl al-Murtada Ghurar al-Fawa’rd wa Durar al-Qala’id, Vol.3, 135, Ibn AlJawzl, A-Muntazam fi Tarikh al-
Mulitk wa-I- Umam, Vol.8, 56.

“" Ramiyar P. Karanjia, "Zoroastrianism, Temples," in Islam, Judaism, and Zoroastrianism, ed. Zayn R. Kassam,
Yudit Kornberg Greenberg, and Jehan Bagli (Dordrecht: Springer Netherlands, 2018), 820, Hakon Naasen
Tandberg, Relational Religion: Fires as Confidants in Parsi Zoroastrianism (Gottingen: Vandenhoeck and Ruprecht,
2019), 20.

* Johannes van Oort, Augustine and Manichaean Christianity: Selected Papers from the First South African
Conference on Augustine of Hippo, University of Pretoria, 24-26 April 2012 (Boston: Brill, 2018), 74-75, Reeves,
John C. Prolegomena to a History of Islamicate Manichaeism. (UK: Equinox Publishing, 2011), 13.
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Chapter Three: The Legacy of lbn al-Mugaffa‘

Introduction

Having addressed the discrepancies in Ibn al-Muqaffa”s biographies and postulated that
medieval narratives may stem from a misapprehension of his character, it becomes essential to
engage directly with his oeuvre for a proper understanding of the man. However, a prerequisite
to any analysis of his writings 1s the verification of their authorship. Consequently, this chapter
aims to delineate the body of works attributable to Ibn al-Mugqaffa®, as well as to explicate the
thematic and structural elements within these texts.

The texts that are attributed to Ibn al-Mugqaffa‘ include titles like al-Adab al-kabir, al-
Adab al-saghir, al-Yafima, and al-Risala fi al-sahaba. My analysis on Ibn al-Mugqaffa“’s corpus 1s
made up primarily of the forementioned works. There also exists other texts such as Hikam /-
Ibn al-Mugqafia“, al-Mantiq li-Ibn al-Muqafia’, and Yadmat al-Sultan, however their attribution
to Ibn al-Mugqaffa“ is dubious and was challenged by modern scholarship.”™ Alkamdn is also a
text that is attributed to Ibn al-Mugaffa® and something I mentioned extensively in the first
chapter.” However, given that the nature of the text is a contract on behalf of ‘Abd Allah b. ‘Al
and therefore not necessarily the words or views of Ibn al-Muqafta’, I will not include this text in
my analysis.

There also exists a text by the name of al-Adab al-wajiz li-al-walad al-saghir (al-Adab al-
wajiz) which is attributed to Ibn al-Mugqaffa® by Nasir al-Din al-Tas1 (d. 672/1274). Al-Adab al-
wajiz1s a letter which the author dedicated to his son and contain 50 lessons and aphorisms on
social and behavioural conduct. Al-Tusl translated the text from Arabic to Persian.”™ What we
have today is the Persian translation of the text. The original Arabic was lost. In the 20" century,
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Muhammad Ghufrani al-Khurasani translated the text from Persian to Arabic.”™ Most modern
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Latham, "Ibn al-Mugqaffa‘ and early ‘Abbasid prose," 76, Jaakko Himeen-Anttila, Khwadaynamag The Middle
Persian Book of Kings (Brill, 2018), 90, Ahmad Ighbariah, "Ibn al-Muqaffa®s Isagoge: An Edition of the Arabic
Text with an English Translation," Journal of Abbasid Studies 7 (2020): 57, Muhammad Kurd "All, Rasa’il al-
Bulagha’ (1954: repr., Cairo: Matba’at lajnat al-ta’lif wa-I-Nashr, 1908), 145, *Abbas, "Nazara Jadida fi ba’d al-
Kutub al-Manstba li-Ibn al-Mugqaffa‘," 555-558, Latham, "Ibn al-Mugaffa® and early ‘Abbasid prose," 76.

“ For further analysis of the arman see: Marsham, and Robinson, "The safe-conduct for the Abbasid *Abd Allah b.
"All (d. 764)."

" The Persian text has been edited three times: ‘Abd Allah Ibn al-Mudqafta®, al-Adab al-wajiz l-al-walad al-saghir,
ed. ‘Abd al-Rahim Khalkhali and "Abbas Igbal (Tehran 1933), ‘Abd Allah Ibn al-Muqaffa‘, al-Adab al-wajiz li-al-
walad al-saghir, ed. Muhammad Taql Danishpazhih (T'ehran 1960), ‘Abd Allah Ibn al-Muqafta‘, al-Adab al-wajiz
li-al-walad al-saghir, ed. Ghulam Husayn Ahani (Isfahan 1961).

“Ibn al-Muqaffa‘, al-Adab al-wajiz li-al-walad al-saghir.



authors argue that the text 1s rightfully attributed to Ibn al-Mugqaffa® until there 1s evidence to
prove otherwise.” However, given that its attribution to Ibn al-Mugaffa‘ remains uncertain and
that the text 1s a translation of the original, I will refrain from using it extensively in my research.

Other than his original works, Ibn al-Muqatfa“ 1s attributed to have translated numerous
Persian texts. Translated works attributed to Ibn al-Mugqaffa® include, but are not limited to:
Kaltla wa Dimna, Ayin-ndme fi I-ayin, kitdh Mazdak, and kitab al-1aj fi sirat Antshirman.”
Distinguishing between Ibn al-Mugaffa®s original contributions and his translations poses a
considerable challenge. While aspects such as word choices and the act of translation indeed
imbue a sense of authorship to the text, I have opted to exclude these works from my analysis of
Ibn al-Mugqaffa“ because they may not correspond directly to his own views or ideas. Translated
works do not necessarily reflect the translator’s views. Unless however, the translation is a
collection of several works or sections of a larger text that have been specifically picked and utilise
for a specific objective to produce a new text, such 1s the case with al-Adab al-saghir.

This chapter sets the stage for an in-depth exploration into the life and writings of Ibn al-
Mugqafta‘, shedding light on the complex interplay between his biography and the authenticity of
his literary oeuvre. The overarching thread that binds all of Ibn al-Muqafta“’s works together 1s
his profound conception of adab. As we traverse the intricate terrain of Ibn al-Mugqaffa®s life and
writings, it becomes increasingly evident that his literary contributions emanate from a profound
belief in the interconnectedness of personal adab and the adab governing society. Whether he
mmparts political counsel, administrative directives, social insights, or religious guidance, all these
facets align under his distinctive perspective of adab. The purpose of this chapter is to introduce
the content, attribution, and structure of Ibn al-Mugatfa”s work in order for us to build upon his

perception of adab n the following chapter.

“ Ibn al-Muqalla‘, alAdab al-wajiz li-al-walad al-saghir, e <2, Ibn al-Muqafla‘, alAdab al-wajiz li-al-walad al-saghir,
13-15, Charles-Henri de Fouchécour, Moralia: Les notions morales dans la littérature persane: du 3e/9e au 7¢/13e
siécle (Paris: Editions Recherche sur les Civilisation, 1986), 349, Krist6-Nagy, La pensée d’Ibn al-Muqafia“: un
‘agent double" dans le monde persan et arabe, 93.

“Ibn al-Nadim, A-Fihmst, 150, Himeen-Anttila, Khwadaynamag The Middle Persian Book of Kings, 90, Latham,
"Tbn al-Mugqaffa® and early ‘Abbasid prose," 52-57, Krist6-Nagy, La pensée d’Ibn al-Muqafia‘: un "agent double”
dans le monde persan et arabe, 603-604.
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1. Al-Adab al-kabir

Kitah al-Adab al-kabir is one of Ibn al-Muqaffa‘’s longest original texts. The authenticity of its
attribution to Ibn al-Mugqaffa® has not been disputed. Modern scholars refer to the text by the
title given to it by Ibn al-Nadim who attributes a text to Ibn al-Mugqaffa‘ by the title Kitab al-Adab
al-kabir”” Other medieval authors such as Ibn Qutayba (d. 276/889) and Abu al-Hasan al-‘Amirl
(d. 381/992), and Ibn Miskawayh (d. 421/1080) refer to some passages from the text as Adab Ibn
al-Mugaffa“."" Other later manuscripts of the book have titles such as al-Durra al-vaima, al-Adab
aljami’, Makarim al-akhlaq, Risalat al-akhlaq, or Risalat al-akhlaq fi al-sivasa."" While the titles
vary among these manuscripts, the content remains substantially consistent, marked only by
marginal disparities. The name kabir, meaning great, 1s not a description of the type of adab in
the book, but rather an adjective to the book, in that it is large and long. This 1s similar to al-Adab
al-saghir, whereby it 1s not the adab itself that 1s short, but rather the volume of the book 1s short.
Therefore, it is possible that when Ibn Qutayba, al-‘Amiri, or Ibn Miskawayh say Adab Ibn al-
Mugqaffa‘, the Adab may be in reference to a collection of his adab, including al-kabir and al-
saghir.

Most modern scholars use Muhammad Kurd ‘Al’s book Rasa’il al-Bulagha” when
engaging with alAdab al-kabir.” Muhammad Kurd ‘AlT’s latest edition (1954) compares six
manuscripts of al-Adab al-kabir that were published by several authors including al-Amir Shakib
Arsalan (1897), Ahmad Zakl Pasha (1912), and Muhammad Hassan Na’il al-Marsafi (1913)

while illustrating the differences between them."

* Ibn al-Nadim, A/-Fihrist, 150, Gabrieli, "L’ Opera di Ibn Al-Mugqaffa‘," 219-220, Latham, "Ibn al-Mugqaffa‘ and
early ‘Abbasid prose," 57, Krist6-Nagy, La pensée d’Ibn al-Muqgafla‘: un "agent double” dans le monde persan et
arabe, 187.

“ Ibn Qutayba, Al-Ma’anif; Vol. 1, 54, 74, 75, 76, 86, 113, 114, 258, 298, 389, 404, 462, Vol.2, 12, 137, Vol.3, 20,
914, Vol.4, 78, Al-’Amirl Abll al-Hasan, ALSa’ada wa-al-is’ad, ed. M. Minovl (I'ehran 1955), 146, 148, 160, Ibn
Miskawayh, A/l-Hrkma al-Khalida.

" “‘Abd Allah Ibn al-Muqaffa‘, Kixab al-adab al-Jam:, 1138, MS. 131842, Adab, Damyat.

* Ibn al-Mugatta‘, "Al-Adab al-Kabir," in Rasa’il al-Bulagha’, 40.

“* Muhammad Kurd "All, Rasa@’il al-Bulagha’, 39, Ibn al-Muqalla‘, A--Durra al-Yaidma, Ibn al-Muqaffa‘, A-Adab
al-Kabir, ‘Abd Allah Ibn al-Mugqaffa‘, A~Adab al-Kabir, ed. Muhammad Hassan Na&’il al-Marsaft (2012: repr.:
Hindaw1 Foundation, 1913).
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Modern scholars classify the book as a “mirror of princes”."" The exact definition and
contents of a mirror of princes is a topic that modern scholars have been debating.”” Though the
general consensus by modern scholarship presented by Noélle-Laetitia Perret and Stéphane
Péquignot (2022) is that a mirror of princes is a text that present either a portrait of the ideal
prince, or advices on governing to an authority.™ A more recent publication by Louise Marlow
(2023) states that “A mirror of princes 1s a text that offers advice to a ruler, or ruler-to-be,
concerning the exercise of royal power and the well-being of the body politic”."”

The first section of the book contains advice towards an authority. The nature of this
section 1s usually administrative since it deals with management, responsibility of power, and
listening to advisors.

The second segment encompasses counsel regarding how one deals with authority,
particularly directed towards the retinue or those in close proximity to authoritative figures. The
guidance presented 1n this portion centres around demonstrating deference to an authority and
observing the corresponding etiquettes encompassing one’s speech, interactions, and duties
towards said authority. Additionally, this section provides advice for interacting with the
entourage of an authority, outlining anticipated protocols and practices for such engagements.
The prevailing character of this segment typically assumes a political dimension as it expounds
upon matters of political legiimacy, compliance, and the reverence owed to an authority. As
stated earlier, the highest status of political authority (:mufiik) contains an authority above them,
Allah. Therefore, the contents of this section are also applied to the caliph, albeit it may be of
somewhat lesser relevance compared to the entourage of an authority.

The concluding part of al-Adab al-kabir delves into the realm of personal counsel. This
facet, as described by Gabrieli (1932), encapsulates what can be termed as the “uomo dif mondo”

— the individual in the world."™ It predominantly centres on nurturing friendships, introspection,

the pursuit of knowledge, controlling one’s whims, navigating enemies, and the expansion of

" Gabrieli, "L’ Opera di Ibn Al-Mugaffa‘," 220, Rosenthal, Political Thought in Medieval Islam: An Introductory
Outline, 67-68, Latham, "Ibn al-Muqaffa“ and early ‘Abbasid prose," 57, Kristo-Nagy, "Reason, Religion, and Power
in Ibn al-Mugqaffa‘," 294, 296, 297, Denise Aigle, "The Conception of Power in Islam: Persian Mirrors of Princes
and Sunni Theories (11th-14th Centuries)," in A Critical Companion to the *Mirrors for Princes ‘Literature (Brill,
2022), 142.

" Noélle-Laetitia Perret, and Stéphane Péquignot highlight modern scholarships definition of mirror of princes.
Noélle-Laetitia Perret, and Stéphane Péquignot, A Critical Companion to the Mirrors for Princes Literature
(Leiden: Brill, 2022), 1-4.

“ Perret, and Péquignot, A Critical Companion to the *Mirrors for Princes‘Literature, 4.

" Louise Marlow, Medieval Muslim Mirrors for Princes: An Anthology of Arabic, Persian and Turkish Political
Advice, Cambridge Texts in the History of Political Thought (Cambridge: Cambridge Unversity Press, 2023), 3.

" Gabrieli, "L’Opera di Ibn Al-Mugqaffa“," 220.
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one’s social connections. Furthermore, this section orbits around the concept of achieving a
harmonious balance between individual well-being and societal engagement. While this section
can certainly be applied to any “individual in the world”, there 1s a particular reason why it 1s
included i the same book that discusses state management and the distribution of power. The
advice provided here 1s pertinent to the same audience addressed throughout the entire book,
which includes authorities and their entourage. Ibn al-Mugqaffa® considers the management of
the state, as well as the ethical and moral conduct of individuals, to fall under the broader concept
he perceives as adab. Consequently, this section serves as a guideline for the moral and ethical
behaviour of individuals, including the caliph and his entourage, who collectively represent the
dawla."”

The significance of this text lies in its ability to target several audiences across time n a
spectrum of different social and political classes. The author 1s able connect to an authority, their
entourage, and everyone else at the same time by labelling his audience as “ta/ib al-adab”. Tbn
al-Mugqaffa“ refrains from an excessive reliance on specific titles such as “wazr”, instead opting
for a fluid utilisation of terminologies that can be interchanged."’ He communicates in a manner
that aligns with the direction of authority, be it above or below the reader. Ibn al-Muqaffa® opts
towards using a directional tone that is represented by a hierarchy of power with Allah holding
the ultimate authority. There also exists other terms such as sadiq (friend), sahib (companion),
or akh (brother) suggesting a universal set of conduct that 1s to be applied to any reader, including

authorities and their entourage.

1.1 When was the text written?

It is difficult to say with full certainty when al-Adab al-kabir was written. However, there exist
three textual evidence which may allude to the possibility that the book was composed following
the Abbasid revolution. The first textual evidence 1s based on a passage regarding the coming of
anew dawld. According to Ibn al-Muqafta’ in alAdab al-kabir:
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The term dawla is further explained in the following page.
The title wazris mentioned once in the text and will be discussed further below.
""Ibn al-Mugqaffa‘, "Al-Adab al-Kabir," in Rasa’i/ al-Bulagha’, 50.
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“When your authority 1s in the coming of a new daw/a and you witness a matter which
exists without reason, and helpers who work without compensation, and effort which
succeeded without judiciousness. Do not be deceived by this, nor trust it wholly. For
that which 1s new may contain reverence in the hearts of people and sweetness in the
hearts of others. So, people will support against themselves, and people will support
what was before them. It will not remain this way for long, things will show their
truthful state and their origin. For anything that’s not built upon established

foundations or strengthened laws, will be collapse and fall apart”.

Ibn al-Mugqaffa® refers to the start of a new daw/a. The term dawla can be interpreted to several
meanings depending on the context, such as turn, change, or shift."* The Umayyad kaub, ‘Abd
al-Hamid al-Katb (d. 132/750) uses the term dawla when referencing the defeat of one army to
another." In an Abbasid context, dawla has become synonymously used to refer to the
Abbasids."" Al-Mada’ini for example authored a book called “Kitdb al-Dawla” which revolves
around the Abbasid revolution and Abbasid rule.”"” In a/-Risa/a, Ibn al-Mugqaffa“ uses the term
dawla to refer to the Abbasids as well."” The passage above indicates that following the coming
of a new dawla, state affairs may function for a short period untl it ulimately collapses and falls
apart. Unless, the author advises, the state establishes or builds upon the codification of laws
which are the foundational stability of a state. Taken in 1solation, the passage possesses the

capacity to imply various interpretations, including the emergence of a novel authority or a shift

" Lane, Arabic-English Lexicon, 935, Istvan Kristo-Nagy, "Conflict and Cooperation between Arab Rulers and
Persian Administrators in the Formative Period of Islamdom, ¢.600-¢.950 CL," in Empires and Bureaucracy in
World History: From Late Antiquity to the Twentieth Century, ed. Peter Crooks and Timothy H. Parsons
(Cambridge: Cambridge University Press, 2016), 60, Franz Rosenthal, "Dawla," in Encyclopaedia of Islam, Second
Editton (Bnll).

" The context in ‘Abd al-Hamid al-Katb is that the best of victories is one with least casualties. He then goes on to
say that you may never know which army may gain victory from a surprise or unexpected event, and who amongst
the two armies is the loser in the daw/a. In this context dawia is in reference to a change of power and authority
between two armies. ‘Abd al-Hamid b. Yahya Al-Kaub, "Risalat *Abd al-Ham1d al-Kaab {1 Nasthat Wali al-’ Ahd,"
i "Abd al-Hamid b. Yahya al-katb wa ma Tabaga min Ras@’ilahu wa Rasail Salim ADi al-'Ala’, ed. Thsan *Abbas
(Amman: Dar al-Shurtiq li-al-Nashir wa-l-Tawz1‘, 1988), 237.

" Bernard Lewis, Islam in history: ideas, men and events in the Middle FEast (London: Alcove Press, 1973), 253-
263, Gernot Rotter, "Zur Uberlieferung einiger historischer Werke Mada’inis in Tabaris Annalen," Oriens 23
(1974): 128-131, Jacob Lassner, The Middle Fast remembered: forged identities, competing narratives, contested
spaces (Ann Arbor: University of Michigan Press, 2000), 60-94, Saleh Said Agha, The Revolution Which Toppled
the Umayyads: Neither Arab nor ‘Abbasid (Leiden, The Netherlands: Brill, 2003), John P. Turner, "The Abna’ al-
Dawla: The Definition and Legitimation of Identity in Response to the Fourth Fitna," Journal of the American
Oriental Society 124, no. 1 (2004): 1-2, Rosenthal, "Dawla," in Encyclopaedia of Islam, Second Edition.

" Tlkka Lindstedt, "Al-Mada’in1’s Kitab al-Dawla and the Death of Ibrahim al-Imam," Case Studies in Transmission,
The Intellectual Heritage of the Ancient and Mediaeval Near Fast (2014): 104-106.

" Ibn al-Mugqaffa‘, "Al-Risala fi-al-Sahaba," in Rasa’il al-Bulagha’, 125.
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i governorship. Another plausible scenario 1s that Ibn al-Mugqaffa® might have alluded to the
Abbasids by employing the term “dawia” within this context, akin to his approach in al-Risala. In
the passage, Ibn al-Muqaffa‘ says “a‘wandn ajzaw bighayir nil’. The passage suggests that those
who have supported the authority are yet to be compensated for their actions and support. In a/-
Risala however, Ibn al-Muqaffa® informs us that al-Manstr compensated the Khurasani army
with administrative positions such as the collection of khard; and immense fortune."” The
disparity within the text indicates a chronological interval between the two texts. In one passage,
it 1s asserted that the supporters are still awaiting compensation, while the other passage asserts
that they have been duly and generously rewarded.

There also exists another passage in al-Adab al-kabirwhich supports the possibility that the
text was written after the Abbasid revolution. The passage in question 1s almost 1dentical to a
passage In al-Risala whereby Ibn al-Mugqaffa® advises al-Manstr to be wary of the Khurasani
army who may not be in par with the same views and opinions he may have. The resemblance

between the two passages 1s not necessarily intertextual, but rather shares common analogies.

AI-Adab al-kabir
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“When you cannot control your affairs, nor
overpower your enemy, except with a group
whose opinions you do not trust and whose
intentions you do not believe, no benefit will

come to you until you either transform them,
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“Whoever assaults a people with a group
whose opinions, words, and conduct he does
not know, 1s like a person riding a lion: those
who see him are terrified, but the rider 1s yet

more so.”

" Ibn al-Mugqaffa‘, "Al-Risala fi-al-Sahaba," in Rasa’1l al-Bulagha’, 123-124.
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* Ibn al-Mugafta‘, "Al-Adab al-Kabir," in Ras@’i/l al-Bulaghd’, 50-51.
“ Ibn al-Mugqaffa‘, "Al-Risala fi-al-Sahaba," in Rasa’il al-Bulagha’, 120.
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if you can, into a people whose reason and
adab you can trust, or replace them, if you
cannot change them to what you desire. Do
not be deceived by the strength they give you
over others. For you are like someone riding
a lion: those who see 1t are in awe, but the

rider is yet more terrified of his mount.”

Both passages use the same analogies and sometimes words to describe a situation whereby an
authority may not be in complete control or should be wary of his army. In the case of al-Risala,
the context 1s clearly an Abbasid one since the letter 1s directed towards al-Mansur regarding the
Khurasani army.” In both passages, Ibn al-Muqafla® expresses his concern regarding an
authority’s reliance on an army that does not hold 1dentical views and opinions to his own; a
situation that 1s well equipped to reflect a period following the revolution and the Khurasani
army.

Another possible indication that the text may have been written following the Abbasid
revolution is based on the use of the title “waAr”. According to Ibn al-Muqaffa‘ in alAdab al-
kabir:
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“Know that most people are overtly hostile, flagrantly bold, and slanderous against

the wazr of the ruler (suftan), with whom he holds high status. This 1s because he 1s

esteemed as a holder of authority (sahib al-sultan) is esteemed and is envied as he is

envied—except that they are emboldened against him (yajtari’u ‘alayhi) but not the

ruler.”

Ibn al-Mugqaffa’ makes reference to “wasr al-sultan”, a title distinct from “wuzara™, which

denotes those who assist or share the burden of an authority.” Throughout alAdab al-kabir, Ibn

* Study of the letter is further explained in the respective section.

* Ibn al-Mugaffa‘, "Al-Adab al-Kabir," in Rasa’il al-Bulaghd’, 59.

* Lane, Arabic-English Lexicon, 2939, M.M. Bravmann, "The Original Meaning Of Arabic Wazir," in The Spiritual
Background of Early Islam: Studies in Ancient Arab Concepts (Brill, 2009), 221.
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al-Mugqaffa® employs the term “wuzara” on multiple occasions.” However, the term “waAr al-
sultan” 1s used only once, 1 its singular form. The presence of this term may allude to a distinct
period of when the text was produced.

The role of wazr al-sultan, who was engaged mn both secretarial and political matters of
the caliphate, became notably institutionalised subsequent to the Abbasid revolution.”” According
to al-Baladhurl and al-Jahshiyari, Abu al-Jahm Ibn ‘Atiyyah was the first wazr al-sultan to al-
Saffah and was a leading Khurasani army officer who played a prominent role in ascending him
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to the caliphate.™ It 1s noteworthy to mention that the title of wazrto a caliph was never used by
al-Jahshiyarl prior to Abu al-Jahm. Therefore, the existence of the title wazr to al-suftan in Ibn
al-Mugatffa’s text supports the probability that al-Adab al-kabirwas written following the Abbasid
revolution. It is not to say that Ibn al-Mugqaffa® invented the title or position of wazr al-sultan.
The position existed in Sassanian bureaucracy and was known as framadar.”” While it is plausible
that Ibn al-Mugqaffa® remtroduced this term to the Abbasids, and subsequently, the Abbasids
chose to adopt it. A more plausible conjecture is that Ibn al-Mugaffa® was referring to a position
that his contemporary audience was already acquainted with.

It is likely that Ibn al-Mugaffa‘ dedicated the time and money needed to write al-Adab al-
kabirwhile he was under the patronage of two wealthy Abbasids, Sulayman and ‘Isa b. ‘All. As
stated in chapter one, Ibn al-Mugqaffa“’s patrons were ‘Isa b. “All and Sulayman b. “Ali. Sulayman
b. “All was the governor of Basra for four years following the revolution. ‘Isa b. “All was a close
compatriot to al-Saffah and al-Mansiir and owned several estates across Iraq.” It is therefore
possible that during Sulayman b. “All’s governorship, Ibn al-Mugqafta® devoted himself to writing
books, among which were al-Adab al-kabir. Ibn al-Mugaffa‘ was, after all, a beneficiary to a now
very wealthy and noble family, a situation that may have allowed him to dedicate himself to
producing his works on adab. Although establishing a direct link between his biographical
mformation and the content of his texts poses a challenge, there remains the potential that

following the revolution, when his patrons purportedly amassed wealth, he may have composed

“Tbn al-Mugaffa‘, "Al-Adab al-Kabir," in Rasd’i/ al-Bulaghd’, 62, 64, 67, 68.

* Shelomo Dov Goitein, "The Origin Of The Vizierate And Its True Character," Islamic Culture: The Hyderabad
Quarterly Review 16 (1942): 380-382, R.A Kimber, "The Early Abbasid Vizierate," Journal of Semitic Studies 37,
no. 1 (1992): 69-70.

“ Al-Baladhurl, Ansab al-Ashraf, Vol.4, 190, Al-Jahshiyarl, A-Wuzara@® wa-I-Kutab, 136, Kimber, "The Early
Abbasid Vizierate," 69.

¥ Marie-Louise Chaumont, "Framadar," Encyclopaedia Iranica 10 (2000), Muhammad Qasim Zaman, "Wazlir," in
Encyclopaedia of Islam, Second Edition (Brill).

“ Al-Baladhurl, Ansab al-Ashraf, Vol.4, 89.
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a text offering guidance on how representatives of the new dawia should conduct themselves in
public and bridge the connection between adab and governance.

In conclusion, Kiah al-Adab al-kabir stands as one of Ibn al-Mugaffa“’s most extensive
original texts, with its attribution to him being undisputed. This literary composition 1s divided
mto three sections and an introduction. Each segment addresses distinct dimensions of conduct
and interaction. The first section 1s primarily directed towards authority figures, focusing on their
behaviour, character, and choices of companions. The second section offers counsel on
mteracting with authority and idividuals of similar status, touching upon topics of obedience,
legiimacy, and respect. The third section delves into personal advice, discussing friendship, self-
reflection, knowledge acquisition, and social expansion.

A remarkable aspect of the text 1s its ability to connect with diverse audiences across
different social and political strata. Ibn al-Mugqaffa® avoids an overuse of specific titles and instead
employs interchangeable terminologies to engage with readers, be they rulers, their entourage, or
the broader populace. This approach maintains a directional tone, addressing authority without
directly confronting it, thereby ensuring the relevance of his guidance to a broad spectrum of
readers. All the advice, whether its regarding management of the state, speaking to authorities, or
establishing friendships; fall under what Ibn al-Mugqaffa® interprets as adab, and his audience as
student of adab.

The temporal context of the text’s creation i1s not definitively established, but there are
textual cues suggesting a link to the Abbasid revolution. The use of terms like “dawla” and “wazr
al-sultan” point towards this connection. Furthermore, the text’s emergence likely occurred
during the governorship of Sulayman b. “All, a period of affluence for Ibn al-Mugqaffa“’s patrons,
which may have enabled him to dedicate himself to its literary production. Kitah al-Adab al-kabir
transcends the role of a simple guide for rulers and reveals itself as a multifaceted exploration of
conduct, ethics, and social dynamics, offering mnvaluable insights into the development and civility

of a Mushm public sphere.
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2. Al-Yatima

One of the texts attributed to Ibn al-Muqaffa® is called al-Yadma (the peerless text).” Several
modern author use the name al-Durra al-Yafima (the peerless pearl) for this text.” However, this
title is based on a late 13" century source.” Al-Baqillani indicates that Ibn al-Mugaffa‘ produced
two texts, one al-Yafima and another al-Durra.”™ Most early medieval sources call the text either
al-Yatima or Yafimat Ibn al-Mugafia“."” Ibn al-Nadim states that Ibn al-Mugqaffa“ authored a text

134

known as Yatimat f1 al-Rasa’il (the peerless letters).”" Later medieval authors such as Abu
Mansur al-Tha‘alibi (d. 429/1038), the Baghdadi imam, Ibn al-Jawzi (d. 597/1201), and the
Egyptian historian Jamal al-Din al-Qift1 (d. 646/1248), describe al-Yafima to be a book of
beautiful adab along with advice towards authority (suftdn) and how one deals with them."” Ibn
Khallikan narrates that Ibn al-Muqaffa® was “sahib al-rasa’il al-badi‘a”, meaning author of the
exquisite letters.” Al-Jahiz narrates that Ibn al-Muqaffa® wrote risa/ar al-Hashimiyva (epistle to
the Hashemites)."” Al-Jahiz states that the text spoke highly of the Hashemites, referring to the

tribe the Abbasids belong to. Whether this text is referring to al-Yatima or not, we are uncertain.

However, there exists fragments of a/-Yafima that show adoration to the Abbasids."™

* Unfortunately, Kristo-Nagy claims that a/-Yadma was never deeply studied and almost completely overlooked by
modern scholarship. However, I would like to point out the corpus of research by both Arab and western scholarship
on the text. See: Muhammad Kurd "All, Rasa’il al-Bulagha’, 107, Khalll Mardam-bik, Ibn al-Muqafla® A’imat al-
Adab (Damascus: Maktabat “Arafa, 1930), 59-60, 84, Gabrieli, "I’ Opera di Ibn Al-Mugqaffa‘," 230, Jundi, ‘Abd
Allah Ibn al-Muqaffa, 137-141, Hamza, Ibn al-Mugqafia®, 142-144, Muhammad Ghufrani Khurasani, ‘Abd Allah
Ibn al-Mugafla‘ (Cairo: Al-Dar al-Qawmiyah li-al-Tiba‘ah wa-al-Nashr, 1965), 132, 136, 138, 143, 461-462, *Abbas,
"Nazara Jadida fi ba’d al-Kutub al-Mansiiba li-Ibn al-Mugqaffa®," 555, Latham, "Ibn al-Muqaffa‘ and early ‘Abbasid
prose," 76, Kristo-Nagy, La pensée d’Ibn al-Mugqafla‘: un "agent double” dans le monde persan et arabe, 267.

* Gabrieli, "I’ Opera di Ibn Al-Mugqaffa‘," 218, Latham, "Ibn al-Mugqafla® and early ‘Abbasid prose," 76, Kristo-
Nagy, La pensée d’Ibn al-Mugqafia‘: un "agent double" dans le monde persan et arabe, 267.

“ Sibt Ibn Al-Jawzi, Mir’at al-Zaman fi Tawarikh al-A ‘yan, Vol.12, 164.

* Al-Baqillani, Kiiab I'jaz al-Qur’an, 32.

*Ibn Qutayba, ‘Uyin al-Akhbdr, 56-57, Ibn al-Muqaffa‘, "Al-Yatima al-Thaniya," in Rasa’il al-Bulagha’, 107, Al-
Baqillani, Kiidb I'jaz al-Qur’an, 32, Al-Zamakhsharl, Rabi‘al-Abrar wa Nusus al-Akhyar, Vol.5, 178-179, Al-
Tha‘alibi, Thimar al-Quifib, 199, Abi Mansir Al-Tha’alibl, Adab al-Muliik, ed. ’Abd al-Hamid Hamdan (Beirut:
"Ala al-Kutub, 2007), 47-48, 54, Yuasuf Ibn ‘Abd al-Barr, Jami:* bayan al-‘ilm wa-fadluhu, ed. Abl al-Ashbal al-
Zuhayrl (Saudi Arabia: Dar Ibn Jawzl 1994), Vol.1, 778, Ibn Al-Jawzl, Al-Muntazam fi 1arikh al-Mulik wa-I-
*Umamn, Vol.8, 55, Al b. Yusuf Al-Qiftl, Kirdb akhbar al- Ulama’® bi-A ‘khbar al-Hukama® (Beirut: Dar al-Kutub
al-‘Ilmiya, 2005), Vol.1, 170.

“Ibn al-Nadim, A-Fihrist, 150.

*" Al-Tha‘alibl, 7/mar al-Quliib, 199, Ibn ‘Abd al-Barr, Jami* bayan al-‘ilm wa-fad luhu, Vol.1, 778, Ibn Al-Jawzl,
Al-Muntazam fi Tarikh al-Muliik wa-I-’Umam, Vol.8, 55, Al-Qiftl, Kirah akhbar al-'Ulama’ br-A ‘khbar al-
Hukama’, Vol.1, 170.

“ Ibn Khallikan, Wafayar al-A ‘yan wa-Anba’ Abna’ al-Zaman, Vol.2, 151.

" Al-Jahiz, Rasa’il al-Adabiya, 208.

* Discussed further in the fragment of Ibn Abt Tahir Tayfir.



One of the issues we face today 1s that we have several fragments of a text which medieval
authors state are from al-Yatima. However, we are uncertain whether these fragments are part of
the same text, different versions of a text, or other texts entirely which medieval authors perceived
as al-Yadma. In all fragments or versions of al-Yatdma there exists a dedicated audience and
relevant advice contemporary Ibn al-Mugqaffa”s time. In these epistles Ibn al-Muqaffa“ 1s
speaking directly towards an audience which he 1s either attempting to convince or challenge their
views.” The following fragments are texts that medieval authors have attributed to Ibn al-

Mugqafta® as al-Yatima.

2.1 A fragment presented by lbn Abd Tahir Tayfur
A fragment of al-Yatimais discovered within a work penned by the medieval scholar Ibn Abu
Tahir Tayfir, titled al-Manthiir wa-I-Manzim." In his book, Ibn Abi Tahir Tayflr presents only
a portion of al-Yatima. He notes that during his era, al-Yafima was immensely renowned and
easily accessible, leading him to believe that preserving the entire text was unnecessary.""

The epistle commences with an introduction that reflects the prevailing social conditions
of the author’s time. Ibn al-Mugqaffa® begins by asserting that his contemporaries lacked certain
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moral attributes, resulting in voices of the virtuous to be silenced.” Transitioning from the
mtroduction, Ibn al-Mugqaffa® addresses a query he received concerning “al-zaman,” or the
concept of time. In response, he asserts that “al-zaman ” consists of two groups: those in authority

13

and those under their authority (waf wa-mawla ‘alayhi)." These two groups engage In an
ongoing power dynamic that shifts as they traverse four distinct “azmimna”.

These four “azmina” encompass scenarios where both the authority and subjects are
virtuous, where one is virtuous while the other is corrupt, where both are corrupt, and the 1deal

situation wherein both authority and subjects are just and virtuous, thus safeguarding each other’s

“ Ibn al-Muqaffa‘, "Al-Risala fi-al-Sahaba," in Rasa’il al-Bulagha’, 117, Ibn Qutayba, ‘Uyin al-Akhbar, 56-57, Ibn
al-Mugqaffa‘, "Al-Yatima al-Thaniya," in Rasa’1/ al-Bulagha’, 107, Al-Tha‘alibl, 7/himar al-Qulfib, 199-200, Al-
Tha’alibi, Adab al-Mulik, 47-48, 54, Al-Zamakhsharl, Rabi‘al-Abrdar wa Nusus al-Akhyar, Vol.5, 178-179, Ibn
‘Abd al-Barr, Jami* bayan al-‘ilm wa-fad luhu, Vol.1, 778.

" Ibn al-Mugqaffa‘, "Al-Yatima al-Thaniya," in Rasa’i/ al-Bulagha’, 107.

"' Ibn al-Mugqaffa‘, "Al-Yatima al-Thaniya," in Rasa’i/ al-Bulagha’, 107-108, ’ Abbas, "Nazara Jadida 1 ba’d al-Kutub
al-Mansuba li-Ibn al-Mugqaffa‘," 556, Kristo-Nagy, La pensée d’Ibn al-Muqgafia‘: un "agent double" dans le monde
persan et arabe, 268-269.

" Ibn al-Mugqaffa‘, "Al-Yatima al-Thaniya," in Rasa’i/ al-Bulagha’, 108.

" Ibn al-Mugqaffa‘, "Al-Yatima al-Thaniya," in Rasa’i/ al-Bulagha’, 109.
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rights.”" According to Ibn al-Mugqaffa‘, when both parties’ rights are upheld and shielded from
external adversaries, their coexistence marks a righteous era.

Subsequent to explaining these four phases, Ibn al-Muqaffa® situates his own “zarnan”
within a context where subjects are corrupted while the authority remains virtuous. He perceives
the present authority as righteous and deserving of followership, simultaneously encouraging his
audience to exercise gratitude towards him." Concluding the text, Ibn al-Muqaffa® affirms the
mquiry posed to him regarding the rightful dues owed to “arnir al-mu’minin”, or the Commander
of the Faithful. He responds by reiterating the legitimate status of amnir al-mu’minin due to his
lineage traced back to the Prophet Muhammad.""

It1s likely that the amir al-mu’ mininIbn al-Mugqaffa® was referring to 1s an Abbasid caliph,
either al-Saffah or al-Mansir. Using hereditary proximity to the Prophet Muhammad to justify
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one’s authority was commonly practiced by the Abbasids.” Istvan Krist6-Nagy argues that the
authority Ibn al-Muqaffa® alludes to in the text is likely the Abbasid caliph al-Manstr and the
period of ignorance and corruption by both authority and subjects are the Umayyads. ™ Kristo-
Nagy’s argument stems from the similarities found in a-Yatimaand al-Risala fi al-Sahadba (Risala)
which was written to al-Manstr by Ibn al-Mugqaffa“."” T find it more likely that the authority Ibn

al-Mugqaffa“ was alluding to was al-Saffah and not al-Manstr. Why would Ibn al-Mugqaffa® include

" Ibn al-Mugqaffa‘, "Al-Yatima al-Thaniya," in Rasa’i/ al-Bulagha’, 110.
" Ibn al-Mugqaffa‘, "Al-Yatima al-Thaniya," in Rasa’i/ al-Bulagha’, 109.
ol § Jorg 36 Al oy dba> L) 0 cBolundy sludl dle G535 Vg ciale] s Ol LSy 9235 Usanol A3 il oo BT _p& 3"
Uolo) Il VT e 936 el (po nndioniy ling A oo (B9 19 (1o Luiad 039 da iy 4 iz o) a3 oy dll 0 ol cdasanlly
9 cogosld 4oy &) dll A (5> cppgusidy gl B30l AB 5 cpogin SSisd Lo o ually iz ) Ut 4y Bloye § bl
19395 oy e g 4 geluad 0L cpiogall ol e bl dons @359 .y 9] sl po 04059 o9l pog cogidll aesd cpylianly pgslawd o
ey 43 gD 0909 Eb A &
“In Allah’s mercy we have become hopeful in seeking righteousness to ourselves from our zmdm. We do not fear
he will become corrupt from our corruption, for we have seen his fortune from Allah in diligence and victory. Allah
did not cease from increasing his blessing to him or to his subjects, of this we have evidence from sayings and clear
signs on the amount [of blessings] by Allah. Our mdm remains steadfast in pleasing his Lord by restoring
[reforming] his subjects, and showing patience with what he disapproves of and is easy on their sins. Until Allah
manifests their hearts because of his righteousness, and opens up their ears and sight [for him], so he gets their
attention, has their affection and obligates them to their affairs. The blessing of Allah will then come on amir al-
mu’ minin whereby from his hands [actions] they will be virtuous and become the greatest of subjects and he the
greatest of authorities.”
" Ibn al-Mugqaffa‘, "Al-Yatima al-Thaniya," in Rasa’il al-Bulagha’, 111.
" Crone, "On the Meaning of the ‘Abbasid Call to al-Rida," in 7he Islamic world from classical to modern times:
essays in honor of Bernard Lewis, 95, Munt, "Umayyad and early Abbasid inscriptions in the Prophet’s Mosque in
Medina," 5.
" Kristo-Nagy, La pensée d’Ibn al-Muqgafia‘: un "agent double’ dans le monde persan et arabe, 269.
" Although Kris6-Nagy shortly brings up the possibility that the authority Ibn al-Mugqaffa“ was referencing could be
‘Abd Allah b. ‘All, al-Saffah, or al-Mansir, he dismisses the idea in favor of the authority representing al-Mansir.
See: Kristé-Nagy, La pensée d’Ibn al-Muqafia“: un ‘agent double” dans le monde persan et arabe, 269-270.
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the reign of al-Saffah as a period of corruption? It 1s likely that Ibn al-Mugqaffa® saw the Abbasid
revolution as a turning point in the zarnan he was describing. This 1s made clearer when we read
his other epistle, al-Risala. In al-Risala Ibn al-Mugqaffa“ states that he led a group of Basran elites
to meet al-Saffah.” Whether he was meeting him to swear fealty or not is uncertain. However,
this gives us a perspective of the status that Ibn al-Mugqaffa® had amongst the Basran elite. It 1s
concelvable that Ibn al-Mugqaffa® guided these elites to meet al-Saffah because they were the same
individuals, he sought to persuade regarding the legiimacy of the Abbasids claim to the caliphate.
Unfortunately, due to the fragmentary nature of this epistle, we cannot definitively ascertain the

precise audience Ibn al-Mugqaffa® was addressing.

2.2 A fragment presented by Ibn Qutayba, al-Tha“‘alibi, and al-Zamakhshari
Another fragment of al-Yafima is preserved to us in Ibn Qutayba’s (d. 276/889) ‘Uyin al-
Akhbar.”" However, Ibn Qutayba introduces the text as a/-Yafma without mentioning the
author. Fortunately, the passage in Ibn Qutayba 1s almost parallel to a passage mentioned by the
medieval author al-Tha‘alibi (d. 427/1035) in his book 7himar al-Quiih. Al-Tha‘alibl mentions
the title of the text as part of a/-Yafima and accredits it to Ibn al-Mugaffa“.”” The main difference
between the two texts is that al-Tha‘alibl’s version is slightly shortened.” Al-Zamakhsharl (d.
537/1143) also shares a similar passage as the one found in Ibn Qutayba, and he too calls the
text Yadmat Ibn al-Muqgaffa'.” Abl Bakr al-Tartlshi (d. 520/1126) also narrates the same
fragment, however attributes it to “hukama“ al-‘arab wa-al-‘ajam”."”

Ibn Qutayba’s rendition of al-Yafima consists of a single paragraph, predominantly
revolving around the concept of authority and its legitimacy. "™ Throughout the text, this notion
of authority 1s depicted through a combination of rehgious and environmental metaphors. Ibn

al-Mugqaffa® commences by emphasising the potential benefits that can arise from having an

authority. He further elaborates that occurrences like floods or winds, which might be perceived

“ Ibn al-Mugqaffa‘, "Al-Risala fi-al-Sahaba," in Rasa’il al-Bulagha’, 129.
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" Ibn Qutayba, ‘Uyvin al-Akhbar, Vol.1, 56-57, *Abbas, "Nazara Jadida f1 ba’d al-Kutub al-Manstiba li-Ibn al-
Mugqafta‘," 555, Kristo-Nagy, La pensée d’Ibn al-Muqafia‘: un "agent double” dans le monde persan et arabe, 393.
" Al-Tha‘alibl, 7himar al-Quib, 199-200.
" For a comparison of the two texts see: Nagy 393-404
" Al-Zamakhsharl, Rabi‘al-Abrar wa Nusiis al-Akhyar, Vol.5, 178-179.
" Abl Bakr Al-Tartiishi, Sirdy al-Mufiitk (Cairo: Awa’il Matba’at al-’ Arabiya, 1876), 48.
" Ibn Qutayba, ‘Uyvin al-Akhbar, Vol.1, 56-57, *Abbas, "Nazara Jadida f1 ba’d al-Kutub al-Manstiba li-Ibn al-
Mugqaffa’," 555, Kristo-Nagy, La pensée d’Ibn al-Muqafla‘: un "agent double” dans le monde persan et arabe, 393.
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as 1ll omens, can simultaneously foster agriculture and sustain life.”” The author also employs
metaphors drawn from the changing seasons, day, and night, to illustrate shifting circumstances
and the potential positive and negative outcomes associated with them." The conclusion of the
text suggests that what might appear detrimental to an individual could prove advantageous for
all, and conversely, what seems beneficial to one might have adverse consequences for the
collective.”™ Within this epistle, Ibn al-Mugqaffa® endeavours to persuade his audience of the
potential positive outcomes that can arise from an authority, even if that authority was initially
considered “bad”.

The passage 1s short compared to Ibn Abu Tahir Tayfur’s fragment. However, both
fragments exhibit subtle parallels. Both epistles strive to convince the reader of the virtues of an
honourable authority, urging an appreciation of their positive aspects, while also portraying the
fluidity of time."” Whether these two texts were once part of the same epistle remains uncertain.
However, given the recurrence of similar concepts in both epistles, albeit expressed through
differing metaphors, it 1s plausible that Ibn al-Muqafta® was addressing distinct audiences rather

than reiterating the same sentiments to the same audience.

2.3 A fragment presented by Ibn “Abd al-Barr

Another fragment of al-Yadma is mentioned by the medieval Andalusian author Ibn ‘Abd al-
Barr (d. 463/1071) in his book Jami‘ Bayan al- Ilm wa Fadlahu."' Ibn ‘Abd al-Barr states that
the text 1s from amongst Yadmat Ibn al-Muqafta’. The text i1s only a few sentences long and
revolves around religious opinion and political authority. Ibn al-Mugqaffa® offers a criique of

individuals who base their religious practices solely on the opinions of others. He proceeds to

“Ibn Qutayba, “Unhz al-Akhbar, Vol.1, 56-57. ‘
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“"In ‘Uvin al-Akhbar the changing of seasons and of day and night is a representation of what good may occur.

Whereas in al-Manthiir wa-I-Manztim this example 1s mentioned directly to the readers audience.
“"Ibn ‘Abd al-Barr, Jam:‘ bayan al-‘ilm wa-fadluhu, Vol.1, 778.
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assert that those who shape their religious adherence around the opinions of others will inevitably
encounter uncertainty and doubt within their faith. In contrast, Ibn al-Muqaffa® posits that
religion maintains an unwavering essence, advocating for its practice grounded in fundamental
principles rather than being swayed by external viewpoints. This text bears resemblance to a
theme presented in al-Risala where discussions revolve around the consolidation of religious
perspectives and their codification and endorsement by the ruling authority in an attempt to
diminish the impact that opinions have on religious laws." It is also worth noting the striking
parallels between the fragmented presented by Ibn “Abd al-Barr and a passage Ibn al-Mugqaffa“’s
al-Adab al-saghir, where the mterplay between religion and opinion 1s also explored. Although
the similarities between the passages are not so much i the makeup of words, but rather in the
views and opinions they both share regarding the excessive mtervention of opinion in matters
regarding religion. The underlined areas indicate resemblances mn both passages and the
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numbering refers to their location to one another.

Al-Yatima fragment: Ibn ‘Abd al-Barr Al-Adab al-saghir
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“ Ibn al-Mugqaffa‘, "Al-Risala fi-al-Sahaba," in Rasa’il al-Bulagha’, 127.
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“ Because I am not discussing the content of the text, only comparing them with one another, I did not find it

necessary to translate it.

“Ibn ‘Abd al-Barr, Jami:‘ bayan al-‘ilm wa-fadluhu, Vol.1, 778.

“"The similarities between al-Yafima and al-Adab al-saghiris a point I expand further on in the section regarding a/-

Adab al-saghir. Ibn al-Mugqaffa‘, "Al-Adab al-Saghir," in Rasa’il al-Bulagha’, 21.
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The contents of al-Yatma revolve primarily around authority, the welfare of the state, and the
legitimisation of the Abbasid caliphate. We cannot be certain what fragments of a/-Yadma were
connected with one another or whether they were different epistles. It is possible that medieval
authors, knowing of a text called a/-Yatima by Ibn al-Muqaffa® presumed what they narrate was
the said text. It 1s therefore difficult to claim a/-Yafima as a singular fragmented text or whether

they were a collection of epistles.
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3. Al-Risala fi al-Sahaba
Al-Risdla i al-sahaba (al-Risala), 1s a text that is attributed to Ibn al-Mugqaffa‘. This attribution
remains unchallenged within modern scholarship, which has devoted more attention to this work
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compared to any other original compositions by Ibn al-Mugqaffa“." According to Muhammed
Kurd ‘A, al-Risala fi al-sahaba is how Ibn Abl Tahir al-Tayfir introduced the text."” AkRisala
A al-sahaba might have been a title given to the text by Ibn Ab1 Tahir al-Tayfir. It is possible that
the title of the text 1s based on the content of the letter which emphasises caliph’s companions.
Other than Ibn Ab1 Tahir al-Tayfur, we find a lack of sources that attribute a letter by this name
to Ibn al-Mugqafta’.

The epistle 1s addressed to the Abbasid caliph al-Manstr. Within this composition, Ibn
al-Mugqalfa“ identifies specific political and administrative challenges faced by the contemporary
Abbasid caliphate, concurrently offering remedies for these i1ssues. The Abbasid revolution
strategically employed Khurasant fighters to overthrow the Umayyad caliphate.” However, once
the Abbasid caliphate was established, Khurasani troops continued to serve as the core of the
Abbasid military, forming a standing army."” With a standing army in place, the Abbasids needed
a consistent source of income and supplies to sustain their forces. They achieved this by granting

administrative roles to the Khurasani soldiers and allowing them to collect taxes from the

“ Muhammad Kurd ‘All, Ras@’i/ al-Bulaghd’, 118, Richter, "Uber Das kleine Adabbuch des Ibn al-Mugaffa'.",
Gabrieli, "I’Opera di Ibn Al-Muqaffa’.", Al-Fakhiri, Ibn al-Muqafla‘, Hamza, Ibn al-Muqafia®, Schacht, The
Origins of Muhammadan Jurisprudence, 103, Pellat, Ibn al-Muqafla‘ mort vers 140/757, conseilleur du Calife,
Shelomo Dov Goitein, Studies in Islamic History and Institutions, Brill Classics in Islam (Brill, 2009), 150, Latham,
"Ibn al-Mugqaffa’ and early ‘Abbasid prose.", Arjomand, "*Abd-Allah Ibn al-Mugqaffa‘ and the ‘Abbasid Revolution.",
Joseph E. Lowry, "The First Islamic Legal Theory: Ibn al-Muqalfa® on Interpretation, Authority, and the Structure
of the Law," Journal of the American Oriental Society (2008), Ghaida Khazna Katbi, Islamic Land Tax - Al-Kharay:
From the Islamic Conquests to the ‘Abbasid Period (London: Tauris, 2009), 107-109, Krist6-Nagy, La pensée d’Ibn
al-Muqafla‘: un "agent double” dans le monde persan et arabe, 213-265, Yousefi, "Islam without Fuqaha’: Ibn al-
Mugqaffa’ and His Perso-Islamic Solution to the Caliphate’s Crisis of Legitimacy (70-142 AH/690-760 CE).",
Jennifer A. London, "The Abbasid "Circle of Justice: Re-reading Ibn al-Muqaffa”s Letter on Companionship," in
omparative Political Theory in Time and Place: Theory’s Landscapes, ed. Daniel J. Kapust and Helen M. Kinsella
(New York: Palgrave Macmillan US, 2017), Naym al-Din Yousefi, "Confusion and Consent: Land Tax (Kharaj) and
the Construction of Judicial Authority in the Early Islamic Empire (ca. 12-183 A.H./634-800 C.E.)," Brill: Sociology
of Islam 7 (2019), Noémie Lucas, “Le pouvoir de la terre: Essai d histoire de la société bas-iraqienne au Ile/VIIle
siecle” (Universite Paris 1 Panthéon-Sorbonne, 2020), 87, 98-101.
" Ibn al-Muqaffa‘, "Al-Risala fi-al-Sahaba," in Rasa’i/ al-Bulaghd’, 117.
“* Roberto Marin-Guzman, "The *Abbasid Revolultion in Central Asia and Khurasan: An analytical Study of the
Role of Taxation, Conversion, and Religious Groups in its Genesis," Islamic Studies 33 (1994): 227-228, Arjomand,
"‘Abd-Allah Ibn al-Muqaffa‘ and the ‘Abbasid Revolution," 10, Hugh Kennedy, 7The Armies of the Caliphs: Military
and Society i the Farly Islamic State (London: Routledge, 2001), 96.
* Crone, Slaves on Horses: The Evolution of the Islamic Polity, 74, Kennedy, The Armies of the Caliphs: Military
and Society in the Farly Islamic State, 96.
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territories they settled in.” Moreover, the influx of non-Iraqis into Iraq brought with it alien
traditions and practices as well."”"

It 1s within this context that Ibn al-Muqaffa® wrote al-Risdla to al-Manstur. To Ibn al-
Mugafta®, the presence of fervent Khurasani loyalists in the army posed a challenge to the
stability and legitimacy of the caliphate.” He believed that elevating the caliph to a divine status,
as some fanatics had done, would undermine the caliph’s legitimacy. In contrast, Ibn al-Mugqaffa’
also mentions that there are some in the army who are fanatic in disobeying the caliph on any
opinion or view they may disagree with."” In al-Risa/a, Ibn al-Mugqaffa® seeks to balance and
manage the caliph’s authority by distributing his power across different functions of the state.
This epistle serves as a concrete instance of Ibn al-Muqaffa® engaging directly with a reigning
authority during his era. Krist6-Nagy provides several instances wherein certain aphorisms or
sentences from Ibn al-Mugaffa“’s other works are discernible within a/-Risa/a.” This highlights
the interconnection and cross-referencing that can be observed within Ibn al-Muqaffa“’s body of
work.

The 1mportance of al-Risdla revolves around Ibn al-Mugqaffa”s practical interpretation
from his works in adab. Al-Risdalais from amongst the most studied works of Ibn al-Mugqaffa® by
modern scholars. As previously mentioned, we find several similarities between a/-Risa/a and Ibn
al-Mugqaffa”s other works. The text is crucial to understand the practicality of how Ibn al-
Mugqaffa® executed his perception of adab into political, religious, administrative, or social
practice. The counsel Ibn al-Muqaffa® shares in al-Risa/a appears as a testmony to Ibn al-
Mugqafta“’s ability to illustrate the intrinsic relationship between adab of the self and adab of the

state.

" Ibn al-Mugaffa‘, "Al-Risala fi-al-Sahaba," in Ras@’il al-Bulaghd’, 122, Kennedy, The Armies of the Caliphs: Military

and Society in the Farly Islamic State, 96.
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" *Abd Al-Hamid al-Katib has a letter written in the early periods of the revolution, calling them fanatics and urging

his audience to stand up for their religion. Ibn al-Mugqaffa® also reminds al-Manstr that they, the Khurasani army

do not share the same opinions and views as him. ‘Abd al-Hamid b. Yahya Al-Kaub, 'Abd al-Hamid b. Yahya al-

kanb wa ma Tabaga min Rasa’rlahu wa Rasail Salim Abt al-’ Al@’, ed. Ihsan "Abbas (Amman: Dar al-Shuriiq li-al-

Nashir wa-l-Tawzi‘, 1988), 289, Ibn al-Muqaffa‘, "Al-Risala fi-al-Sahaba," in Rasa’i/ al-Bulagha’, 120.
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" Ibn al-Mugqaffa“ states that there are fanatics who place the caliph in a divine status and are too loyal that it will

cause him more harm than good. Ibn al-Muqaffa‘, "Al-Risala fi-al-Sahaba," in Rasa@’il al-Bulagha’, 120-121,

Arjomand, "‘Abd-Allah Ibn al-Mugaffa‘® and the ‘Abbasid Revolution," 32.

" Ibn al-Mugqaffa‘, "Al-Risala fi-al-Sahaba," in Rasa’1l al-Bulagha’, 120.

" Kristo-Nagy, La pensée d’Ibn al-Mugafia‘: un "agent double’ dans le monde persan et arabe, 213-265.
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4. Al-Adab al-Saghir

The attribution of al-Adab al-saghir to Ibn al-Mugqaffa® was a disputed topic in the 20" century.
Authors such as G. Richter (1931), F. Gabrieh (1932), Ihsan “Abbas (1977), J.D Latham (1990),
and Mohsen Zakeri (1994) maintained that a-Adab al-saghiris not the work of Ibn al-Mugqaffa‘.”
On the other hand, authors such as Tahir al-Jaza’nl (1908), Ahmad Zaki Pasha (1911),
Muhammad Kurd ‘All (1954), Erwin LJ. Rosenthal (1958), and Istvan T. Krist6-Nagy (2009)
argue that the attribution of the text to Ibn al-Muqaffa“ is accurate.” The opinions constructed
by modern scholars that dispute the attribution of the text to Ibn al-Mugqaffa® are based on four
arguments.

The first argument revolves around the religious tone of the text. Early modern
scholarship viewed the religious tone in al-Adab al-saghiras contradictory to the zindig narratives
associated with Ibn al-Mugqaffa® and his supposedly anti-Islamic works."” For instance, G. Richter
argued that al-Adab al-saghir cannot be attributed to Ibn al-Mugqaffa® due to the existence of
heavily religious phrases that contradict what we know about him regarding his zandaga.” 1 have
discussed the issue of zandaga and the accusation made against Ibn al-Mugqaffa“ in the previous
chapter. Furthermore, we find in al-Yafma, al-Risdla, and al-Adab al-kabir the existence of
“Islamic” phrases regarding religious piety or the reverence of the Prophet Muhammad.

The second argument made by modern scholars revolves around the existence of similar
passages found in other Persian, Greek, and Indian texts; specifically, by Ibn Miskawayh (d.
421/1030)." While this argument may help us understand the possible sources Ibn al-Mugqaffa’
may have utilised in his work, it does not revoke Ibn al-Muqaffa”’s authorship to the text.

The third argument made which attempt to revoke the attribution of the text to Ibn al-

Mugaffa® 1s based on its lack of reception by Medieval authors. However, as Kristo-Nagy pointed

“ Richter, "Uber Das kleine Adabbuch des Ibn al-Mugqaffa‘," 278-281, Gabrieli, "L’ Opera di Ibn Al-Mugqaffa®," 220,
"Abbas, "Nazara Jadida f1 ba’d al-Kutub al-Mansiiba li-Ibn al-Mugqaffa‘," 559, Latham, "Ibn al-Muqaffa® and early
‘Abbasid prose," 57, Mohsen Zakeri, "’ All b. "Ubayda al-Rayhani: A Forgotten Belletrist and Pahlavi Translator,"
Oriens 34 (1994): 93.
" AlJaza’ir1, "Al-Adab al-saghir li-Ibn al-Mugqaffa“.", Ibn al-Muqaffa‘, A~-Adab al-Saghir, 1-7, Muhammad Kurd ‘Alj,
Rasa@’il al-Bulagha’, 1-5, Mardam-bik, Ibn al-Muqafia® A’ imat al-Adab, Rosenthal, Political Thought in Medieval
Islam: An Introductory Outline, 69, Kristo-Nagy, "On the authenticity of al-Adab al-Saghir attributed to Ibn al-
Mugaffa® and problems concerning some of his titles," 216.
" The ant-Islamic works in question are the Mu ‘aradat al-Qur’an and Polemic against Islam which T discussed in
the previous chapter.
” Richter, "Uber Das kleine Adabbuch des Ibn al-Mugqaffa‘," 278-281.
™ Gabrieli, "L’Opera di Ibn Al-Mugaffa®," 220, *Abbas, "Nazara Jadida f1 ba’d al-Kutub al-Manstiba li-Ibn al-
Mugqaffa‘," 559, Latham, "Ibn al-Muqaffa® and early ‘Abbasid prose," 57, Zakeri, ""All b. "Ubayda al-Rayhan1: A
Forgotten Belletrist and Pahlavi Translator," 93.
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out, we do find the existence of this text by several medieval authors such as “All b. “Ubayda al-
Rayhani (d. 219/834), Ibn Abu Tahir Tayfur, Abu Hayyan al-Tawhidi (d. 414/1023), Ibn
Miskawayh (d. 421/1030), al-Abi (d. ca. 421/1030), al-Mawardi (d. 450/1058), Ibn ‘Abd al-Barr
(d. 463/1071), Usama b. Munqidh (d. 584/1189) and Ibn Abi al-Hadid (d. ca. 655/1257)."

The fourth argument is that the text does not contain any organised structure and that it
1s merely a collection of aphorisms from Persian, Greek, and Indian origins.™ However, as I will
shortly 1illustrate below, there 1s a structure which 1s directed related to the introduction of the
text. What may at first appear to be chaotic collection of aphorisms, 1s actually a constructed and
organised collection of texts.

The first modern author to publish al-Adab al-saghir was Tahir al-Jaza’ir1 (1908) who
discovered the manuscript in Baalbek, Lebanon.™ The name al-Adab al-saghiris mentioned by
Ibn al-Nadim who attributes a text by this title Ibn al-Mugqaffa“."™ Modern authors have organised
the text into six sections including an introduction.”™ The six sections are based on the existence
of similar passages found in other Persian, Indian, and Arabic texts. The first section is the
introduction.”™ The second and fourth section are similar to Persian aphorisms that are found in
Ibn Miskawayh’s (d. 421/1030) book al-Hikma al-khalida under the chapter titled Hikam al-Furs
(Persian Wisdom)."™ The third and fifth sections, as argued by Mohsen Zakeri, are almost
parallel to passages found in Ibn Miskawayh under the title “ahkam al-*Arab”." The sixth section
1s made up of twenty seven aphorism found in Ibn al-Muqaffa’’s translated text of Indian fables,

Kaltla wa Dimna."™ Tbn Miskawayh lived almost 300 years after Ibn al-Mugqaffa‘ and therefore

*“Ab1 al-Hasan ‘Ali b. Muhammad b. Habib Al-Mawardi, Adab al-Dunya wa-I-Din (Dar Maktabat al-Hayat, 1986),
232, "Abbas, "Nazara Jadida fi ba’d al-Kutub al-Manstba li-Ibn al-Mugqaffa," 569-573, Zakeri, Persian Wisdom in
Arabic Garb: Al b. *Ubayda al-Rayhani (D. 219/834) and his “Jawdhir al-kilam wa-fard@’id al-hikam”, 317, Kristo-
Nagy, "On the authenticity of al-Adab al-Saghir attributed to Ibn al-Muqaffa‘ and problems concerning some of his
titles," 212.
* Richter, "Uber Das kleine Adabbuch des Ibn al-Muqaffa“," 279, "Abbas, "Nazara Jadida fI ba’d al-Kutub al-
Mansiba li-Ibn al-Mugqaffa®," 575-576, Kristo-Nagy, "On the authenticity of al-Adab al-Saghir attributed to Ibn al-
Mugafta® and problems concerning some of his titles," 203.
™ Al-Jaza’ir1, "Al-Adab al-saghir li-Ibn al-Mugqaffa‘," 2.
* Ibn al-Nadim, A/-Fihrist, 150.
* The organisation of the text is based on Muhammad Kurd ‘All’s (1954) Rasa’il al-Bulaghd’. Thsan ‘Abbas (1977).
Introduction: 4° - 8", Section two: 8” - 16™ Section three: 16" - 24", Section four: 24" - 30" and 317, Section five: 30’
- 32", Section six: 32" - 37. °Abbas, "Nazara Jadida fi ba’d al-Kutub al-Manstuiba li-Ibn al-Mugqaffa“," 560-569, Krist6-
Nagy, "On the authenticity of al-Adab al-Saghir attributed to Ibn al-Muqaffa‘ and problems concerning some of his
titles," 212.
*Ibn al-Mugqaffa‘, "Al-Adab al-Saghir," in Rasa’i/ al-Bulagha’, 4-8.
* Ibn Miskawayh, Al-Hikma al-Khalida, 26-88.
" Zaken, Persian Wisdom i Arabic Garb: "Al b. *Ubayda al-Rayhani (D. 219/834) and his “Jawadhir al-kilam wa-
far@’id al-hikam”, 82.
" Ibn al-Mugqaffa‘, "Al-Adab al-Saghir," in Rasa’il al-Bulagha’, 32-37.
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the argument made by Zaker1 and Kristo-Nagy that Ibn Miskawayh might have copied sections
of al-Adad al-saghir without realising it because the title page or manuscript were in poor
condition is possible.™

The organisation of the text in such a manner 1s useful if the purpose of one’s research
1s to discover the sources Ibn al-Mugaffa® may have used when constructing al-Adab al-saghir.
Afterall, in his introduction Ibn al-Mugqaffa® does say that he “placed in this book [al-Adab al-
saghir/ some words of people’s speech that has been preserved’."” Ibn al-Mugqaffa® also portrays
himself as a skilled craftsman in the analogy of a jeweller, meticulously gathering the wisdom of
those before him, symbolised as precious gemstones.” He then intricately moulds, shapes, and
organises this accumulated knowledge according to his own preferences, akin to crafting a piece
of jewellery that would capture public demand. Ibn al-Mugqaffa® underscores the significance of
the artisan’s labour and dedication, asserting that the jeweller, by employing his own intellect,
perception, and artistic sensibilities, establishes rightful ownership over the resultant creation.
Ibn al-Mugqaffa’ then illustrates a parallel in the way bees, despite extracting pollen from flowers,
claim ownership of the honey they produce. These metaphors and parallels could have perhaps
been a way for Ibn al-Mugqaffa® to differentiate between al-Adab al-saghir and other texts he
translated. We find a sense of claiming authorship in this text that we do not find in any of his
other works, possibly because Ibn al-Mugqaffa® acknowledges that he is using certain passages
from earlier texts but 1s instead collecting, translating, formulating, and merging them in a way to
support a specific objective which consequently becomes a new text.

Therefore, my aim is not to determine the origin of Ibn al-Muqaffa“’s work as modern
scholars have done, but rather to construct an understanding of his views. Ibn al-Mugqaffa® must
have had a reason and an audience when he decided to extract specific aphorisms from three
diverse cultures (Persian, Indian, Arabic). The compilation of these aphorism and Ibn al-
Mugqaffa“’s inclusion of Islam into them reflects the sophisticated identity that emerged during

the early Abbasid caliphate as well as Ibn al-Muqaffa“’s perception of what constitutes as adab."™

" Zakeri, Persian Wisdom in Arabic Garb: "Al b. *Ubayda al-Rayhani (D. 219/834) and his “Jaw@hir al-kilam wa-
lar@’id al-hikam”, 323, Kristo-Nagy, "On the authenticity of al-Adab al-Saghir attributed to Ibn al-Mugqaffa® and
problems concerning some of his titles," 206-207.
“ Ibn al-Mugqaffa‘, "Al-Adab al-Saghlr," in Rasa’il al-Bulaghad’, 8.

Mgy giaal) Gl WS e S 138 8 Canan g 36"
“Ibn al-Mugqaffa‘, "Al-Adab al-Saghr," in Rasa’i/ al-Bulagha’, 5-6.
* For an understanding of the multicultural identity of the early Abbasid caliphate see: Francoise Micheau, "The
City in the Islamic World," in Baghdad In The Abbasid Era: A Cosmopolitan And Multi-Confessional Capital, ed.
Salma Khadra Jayyusi, Renata Holod, Antillio Petruccioli, and André Raymond (Brill, 2008), 239, Tayeb El-Hibri,
"The empire in Iraq, 763-861," in The New Cambridge History of Islam: Volume 1: The Formation of the Islamic
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To gain a clearer understanding of this piece of jewellery (al-Adab al-saghir), it is
imperative to redirect our attention from scrutinising the origins of individual gemstones and,
instead, focus on the jewellery in its entirety. A/--Adab al-saghir starts with an introduction.” In
the introduction Ibn al-Mugqaffa® states several things, of which include his ownership of the text
which I mentioned earlier, and more importantly the reason and importance of adab as a means
to gain a proper and intuitive ‘aq/ (judgement and reasoning). Therefore, the objective of the
book is to teach the audience how to obtain a better and stronger ‘ag/, and the method of doing
so 1s by learning and implementing adab.”* However, what is crucial to understand 1s how these
concepts lay the foundations of the whole text. If we move our focus away from attempting to
determine the origins of Ibn al-Muqaffa”s work, we find that al-Adab al-saghiris organised in the

following manner:

Topic Page + Line
1. Introduction
a. Benefits of ‘ag/for the success of this life and the hereafter. 4-4°
b. Adab as a means to nurture, strengthen, and develop an o
intuitive ‘gl 0
c.  Qualities that one must obtain to strengthen ‘aql 6'-8°
d. Purpose of this book: Teach adab in order to nurture the .
adl. 8'-8
2. Fifteen examples of how the qualities allow one to attain a proper Lo
aql 8"-14
3. Benefit of ‘ag/ to an authority and the implementation of o
mentioned qualities. s
a. Benefits of din (religion, faith, or revealed law) and its
relation to ‘agl, ra’y (reasoning), ‘f/m (knowledge), and 18°-28

adab.

World, Sixth to Eleventh Centuries, ed. Chase F. Robinson, vol. 1, The New Cambiidge History of Islam
(Cambridge: Cambridge University Press, 2010), 291, Chase Robinson, "The rise of Islam, 600-705," in The New
Cambridge History of Islam: Volume 1: The Formation of the Islamic World, Sixth to Fleventh Centuries, ed.
Chase F. Robinson, vol. 1, The New Cambridge History of Islam (Cambridge: Cambridge University Press, 2010),
224, "Abd-Allah b. Muslim Ibn Qutayba, 7he Excellence of the Arabs, The Excellence of the Arabs, ed. Webb
Peter and E. Montgomery James (New York, USA: New York University Press, 2017), xviii.

“ Ibn al-Mugqaffa‘, "Al-Adab al-Saghr," in Rasa@’i/ al-Bulagha’, 4-8.

“' Twill not go into a lot of detail regarding what these concepts exactly mean, as it is something I discuss extensively
in the following chapter.
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b. Exemplifying the characteristics and attributes of a just

authority. 28-24
4. Benefits of religious knowledge and understanding. 24795"
a. The perils associated with sins like falsehood, jealousy, and ,
26'-27°
wrath.

5. Benefit of ‘agl for the development of the self and one’s social .
standing. 27
6. Characteristics that lead to the deprivation of ‘aql. 28°-28"
a. Attributes of those who have and those who lack ‘agl. 28"-30°
7. Attributes of happiness and ignorance (lack of ‘agl): 30°-30"
a. Dangers of ignorance. 30"-32"

8. Traits of good authorities:
a. Judiciousness. 32"-33’
b. Accepting opinion of advisors. 3333’
c.  Traits for an authority to avoid and adopt. 33™-33"
9. Attributes of generosity. 33"-34"
10. Transiency of this life with an emphasis on wealth and health. 347-36
11. Concluding mixture of aphorisms that contain animalistic S6t37"

metaphors on topics previously discussed.

Unlike what was argued by modern scholars, there 1s a structure to the text. A--Adab al-saghiris
not merely a collection of Persian, Greek, and Indian aphorisms. Although the text may seem
chaotic and merely a collection of aphorisms, when studied closely we find an organised structure
related to what was mentioned in the mtroduction of the book. When we see the text in such a
manner, we find that certainly, Ibn al-Mugqaffa® had a specific objective he wanted to achieve
when writing al-Adab al-saghir. The primary objective 1s to inform his audience on the knowledge
of adab i the hopes that it will nurture and strengthen their ‘aql/, especially to authorities and
how they rule. Therefore, one cannot dismiss the authenticity of the text due to alack of structure.
The structure of the text 1s to support the argument made in the introduction that adab s a crucial
and important knowledge in nurturing and strengthening ones ‘ag/ which if properly utilised

would lead to the success of this life and the hereafter.

When was it written?
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I have discussed earlier that alAdab al-kabir and several epistles in al-Yafima were likely written
sometime following the Abbasid revolution. As for al-Adab al-saghir, it 1s shightly more difficult
to pinpoint the period it was written. Kristo-Nagy argues that Ibn al-Mugqaffa® may have written
an introduction and collected the “rough material” from Pahlavi, Indian, and Arabic sources in
an attempt to write a new text."” However, Kristo-Nagy then suggest that al-Adab al-saghir does
not contain a structure because its author might have been killed before he was able to finish the
book. This would suggest that the text was written following the Abbasid revolution and possibly
i the years leading to his death. However, as I discussed above, the text does contain a structure.
Furthermore, if the text was a collection of rough material, why would Ibn al-Nadim cite it as a
complete text?

What we can spot in al-Adab al-saghir is the intertextual references between this work
and Ibn al-Muqaffa“’s other texts. As an example, we find that the introduction to the fragment
of al-Yafima by Ibn Ab1 Tahir al-Tayfir 1s closely paralleled in language and meaning with a
passage found i al-Adab al-saghir. Below 1s a comparison of the two texts, with the similarities
underlined.

Al-Yatima al-thdniva ALAdab al-saghir

(Wesde dll gune cyas Sdd V) bl ool W89l (3 Oslesde cdlll quac fpae S Y] ¢l
(i pgliling (ols egaolig FL 0glilid (nogiio  @gblug (ole pgrolug BU 0glilas 1en)gal
cJadll dlod) 3imoe ab eglacly (e eguzey (B ab eglaclyy (afin ppueg (Cuate
o2 pdiung e Blasiwdlg s3e)l (o ouduo pE 0glogegay (0 el AE eglbocgeg o JxalL dJqd)
Gl Alasany ade 4 Hlag Lo 3] e duuts ploge a2 O3 (po Jahoeio A egio cpadly ccblasuiwdl
Wadly Guadl Je u}AL}J}S M)Mﬁ o) oo Cod> (po (wixe aé Fodually Al
o919 .S 9el 350 i lal) nsdino udB ligo 0 Oy Byl JasydS i £ygi0 &l 939 (&SI
(erie ae Godually (g3l Gl (e Jaaovio Al egin  Oguadlidy Slgull a8gd HB ae egie pildly
Byzxddl Sy s e £ygi0 Al il 939 (dSUl Code e el Qyﬁbﬁgﬁ «Jol C)}@j\:\j L
M0 gl Ogmmg (ol 0edfg bl Oguoplan Buadl 3y Wbl el @ Ogalge
325 el 3313 Ul Gof o il U o] 57, g5l
496 ilaslll 0,559 cdalSdl 0ymud Of Tage (o.g.d.oi

The similarities between the two texts lay mostly in its structure and content. Both versions
discuss the deterioration of social values and morals. It 1s not surprising that both these texts are

located 1n sections which discuss the traits and attributes of authorities, with al-Yadma

* Krist6-Nagy, "On the authenticity of al-Adab al-Saghir attributed to Ibn al-Mugqaffa® and problems concerning
some of his titles," 208.

“ Ibn al-Mugqaffa‘, "Al-Yatima al-Thaniya," in Rasa’i/ al-Bulagha’, 108.

“Ibn al-Mugqaffa‘, "Al-Adab al-Saghir," in Rasa’il al-Bulagha’, 18.
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representing a more practical example to the Abbasids. The passage in al-Adab al-saghir 1s
shorter and more general in nature compared to the structured version in a/-Yafima al-thaniya
which connects itself with the whole epistle.

Another example is found in both al-Adab al-saghir and al-Adab al-kabir there exists a
metaphor which compares opinion and whims as two conflicting practices that should not exists
with one another. Both these passages are almost parallel in their meaning, with the exception
that alAdab al-kabir is a more elaborated and practical explanation on the conflicting relation

between reasoning and whim.

AlAdab al-kabir AFAdab alsaghir
20925 Vg ekl s cllgd ek of ool 31" obolasa salls gl ol Cyms 0 JBLa ey
cgall o dludy amsall S OB sl (30 st 9l Blamsly ST Csgad (wldl Ol 30 O
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Similarly, there exists another example which indicates the similarities between al-Adab al-kabir
and al-Adab al-saghirin a passage regarding how an authority portrays himself to the public:
AlAdab al-kabir AFAdab alsaghir
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We can find parallelism and intertextual similarities between al-Adab al-saghir and Ibn al-

Mugqafta”’s other works. In the passage above, both texts illustrate the importance for one who

“ Ibn al-Mugatta‘, "Al-Adab al-Kabir," in Ras@’il al-Bulaghd’, 56.
“ Ibn al-Mugqaffa‘, "Al-Adab al-Saghir," in Rasa’il al-Bulagha’, 14.
™ Ibn al-Muqaffa‘, "Al-Adab al-Kabir," in Rasa’il al-Bulaghd’, 78.
" Ibn al-Mugqaffa‘, "Al-Adab al-Saghir," in Rasa’il al-Bulagha’, 13.
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has ‘aql, to wear two metaphorical garments which represent a distinction between how an
authority should act in private and public.

In conclusion, the attribution of “al-Adab al-saghir” to Ibn al-Muqaffa’ is a contentious
1ssue, with scholars both supporting and disputing his authorship. Arguments against Ibn al-
Mugqafta“’s authorship have been based on the religious tone of the text, the presence of similar
passages n other texts, the perceived lack of reception by medieval authors, and the lack of
structure. However, these arguments are not conclusive in disproving the texts attribution to Ibn
al-Mugqaffa“.

The organisation of the text into sections by modern scholarship has been helpful in
identifying potential sources that Ibn al-Mugqaffa® may have drawn upon. Stll, it does not
definitively undermine his status as the author. Rather than being a mere compilation of
aphorisms, “al-Adab al-saghir” appears to be a deliberate effort by Ibn al-Mugaffa® to construct
a comprehensive understanding of adab and its relation to ‘agl. Within the seemingly random
arrangement of passages, a structure can be detected which reflect the multifaceted nature of Ibn
al-Mugqaffa”s iterpretation of adab. Although there 1s always the possibility that the text may
have been written by someone else claiming to be Ibn al-Muqaffa’, medieval authors attributed
the text to him.

It 1s difficult to say when al-Adab al-saghir was written. However, the nature of al-Adab
al-saghir 1s that 1t contains a lot of terminology and concepts that the author explains. Ibn al-
Mugqaffa® discusses aspects of ‘ag/and its limitation and places other concepts such as adab, din,
ra’y, hawd, and murt’ain relation to one another. Other works such as a/-Adab al-kabir, contain
certain concepts, however they are not explained in the same way that they are in al-Adab al-
saghir. Al-Adab al-saghir is also not as polished and presentable as al-Adab al-kabir, because it
connects and discusses many concepts.™ Therefore, one cannot fully comprehend the works of
Ibn al-Mugaffa® without first understanding and analysing the concepts that are presented i al-
Adab al-saghir. Although further analysis on the content of al-Adab al-saghiris studied in the
following chapter, the text acts a foundation to all the concepts that are presented in his other
works. Because of its nature in containing Persian, Greek, or Indian aphorisms, and its
explanation of terminologies, it 1s possible that the text was written prior to his other works and

acted as a backbone to more polished texts such as alAdab al-kabir.

* Difference in the introduction between al-Adab al-saghir and al-Adab al-kabiris discussed by Richter. Richter,
"Uber Das kleine Adabbuch des Ibn al-Muqaffa‘," 279.
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Conclusion

The discussed texts - al-Adab al-kabir, al-Adab alsaghir, al-Risala, and al-Yafima, are texts
attributed to Ibn al-Mugqaffa“. It 1s noteworthy to mention that the titles of Ibn al-Mugqaffa“’s works
serve as descriptive adjectives of the texts themselves, rather than indicating a specific genre of
adab. We have several fragments of a/-Yatima, and some such as the fragment shared by Ibn Abi
Tahir al-Tayfur alludes to the possibility that it was an Abbasid epistle. Simillarly al-Risala was
clearly an Abbasid epistle dedicated to al-Manstr and al-Adab al-kabir might have been likely an
Abbasid text during the reign of al-Saffah. When considering al-Adab al-saghir however,
uncertainty prevails regarding whether it 1s an unfinished manuscript, a collection of rough
material, or an early draft intended for Ibn al-Muqaffa®’s other literary works. The text does not
include any indications that might provide insight into the historical context of the text.
Therefore, arriving at a definitive conclusion becomes a challenging endeavor.

Central to these works 1s Ibn al-Muqaffa”s comprehensive concept of adab,
encompassing a range of topics. Whether addressing the intricacies of authority, power
management, governance, friendships, courtly manners, patience, resisting impulsive desires, or
adhering to a moral compass, all these aspects fall within Ibn al-Mugqaffa™s perspective of adab.
Hence, when delving into Ibn al-Muqaffa®’s writings, it 1s imperative to recognise that his
perspectives are harmonised under the overarching framework of adab. This becomes evident
when he discusses matters such as state administration or power distribution, wherein the context
remains firmly rooted in the realm of adab. Similarly, his advice regarding self-improvement, like
managing anger and exercising sound judgment, extends seamlessly into his political and social
counsel.

These texts coalesce around the central theme that goes beyond mere political,
administrative, or religious views of Ibn al-Mugqaffa“. Instead, they collectively underscore his
belief in the intrinsic relationship between adab of the self and adab of the dawla. The
forthcoming chapter will delve deeper imto Ibn al-Muqaffa“’s interpretations of adab, using the
aforementioned works as a foundation. It will demonstrate how his conception of adab shapes
and 1nfluences his administrative, political, and religious viewpoints, illuminating the

interconnectedness between his literary contributions and his ethos of adab.
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Chapter Four: The Adab of Governance

Introduction

In the introduction of this thesis, I have discussed how certain trends shaped how modern
scholarship viewed Ibn al-Mugqafta“. In the first chapter I have discussed the evolution of Ibn al-
Mugafta®’s biography in an attempt to illustrate how his biography changed and manifested
throughout the medieval period and how medieval authors themselves interpreted and portrayed
Ibn al-Mugqaffa“’s biography different from one another. The second chapter focused on one
aspect of Ibn al-Mugqaffa“’s biography: the accusation of zandaga. This chapter tackled the issues
revolving the most recent trend on the obsession with Ibn al-Mugqafta“’s faith. I concluded in that
chapter that the accusation of zandaqga against Ibn al-Muqaffa® by medieval authors were not only
mcoherent, but also mostly inserted by later medieval authors. In the third chapter I focused
primarily on the works attributed to Ibn al-Mugqaffa® and their structure. I have illustrated the
secondary literature focused on analysing specific texts attributed to Ibn al-Muqaffa® such as a/-
Adab al-kabir, al-Adab al-saghir, al-Risdla and al-Yaima. In this chapter, I attempt to realign our
understand of Ibn al-Mugqaffa‘, not based on what was written about him, but rather on how Ibn
al-Mugqaffa® presented himself and his views through his work. We delve into the mentioned
texts that are attributed to Ibn al-Muqaffa® with the objective to understand how he interprets and
understands adab and its relation to other concepts. Afterall, he defines his work as works on
adab. Therefore, by understanding how he views and mmplements adab in various contexts
(political, religious, legal etc..), we are able to grasp a better understanding of him. In this chapter,
I will focus on his implementation of adab in only one context, which 1s political in nature.

The defimition of adab 1s a topic debated by modern scholars, especially since the term
has manifested and changed throughout time. In pre-Islamic times, the word likely referred to
several things. Some modern authors argue that the word adab was derived from the da’h, which
can be traced in poetry and means customary sunna or ancestorial customs. This view was
championed by Carlo Alfonso Nallino, Gerhard Bowering, Charles Pellat, Fritz Meier, and
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Francesco Gabrieli.™ The second hypothesis is that the word adab is related to ma’duba, which

* Nallino, La letteratura araba dagli inizi all’epoca della dinastia umayvade: lezioni tenute in arabo all’ Universita
del Cairo, 1-20, Gabrieli, "Adab," in Encyclopaedia of Islam, Second Edition, Charles Pellat, Adab, vol. 8, Da’irat
al-ma‘anf, ed. F0’ad al-Bustan1 (Beirut: al-Matba‘a al-Kathtlikiyya, 1969), 62-68, Gerhard Bowering, "The Adab
Litrature of Classical Sufism: Ansari’s Code of Conduct," in Moral Conduct and Authority: The Place of Adab in
South Asian Islam, ed. Barbara Daly Metcalf (Berkeley: University of California Press, 1983), 64, Fritz Meier, A
Book of Etiquette for Sufis’, ed. Bernd Radtke, trans. John O’Kane, Essay on Islamic Piety and Mysticism (Leiden:
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1s refers to a banquet whereby good customs and hospitality are practiced. This view was
championed by authors such Ilse Lichtenstidter, Seeger Bonebakker, and Nuha al-Sharr.™ Both
these interpretations refer to the same concept, in that adab has to do with one’s social conduct.
During the medieval period (until 6"/12" century) adab was usually referred to polite behaviour,
rules of conduct, etiquette, proper education, literary fiction, cultural refinement, or a collection
of literary ideals and organised principles.™

Ibn al-Mugqaffa® appears to be one of the earliest Islamic sources we have available on
adab. The word adab 1s used thirty-four times throughout Ibn al-Mugqaffa”s work: nine mn a/-
Adab al-kabir, twenty-one in al-Adab al-saghir, four times in al-Risdla, and zero times in al-
Yatima. Ibn al-Muqaftfa’ does not explicitly provide a precise definition of adab in any of his
works. The absence of a definitive explanation may imply that this concept was already
comprehended by his audience. Nevertheless, Ibn al-Muqaffa® seems to explain the components
of adab, depicting the distinctions and similarities between adab and other concepts. This
suggests that while the audience was famihar with adab as a concept, Ibn al-Mugaffa® sought to
delineate 1ts boundaries and characteristics based on his own understanding.

Therefore, in order to grasp adab as intended by Ibn al-Muqaffa®, it 1s necessary to
contextualise adab in relation to other concepts, mirroring his approach. Through this
comparative analysis, we can gain insight into Ibn al-Mugqaffa®s perception of adab and its
mclusive elements. The presentation of these concepts in relation to adab will not adhere to a
specific order; mstead, each concept will be introduced, and its correlation with adab will be

eluadated.

Brill, 1999), 49-50, Himeen-Anttila Jaakko, "Adab a) Arabic, early developments," in Encyclopaedia of Islam, Three
(Brill).

*1Ise Lichtenstidter, "On the Concept of Adab," The Muslim World 33, no. 1 (1943): 34, Seeger A. Bonebakker,

"Early Arabic Litrature and the Term Adab," Jerusalem Studies in Arabic and Islam 5 (1984): 405-410, Nuha

AlShaar, "Introduction: The Relation of Adab to the Qur’an: Conceptual and Historical Framework," in 7The
Qur’an and Adab: The Shaping of Literary Traditions m Classical Islam, ed. Nuha AlShaar (London: Oxford

University Press, In association with: The Institute of Ismaili Studies, 2017), 11-15.

* Lichtenstidter, "On the Concept of Adab," 34, Jaakko, "Adab a) Arabic, early developments," in Encyclopaedia of
Islam, Three, Yousefi, "Islam without Fugaha™: Ibn al-Mugaffa® and His Perso-Islamic Solution to the Caliphate’s

Crisis of Legitimacy (70-142 AH/690-760 CE)," 13, Hans Daiber, "Das Kitab al-Adab al-kabir des Ibn al-Mugaffa“

als Ausdruck griechischer Ethik, islamischer Ideologie und iranisch-sassanidischer Hofetikette," Orrens 43 (2015):

276, Kristo-Nagy, "Marriage after Rape: The Ambiguous Relationship between Arab Lords and Iranian Intellectuals

as Reflected in Ibn al-Muqaffa”s Oeuvre," in Tradition and Reception m Arabic Literature, 180, London, "The

Abbasid ' Circle of Justice: Re-reading Ibn al-Mugqaffa”’s Letter on Companionship," in Comparative Political Theory
i Time and Place: Theory’s Landscapes, 42, Shomali, "A Gloss on the Mirror, and a Proposal for Understanding

Ibn al-Mugqafta”s Political Theory," 2.
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The chapter is broken down into two parts. The first part attempts to explain the concepts
used by Ibn al-Mugqaffa® and their relation to adab, such as ‘7lm, ‘aql, and din. Following our
understand of these concepts, we begin to delve into Ibn al-Mugqaffa”s perception of how he
viewed adab. Adab1s based on six qualities that Ibn al-Mugaffa® suggests make up its foundation.
These qualities are examined individually in this section. Following our understanding of adab,
we begin to see how it 1s implemented throughout Ibn al-Mugqaftfa”s work of adab. The
implementation of adab in a political, administrative, and religious context 1s the purpose of the
second part of this chapter. Here we begin to understand Ibn al-Muqaffa“’s application of adab

and further enhance our understanding of how he perceived adab in a socio-political context.
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Part |- Understanding Adab

1.1 Adab and ‘“ilm:

The first concept that I shall discuss in relation to adabis ‘ilm. As illustrated by Franz Rosenthal,
the term ‘7/m1s one of the most complex words used by medieval authors due to both its depth
and wide incidence of use.™ ‘Ilm is largely understood as knowledge, the verb is to become
acquainted with, to know something, or to be informed of something.”” However, can also mean
to mark, to protect or negate something, especially ignorance.”™ There are other interpretations
of ‘1Im, such as its interpretation as “traditions”, however, they all still refer to the same concept
of knowledge.™ Ibn al-Muqaffa‘ views adab as a type of knowledge ( ‘7/m). It is something to be
gained, understood, practiced, grown, and used to prevent ignorance. According to Ibn al-
Mugqafta‘, the people or civilizations before him categorised knowledge and divided it into
different sections and areas.” They were then able to open “doors” of knowledge and write down
all they learn and experienced.” From amongst the doors of knowledge are the doors of adab
with which Ibn al-Muqaffa‘ calls abwa b al-adab.” In the introduction of al-Adab al-kabir, Ibn al-
Mugqaffa“ calls upon his audience as students of adab and proceeds with sharing the knowledge
of adab.

13,1 L0y el £93 i8S O] ol LIl "
“Oh student of adab; if it 1s the type of “Ilm you seek...”

Therefore, all adab is ‘1lm, but it 1s not necessarily that all ‘ZZm is adab. One of the first advice
Ibn al-Mugqaffa“ gives to an authority in his book alAdab al-kabiris “ta‘awadh bi-I-‘ulama” (seek

refuge from knowledgeable people).™ ‘A/im refers to any person who is knowledgeable or has

" Franz Rosenthal, Knowledge Triumphant: The Concept of Knowledge imn Medieval Islam (Boston, USA: Bnll,
2006), 2-11.
" Lane, Arabic-English Lexicon, 2139.
" Rosenthal, Knowledge Triumphant: The Concept of Knowledge in Medieval Islam, 67.
*"Ilm," in Encyclopaedia of Islam, Second Edition (Brill).
™ Ibn al-Mugaffa‘, "Al-Adab al-Kabir," in Ras@’il al-Bulaghd’, 41.
Lol psnas 3 Y9 codie Lawd (g Jorg e cell udans 3 Y 1] oginun @) Yo &) Ao § jsy Cisoly o b 19)0lE eddni "
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™ Ibn al-Mugatfa‘, "Al-Adab al-Kabir," in Ras@’il al-Bulagha’, 40.
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™ Ibn al-Mugatta‘, "Al-Adab al-Kabir," in Rasa’il al-Bulagha’, 41.
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*Ibn al-Muqaffa‘, "Al-Adab al-Kabir," in Rasa’1/ al-Bulagha’, 42.
™ Ibn al-Muqaffa‘, "Al-Adab al-Kabir," in Rasa’il al-Bulaghd’, 44.
"eladally 3gas"
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attained knowledge in something. However, given the context that it 1s located it right after Ibn
al-Mugqaffa® expressed his intention to share the knowledge of adab to his reader, it 1s likely that
‘alim here refers to one who 1s knowledgeable in adab, such as Ibn al-Muqaffa‘. A few decades
later, al-Jahiz also makes a similar connection by stating that that “zZim1s the root while adabis its
branch.”™ Therefore, what we can see is a distinction and corelation between the two terms as

presented by Ibn al-Mugqaffa“.

1.2 Adab and ‘Aqgl:
Similar to ‘7/m, ‘aql too carries some complexity m how it 1s understood and used. The
complexity of ‘ag/ does not derive directly from the meaning of the word, but rather the concept
that 1t carries and how it 1s used. Al-Ghazall (d. 505/1111) states that people differed on the
definition of ‘ag/because it was used broadly to assert many things.™ As an example, al-Ghazali
reports that people used ‘aq/to refer to one’s reasoning, innate capacity, to reflect one’s nature,
or to express the knowledge one gains from their experience.”” All these definitions illustrate the
various use of the word ‘ag/ and its broad application. However, although its application varies,
the etymology and core meaning of the word usually refers to constraining, control, or
withholding something.”® As an example, one would say ‘agala al-ndga, meaning that he
constrained the camel. Many modern scholars translate the word ‘ag/ to reasoning and
understanding, be it innately or though knowledge via one’s experience.™

Ibn al-Mugqaffa® draws a significant connection between ‘aq/ and adab. In the introduction
of al-Adab al-saghirIbn al-Mugqaffa“ says the following regarding ‘ag/
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" AlJahiz, Rasa’il al-Adabiva, 213.
"* Al-Ghazali Abt Hamid, thya’ ‘Iim al-Din (Beirut: Dar al-Ma ‘rifa, 1986), Vol.1, 85.
" Abu Hamud, thya@’ ‘Iim al-Din, Vol.1, 85-87.
" Lane, Arabic-English Lexicon, 2114.
* William C. Chittick, ""Aql," Encyvclopaedia Iranica (1986), Pellat, Ibn al-Mugqafla® mort vers 140/757, consetlleur
du Calife, 28, Lampe, "Ibn al-Muqaffa‘: Political and Legal Theorist and Reformer," 95, Latham, "Ibn al-Muqaffa“
and early ‘Abbasid prose," 67, Lowry, "The First Islamic Legal Theory: Ibn al-Muqaffa® on Interpretation, Authority,
and the Structure of the Law," 33, Kristo-Nagy, La pensée d’Ibn al-Muqafia‘: un ‘agent double" dans le monde
persan et arabe, 238, Daiber, "Das Kitab al-Adab al-kabir des Ibn al-Muqaffa‘ als Ausdruck griechischer Ethik,
islamischer Ideologie und iranisch-sassanidischer Hofetikette," 278, Shomali, "A Gloss on the Mirror, and a Proposal
for Understanding Ibn al-Mugqaffa®s Political Theory," 15, Yucesoy, Disenchanting the caliphate: the secular
discipline of power in Abbasid political thought, 174.
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“For every creation there 1s a need, and for every need there 1s a purpose, and for
every purpose there 1s path, Allah has given time to everything and gave purpose its
own way. Purpose 1s found when communicated. The purpose of people and their
needs are the betterment of this life and the hereafter, and the way towards 1t 1s a
proper ‘aqgl. A sign of a proper ‘aqg/is to have a vision and to implement vision with
determination. A/-‘uqii/ are created naturally with instincts, and from 1t adab 1s
accepted, and with adab al-"uqil are nurtured and purified. Similar to how a seed
buried in the ground 1s unable to shed its coating, reveal its strength, or emerge above
the earth with its flowering, foliage, growth, and nurture, except with the help of water
that sinks mto its reservoir, removing the harm of dryness and death from it. By the
will of Allah only then does it [the seed] gain strength and life. Similarly, the nature
of the ‘aglis situated deep within the heart. It contains no strength, life, or benefit

[the ‘aq/l, unul it 1s filled with adab, which 1s 1ts fruit, life, and pollen”.

In the passage above, Ibn al-Mugqaffa® illustrates the importance of ‘aq/ and adab to each other.
In that, adab is required for one to gain a proper ‘agl. The passage above suggests that Ibn al-
Mugafta’ viewed ‘aqg/as an instinct (ghariza) that is situated in the heart and not in the mind. ‘Aqg/
being situated in the heart 1s a concept that 1s also found in the Qur’an whereby it 1s written in
Surat al-Hay: “Have these people [of Mecca] not travelled through the land with hearts to reason
with or ears to hear with? It is not people’s eyes that are blind, but their hearts within their
breasts”.™ ‘Aq/ as an instinct in the heart was also a concept understood by later Muslim

theologians such as Ahmad b. Hanbal (d. 241/855) and al-Harith b. Asad al-Muhasibi (d.
243/857).” However, later Muslim philosophers such as Aba Yusuf Ya'qub al-Kind1 (d. ca.

* Ibn al-Mugqaffa®, "Al-Adab al-Saghir," in Rasa’il al-Bulagha’, 4.

*'The Qur’an 22:46 . . ) i , ) )
(sl @ ) ol 235 5505 SUaB (435 Y G @ Oghatd HIST 51 @ sliss Osld o 55588 (ol 3 157ewd 461)

* Douglas S. Crow, “The Role of al-’ Aqil in Early Islamic Wisdom with Refrence to Imam Ja’ far al-Sadiq” (Mc.Gill

University, 1996), 18, Fahmi Nagar, A’ Aql: Dirdsah "lImivva Nuwaththaga li-Mathim al-’ Aqil "ind Shaykh al-
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256/870), al-Farabi (d. ca. 339/950), and Abu “All Ibn Sina (d. 428/1037) after him, defined ‘aqg/
as “intellect” and “knowledge” located in the mind.™

Ibn al-Mugqafta® saw adab as knowledge that would allow the nurturing and strengthening
of ones ‘aqgl, which will also lead to the success of this life and the hereafter. A proper ‘aql, which
1s the ability to reason well, 1s an instinct that one develops if they understand and implement the
knowledge of adab. Reasoning itself is not instinctive, however when nurtured with adab, it
becomes an instinctive trait that 1s proper and strong. This 1s explained in the passage above
where Ibn al-Muqaffa® emphasis al-‘aqgl al-sahih (proper ‘aql), as opposed to just any ‘aql.

Ibn al-Mugqaffa® describes the core of ‘aql as verification. That is to verify something,
whether a judgement, discission, or information. This 1s evident in the following passage where
Ibn al-Mugqaffa“ says the following:

524 "G Md) 55039 o] Jandl Juol"

“The root of ‘aqlis verification, and safety 1s its fruit”.

The word “tathabbut’ is from the root “thabat’ which means to establish, substantiate, or verify.™
Therefore n essence, ‘aglis the instinctive ability to verify something prior to placing your
judgement or action upon it. For one who neglects the proper use of ‘ag/, Ibn al-Muqaffa® states
that they are comparable to those who are 1ignorant. The connection between ‘aq/ and ignorance

1s clarified in the following passage whereby Ibn al-Mugaffa® says:
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“It 1s for the one who has ‘ag/to understand that there are matters if he neglects, his

‘aq/will be judged to a degree comparable to ignorant people”.

Hence, Ibn al-Mugqaffa® portrays ‘ag/in the following manner: A proper ‘aq/is the pathway to

improving one’s life in this world and the hereafter. An indicator of genuine ‘ag/is possessing a

Islam Ibn Taymiyya (2004), 59-60, Ovamir Anjum, Politics, Law, and Community in Islamic Thought: The
Taymiyvvan Moment, Cambridge Studies i Islamic Civilization (Cambridge: Cambridge University Press, 2012),
146.

* L. E. Goodman, Avicenna (Florence, USA: Taylor and Francis Group, 1992), ix, Felix Klein-Franke, "Al-Kindi,"
in History of Islamic Philosophy, ed. Oliver Leaman and Seyyed Hossein Nasr (London: Routledge, 2001), 165, R.
Walzer, "Al-Farabl," in Encyclopaedia of Islam, Second Edition (Brill).

*Ibn al-Muqaffa‘, "Al-Adab al-Saghir," in Rasa@’1/ al-Bulagha’, 28.

* Lane, Arabic-English Lexicon, 329.

* Ibn al-Muqaffa‘, "Al-Adab al-Saghir," in Rasa’il al-Bulagha’, 9.
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vision and the determination to actualise and pursue that vision. When nurtured and
strengthened, ‘ag/ becomes an innate nstinct residing deep within the heart. It 1s through ‘ag/
that one can embrace adab, and it 1s through adab that ‘aq/ i1s nurtured and fortified. The
foundation of ‘ag/rests in verification. Certain attributes, if neglected, may lead to being equated
with the ignorant. Therefore, what Ibn al-Muqaffa® presents in his work as adab, is the means to
ultimately revive and strengthen one’s ‘agl. Ibn al-Mugqafta“’s work, although on adab, 1s primarily
focused on the strengthening and nurturing of one’s stinctive ability to reason properly.
Although one needs adab to strengthen and nurture their ability to reason, Ibn al-Muqafta“ also

emphasises the importance that diz has on ones ‘ag/and its connection to adab.

1.3 Adab and Din:
Prior to explaming the correlation between din, ‘aql, and adab, one needs to understand how
Ibn al-Muqaffa® interprets din. As I shall explain below, many modern scholars translate Ibn al-
Mugafta®’s use of din to mostly mean religion. This translation however 1s but one connotation
of the word that Ibn al-Muqaffa“ uses throughout his texts. Ibn al-Muqaffa‘ uses the word din
forty-five times with four different connotations of the word throughout his work.” These
connotations of the word are not something invented by Ibn al-Muqaffa® as they are found in
Persian and Syriac texts that pre-dated Islam.™

The first and most obvious connotation of din is religion.™ Religion in this context refers
to any religion that one learns and practices for the betterment of this life and the hereafter. It
includes revealed law, faith, piety, prayer, or anything associated with a religious belief or practice.
It 1s for this reason that most of the times Ibn al-Mugqaffa® uses the term din when referring to
religion, it 1s in a broad and general context. This connotation can be deduced from the following
passages:
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* Fifteen times in al-Adab al-kabir, fourteen times in al-Adab al-saghir, nine times in a/-Risd/a, and seven times in
al-Yatima.

* Matthew David Niemi, “Historical and Semantic Development of din and Islam from the Seventh Century to the
Present” (Indiana University, 2021), 47, Yvonne Yazbeck Haddad, "The Conception of the Term Din in the
Qur’an," The Muslim World 64, no. 2 (1974): 114, 122, Maria Massi Dakake, "Qur’anic terminology, translation,
and the Islamic conception of religion," Religion 49, no. 3 (2019): 346, 351.

* Reinhold Glei, and Stefan Reichmuth, "Religion between Last Judgement, law and faith: Koranic din and its
rendering in Latin translations of the Koran," Religion 42, no. 2 (2012): 247-248.

“ Ibn al-Muqaffa‘, "Al-Adab al-Saghir," in Rasa’il al-Bulagha’, 20.
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“Al-dinis the greatest of gifts that was received from Allah to his creation, and the

most beneficial [of gifts], and 1s most praiseworthy in all its wisdom.”
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“Whoever sets himself to the people as a leader in din, should start by teaching and

straightening himself on his way of life and character.”
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“It was that sahib al-din from among these ancients was more eloquent about his din
both in knowledge and practice than sahib al-din of today, as was the worldly person

9 533

similarly better in eloquence and grace”.
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“The basic principle in dinis to believe the faith the right way, avoid grave sins, and
fulfil firm religious obligations. Persevere i this as if you were a person who could
not afford to be without it even for the duration of the blink of an eye and one who
knows that if he 1s deprived of the thing, he 1s destroyed. If you can enhance this to

the level of acquiring knowledge about din and worship, then this is better”.”™

290,18, mall b8 e gt st ol 939"

“The person of dinis not hesitant to denounce immoral behaviour”.

The passages above suggests that Ibn al-Muqaffa® viewed religion as an important and grand
blessing from Allah. However, he states that those before him were most knowledgeable and

practicing in the affairs of their religion, then a follower of our religion 1is today. This 1s not to say,

* Ibn al-Muqaffa‘, "Al-Adab al-Saghir," in Rasa@’1/ al-Bulagha’, 14.

* Ibn al-Muqaffa‘, "Al-Adab al-Kabir," in Rasa’il al-Bulagha’, 40.

" Yiicesoy, Disenchanting the caliphate: the secular discipline of power in Abbasid political thought, 129.
* Ibn al-Muqaffa‘, "Al-Adab al-Kabir," in Rasd’il al-Bulagha’, 42.

" Yiicesoy, Disenchanting the caliphate: the secular discipline of power in Abbasid political thought, 129.
" Ibn al-Mugqaffa‘, "Al-Yatima al-Thaniya," in Rasa’i/ al-Bulagha’, 108.

132



as Arjomand suggests, that they were more “rehigious” (pious) than those contemporary to Ibn
al-Mugqaffa®, but rather a religious person was more knowledgeable and practicing of their faith
than we are today of our faith.” He is drawing parallels not between the religion itself, but rather
the people’s knowledge and practice of their rehgion. Dinis used in this context to include, faith,
religious obligations, or revealed law, which 1s how one would differentiate between grave sins or
deeds as stated n the passage above.

The second mterpretation of dinis the afterlife. However, Ibn al-Mugqaffa® only uses this
connotation of din twice.”™ When din 1s meant to be referred in such as manner, it is usually
stated as a parallel such as al-din wa-I-dunya.™

The third connotation that Ibn al-Mugqaffa® uses for din 1s piety. Piety in this context
means one’s faith or belief towards Allah. Another synonym for dinin this context is zrman which
is to have faith or belief, particularly in Allah.™ Ibn al-Mugaffa“ uses din to connotate piety in
the following passage:
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“A man’s dinis never fixed in a single state, rather it is always either increasing or

decreasing”.

The concept that faith is either increasing or decreasing is mentioned several times in the Qur’an
and was a major theological discussion in the Abbasid period, in that although one’s faith may
reduce, they remain Muslim nonetheless.”™ The discussion on the intricacies of how one’s faith
may increases or decreases 1s deliberated by prominent jurists and scholars such as the
eponymous founder of the Ash‘arl school of Islamic theology, Abl al-Hasan al-Ash‘arl (d.

324/936), and later by Imam al-Haramayn Diya’ al-Din al-Juwayni.™

* Arjomand, "*Abd-Allah Ibn al-Mugqaffa‘ and the ‘Abbasid Revolution," 16.

* Ibn al-Muqaffa‘, "Al-Adab al-Saghir," in Rasd’il al-Bulagha’, 8, Ibn al-Muqaffa‘, "Al-Adab al-Kabir," in Rasa’i/ al-
Bulagha’, 97.

™ This usually refers to two opposing parallels such as this life and the herealter or materialism and spirituality.

" Lane, Arabic-English Lexicon, 102.

“ Ibn al-Muqaffa‘, "Al-Adab al-Saghir," in Rasa@’1/ al-Bulagha’, 26.

" The Qur’an 3:173, 8:2, 9:124, 48:4, 74:31, Abi Ja‘far Muhammad b Jarir Al-Tabarl, Tafsir al-Tabar, ed. ‘Abd
Allah b. ‘Abd al-Muhsin al-Turki (Dar Hajr li-al-Taba‘at wa-al-Nashr: Cairo, 2001), Vol.12, 89, Muhammad bin
Nasir al-Martizl, 7azim Qadr al-Saldt (Al-Medina: Maktabat al-Dar, 1986), Vol.2, 759, Toshihiko Izutsu, 7he
concept of belief in Islamic theology: a semantic analysis of Iman and Islam, vol. Vol. 6, Studies in the human and
social relations (20006: repr., Tokyo: Keio Institute of Cultural and Linguistic Studies, 1965), 221.

" Frank, Richard M. "Knowledge and Taqlid: The Foundations of Religious Belief in Classical Ash ‘arism." Journal
of the American Oriental Society 109, no. 1 (1989): 37-62.
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Modern scholars such as Gabriell and Kristo-Nagy after him, translate din in this passage
as religion.™ However, din in this context does not necessarily mean religion, but rather piety
and faith. One cannot have an increasing or decreasing religion, but rather an increasing or
decreasing faith in Allah. The issue with translating din as religion 1s that i1t allowed Krist-nagy
to conclude from the passage that Ibn al-Muqaffa® was sceptical of religion because he did not
see it as a constant.” This however is inaccurate, because din in this context is in reference to
faith. Another example whereby Ibn al-Muqaffa® uses din to as faith or piety 1s in the following

passages:
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“If you find yourself in the company of a ruler who does not seek the well-being of
his subjects, then know that you have been placed in a situation with only two options:
Either incline towards the ruler at the expense of the people, and this 1s the
destruction of one’s din. Or incline towards the subjects against the ruler, and this 1s

the destruction of the world. You have no option other than death or escape.”
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“Know that one of the most detrimental things to din, the most exhausting to the

body, the most ruinous to wealth, the most harmful to ‘ag/, the most damaging to

dignity, and the quickest to diminish majesty and respect, 1s infatuation with women”.
According to Ibn al-Mugqaffa®, if one inclines himself to a ruler who 1s not seeking the well-being
of his subjects, he is not bringing destruction to religion or the religion he believes in. Rather he
1s bringing destruction to his faith and therefore his belief in Allah. Din in these passages refer to
faith, because one does not loose religion if he is lustful towards women, he instead loses faith

and piety.

™ Gabrieli, "L’ Opera di Ibn Al-Mugqaffa‘," 228, Kristo-Nagy, "Reason, Religion, and Power in Ibn al-Mugqaffa“‘," 292.
" Kristo-Nagy, "Reason, Religion, and Power in Ibn al-Mugqaffa‘," 292.
™ Ibn al-Muqaffa‘, "Al-Adab al-Kabir," in Rasa’il al-Bulagh@’, 56.
 Ibn al-Muqaffa‘, "Al-Adab al-Kabir," in Rasa’i/ al-Bulaghd’, 89.
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The fourth connotation to din 1s revealed law. Revealed law in this sense 1s part of
religion, however only its practice and laws which were revealed by Allah. Din in this context has
nothing to do with one’s beliefs or his faith towards said religion, rather that they are ascribing to
what was revealed by Allah as law, whether moral, social, political, or financial. An example of
connotating din in this manner 1s evident in the following passage:
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“Know that there are three types of sovereignty (mulk): (1) din, (1) resoluteness
(hazm), and (i11) whim (hawd). As for the sovereignty of din, when it establishes the
din for its people, and their din gives them their due rights and imposes on them
their obligations, this satisfies them, and [even| the discontented among them will
accept and submit. As for the sovereignty of hazm, it maintains order but 1s not free
of criticism and discontent, though the criticism of the weak will not harm the resolve
of the strong. As for the sovereignty of Aawa, it 1s a moment of play but an eternity of

ruin”.

What makes dinin the passage above to connotate revealed law, 1s that it 1s based on ruling and
governance through an ascribed law of the people. Ibn al-Muqaffa® is not suggesting that one
must be pious or be religious to rule, rather that it 1s best if he rule by the revealed law of the
people. In this manner, the people will not oppose him because it 1s their law that will give them
what 1s important to them or impose on them what they must do. Any discontent they may have
towards the authority in such a manner, will be redirected towards their revealed law instead, if
an authority 1s ruling by it.

As for an authority who rules through judiciousness. In al-Adab al-saghir, Ibn al-Muqafta®
explains that an authority of judiciousness (akmalik al-hazim) is strengthened by the opinion of
his advisors.™ Ibn al-Mugqaffa‘ then adds, that victory is achieved through judiciousness, and
Judiciousness 1s achieved through thoughtful consideration of opinions, and opinions are

achieved through repeated reflection and safeguarding secrets. Therefore, a judicious authority

™ Ibn al-Muqaffa‘, "Al-Adab al-Kabir," in Rasa’il al-Bulaghd’, 49.
" Ibn al-Muqaffa‘, "Al-Adab al-Saghir," in Rasa’il al-Bulagha’, 33.



1s strengthened by the opinion of his advisors and by repeated reflection of his authority.
However, compares to ruling by revealed law, if an authority 1s ruling judiciously, then he 1s
exposed to criticism and discontent if the laws were not strong enough or its execution was weak.
As for an authority who 1s ruling through his whims, only despair shall follow them.

The above passage, Ibn al-Muqaffa® uses din to mean revealed law. Din as revealed law
1s also present in al-Risala whereby Ibn al-Muqaffa® illustrates the relation between ‘ag/and din,
as well as the various connotation of din:
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“Allah has made the sustenance (qrwam) of people and the proper condition of their

lives now and 1n the hereafter in two natural gifts (khalla): din and “aql. Their ‘uqul

could not, even 1f the favour of Allah, Most High and Sublime, has been great upon

them in having it, gain knowledge of religious guidance (huda), nor could it deliver

people to the satisfaction of God without the favour which He perfected for them as

a grace n the form of din, which He ordained (shara‘a) for them and by which He

made receptive the hearts of those whom He meant to guide.™
In the passage above, Ibn al-Muqaffa® uses din as two connotations. The first he says that ‘aq/
and din (religion) are interdependent to one another. However, Ibn al-Mugqaffa® then specifies a
segment of religion, that 1s “revealed law” which Allah has ordained upon the people. Here we
find 1n one passage the various uses of din and their correlation to ‘agl. Therefore, reasoning
(‘agh and din are both gifts from Allah that are interdependent with one another. One cannot
obtain a proper ‘aqg/ without having Allah’s religion to guide them. While one’s ‘ag/ will allow
them to choose the correct path and have the determination to implement their vision, it is
Allah’s religion than determines what 1is right and wrong and how they may peruse said vision.
Simuilarly, in the following passages of al-Adab al-saghirIbn al-Mugqaffa® correlates the absence of
‘agl to one who 1s neglectful of his afterlife or has little to no piety:
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“ Ibn al-Mugqaffa‘, "Al-Risala fi-al-Sahaba," in Rasa’il al-Bulagha’, 122.
"Yiicesoy translated ‘ag/as intellect, though I challenge that translation in the section regarding ‘ag/above. Yiicesoy,
Disenchanting the caliphate: the secular discipline of power in Abbasid political thought, 174.
" Ibn al-Muqaffa‘, "Al-Adab al-Saghir," in Rasa’il al-Bulagha’, 30.
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“He has no ‘ag/who neglecting his afterlife for a taste of this life”.
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“Al-‘aqlis of no benefit without piety, neither is preservation without ‘ag/’.

Therefore, we see that din can be used to in different contexts to connate different things. Either
dinis used to refer to one’s religion, one’s faith/piety, the afterlife, or specifically used to refer to
revealed law. ‘Aql, 1s therefore dependent on understanding religion in all its connotations. As
for the correlation between din and adab, this is evident in the following passage:
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“Benefit of knowledge without din 1s perdition, and the abundance of adab without

[seeking] Allah’s pleasure and the benefit of good people, leads to the hellfire”.
Gabrieli argues that ‘7Zm in this passage refers to science.” However, as I have illustrated above,
‘I/m includes a large spectrum of knowledge, including adab, din, and/or sciences. Ibn al-
Mugafta® was not stating that science without religion leads to perdition, but rather it is likely that
the knowledge mentioned here 1s the knowledge of adab. The benefit of adab 1s primarily
governed when it 1s done in a manner that pleases Allah and 1s beneficial to the people. Similar
to how ‘agl and religion are interdependent, adab also requires din to dictate and govern it
properly. Now that I have illustrated how ‘7/m, ‘aql, and din are correlated to adab, the next step

1s to 1llustrate what Ibn al-Muqaffa® conceives as adab.

" Ibn al-Muqaffa‘, "Al-Adab al-Saghir," in Rasa’il al-Bulaghd’, 28.
“ Ibn al-Muqaffa‘, "Al-Adab al-Saghir," in Rasa’i/ al-Bulagha’, 32.
" Gabrieli, "L’ Opera di Ibn Al-Mugqaffa‘," 228.
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1.4 Qualities of Adab:
Ibn al-Mugqaffa”s definiion of adab can be understood as a comprehensive framework
encompassing various aspects of ethical and social behaviour. Adab 1s not limited to mere
politeness or etiquette but extends to encompass a wide range of values and virtues that contribute
to the well-being of both the individual and society.”™ This view of adab is evident by the topics
that are presented m Ibn al-Mugaffa”s work m adab. As mentioned earlier, Ibn al-Muqafta‘
presents all the knowledge he shares in his book as a door of adab, and calls upon the students
of adab to embrace this knowledge which includes principles of good governance, ethical
conduct, moral values, friendship, and wisdom. I have also previously illustrated how Ibn al-
Mugqafta® attributes the revival (zhya’) of the ‘aqlto adab, in which he shares a metaphor of a
seed (‘aql) and water (adab). That metaphor 1s followed by the following passage:
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“The revival of ‘ag/from which it 1s founded upon and governed by, are six qualities:

To be altruistic, to pursue fervently, to have verification in one’s choice, to believing

in goodness, to proper understanding and revisiting what 1s believed and what 1s

chosen, to place that [all the above] in words and actions.”

There 1s no reason to assume that thya’ al-'aglhere refers to anything other than adab, especially
since 1t 1s what he explained in the previous passage. Therefore, adabis founded upon and based
on the six mentioned qualities. Based on the qualities above, we can deduce that to Ibn al-
Mugqafta“ adabis the knowledge, practice, and implementation of these six qualities. While these
qualities are mentioned in alAdab al-saghir, we find traces and implementation of them

throughout other texts.

" Lichtenstidter, "On the Concept of Adab," 34, Jaakko, "Adab a) Arabic, early developments," in Encyclopaedia of
Islam, Three, Yousefl, "Islam without Fugaha™ Ibn al-Mugaffa® and His Perso-Islamic Solution to the Caliphate’s
Crisis of Legitimacy (70-142 AH/690-760 CE)," 18, Daiber, "Das Kitab al-Adab al-kabir des Ibn al-Mugaffa‘ als
Ausdruck griechischer Ethik, islamischer Ideologie und iranisch-sassanidischer Hofetikette," 276, Kristo-Nagy,
"Marriage after Rape: The Ambiguous Relationship between Arab Lords and Iranian Intellectuals as Reflected in
Ibn al-Mugqaffa®”’s Oeuvre," in Tradition and Reception in Arabic Literature, 180, London, "The Abbasid ’Circle of
Justice: Re-reading Ibn al-Mugaffa®s Letter on Companionship," in Comparative Political Theory m Time and
Place: Theory’s Landscapes, 42, Shomali, "A Gloss on the Mirror, and a Proposal for Understanding Ibn al-
Mugqafta”’s Political Theory," 2.

" Ibn al-Muqaffa‘, "Al-Adab al-Saghir," in Rasa’il al-Bulagha’, 6.
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1.4.1 To be Altruistic or Ardent - deall_ LY

AL-Ithar bi-al-mahabba has two possible interpretations. The first, 1s that one embraces an
altruistic attitude towards others. In that, he 1s deals with others through compassion and
kindness. This meaning is found in the Qur’an whereby in it is written:
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“Those who were already firmly established in their homes [in Medinal, and firmly
rooted 1n faith, show love for those who migrated to them for refuge and harbour no

desire in their hearts for what has been given to them. They give them preference

over themselves, even if they too are poor: those who are saved from their own souls’

greed are truly successful”.” (A/-Hashr 59:9)
The other possible interpretation of al-Ithar br-al-mahaba means that when one undertakes a
task or goal, they do so passionately and are therefore ardent in their behaviour. This
mterpretation supports how Ibn al-Muqaffa® describes al-mahaba in the following passage:
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“As for passion, a person only truly attains the peak of excellence in all matters of
this world and the hereafter, when they do things passionately, for nothing becomes

less bitter or sweeter to them than 1t”.

What the passage suggests 1s that when one takes up a task for the benefit of this world or the
hereafter, they do so passionately. Anything done passionately or 1s associated with something
you love; you will excel in it. In another passage Ibn al-Mugqaffa® also emphasis that one should
seek something they love and avoid something they hate if what they love 1s known to be good
for them and what they hate is bad for them in the hereafter and this life.” Both interpretations

of either being altruistic or ardent can be applied in Ibn al-Mugqaffa®”s meaning.

" The Qur’an, trans. M.A.S Abdel Haleem (Oxford: Oxford University Press, 2004), 366.
" Ibn al-Mugqaffa®, "Al-Adab al-Saghir," in Rasa’il al-Bulagha’, 6.
" Ibn al-Muqaffa‘, "Al-Adab al-Saghir," in Rasa’il al-Bulagha’, 9.
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1.4.2 Pursue fervently - <kl § d/lall
Following the quality of doing things passionately, Ibn al-Mugaffa® introduces the quality of
fervency in the pursuit of exerting diligence and hard work. This quality suggests that while being

passionate and delighted about something, it must be followed by a certain zeal and commitment
in hard work. According to Ibn al-Mugqaffa“:
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“As for pursuit. It 1s not enough for people to love what they love or to desire what
they desire, by only requesting or seeking it. For their desires are not realised nor 1s

its value without effort and work”.

The above passage suggests that other than passion one has towards a task, 1t needs to be followed
up with effort and work. It 1s not enough to merely be passionate about something without
dedicating the time, effort, and work required to perfect it. One must study and understand what

they love 1n order to better cast their judgement on it.

1.4.3 Verification in choice -yl § et
The third quality of adab that Ibn al-Mugaffa® mentions 1s to show verification and practice
diligence when choosing something. The previous quality was to work hard and attempt to
understand something. This quality suggests that you must be diligent and assertive when making
a decision based on what you have worked hard to understand. The word tathabbutis something
I described earlier as verification. Zkhtydr means choice or decision. This means that when one
1s faced with a situation or choice, he should study it properly, understand it, verify the outcomes
and possibilities, and then make a firm decision without retracting it. Verification in choice
follows the quality of perusing fervently. Once you have decided to pursuit something, or work
hard to achieve it, you must ensure that the choice you have made is the right one. Ibn al-

Mugaffa“ explains:

* Ibn al-Muqaffa‘, "Al-Adab al-Saghir," in Rasa’il al-Bulagha’, 8.
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“Regarding verification and choice; pursuit™ is of no benefit except through them and
from them. How many guided seekers found what they were pursuing, to then chose
what they were fleeing from and stop what they were diligently seeking. Thus, when
the seeker seeks what he does not desire, and he is certain of success, how deserving

he 1s of the diligence of clarification and the excellence of seeking.

What Ibn al-Muqaffa® 1s alluding to i the passage above, 1s that one must have clarity and
understand the outcome and success of his choices, so that they can make the right choice and
not retract or revoke said action or words. The passage emphasises the importance of being
resolute and making informed choices when seeking something. It highlights that merely seeking
something 1s msufficient; one must also possess determination and the ability to make the right
choices. The passage given illustrates that some seekers of guidance may find more than they

were looking for, but they should carefully choose what to pursue and what to avoid.

1.4.4 Believing in goodness - _psll slicey/
ALI'tqad li-al-khayr wa-I-husn al-wa 7 1s the fourth quality after one has taken an affirmative and
well-informed decision. This quality of adab revolves around belief, hope, and optimism in the
decisions one has taken. According to Ibn al-Muqaftfa‘:
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“As for believing in something after it becomes clear, it 1s required that you guard it

after its knowledge”.

This passage suggests that once you have ascertained or become certain of the merits or
excellence of something, the next step 1s to believe in it and acknowledge its value. In other
words, 1t emphasises that recognising the worth of something comes after gaining knowledge or

clear understanding of its positive qualities.

™ Ibn al-Muqaffa®, "Al-Adab al-Saghir," in Rasa’i/ al-Bulagha’, 7.
" In reference to the previous trait to pursue fervently.
*Ibn al-Muqaffa‘, "Al-Adab al-Saghir," in Rasa’il al-Bulagha’, 15.
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1.4.5 Attentiveness and commitment — ddzely_pis/ lo) ugaly (£4J) >
The fifth quality Ibn al-Mugaffa® mentions revolves around being attentive of one’s decision and
their outcomes, while also revisiting it. The word a2 ‘ahud refers to commitment and renewal of
said commitment when necessary.™ This quality is explained in the following passage:
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“As for attentiveness and commitment, it 1s the completion of understanding, for man
1s prone to forgetfulness and distraction. Therefore, when he selects a correct
statement or action, it is necessary for him to commit it to his mind for the time of

his need.”

Because humankind 1s prone to forgetfulness, Ibn al-Muqaffa® emphasises the importance of
being attentive and to revisit ones discissions regularly. Therefore, attentiveness and revisiting
one’s decisions by following up on certain tasks 1s, according to Ibn al-Muqaffa‘, a quality of

adab.

1.4.6 Action and Declaration - Jac 5 ¥ ¢ daiia ga &l xua 5
The final quality reaffirms the five qualities above and emphases two points. First, that one should
practice the said qualities in both word and action. The second point made 1s that these qualities
should be utilised in their respective time and place. Ibn al-Muqaffa® explains:
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“As for perceiving situations, all benefits come from placing things in their places.
We have a great need for all of this. For we have not been placed n this world n a

state of affluence and ease but rather 1n a state of need and toil”.

Fach of these qualities need to be utilised 1n the right moment and place. They also should be

practiced and developed constantly for them to be an instinctive to oneself, a ghariza. Ibn al-

" Lane, Arabic-English Lexicon, 2183.
" Ibn al-Muqaffa‘, "Al-Adab al-Saghir," in Rasa’il al-Bulagha’, 7.
“"Ibn al-Muqaffa‘, "Al-Adab al-Saghir," in Rasa’il al-Bulagha’, 8.
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Mugqaffa® provides a general explanation to these qualities, allowing the reader to interpret and
place them in whatever and whenever he sees fit. Which 1s why the final quality 1s an emphasis
on having good judgement to know where and when these qualities should be utilised.

I mentioned earlier that adab 1s what revives and strengthens the ‘aq/, and therefore the six
mentioned qualities are in fact qualities of adah.%%8 Ibn al-Mugaffa‘ concludes the explanation of
the six qualities with the statement which reaffirms the connection between ‘ag/ and adab in
following passage:
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“We are not 1n need of more food and water to sustain our souls, than we are with

what strengthens our ‘aqg/ by adab which from it ‘uqii/ are separated. The

nourishment of food 1s not faster in sustaining the body than the nourishment of adab

in sustaining the ‘agl. We are not deserving to strive for things that ward harm and

poverty than we are in striving for the pursuit of knowledge by which one seeks the

goodness of this life and the hereafter”.

The above passage states that food, which 1s the sustenance of one’s body, 1s parallel to adab,
which 1s the sustenance of ones ‘agl The metaphor between food and adab as sustenance to
one’s body and mind 1s similar to how pre-Islamic poets described adab as a banquet to one’s
manners.” In this passage, Ibn al-Muqaffa’ emphasises the need practice and develop these
qualities m a way to sustain your ‘aq/ just as food sustains your body. Ibn al-Mugqaffa® also

reasserts the definition of adab as ‘r/m that impacts the betterment of this life and the hereafter.

* Ibn al-Muqaffa‘, "Al-Adab al-Saghir," in Rasa’i/ al-Bulagha’, 4-5.

" Ibn al-Muqaffa‘, "Al-Adab al-Saghir," in Rasa’il al-Bulagha’, 8.

7 As mentioned earlier in the introduction, from amongst the early interpretation of adab, is that it is related to
ma’duba which 1s a banquet. AlShaar, "Introduction: The Relation of Adab to the Qur’an: Conceptual and
Historical Framework," in The Qur’an and Adab: The Shaping of Literary Traditions in Classical Islam, 11.
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1.5 Summary of Adab:
To summarise, Ibn al-Muqaffa® views adab as type or segment of knowledge (‘#m). The
knowledge of adab 1s merely a means to obtain a better ‘agl/, which 1s the ability to reason and
Judged mtuitively. Adab and ‘aqgl are interdependent concepts, so too 1s din. Din can be revealed
law, piety, faith, or encompassing all aspects of religion at large. While adab may reflect good
conduct and behaviour, it is also a set of principles and qualities that one must learn, practice,
develop, and strengthen in order to achieve a proper ‘agl. Obtaining a proper ‘ag/ allows one to
effectively maximise their objective and success in this life and the hereafter, especially when
reinforcing the ‘aq/ with din. When one can obtain a proper ‘aqg/ they are from the ‘ugal as
opposed to being associated from the juhdl. Adab does not necessarily mean the teaching of the
ancients, though i Ibn al-Muqaffa®s case, he expressed that he obtained this knowledge from
those before him. Although adab is used to strengthen the ‘agl, there are situations where adab
can be detrimental. Adab can either be utilised to benefit someone positively or negatively. This
view 1s lllustrated in the following passage:
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“The best a parent can inherit to their children i1s good praise [appreciation],

beneficial adab, and righteous siblings”.

Here we can see that adab can be both beneficial (nafi’) or unbeneficial since in the passage Ibn
al-Mugqaffa“ specified that it 1s “beneficial adab” that is best inherited. Here we can see Ibn al-
Mugqaffa® presenting a limit to adab, in that they could be unbeneficial forms of adab.

To summaries, according to Ibn al-Muqaffa® there are six qualities a person must attain
and practice in order to achieve a strong ‘agl These qualities are what constitute as qualities of
adab to Ibn al-Muqaffa’. The first quality revolves around the importance of doing things
passionately, whether for the benefit of this world or the hereafter. Therefore, when one takes
on a task, they should do so with enthusiasm and passion. The second quality 1s to pursue
fervently that which you are passionate about through both knowledge and hard work. It 1s
therefore not enough to only be passionate towards an endeavour or task, but also to work hard
for it. The third quality 1s to show verification and practice diligence when undertaking said task.
This means that one needs to be disciplined and have studied all the possible outcomes of the

task. The fourth quality 1s to commit to what you have decided and portray a sense of hopefulness

7 Ibn al-Muqaffa‘, "Al-Adab al-Saghir," in Rasa’il al-Bulagha’, 21.
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and confidence in the results. The fifth quality 1s to be attentive of the outcomes and of your task,
while also constantly revisiting it for any further adjustments. Therefore, one should not commat
towards something they are passionate about and implement it, to then forget and abandon it.
One must revisit and renew the commitments he made. The final quality 1s to have good
judgement of when to implement the five qualities and to place them in the places they are
needed. With this understanding of adab we can see how it is better applied in certain socio-
political contexts. As an example, when Ibn al-Muqaffa® advises al-Manstr in a/-Risa/a that he
should expand the Khurasani army’s adab in the Qur’dn and sunna, he 1s saying that they (the
army) should be diligent, disciplined, well versed, passionate, and knowledgeable of the Qur’an
and sunna.”” Adab of something, whether it is adab al-Qur’an, adab al-haya, or adab al-mulitk
signify the qualities one needs to emphasise when understanding or undertaking certain
responsibilities or objectives. The following section will focus on the implication of these qualities

n a socio-political context, as illustrated by Ibn al-Muqaffa“.

7 Ibn al-Mugqaffa‘, "Al-Risala fi-al-Sahaba," in Rasa’il al-Bulagha’, 123.



Part Il - Adab of Governance

Throughout Ibn al-Mugqaffa”s work on adab, we find the implementation and use of the six
mentioned qualities that Ibn al-Muqaffa® suggests are the foundational qualities of adab that result
in a proper ‘agl. I have mentioned in the previous chapter that terminologies and concepts are
mostly found in al-Adab al-saghir compared to Ibn al-Mugqaffa® other works. While we find some
implementation of said terms and concepts in al-Adab al-saghir, a significant number of these
concepts and terms are implemented in a political context can be found in al-Adab al-kabir and
al-Risala.

In this part, the primary objective is to illustrate how Ibn al-Mugqaffa“ presented a political
program to his audience based on the six qualities of adab that he mentioned. These qualities
are found throughout Ibn al-Mugqaffa®s work, and most of his advice require one or more of
these qualities to implement. Some of his advice contain a direct reference to the six qualities by
evoking a specific word which reflect said quality, while others contain similar meaning without
directly referencing them. What I aim to show in this part is that Ibn al-Mugqaffa“’s advice was
primarily based on advising an authority to adapt the required qualities and implement them in
his responsibilities. These pieces of advice that Ibn al-Muqaffa® shares are not segregated or
random, they are part of building and strengthening the qualities (adab) of an authority in order
for them to achieve a proper and instinctual ‘agl Some of these qualities are presented
idividually, while others are combined with one another. As an example, Ibn al-Muqaffa‘
mentions several of the qualities in a single passage by stating that a ruler must have four of the
required qualities in which to build the foundations of his authority:
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“Governance over people 1s a great affliction. A ruler requires four qualities that are
the pillars of authority and the foundations upon which it stand and by which it 1s
upheld: Diligence in making the right choices, striving for progress, to repeatedly

revisit [one’s choice], and to be ready to recompense”.

These qualities are directed to an authority and are in a political context of managing the dawia

through the appointment of state agents and ministers. The four qualities presented here are

7 Ibn al-Muqaffa‘, "Al-Adab al-Saghir," in Rasa’il al-Bulagha’, 15.
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similar to the six qualities which reflect adab. However, the qualities presented here are used in
a practical context to refer specifically to an authority’s appointment of ministers and agents.
Therefore, from amongst the qualities of adab which reflect a proper ‘ag/1s how one appoints
agents and follows up n their affairs. This example expands on our understanding of adab as
being merely a moral or ethical conduct as it also has a lot to do with administration, management
of the dawla and its bureaucratic structure. I will mention the implementation of each of these
qualities individually below.
2.1 To be Altruistic or Ardent - dexalb H Y

Al-Ithar bi-al-mahaba means that when one undertakes a task or goal, they do so passionately. It
also means that one should strive to deal with others through compassion and kindness.
Following the introduction in alAdab al-kabir, Ibn al-Muqaffa‘ states that an authority should
excessively dedicate all they can their responsibility and work.”™ This 1s an example of doing
something passionately, in that you dedicate all your effort and focus on to it. Another example
1s shared regarding fulfilling one’s responsibility passionately as opposed to doing it hatefully:
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“If you undertake a part of governorship, then be one of two men: Either a man who

1s delighted with 1t, protective [caring] of it, fearing its removal from him, or a man

who 1s hateful of it. The one who 1s hateful of it, is an agent in [a state of] slavery:

either to kings, if they have given him authority, or to Allah, if there 1s no one above

him”.

This advice sets the tone of Ibn al-Mugqaffa“’s view on authority and the responsibility given to
any authority. If one 1s passionate in protecting his responsibility, he will strive for its betterment
and therefore attempt to develop his adab and achieve a proper ‘aql. However, if one is hateful
of the responsibility he 1s given, he will merely be 1n a state of slavery to himself, ruler, or to Allah

if there exists no one above him.

7 Ibn al-Muqaffa‘, "Al-Adab al-Kabir," in Rasa’il al-Bulagh@’, 44.
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2.2 Pursue fervently - cdlkall (§ 4l
This quality 1s shared by Ibn al-Mugqaffa® to an authority in the context that an authority should
not only work hard and diligently, but also to learn and understand all aspects of their
responsibilities. To seek something (talab) fervently is to search for it in any way possible.
However, Ibn al-Mugaffa® specifies in alAdab al-kabir that the basic principle of living is that
one should not refrain from seeking what is permissible to them (talab al-hala)).” Therefore the
process of talab should be mn a rightful and proper manner.

In a political context, perusing fervently refers to hard work and diligence towards one
responsibility. As an example, in alAdab al-kabir Ibn al-Mugaffa® counsels the authority to
dedicate and organise their time in order to peruse what is required of them effectively.” It is
therefore not enough for an authority to be passionate about the responsibility he was given but
must also strive and work hard towards it by managing his time and duty and not mix between
play and work.”™ Working hard towards one’s responsibilities as an authority is to ensure the
management and appointment of state officials such as ministers or agents. Ibn al-Muqaffa“ states
that an authority should excessively strive towards progress and understand his role as well as the
roles and responsibilities of those below him.”™ Ibn al-Muqaffa® calls this al-mubalagha fi al-
taqadum (excessively striving towards progress) and situates it as from amongst the four qualities
that make up the foundation of an authority’s character. To Ibn al-Muqaffa‘ an authority should

always seek progress and ways to better fulfil and exceed n his responsibility as an authority.

2.3 Verification in choice - syl § cudd)
After pursuing something fervently and dedicating time and effort to its understanding, one must

show verification and diligence. Al-tathabbut means to verify one’s options and take an

7 Ibn al-Mugaffa‘, "Al-Adab al-Kabir," in Ras@’il al-Bulaghd’, 42.
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7 Ibn al-Mugatfa‘, "Al-Adab al-Kabir," in Ras@’il al-Bulagha’.
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affirmative stance without retracting one’s words or decisions. According to Ibn al-Mugqaffa® in
al-Adab al-kabir, an authority should practice al-tathabbut in the following manner:
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“An authority should not lose consitancy [or the ability to verify] whenever he makes
a statement, presents [something], or takes action. For reversing silence 1s better than
reversing statements, and to present after withholding 1s better than to withhold after
presenting, and advancing towards an action after careful consideration 1s superior to
retracting it after advancing towards it, everyone needs verification, and the ones most
needing of it are their kings, who do not have anyone to challenge their statements or

actions, nor have someone to induce them”.

The passage above counsels an authority in being consistent any statement, decision, or action
he takes. In order to be consistent, an authority must have tathabbut prior to making a decision.
The consequence of not doing so 1s that one would need to retract said statements, decisions, or
actions. It 1s for this reason that verification is required before making any statement or taking
any decision.

In another passage relating to the appointment of ministers and agents, Ibn al-Mugqaffa®
applies this quality to an authority, in that they must be diligent in the appointment of good
ministers and agents.™ In this context, Ibn al-Muqaffa® states that an authority must have
verification and choose carefully when appointing ministers and agents. This 1s because the
choice an authority makes, will also impact, and ultimately determine who will be employed
under the said minister or agent. Ibn al-Mugqaffa® presents the network of consequences based
on the appointment of a single person, who in turn will likely employ a thousand others below
him. Therefore, it 1s crucial, according to Ibn al-Mugqaffa®, to show diligence and verification

when making such discissions and not back down or retract said discission.

™ Ibn al-Mugatfa‘, "Al-Adab al-Kabir," in Ras@’il al-Bulagh@’, 5.
™ Ibn al-Muqaffa‘, "Al-Adab al-Saghir," in Rasa’il al-Bulagha’, 15.
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Ibn al-Mugqaffa“ suggests that when an authority 1s employing a minister or agent, they do
so based on their merits and ability to take on the required responsibility. By employing others
based on their merits, you are forced mto verifying their capabiliies and character for the
required responsibility. As an example, in alAdab al-kabir, Ibn al-Muqaffa‘ warns the authority
on the dangers of placing incompetent family members in state roles just for the sake of them
being family members.™ The author argues that an incompetent family member who is
mcompetent and easily angers, will cause great harm to the authorty than anyone else.
Additionally, Ibn al-Muqaffa® also counsels al-Mansur in a/-Risala to re-examine those that are
working around him and favour those with merits and character, rather than kinship alone.™
This 1s not to say that Ibn al-Muqaffa® was against nepotism, which 1s to employ family members.
On the contrary, in al-Risala, Ibn al-Mugqaffa® advocates for the appointment of al-Mansur’s
relatives who possess certain merits and qualifications for the appointed role.™ Ibn al-Muqaffa“
also views that a division of labour based on one’s merits and profession is essential to the welfare
of the state. As an example, In al-Risala, Ibn al-Mugqaffa® advises al-Manstr against the
appointment of the army into state administration.”™ He argues that administration and the
collection of taxation corrupts an army and makes them financially independent from the state,
and therefore a greater threat if they revolt.™ Ibn al-Mugqaffa“ also argues for the inclusion of
villages and rural areas into the states administrative sphere by appointing people from these
places to administer their own affairs.™

Therefore, the quality of showing diligence and verification prior to one’s decisions 1s a
topic Ibn al-Mugaffa® explores on numerous occasions. Ibn al-Mugqaffa® implores an authority
to appoint individuals such as ministers and agents carefully based on their capabilities and
merits. By doing so, he will ensure that those he appointed will also appoint capable people in

the same manner. By having verification and diligence in one’s actions they prevent themselves

™ <Abd Allah Ibn al-Muqaffa‘, "Kitab al-Adab al-Kabir," in A-Adab al-Saghir wa Kidb al-Adab al-Kabir, ed. In’am

Fawak (Beirut: Dar al-Kitab al-‘Arabi, 1999), 76-77.

* ‘Abd Allah Ibn al-Mugqaffa®, "Al-Risala fi-al-Sahaba," in Athdr Ibn Al-Mugafla‘ (Beirut: Dar al-Kutub al-"Ilmiya,

1989), 320.

" Ibn al-Muqaffa‘, "Al-Risala fi-al-Sahaba," in Athdr Ibn Al-Mugafla‘, 321.

" Ibn al-Mugqaffa‘, "Al-Risala fi-al-Sahaba," in Athar Ibn Al-Muqgafla‘, 313-314.
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* Ibn al-Muqaffa‘, "Al-Risala {i-al-Sahaba," in Athdr Ibn Al-Mugafla‘, 312, Ibn al-Muqaffa‘, "Kitab al-Adab al-Kabir,"

in Al-Adab al-Saghir wa Kitab al-Adab al-Kabir, 70.



from being n a situation which requires them to retract or regress a statement or action they

endeavoured on.

2.4 Believing in goodness - sl slaie)l
The belief in goodness, whether towards a task or someone, 1s also to assume the best in yourself
or others. The quality of this adab 1s reflected in Ibn al-Muqaffa“’s political advice towards an
authority in al-Adab al-kabirwhereby they must never assume the worst in people.™ Instead, Ibn
al-Mugqaffa® counsels an authority to harbour the benefit of doubt on others and assume the best
outcomes after makes a decision.

Although Ibn al-Mugaffa® advice that an authority should have the benefit of the doubt,
he also states that one should not give a reason for others to be doubtful of. As an example, Ibn
al-Mugqaffa“ advises those below an authority not to mix their whims with their rational opinions,
because doing so will cast a shroud of doubt on where your loyalties lie.™

Ibn al-Mugqaffa® also implements this quality in a socio-political setting between friends
or possibly acquaintances. Ibn al-Mugaffa® warns against flaunting your knowledge and
understanding on a matter by correcting the errors of those around.™ For doing so will cause
those around you to doubt your intentions by only wanting to insult them instead of teaching

them.

2.5 Attentiveness and diligence — Jiely il Lol dgaidly (£l
To be attentive and show diligence in one’s work 1s to constantly revisit and review one’s actions
and decisions. Ibn al-Mugaffa® states that people tend to naturally relate an authority with a lack
of commitment. This view 1s expressed in the following passage:
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“Let the authority know that people relate authority with a lack of repeated
commitment and forgetting favours, so let him strive to contradict their words, and
let him nullify from himself and his agents the bad qualiies with which they are

described.”

Su’ al-‘ahd here refers to the lack of repeated commitment. Therefore, Ibn al-Muqaffa® suggests
that an authority should strive and work towards doing the opposite by affirming his
commitments and remembering the favours or promises made. This passage illustrates how the
trait of adab 1s implemented 1 a more political context.

Another example of ‘ahd being used as a quality in regards to adabis in al-Risa/a. Ibn al-
Mugaffa® advices al-Manstr to contentiously commit (£2 ‘ahud) in teaching the Khurasani army
adab in the Qur’an, understanding the sunna of the prophet Muhammad (pbuh), and to be
honest, infallible, and protective of ahl al-hawd.™ Ta‘ahud reflects a constant commitment to the
task at hand. In another passage, Ibn al-Muqaffa® uses the term ta‘ahud to refer to tasks and
responsibilities an authority has to complete before doing things that entertain him. This 1s
evident in the following passage:
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“There 1s no fault in a ruler enjoying a life of comfort, indulgence, and leisure, as long

as he attentive of his duties and delegates tasks to competent individuals”.

Al-ta‘ahud al-shadid s also a quality that an authority should adapt when managing the affairs of
the dawla. Ibn al-Mugqaffa® states that an authority must repeatedly revisit and examine the
efficiency of those he had appointed. By doing so, the authority will be aware and observant of
his agents, and the agents knowing this, will be careful and effective in their work. This quality 1s
also elaborated in the following passage:
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" Ibn al-Muqaffa‘, "Al-Risala fi-al-Sahaba," in Rasa’il al-Bulagha’, 123.
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“It 1s on kings, after this, to revisit their agents and mspect their affairs, so that the
kindness of a benefactor and the abuse of a wrongdoer are not hidden from them.
Then, after that, they must not leave a doer of good without recompense, nor be
silent of a wrongdoer or one who 1s capable of wrongdoing. If they do so the doer of
good will be negligent, and the wrongdoer will be emboldened, the matter will be

ruined, and the work will be wasted”.

and be attentive of his agents and ministers. This 1s reflected in the following passage:
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“Make every effort to be knowledgeable on the affairs of your agents, for the
wrongdoer will be fearful of your knowledge before your punishment befalls him,
and the doer of good will rejoice in your knowledge before your favour comes to
him. So that people may know, from what they know of your morals, that you do not
rush with reward or punishment, for that is more enduring than the fear of the fearful

and the hope of the hopeful.”

Ibn al-Mugqaffa® shares another example how an authority should have the ability to follow-up

During the appointment of agents and ministers an authority must show aljaza’ al-‘afid, which

refers to holding agents accountable for their work. To do so an authority should reward a good

agent and punish a bad agent for their actions. This implies that an authority should revisit and

be attentive to the affairs of those working for him.

2.6 Action and Declaration - Se 5 ¥ @ 4z g0 ) puia g

It is not enough to merely understand and learn the mentioned qualities. Rather, one must strive

to apply them when and where they are needed. In the concluding passages of al-Adab al-saghir,

Ibn al-Mugqaffa“ states that good words are not complete without good actions.”™ In al-Adab al-

kabir, Ibn al-Mugqaffa® emphasis this view in a socio-political context where he says that the most

* Ibn al-Muqaffa‘, "Al-Adab al-Kablr," in Ras@’i/ al-Bulaghd’, 46-47.
“ Ibn al-Muqaffa‘, "Al-Adab al-Saghir," in Rasa’il al-Bulagha’, 35.
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deserving of people to compel themselves to justice in perception, speech, and action is the ruler.
Because whatever he says or does becomes an authoritative matter that cannot be rejected.™ If
one 1s unable to act upon with that they say, Ibn al-Mugqaffa® illustrates that it is more beneficial
for them to act than to speak.™ To Ibn al-Mugqaffa“ this quality is not merely for self-development
but also contains a social and political benefit. By bemg known that you act upon what you say,
or that you act without the need to say it you establish yourself amongst others in a favourable
position. As mentioned earlier, Ibn al-Muqafta® stipulates that the basis of any authority rests on
four out of the six qualities. This implies that these attributes should be employed judiciously,
considering the specific circumstances and one’s position. Therefore, following the mentioned
quality in both action and declaration also means that one 1s able to judge when an emphasis of

certain qualities 1s required and when they can be dismissed.

" Ibn al-Mugatfa‘, "Al-Adab al-Kabir," in Ras@’il al-Bulagha’, 52.
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Conclusion

In summary, this chapter has endeavoured to shift our understanding of Ibn al-Muqaffa® away
from relying solely on later biographies of him. Instead, the focus has been on delving into the
texts attributed to Ibn al-Mugqaffa“ to grasp how he personally interprets and comprehends adab
and 1ts interconnections with other concepts. As he explicitly defines his works as works of adab,
unravelling his conception of adab becomes crucial for a comprehensive understanding of him.
The exploration of the terminologies and concepts employed by Ibn al-Mugqaffa® has laid the
groundwork for discerning how he implements them across diverse contexts, including the
political realm, which was a specific focus in this chapter.

Based on the examples mentioned above, adab consists of six qualities. Adab
encompasses passion, self-control, one’s outward presentation, and self-perception. It constitutes
a set of principles that should be acquired, practiced, and integrated into various aspects of life,
mfluencing judgment and guiding a series of thoughts and expressions. Adab finds application in
political, social, administrative, and religious contexts, making Ibn al-Muqatta“’s work relevant to
a diverse audience, from rulers and their entourages to people from various walks of life. Adab
1s a knowledge that 1s obtained and practiced. Adab 1s only beneficial if it used for the purpose
of pleasing Allah or his creation. Therefore, adab and piety go hand in hand. Adabis also what
strengthens and nourishes the ‘agl. “Aqglitself 1s interdependent with din, both as a concept of
religion and revealed law. Therefore, the purpose of adab is to obtain an instinctual ‘ag/ that 1s
proper, which in return leads to the betterment of this life and the hereafter. The graph below

illustrates the connection adab has with ‘aql, din, and ‘“i/m.
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Both ‘agl/and din are interdependent, and adab, which is a type of i/, 1s a means to achieve a
stronger ‘aq/ and 1s supported and controlled by din. Therefore, adab to Ibn al-Muqaffa® 1s far
more than merely ethical conduct or good manners. Adab 1s a means to which one develops
reasoning and 1s controlled by religion. Adab to Ibn al-Muqaffa® constitutes discipline, passion,
diligence, verification in one’s decisions, and constant revisitation of one’s intention, soul, and
choices. These qualities and process of adab are adapted in all matters of life. Ibn al-Muqaffa’
teaches his audience adab and its application in a political and social context. As stated in the
previous chapter in a/-Yatma, Ibn al-Muqaffa® emphasise the connection between authority and
subjects, in that a just authority does not necessarily mean that there will be just subjects.”™ Both
authority and subjects are independent entities, and at times you may have just authorities but
corrupt subjects, or vice-versa. It 1s for this reason that Ibn al-Muqaffa”s adab 1s not entirely
dedicated to authorities, because although authorities have a higher responsibility, those below
the authorities must also utilise adab for the betterment of society and the daw/a.

The application of adab to political thought 1s but one of several possibilities. Ibn al-
Mugqaffa® introduces an array of different contexts in which adab can be interpreted such as
religious, administrative, social amongst friends, or personal towards oneself or one’s family. Ibn
al-Mugqaffa® provides an important perspective on how adab is to be understood. Discipline,
altruism, commitment, attentiveness, and believing in the best of things are but some examples
of how Ibn al-Muqaffa® perceives adab to be. These examples of adab broaden our
understanding of the term and its genre. With this understanding, we are able to properly tackle
and interpret other parts of Ibn al-Mugqaffa”s work without being distracted by the obsession
about his faith or the nuances in his biography. Adab 1s far more to Ibn al-Muqaffa® than merely
conduct, 1t 1s applicable and applied i all aspects of life, from the highest of authority and their
entourage, to a common individual. Therefore, Ibn al-Mugqaffa‘, is and will always be, before

anything else, a scholar of adab.

" Ibn al-Mugqaffa‘, "Al-Yatima al-Thaniya," in Rasa’il al-Bulagha’, 109.



Conclusion

There have been several trends in the past century which guided the way modern scholarship
has perceiveed Ibn al-Mugqaffa® and interpreted his works. These trends tend to reflect the socio-
political environment of the scholar more so than that of the subject. Although 1t 1s a natural
phenomenon that historians will develop their own conclusions and mterpretations based on
their socio-political environment, there remains certain limits as to how one’s biases should
mtervene in the subject matter. The past few decades have pivoted modern scholarship’s focus
on Ibn al-Mugqaffa‘ with an obsession regarding his convictions, faith, intentions, and beliefs. My
primary objective 1s to redirect the focus on Ibn al-Mugqaffa® back to his original work and rather
than depending on what later sources say about him, looking into what he says about himself.
This 1s done by understanding Ibn al-Muqaffa“’s views through his own work.

The existence of certain trends in modern scholarship are not independent from the
structure and availability of medieval sources. The reason that modern scholarship was able to
generate different perspectives based on the same content of sources, 1s due to the fact that
medieval sources themselves presented similar information on Ibn al-Mugqaffa®, albeit within
different contexts. Therefore, the existence of trends in the past century can only be explained
when analysing the existence of trends and the contexts of information presented by medieval
authors themselves. This was the objective and purpose of the first chapter, whereby I explored
the medieval period’s diverse perspectives on Ibn al-Mugqaffa®’s biography. I found that while
mterpretations and contexts vary, certain constants formed the foundation of Ibn al-Mugqafta“’s
biography.

An example of how context and interpretations of information’s may vary between
medieval authors exists between al-Baladhunt’s Ansab al-ashrafand al-Jahshiyarl’s al-Wuzara’
wa-I-Kuttab. Both these texts introduce Ibn al-Mugqaffa® for different reasons and therefore have
different objectives and purpose for including him in their works. Al-Baladhurl for examples
emphasises Ibn al-Mugaffa“’s noble and professional background and his relation to al-Mansur.
Al-Jahshiyart on the other hand, does not mention his noble background, but instead emphasises
his role as a kdaub and more mmportantly, includes Ibn al-Muqaffa®’s biography within the
biography of Abu Ayub, al-Mansur’s kaub. Al-Jahshiyarl’s information does not differ greatly
from al-Baladhur?’s, however, al-Jahshiyarl has a purpose 1n his text to emphasise the role that

ministers and kutab had in influencing the state. Therefore, al-Jahshiyarl attributes Ibn al-



Mugqaffa“’s murder to the actions and envy of the administrative class which had enough power
to influence state decisions and therefore lead to his murder.

The context and the section Ibn al-Mugqaffa®s biography is situated in a given text, 1s as
mmportant as the content itself. It 1s for this reason that the primary outcome of the first chapter
1s to highlight the various contexts that Ibn al-Mugqaffa“’s biography was reported, and how that
mmpacts our understanding of him.

After illustrating the importance of context and the existence of trends by medieval
scholars, I apply this knowledge to one aspect of Ibn al-Mugqaffa”s biography, the accusation of
zandaqa. This chapter 1s concerned with the most recent trend on Ibn al-Mugqaffa® regarding the
obsession i determimng Ibn al-Muqaffa“’s intentions and his faith. I attempt to dismantle three
arguments used by modern scholarship when studying the accusation of zandaga on Ibn al-
Mugqaffa’.

th

The first argument is based on a 11" century text which states that Ibn al-Mugqaffa“ wrote
several passages which may be presumed as a parody of the qur’an. Several modern scholars
have used this source as proof that Ibn al-Mugqaffa“’s intention and convictions were essentially
anti-Islamic, and that his Islamic tone was merely for the betterment of his social and political
status. However, not only was the source i question written almost three hundred years after
Ibn al-Mugaffa‘, but upon further examination, one finds that the author of the source himself
concludes that Ibn al-Mugqaffa“ did not write a parody of the qur’an.

The second argument 1s regarding the accusation of zandaga made against Ibn al-
Mugqaffa® by the 9" century scholar, al-Rassi, who lived not too long after Ibn al-Mugqaffa“,
compared to the others. The text in question 1s known as the “ Polemic against Islam”. The reason
why 1t 1s a polemic against Islam 1s because for the most part, the text goes against not only the
fundamentals of what makes Islam, but also monotheism at large and the concept of a single all-
might entity called Allah. I argue that the primary 1ssue with this text 1s that i1t 1s fragmented, and
only mere sentences exists that are quoted by the author. The quoted passages that the 9" century
scholar claims to be Ibn al-Mugqaffa“’s are also very general in nature and do not contain any
specific or explicit information which may suggest these fragmented texts were authored by Ibn
al-Mugqaffa“. It 1s also possible that the text in question was authored by a contemporary to Ibn
al-Mugqaffa‘, al-Muqganna‘. Nonetheless, modern scholarship has shown the lack of proper
evidence to suggest that this text 1s related to Ibn al-Mugqaffa’, however, some scholars are

adamant to make the text a reflection of Ibn al-Mugqaffa“’s true beliefs. One can also not deny



the possibility that if the text was indeed written by Ibn al-Mugqaffa®, it may have been soon so
after his conversation to Islam, which many medieval sources reference to.

The third argument by modern scholars regarding the accusation of zandaqga has to do
with how medieval authors have portrayed him and his acquaintances. Several modern scholars
state that Ibn al-Mugqaffa® was acquainted with numerous people also accused of zandaga by
medieval authors, and therefore Ibn al-Mugqaffa® belong to a sort of familia of zanadiga, or as
one modern author puts it, a “Manichean circle”. To oppose this argument, I have analytically
developed a prospographical study of all the acquaintances that Ibn al-Muqaffa“ 1s said to have
been associated with from twenty-two medieval sources. Based on my finds, what we find 1s that
it is only after the 11" century that we find a trend of associating and including Ibn al-Mugqaffa‘
from amongst those who were also accused of zandaga. This suggests that similar to how modern
scholars had certain trends governing their view of the past, so too did medieval authors whereby
we find that many texts on zandaga and parodies of the Qur’an were produced in this period.

The final pomnt I conclude with 1s regarding the accusation of zandaqa itself and what 1t
exactly means. Al-RassI labelled Ibn al-Muqafta“’s zandaga as being Manichean and follower of
Mani. However, the medieval authors who associate Ibn al-Muqaffa® with those accused of
zandaqga defend the term as being those who were constantly intoxicated, lustful, and who happen
to be mostly poets. Other accusations of zandaga, such as that presented mn al-Baladhuri,
associate the word to Zoroastrian. Therefore, what we find is that even within medieval
scholarship, the accusation of zandaga against Ibn al-Muqaffa® meant different things to different
authors, and we do not find concise proof of what this accusation means and how it may have
mmpacted Ibn al-Muqaffa“.

I conclude that there exist major gaps in the argument of associating Ibn al-Mugqaffa“ with
zandaga, be 1t representing Zoroastrian, intoxication, or Manichean. We have seen the various
mterpretations and portrayals of Ibn al-Mugqaffa® in his biographies as well as a case study on the
accusation of zandaqa. While there are some constants in the information between medieval
biographies on Ibn al-Mugqaffa’, there exist nuances and diverging narratives that modern
scholarship must heed to and be careful not to depend entirely on without prior analysis.
However, the only way we can understand Ibn al-Mugqaffa® and his views are from his own texts.
It 1s for this reason that the following two chapters focus primarily on Ibn al-Mugqaffa“’s works
and lay the foundation to how one should read Ibn al-Muqaffa“.

Ibn al-Mugqaffa® defined his works as texts of adab, and therefore it is in this scope that

we have to analyse and comprehend his texts. Although Ibn al-Mugqaffa”’s texts have been studied
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by modern scholarship, there remained a considerable lack of analysis on “al-Adab al-kabir’ and
“al-Adab al-saghir’. As for those who integrated these texts into their understanding of Ibn al-
Mugqaffa’, many had misinterpreted his words or standardised certain words across all his texts.
However, on several occasions, Ibn al-Muqgaffa® may use the same word to imply different
meanings or ideas. It is therefore imperative that we first comprehend the words and concepts
he mtroduces before placing our judgement on them.

Chapter three addresses the works attributed to Ibn al-Mugqaffa“. It explores their
structure and content. An important point made in this chapter is regarding how far a modern
scholar 1s willing to go when 1t comes to revoking or attributing a medieval source to an author.
As an example, the chapter tackles the 1ssue with one of Ibn al-Muqafta®s works “al-Adab al-
saghir’. During the pro-Persian trend whereby al-RassT’s “Polemic against Islam” was discovered,
many scholars did not attribute “al-Adab al-saghir” to Ibn al-Mugqaffa® because it contained
“Islamic” language which contradicted the anti-Islamic text presented al-Rassl. Because every
historian 1s a product of his own socio-political environment, several scholars decided to take the
polemic against Islam as a text rightly attributed to Ibn al-Mugqaffa® while revoking his authorship
to “al-Adab al-saghir’. Therefore, in this chapter I attempt to illustrate the high probability that
the text 1s attributed to Ibn al-Mugqaffa® given the reception and several other elements such as
mtertextuality and aligned concepts. Albeit every historic text will always be met with some
jJustified scepticism regarding its rightful attribution, i the case with Ibn al-Mugqaffa® I find that
there exists a double standard on what is considered rightfully attributed to him. As an example,
one of Ibn al-Mugqaffa”s most studied work al-Risala has rarely been questioned by modern
scholarship, even though its reception by medieval authors 1s almost none-existent. In contrast
i the case with al-Adab al-saghir we have several quotes from the text by medieval authors.

Other than the case with al-Adab al-saghir, this chapter also illustrates how Ibn al-
Mugqafta®’s works has adab as the central theme, spanning topics from authority to self-
improvement, and laying the groundwork for a deeper exploration in the following chapter. 1
also present a possible timeline on what his work was written, suggesting that al-Adab al-kabir
may have been one of his latest works proceeding a/-Risa/a. Overall, this chapter is an integral
part for the following chapter, where an analysis of Ibn al-Muqaffa“’s work is made regarding his
perception and understanding of several concepts, and more specifically, adab.

The final chapter attempts to shift our understanding of Ibn al-Mugqaffa® by analysing his
mterpretation of various concepts. The primary objective of this chapter 1s to illustrate the

mmportance of understanding Ibn al-Mugqaffa“’s works in a manner he intended it to, through
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adab. It 1s to show how Ibn al-Mugqaffa“’s work should be read and on what requisite terms and
concepts should be understood before engaging with his work. Therefore, a significant aspect of
this chapter 1s to analyse how Ibn al-Muqaffa® perceived and attempted to explain adab. 1 also
attempt to highlight the multifaceted use of certain concepts by Ibn al-Mugaffa® and how he
distinguishes them from each other while maintaining their relation to adab.

An example that illustrates the mmportance of understanding Ibn al-Mugqaffa®s
mterpretation of several concepts 1s the term “din”. Many modern scholars misinterpret the word
din and its relation to adab by translating it as religion. However, what we find 1s that Ibn al-
Mugafta® uses the word din interchangeably to convey four different meanings; religion, piety,
the afterlife, and revealed law. When misinterpreting certain concepts, modern scholars are
exposed to misrepresenting and misunderstanding what Ibn al-Mugqaffa® 1s conveying in his work.

One may for example assume that adab means good conduct or a literary genre that 1is
primarily focused on advice or good governance. However, the way Ibn al-Muqaffa® presents
adab1s slightly different from how modern scholarship perceived adab to be. To Ibn al-Muqaffa’
adab 1s a process which 1s used to strengthen one’s reasoning. It 1s made up of certain qualities
that dictate not only how one conducts himself with others, but how he communicates with his
consciousness and disciplines himself towards certain objectives and goals. To Ibn al-Mugqaffa’
there are boundaries to adab whereby they can be transgressed and become harmful to the
mndividual in this life and the hereafter. Therefore, adab also shares a strong connection with
one’s faith, whereby it 1s not only a means to strengthen one’s reasoning, but a method to dictate
between right or wrong for the betterment of this life and the hereafter.

With this understand of adab by Ibn al-Muqafta® we find that it can be applicable in
countless situations and environments because it 1s related to oneself as well his conduct towards
others. Ibn al-Mugqaffa® applies this concept of adab across different contexts concerning politics,
religion, administration, society, or self-development. However, in this chapter I focus on one
context only, that is the interconnectedness between adab of the self and adab of the dawla, more
spectfically the adab of governance.

What we find after applying Ibn al-Muqaffa“’s perception of these concepts into a political
context 1s a different analysis from what modern scholarship has come up with thus far. The
application of adab 1s inherently situated n all aspects of Ibn al-Muqaffa”’s advice. Therefore, 1t
1s the pivotal guiding thread which connects all his text. That’s why when Ibn al-Mugqaffa‘
counsels al-Mansur to formulate his own opinion on certain laws, he is not implying that the

caliph has a God given intellect, as Crone states, but rather that he applies adab mnto this process
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by having verification and understanding in the topic matter before he casts his judgement. This
1s why Ibn al-Muqaffa® emphasises the importance of the caliph’s entourage (alsahaba)
throughout his work, because it is they who provide beneficial counsel and are the dependencies
of any authority.

Collectively, all four chapters present a holistic understanding of Ibn al-Muqaffa®, and
aim to warn scholars of the nuances that exist in his biographies. Ibn al-Muqaffa“’s work should
mstead be explored based on his understanding of adab and its diverse applications across a
spectrum of different fields. This 1s one of the best ways that Ibn al-Muqaffa® should be read; it
1s by understanding the concepts and terms he mentions, prior to analysing his work. Now that
this thesis relayed how Ibn al-Mugqaffa® perceived certain concepts, it 1s up to the work of future
scholars to apply this understanding to certain contexts. It 1s also imperative that scholarship
begins to realise the dangers in depending solely on medieval biographies of Ibn al-Mugqaftfa“.
Although we may have a decent amount of information about him, a lot of it has different contexts
and one must therefore understand the objective and motive of the author prior to engaging with

Ibn al-Mugqaffa“’s biography.
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Appendix:

Figure 1: Source list of Ibn al-Mugafla‘’s biographical information.
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Al-Jahiz (d. 254/868) Al-Bayan wa-I-tabyin Vol.1, 141
Al-Rasa’il al-siyasiva P. 609
Rasa’il al-adabiva P. 208
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Ibn A ‘tham (d. 4"/ 10") Kiab al-fudih Vol.7, 356
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Figure 2: List of people accused of zandaga
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Figure 3: Information on the names of those 1n the list and Ibn al-Mugqaffa”s acquaintances

Name Information
Aban al-Lahqi Poet”
‘Abd al-Hamid al-Katib Kaub
‘Abd al-Malik al-Basr1 Brother of a poet
‘Abd Allah b. Shubruma Qadi: Kufa™
Abu al-‘Atahiyya Poet™
Abu al-Ghul Poet & teacher™
Abu al-Khamiush Poet™
Abu Dahman al-Ghalabi Poet™
Abu Tsa al-Waraq Writer™

600

According to Ibn Nadim, Aban al-L.ahql was a poet from amongst those who turned several books into poetry,
such as Kalila wa Dimna, Kiaab Sirat Anmtishirvan, and Ardashir, all of which were translated by Ibn al-Mugqaffa“.
Ibn al-Nadim, A/-Frhrist, 150.

“ Muhammad Ibn Sa’ad, Kiiab al-Tabaqgadt al-Kubra ed. Muhammad *Abd al-Qadir *Ata (Beirut: Dar al-Kutub al-
Tlmiya, 1990), Vol.6, 337.

“ Prominent Abbasid poet. Alfred Guillaume, "Abu ’1-‘Atahiya," in Encyclopaedia of Islam, Second Edition (Brill).
“ His actual name is ‘Alba’ b. Jawshan. See: Ibn Qutayba, A/-Sh ‘ir wa-I-Shu ‘ara’, Vol.1, 419.

“"Ibn Nadim states that his name was Ab1 al-Jamiis, and he was a poet in Basra during the governorship of Sulayman
b. ‘All. See: Al-Fayrizabadi, A-Qamiis al-Muhit, 593, Al-Zibidi, 7a; al-’ Arils min Jawahir al-Qamiis, Vol.10, 437,
Ibn al-Nadim, A/-Fihrist, 67.

" AlJahiz, Al-Bayan wa-I-Tabyin, Vol.2, 200.

“ Abi ‘Isa al-Waraq (d. 246/861) was a 9" century sceptic of Islam and monotheism. He was the teacher of the
renowned zindig, Ibn al-Rawandl. Abll ‘Isa al-Waraq attacked both Islam and Christianity alike. For more
information on Abu ‘Isa al-Waraq see: William Montgomery Watt, "Abl ‘1sa Warraq," Encyclopedia Iranica (,
Stroumsa, Freethinkers of medieval Islam : Ibn al-Rawandi, Abu Bakr al-Razi and their impact on Islamic thought,
43.
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Accused of mu‘aradat al-
Ab1i Shakir al-Disani N
Qur'an”
Abiti Sufyan b. al-‘Ala’ Brother of Abai ‘Amr™
‘Al b. al-Khalil Poet™
Al al-Ahtam Basran Family™
Al-Farahidi Grammarian
Al-Faid b. Abi Salih Ghulam Ibn al-Muqaffa®
Al-Haytham b. Dirham Mawia Ban1 Qays""
Al-Masih b. al-Hawari Wa l: Nishapur
‘Al1 b. al-Khalil Poet™
‘Amr b. “Ubayd Mu ‘tazafl leader™

“" Al-Qad1 ‘Abd al-Jabbar narrates that AbQ Shakir along with Ibn al-Rawandi and others, were all accused of
mu ‘dradat al-Nabi, whereby they were actively insulting and attacking the prophet Muhammed. Abi al-Hasan Al-
Qadi ‘Abd al-Jabbar, Tathbit Dala’1l al-Nubuwa, ed. ’ Abd al-Karim *Uthman (Cairo: Dar al-Mustafa, 1972), Vol.2,
371.

“* Abu ‘Amr b. al-*‘Ala’ was a renowned Qur’an reciter and Arab linguist. He was also one of the seven transmitters
of the chain of narration for the Qur’an and founded the Basran philology school of Arabic Grammar. He was the
teacher of Ibn al-Mugqaffa“’s friend, al-Khalil b. Ahmad al-Farahidi. Ibn Hajar, Lisan al-Mizin, Vol.7, 476, Ryding,
Larly Medieval Arabic: Studies on al-Khalil Ibn Ahmad, 2.

““All b. al-Khalil was a Kufan poet during the reign of Hartin al-Rashid. He was accused of zandaga and his name
i1s mentioned in the list of names of al-Jahiz. See: Al-Jahiz, A/-Hayawdn, Vol.4, 481.

" Hameen-Anttila, "Khalid Ibn Safwan: An Orator at the Umayyad and Abbasid Courts," in In the Presence of
Power.

“"Al-Baladhurl, Ansab al-Ashraf, Vol.4, 220.

** Ibn Nadim states that he was a zindiq. He has some names in the same list mentioned above as those who were
zanadiga, but Ibn al-Mugqaffa® is not there. see: Ibn al-Nadim, A~Fihrist, 411.

“*Ibn Qutayba, A-Ma’drif, Vol.1, 482-483.
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‘Amr b. Dabara

Military commander™

Bashar b. Burd Poet™
Da’ud b. ‘Umar b.
-Wal: Kirman
Hubayra
Hafs b. Abi Wada Unknown
Hamad al-Ruwaya Poet™
Hamad b. ‘Ajrad Poet™
Hamdan Ibn al-Zaburgan Poet™

Tbn Abi al-‘Awja’

Accused of zandaga™

Ibn Abi Layla Qad1: Kufa™
Ibn Jaban Unknown
Ibn Jadham al-Shabi Unknown

" Al-Tabar1, "Tarikh al-Rusul wa-al-Muluk," Vol.7, 352.

" Al-Isfahani calls him Bashar al-Mar ‘ath. Al-Khatib al-Baghdadi states that Bashar b. Burd was called Mar ‘ath
(&= 1) because he used to wear his shirts loosely and relaxingly. Mar‘ath in Arabic means relaxed or loose. Al-
Khatib al-Baghdadi, 7arikh Baghdad, Vol.7, 610.

" Abd-Allah b. Muhammad Al-Mu'taz, Tabaqat al-Shu ‘ar@’, ed. ‘Abd al-Satar Faraj (Cairo: Dar al-Ma ‘arif), 69

" Al-Mu’taz states that Hamad ‘Ajrad, along with Hamad b. al-Zabragan and Hamad al-Raweya were inseparable
and used to frequently get intoxicated and sing together. All three were accused of zandagain Kufa, so much so that
in the marketplace people would openly accused them of zandaga and wish them dead. ‘Abd-Allah b. Muhammad
Al-Mu‘taz, Tabaqar al-Shu ‘ar@’, ed. ’Abd al-Satar Faraj (Cairo: Dar al-Ma‘arif), 69.

“* Ibn al-Nadim, A/-Fihrist, 75, Jamal al-Din Al-Quftl, Kiddb Anba al-Ruwdt ‘ala Anba al-Nuhd, ed. Muhammad
Abi al-Fadil Ibrahim (Cairo: Dar al-Fikr al-‘Arabi, 1986), Vol.1, 366.

" “Abd al-Karim Ibn Ab1 al-'Awja’ was a prominent zindiq and would constantly fight against Ja ‘far al-Sadiq. It was
Muhammad b. Sulayman b. ‘Ali, the son of Ibn al-Mugqaffa”s patron, who crucified him Basra. Though al-
Baladhurl mentions unconvincing reasons why he was accused of zandaga by Muhammad b. Sulayman. Such as
that he had “ayvat al-Kurst” written on his belongings so it doesn’t get stollen, or that he only prayed because it is
expected by the people. See: Al-Baladhurl, Ansab al-Ashraf, Vol.4, 95, Ibn Hazim, Jamharat ’Ansab al-‘Arab, 316,
Ibn Hajar, Lisan al-Mizin, Vol.4, 51.

“Ibn Sa’ad, Kitdb al-Tabaqdt al-Kubra Vol.6, 341.
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Ibn Ramin Poet™
Ibrahim b. Jabila al-Kindi Katib of al-Saffah™
‘Isab. ‘All Amir
Salam al-Khasir Poet™
Isma‘lb. ‘Al Amir
Isma 1l b. Muslim al-*Abd1 Qadr: Basra™
Isma‘1l b. Muslim al-Maki Fagili”
Jamil b. Mahfiiz Walk: Basra™
Ma‘n b. Za’id al-Shaybani Soldier/ War™

*'Ibn Qutayba, ‘Uyviin al-Akhbar, Vol.4, 98.

** His name is Abt Ayab Ibrahim b. Jibila b. Makhrama al-Kindi. He was in Hadramout Yemen where he was a
Katib there. He also worked for Yasuf b. ‘Umar al-Thaqafi and then become kadh al-Saffah at the start of al-Dawla.
See: Al-Baladhurl, Ansab al-Ashraf; Vol.4, 242.

* Salam b. ‘Amr al-Khasir and he was a prominent Basran poet who accumulated his wealth reciting and writing
poetry for the caliphs and the Barmakids. He was a student of the poet Bashar b. Burd. His kunya al-Khasir (the
lost one) 1s because he 1s said to have traded his father’s mushaffor a tanbiira (a long-necked lute). The accusation
of zandaqga against him is not in his faith, but rather in his love for poetry and music. Ibn al-Mu ‘taz states that he did
not trade his mushafout of spite or lack of faith to his religion, but rather because he was crazy (majiinan). See: Al-
Mu ‘taz, Tabaqgat al-Shu ‘ara’, 99.

“ Jamal al-Din Al-Mizz1, Kitab Tahdhib al-Kamal i Asma ‘al-Ryal (Beirut: Mu’asassat al-Risala, 1992), Vol.3, 203.
“Ibn Sa’ad, Kiaab al-Tabaqat al-Kubra Vol.7, 203.

“ According to Ibn Haban, he became governor of Basra in the year 151/768. See: Muhammad Ibn Haban,
Mashahir ‘Ulama’ al-Amsar (Al-Manstra, Egypt: Dar al-Wafa’ li-al-Taba ‘at wa-I-Nashir, 1991), 238.

" He was wall of Yemen, then moved to Iraq before the revolution. Fought in Khurasan and then supported the
Abbasids in Basra. See: Al-Baladhurl, Ansab al-Ashraf; Vol.4, 145.
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Mungidh al-Hilalt Poet™

Muﬁ’ b. IYE-IS Poet™

Salam b. Qutayba Military/ Wak: Basra™

Salih b. ‘Abd al-Rahman Khardjagent in Iraq™

Séhh b. cAbd a_l-Qadﬁs P oe t(;:sz
Shabib b. Shayba al- :
Khatih™
Ahtam
Sufyan b. Mu ‘awiya Wali: Basra
‘Umar b. Hubayra Wwah: Iraq™
‘Umara b. Hamza wan: Kufa™
(Uqba b. Ru’ba Poet™

“* Al-Marzubani Abu "Abd Allah Muhammad, M jam al-Shu’ard (Beirut: Maktabat al-Qudsi 1986), 404.

* Al-Khatib al-Baghdadi, 7a:ikh Baghdad, Vol.15, 301.

“" Al-Tabari, "Tarikh al-Rusul wa-al-Mulik," Vol.7, 154, 655.

“ Needs further study. He was placed during the governorship of al-Hajaj, therefore this possibly could be al-
Mugqaffa® and not Ibn al-Mugqaffa‘. Refer to chapter one on the timeline of Ibn al-Mugqaffa‘. For more information
on Salih b. ‘Abd al-Rahman see: M. Sprengling, "From Persian to Arabic," The American Journal of Semitic
Languages and Literatures 56, no. 2 (1939): 197, accessed 2023/03/14/, Marie Legendre, "The translation of the
diwan and the making of the Marwanid ’language reform‘Secretarial agency, economic incentives, and regional
dynamics in the Umayyad state," Navigating Language in the Farly Islamic World (2022).

“* Salih b. ‘Abd al-Qadis was a Basran poet who was accused of zandaqga. See: Al-Safadi, Kitab al-Wafi bi-I-Wafayat
Vol.16, 150..

“* Abii "’Abd Allah Muhammad b. Ism&’il b. Ibrahim al-Ju’fi Al-Bukharl, A-7a’rikh al-kabir, ed. Muhammad
"Abd al-Mu’1d Khan (Hyderabad: Da’ra al-Ma’rifa al-’ Uthmaniya, 2009), Vol .4, 232.

" Al-Baladhurl, Ansab al-Ashraf, Vol.8, 265.

* “Umara b. Hamza was the governor of Basra but then had a disagreement with al-Mansir, so he moved him to
Kufa. See: Ibn Khayyat, 7arikh Khafifah Ibn Khayyat, 436, Al-Jahshiyari, A-Wuzar@® wa-I-Kuuab, 109.

“ AlJahiz, Al-Bayan wa-I-Tabyin, Vol.1, 63.
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Walba b. al-l:lubéb Poet"”

Yahya b. Ziyad al-Harthi Amir and poet™
Yazid b. al-Fayd Kaub™
Yiinis b. Ab1 Farwa Kaub™

> A Kufan poet known to be frequently intoxicated and a teacher to the renowned poet Abt Nawas. Al-Isfahani
says he was accused of his religion. However, other sources don’t mention that, only that he was frequently
mtoxicated. See: Al-Isfahani, Kitab al-Aghani, Vol.18, 74, Al-Khatib al-Baghdadi, 7a:ikh Baghdad, Vol.15, 676.
“* He was the nephew of al-Saffah from his mother’s side. He was accused of zandaga. Al-Khatib al-Baghdadi,
Tarikh Baghdad, Vol.4, 111.

" According to Khalifa b. Khayyat, he was kdab al-khardy during the reign of al-Mahdi. Al-Tabarl states that he was
kauab to al-Mansir, however, when al-Mahdi came to power he requested the capture of Yazld b. al-Fayd on the
accusations of being a zindiq. Yazid b. al-Fayd allegedly escaped after being captured and not much is known of him
afterwards. Ibn Khayyat, 7a:ikh Khalifah Ibn Khayyat, 436, Al-Tabarl, "Tarikh al-Rusul wa-al-Mulik," Vol.8, 165.
" Al-Jahiz states that he was a kd@ub to the Abbasids, though does not mention who. He was also accused of being
a zindiq and died for it. Abt “‘Uthman ‘Amr Al-Jahiz, Rasa’il al-Jahiz, ed. Abd al-Sallam Muhammad Harln
(Cairo: Maktabat al-Khanji, 1964), Vol.2, 202.
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