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Imam al-Qasim ibn Ibrahim and Mu‘tazi-
lism

WILFERD MADELUNG, The Oriental Institute, Oxford

]

The Kitab al-Jami® al-kafi of the Kufan Zaydi Abu “Abd Allah
Muhammad b. “Ali al-‘Alawi (d. 445/1035), a massive summary of the
legal doctrine of the four chief authorities of the Zaydiyya in the 3rd/9th
century, contains a final section on theological doctrine!. In it al-“Alawi
reports a few views of Imam al-Qasim b. Ibrahim al-Rassi (d. 246/860),
the grandfather of the founder of the Zaydi imamate in the Yemen, which
are not derived from his writings and are significant for defining his posi-
tion in relation to contemporary Mu‘tazili doctrine. Al-Qasim stood, as is
known, alone among the Zaydi authorities of his time backing views
broadly associated with the Mu‘tazila, in particular with regard to the
justice (‘adl) of God. While the three other Zaydi authorities whose doc-
trines are regularly reported by al-“Alawi, the “Alids Ahmad b. “Isa b.
Zayd, al-Hasan b. Yahya b. al-Husayn b. Zayd, and the Kufan scholar
Muhammad b. Mansir al-Muradi, vehemently opposed Qadari teaching
and maintained that good and evil are equally determined by the divine
qadar and Will, al-Qasim, like the Mu‘tazila, strictly dissociated God from
all evil. Yet al-Qasim’s extant treatises also reflect obvious differences
with the Mu‘tazili school doctrine in approach and substance of his theo-
logical teaching.

Al-“Alawi records al-Qasim’s theological views only exceptionally.
Although he does not state his own opinions, he no doubt agreed in gen-
eral with the anti-Mu‘tazili tradition of the Kufan Zaydiyya. His main
sources were the books of Muhammad b. Mansur al-Muradi, who in turn
quoted the “Alid scholars with whom he had associated over a long period,
and some independent Zaydi transmissions. In the chapters on the divine
qadar and Will, on human capacity (istita‘a) and the creation of human
acts by God (khalq al-af<al), where al-Qasim could be expected to have
held deviant views, he is not quoted at all. Where he is quoted, his views
were clearly in basic agreement with the Kufan Zaydi tradition. They
confirm al-Qasim’s deep reservations to Mu‘tazili kalam and reveal, more
clearly than his writings, their basic motivation.

Al-“Alawi quotes al-Muradi as stating in his Kitab al-Masa@il: »1 asked
al-Qasim b. Ibrahim«, namely about someone who says: Whoever is killed
dies without appointed term (ajal), and if he had not been killed he would
not have died, »and I mentioned to him the statement of someone who

! On Abil <Abd Allih al-“Alawi and his K. al-Jami¢ al-kafi see W. Madelung, Der
Imam al-Qasim ibn Ibrahim, Berlin 1965, pp. 80 ff. and the biographical notes by
al-Sayyid Ahmad al-Husayni in the introduction to his edition of al-‘Alawi’s Fad!
ziydrat al-Husayn, Qom 1403/1983. The section on theological doctrine of al-Jamic
al-kafT is available 1o me in a microfilm of the copy of the Great Mosque of Sana’.
See Qa’ima bi-I-Makhtitat al-“arabiyya al-musawwara bi-l-mikriifilm min
al-Jumhiriyya al-Arabiyya al-Yamaniyya, Cairo 1967, p. 13.
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says: Surely, when he killed him he cut his appointed term. Al-Qasim

reproved this statement and charged anyone who said this with disgrace

(agbala “ala man qala biht bi I-makrah). 1 asked him (further) about

whoever said this, and he said: He is doomed to perdition (halik).«?

The immutability of man’s life span appointed by God was a dogma held
vital by the Muslim determinists, and al-Muradi must have been gratified
to be able to quote al-Qasim’s apparent backing of their view. Al-Qisim
‘obviously could not have agreed with the wider doctrine of the deter-

" minists that the unlawful killing of the man occurred in accordance with
the Will of God and must have restricted God’s relation to the life span to
His foreknowledge. This was also the position of the majority of the
Muc‘tazila, who, according to al-Ashari held that the ajal was the time
known to God at which a human being would die or be killed. If the
person thus was killed, he was killed at his ajal and if he died a natural
death, he died at his gjal. Only a few of them, described by al-Ash‘ari as
being »of their ignorant«, maintained that the time until which a person
according to God’s knowledge would have lived if he had not been killed
~was his agjal rather than the time of his murder3,

 More problematic is al-Qasim’s condemnation of someone who states that

the killer cuts the gjal of the victim. Did he wish to affirm that, if the

person had not been killed, God would have caused him to die at the
same ajal? This was the position of the determinists, consistent with their
view that the ajal is not only known but also willed by God. Among the

Mu‘tazila, Abu 1-Hudhayl is reported to have held it also, but it is diffi-

cult to see how he would have justified it. Some of the Mu‘tazila of the

school of Baghdad affirmed, on the contrary, that the person would defi-
nitely have continued to live, while the majority of the later Mu‘tazila
maintained that he might either have died or continued to livet. Al-Qasim

b. Ibrahim, who expressly dissociated God from acts forbidden by Hims3,

would also have found it difficult to explain an ajal fixed to coincide .

with the failed murder. It seems more likely that he did not intend to

offer any positive doctrine in the matter but rather condemned the state-
ment, which dealt with a hypothetical question, as an example of that
discussion of the gadar which he, in agreement with the traditionalist
position, held to be forbiddenS. In either case, his polemic is definitely
anti-Mu‘tazili.

In his Kitab Ahmad (b. ‘Isa) al-Muradi reported on the authority of an
informant whom he considered trustworthy that al-Qasim was asked con-
cerning »the pain (alam) which strikes children: How can God, praise be
to Him, be other than unjust in regard to what befalls them, yet if anyone,
else were to do this to them he would be unjust?« Al-Qasim answered:

» ... The difference in this is for anyone who judges fairly. more evident

than all explanation, because God, the Powerful and Exalted, is the bene-

factor of every blessing in the children and is not subject to command or

prohibition in anything of that kind. Thus thanks are due to God for every
blessing and benefaction in them, and they have no title to any blessing in—
cumbent (wajiba) on God. In every pain and harm that reaches them from

God, there is a spiritual lesson (maw‘iza) for people of insight (uli I-nuha)

2 Al-Jami¢, fol. 301b.

3 Al-Ash¢ari, Magqalat al-islamiyyin ed. H. Ritter, Istanbul 1929-1933, p. 256.
4 Al-Ash<ari, Magqalat, p. 257, including footnote.

5 Der Imam al-Qasim, p. 118.

6 Der Imam al-Qasim, p. 118.
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and an indication of the power of God. If that could be subject to any
blame of injustice or oppression, it would even more so attach to their
death which is the most painful of pains, and likewise it would attach to
the death of the righteous (abrar) who are older than children. There is,
praise be to God, no question in this from which any censure (ranif)
could follow, and only the perplexed (kull mutahayyir) will use it as an
argument.«’

The »perplexed« to whom al-Qasim alludes are clearly the majority of
the Mu‘tazila. They held that God is obliged to provide a recompense
(<iwad) to children, and even animals, for any pain inflicted upon them.
This was a major aspect of the Mu‘tazili doctrine of divine justice, unani-
mously upheld by the later Mu‘tazila®. According to al-Ash‘ari, there were
some among the early Mu‘tazila who disagreed with the majority and held
that God inflicts pain on children for no reason (lla). They denied that
He would recompense them for it, though they also denied that He would
torment them in the hereafter. The majority, however, held that God
inflicts pain on them only as a lesson (“ibra) for the mature and would
recompense them. If not, his infliction of pain would constitute injustice
(zulm). Al-Ash‘ari does not name any of the deviators. The later Mu‘tazili
sources, however, mention that ‘Abbad b. Sulayman maintained that it was
good of God to inflict pain without recompense if the purpose of it was to
provide a lesson'.

Al-Qasim brushes aside this aspect of the Mu‘tazili concept of divine
justice. The blessings of God completely outweigh for him any pains.
Thanks are due to God for his blessings in children, and they »have no
title to any blessing incumbent upon God« on account of pains suffered.
He agreed, however, with Abbad and the majority of the Mu‘tazila that
God inflicts pain on children only as a lesson for people of insight. While
there is thus a similarity between his and Abbad’s view, it is unlikely that
he was influenced by the latter, who was probably considerably younger
and whose reasons for denying divine compensation were different!’. His
concept of the justice of God was essentially confined to strict dissociation
of God from any evil human acts and the assertion of human free will'2,

Most revealing about the difficulty of maintaining doctrinal unity within
the Zaydi movement in the 3rd/9th century and al-Qasim’s awareness of it
is al-*Alawi’s lengthy chapter on the doctrine of the creation of the
Qur’an®. The question of the nature of the Qur’an, which was turned into
a burning political issue by the mihna under the caliph al-Ma’miin and his
successors, evidently also divided the Zaydiyya deeply. There were those,
among the “Alid leaders as well as their potential supporters, who held the
Quran to be uncreated and others who considered it created. Openly ad-
mitting their division, Muhammad b. Mansir al-Muradi stressed the need
of »sticking to the gist (jumal)«, that is the generally agreed principles,

7 Al-Jamic, fol. 304b.

¥ See, for instance, ‘Abd al-Jabbar, al-Mughni, X111, ed. I. Madkiir and A. <AfifT,
Cairo 1382/1963, pp. 226-568; Minakdim (pseudo-<Abd al-Jabbir) Sharh al-usil
al-khamsa, ed. °A. “‘Uthmin, Cairo 1384/1965, pp. 483-507.

9 Magqalat, p. 253.

' Manakdim, Shark, p. 489.

"' For <Abbad's argument see Manakdim, Sharh, p. 490. For the dates of his life see
my art. “Abbad b. Salman in Encyclopaedia Iranica, ed. E. Yarshater, 1:1, London . . .
1982, pp. 70f.

"> Der Imam al-Qasim, pp. 117-120.

3 Al-Jamit, fol. 305b-308b.
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while avoiding to express support for either controversial position and
abstaining from any accusation of unbelief and from dissociation from the
opposite camp. He affirmed: »The inquisition concerning the Qur’an is in
our opinion a (reprehensible) innovation (fa-inna I-mihna “indana fi
I-Qur’an bid‘a).« '

At the extreme end of those opposed to the doctrine of the creation of
the Qur’an stood the Hasanid “Abd Allah b. Masa b. “Abd Allih b. al-
Hasan (d. 247/861)'4. According to reports which al-Alawi received from
informants other than al-Muradi, he affirmed that »the Qur’an is the
speech of God, it is not created (laysa bi-makhlig)<, and that »anyone
who asserts that the Qur’an is created is an infidel, because God, the
Powerful and Exalted, says: If one of the polytheists asks your protection,
grant him protection until he hears the speech of God (Qur’an IX 6).«
Ibrahim b. Maysara asked ‘Abd Alldh what he said about the Qur’an, and
‘Abd Allah answered: »The speech of God and His book.« Ibrahim said:
»There are people among us (‘indana) who say that it is created and that
whoever does not say it is created is an infidel.« “Abd Allah b. Musa
answered: »They are more worthy of unbelief.«

Al-Muradi reported that “Abd Allah b. Musa, when questioned by him,
denied that he had met anyone of his family who held that the Qur’an is
created. Al-Muradi adds that “Abd Allah loathed discussion (kalam) of this
and other questions which people had innovated (ahdatha). According to
another report, al-Qasim b. Ibrahim wrote “Abd Alldh b. Misa asking him
about the Qur’an and “Abd Allah answered: »We are of the opinion that
the discussion about the Qur’an is an innovation (bid‘a) in which the
questioner and the replier share. The questioner raises a question that he is
not entitled to raise, and the replier takes upon himself what he is not
obliged to undertake. Betake yourself and those who disagree about the
Qur’an to its names with which God named it, and you will be among the
rightly guided. Do not name the Qur’an with names made up by you, or -
you will be of those ‘who deviate from the straight path concerning His
names; they shall be recompensed for what they have been doing (Qur’an
VII 180) .«

Some of the most active partisans and da‘is of ‘Abd Allah b. Miisa were,
however, backers of the doctrine of the creation of the Qur’an. Al-Muradi
mentions that one of them, ‘Amr b. al-Haytham al-Muradi, was a promi-
nent follower of the earlier Zaydi theologian Sulayman b. Jarir and held
that the Qur’an was created’s. Although “Amr strongly insisted on this
doctrine (shaddada fih), yet he condemned the Mu‘tazili chief gadi Ibn
Abi Dv’ad for his furtherance of the mihna about the Qur’an saying: »May
God have no mercy on Ibn Abi Du’ad. The people were united on a
general sentence (jumla) which conveyed them to God, but he cast divi-
sion between them.« Al-Muradi goes on to relate that “Amr'¢ b. al-
Haytham, Bishr b. al-Hasan, and Muhammad b. Yahya al-Hajari were all
three da‘is for “Abd Allah b. Musa and were at one about the doctrine of
the creation of the Qur’an. Yet “Abd Alldh b. Misa sent his two sons!’, or
one of them, together with Bishr b. al-Hasan to the amir Tahir b. al-

14 See on him Der Imam al-Qasim, index s.v.

15 Sulayman b. Jarir seems to have taught that the Qur’an is partly created and partly
uncreated. See al-Ash‘ari, Magaldar, p. 586, and Der [mam al-Qasim, p. 65-66.

16 Ms.: “‘Umar. '

7 Ibn ‘Inaba, ‘Umdat al-talib, ed. M.H. al-Talaqani, Najaf 1380/1961, p. 116,
mentions at least five sons of Abd Allah b. Miisa.
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Husayn (d. 207/822) in order to invite him to support the imamate of
<Abd Alldh (yad‘ithu ila hadha l-amr), although ‘Abd Allah was aware of
Bishr’s opinion on the Qur’an and Bishr knew of “Abd Allah’s principle of
»holding on to the general sentences (al-qaw! bi I-jumal)«. Al-Muradi
adds: »I did not see anyone of these profess dissociation (bar@a) from
those who disagreed with him in doctrine.« When Muhammad b. Yahya
al-Hajari was mentioned after his death to ‘Abd Allah, he said of him:
»He was my sincerest friend among the people of Kufa.«

Potential support for the Zaydi cause could also come from the Mu‘-
tazila, in particular those of the school of Baghdad, who were sometimes
described as the Zaydiyya of the Mu‘tazila®. Al-Muradi mentions that
Muhammad b. Abd Alldh al-Iskafi (d. 240/854), in spite of his upholding
of the creation of the Quran, told him: »When this matter (ie. the rising
in support of the legitimate imam) occurs, we shall write on the flags:
There is no god but God, Muhammad is the Messenger of God, the
Qur’an is the speech of God. By this we want" to bring about concord
and unanimity and to leave behind disagreement and division.« Al-Muradi
goes on to state that he, al-Muradi, had associated with numerous chiefs of
the Mu‘tazila, among them Jafar b. Harb (d. 236/850-1), Ja‘far b. Mubash-
shir al-Qasabi (d. 234/848-9), and al-Iskafi. None of them ever questioned
him about the matters on which the people disagreed, the Qur’an and
human capacity (istita‘a), or sought to uncover his opinion (kashafini)
about any of this. »Abu Sahl al-Khurasani informed me that he was the
messenger of Sahl b. Salama?9, one of the eminent men and the wor-
shippers (‘ubbad) of the Mu‘tazila, to “Abd Allah b. Misa to invite him to
take over this matter (the imamate) and (to assure him) that Sahl would be
his helper in it (yakiinu Sahl ‘awnan lahi alayh).«

The Husaynid Ahmad b. <Isa b. Zayd, whose views al-Muradi valued
most particularly, took a more uncommitted position than ‘Abd Allah b.
Musa concerning the nature of the Qur’an. Al-Muradi reports that he
witnessed him asking God’s mercy (yatarahham) for those who held the
Qur’an to be created and for those who did not. »In his view, the up-
holding of the general sentences (al-akhdh bi |-jumal) and abstaining from
whatever was a source of division was praiseworthy. This was in his view
meant by following the pious ancestors (irriba® al-salaf).« “Ali b. Ahmad
al-Bahili consulted Ahmad b. “Isa about the disagreement among the
people about the creation of the Qurlan. Ahmad answered that both groups
were wrong in attacking each other with pronouncements of dissociation.
According to al-Muradi, Ahmad said in commenting on the discord in
religion among the people: »I fear for the imam if he were to rise. If he
would go out pretending to each group that they held the truth, he would
be the first to cause his own damnation, and if he joined one group, he
would spoil the rest for himself.« When Muhammad b. ‘Abd Allah b.
Sulayman wrote Ahmad b. “Isi asking him about the Qur’an and other
questions disputed among the people, Ahmad answered: »You have

' Der Imam al-Qasim, pp. 41-42, 211.

¥ Reading nuridu. The unpointed word could also be read yuridu meaning: he
(al-Iskfi) desired.

2 My thanks are due to Professor J. van Ess for suggesting that this Sahl b. Salama
may be identical with the Khurasinian Abii Hatim Sahl b. Salima al-Ansari mentioned
by al-Tabari (Ta’r7kh, ed. M. de Goeje and others, Leiden 1879-1901, IIT 1008-12,
1023-26, 1034-36) as the leader of a popular movement to suppress lawlessness in
Baghdad in 201-2/816-8. On closer examination, this identity appears almost certain. I
hope to discuss its implications for the history of that age clsewhere.
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mentioned the disagreement of the people concerning the Qur’an, but they
do not disagree that it is from God.« Al-Muradi comments that by this he
wanted to point to the need of accepting the apparent meaning (zahir) of
the Qur’an and the general, agreed sentences (al-jumal al-mujtama® “alay-
ha). The followers (rijal) of Ahmad b. <Isa indeed disagreed in their view
about the Qur’an. Among them there was Hasan b. Hudhayl, who adhered
to the doctrine of Abu 1-Jarud, while ‘Abd al-Rahman b. Ma“mar openly
professed the doctrine of the (created) Qur’an and did not conceal it. Then
there was Mukhawwal b. Ibrahim and his like who disagreed with these?!.
Ahmad b. “Isa, however, did not take the side of any of these groups.

Al-Hasan b. Yahya b. al-Husayn b. Zayd was also opposed to any
theological discussion of the nature of the Qur’an and to mutual accu-
sations of infidelity by those holding opposite views in the question.
Al-Muradi states that he had been connected with al-Hasan b. Yahya for
forty years, or close to that?2, and had found him associating with various
kinds of pious people attached to different doctrines (yu‘ashir duritban min
al-mutadayyinin al-mukhtalifin fi l-madhahib). Holding on to the gist
(ma‘a I-qawl fi I-jumla) and loathing division, al-Hasan had never ques-
tioned anyone about his religious views nor flaunted his own. Rather he
had given sincere advice to all and offered them kind companionship, and
had prayed for God’s mercy for all who had passed away of his ancestors
and members of his family irrespective of whether he agreed or disagreed
with their views. Concerning the Qur’an he said that the family of the
Prophet unanimously held that God was the Creator of everything and
that the Qur’an was His speech, His inspiration and His revelation
(tanzil) and that it should be called only by the names with which God
had named it. This was also the view of the early generations of Muslims
until the kalam theologians deviated relying on their personal reasoning
(ra’y). '

The criticism directed at the kalam theologians indicates that al-Hasan
was primarily opposed to the doctrine of the creation of the Qur’an. This
is confirmed by a report of Yahya b. Abi “Ata> al-Bazzaz, quoted by al-
‘Alawi with an isnad independent of al-Muradi, that he heard al-Hasan
say: »It (the Quran) is not a created thing (laysa bi-mahkhlig).« This was
presumably in answer to a pointed question. Al-“Alawi goes on to report:
»Al-Hasan said according to what al-Sabbah related from him, and that is
also the doctrine of Muhammad (b. Mansiir al-Muradi) in the Masa’il,
when both were asked about those who say the Qur’an is-created'or un-
created, they both said: The Qur’an is the speech of God, His inspiration,
and His revelation. We say concerning this what God has said and do not
go beyond it. God is the Creator of everything, the First before everything

2l Al-Hasan b. Hudhayl is mentioned as a follower of al-Husayn b. <Ali Sahib Fakhkh
and later as a participant in the rebellion of Abu I-Sardya (Abu I-Faraj al-Isfahani,
Magatil al-Talibiyyin, ed. A. Sagr, Cairo 1949, pp. 438, 441-2, 527, 543). Mukhawwal b.
Ibrahim was a follower of Yahyi b. ‘Abd Allah (C. van Arendonk, De Opkomst van
het Zaidietische Imamaat in Yemen, Leiden 1919, p. 291).

22 QOn the basis of the present text, my statement in Der Imam al-Qasim (p. 84) that
al-Muradi does not seem to have transmitted from al-Hasan b. Yahya must be
modified. It would seem that al-Muradi did not mention al-Hasan’s doctrine in his
books wrilten during the lifetime of the latter, presumably in order to protect him
from suspicion of the authorities. Al-Hasan b. Yahya was considerably younger than
Ahmad b. <Isd and al-Qdsim b. Ibrihim. He is said to be the author of a book on the
doctrine of al-Qasim and Ahmad b. <Isa entitled al-Jami® “ald madhhab al-Qdsim
wa-Ahmad b. “Isa (M.T. Danishpazhith, Do mashikhaha-ye Zaydt in Nama-ye Minovi,
Tehran 1350, p. 166).
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and its Creator, and the One Remaining after everything and its Heir?>,
Everything which is below (ditna) God is created.«

At the other extreme end, among those holding the Qur’an to be created,
stood al-Qasim b. Ibrihim. He kept this view concealed, however, and like
the other Zaydi Alids of his time, stuck to the formulation that the
Quran was the speech of God without qualification. Al-Muradi reported
in his Kitab al-Jumla: »I asked al-Qasim b. Ibrahim about the Qur’an. He
said: The speech of God, His inspiration, and His revelation. We do not go
beyond this to anything else. Likewise did our ancestors.« Al-Muradi adds:
»He upheld the creation of the Qur’an but concealed that (wa—kana yaqilu
bi-khalgi 1-Qur’ani yudmiru dhalik). Al-Qasim told me: We ask those who
say the Quran is created: Does God not know that it is created? If they
say yes, they should be told?*: Does not God know that it is created, yet
He contented Himself (ijtaza’a) in respect to the creation with telling
them that it is rendered (majl, Qurian XLIII 3)? When they say? yes,
they are to be told: Then why do you not content yourselves in respect to
His creation with what He was content with towards them?« Al-Muradi
comments: »This was an incitation on his part to uphold the general sen—
tences (al-gawl! bi I-jumal) and to forego disagreement and division.«

According to a report independent of al-Muradi, Bunayn (?) b. Ibrahim
said to al-Qasim: »Ibn Mansiir (al-Muradi) has told me about you that you
have said: Whoever asserts that the Qur’an is created commits an inno—
vation (ibtada‘a).« He answered: »Yes, these are two innovations. It has
not reached us that (the pious ancestors) said created or uncreated. Rather
we say: The speech of God and His inspiration.« Ahmad b. Sallam, a
well-known transmitter from al-Qasim?¢, reported that he asked him about
the Qur’an quoting to him a statement related from Zayd b. ‘Ali: »We do
not liken (nushabbih) to God anyone and we do not say of the speech of
God (that it is) created.« Al-Qasim answered: »I say likewise.«

Al-Muradi praises al-Qasim for praying for God’s mercy for his brother
Muhammad b. Ibrahim, figurehead of a Zaydi rebellion in the region of
Kufa, with whom he disagreed in theological doctrine?”. »I heard al-Qasim
b. Ibrahim mention his brother Muhammad. He said: May God have
mercy upon him and be pleased with him. I hope-that he may have on the
Day of the Resurrection a position about which he will rejoice, even
though he upheld something of anthropomorphism (‘ala annahii kana
yaqilu bi-shay’in min al-tashbth). Al-Muradi explains, evidently disso-
ciating himself from this accusation: »That was in their view because he
did not uphold the creation of the Quran (wa-dhalika “indahum annahii la
yaqidu bi-khalgi I-Qur’an)«. In the light of al-Qasim’s own position, this is
probably to be understood as meaning that Muhammad openly backed the
doctrine of the uncreated nature of the Qurlan. Al-Murédi goes on to
mention that al-Qdsim prayed for mercy for his brother »innumerable
times« and composed an elegy for his death which al-Muradi wrote down
from him. He stresses that al-Qasim b. Ibrahim had wide support among
the “Alids as a potential candidate for the imamate even though he held

2 Reading warithuhii for w-rathuhi.

24 Reading qalii . . . lahum for gala . . . lahi.

2 Omitting lahum.

:‘ Der Imam al-Qasim, p. 93.

4 The disagreement of al-Qéasim with his brother Muhammad is mentioned by Abu
l—_FaraJ, Magqatil, p. 553, on the authority of al-Muradi. The specific point of the
disagreement, however, is not given there. See Der Imam al-Qasim, p. 89.
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the Qur’an to be created. ‘Abd Allah b. Miisa expressed his wish to al-
Muradi that al-Qasim would rise to claim the imamate promising that he,
‘Abd Allah, would be the first to pledge allegiance to him. “Abd Allah b.
Miisa added that it was said that al-Qasim. upheld the creation of the
Qur’an but that he had not heard it from him.

Al-Qasim b. Ibrahim’s position in the contemporary conflict about the
creation of the Qur’an thus emerges clearly. Within his strictly unitarian
theology he could not admit the coeternity of the Qur’an with God.
Everything aside from Him, including the Qur’an, must be created. He
held, however, that the Qur’an should not be called »crcatezi«, but should
be named only with designations taken from the Qur’an itself. In his
writings he did not discuss the controversial question at all?%. In this
attitude he was motivated partly by solidarity with the majority of con—
temporary Zaydis and the desire of not splitting their ranks by adopting
controversial formulations and partly by his veneration for the Qur’an
which occupied an outstanding place in his piety and religious thought. He
did not wish to associate himself in the question with the Mu‘tazila and
other upholders of the creation of the Qur’an and certainly had no sym-
pathy for the mihna against their opponents instituted by al-Ma’mun and
his successors.

*® K ¥

The information provided by Abu ‘Abd Allah al-“Alawi on al-Qasim’s
theological views substantially confirms the analysis of his extant authentic
works??. Al-Qasim cannot be considered as essentially influenced by
Mu‘tazili school doctrine and as attempting to introduce it among the
Zaydiyya. He agreed with the Mu‘tazila on several of their basic prin-
ciples. In one of them, the affirmation of human free will, this involved a
radical break with the predominant doctrinal tradition within the early
Zaydiyya which espoused divine determinism. His stand in this question
was clearly a matter of deep religious conviction. He was reluctant to
deviate from the Zaydi tradition and had no desire to associate with the
Mu‘tazila. It is evident from his discussions and formulations that he tried
to minimize his disagreement with the Zaydi tradition. Quite in general he
attempted to avoid Mu‘tazili concepts and terminology in his theological
treatises. His treatment of the divine attributes differs substantially from
Mu‘tazili teaching, and he repudiated major aspects of the Mu‘tazili
concept of divine justice as well as the Mu‘“tazili principle of the inter-
mediate position of the grave sinner3.

Al-Qasim saw himself, and acted, primarily as a religious leader, not as a
systematic theologian. In his-writings, he repeats certain basic principles
and themes with great conviction while ignoring wide areas of contem-

2 Der Imam al-Qdsim, pp. 124-125.

27 1 take the occasion to correct my suggestion (Der Imam al-Qasim, p. 168) that
al-Qasim did not transmit the hadith attributed to the Prophet condemning the Rafida
as polytheists. Al-Alawi quotes the hadith on the authority of Ahmad b. [sa
transmitted by al-Qasim with his family isnad, followed by a comment of al-Qasim
affirming that the Rafida were polytheists in various respects (al-Jami<, fol. 320a).
Al-“AlawT then quotes another report of al-Qasim about a statement of his father,
Ibrahim b. Ismacil, made to him in which he severely censured the Rafida and their
imams. These texts reflect the vehement anti-Imami sentiments of al-Qasim (see Der
Imam al-Qasim, pp. 145-148).

¥ Der Imam al-Qasim, pp. 109-114, 121-122.
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porary theological interest In his prcscntati?n, he often relies more on
emotional preaching on the basis of Qur’amc- texts than on cool rational
argument. A few of the gaps left in his treatises, but only a few, were
treated in answers to specific questions from his followers. The lack of
over-all cohesion and consistency made it difficult to build a school
tradition on his teaching. It was only natural that after his death his
grandson Yahya al-Hadi ila 1-Haqq led his followers to much closer
association with Mu‘tazili school doctrine. Yet al-Qasim b. Ibrahim would
most likely have disapproved of this development.

This analysis must be reaffirmed in view of a different interpretation of
al-Qasim’s theological teaching and its relationship to Mu“tazili doctrine
recently advanced by B. Abrahamov?!. Abrahamov sees al-Qasim as
»influenced to a large extent by Mu‘tazilism«, He bases this view on the
acceptance of the authenticity of a number of treatises attributed to al-
Qasim which was contested in my book on him for a variety of reasons®.
Abrahamov is aware that some of these treatises are much more definitely
Mu‘tazili in their concepts, vocabulary and doctrine than the others and in
some cases contradict positions upheld in these. This discrepancy is ex—
plained by him as a shift of al-Qasim towards more outright Mu‘tazili
doctrine in his later life. He does not explain why al-Qasim, after having
carefully distanced himself from the Mu‘tazila and elaborated his own
positions in his earlier treatises, would have abandoned these in his old
age, when he had gained a wide following among the Zaydiyya, in order
to write mediocre Mu‘tazili treatises in faulty Arabic.

Among the treatises accepted by Abrahamov as authentic works of al-
Qasim is the Kitab al-“Adl wa-I-tawhid, in which the Qur’an, and all
other scriptures of God, are expressly described as created (makhliig) and
those who do not affirm this are charged with denial of God and poly-
theism*. Abrahamov thus concluded that al-Qasim openly taught, like the
Mu‘tazila, that God does not speak, but creates His speech®. The infor-
mation provided by Muhammad b. Mansir al-Muradi about al-Qasim’s
position does not leave room for any doubt that this is not the case. It is
hardly conceivable that al-Muradi, a long-time associate of al-Qasim and
the foremost authority of his age on the doctrine of the Zaydi “Alids,
would not have been aware if al-Qasim had affirmed the creation of the
Qur’an in one of his writings or that he would have chosen to ignore it.
The Kirab al-“Adl wa-I-tawhid, which is arranged according to, and
backs, the five basic principles of the Mu‘tazila rather than those elab-
orated by al-Qasim, is no work of his. It was erroneously attributed to
him at a time when the Zaydis had adopted Mu‘tazili theology in every
respect except for the doctrine of the imamate and was only then included
in the collection (majmic) of his treatises.

Here is not the place to discuss Abrahamov’s arguments for the authen-
ticity of al-Qasim’s other disputed treatises. Suffice it to say that the case

*' See his dissertation The Theological Epistles of al-Kasim Ibn Ibrahim (in Hebrew),
Tel-Aviv University 1981; »Al-Kasim Ibn Ibrahim's Argument from Design« in
Oriens 29-30 (1986), pp. 259-284; »Al-Kasim Ibn Ibrahim’s Theory of the Imamate« in
Arabica XXXIV (1987), pp. 80-105.
3 Abrahamov considers all treatises ascribed to al-Qasim as authentic with the
?;‘ceplion of the Kitab al-Kamil al-munir. Arabica XXXIV, p. 84.

See the edition of the text in Ras@’il al-‘adl wa-I-tawhid, ed. Muhammad “Imara, I,
Cairo 1971, pp. 109, 111.
33: The Theological Epistles, Engl. Abstract, p. VII.

Der Imam al-Qasim, p. 97.
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for the authenticity of each one of them is hardly more convincing than

that for the Kitab al-*Adl wa-I-tawhid. For all that is known, al-Qasim

remained in his later life as reserved towards Mu‘tazilism as he had ever
been. .
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