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THE BEGINNINGS OF THE MU‘TAZILA RECONSIDERED*

Sarah Stroumsa

On several occasions the Zaydi scholar Ibn al-Murtada (d. 840 H)
says, introducing the genealogy of the Mu‘tazila, that "the tradition
from which the Mu‘tazilite school is derived is brighter than
daylight"! For us, unfortunately, this daylight is somewhat eclipsed.
Not only are early sources on the Mu'tazila scarce and inadequate,
but the information they yield is often tendentious and
contradictory. As a result, the attempts of modern scholars to
portray Mu'tazilite history are, at best, speculative reconstructions.
The aim of the present study is to survey the available evidence
relating to the early Mu'tazila for the purpose of sifting firm fact
from mere conjecture. Our chief concern in the following pages
will be to elucidate the name "Mu'tazila”, to survey the emergence
of the Mu'tazila as a movement, and to examine its links with
Mu'tazilite Kalam.

* This paper was [lirst presenled at the third conference From Jahiliyya
to Islam, and benefited from comments made by the participants. In
particular, I wish to thank Prof. E. Kohlberg for his helpful suggestions,
and Dr. B. Abrahamov [or his critical remarks. I also wish 1o thank
Prof, Frank Stewart for his useful comments on an earlier draft of this
paper.

| "Wa-sanad al-mu'tazila li-madhhabihim awdah min al-falaq", Tabagat
al-Mu'tazila, ed. S. Diwald-Wilzer (Wicsbaden, 1961), p. 71, Kitab al-Munya
Wa'l-amal fi Sharh al-Milal Wa'l-nihal, ed. Muhammad Jawwad Mashkiir
(Beirut, 1979), p. 12517 = TM. Arnold, Al-Mu'tazila (Leipzig, 1902) (henceforward
Munya, quoted according to Arnold’s edition), p. 5:14. The claim that the
isnad of the Mu'tazila is better than any other is mentioned already by ‘Abd
al-Jabbar (d. 1025). The Qidi, however, regards this sort of proof as taglid, and
prefers to establish the case of the Mu'tazila on superior decisive proofs
(al-adilla al-qagi'a), see Fadl al-i'tizal wa~abaqit al-Miitazila, ed. Fu'ad Sayyid
(Tunis, 1974), p. 164:25-27.
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All the reports about the beginning of the Mu'tazila as we
know it revolve around the persons of Wisil b. ‘A1d” and ‘Amr b.
‘Ubayd. It is, therefore, natural to start our research with these two
key figures. Wasil b. ‘A{d’, also known as Abii Hudhayfa, was born in
al-Madina in the year 80 or 81 H, and died in 131 H? The precision
with which these dates are recorded is unusual for his generation?
Wasil, however, was an unusual individual, and the gossips of his time
noted and recorded about him characteristics which do not usually
occur in standard biographical works, while the more common details
about his life remain unclear. For example, it is uncertain whether he
was a client (mawla) of the Banli Dabba, of the Bani Mahzim, or of
the Banii Hishim.* He was nicknamed "the spinner" (al-ghazzal), and
although the sources are unanimous in maintaining that he was not a
spinner, they fail both to explain why he was given this designation
and to specify his real profession’ His physical appearance, on the

[+ ]

Ibn al-Nadim, Al-Fikrist (Beirut, nd), Takmila, 1

CI. J. Van Ess, "Une lecture & rebours de Thistoire du mu'tazilisme”, Revue des
Etudes Islamiques 47 (1979), p. 4L

Ibn Khallikdn, Wafayar al-A'yan, ed. Ihsin ‘Abbds (Beirut [n.d.]), vol. VI,
p. 73-4; al-Murtada, Amali, p- 1133; Ibn al-Murtadi, Munya, p. 185,

Al-Jihiz, al-Bayan wa'l-Tabyin, ed. ‘Abd al-Salim Hariin (Cairo, 1968), vol, 1,
pp. 3221 - 3410; Aba Hildl al-"Askari, Kitab al-Awd'il, ed. Muhammad al-Misri
and Walid Qassdb (Damascus, 1975), vol. II, pp. 1379 - 1381. Van Ess has
suggested that Wisil was indeed a spinner, but that the Mu'tazila attempted 1o
cover this up, since it was considered a base profession ("Lecture!, p. 42). This
low estecem, however, was accorded to the weaver (ha@'ik), not to the spinner
(ghazzal). The latter, indeed, was considered a praiscworthy occupation for
women, and there is no evidence that it was considered a shameful one for men.
(R. Brunschvig, "Métiers vils cn Islam’, Studia Islamica 16 (1962), pp. 41-60, and
esp. p. 45). The verses referred 1o by Van Ess (ibid, p. 45) as a proof of Wisil's
being "un marchand de draps, are, in [act, rhetorical questions the point of
which is lo emphasize that Wasil could not have been a merchant. See
al~'Askari, Awdil, p. 1385, 13-17.

It should be noted that a verse of Bashshir b. Burd appears at least in one
source with reference to the "Azzal, not Ghazzal. One could conjecture that,
through a scribal error, an additional diacritical point turned an ‘azzal (in the
sense of a Mu'tazilite) into a ghazzal, a spinncr. In this case, the words of
al-Mubarrad (al-Kamil, ed. W. Wright, Leipzig, 1864, vol. 1, p. S46); “wa-kdna
mid'taziliyyan wa-lam yakun ghazzdlan” could be understood as correcting the
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other hand, is carefully noted. He was an odd-looking person,® with a
remarkably long and twisted neck” At times he kept silent to the
point of being considered dumb}® and when he did speallc up, his
pronunciation of the consonant ra’ was painfully ugly? All in all, _hc
made a unprepossessing first impression!® A better acquaintance with
him, however, altered this impression dramatically for the better. Our
sources vividly convey the surprise, embarrassment and admiration
people felt on finding out what lay behind his clumsy, silent cxtcrior_.“
Despite his speech defect, he was an eloquent orator, second to none in
his time,? and his skill in avoiding the problematic ra’ became
legendary.”

reading in this way. The bulk of manuscript evidence, however, renders this
conjecture unlikely.

It is perhaps worth mentioning that the root ‘2l in Syriac relates also o spinning.
(1. Payne Smith, A Compendious Syriac Dictionary, Oxford, 1967, p. 409). If the
term Mu'tazila was originally connected to spinning, then we could assume a
connection between Wisil and Syriac-speaking Christianity. I was, however,
unable to find any special role played by spinning in the life of Syriac
Christians in general or of Syriac monks in particular.

6 "Mudjarib al-khalq", see al-'Askari, Awa'il, p. 130:7.

7 Jihiz, Bayan, 1, p. 229 and Abii al-Faraj al-lsfahini, Kitab al-Aghant (Cairo,
1929), vol. III, p. 14513-14 (quoting verses by Bashshar b. Burd); al-‘Askari,
Awa'il, 11, p. 130:6-7; al-Sharif al-Murtada, Ghurar al-fawa'id wa-durar
al-qaldid (= AmalP), ed. Muhammad Abi al-Fagl 1brahim (1954), L, p. 16511

8 Al-Askari, ibid, p. 134:4-5; ‘Abd al-Jabbdr, Fadl, p. 234:5-6, Ibn al-Murtada,
Munya, p. 1815, and see n. 17 below.

9 Al-‘Askari, Awa'il, I1, p. 13013,

10 See the contemptuous remark of ‘Amr b. ‘Ubayd, Al-‘Askari, ibid, p. 1306
al-Murtada, Amalt, 1, p. 16511

11 Al-‘Askari, ibid, p.130:12; ‘Abd al-Jabbir, Fadl, pp. 234.7-11, 235:4-9; Ibn
al-Murtada, Munya, p. 1816-20.

12 ‘Abd al-Jabbar, Fadl, pp. 23511-12, 238:14-15; al-Kha(ib al-Baghdadi, Ta'rikh
Baghdad (Cairo-Baghdad, 1931), vol. XII, p. 175,

13 Jahiz, Bayan, 1, p. 241%; al-Askari, Aw@'il, 1, pp. 13013 - 1328, al-Murtadd, Amali,
I, p. 16311-12; Abi al-Qdsim al-Balkhi, "Bab dhikr al-mu'tazila min maqgalat
al-islamiyyin", Fadl, pp. 652 - 66:5, Mubarrad, Kamil, 1, p. 547; Tbn Khallikan,
Wafayat al-a'yan, vol. VI, p. 819-20; and see Wiasil's famous Khutba in ‘Abd
al-Salam Hariin, Nawadir al-Makhiia (Cairo, 1951), vol. 11, pp. 134-136; H.
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This laboriously acquired eloquence was not used for artistic or
literary ends: Wisil was no aesthete. His main interest was religion, in
the broad sense of the word. Personally he was a puritan, always
piously on guard against temptations. Although he was married, he
lived a life of continence! He is known to have shunned money.”
The money which he inherited or received as a prize was distributed
for charity,® and, as mentioned above, he practiced prolonged silence.
All these restrictions were common among the early nussak,” and
indeed Wasil constantly strove to be counted among those known for
their religious observance (ahl al-din)!* His piety, however, was not
that of the solitary, and he never missed an opportunity to admonish.?
Thus, when on their first meeting ‘Amr made a condescending remark
concerning Wisil's neck, Wasil retorted by reproving ‘Amr for finding
fault with God’s creation?® On another occasion, when ‘Amr lost his
temper, Wisil sternly warned him against the "devilry lurking in an
angry utterance"?' Yet despite his sternness he also knew how to win
people over, allowing them to feel his equals??

This combination of piety with a didactic bent was probably
the driving force behind Wasil's public activity. What set him apart

Daiber, Wagil ibn 'A{@" als Prediger und Theologe (Leiden: Brill, 1988),
pp. 23-36.

14 ‘Abd al-Jabbar, Fadl, p. 2359-10, where Wasil is quoted as saying "Laysa {i fi
al-nisa' haja". Both Wisil and ‘Amr were childless, sce Fadl, p. 23413,

15 See his eulogy by al-Asbat b. Waisil al-Shaybani: "wala sarra dinaran wala
massa dirhaman", Awa'il, p. 138:4; Ibn al-Murtada, Munya, p.18:9; ‘Abd
al-Jabbir, Fadl, p. 2338-13,

16 Fadl, p. 23919-22; Awa'il, p. 1311-10.

17 See Tor Andrae, "Zuhd und Monchtum, zur Frage von den Bezichungen
zwischen Christentum und Islam®, Le Monde Oriental 25 (1931), pp. 296-327. 1.
Goldziher, "De I'ascétisme aux premiers temps de I'lslam”, RI1 R 37 (1898),
pp. 319-328, rp. Gesammelte Schriften IV, p. 164-167 (on silence). See also Ibn
Qutayba, Uyiin al-akhbar (Cairo, 1928), I, Kitab al-zuhd, p. 351

18 See Ibn al-Murtada, Munya, p. 2312; and see al-Balkhi, Magalat, p. 56:20.

19 On the early Zuhhad and their social involvement see L. Kinberg, "What is
meant by Zuhd", Studia Islamica 61 (1985), p. 27-44.

20 Ibn al-Nadim, al-Fihrist, p. 19, al-Murtada, Amali, p. 16512,

21 Al-Murtadd, AmalT, p. 164:1-7.

22 Sec 'Abd al-Jabbir, Fadl, p. 24120-22.
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from other preachers was the fact that both his intellectual curiosity in
all religious matters and his feelings of responsibility knew no bounds.
He was careful to give alms only to the pious? When Basra’s water
supply required improvement, Wasil offered the honorarium due to
him for a khutba (which he would not touch anyway) for that
purpose?* For a while he used to meet with intellectuals of various
religious backgrounds, among them a Manichaean and a Buddhist™ He
is remembered as the first to have grappled seriously with the
Buddhist challenge?¢ and the first to have written against the various
Muslim sects as well as against other religions?” It is said that he used
to spend the night in prayer, stopping frequently to jot down
arguments in an imaginary dispute?®

Composed and pious, learned and full of religious fervor, Wasil
was admired by many. Little wonder that ‘Amr was also captivated by
Wisil's measured eloquence.

Abii ‘Uthmin ‘Amr b, ‘Ubayd b. Bab (d. 144 H) was at first a
client of Bani ‘Uqayl, then of ‘Urada, a clan of the Yarbd' b. Malik.
His grandfather had been a captive from Sind; his father belonged to
the despised shurga in Basra?® ‘Amr himself was a student of al-fasan
al-Basri (d. 110 H), and although the same claim is sometimes made for
Wasil, it is evident that ‘Amr was much closer to al-Hasan and much
more involved in his "circle" of traditionalists and "Qadarites"?"

23 Tbn al-Murtada, Munya, p. 186-7.

24 Al-'Askari, Awail, p. 136:7-10.

25 Both religions of marked ascetic character. See al-Aghani, 111, pp. 14612 - 1472

26 Ibn al-Murtadd, Munya, p. 215-10.

27 Ibid, p. 1811-18; al-"Askari, Awail, p. 1291-5.

28 1bn al-Murtada, Munya, p. 1914-16.

29 See, for example, Ibn Khallikin, Wafaya, 111, p. 460.

30 As noted already by Wilferd Madelung, Der Imam al-Qasim ibn Ibrahim und
die Glaubenslehre der Zaiditen (Berlin, 1965), p. 7. See al-Balkhi, Magalat,
p. 688 "Wa-huwa (i, ‘Amr) min jillat ashab al-llasan (Nashwin al-Himyari,
al-Hir al-in, ed. Kamil Musiafd, Cairo, 1948, p. 11112 reads "min jublat"),
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Al-Hasan apparently thought very highly of ‘Amr, and called him "the
best among the youth of Basra"; ' some of the stories about al-Hasan
are also told about ‘Amr?? It is said that he prayed all night, and that
his forehead carried the mark of constant prostration.®® For forty years
he performed the hajj every year on foot, giving his mount to the
weaker pilgrims?* He never laughed, always looked as if returning
from his parents’ funeral, and behaved as if hell had been created for
him alone® Even orthodox writers, who miss no opportunity to
discredit him as a Muhaddith, do not deny his asceticism.”® Like Wasil,
he was exceedingly careful in his speech, and was famous for his
honesty and sincerity.?” Like Wasil, he was a powerful preacher,”® and

compared to Tabaqat, p. 65:2: "Intagala Wagsil ila al-Bagra, fa-lazima

al-Hasan", See also Ta'rikh Baghdad, p. 166:12 and al-Murlada, Amali, p. 1658,

where ‘Amr is the one who is described as "min aghab al-Hasan

wa-talamidhihi®, whercas Wasil is the outsider who pulls *Amr oul of the circle.

Al-Hir al-Tn, p. 1111-12. See also Ibn Khallikin, Wafayar, 111, p. 460:10-13. The

version which adds:", . . provided he does not transmit hadiih’ (Ta'rikh

Baghdad, X11, pp. 170, 181:13) is clearly a later orthodox correction. See also "Abd

al-Jabbir, Fadl, p. 24510 (where ‘Amr is called: "za'im ashab al-Hasan").

32 See H. Ritter, "Studien zur Geschichte der islamischen Frommigkeit”, Der
Islam 21 (1933), pp. 1-56, and see below.

33 Sce for instance Al-Balkhi, Magalar, p. 6811, 'Abd al-Jabbir, Fadl, p. 2432-3,
and see Q. 48:28.

34 Al-Balkhi, Magalat, p. 68:10; ‘Abd al-Jabbar, Fadl, p. 2432; Ibn al-Murtada,
Munya, p. 22:9-10. On this ascetic practice see Goldziher, "Ascétisme”, p. 318, (=
Gesammelte Schriften, p. 163).

35 Al-Balkhi, Magalat, p. 6210-12; Ibn al-Murtada, Munya, p. 22:5-7; and scc Ibn
Qutayba, 'Uyiin, pp. 351; 35517 - 3562 (on al-Hasan al-Basri).

36 Dhahabi, Mizan al-itidal fi naqd al-rijal (Egypt, 1325 H), vol. II, pp. 294-297,
Ibn Khallikin, Wafayat, 111, p. 440; Ta'rikh Baghdad, XII, p. 166, al-Diraqutni,
Akhbar 'Amr b, 'Ubayd, ed. J. Van Ess (Traditionalistische Polemik gegen 'Amr
b. 'Ubaid, zu einem Text des "Ali b. Umar ad-Daraquini, Beirut-Wiesbaden,
1967), pp. 9-16. But sce Ta'rikh Baghdad, X11, pp. 174, 179, 182-183, which implies
that ‘Amr was more interested in debating than in prayer,

37 Ibn Khallikiin, Wafayar, 111, p. 460:11-13; ‘Abd al-Jabbar, Fadi, pp. 246:8-9,
247:19-20, 24725 - 248

38 Contrary to Van Ess, "Lecture”, p. 57. See al-Mas'idi, Muriij, VI, pp. 208 ff, 212;
‘Abd al-Jabbir, Fadl, p. 247:7-15.
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had numerous followers® who trusted him blindly; they were called
"Mu‘tazila"4® Later orthodox sources endeavor to depict ‘Amr as a
mere lacrymose epigone of Wasgil4! Mu'tazilite sources, hows:ver, do
not share this view. They depict ‘Amr as a leader in his own ?gl'it, and
since Mu'tazilite writers had no interest in underplaying Wasli:_; role,
there is no reason to doubt their evaluation of ‘Amr’s position in the
early Mu‘tazila. In an important but oddly _nc.g]ccled passagi in the
Magatil al-Talibiyyin, Abii al-Faraj al-Tsfahani (d. 967), says: A'mr b.
‘Ubayd’s position among the Mu'‘tazila was such that he h.ad their full
obedience: if he took off his shoe, thirty thousand (mu'tazilis) took off
theirs."?

There can be very little doubt as to the meaning of the name
Mu'tazila when applied to ‘Amr’s disciples. The verb i‘tazala means "o
withdraw", and in its most common use, as given in the dictionaries
and attested in Hadith literature, it denotes some sort of abstinence:
from sexual activity, from worldly pleasures, or, more generally, from
sin? ‘Amr taught his followers to be "the party which abstains” QLe,
from evil: al-firga al-mu‘tazila)** asceticism was their most striking

39 Which explains ‘Abd al-Jabbar's careful distinction between those who are "min
ashab Wagil" and those who are "min aghab ‘Amr". See, for instance, Fadl,
p. 2528-10. _

40 See al-Mas'idi, Muriij, V1, p. 21, which describes “Amr as "shaykh al-mutazila
fi wagqtihi wal-awwal fiha'".

41 See, for instance, al-Bagdadi, al-Farg bayn al-firag (Beirul, 1977), p. 98:11-12.

42 Magqéil al-Talibiyyin, ed. Ahmad Saqr (Cairo, 1949), p. 2093-4. On the shoc‘as
an instrument which may legitimately be used in administering mild correction
to erring Muslims, see al-Malali, al-Tanbih wa'l-radd ‘ald ahl al-ahwa'
wa'l-bidd, ed. S. Dedering (Istanbul, 1936), p. 2922 - 301.

43 Ibn Mangir, Lisan al-'Arab, s.v. ‘2l ; Wensinck, Concordance et indices de la
tradition musulmane, vol. 1V, p. 207,

44 See Tbn al-Murtadd, Tabagat, p. 26-14, and al-Murtadd, Munya, p. 29 - 31
where it is said that ‘Amr was the first to encourage his followers to call
themselves "Mu'tazila” "li-annakum itazalium al-zulma’, The meaning of this
i'tizal is explained by a hadith which ‘Amr used to quote: "my umma will split
into more than seventy sects, and the most pious and God-fearing among them
is the one which abstains' (abarruhd wa-atqaha al-firga al-mutazila). Sce also
‘Abd al-Jabbdr, Fadl, p. 1669-13.
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characteristic. They were given the name "Mu'tazila" in reference to
their pious asceticism, and they were content with this name.s

L

The interpretation of the name Mu'tazila as "ascetics" is not
new, It was already suggested-by Goldziher, who assembled many
examples of the use of "Mu'tazilite" in this sense*® and pointed out the
ascetic character of Wagsil and ‘Amr?” The evidence marshalled by
Goldziher is compelling, and his explanation of the name "Mu'tazila',
which has since gone out of fashion, deserves to be re-instated. To his
interpretation, however, 1 would like to add the following suggestion:
the use of the word mu'tazila in the sense of "ascetics” is independent
of Wasil and ‘Amr, and probably predates them. Like the Pharisees

45 See ‘Abd al-Jabbir, Fadl, pp. 165:19-24, 1661-2; al-'Askari, Awa'il, pp. 12914 -
130:2,

46 1. Goldziher, "Arabische Synonymik der Askese", Der Islam 8 (1917), pp. 207 ff,
rp.Gesammelte Schriften N, p. 410 [[; idem, Vorlesungen iiber den
Islam (Heidelberg, 1925%), pp. 94 f; see also idem, "Islamische Polemik gegen
Ahl al-Kitab", ZDMG 32 (1878), p. 353, note 3, rp. Gesammelte Schriften 11, p. 13,
Goldziher concentrated on expressions such as "rahib mu'tazili" when used as a
synonym of "rahib mungqa(i™. Other examples, not mentioned by Goldziher, are
Judah ha-Levi, al-kitab al-Khazari, ed. D.Z. Bancth and H. Ben-Shammai
(Jerusalem, 1977), p. 1702 ("man itazala wa-tazahhada"), p. 17116, ('al-itizal wa'l
ingita' ila 'Allah"), and also al-Malaii, Tanbih, p. 2816, where those who
separated (i'tazali) from al-Hasan b. ‘Ali after his abduction in favour of
Mu'dwiya explain their conduct by saying: we shall devote ourselves to study
and worship, therefore they were called "Mu'tazila" (nashtaghiliz bi'l-'ilm
wal-ibada, fa-summit bidhalika mutazila).

47 Goldziher, Vorlesungen, p. 95. Tt is remarkable that many modern scholars were
aware of the asceticism of the founders of the Mu'tazila, and yet saw no
connection between this asceticism and the name "Mu'tazila”. See, for instance, R.
Nyberg, Encyclopedia of Islam, sv. "Mu'tazila®, idem, “Amr ibn *Ubayd et ibn
al-Rawendi, deux reprouvés”, in R. Brunschvig and G.E. von Gruncbaum,
Classicisme et déclin culturel dans [histoire de [1slam (Paris, 1977), pp. 125-130;
Fu'dd Sayyid in the introduction to his edition of Fad! al-itizal, p. 12; Van Ess,
"Lecture”, pp. 4546, 56, 62
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among the Jews and the anachoretes among the Christians, early
Muslim ascetics derived their name from their "withdrawal”. The
question of whether this parallel usage points to some generic
relationship between the Mu'tazila and non-Muslim (probably eastern
Christian) ascetic trends would require a separate study.*® At any rate,
by the first quarter of the second Islamic century ascetics, or even
loosely organized groups of ascetics, were called mu'tazila. Tt follows
that Wisil, ‘Amr and their early followers were "Mu'tazilites” before
the existence of a Mu‘tazila as we know it, and that it was only later,
through a process of diversification, that this word became the proper
name of a movement, while other words became the technical terms
for asceticism.*?

Furthermore, since it was ‘Amr who belonged 10 al-Hasan’s
circle and whose ascetic traits were more pronounced than Wasils, it is
possible that it was ‘Amr who brought with him his supporters and the
name mudtazila when he decided to join hands with Wasil

The following pages will seek to demonstrate that this
hypothesis enables us to gain a better understanding of the various

48 See, however, nole 5, above, and note 128 below. On the Pharisces, see
Encyclopaedia Judaica (Jerusalem, 1971), vol. 13, sv; on the Anachoreles, sce, for
example, Hans Litzmann, A !istory of the Early Church (English trans;
London, 1961), vol. IV, pp. 124-133,

49 Scc al-Shaykh al-Mufid, Awa'il al-maqalar fi al-madhahib al-mukhiarat, ed.
*Abaskali (Tabriz, 1371 H), p. 61-3, for whom the stalement that there was no
i'tizal prior o Wisil and 'Amr means that it was not a designation for any
specific sect (wa-lam yakun qabla dhalika yw'rafu al-tizal wa-la kana ‘alaman
‘ala farig min al-nas). See also Sayyid's introduction to Fadl, p. 26, and sec
al-Balkhi, Magqalat, p. 115:13-14. It should nevertheless be noted that, as a rule,
the epithet “al-mu'tazili” is reserved for people who were identified with the
Mu‘tazilite movement proper. Al-Hasan al-Basri, for example, is not called a
mud'tazili, although al-Khawarizmi (Mafatih al-Ulim, ed. G. Van Vloten, Leiden
1895, p. 24), counts the hasaniyya ... al-muntasibin . . . ila al-lasan
al-Bagri as the first among the Mu'tazila. The verb i'tazala, on the other hand, is
more freely used (see note 53 below). S. Pines has pointed to the same process
of diversification in the use of the term kalam, which, before it came 1o mean
only "theology", was also used in a political context. See "A Note on an Early
Use of the Term Mutakallim', in G. Baer, ed, The ‘Ulama' and Problems of
Religion in the Muslim World (Jerusalem, 1971, in Hebrew), pp. 18-29.
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available items of information about the Mu'tazila, and to develop a
more coherent account of its early history.

* ok ok

It should first of all be noted that at the time of ‘Amr’s Mu'tazila,
other meanings of the verb i'tazala are also attested. It can mean any
of several kinds of withdrawal, and it may refer to various historical
incidents. Refusal to pay the zakar to Abu Bakr?® neutrality at the
Battle of the Camel, or at Siffin, refusal to be involved in political
activity altogether, or, on the contrary, active political dissent - all
these are referred to as i'tizal® The temptation to find a way to
connect this i'tizal with the Mu'tazilite movement is great. Already
al-Mas‘idi (d. 956) identifies the supporters of Yazid b. al-Walid (d.
126 H) with the Mu'tazila of his own days, attributing to them, in a
flagrant anachronism, the full-fledged "five Mu'tazilite principles"3?
Another attempt to reconcile the different pieces of evidence is made
by al-Nawbakhti, who suggests that the Mu'tazila we know descends
from "the first Mu‘tazila", the followers of Sa‘d b. Abi Waqqas and of
‘Usama b. Zayd, who had adopted a neutral position in the civil war.*®

50 Sec al-Nawbakhti, Firaq al-Shi'a, ed. Muhammad $adiq (al-Najaf, 1959),
p. 252-4, and compare al-Nashi' al-Akbar, Usiid al-nihal, in H. Van Ess, Frithe
mu'tazilitische Haresiographie (Beirut, 1971), p. 14:14-16.

51 Al-Nash?, Usil, p. 1615, 17 (the i'tizal of ahl al-hadith) and p. 18:4, 8 (the
i'tizal of the perplexed), both relate to the civil war, although the [irst stems
from pious reluctance to be involved in real politics. Usgidl, p. 1913 applies the
term {'tizal 1o the act of the Khawarij, as does also Abi Mull' al-Nasafi, who
speaks of the "mu'taziliyya min al-Hariiriyya”; see M. Bernand, "Le kitab
al-radd 'ala I-bida d'Abi Mt Makhil al-Nasaft", Annales Islamologiques 16
(1980), p. 77. This last source can not serve as a proof of the politico-religious
origins of the Mu'tazila (compare Bernand, p. 48), but only as evidence of the
flexible use of the verb.

52 Muritj, VI, pp. 20, 31. On the attitude of the Mu‘tazila 1o Yazid sce Murij, VI,
p. 32:5-6 and the somewhat obscure passage in ‘Abd al-Jabbér, Fadl, p. 2508-9,
al-Balkhi, Magalar, p. 117:7-11.

53 Firag, p. 2526. Al-Nashi’, Usid, pp. 16:15 - 173, also uses the term "{'tazalii" about
this group, but he does not associate them with the Mu'tazila.
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The author of the Kirab al-ugsil attributed to Nashi® al-Akbar (d.
203 H) takes a similar course, but for him it is people like Abl
Misa al-Ash‘ari and al-Ahnaf b. Qays al-Tamimi who "were given the
name Mu‘tazila in those days", because they were unable to decide
which of the two parties was right. Al-Nashi’ remarks in this context
that Wasil and ‘Amr hold the same view, and that they are the leaders
of the Mu‘tazila, but he stops short of explicitly connecting the
Mu'tazila of Wisil with that of Abd Musa

At the same time, Muslim authors are aware that during the
first few Islamic decades the name Mu'tazila applied to many different
groups, and they endeavour to distinguish between a qualified
Mu‘tazila and the Mu‘tazila rou: court. This is noticeable in
al-Nawbakhti’s "first Mu‘tazila”, which another Shi‘ite source calls
"those who separated from both parties” (al-mu'tazila ‘an al-farigayni)®
Al-Nawbakhtl also mentions, alongside "the first Mu'tazila", the
i‘tizal of al-Ahnaf b. Qays al-Tamimi, who, according to him,
withdrew "not in the sense of adhering to the doctrine of i'tizal (/a ‘ala
al-tadayyun bi'l-i'tizal) but in the sense of seeking safety from killing
and from the loss of property (in war), and he said to his people: Keep
away (i'tazilit) from dissension, (for) it is better for you"2¢

The evidence therefore shows that before the appearance of the
Mu'tazilite movement the verb i'fazala had not yet acquired a single
technical meaning. The ascetics, the zuhhad and nussak of the time,
were referred to as "the Mu'tazila"?” but the verb was also employed
for other forms of withdrawal. It should also be noted that later
writers, including Mu'tazilites, could no longer determine where the

54 Usid, p. 17:4-10.

35 Al-Shaykh al-Mufid, Kitab al-Jamal (al-Najaf, 1368 H), p. 57-8. I am indebted
to Prof. E Kohlberg for referring me to this source.

56 Firaq, p. 26:4. The same prudent itizal is attributed by al-Dinawari to ‘Amr b,
al-'As (al-Akhbar al-Tiwal, ed. 1 Kratchkovsky (Leiden, 1912), p. 167).

57 On the development of the terminology and patterns for asceticism around the
time of al-Hasan al-Bagri, sce L. Massignon, Essai sur les origines du lexique
technique de la mysiique musulmane (Paris, 1968), p. 165; idem, EI, sv. "zuhd",

and see note 19 above. On the involvement of the early Mu'tazilites in these
circles see Massignon, Essai, p. 168,
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Mu'tazila got its name® The etymologies they give should be regarded
as not more than informed guesses.

The turning point in the history of the Mu'tazila is undoubtedly the
encounter of Wasil and ‘Amr. As Madelung has noted, Wisil recorded
the event for the benefit of future generations in his book "On what
came to pass between him and ‘Amr"* Unfortunately the book is lost.
It is usually assumed that "what came to pass’ between the two refers
to their first meeting, in which ‘Amr was won over to Wasil's stand
concerning the religious state of the Muslim sinner. The
heresiographical reports are of varying length and precision®® but the
following outline can be extracted from them: ‘Amr presented the view
of al-Hasan al-Basri, that the Muslim sinner is a hypocrite (munafiq).
By means of a series of syllogisms Wasil convinced him that this view
was untenable, and advanced his own theory of the intermediary state
(al-manzila bayna al-manzilatayn). The Muslim sinner is just that: a
sinner (fasiq), and does not deserve the title either of a believer (as the
Murji'a claimed) or of an infidel (as the Khawarij would have it). ‘Amr
graciously admitted his defeat, the two established their own school,
and as a happy end Wasil married ‘Amr’s sister. We are also told that
the Mu'tazila derived their name from this incident, but as to exactly
why the heresiographical literature offers more than one explanations!

1. Al-Hasan sealed the rupture by announcing: "Wisil seceded
from us (i'tazala ‘anna)". H.S. Nyberg suggested that this story was an
orthodox slander, designed "to rehabilitate al-Hasan and brand the

58 See Van Ess, "Lecture”, p. 65.

59 Madelung, Der Imam, p. 12, n. 20. See Ibn al-Nadim, Fihrist, ibid.; 1bn
Khallikan, Wafayat, VI, p. 1:10-1L

60 Sec ‘Abd al-Jabbdr, Fadl, pp. 23412, 2358-10; al-Murtada, Amali, pp. 165-166;
Ibn al-Murtadd, Munya, pp. 22:18 - 2316, and compare al-Khayyat, Kitab
al-Inisar, ed. HS. Nyberg (Cairo, 1925), pp. 16414 - 1679,

61 For a briel summary of the most common inlerpretations sec G. Monnot,
Penseurs musulmans et religions iraniennes, "Abd al-Jabbar et ses
devanciers (Paris, 1974), pp. 6-12. T do not understand the etymology offered by
Massignon (The Passion of al-Hallaj, trad. H. Masson, Princeton, 1982), III,
p. 177, n. 33 "a voluntary solitude of the heart” which the sinner acquires.
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Mu'tazilis as heretics"$? At first sight the fact that the anecdote appears
in Mu'tazilite as well as orthodox sources would seem to lend it some
credence and to invalidate Nyberg’s suggestion® But there are flaws in
the story. In order to "secede" from al-Hasan’s circle, Wasil would have
had to have belonged to it in the first place. But as we have already
seen, it is unlikely that this was the case®* The one who belonged to
the circle was ‘Amr, and indeed in the version given by Ibn Qutayba
(d. 889 H) Wasil is not mentioned, and it is ‘Amr’s secession that
al-Hasan deplores®® But even in this version the story is at variance
with what we know of the relations of al-Hasan and ‘Amr. ‘Amr, for
one, never thought of himself as having broken off with al-Hasan: he
continued to regard himself as a disciple of al-Hasan who was
transmitting his teaching® Yet another version is given by Ibn Durayd
(d. 321 H), who says of ‘Amir b. ‘Abd Qays: "It is he who separated
from al-Hasan, so that they were named Mu'tazilites"$? ‘Amir, like
Wasil and ‘Amr, was known for his ascetic behaviour as well as for his
interest in theology® But it is unlikely that his standing was such as to
enable him to launch a new movement by his "separation”. The fact
that the story is told about him too makes its apocryphal character
more transparent.®

Nyberg’s suggestion should therefore be accepted, with the

62 El, sv. "Mu'tazila”, p. 787, See also W. Montgomery Watt, "The Political
Altitudes of the Mu'tazila", JRAS (1963), p. 56.

63 Al-Shahrastini, al-Milal wa'l nihal, ed. W. Cureton (London, 1842), p. 33; Tbn
al-Murtad, Tabagat, p. 312-13; Mutahhar b, Tahir al-Maqdisi, Kitab al-Bad'
wal-Ta'rikh, ed. Huart (Paris, 1899-1919), p. 1425

64 See above, note 30 and the corresponding text.

65 Maarif, p. 24319; see also 'Abd al-Jabbir, Fagl, p. 166:14-15.

66 Al-Balkhi, Magalas, p. 698-9. See also Massignon, Essai, pp. 200-20L

67 Al-Ishtigag, 1, pp. 213-214, quoted by Sayyid, in his introduction to Fadl, p. 16.

68 Sce Sayyid, ibid, p. 16.

69 It should also be noted that for all practical purposes there was little difference
between Wasil and al-Hasan, and therefore no apparent reason for the breach:
al-Hasan adopted a neutral position concerning the fitna (Massignon, Essai,
P- 174, Van Ess, "Lecture”, p. 56), and as to the hereafter, Wisil, like al-Hasan,
acknowledged the existence of only two abodes (al-Shahrastdni, Milal, p. 3316;
Ibn al-Murtada, Tabaqar, p. 4:5-6),
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additional assumption that in later generations the story lost its venom,
and became so widespread that even the Mu'tazilites considered it
authentic.

2. According to other sources it is not al-Hasan but Qatida
who coined the name Mu'tazila when, on seeing ‘Amr’s group, he
asked contemptuously: "What is that Mu'tazila up to?7° This anecdote
rings truer than the first one, in the sense that there was indeed some
rivalry between Qatada and ‘Amr.' It also allows for ‘Amr, and not
Wasil, as the leading representative of the Mu'tazila’s break with
orthodoxy. Nevertheless, this story cannot be accepted at face value.
Qatada could not have been the one to coin the term Mu'tazila. He
may, however, have been one of those who used this word in a
derogatory manner, thus helping to establish the somewhat general
term as the name of a specific group.”

3. Some writers, in addition to reporting the above anecdotes,
try to derive the name Mu'tazila from the dogma of al-manzila bayna
al-manzilatayn itself. This dogma, says al-Mas'idj, is the core of the
i‘tizal’® The exact way in which the term is explained depends, of
course, on the speaker. The orthodox say that the Mu'tazilites got their
name because in adopting Wasil’s position "they contradicted the
consensus"’* The Mu'tazilites, on the other hand, claim that their
position is the one agreed upon by the consensus of the umma, that all
other positions are innovations, and that they took the name Mu'tazila
"because they avoided all innovations",”® or because they avoided "both

70 ‘Abd al-Jabbar, Fadl, p. 166:14-16; Ibn Khallikin, Wafayat, 1V, pp. 85-86; Ibn
al-Murtada, Tabagat, p. 411-14; al-Murtada, Amali, p. 1676.

71 Cf. Van Ess, "Lecture”, p. 57 and note L

72 Sec al-Balkhi, Magalai, p. 115:13-15; ‘Abd al-Jabbar, Fadl, p. 16613, 14-16, and
esp. p. 16627-28: "Fa-lamma sammawhum bi-dhalika wa-kathura, sara lagaban
‘ala ma dhakarna’.

73 Muriij, V1, p. 229, al-Balkhi, Magalat, p. 1151-12,; see also al-Hiir al-'in, p. 204.

74 "Lamma khalafii al-ijma’ fi dhalika summii al-mu'tazila”, Tbn al-Murtada,
Tabagat, p. 5.7, idem, Munya, p. 411; ‘Abd al-Qahir al-Baghdadi, al-Farq bayna
al-firaq (Beirut, 1977), p. 9813, and see also p. 1811 ("al-Qadariyya al-mu'tazila
'an al-haqq").

75 "Li-i'tizalihim kull al-aqwal al-muhdatha”, 1bn al-Murtadd, Tabagat, p. 5:6-7;
Munya, p. 411
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exaggeration and laxity"’®

4. Some scholars read political implications into Wasil's theory
of the intermediary state. They believe that it relates to the status of
the parties in the first civil war, and that it indicates Wasil's political
stance with regard to the events of his own time. According to
al-Khayyat (d. circa 200 H) Wasil claimed that in the war between
‘Ali, Talha and al-Zubayr, and also in the war between ‘Ali and
Mu‘dwiya, only one of the parties could have been in the right. It
follows that the other party was in the wrong, and since it committed
a grave sin (kabira) it should be considered to be in the state of fisq.
Since, however, all the witnesses to this war are biased, we have no
way of telling which of the parties was right and which was wrong.”
The i'tizal, according 1o this interpretation, is the refusal both to brand
one or other of the parties as infidels, and to justify the conduct of one
or other.

This interpretation is in line with one we have already
encountered. As mentioned above, some of the meanings of the verb
i‘tazala may have had political connotations. The information given by
al-Khayyat puts this line of thought on firmer ground: here we have
not only a use of the word, but also see Wasil himself subscribing to
this use,

But the evidence demands careful examination. It stands to
reason that Wisil held some position concerning the civil war: he was
not someone who would have no opinion on such a major issue. It is
also probable that he discussed the matter with ‘Amr, and that the
latter was convinced by his arguments: ‘Amr admired Wasil,” and
since he was much less engagé than Wisil, he is likely to have let
Wasil decide in such worldly matters. It is also possible that the
position Wasil adopted was the one described by al-Khayyat -
although Shi‘ite (and even Mu'tazilite Shifite) writers fiercely deny this:

76 "Aa'-m.u'mzix'a hum al-mugtasida, fa-itazalar al-ifrd wa'l-tagsir’, ‘Abd al-Jabbar
(quolmg Muhammad b, Yazdidh al-Isbahiini, d. 230 H), Fadl, p. 16525. Sce also
al-Balkhi, Magqala, p. 1155-6.

T :A\I-Nas!ﬁ‘ al—:ﬁkbar, Usidl, pp. 53-54; Dhahabi, Mzan, 111, pp. 267 If,

78 “Abd al-Jabbir, Fadl, p. 6715-23; al-Hir al-in, pp. 20820 - 209:7.
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according to them Wisil was whole-heartedly pro—"AlL” But we have
no indication whatsoever that Wasil ever identified his position as
i'tizal® There are no grounds for believing that Wasil encouraged his
followers to be mu'taziliin in this sense, or that ‘Amr and his followers
added this meaning to their name "Mu‘tazila"® The writers who
connect the name Mu'tazila with Wasil's view of the civil wars wrote
at least two hundred years after the latter’s death. They clearly had no
idea of where the name came from, and so they proceeded to associate
with it all they knew about the early movement.

* ok ok

The so-called political Mu'tazila deserves further scrutiny.
Nyberg, who was the first to insist on the political meaning of
mi'tazila (both the name and the movement), argued that "the teaching
of Wasil on al-manzila can only be perfectly understood if we see in
it the theoretical crystallisation of the political programme of the
‘Abbasids before their accession to power."*? Some of our sources speak
of Wasil's du'ar, and Nyberg identified them with the bearers of the
‘Abbasid da'wa. According to him, when ‘Amr and his "section of the
Qadaris of the ahl al-hadith joined the Mu'tazila", they "reinforced the
more politically inclined Qadariyya of which Wasil was the

79 Al-Hir al-in, p. 2057-12; al-Baghdadi, Farg, p. 10012-13; Nyberg, EI, p. 789.

80 ‘Abd al-Jabbir, Fadl, p. 1428 ff. (relying on Abi ‘Al al-JubbaT) (d. 915 H)
seems Lo sce no connection between the debates over the status of the
participants in the civil wars and the name Mu'tazila. Neither does
al-Shahrastani, Milal, pp. 33-34, who clearly distinguishes between the dogma of
the intermediary state and attitudes to the civil wars.

81 There is, in fact, no mention in our sources of Wasil ever having used the terms
i'tizal or mu'tazila. As to ‘Amr, there is only one anecdote in which it is implied
that he encouraged his disciples to call themselves al-firga al-mu'tazila (see
above, n. 44). Madelung (Der Imam, p. 30), who sees the hadith mentioned in
this anccdote as stemming from the earliest, political Mu'tazila, assumes that
Wisil took the name fizal from this hadith and gave it a new meaning. Our
sources, however, place this hadith not in political, but rather in ascetic circles
(Sufyan al-Thawri), and it is always connected with ‘Amr, never with Wisil.

82 Nyberg, EI, p. T89.
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champion"® The i‘tizal was, according to this view, Wasil’s creation; it
was decidedly political and ‘Amr’s role in it was secondary?

Nyberg’s political interpretation of the Mu'tazila has been
widely accepted” although his specific application of this interpretation
was sometimes subjected to refinements. Thus W. Madelung, W.
Montgomery Watt and J. Van Ess rejected Nyberg’s identification of
the Mu'tazila with the ‘Abbasid da'wa. Wasil's du'at, as we know from
a poem of the Mu'tazilite Safwan al-Ansari, were much too
conspicuous to have been part of an underground movement3® But
Watt and Van Ess also read into the term i'tizal some political
meaning. For them, the i'tizal did not represent an active involvement
in political dissent but rather political neutrality, which "the Mu‘tazilites
have practiced for the first time at a time when, in the spasms of a
dying empire, almost everybody took sides in one way or another."?’
And still more categorically than Nyberg, Van Ess argues that "Wisil is
the only founder of the Mu'tazila: ‘Amr b. ‘Ubayd kept his distance for
a long time, until the moment when, after al-Hasan al-BasrT’s death
and before the advent of the ‘Abbasids, he joined the movement." *

Both Nyberg's original theory and its modified versions err in
ascribing to the whole Mu'tazila the ideas (or the temperament) of only
part of it. Wasil was politically active (although, as we shall presently
see, not necessarily in the service of the ‘Abbasids), ‘Amr was not, and
he did not become politically active even after meeting Wasil®® ‘Amr

83 Loc. cit.

84 Nyberg, loc. cit; idem, "Amr ibn ‘Ubayd", pp. 126-128.

85 Sce, for cxample C. Pellat, Le milieu bagrien et la formation de Gahiz (Paris,
1953), p. 175; L. Gardet and M.M. Anawati, Introduction a la théologie
musulmane (Paris, 1981), p. 46,

86 Van Ess, "Lecture”, Pp. 29, 46; and see Madelung, Der Imam, p. 30, and below,
p. 287-8.

87 Van Ess, "Lecture”, p. 65; W. Montgomery Watt, "The Political Attitudes of the
Mu'tazilah®, Journal of the Royal Asiatic Society (1963), pp. 55-56. See also H.
Laoust, Les schismes dans I'lslam (Paris, 1965), p. 53, and Madelung, Der Imam,
note 77, and sce now Daiber (above, n. 13), pp. 15-16,.

8 Van Ess, "Lecture”, p. 56.

89 Sec below. pp. 284-5,

h_—
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can be regarded as politically neutral; ** Wisil cannot, and he certainly
could not have been the sole founder of a movement which had
neutrality as its cornerstone” And, as we have already seen, the
description of ‘Amr as a secondary figure who joined an already
existing Wasili Mu‘tazila is not corroborated by our sources. 92

A paragraph in the Shi‘ite work Magatil al-Talibiyyin, which
has hitherto attracted little attention, helps elucidate the role of
political activity in the formation of the Mu'tazila.

Wasil b, 'A(@" and ‘Amr b. 'Ubayd met at the house of ‘Uthmin b. ‘Abd
al-Rahmin al-Mahzumi, of the people of Bagra, and they took counsel
concerning injustice. ‘Amr said, "Who, then, will take over this commission (ie.
the Caliphate), of those who are entitled to it and who deserve it?" * Wasil
said, "By God, he who has become the best of this umma’* Muhammad b.
‘Abdallah b. al-Hasan, he will undertake it" ‘Amr b. ‘Ubayd said, "I do not
think we should pledge allegiance to, and cngage in revolt on behalf of, a
man whom we have not tested and whose conduct we do not know."

Wasil responded vehemently, trying to demonstrate that there was
none better than Muhammad b. ‘Abdallah®

9% Although it would be a mistake to picture his necutrality as a sort of
non-alignment. ‘Amr's neutrality was non-involvement, which is hardly a
positive political stand, but rather a lack thercol. See Mizan, 111, p. 296,

91 See below, pp.283-4.Scholars who adopted the political interpretation

concerning the rise of the Mu'tazila and its name also admitied that there was

a political difference between Wasil and ‘Amr (See Nyberg, EI, p. 787;

idem,"Amr ibn ‘Ubayd", pp. 126-128; Van Ess, "Lecture”, pp. 40-65; Massignon,

Passion, 111, p. 152) without trying to reconcile the two facls.

See above, pp. 270-1.

"Fa-man yagimu bi-hadha al-amr mimman yastawjibuhu wa-huwa lahu ahi?'

"Khayr hadhihi al-wnma.

Magatil, p. 293:4-14. On Muhammad "al-nafs al-zakiyya", who was known for

his zuhd and nisk (al-Mas'adi, Muriij, V1, pp. 189-192) see F. Buhl,

Encyclopedia of Islam, sv. "Muhammad b. ‘Abdallah", and J. Lassner, The

Shaping of 'Abbasid Rule (Princcton, 1980), pp. 69-74. The Magqatil

al-Talibiyyin is undoubtedly tendentious, and it would be incautious to

conclude on the basis of this passage alone that the conference described here
actually ook place, or that Wasil tried to organize a revolt in favor of

ZESS
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Both the position of Wasil and of ‘Amr can be easily t:,xp.lainled.
Wisil, we are told, was brought up and educated by Abu Hashlm,_!l‘.c.,
‘Abdallih b. Muhammad b. al-Hanafiyya’® An over-zealous Shi'ite
tradition even presents him as having been brought up by Muharpmad
b. al-Hanafiyya himself, although this is chronologically impossible.”?
At any rate, Wasil had a clear sympathy for the ‘Alids?®® In tl.1e
argument as to whether only the best of the umma (al-fadil) can be its
Jeader, or whether someone who is less than the best (mafdil) may
also be given the task, Wasil advocated imamat al-mafdil: this
allowed him to accept the legitimacy of the first three caliphs while
regarding the fourth caliph, ‘Ali, as the best of the umma?®® ‘Amr’s
hesitant answer is also typical: his position was that only the best
Muslim (al-fadil) deserves the bay'a!® In other words, he had no ‘Alid
sympathies, and, as the paragraph from the Magqgatil
al-Talibiyyin testifies, he had no inclination to make practical

Muhammad b. ‘Abdallih, Al-TaftazinTs doubts concerning the chronological
soundness of the Magaril are, thercfore, quite in place. But one can, on the
basis of this passage, draw an outline of the impression that the personalitics
of Wisil and “Amr left on al-Isfihani’s sources. Hence, TaftazinTs rejection of
the Magatil's tradition, on the assumption that Wisil and ‘Amr shared the
same political view, is difficult 10 accept; sce Abii 'I-Wafa al-Tafltazéni,
"Wasil b. ‘A13")" in U. Amin, ed., Etudes philosophiques offertes au Dr.
Ibrahim Madkour (Cairo, 1974), pp. 49-50. For the reference to al-Taftazini's
study I am indebted to Prof. J. Van Ess

96  Al-Balkhi, Magqalat, p. 683-4; ‘Abd al-Jabbar, Fadl, p. 16417-18 and p. 2151-2.
On Abl Hashim's i'tizal see M. Sharon, Black Banners from the
East (Jerusalem-Leiden, 1983), p. 112, n43, and compare al-Dinawari,
al-Akhbar al-Tiwal, p. 274.

97 As noted already by al-Murtadd, Amali, p. 165:2-3. See ‘Abd al-Jabbar, Fadl,
p- 234:4-5; Al-‘Askari, Awa'il, p. 1303-4; Ibn al-Murtadd, Munya, p. 11:7. See
also Shahrastani, Milal, p. 31, and Madclung, Der Imam, p. 34.

98  But not for the line revered by the Imamiyya they were too worldly for
Wisil's taste; see ‘Abd al-Jabbdr, Fadl, p. 239:16; Ibn al-Murtadi, Tabaqit,
p. 33, idem, Munya, pp. 20-21,

99 AI-Nashi’ al-Akbar, Ui, pp. 51-52:3; Mala(i, Tanbih, p. 1712 [, and esp. p.
2810, 22; al-Hir al-in, p. 205,

100 Al-Nashi® al-Akbar, Usill, pp. 546-7, 52:8-20.

| .
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concessions, and no desire to be involved in politics!”

We are not told whether at that meeting ‘Amr was convinced.
What we are told is that at some point "a group of the inhabitants of
Basra, from among the Mu‘tazila, amongst them Wasil b. ‘A{d’ and
‘Amr b. ‘Ubayd and others" went to Suwaiqa, seeking an interview
with Muhammad b. ‘Abdallih. They were not received by Muhammad,
but only by his brother Ibrahim, yet this was enough to induce the
whole group to pledge allegiance to Muhammad b. ‘Abdallih!*? In
another instance al-Isfahdni tells us that Abh Ja'far al-Manstr himself
was in this group, and we can therefore infer that the meeting took
place some time before al-Mangir could openly claim the Caliphate!®
Al-Tabari’s report of the same meeting confirms the presence of
al-Manstr and of a mu'tazila, but does not mention either ‘Amr or
Wasil1o4

In fact, it is very doubtful whether ‘Amr participated in this
plot, and even if he did, his involvement was short-lived. ‘Amr
respected Muhammad b. ‘Abd Allih for his piety, but he did not
regard him as the mahdi!®® Years later, after Wasil's death and when

101  See al-Tabari, Ta'rikh al-Rusul wa' I-Muliik, cd. de Goeje (Leiden, 1964), ser3,
vol. I, p. 149:5, where ‘Amr is reported to have said: "By God, if the
umma were 10 entrust me with its affairs, I would not know where to put
them"” (i.e, 1o whom to entrust them). In another instance al=Tabari reports that
‘Amr was resigned Lo seeing his din dwindle away, because he did not trust
anyone (ibid, p. 7). This resignation won him the title of "a coward", but even
this did not change ‘Amr’s preference for "the shade and cool water” over the
treachery of politics. See ‘Abd al-Jabbar, Fadl, pp. 250:5-8, 14-19, 24611-13,

102 Magatil, pp. 206, 214, 293; Madelung’s contention (Der Imam, p. 37, n. 165),
that Magauil fails to mention the presence of any Mu'tazilite in this meeting, is
incorrect. On Ibrahim b. ‘Abd Allah see L. Veccia Vaglieri, EJ?, sv., and
Lassner, op. cit, pp. 71-87.

103 Magaul, pp. 206-209.

104 Ta'rikh, 3, 1, pp. 143, 152. Madelung, Der Imam, p. 37, following Nallino,
identifies this Mu'tazila as the political (as opposed to theological) Mu'tazila.
But the participation of "real” Mu'tazilites like Bashir al-Rahhil in the revolt
of Ibrahim b. ‘Abd-Allah (145 H, see below, note 105), indicates that the
mu'tazila who came to the meeting was practicing tizal on more than one level.

105 See ‘Abd al-Jabbar, Fadl, p. 22616.

The beginnings of the Mu'tazila 285

al-Mansiir was already caliph, ‘Abdalldh b. al-Hasan wrote to ‘Amr to
ask his support against al-Mansir: ‘Amr excused himself!®® When
Muhammad’s brother, Ibrahim, was preparing his revolt, some of the
Mu'tazila joined him, but ‘Amr neither supported him nor turned him
over to al-Mansir!?? Al-Mansiir had great respect for ‘Amr; ‘Amr, for
his part, preferred to keep aloof from him toolo® _
The picture of ‘Amr’s political (or rather, apolitical) behaviour
as it emerges from these anecdotes is fairly consistent. The anecdote
quoted above about the consultation at the house of ‘Uthmin
al-Mahzimi can therefore be taken as a fair example of the dynamics
of political relations between Wasil and ‘Amr. Despite his admiration
for Wasil and his closeness to him, ‘Amr did not adopt Wasil’s political
views\? What brought them together was not a political understanding,
Nor was it political cooperation that kept the movement as a
whole together. In fact, any attempt to find a political classification
that would fit the whole early Mu'tazila is bound to encounter serious
problems. We have seen the Shi‘ite, particularly Zaydite, eagerness to
claim the Mu'tazila as its own. But al-Mas'idi dryly informs us that
according to the Mu'tazila anyone can be an imam, ie, the imam need
not necessarily be a Qurayshite"® (let alone a descendant of ‘Al).
Al-Mas'idi’s information ties in well with the attempt of some scholars
to show the existence of a certain affinity between the early Mu'tazila

106 Magqatil, p. 2093. See also Ta'rikh Baghdad, X11, pp. 168-169; ‘Abd al-Jabbar,
Fadl, p. 2461-6,

107 ‘Abd al-Jabbar, loc. cit.; Magatil, p. 209:3-4; Ibn Khallikin, Wafayat, 111, pp.

461:21-462: 4. Ibrahim’s revolt broke out a year after ‘Amr’s death, and

al-Mansiir is reported to have said, "The Mu‘tazila did not revolt against me

until ‘Amr b. ‘Ubaid had died” (Abd al-Jabbér, Fadl, p. 22812). Among the

rebels were some Mu'tazilites, although their number was probably

insignificant, so that sympathetic writers present them as "wujith al-Mutazila"

Among them was the militant ascetic Bashir al-Rahhil, who fought wearing

his izar of sif (al-Balkhi, Magalat, p. 117; *Abd al-Jabbar, Fadl, p. 226).

Sec Dinawari, al-Akhbar al-Tiwal, p. 3808 ff; Tbn Quiayba, ‘Uyin, 1, p. 209;

Ibn al-Murtad, Munya, p. 245, ‘Abd al-Jabbir, Fadl, pp. 242:7-13, 249:5-20.

As afkmwlcdgul even by Nyberg and his "school”, sce above, n. 91

Muritj, V1, p. 24; and see also al-Nasht’ al-Akbar, Usil, pp. 6312-64: 3.

109
110

.
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and the Khawarij!!"' There are, however, some equally important
indications of affinities between the early Mu‘tazila and the Murji'a!2
And although the Mu'tazila as a whole accepted the dogma of "the
intermediary state”, its interpretation by the various Mu'tazilites reveals
a wide range of politico-religious views!?

The political pluralism of the Mu'tazila is epitomized in the
question of imamar al-fadil wa'l-mafdial™* In his report on the
Mu'tazila, al-Nashi’ al-Akbar distinguishes two groups: those who
believe that the Muslim community should always have an imam, and
those who regard the imam as dispensable!s This last group al-Nashi’
identifies as the Sifiyyar al-Mu'tazila. The figures listed in this group
are not very well known'® They are described as puritans who
objected to the accumulation of personal property)'” and who aspired
to a pious Muslim community, different from all other earthly
communities. Their view on the imama reflects a refusal to deal with

Il See Jahiz, Bayan, 1, p. 23, and compare al-Mubarrad, K amil, 1, pp. 546, 547,
and esp. p. 446; Nyberg, EJ, p- 789; Bernand, art. cit. above, note 51); Van Ess,
"Lecture", p. 47, sces a certain resemblance of the Mu'tazila to the Ibddiya. His
attempt to see in Wasil's mu'drada to ‘Amr “a kharijite tendency”, (ibid, p. 53)
is, however, mistaken; Wisil’s argumentation is presented as an ilzam, an
argument ad absurdwm, and does not reflect Wasil's own opinion.

12 Al-Khayyal, Intisar, p. 9713; Ibn al-Murtada, Munya, pp. 11:20-21, 1517-2L;
‘Abd al-Jabbar, Fagl, pp. 229 ff, (concerning the connection with Ghaylan);
al-Ash‘ari, Magalar al-Islimiyyin wa-ikhtilaf al-musallin, ed. H. Ritter
(Istanbul, 1929), pp. 132-139, and compare al-Shahrastini, Milal, p. 3312 (about
faith as a complex of the "qualities of good"), al-Nashi' al-Akbar, Usil. pp.
634-64: 3 (about their common view concerning the imama).

3 See, for instance, al-Nashi' al-Akbar, ibid, pp. 49-61; Malayi, Tanbih,
pp30:6-14, 3213 - 3316; al-Mufid, al-Jamal, pp. 817 - 132. Al-Balkhi was
apparently aware of this political pluralism, and he fidgets in an attempt 1o
reconcile it with the theory that the name Mu'tazila originated from the
question of al~manzila bayna al-manzilatayni (Magalar, p. 11513-15).

114 Although, as noted by Van Ess (Frithe mutazilitische Hiresiographie, p. 44), it
docs not figure in Muslim heresiography among the staple Mu'tazilite dogmas.

5 Usil, pp. 49-50; see also Masidi, Muritj, VI, p. 25:5-7.

116 Sce Van Ess, ibid, pp. 43-44,

U7 On tahrim al-makasib by laler Mu'tazilites see, for example, al-Khayyit,
Tniigar, pp. 5517, 698-10, 774, and see the following note.
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politics altogether. We may assume that this group inclPded the old
hard core of the Mu'tazila, those who had rcrr!amcd fa1thfu1_ to the
Mu'tazila’s original character. Their pious, ascetic char.aczcnst:cs now
led them to be referred to as Sufis, but in 'fact‘, using Ihl? arf:hf:;:
terminology they would have been called "Mu raz:_!ar al-Mu rgz:{a.
The other group, which believed in the ne:::eaisny of llle _mltgama,
included both ‘Amr (who was commiuex_i to imamat ai-fada{}:l an}i
Wasil (who was willing to accept a mafdil)!*® As noted ab_ovc, lhe}r
difference of opinion in this matter could not have provided a solid
litical union.
- ;fl Iil.in':lurliorn was not meant to be political. Like the Sitfiyyat
al-Mu'tazila, Wisil and ‘Amr were first of all Mu'tazilites. Even th.c
less austere Wasil practiced the tahrim al-makasib, an.d since this
i‘tizal, this pious asceticism, is the only common denomma}or o.f the
two figures, it must be assumed that it was at the root of their alliance,
as well as of their name. B
In order to discover the meaning of this alliance between Wasil
and ‘Amr we have to turn to its product, the early Mu'tazilite
movement. Its most notable activity was that of the du'at, the
missionaries!?* Safwan al-Ansari, who describes them in his poem, says
that they had a typical outfit a turban,'** a trimmed garment/** and

118 On the beginnings of the Sifi movement see J. Spencer Trimingham, The Sufi
Orders in Islam (Oxford, 1971), pp. 4-5. Van Ess has argued that ascelic
tendencies became more pronounced in the Mu'tazila only later, after the
revolt of Muhammad al-Nafs al-Zakiyya ("Lecture”, p. 66) or from the time
of Abii Miisi al-Murdir (Frithe mu'tazilitische Hiresiographie, pp. 114-115) As
I have tried to demonstrate in this paper, however, all our sources draw a
picture an of ascetic early Mu'tazila, of which al-Murdir would be merely a
natural descendant.

19 Usil, p. 5L

120 Ibid, pp. 51-52

121 Pp. 283-5.

122 See al-Balkhi, Magalat, p. 99:8; al-Jahiz, Bayan, I, p. 256; ‘Abd al-Jabbar,
Fadl, p. 237:4; Tbn al-Murtada, Tabagqat, p. 32:4; Munya, pp. 198 - 20:5;
al-‘Askari, Awa'il, p. 138:7-12.

123 “Imma", which is compared to birds hovering over their heads, see al-Jahiz,
Bayan, 1, p. 2610, ‘Abd al-Tabbir, Fadl, p. 24215.

124 "Qass huddab', Jahiz, ibid, p. 2613,
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wide rimmed sandals made of two strips!?* Their lower lip was
shaven,”?¢ and their moustache closely cut!?” It was not Wasil who had
fashioned this uniform: there are indications that at least some of these
peculiarities were commonly recognized as the signs of asceticism and
piety.!?® We are told that the du'ar's mission kept them away from
their families, a trait which, though not necessarily implying continence,
is certainly meant to bring to mind the ascetic ‘uzla!*® Safwan also
praises the du'ar for their nightly vigils, and says that their foreheads
were marked by constant prostration. We recognize here the old
Mu'tazila, ‘Amr’s people!* But the organizer, the one who launched the
movement, was Wasil. The du'ar were his exclusive concern; he was
the one who gave them their instructions, and they showed him total
and unswerving obedience!*!

125 “Li-na'lihi gibalani fi rudn rahib al-khawasir’, ibid, p. 2614. The two strips of
the sandal were considered sunna, see al-Jami' al-Sahih . . . l'l-Bukhari, ed.
M. Rudolph Krehl-Th.W. Juynboll (Leiden, 1906), vol. IV, pp. 88-89; Wensinck,
Concorddnce, sv. "n'l".

126 "Anfaga maslima', Jahiz, ibid, p. 2614.

127 “Ihfa sharib', ibid, p. 2613,

128 Al-Tirmidhi (Nawadir al-ugial fi ma'rifat ahadith al-rasil [al-Madinal,
p. 9:19) enumerates a few characteristics of Christian monks, for whom real
seclusion (‘uzla, 118 or i(izal, 116) was too demanding, and who substituted for
it false, superficial worldly zuhd (11. 22-23). Among these characteristics are
the turban (al~'imma al-md'{ifa, cp. n. 123 above), the trimmed garment
("tashmir al-thiyab", cp. n. 124 above), and the trimmed moustache (“haff
al-sharib", cp. n. 127 above). Whatever other implications this passage may
have, it is clear from it that these external peculiarities were recognizable in
the ninth century as signs of zuhd, and may have been associated with
Christian asceticism. For the reference to this important text I am indebted to
Dr. S. Sviri. It may be worth noting that the Mu'tazilite saw no harm in their
resemblance to monks (al-Khayyay, Inisar, pp. 691118 - 70:2).

129 Al-'Askari, Awail, p. 13810.

130 See al-Jahiz, Bayan, p. 26:11-12, and note 34 above.

131 Al-Jahig, ibid, p. 257, 'Abd al-Jabbir, Fagl ; ibid, p. 23714-16 (where ‘Uthman
al-Tawil is quoted as saying: "As long as Wasil lived, until he died, we did not
consider ourselves as having any dominion over ourselves. For he would say 1o
one of us, "Sct out to a certain country"”, and it was impossible to refuse him."
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According to Abi Hilal al-‘Askari (d. afier. 400 H) Wasil was
the first to be called mu‘tazili It is very difficult to accept _tl?l,s
statement literally: as we have seen, the assumption that around Was_lls
time there were other people called rmu'tazila is more consonant with
the available evidence. But certainly one could claim that Wasil was
the first mu'tazili in the sense that Wasil tuned the mu'tazila into a
movement. Before Wisil "the Mu'tazila" was a term applied, without
much precision, to various kinds of ascetics. It is only after Wisil had
appeared on the scene (and probably not immediately thereafter), t!mat
the name Mu'tazila came to designate one specific movement, holding
specific doctrines. ]

Yet we should not think that Wasil's only contribution to the
Mu'tazila was his practical talent. He was the one who gave the pious,
ascetic Mu‘tazila an intellectual twist. ‘Amr too was interested in
theological questions, such as free will or God's unity!* But it is to
Wisil that all the records point as the initiator of kalamic discourse.

This is perhaps not the right place to offer a comprehensive
analysis of Wisil's kalam. We should at least note, however, that in
this matter, the cryptic reports to hand corroborate one another, and
appear to be authentic. They hardly ever attempt to attribute to him
such later developments as "the five principles’. Wasil developed his
own terminology, which appears in various unrelated texts, and testifies
to Wasil's systematic thought. By way of an example of this systematic
thought we can mention the concept of the criteria of knowledge
(awjuh al-ilm). Al-Jahiz mentions four such criteria as Wasil's test for
the truth'** According to ‘Abd al-Jabbir Wasil produced the concept

‘Uthman knew this from his own experience ( Fadl, p. 2411-13).

Awa'il, p. 12913, and compare Mizan, 11, p. 295,

Mas'idi, Muriij, VI, p. 212; VI, pp. 234-236.

Quoted by al-Askari, Awa'il, p. 129:6-7. Wasil's truth does not relate to the
correctness or otherwise of legal rulings, as suggested by Madclung (Der
Imam, p. 15) following S. Pines, Beitriige zur islamischen Atomenlehre (Berlin,
1936), p. 126, n. 3, although Wasil's erudition included also figh, see ‘Abd
al-Jabbar, Fadl, p. 236:16. Nor is he talking about the authenticity or otherwise
of hadith, as suggesied by Van Ess ("L'autorité de la tradition prophétique
dans la théologie mu'tazilite”, La notion d'authorité au Moyen Age: Islam,
Byzance, Occident (Paris, 1980), p. 213); Rather, Wisil is above all concerned

BB
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of the criteria for knowledge in a dispute between Jahm b. Safwan and
the Buddhists. On this occasion Wisil asserted that one way (wajh) o
know God is by means of the proof by deduction (dalil)}* Wasil’s
preoccupation with epistemology is confirmed by the list of his works,
which includes the title “a book concerning the way to the knowledge
of Truth"! It is probably in this book that he developed his concept
of "criteria". Another example is Wasil’s interest in logical treatment of
exegetical problems. We hear that he wrote a book on "ma‘ani
al-Qur'an"}* and indeed, according to another report, Wisil was the
first to establish such exegetical rules as the distinction between general
and specific verses!*® And, of course, his idea of the intermediary state,
a brilliant kalamic solution to a delicate problem, should also be
mentioned in this context: both his book on the manzila bayna
al-manzilatayn and his kitab al-tawba probably dealt with it}* Wasil's
theoretical, theological interest in this question appears to be undeniable.

These concepts and topics characterizing Wisil's thinking are
often mentioned in passing in our sources. The first two examples
cannot be regarded as conscious inventions, since they are only
marginal in the context in which they appear, no special attention
being drawn to them. All three are examples of topics peripheral to
later kalamic, Mu‘tazilite thought, and they consequently cannot be
suspected of being projections of later problems. We must therefore
assume that what we are told of Wisil's preoccupation with theological
matters is authentic,

Van Ess has suggested that "the inclination towards systematic

with true as opposed Lo false religion, see below, notes 146-147 and the
corresponding text, and see S. Stroumsa, "The Signs of Prophecy: The
Emergence and Early Development of a Theme in Arabic Theological
Literature”, Harvard Theological Review, 78 (1985) pp. 101-114.

‘Abd al-Jabbar, Fadl, p. 24018; Ibn al-Murtad, Tabagat, p. 34,

"K. al-sabil ila ma'rifar al-haqq", Ibn al-Nadim, Fihrist, takmila 1; 1bn
Khallikan, Wafaya, 1, p. 11; Ibn al-Murtada, Munya, p. 21:5-10,

Ibn al-Nadim, loc. cit.

Al-‘Askari, Awa'il, p. 1299-11.

Ibn Khallikin, Wafayat, 1V, p. 11; Dhahabi, Mizan, 111, pp. 267 ff. On the
relevance of the tawba 10 the intermediary state see, for example, Mas'idi,
Murij, VI, p. 22,

135

137

139
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theology, which. .. marked the physiognomy of ‘I}]e‘ Iighool, was not
due to Wisil, and certainly not to ‘Amr, but to Dirar". ACCDrdllng to
this interpretation, Dirdr b. ‘Amr (ca. 190 H) went out_of favour in the
movement, so that his teaching was attributed to Wasil. In the same
line, an anecdote according to which Abi al-Hudhayl had recewe::l
from Wasil’s widow two boxes of books containing her late husband’s
manuscripts, would be for Van Ess a transparent ;{mempl to bolster
Abii al-Hudhayl's authority by inventing for him an acceptable
master.!® On closer examination, however, the wording of this last
aneccdote is not exactly flattering to Abu al-Hudhayl he is depicted not
as the faithful student of the great master, but rather as someone who
had no knowledge of his own!2 It should also be mentioned that
according to another report by the same widow, Wasil was a prolific
writer,'? so that the report of two boxes full of his writings is quite
plausible. Furthermore, Wasil's theological activity is attested in a way
which speaks for its authenticity. We thus have every reason to believe
that Wasil was indeed the originator of the Mu'tazilite Kalam.

Equally genuine was Wasil’s interest in other religions. His
theological system was shaped by the challenge of meeting with
adversaries,** and his emissaries were encouraged to seek disputations
and instructed on how to argue in them!® They were calling to "the
Truth"}*s or "to God’s religion"” not only to convert infidels, but also

140 Van Ess, "Lecture”, p. 66. W. Montgomery Watt (/slamic Philosophy and
Theology, Edinburgh, 1979, p. 60) also argued that "there is nothing to suggest
that Wasil or ‘Amr had any intercst in Greek philosophical conceptions”,
implying that they were not rcally interested in theology. In another context,
and without referring specifically to the beginning of theological discourse,
Watt suggested that Bishr b. al-Mu'tamir invented his relationship to Wasil in

order to cleanse himself from the accusation of being a Jahmite ("The Political
Altitudes”, p. 53).

141 Van Ess, "Lecture”, p. 39

142 "Fa-‘asa an yakiin jull kalamihi min dhalika', ‘Abd al-Jabbir, Fadl, p
24118-19; Ibn al-Murtada, Tabagér, p. 35 Munya, p. 2L13-15.

M43 “Abd al-Jabbir, Fadl, pp. 16511-12, 23414,

144 Sce ‘Abd al-Jabbir, Fadi, p. 235:6-7 and notes 25-26 above.

15 A-Balkhi, Magala, p. 67113 al-Har al-in p. 208

146 Al-Balkhi, loc. cir,

147

AFHir al-n, p. 2086,
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to establish belief in Islam on a sound theoretical footing.

We have only vague information about the ways in which the
Mu'tazilite da'wa functioned. Nevertheless it seems clear that it was the
kernel from which Mu'tazilite Kalam grew.

It appears, then, that what drew Wisil and ‘Amr together was
the desire to start a movement of religious and intellectual renovation.
The movement had a strong pietistic colouring, introduced by ‘Amr
and his group of early Mu'tazilites, who also brought with them the
name Mu'tazila. The movement also had a strong interest in theology,

and it sent emissaries to propagate its theological ideas by means of
religious disputation.

If the picture presented above is accurate, then some current views on
early religious development in Islam must be modified.

1. The notion, already common among the Muslim
heresiographers, that the various religious movements of mature Islam
were already distinct and separate in the early Islamic period, appears
to be false!* Theology and asceticism, Kalam and Sufism, all emerged
from the same milieu!*® The terms used to describe this milieu,
zuhhad, nussak, mu'tazila, and even qadariyya, were vague and were
loosely applied to a variety of attitudes!® Only later, as specific
attitudes became clearly defined and differentiated, did the various

148 That Muslim traditional heresiography tends to view the heresics as distinct
from the beginning needs hardly to be demonstrated. As for modern
scholarship, see, for example, P. Crone and M. Cook, Hagarism (Cambridge,
1980), p. 95, which, while admitting that "there is no intrinsic incompatibility
between Sufism and theology", presents the two as emerging from different
backgrounds.

149 This was already noted by S. Pines, who suggested that Mu'tazilite Kalam and
a dominant Sufi tradition stem from the same school, that of Hasan al-Basri.
Sce The Cambridge History of Islam, Vol. 11, p. 788.

150 The most conspicuous example of the use of terms in a vague way is the use
of the term gadariyya ; see, for example, ‘Abd al-Jabbir, Fadl, p. 167, as
opposed to al-Baghdadi, Farg, pp. 92-93.
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terms become proper names of specific groups and religious
movem;n"&rhc political interpretations of the rise of the Mu'mz'{la are
indeed ;rery appealing. They fit the prcval_ent basiq assumption of
1rl:uzuit:rn research (as well as of many Muslim heresmgmphcrsl)_ l_ha:
igious development in Islam had. originally a po itica

:::gin;ii:gh political interpretation ?f t.h; rise of the ENLU t?f’ﬁl)al;;_:isdz
makes it easier to account for the Mu'tazilite fervour of the

1% Igzin:}p;litical understanding of :h; rise of the Mu“tazﬂa fa;‘ls
to account for the Mu'tazila itself. It provides no explanation for the
transition from a supposedly politically centerg:_j movement to
Mu'tazilite Kalam, There is moreover no one political platform on
which all early Mu'tazilites were united. In fact, one oogld almost see
in the early Mu‘tazila a miniature replica of pomfcal disagreement in
Islam. We are therefore bound to rejct the political apprr_‘mch to th;
problem of the Mu'tazila. As the name of the moxtren"{ept indicates, it
grew on ascetic, not on political ground. The Mu tazilite movement
started indeed with Wasil and ‘Amr, and it was a movement of Kalam.

151 As is implied, for example, by B. Lewis, "Politics and War" in J. Schacht and
CE. Bosworth, eds, The Legacy of Islam (second edition, Oxford, 1979), p. 153
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