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Doxographies reporting the opinions and sayings of the most famous sages from Antiquity were a popular genre in medieval Arabic literature 1 . However, with the exception of the Placita philosophorum attributed to Plutarch or to Aetius, the Arabic doxographies are generally not translations of known Greek texts, but rather genuine compilations, based on ancient sources, readapting and transforming the borrowed material in a Neoplatonic and, above all, Islamic perspective. At first glance, one gets the impression that the (often anonymous) authors of these doxographies had only a superficial knowledge of ancient philosophy and ascribed at random their own doctrines to renowned authorities of the past. A closer study however, reveals that their interpretations are far from arbitrary as they join the general trend of

previous Christian and Neoplatonic authors to present the main philosophers of ancient Greece as true monotheists, believing in the one and unique God who is the ultimate cause of the production of the world2 . This is in particular the case with the Arabic Pythagoras, whose alleged doctrine of tawḥīd, the profession of God's oneness, is deeply rooted in pre-Islamic (neo)-Pythagorism. In the following pages, we will try to follow the subsequent steps of the islamisation of Pythagoras' theory of numbers in the Arabic doxographical tradition.

The Doxography of Pseudo-Ammonius and the Refutatio omnium haeresium

The Book of Ammonius concerning the opinions of the philosophers and their different doctrines about the principles and the Creator is an Arabic doxography whose purpose is to show that the elite among the ancient philosophers, although disagreeing about details, share a common belief in the oneness of God, who created the world ex nihilo 3 . Compared with his colleagues, philosophers as famous as Thales, Xenophanes, Empedocles, Democritus, Anaximenes, Anaxagoras, Heraclitus or Parmenides, Pythagoras holds a most prominent position: "the doctrine of Pythagoras, the sage from Samos, is not based on personal opinion (ra'y), but is the result of spiritual contemplation (iṭṭilā' rūḥānī) of the worlds and their contents" (Ps.-Ammonius, XIV, 1). As the Prophet Muhammad will experience much later, by his celestial ascent (mi'rāj), Pythagoras rose through the sky and travelled from the world of Nature to the world of Soul and then, upwards, to the world of Intellect, seeing with his own eyes the forms and the lights contained in these worlds (XVI, 5) 4 . Thus, he discovered that the universe has a harmonic structure, based on numbers and melodies (luḥūn), and that the different realms of reality (Nature, Soul, Intellect) are organized in a hierarchical order, increasing in perfection, beauty and brightness (XIV,(7)(8)(9)(10)(11)(12)(13)(14)XVI,(7)(8)(9)(10). But his ascension stopped at the level of the Intellect, which is however not the ultimate cause of the existence of the universe. He realized then that the path leading to God remains blocked forever.

In Italy (Īṭāliya), where he died, Pythagoras proclaimed that "the Creator (al-bāri') is one (wāḥid) and that He cannot be perceived neither by the Intellect nor by the Soul; as He transcends the highest spiritual attributes, His essence (huwiyya) remains imperceptible". In the realms of Intellect, Soul and Nature, God can only be perceived through the traces (āthār) He leaves in each of them (XIV,(2)(3)(4)(5)(6). In other words, God is hidden in His essence, but reveals Himself by His actions.

Pythagoras' doctrine of tawḥīd -the attestation of God's onenessis the result of his speculations about the numbers of the decade. The first number, one, is male, whereas two is female; subsequently, three is male and four female. These two pairs, coupled together [(1+2)+(3+4)], generate the number ten, the completion and achievement of all numbers.

Similarly, the numbers one to four correspond respectively to the elements of fire (male), air (female), water (male) and earth (female); mixed together, they generate the world of nature in its perfection, reflecting the perfect number ten. In his books, Pythagoras clearly explained that the first two numbers are created (mubda'a), their Creator being the One, "the ultimate first above model used by the Muslim Arabic compiler and the date of composition remain open questions (Rudolph 1989, 11-15). It is likely that the work, in its actual form, dates from the second half of the 9 th century; the first author who quotes from it was the Isma'ili Abū Ḥātim al-Rāzī (d. 934); see De Smet 2014. 4 According to the Ikhwān al-Ṣafā ' 1957, I, 137-138, such an experience is quite common, as Ptolemy, Hermes, Aristotle (in fact Plotinus, as the author is referring to the Arabic Theology based on the Enneads but transmitted in the Arabic tradition under the name of Aristotle), Pythagoras, Jesus and Muhammad were all granted with a celestial ascension. whom there is no first" (awwal al-awā'il wa lā awwal fawqahu) (XV,(6)(7)(8)(9)(10)(11)(12)(13)(14)(15)(16)(17)(18)(20)(21)[START_REF]See Carmella Baffioni's contribution in this[END_REF](30). This means that God, as Ultimate reality, represents a unity transcending the number one.

A disciple of Pythagoras went to Persia and taught this subtle doctrine to the Mages, who misunderstood its meaning completely. A certain FLNJS, also called MRĪŪS 5 , identified the male principle, the monad, with light and the female dyad with obscurity; mixed together, they generated the universe. Another Mage, Zardusht (Zarathustra), claimed that the first two principles are two creating Gods, thus perverting Pythagoras' monotheism into dualism (XV,(1)(2)(3)(4)(5)19,(25)(26)[START_REF]Of course, in the Islamic tradition, Ḥarrān was very famous for its pagan "Sabeans" and their esoteric, Hermetic religion[END_REF](28)(31)(32)(33)(34)(35)(36)(37)(38). A second disciple of Pythagoras, an Italian named Kalanos, was more successful in India. He found in Brahman an intelligent and noble pupil, preaching the purification of soul and body. Unfortunately, after Brahman's death, the doctrine was corrupted and gave rise to two competing sects, preaching an anthropomorphic conception of God and an excessive form of asceticism, even promoting suicide (XVI,(1)(2)(3).

A main source for Ps.-Ammonius is the Refutation of all heresies, traditionally attributed to the bishop Hippolytus of Rome (first half of the 3 th century) 6 . According to the Christian author, Pythagoras, a Samian exiled in Italy, identified God with the monad (μόνας). This first monadthe number one, which has no limit and cannot be comprehended 7is not generated (ἀγέννητον) and acts as the principle (ἀρχή) of all numbers; being male, he generates them as a father. The second number, the dyad generated by the monad, is female and functions as the mother of all subsequent beings. The first four numbers produce the perfect number ten (Ref.,I,2,(1)(2)(6)(7)(8)VI,23,(1)(2)(3). The author of the Refutatio further explains that Pythagoras met Zaratas (Zarathustra) and learned from him the distinction between the monad and the dyad; he once mentions in his chapter on the Brahmans the gymnosophist Kalanos as a contemporary of Alexander the Great (Ref.,I,2,(12)(13)24,7). The meeting between Pythagoras and Zarathustra, and the figure of Kalanos as an Indian Pythagorean are common issues in ancient literature 8 . However, the idea that Zarathustra and Kalanos were direct disciples of Pythagoras may be an 5 These names appear in a corrupted form in the manuscript. The passage is quoted in al-Shahrastānī's Milal, where the names could be read as Philonikos and Marzinūsh (Marinus?); see Al-Shahrastānī, II, 82; Jolivet -Monnot 1993, 211. 6 New edition of the Greek text with English translation in Litwa 2016; for the question of authorship, see ibid., XXXII-XL. The parallels with Ps.-Ammonius are indicated in Rudolph 2016, 91-94, 98. 7 It seems here that the author of the Refutatio makes no distinction between the monad (μόνας) and the number one (ἕν); cf. Litwa 2016, 13, note 21. However, this distinction is clearly present in Ps.-Ammonius, when he has Pythagoras declare that the unity of God transcends the first of numbers. On this distinction, see below. 8 Rudolph 1989, 170-173, 176. invention of the Arabic Ps.-Ammonius, in order to show that Persian dualism and Indian anthropomorphism are perversions of Pythagoras' sound monotheism.

Aetius arabus

The account concerning Pythagoras in the Refutatio shares a number of elements with the Placita philosophorum attributed to Plutarch or Aetius9 . The Arabic translation of the Placita by Qusṭā b. Lūqā (d. ca. 912) is a further contribution to the islamisation of Pythagoras' thought.

Here we learn that the Samian, settled in Italy, was with Thales one of the founders of philosophy, and even the « inventor » of the term falsafa10 . He described the monad (al-wāḥida) as "the special efficient cause (al-'illa al-fā'ila al-khāṣṣa), which is God Most-High and the Intellect" (wa hiya Allāh 'azza wa jalla wa-l-'aql)11 . The dyad is a receptive principle, identified with matter ('unṣur), receiving the influences from the monad and producing the sensitive world (Aetius arabus, I, 3, 8)12 . As God and Intellect, the monad is Goodness (al-khayr), whereas the dyad, called « demon » (dhāmun), represents evil (al-sharr) and contains the plurality of the material world (Aetius Ar.,I,7,18). This dualism reminds us about the erroneous interpretation of Pythagoras' theory of numbers by the Mages according to Ps.-Ammonius. Moreover, Pythagoras is said to believe in the generation of the universe: "the world is generated and it is God Most-High who generated it" (al-'ālam mukawwan wa Allāh 'azza wa jalla kawwanahu).

Being corporeal, the world is subject to corruption, but thanks to God's governance (siyāsa) and protection (ḥifẓ) it is kept into existence (Aetius Ar., II, 4, 1-2).

Pythagoras, leader of the alchemists: the Turba philosophorum

The Refutation of all heresies also served as a source for the author of the Turba philosophorum, an alchemical treatise composed around the year 900, and thus roughly contemporary with Ps.-Ammonius. The work, transmitted in a Medieval Latin translation, opens with 9 sermones in which Presocratic philosophers are discussing, under the guidance of Pythagoras, about God and the creation of the universe. Rudolph has discovered that the lecture given by Pythagoras himself (sermo 8) has only a remote connection with Pythagorean doctrine, as it is mainly based on Refutatio X, 32-33, which gives a short summary of Christian theology according to the author's interpretation 13 . This means that the Turba presents us a Christian, monotheistic Pythagoras, emphasizing the creation of the world by God. Thus, Pythagoras declares before the assembly of philosophers and alchemists that God existed before everything, and that no being is coexistent with Him. He created (creavit) first the four elements (fire, air, water and earth), and then, He created from them all things, both in the higher and the lower worlds 14 .

A fragment of the Arabic original of the Turba, which is however lacking in the Latin version, gives an Islamic adaptation, including references to the Qur'ān, of Pythagoras' theory of numbers as exposed in Ref. I, 2, 6-8: "Pythagoras said: I say to you, oh sons of learning, that God is one and alone; He has not generated and is not generated, and nothing is with Him (Allāh wāḥid fard lam yalid wa lam yūlad wa lam yakun lahu shay'un) [cf. Qur. S.112]. When He created [the imperative] 'be' (kun) 15 , He created as first thing the one (al-wāḥid). This one is alone (fard) and masculine, being the beginning of calculation; the root (aṣl) of all things is one and nobody is able to attain knowledge about this one or about its root. Here, the erring nations are confused. But you, assembly of natural philosophers, you have to profess God's unity (tawḥīd Allāh) and to avoid doubts [about it]. Know that the root and beginning of calculation is the one, male and alone, and that all creatures proceed from this one. As for the two, it comes after the one and it is female.

Both [the one and the two] form a composed pair" 16 . 13 Rudolph 1990, 108-114, 121; on the Turba, see Rudolph 2005, 164-167. 14 Latin text with German translation in Plessner 1975, 72-73, 75. 15 According to the Qur'ān (for instance S. 2: 117), if God wants to create something, He says kun (the imperative of the verb kāna, "to be") and the thing comes into existence (fayakūnu, "and it is"). Hence, God's order (amr) is often considered in the Islamic tradition as the first created being. 16 The Arabic text was published, with a German translation, in Ruska 1931, 297, 300-301;cf. Rudolph 1990, 116. The Arabic Turba, following Ps.-Ammonius, makes a clear distinction between the uncreated unity of God and the created unity of the number one, which is the principle of all further numbers and beings in the universe.

The Oxford manuscript Marsh 539 and the Tehran doxography

A similar distinction is implied in a passage ascribed to Pythagoras in the anonymous doxography transmitted in the Oxford manuscript Marsh 539, which Elvira Wakelnig qualifies as a "philosophy reader" compiled in the circle of Miskawayh (d. ca 1030) 17 . Pythagoras mentions here four divine numbers (a'dād ilāhiyya), which are all good and devoid of evil; they are identified as the intellect, the soul, the [first] form, and "the beneficent power which brings all beings to perfection". They are opposed to the four numbers of nature (a'dād al-ṭabī'a), which are devoid of good; it are nature, matter (hayūlā), the second form, and time with its motions.

Their ultimate principle is "[The] One, which is self-subsistent (qā'im bi-dhātihi). It is the first goodness from which appear the four numbers; from their movements, [the One] generates (kawwana) the other four [numbers]. The first One is the head (ra's) of the eight numbers, their mover (muḥarrik), their organizer (mudabbir), their sustainer (muqawwim), their protector (ḥāfiẓ) and their creator (bāri')" 18 .

A second passage attributed to Pythagoras in the same collection confirms the distinction between the First (al-awwal), which is simple, one, pure, different from all things and devoid of every form of duality, and the intellect in this world, which is pure, separate, and acting as the agent (al-fā'il) for all that is contained in it 19 .

Wakelnig discovered recently in a Tehran manuscript a doxography entirely devoted to the sayings of the ancient sages concerning God's unity and uniqueness: The most precious words of the philosophers professing God's oneness and of the authorities of the past (Nawādir min 17 Wakelnig 2014, 1-7. 18 Arabic text and English translation in Wakelnig 2014, 66-67. 19 Wakelnig 2014, 78-79. kalām al-falāsifa al-muwaḥḥidīn wa-l-a'lām al-māḍiyyīn) 20 . The author claims that ancient sages such as Hermes, Pythagoras, Empedocles, Socrates and Plato have professed God's oneness (tawḥīd); they accepted Allāh as the cause ('illa) of the seen and the unseen, the creator of all things (mubdi' al-kull) and their organizer (mudabbir) 21 . In particular, Pythagoras developed an apophatic theology, as according to him God's essence cannot be perceived by the intellect, an idea we found already ascribed to Pythagoras in Ps.-Ammonius. His argument is that "God Most-High is the Creator and the Maker of the intellect (mubdi' al-'aql wa ṣāni'uhu); if the intellect would be able to obtain knowledge of God's essence, then the knower would be superior to the known object, which is impossible in the case of God. Hence, the intellect can only grasp the traces (āthār) of His wisdom in His creatures; God can only be known through His actions 22 .

Nevertheless, Pythagoras, by a sound reflection of his intellect on his own essence, came to the insight of the existence and oneness of God, his Creator. God's essence being out of reach for the intellect, he concluded that the only thing we can state about Him is al-huwiyya (the he-ness or ipseity), "as we say: 'he'" (ka-qawlinā huwa) 23 .

The prophetic origin of Pythagoras' monotheism according to al-'Āmirī and the Ikhwān al-

Ṣafā'

In his Book on the Afterlife (Kitāb al-Amad 'ala l-abad), al-'Āmirī (d. 992) used the Doxography of Ps.-Ammonius while presenting the teachings of the ancient sages. According to al-'Āmirī, Empedocles, Pythagoras, Socrates, Plato and Aristotle all agree on "the affirmation of the Creator, the unity of His essence and the negation of rivals and antagonists (andād wa aḍdād)

to Him" (Amad, III, 14) 24 . He also reveals how those sages acquired such a sound conception of monotheism, an explanation lacking in Ps.-Ammonius, at least in the version that came down to 20 On this work, its contents, its possible sources, along with the edition of the Arabic text and an English translation, see Wakelnig 2015, in particular 223-245. 21 Wakelnig 2015, 234-235. 22 Wakelnig 2015, 240-241. 23 Wakelnig 2015, 234-237. 24 Rowson 1988, 76-77. Al-'Āmirī attributes to Pythagoras a cosmology based on a hierarchy of twelve ranks: the four elements compose the sublunary world; the seven planetary spheres and the Throne enveloping them form the celestial world; at the top, there is a luminous world imperceptible to the intellects. The purified human souls can gradually ascend these ranks and finally contemplate what proceeds from the divine Wisdom (Amad, IV, 6-7; Rowson 1988, 80-83). This reminds Pythagoras' spiritual ascension described in Ps.-Ammonius. us. Empedocles was a companion of the sage Luqmān in Syria, a contemporary of the prophet Salomon mentioned in the Qur'ān (S. 31:12) (Amad, III, 1-2) 25 . Pythagoras, travelling in Egypt, learned geometry from the local priests, whereas the companions of Salomon, son of David, who lived there as exiles from Syria, initiated him in the sciences of nature and metaphysics (al-'ulūm al-ilāhiyya). He brought these three sciences -geometry, physics and "the science of religion" ('ilm al-dīn)to Greece, where he discovered by his own thinking the science of melodies and numbers. "He claimed that he acquired these sciences from the niche of prophecy" (mishkāt alnubuwwa) (Amad, III, 3)26 .

The puzzling affirmation of the Brethren of Purity (Ikhwān al-Ṣafā'), claiming that "Pythagoras was a monotheist sage (ḥakīm muwaḥḥid), one of the people of Ḥarrān in Syria" 27 , is probably not alien to the supposed prophetic origin of his philosophy, as Ḥarrān is mentioned in the Bible as a place where Abraham stayed 28 . And indeed, the text continues with the exposition of Pythagoras' theory of numbers, in particular his speculations about the number one in relation to God's oneness 29 . For our present purpose, it is important to note that the Ikhwān's Pythagoras associates the Creator with the number one, the Intellect with the number two, the Soul with the number three, and so on 30 . Apparently, he makes no distinction between an uncreated monad, corresponding to the Creator, and the created number one, corresponding to the first created being, the Intellect.

Al-Shahrastānī's synthesis

In the long chapter about Pythagoras in his famous Book of religions and sects (Kitāb almilal wa-l-niḥal), al-Shahrastānī (d. 1153) compiled the different accounts he could find in Arabic doxographical sources, in the first place Ps.-Ammonius, which he used extensively 31 . About the oneness of the Creator, he wrote: "The Creator Most-High is one, but not as [the number] one, as He does not fall under the numbers. He can be perceived neither by the intellect, nor by the soul, as intellectual thought is not able to grasp Him and the language of the soul is unable to describe Him, being elevated above the spiritual attributes. He is imperceptible from His essence, but can only be grasped through His traces, operations and actions. Hence, each of the worlds perceives Him by way of the traces left in it by His operation, so that He is qualified and described according to the operation that is specific for Him [...]" 32 .

Thus far, al-Shahrastānī followed Ps.-Ammonius' elaborations about God's incomprehensiveness and unity, transcending the first of the numbers. Next comes a long reflection about different kinds of unity, also attributed to Pythagoras:

"He [Pythagoras] further said: unity (al-waḥda) can be divided into unity which is not acquired from something elseit is the unity of the Creator Most-High, a unity encompassing everything, a unity governing everything, a unity from which proceed the unities and the plurality in the existentsand unity received from something else, which is the unity of the creatures.

Sometimes he said: unity in general can be divided into unity prior to eternity (dahr), unity simultaneous with eternity, unity posterior to eternity but prior to time, and unity simultaneous with time. The unity prior to eternity is the unity of the Creator Most-High; the unity simultaneous with eternity is the eternity of the first Intellect; the unity posterior to eternity and prior to time is the unity of the Soul; the unity simultaneous with time is the unity of the elements (al-'anāṣir) and the composed beings. Sometimes he had still another division of unity, saying: unity can be divided into unity by essence and unity by accident. Unity by essence only belongs to the Originator (mubdi') of the universe; from Him the unities proceed, which are in the numbers and in the numerable things. Unity by accident can be divided into what is the principle of the number without being comprised in the number, and what is the principle of the number, 31 Al-Shahrastānī, II, 74-83. For a survey of the sources, see the notes to the French translation of Jolivet -Monnot 1993, 201-212; for the use of Ps.-Ammonius in particular, see Rudolph 1989, 24, 29. 32 Al-Shahrastānī, II, 74; cf. Jolivet -Monnot 1993, 201. being comprised in it. The first [member of this division] is like the unity of the Agent Intellect (al-'aql al-fa''āl), as it is neither comprised in the number, nor in the numerable thing. The second [member of the division] can in turn be divided into what is comprised in [the number], as a part of itfor instance, two is composed of two ones; similarly, every number is necessarily composed of ones; as far as the number increases, its relation with the unity decreases -, and into what is comprised in it, as something that is inherent in it, and not simply as a part of it. This means that every number or numerable thing always has a unity, which is inherent in it; for instance, two and three, in so far as they are two and three, are one. In the same way, the numerable things, be they composed or simple, are one, either by genus or species or individually; for instance substance, in so far as it is substance in general, man in so far as he is man, and a given individual, such as Zayd, in so far as he is this specific individual, [all these are] one. Thus, unity is never dissociated from the existents. This unity is acquired from the unity of the Creator Most-High, being inherent in all beings, even if they are multiple in their essences.

The nobility of every existent depends on the predominance of unity in it; all what is more removed from plurality is nobler and more perfect"33 .

Starting from Ps.-Ammonius' distinction between the unity of the Creator and the unity of the numbers, al-Shahrastānī's Pythagoras develops a complex theory about unity, which can be summarized as follows. Unity can be divided in three ways, which are partly overlapping. ( 1 In other terms, the unity of the Creator, which is the ultimate principle of all unity in the universe, remains hidden and inaccessible; it is dissociated from the unity of His creatures by the intermediate level of the Intellect, the first created being whose unity is the direct cause of all numbers in the corporeal world, beginning with the number one. However, further on in the chapter, Pythagoras associates the Intellect with the number two, the Soul with three and Nature with four, implying that the Creator corresponds to the first of numbers35 . This inconsistency with what precedes is the result of al-Shahrastānī's compilation of different conflicting sources.

The transcendent One and the first of numbers

In later Antiquity, a certain consensus arose, both in pagan and in Christian sources, about the fact that Pythagoras' theory of numbers has to be understood in a monotheistic and even creationist way. As the principle of numbers, the one or unity produces all subsequent numbers; numbers being the principles of what exists in the universe, all existents ultimately proceed from the first principle, which is one and unique. Here, two conflicting opinions seem to have coexisted: (1) the ultimate unity and first principle is the first number, the number one; (2) the ultimate unity, as principle or creator of the first number, transcends numerical unity. Both positions are attested in the Arabic Pythagoras.

The first position is common in Christian apologetic literature, trying to convince the pagan reader that his philosophy is only a pale imitation of the revealed truth and, hence, that it is better to convert to Christianity. Cyril of Alexandria (d. 444), for instance, claimed that Pythagoras openly professed the unity of God, the ultimate principle and mover of the universe, and thus that he is far removed from the rough polytheism of his adversary, the Emperor Julian (Contra Julianum,I,42). This passage was adapted in Syriac in the 6 th century by an anonymous Christian author aiming at converting the pagan community in Ḥarrān 36 . Similarly, we already have met with the idea that the one and unique God, creator of the universe, corresponds to the number one, according to the account about Pythagoras in the Refutatio omnium haeresium, whose aim it is to show that Christian heretics are only Christian in appearance, as they in fact rely on pagan philosophers. The Refutatio is a main source for the Arabic Pythagoras, in particular Ps.-Ammonius, but here, as we have seen, there is a shift from the first to the second position (the One transcending the number one).

However, the first position is also ascribed to Pythagoras in pagan sources. We found it in the Arabic Placita philosophorum, but it is also attested, for instance, in Diogenes Laertius (VIII, 25) 37 . By far the most remarkable text in Arabic reflecting this position is a commentary on Pythagoras' Golden Verses, attributed to Proclus and supposedly translated by Ibn al-Ṭayyib (11 th century). This translation is quite unique, as it makes no attempt to eliminate the references to pagan religion and polytheism. Here we learn that, according to Pythagoras, "the first of numbers refers to God Most-High (awwal al-'adad ishāra ilā Allāh ta'ālā), because He possesses pure unity (al-waḥdāniyya al-khāliṣa)", whereas the subsequent numbers of the decade, composed by the addition of one, refer to the secondary divinities (al-āliha al-thawānī), as the unity is only reserved to Zeus (Zā'ūs). In fact there are four types of numbers: divine (the units), intellectual (dyads), psychic (triads) and natural (tetrads), Zeus being the one unique father (Zā'ūs al-ab almutawaḥḥid) of all 38 .

Similarly, we have seen that, according to the Ikhwān al-Ṣafā', Pythagoras identified God with the first of all numbers. However, this position appears rather scarcely in the Arabic Pythagoras file. Most of the sources we have examined make a clear distinction between the unity of God and the unity of the number one: Ps.-Ammonius, the Turba, the Marsh 539, the Tehran doxography, al-'Āmirī and al-Shahrastānī, all depending in some way or another on Ps.-Ammonius.

And indeed, Ps.-Ammonius seems to be the great promoter of this doctrine, which he explicitly attributes to Anaximenes, who would have stated: "[The Creator] is the One, which is not the one of the numbers, because the one of the numbers can be multiplied, whereas He cannot be multiplied" (Ps.-Ammonius, XI, 6) 39 .

Clearly under the influence of Ps.-Ammonius, al-'Āmirī ascribes a similar teaching to Empedocles: 37 Here it is stated that, according to Pythagoras, the monad is the principle of all things, which generates the dyad, and so on. 38 Linley 1984, 78-79; 92-93; on this text, see O'Meara 1989, 231-232. 39 Rudolph 1989, 45, 86. "[The Creator's] unity is not like the unity of any of the existents in the world, as the worldly existents are subjected to multiplication, either in their parts or in their qualities or in their equivalents, whereas His essence is exalted above this" (Amad, IV, 2) 40 .

At the same time, he acknowledges that Pythagoras agreed with Empedocles on the matter of the Creator's attributes (Amad, IV, 5) 41 .

In fact, the thesis about the superiority of the Creator's unity is widespread in the Arabic Neoplatonic tradition, where it often appears without any direct connection to Pythagoras.

Following Plotinus' claim that the One, the first principle of the emanation of the universe, is distinct from the numerical one (for instance Enneads, V, 5, 4; V, 6, 4; VI, 9, 5-6), the Plotiniana arabica develop this position, identifying the One with the Creator of monotheistic religions. In the so-called Theology of Aristotle, containing the Arabic version of selected passages from the Enneads, we read that "the true, pure and simple One, which encompasses all things, be they simple or composed, which is prior to all plurality, and is the cause of the existence (āniyya) of things and their plurality, is what produces the numbers (fā'il al-'adad)". Contrary to a widespread idea, the author explains, the number one is not the principle of all things 42 . This is virtually impossible, because "The First Creator (al-bāri' al-awwal) is only one (wāḥid faqaṭ) in all respects, and His essence is an originating essence (dhāt mubdi'a) [...]. He originated (abda'a) the world as one; it is necessary that the oneness of the originated (waḥdāniyyat al-mubda') should not be like the oneness of the originator (waḥdāniyyat al-mubdi'), otherwise the originator and the originated, the cause and the effect, would be one thing" 43 . This distinction between the uncreated creative unity of God and the created unity of the first number, which we have found attributed to the Arabic Pythagoras, also occurs in the 40 Rowson 1988, 78-79. 41 Rowson 1988, 80-81; cf. De Smet 1998, 63. 42 Badawi 1977b, 112; Lewis 1959, VIII, § 130, p. 271. 43 Badawi 1977b, 148; Lewis 1959, X, § 93, p. 455. different Pythagorean fractions. Some of the arguments also appear in our Arabic sources, for instance that the transcendent monad is not subject to multiplication, being inalterably one, whereas the numerical one can be multiplied and divided, a position attributed by Ps.-Ammonius to Anaximenes (VI, 1) and by al-'Āmirī to Empedocles 47 . The same lack of consensus among the Pythagoreans is manifest in the chapter "On the Monad" of the Theology of Arithmetics attributed to Iamblichus 48 . It seems thus that the different versions of the doctrine of attributed to the Arabic Pythagoras rely on this kind of sources, sharing authentic but conflicting Pythagorean elements, often integrated into an overall Neoplatonic background.

The creation of a Shi'i Pythagoras

The philosophy of unity, supposedly taught by the Arabic Pythagoras, was not an exotic curiosum fancied by the authors of doxographies for a learned public fond of "alternative" forms of thought. It really influenced Islamic philosophers in their endeavor to give a philosophical legitimation to Qur'ānic monotheism. This happened mainly in the Shi'i tradition, as is clear from the Ikhwān al-Ṣafā', who explicitly claim the heritage of Pythagoras. In the same period, the Isma'ili theologian Ḥamīd al-Dīn al-Kirmānī (d. ca. 1021), without mentioning the name of Pythagoras, elaborates in his Brilliant Epistle on the Meaning of Unification, the Unifier and the Unified (al-Risāla al-Durriyya fī ma'nā al-tawḥīd wa-l-muwaḥḥid wa-l-muwaḥḥad) a complex reflection about the concept of "one", which is highly reminiscent of what we found in the Arabic sources about the philosopher from Samos. According to al-Kirmānī, God cannot be associated with the number one, as this latter is always generated (muḥdath). He then adopts a fourfold division of the term "one", which is very close to the division later ascribed to Pythagoras by al-Shahrastānī: the one in relation to the individual, the one in relation to the species, the one in relation to the genus and, finally, the "absolute one" (al-wāḥid al-muṭlaq). The latter is the numerical one, the first of numbers, whose essence is twofold, being composed of unity and what bears this unity. In its four forms, the one is generated as the result of a preceding cause. The most perfect form of unity is realized in the first Intellect, the first originated being. As God is the Originator of the perfect unity of the Intellect, He transcends unity and oneness: God is neither 47 This interesting passage from Theon of Smyrna's Expositio rerum mathematicarum ad legendum Platonem utilium is edited, translated and commented in Kalvesmaki 2013, 175-180. 48 Waterfield 1988, 36-39. 

)

  Unity not acquired from outside = the unity of the Creator; unity acquired from outside = the unity of His creatures. (2) Unity prior to eternity = the unity of the Creator; unity in eternity = the unity of the Intellect; unity between eternity and time = the unity of the Soul; unity in time = the unity of the material beings 34 . (3) Unity by essence = the unity of the Creator; unity by accident (a) as the principle of number exterior to number and numerable realities = the unity of the Intellect; (b) as the principle of number inside number and numerable realities: (α) the unity as part of every number (2=1+1); (β) the unity that unifies the essence of every genus, species or individual.

For a general overview, see[START_REF] Daiber | Doxographie und Geschichtsschreibung über griechische Philosophen in islamischer Zeit[END_REF][START_REF] Daiber | Hellenistisch-kaiserzeitliche Doxographie und philosophischer Synkretismus in islamischer Zeit[END_REF] 

On this general trend, seeWakelnig 2015, 205-214. 

Transmitted in a single manuscript (Istanbul, Aya Sofya 2450), the text was edited, with an annotated German translation, by[START_REF] Rudolph | Die Doxographie des Pseudo-Ammonios[END_REF]. The identity of its author "Ammonius", the existence of a (Christian) Greek or Syriac

Mansfeld 1992, 22-25 enumerates the similarities and concludes that both texts depend on a common source.

Same idea in Iamblichus' Vita Pythagorica, § 58.

By contrast, we have seen that in Ps.-Ammonius Allāh and the Intellect are clearly distinguished, as are the monad and the number one, the first of numbers.

Arabic text and German translation in[START_REF] Daiber | Aetius Arabus[END_REF] 

Rowson 1988, 70-71; cf. De Smet 1998, 38-45. 

Rowson 1988, 70-71. Travels in Egypt are a common place in ancient biographies of Pythagoras; Christian

Al-Shahrastānī, II, 74-75; cf. Jolivet -Monnot 1993, 202. 

The distinction of these four levels (above eternity, eternity, between eternity and time, and time) and their association with respectively the First Cause, the Intellect, the Soul and the corporeal world derives from the Arabic paraphrase of Proclus' Elementatio Theologica; seeBadawi 1977, 4-5. 

Al-Shahrastānī, II, 77; cf. Jolivet -Monnot 1993, 204-205. 

Brock 1983, 229-230. 

Treatise on divine science (Risāla fil-'ilm al-ilāhī), still another Arabic Plotinus text. The ultimate first Principle cannot be described, as it is devoid of any form of multiplicity: "If the First is not simple (mabsūṭ) and truly one, and outside any description and composition, it is not first at all [...]. The pure, true One is not one in respect of anything, but by itself alone.

Apart from the First, there is nothing purely simple" 44 .

Hence, the One remains outside all numbers: "Although we mention Him and count Him with the number of all things, yet He is above all number and is outside all categories of number. For substantial number (al-'adad al-jawharī) is not applicable to Him, nor is quantitative number (al-'adad al-kammī). Substantial number is that which applies to the essence of a thing and quantitative number is what applies to the amount of the essence of a thing: how much is it?" 45 .

Neoplatonism versus Pythagoreanism?

It is clear from these samples that the Arabic Pythagoras, as depicted by Ps.-Ammonius and al-Shahrastānī, takes the form of a Neoplatonic philosopher. Could we conclude then that the Arabic authors assigned almost at random Neoplatonic doctrines, which they found in sources such as the Theology of Aristotle, to ancient sages? In the case of Pythagoras, this is quite unlikely, as the debate about the relationship between the divine unity and the number one is attested in the Pythagorean School long before Plotinus. Already in the Corpus Hermeticum, Hermes advised his son in the following way: "Oh my son Tat, pray first the Lord, the Father, the Unique, who is not the one but source of the one" (Corp. Herm., V,2). Festugière compiled from the works of Philo (d. ca. 50 CE) conflicting Pythagorean passages, sometimes opposing, sometimes identifying the transcendent monad and the first of numbers 46 . In a long doxographical part of his Mathematics useful for reading Plato, Theon of Smyrna (2 th century) enumerates no less than six different opinions about this question, showing the lack of consensus among 44 Badawi 1977b, 178; Lewis 1959, § 162-165, p. 333. 45 Badawi 1977b, 180; Lewis 1959, § 182-183, p. 345. 46 Festugière 1954, 19-25. aḥad, nor wāḥid, but fard ("single", "unique"), His uniqueness being unknowable even to the Intellect 49 .

In the second half of the 17 th century, Quṭb al-Dīn Ashkevarī presented in his Beloved of the Hearts (Maḥbūb al-qulūb) an ultimate synthesis, piling together most that had been written in Arabic during previous centuries about the sage Pythagoras. He introduced into his chapter long quotations from the famous Sunni mystic Ibn al-'Arabī, along with traditions attributed to the first Shi'i Imams, thus showing how the Samian philosopher was perfectly integrated into the complex network of Iranian thought in the Safavid period. Here, at the eve of modern times, Pythagoras was still a guide to a true and profound understanding of the fundamental tenet of Islam: the unity and oneness of God 50 . 49 See the English translation of this treatise in Hunzai 2008, 200-207; cf. De Smet 1995, 85-86. 50 Terrier 2016, 373-420.