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PREFACE

—— T —

THE second volume of Muslim Studies takes us into the midst of
partly theological, partly popular factors which are the most import-
ant points of the historical development of Islam. The greater part
of the following studies appears here for the first time. ‘The
Veneration of Saints’ is based on the essay 'Le culfe des sainis chez
les Musulmans’, which was first published in the Revue de Ihistoire
des religions, 11, pp. 237—351; this is, however, repeated here in a
completely recast form. Apart from several omissions, some sections
have been furnished with more comprehensive materials, while
others are quite new. Excursus no. 2 reproduces, with some essential
changes, my article ‘Influences chrétiennes dans la litiérature religieuse
de U'Islam’ published in the aforementioned Rewue, XVIII, pp. 180-
169.

The printing of the volume had already begun when Part IV
of Wellhausen's Skizzen und Vorarbeifen, published at that time,
became available to me; otherwisce the results of that work would
have been used for the first chapters of the study of Hadith. Here I
wish to point out that Wellhausen p. 70 has now to be considered
in connection with pp. 26-7. Vol. IT of Ahlwardt’s extensive Berlin
Catalogue, which can be calied with full justification the most
complete repertory of the literary history of the Hadith, became
available just before the delivery of the MS., at the last moment,
so to speak.

Of M85, quoted in this volume, I must give details about those
which are often referred to in the notes: al-Shaybani’s K. al-Siyar
al-Kabiy, with the commentary of al-Sarakhsi, Leiden MS. Warner
no. 373 {unfortunately in this, as well as the Vienna MS. of this worlk,
the text cannot always be sharply distinguished from the com-
mentary);* the work of al-Khaiib al-Baghdadi, characterized below,
p. 171, the same collection, no. 3532%; Ybon Qutayba’s Mukhialif al-
Hadith, the same, no. 882;* Abi Bakr al-Khassai's Adab al-Qads,
the same, no. 550%; Ibn al-Jawzl's K. al-Qussds wa'l-Mudhakkivin,
the same, no. o8; Asdnid al-Muhaddithin is in Leiden MS. Amin no.
39 (Landberg, Catalogue, p. 13}. The following belong to the Rifa‘iyya

— .=

1[Al-Shaybani’s work with al-Sarakhsi’s commentary was published in
Hyderabad, 1335-6]

3 [Ed. Hyderabad, 1357.]

3 [Ed. Cairo, 1326.]

$[GAL I, pp. 180=1, S.1., p. 202.]

[ix]
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collection of the Leipzig University Library: al-Nawawi's Tagrib
(an adaptation of Ibn al-Salzh’s book, see below p. 242) and al-
Masa'il al-Manthiira (both in one volume, D.C. no 18g)1; ‘Abd al-
Ghani al-Nabulusi’s travel book (cf. p. 2q0): K. al-Hagigat wa'l-
Majaz (no. 362)2; al-Munawl’s al-Kawdkib al-Durriyya (no. 41}
al-Biqa‘i's Tabagdt al-Abrdr {nos. 234-37); Abwl-Fath al-"Awil’s
Ibtigh@ al-Qurba bi'l-Libas wa'l-Sukba (no. 185). Of MS. works which
are quoted but rarely, particulars are given in the notes concerned.

The Hadith works are quoted according to the following editions:
al-Bukhiri with al-Qastallani’s commentary, Biilag, 1285, in 1O
vols,: Muslim with al-Nawawi’s commentary, Cairo, 1284, in 4 vols.;
Abfl Dawad, Cairo, 1280, in 2 vols; al-Nasi'], lithography Shihdra,
1282, in 2 vols.; al-Tirmidhi, Balag, 1292, in 2 vols.; Ibn Maja,
lithogr. Delhi, 1282; the Muwaffa’ with al-ZurqanT's comumentary,
Cairo, 1279-80, in 4 vols.; al-Shaybani’'s recension of the Muwalta’
with ‘Abd al-Hayy’s commentary, lithogr. Lucknow, 1297 {cf. p.
207); al-Darimi’s Sunman, lithogr. Cawmpore, 1293; al-BaghawT’s
Masabibh al-Sunna, Cairo, 1294, in 2 vols. Of other frequently quoted
works al-Damiri is quoted after the edition Bilaq, 1284, al-Kutubi's
Fawdt al-Wafayat after ed. Bilaq, 1299 (cf. p. 327), al-SuyGtr's
Ta'rikk al-Khulafa' after ed. Cairo, 1305 (with al-FHasan al-"AbbasT’s
Athdr al-Uwal on the margin).

I also wish to use this opportunity for thanking friends and
colleagues, and liberal library administrations, for enabling me to use
literary sources and resources which would otherwise have remained
inaccessible to me. This time I owe special gratitude to Mr Vollers,
Director of the Viceregal Library in Cairo, for his readiness to
support my work by extracts and notes from the MSS. of the library
which he administers.

July, 1890 1. Goldziher

1[Tagrib, ed. Caire, 1307; ‘Le Tagrib d’en-Nawawt', transl. and ed. M. Margais
JA, oth Series, XVI (1900), pp. 31546, 478-531; XVII (190%), pp. 10149,
193232, 524~30; XVIIL (1go1), pp. 61-146; al-Masd'il al-Ma'thtra (sic),
ed, Cairo, 1352.

2[GAL X1, p. 457, S I, p. 474; ed. Cairo, 1324.]

3[GAL 11, p. 394, S 11, p. 417.]
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CHAPTER ONE (3]

HADITH AND SUNNA

I

Tuz word hadith means ‘tale,’ ‘communication’. Not only are
communications among those who have embraced the religious life
calied hadith, but also historical information, whether secular or
religious, and whether of times long past or of more recent events.?
Abt Hurayra asks: ‘Shall I regale you with a hadith from your
hadiths, O community of the Ansar?’ and then tells them a story of
an episode in the conquest of Mecca meant to strengthen their
sense of community, just as pagan Arabs used to sing and recite
stories of their ayydm.® In the context of legends, sagas and fables
the word hadith is also applied to the subjects of the narrative;®
hence the saying ‘to become a hadith,” i.e. to become an example
which will still be recounted by later generations,? to become a
mashdl (Deut. 28:37; Jer. 24:9 etc.) to posterity. 5 7
From early times linguistic usage reserved this word in religious [4]

circles for a certain type of tale and communication without, how-
ever, removing it from its general context.® ‘Abd Alldh b. Mas‘ad
says: ‘“The most beautiful hadith is the book of Alldh, and the best

* Also, in ancient nsage, ‘fales from the tribal past': wa-ina’lhadithi
mahkalikun wa-khulvidu, ‘there ave tales (from the history of the tribe} which
bring destraction (for the kasab of the tribe); others ensure everlasting fame’,
Ubayy b. Huraym, in scholium to al-Hadira, ed. Engelmann, pp. 12, 13,
Zuhayr, Mu‘allaga, v. 29 (for wmurajjem cf. expressions such as al-Tabarf,
iti, p. 2179, 4, rajman bi'l-zunin); tales of everyday events, Imrq., 40, 1-2;
50,1,

2 Al-Baladhuri, p. 39.

3 Fragmenta historicorum avabicorum [vol, I, Leiden, 1868], ed. de Goeje,
P. 102, 1T min apddith al-‘arab wa-min ash'Grila; Yiqnt, IV, p. Bog, 8: we-min
akadith ahl al-Yaman,

* Sara hadithan, Agk., X1V, p. 47, 11, or whdfithatan, XXI, P. 150, X0,

¢ Both expressions are united in a verse by Aba Kalda, Agh., X, p. 120, 22!
wa-ld tushiki uhdi@thaian mithle q@'ilin[biki yadribw'l.amihile man yala-
mathihal. )

® Stories from secular history are usually called akhbdr: ruwdt al-kadith
wa'l-akhbdr, Ibn Qutayba, Sku'ard', ed. Rittershausen, P 4, 8 (text). [Ed.
de Goeje, p. 3, 9; it is more likely, however, that akkbar here is tautological
and the words refer to the transmitters of the Prophet's tradition, who could
be counted.}
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gnidance! is that of Muhammed’? It seems that this statement,
which was gladly taken up and widely disseminated by the com-
munity of the faithful, was ascribed to Muhammed himself by mak-
ing him say, in an exhortation to the community: “The most beau-
tiful hadith is the book of Aldh; blessed is he whose heart is adorned
therewith by Allah,* he whom He has permitted to be converted to
Islam from unbelief, and he who prefers it to all other hadiths of
mar, Verily, it is the most beautiful and perfect hadith’.4

A certain type of hadith is here particularly praised and favoured,
and it is for this type also that the term is later used in preference to
others. The book of Allsh, however, this ‘most beautiful and perfect
hadit}’, is contrasted with the general concept of hadith as being the
highest of all religious authorities, and the term hadith is restricted
to the Prophet’s sayings, made either on his own initiative or in
response to a question. Abft Hurayra relates that he put to the
Prophet the question: “Who is the most likely to be made happy by
your intercession on the day of the resurrection?” and that he was
given the reply: ‘I have been expecting, Ab@ Hurayra, that you
would be the first to queston me about this hadith, as I have
observed how eager you are for the hadith’.®

The Prophet’s pious followers have reverently repeated the cn-
lightening sayings of the master and have endeavoured to preserve
for the edification and instruction of the community everything that
he said, both in public and in private, regarding the practice of the
religious obligations prescribed by him, the conduct of life in general,
and social behaviour, whether in relation to the past or the future.
When the rapid succession of conquests led them to distant countries,
they handed on these hadiths of the Prophet to those who had not
heard them with their own ears, and afier his death they added many
salutary sayings which were thought to be in accord with his senti-
ments and could therefore, in their view, legitimately be ascribed to
him, or of whose soundness they were in general convinced. These
hadiths dealt with the religious and legal practices which had been
developed under the Prophet and were regarded as setting the norm
for the whole Islamic world. They formed the basic material of the
hadith, which wvastly increased during subsequent generations
hecause of factors which will be described in the following chapters.

In the absence of authentic evidence it would indeed be rash to

* Hadyun and hudar are synenymous with sunna and are sometimes inter-
changed with it, as e.g. in the parallel passage, Abt Diawid, I, p. 240.

2 B. I'tisam, no. 2,

3 Literally: into whose heart Allzh has put it as an ornament.

¢ Ibn Hisham, p. 340. In later days it was found objectionable that the
oran should be called hadith and in this sentence hadith was altered to kaldm
(speech), Ibn Miia, p. 8.

5 B. Rigdg, no. 51.
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attempt to express the most tentative opinion as to which parts of
the hadith are the oldest original material, or even as to which of
them date back to the generations immediately following the
Prophet’s death. Closer acquaintance with the vast stock of hadiths
induces sceptical caution rather than optimistic trust regarding the
material brought tegether in the carefully compiled collections. We
are untikely to have even as much confidence as Dozy regarding a
large part of the hadith,® but will probably consider by far the
greater part of it as the result of the religious, historical and social
development of Islam during the first two centuries.

The hadith will not serve as a document for the history of the
infancy of Islam, but rather as a reflection of the tendencies which
appeared in the community during the maturer stages of its develop-
ment. It contains invaluable evidence for the evolution of Islam
during the years when it was forming itself into an organized whole
from powerful mutually opposed forces. This makes the proper
appreciation and study of the hadith so important for an under-
standing of Islam, in the evolution of which the most notable
phases are accompanied by successive stages in the creation of the
hadith.

IE

Each single hadith consists of two parts. First there is the chain
(stlsila) of attestors, from its originator to its last transmitter,
who have handed down the particular tradition and on whose
authority its authenticity is based. This whole chain is called the
sanad (support), or isndd (supporting), of the hadith; it contains the
documentation of the hadith.2

1 To quote his own words: ‘Je m’étonne foujours, non pas qu’il ¥ ait des
passages faux dans la tradition {car cela résulte de la nature méme des choses),
mais qu’elle contienne tant de parties authentiques {d'aprés les critiques les
plus rigoureux, la moitié de Bokhird mérite cette qualification) et que, dans
ces parties non falsifiées, ils se trouvent tant de choses qui doivent scandaliser
un croyant sinctre.’ Essat sur I'histotre de I'Tslamisme, trans. V. Chauvin, p. 124.

* In order to understand the nature of the fsmad, a knowledge of the dis-
tinctions—over-subtle and meticulons though they be—established by the
Muslim science of hadith-tradition and expressed in a skilfully contrived
terminology, is nseful even for the purposes of modern criticism. To discuss
these distinctions and terms here would involve unnecessary repetition. It is
enough to refer to previous expositions of the subject in their chronological
order:

1 E. E. Salisbury, ‘Contributions from original sources to our knowledge
of the science of Muslim Tradition', J4OS, VII (1862), pp. 6o—xr42 (¢f. ‘Die
Zahiriten, ihr Lehrsystem und ihre Geschichte', Beifrag zur Geschichie der
Muhammedanischen Theologie, Leipzig, 1884, p. 22, note 1),

2 Rev. E. Sell, The Fairh of Islam (London and Madras, 1880), pp. 70-2.

3 T, P. Hughes, 4 Dictionary of Islam (London, 1885), s.v. tradition, pp.
639—46. fover)

[6]
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This formal element is followed by the actual wording of the
saying; this is called mafn, the text of the hadith. It is to be noted
that the word matn? is pre-Islamic and did not originally signify
hadith-text. In Old Arabic it had been used to denote “written text.’

As is well known, the traces of deserted habitations (afldl) are
in ancient poetry often likened to runes? to the mysterious old
seripts of Christian monks or the Persians of Kisrd's time, etc.,? to
tattoo-marks,t and even to the worn designs on cld swords and
scabbards,® etc. Zuhayr once called the crumbling ruin of deserted
dwellings® ‘year-old? parchments’.® The word mafn (pl. mutin).

1 In this context we need not explain its use as the name of a part of the
body.

¢ Frequently waky {e.g. Zuhayr, 15, 5=e¢d. Landberg, p. 104, v. 3; 17, 3=L,,
P. 137, v. 1) ar wuhiyy (Labid, Mu'allaga, v. 2), which is explained by &itaba, by
no means, however as ‘revelation’.

* Many passages are to be found in Siegmund Frinkel, Die aramdischen
Eremdwérier [im Avabischen, Leiden, 1886), p. 244; of. my additions in Part I,
p. 111, note 1. One may also mention Hudhayl, p. 200, 11 dydiuhd ‘ufru; for the
latter word Wellhausen’s apparatus has the Var. sifru; in Agh., XX, p. 148,
2z, the reading is safru.

¢ Mufadd., 30, 2; Hudhayl., go, 4; 154, 1; Tarafa, Mw'all, v. 1; al-Mutanakh.
khil, Yaqot, I, p. 414, 7; Labid, p. o1, v. 3; Zuhayr, Mu'sll,, v. 2; Diwax, 18,3
{Landberg, p. 166, v. 3}; ‘Antara, z7, 1.

® Passages in Tarafa, Part I, l.c.; of. dgh., IT, p. 121, 11.

€ Ci, Tarafa, 10, 2. Ra-supiri-'l-riggi raggashahw bi'l-Zuhd muraggishun
yashimuh. Mufadd., 32, 11 kamd raggasha’l-"unwana fi'-'Lriggi katibu, deriving
from Arabic writing conditions; Hudhay!l., 280, 5, 6. Cf. from later times Agh.
z, P. 75, 10,

? Afupsl. This epithet is also used for the aflal themselves, Agh., 111, p. 83, 6,
muskiryn (to which the faulty v. 1. of the Btldq ed. must probably be corrected)

[ouer]

4 F. Risch, Commentar des "Izz al-Din Abi ‘Abdalidh iber die Kunstaus-
driicke der Traditionswissenschaft nebst Evlauterungen, Leiden, 188s.

From these studies of the terminology of the isndd the reader will gather
everything worth noting. Works not dealing specifically with isndd but of
basic importance for our subject are:

5 Several of Sprenger’s studies, which were the first to treat of the hadith
scientifically, i.e.: (a) ‘Notes on Alfred v. Kremer’s edition of Wakidy’s Cam-
paigns’, JASB, XXV (1856). pp. 53-74, 199-220; (b) ‘On the origin of writing
down historical records among the Musulmans', ibid., p. 303-29, 375-81;
(c} ‘Uber das Traditionswesen bei den Arabern’, ZDMG, X (1856), pp- 1-17;
(d) His excursus ‘Die Sunna’, Leben und Lehre des Mokammad, 111 (1805),
pp. Ixxvii—civ.

6 William Muir, The Life of Mahomet and History of Isiam to the Eva of the
Hegira (London, 1858), I, pp. xxvili-cv (suggestive remarks on tendentious
traditions).

7 Alfred von Kremer, Culturgeschichle des Orients unter den Chalifen (Vienna,
1875), pp. 474-504. On isndd terms, p. 480,

8 C. Snouck Hurgronje, 'Nieuwe bijdragen tot de kennis van den Islam’,
BTLV, IV, part 6 (1883), pp. 3605 of the offprint. Development of the
concepts of sunna and #ma’ (= Verspreide Geschriften, II, pp. 33~58}.
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belongs to the series of expressions used in such comparisons
Wa-jald-l-suyaly ‘ani-l-tulili ka-annahd[zubrun tujiddu mutfinaha
aglidgmukd ‘Gushing brooks lay open the fraces of habitations
as if they were books whose (faded) texts are revealed by the
en’.?

We find the same comparison used by a later poet in a verse for
which the words by Labid just quoted suggest a very plausible
emendation. Al-Ahwas says in his description of a deserted camp
(following the usual text of the poem): dawdrisu ka'l-‘ayni fil-
mahragi.® The word ‘ayn has no proper sense here unless it is ex-
plained as ‘like that which is visible in the writings’, i.e. that which
had previously been visible.® When the graphic outline ‘ayn is
corrected to matn the description takes its place in the group of
comparisons of which we have quoted several: ‘Like the text upon
an ancient scroll, the traces of habitation have vanished.! Main
thus obtains in this context the meaning ‘a written texts in the same
way as ‘ayn is the old name for a text delivered by word of mouth.5
The choice of the word smefn® to describe the text of a hadith in

1 Labid, Mu'allaga, v. 8 {Kremer, Uher die Gedichie des Labyd, p. 6; mutinahd
is translated ‘outlines’).

2 Agh., VII, p. 124, 10.

¥ ‘ayn, opposed to dimar (‘invisible thing'), Hudhayi, 165, 4. Also athar
{‘trace’) is opposed by ‘ayn, i.e. the thing itself: IZ ‘ayna minks wald athar,
Labid, ed. Huber, 21, 2; cf. al-A’lam, ed. Landberg, p. 175, 8. Al-Maydani, T
P 111, penuli.: fafluby atharan ba'da ‘aynin; cf an example in D, H. Miiller,
Burgen und Schilgsser, I, p. 88, 8.

4 One must resist the temptation to find this meaning also in the words of
Kad b. Zvhayr regarding bis raw?, dgh. XV, . 147, 23 yuthaggifuhi {sc. the
verses) katta taling mutanuki. The image here is taken from the preparation
of a spear (cf. Schwarzlose, Waffen dev alten Araber, in the index s.vv. and
P- 139, 5) and is stated even more clearly in “Adi b. al-Riqa’, dgh., VIII, p.
184, 1—4=Noldeke, Beitrdge zur Kenniniss der Poesie der allen Avaber [Han-
nover, 1864], p. 47, 3—4. This passage also shows that the old »3wis were not
merely echoes of the poets but that they participated in the perfection of the
works of others which they passed on. Therefore famous poets may be rawis
of works of their fellow-poets (see Zuhayr in Ablwardt, Bemefkungm fiber die
Echtheit dey alten arabischen Gedichle, p. 62). Of a poet who is also a rawt it is
said: dtame’a lahn al-ski'v wa'l-riwdgya. Interesting information about this
relationship is to be found in Agh., VII, p, 8.

& See my note in Fleischer, Kieinere Schrifien [von Henrich L. Flezsc}ser,
Gesammelt, durchgesehen und vermehyrt, Leipzig, 1885-8] 1, p. 619; cf, 'Urwa b.
al-Ward, ed. Ndldeke, 30, 3; Agh. 11, p. 94, 22.

¢ Unfortunately I have unable to determine the earliest occurrence of this
term in hadith literature.

wa-mukilu. This also explains the saying directed against aflal poetry: galia'l-
-salamu ‘alayke y& afldlulquity'l-saldmu ‘al@ l-muhili m, inukdluy al-Maydani,
I1,p. 235, 22. Cf. al-talal al-muhwilin Vaqut, I1I, p. 648, 2.

8 Raggan muhild, Zuhayr, 11, 2 (Landberg, p. 188, v. 2); cf. ibid,, 18, 1
(L. p. 166, v. 1) laku hugubun.

[8]
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contradistinction to its documentation through a chain of authorities
may be considered to disprove the assumption that in the view of
Muslims the hadith in its original form could not have been written
down and was confined only to verbal traditions. Rather can it be
assumed that the writing down of the hadith was a very ancient
method of preserving it, and that reluctance to preserve it in written
form is merely the result of later considerations.! The oldest parts
of the hadith material are presumably those of which it is said that
they were already preserved in writing during the first decades.?
There is nothing against the assumption that the Companions and
disciples wished to keep the Prophet's sayings and rulings from
being forgotten by reducing them to writing. How could com-
munities which preserved the wise sayings (kkma) oi ordinary mor-
tals in writing in sehifes (as will be more fully described in the first
section of Chapter VIII) have left the survival of the Prophet’s
sayings to the chance of oral transmission? Many a Companion of
the Prophet is likely to have carried his sehife with him and used
it to dispense instruction and edification to his circle. The contents of
these sehifas were called main al-hadith; those who disseminated
these texts named in succession their immediate authorities, and
thus the isndd came into being.

There is a whole range of data available about such sakifas from
the first generation of Islam. It cannot be ascertained whether the
existence of those expressly mentioned as sabifas and kutub accords
with reality, or whether they are the inventions of later generations
used to provide justification for later sakifes against an opposition
hostile to the writing down of hadith. The 2446 of Asmi’ bint Umays
{d. 38), who took part in the flight to Ethiopia with her husband
Ja'far b, *‘Ali Talib and married Ab@ Bakr after Ja'far’s death,® will
no doubt inspire much distrust. It is said that various sayings of the
Prophet are collected together in this %if4b, and it is cited by a
Shi‘ite historian,® probably because of the supposition that Asma’
was constantly in the company of Fatima and would thus be a pro-
per source for knowledge of hadith. Many reports are derived from
Asma’, among others the communication about the miracle of the
splitting of the moon (shagg al-gamar).® Another kit@b from ancient
times is that of Sa‘d b. “Ubida {d. in Hawrén ca. 15), from which a

1 See Chapter VII below.

? Xremer, Culturgesch., 1, p. 475.

* Some information about this woman is to be found in 4gk., XI, p. 67.

¢ Al-Ya'qmbi, II, pp. 114, 128,

% It seems that there was some resistance in Sunni cireles to the recognition
of hadiths derived from Asm3’; the remark of Ahmad b. Salih (180—248) would
indicate such relnctance: "He who follows the path of science should not
neglect the hadith of Asma’ as it belengs to the proofs of tradition’; Q341
‘Tyaq, al-Skifd, i, p. 240.
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son of Sa‘d hands down legal customs of the Prophet,! and there is a
sakifa of ‘Abd Allah b. “Amr b. al-'As (d. 65), which this Companion
named al-sddiga {‘the truthful one’).? This is likely to be the sabkifa
from which his great-grandson, ‘Amr b. Shu’ayb (d. r20), took his
traditional material,® and for this reason later critics have not
considered traditions derived by him from his great-grandfather
as being entirely valid.* From the sahifa of Samura b. Jundab
(d. 60)® hadiths were also taken; these records, about which however
there is some confusion,® are probably identical with the #isalz
of Samura to his children ‘in which there was much knowledge
(“tim)’.7 Finally, the sakifa of Jabir b. ‘Abd Allah (d. ca. #8)® must
be mentioned, dating from the timre of the Companions; we are told
that Traq? Qatida (d. 117) passed on the contents of this collection
of hadiths.?

The Shi‘ite branch of Islam mention a number of Aufub dating
from ancient times, for the authenticity of which there is no really
firm basis. (These adherents of the Shi‘a are even more prone than
orthodox Islam itself to refer back to old writings and documents
containing justification for their teachings,® and have therefore
produced more psendo-evidential literature than the so-called Sun-
nites.) To these belongs the sajifa of Asma’ bint Umays mentioned
above. Shi'ite critics often admit, with commendable frankness, .the
fact that apocryphal books exist in the literature of their sect.n?
Regarding one book, which was handed down under the name of
‘Umadra b. Ziyad, alleged to be associated with the Ansir, the person
responsible for putting it into circulation admitted that ‘Umara was
a man who descended from heaven in order to communicate the
traditions contained in it and then returned to heaven without delay.
This cansed even Shi‘ite critics? to confess that this ‘Umara never

1 Al-Tirmidhi, I, p. 251, 21.

! Occasionally mentioned in Ibn Qutayba, ed. Wiistenfeld, p. 230, 5, but
erroneously attributed to ‘Abd Allik b, ‘Umar; ¢f, W, Muir, Mahomet, 1, p.
xxxiil. [See also al-Khatib al-Baghdadi, K. Tagyid al-'Ilm, pp. 841.]

¥ Tahdhih, p. 479.

¢ Al-Tirmidhi, I, pp. 66, ult,, 125, 14.

5 Ibid., X, p. 244, 4' sabifd@t Samura.

¢ Abf Diawad, II, p. 132, ult., confuses this with a A#§b of Ibn Sabra (d.
162) (cf. Ibn Qutayha, p. 246, 16}: kitdb Ibn Sabra we-gald Semura wa-gili
Sumayra.

? Tahdhib, p. 304, 7.

8 Tab. Huff., 4, no. 11, without giving a source.

* ALTirmidhi, 1, p. 247, 3: innamd yukaddith Qatdda ‘an sakifat Sulayman
al-Yashkurt wa-kiana lahu kitab ‘an Jabir b, "Abd Allak.

1 See my DBeilrdge rur Literaturgeschickic der Shi'a [und der sunnitischen
Polemik in Sitzungsberichte der K. Akademie der Wissenschaften, Vienna,

18741, p. 55.
1 Al-Tasl, List of Shi'a Books, p. 148, 1 I
12 In ‘Alam al-Hud3, Nedad al-1dak, p. 236.
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existed and that the books linked to his name must be spurious.
As one of the oldest books appearing in these circles is mentioned the
kitib of a companion of ‘All named Sulaym b. Qays al-Hilali' who
died at the time of the persecution of the enemies of the Umayyads
under al-Hajjaj.2 Shi‘ite theologians refer to this book even in later
times.3

The ancient writings here mentioned by no means exhaust the
number of safifas and kufub which are quoted as written documents
for the hadith of the first century. Further examples of this type are
given in a collection of sources by Sprenger,? which the references
above are intended to supplement.

I

The terms sunna and hadith must be kept distinct {rom one
another. Several attempts have been made to define the difference
between the two, though, on the other hand, it has also been asserted
that they are identical or relatively synonymous. The latter view has
some justification as far as the later development of Islamic ter-
minology is concerned; but if only the original senses of the two
words are considered, they are by no means the same. The difference
which has to be kept in mind is this: hadith means, as has been
shown, an oral communication derived from the Prophet, whereas
sunna, in the vsage prevailing in the old Muslim community, refers
to a religious or legal peint, without regard to whether or not there
exists an oral tradition for it. A norm contained in a hadith is
naturally regarded as sunna;® but it is not necessary that the sunna
should have a corresponding hadith which gives it sanction. It is
quite possible that the contents of a hadith may contradict the
sunna or, as we might say, the fus consueludinis,® and it is the task
of subtle theologians and harmonists to find a way out.

The distinction between hadith and sunna is also retained in the
literature of the subject, the first being a theoretical discipline, the
second a compendium of practical rules; their only common char-

1 Fligel confuses this man in his notes {p. g5} to the Fiksist with a man of
the name of Sulaym who, however, died in the time of ‘Uthman. See Wiisten-
ield, Register zu den genealogischen Tabellen, p. 430.

¥ Fikvist, p. 219.

3 In ‘Alam al-Hud3, op. c¢it., p. 354, penult.

4 JASE (1856}, pp. 317 fi.

b For example, Aba Dawiid, I1, p. 48, quotes a saying of the Prophet on the
occasion of the death of a Muslim in the state of iprd@m. Ahmad b. Hanbal
remarks on this: fI A3dha’l-padith khams sunan (‘five sunnas are contained in
this hadith"), i.e. five religious and ritual customs of the Prophet from which
the norm for similar cases must be derived.

8 4l.-Tawdik, ed. Kazan (1883), p. 362, penult.: fa-kadha'l-hadith mukhalif
I'Lgivds . . . wa'l-sunna wa'l-tfma’.
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acteristic is that the knowledge of both of them is rooted in tradition.
This can be seen from the following example: ‘Abd al-Rahman b.
al-Mahdi (d. 198) characterizes the three theological authorities
Sufyan al-Thawrd, al-Awzi‘t and Malik b. Anas by saying that the
first was an im@m in the hadith but not in the suana {(i.e. he had
gathered much material about the Prophet’s sayings without be-
coming an authority for what is to be taken as the traditional norm
in the rites and laws that govern the practical conduct of life);
the second was: tmdm f7'l-sunna wa-laysa bi-imdm fi'l-hadith (i.e.
he knew the law without being an authority on the traditional
sayings of the Prophet); but Malik was an undisputed master in
both these fields (imadm fihimd jami’an) * In the same way it is said
of Ab@ Yasuf, the well-known pupil of Ab@ Hanifa, that he was
sahib hadith we-sdhib sunna.t

A striking example from the Hadith literature which may serve to

exemplify the difference is this. At the end of a tradition by AbQ
Dawad, which is traced back to the Companion Anas b. Malik,
but not to an oral communication of the Prophet, it is said: ‘If I
were to say that he (the transmitter) has traced back (rafu’ahw)
this saying to the Prophet, I would be speaking the truth, but he
only said, “Thus is the sunna™,’3 i.e. there is no hadith relating to this
but it must be taken as sunna,

With this is connected the fact that, if the sunnas are attested by
passages in the hadith which support them, this point is specifically
mentioned. For example, a book is entitled in this sense: Aitab
al-sunan bi-shawdhid al-hadith, ie. a book of the sunmas with
supporting passages from the hadith.t

v

The concept of the sunna was from the begiuning influential as
the standard of correctitude in the ordering of individual and
communal life in those Arab communities which from the appearance
of Islam embraced a way of life and order of society in accordance
with Islamic religious beliefs,

There was no need for Muslitns to invent this concept and its
practical significance; they were already current among the old
pagans of the Jahiliyya (see Part I, p. 46). For them sunna was all
that corresponded to the traditions of the Arabs and the customs
and habits of their ancestors, and in this sense the word was still
used in Islamic times by those Arab communities which had been

1 In al-Zurganl, I, p. 4.

? Yahya b. Mu'in in Tab. Huff., VI, no. 41.
2 Ak Dawnd, I, p. 210, bottom.

* Fikrist, p. 230, 3.

{13]
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only very little affected by Muslim religion.! Under Islam the con-
tent of the old concept and the meaning of the word that corres-
ponded to it underwent a change. To the pious followers of Muham-
med and his oldest communities sunna meant all that could be shown
to have been the practices of the Prophet and his earliest followers.
The Muslim community was supposed to honour and obey the new
sunna in the same way as the pagan Arabs had revered the sunna of
their ancestors. The Islamic concept of sunna is a revised statement
of ancient Arab views. ‘May you follow'—so the Prophet is made to
say—'in the ways of those who preceded you, span by span, ell by
ell, though theylead you to the lair of a lizard.”? #

The sunna appears to have gained prevalence first of all among the
pious circles of Medina. The oldest saying, which exhorts the
people to keep to customs and conditions as they were during the
patriarchal times of Islam and condemns all innovations which are
not founded on such customs, bears the stamp of Medina. According
to this saying, the Prophet declared Medina to be sacred (karrama);
no tree may be felled there, man akdatha fihd hadathan, i.e. ‘may he
who introduces new things into this town be cursed by Allah, his
angels and all men.’* It is true that originally by kadath was meant
political did‘a, political dissidence,’ but for 2 Muslim acknowledge-
ment of a lawfuily established government falls within the category
of sunna in the same way as obedience to other religious laws.
In fact the word kadaik is also used from early times for ritualistic
bid'a. Yd bunayya tyyika wa'l-hadath, 'My son, beware of in-
novations,” says a father to his son® when he hears him recite the
bismilldh formula aloud at the beginning of the saldt {jakran)
whereas, according to the putative sunna? it should be whispered.
In some versions of the saying discussed here a sentence is inserted
before the curse: wa-man fwd muhdithan, ‘and he who harbours an
innovator.’d The same idea appears in another context, in a saying
which also has the purpose of combating an opinion of the followers

Y Agh., VII, p. 119, 5: wa-innd'l-sa’'ivi@na bi'l-sunnati: and also the term
bid‘a, to be discussed later, ibid,, p. 111, 4, 5 from the bottom. There is no
trace of Islam among the people who figure in these stories.

* In al-Damird], i, p. 408, 8 from the bottom, where this tradition is cited, it
reads ‘into a hive of bees”.

3 B. I'tis@m, no. 14, ef. Ibn Mija, p. 296, ult. [Verspreide Geschr., 11, pp. 72 £}

A I'tisam, no. 6. [Cf. Wellhausen, Reste arabiscken Heidenthums, p. 70]

8 Cf. Agh., XX, p. 144, 22: mé akdathty fi'l-isldmi hadathan wa-13 akkrajin
min {E'atin yedan, Ibn Qutayba, p. 106, 1. Cf. Hebrew shéuim, Prov. 24:21,
‘those who change’ ="rebels’.

¢ Al-Tirmidhi, I, p. 51; and the son says of the father: wa-lam ara akadan
min a¢hab rasali-liki kina abghada ilayhi al-kadath frl-isldm,

? Cf. Liferaturgesch. der Sehi‘a, p. 86.

8 B, Fada'il al-Madina, no, 1, Jirya, no. 10, 17, al-Tirmidhi, II, p. 17.
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of ‘Ali (Shi'a) who believed that the Prophet had imparted to ‘Al
special doctrines which he withheld from the other believers.
Orthodox Islam endeavoured to fight this view in very many of the
hadiths. The sentence referred to is ascribed to Ibrihim al-Taymi of
Iraq (d. gz}, who is reputed to have said of his father: ‘All b. Abi
TFalib has told us in his Ahutba, ‘He who believes that he may find
among us something that we read apart from the book of Allih
and this scroll here’—meaning a scroll hanging from the scabbard
{givdb} of his sword— ‘is lying. This scroll contains the laws relating
to compensation for damage caused by animals and for other
injuries.! It also contains this: The Prophet says: ‘Medina is haram
between the mountains of ‘Ayn and Thawr;? he who introduces new
things into this area or harbours an innovator, may he meet with

. ete.” Yet other laws—about the equality of Muslims, the pro-
hibition of the use of any other than a genuine genealogy®—are
quoted as being contained in this scroll.*

We thus see that this group of sayings forbidding the introduction
of innovations has special reference to Medina. This town was to
become the stronghold of the sunna, as also the oldest source of its
rise and growth, In Medina lived those who first taught the sayings
of the Prophet by which life was to be regulated,® and for this
reason it is also called the home of the sunna, ddr al-sunna.® But
things did not stop there. When the sunna which till then had been
neglected began to be disseminated to the outside world, Medina’s
privilege as guardian of the patriarchal way of life was universalized.
The tradition was already current in the earliest ‘Abbasid period
that ‘Umar inserted in every treaty made with a conquered town a
clause that the inhabitants must not give refuge to innovators
(I yu'wi land muhdithan).? How such a universalization came about
may easily be seen by considering another, shortened, version
(cited from a different source) of the speech of ‘Alf just mentioned
{where, incidentally, gérdb, ‘scabbard’, has changed to garn,® ‘homn’),

! These are also quoted from other scrolls, e.g. the K. gl-Hazm, see Zdhiriten,
P. 211, top. In another version the paragraph on Medina is not quoted among
the contents of the scroll; al-Dérimi, p. 308. 7

* This mountain, which is not situated in the district of Medina, has given
the commentators much trouble, and its occurrence in the definition of the
territory of Medina was variously interpreted. Al-Nawawi, in a note on the
passage, and Yaqit, s.v., I, p. 939: bayna lZbatayha, ‘between the two areas of
lava (farra)’, is another way of delimiting Medina.

E See Part I, p. 126,

§ Muslim, I11, p. 291,

# Note the remark of al-Nawawi, Tahdkth, p. 362, 2.

¢ Al-Tabari, i, p. 1820, 18; I"Hisdm, no. 16.

7 K. al-Khardj, p. 22, 16.

8 Perhaps this word may be explained by the following version of the story:
katabg Rildban [T'l-sadagati feqavanahu bi-sayfiki, K. al-Kkardj, p. 43, 16.

[15]
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in which a general reference is made to people ‘who intreduce new
things and give refuge to innovators’; there is no longer any mention
of Medina.! But this tendency to extend the curse to innovators in
general appeared even in the oldest text. In ‘All’s saying the word
‘within’ (fikd4, ‘in Medina’) was simply cancelled. Thus this senfence
was made to apply beyond Medina to the whole of Istam.?

v

A hdatha? is the most nsual term in the early Islamic period for the
introduction of innovations not based on the ancient customs of
patriarchal times. ‘A’isha quotes the Prophet’s saying: man aldatha
Ji amrinag hidhd ma laysa minhu* fa-huwa riddun, *he who introduces
into our cause new things that are not already in essence within it,
is reprehensible’;® or in ancther version: man ‘amila ‘amalan laysa
‘alayhi amrund fa-huwa riddun, *he who does something that is not
in accordance with our cause is reprehensible.’® From this {ollows the
doctrine: sharr al-umiir muhdathdtuhd, ‘the worst things of all are
innovations,” or, as the poet Hassin b. Thibit is made to say:
inna'l-khald'iga fa-‘lam sharruhd'l-bida'n, '"Know that of all attributes
the most evil are innovations.’

Conformity with traditional custom, i.e. the sunna, is enjoined as
strongly as new forms and institutions are discouraged.® The stan-
dard of the sunna is above all the direct commandment, the tacit
agreement, or the indubitable practice of the Prophet. The sunna is
anything that the Prophet has decreed, whether spontaneously or

1 Agh., 111, p. 150.

* The tradition is in this form in Abd Dawid, I, p. zoz, II, p. 162, without
fika.

8 This expression is used even in reference to God. Before the migration of
the faithful to Ethiopia it was customary for the Prophet to return salutations
even during prayer. He later abandoned this practice, giving the reasen that
God had revealed to him a new law regarding it: inna-Udha yubdithu min
amribi ma yasha'u wa-inna-ldhe jalia wa-'azza qad ghdatha an l& tukallimi
fi'i-salati; Aba Dawid, I, p. g2, bottom.

4 Var. fiad.

& Muslim, IV, p, 169; B. Sulk, no. 5; Abh Dawid, II, p. 169; Ibn Méja, p. 3.
‘This hadith is quoted by al-Shaybani, K. al-Siyar al-Kablr, fol. 4oa I, 148]
{v. 1. adkhals) in reference to someone performing a pious religious service
which was not based on the sunna.

& I'tisam, no. zo. In Abt Dawiad, ibid. : man sene'e amvan 'ald ghayri
amring.

7 Ibid., no. 2. This sentence is put to polemic use in a poem by the Shi‘ite
poet Abl Hurayra al-1ji, Fragm. hist. gvab,, p. 230, 4 from the bottom.

8 Ibn Hishdm, p. 936, ult.=Agh., IV., p. 9, 8. [ Diwan, ed. Hirschfeld, no. 23,

* Al-Ghazali, Jkya@’, I, pp. 7880, brings together many sayings relevant to
this point.
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in a given case, §dra or kidna sunnatan,! or, as is said, jareé® or madat
al-sunna ‘alayhi® or biki,* i.e. the sunna is guided by it, it is recog-
nized as valid sumna. In cases where no fixed law existed, the
pious looked for evidence of the way in which the Prophet judged
such circumnstances. If any such evidence could be produced it
became possible to establish the sunna in respect to the case in
doubt. In ‘Umar II's time the boundary between majority and
minority had still not been decided; Nafi* succeeded in finding a
hadith from which it was evident that the Prophet had refused a
youth of fourteen the rights of majority but unhesitatingly accorded
them a year later when he had attained the age of fifteen, ‘Umar,
who was always zealous to establish the sumna in all matters,
thereupon said: This, then, is the age-limit between majority and
minority.® Only by such documentation could a legal opinion
or institution acquire the force of law in the eyes of pious Muslims.
‘Is this a matter which you have heard from the Prophet or
is it merely your own opinion?’® was the question that picus
followers of the sunna asked about each new institution they
encountered.

It was not only to matters relating to important institutions of
communal fife and social conduct that the standard of the sunna
was applied. Even in regard to the most trivial circumstances and
usages of private life and intercourse, pious Muslims sought the
sunna, for a relevant indication from the way of life of the Prophet,
in order to imitate it or to avoid contradicting it. In deciding whether
it was permissible to wear a gold signet ring, the sole criterien was to
find out whether the Prophet wore such jewellery.? Even questions
of good manners and social behaviour were settled by reference to
the sunna. It regulated the forms of greeting and good wishes;
if someone wanted to know what to say to a person who sneezes
he would find rules in the sunna, and he was not a good Muslim if
he was guided in such matters by his own invention or, worse, by
foreign customs. A pious Muslim historian takes it amiss that in
matters of court etiquette the ‘Abbisid rulers did not iollow the
sunna but the more refined custorns of the ‘Ajam, and that they did
not permit ordinary men to approach the ruler with their wishes and

! B. Libds, no. 6; Tafslr, no. 183; Ayman, no, z8.

2 B, I'iig@m:, n0. 4. nafidal sunnaian, Abd Dawad, II, p. 167.

3 dl-Muwafta', 111, p. 54; ibid., IV, p. 33; Tahdhib, p. 284, 5: “When Sa'id
b. al-Musayvyib says madal ql-sunna, one’s doubts must needs be stiiled’.

4 Agh., KV, p. 94, 10: nalaga’l-kitabu lakum bidhake musaddigan fwa-madat
biki sunanu'l-nabiyyl-t@hiri. In the text quoted in Zdhiriten, p. 220, 7, 8.
qadive must therefore twice be corrected to (sunna) madiva.

* B. Shakadat, no. 18; Abh Yasuf, XK. al-Khardj, p. 106.

¢ Abfl Diwnd, I, p. 233.

* B, I'tigdm, no, 4.
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requests in the accustomed way.' A Barmecide court official re-
proved an Arab for making the usual response when the caliph
sneezed; the caliph approved the official’s action with the words:
asgba'l-vajul al-sunna wa-akhia’@’'l-adab, ‘the man acted correctly
from the point of the sunna, but he sinned against etiquette.” The
pious historian cannot, however, refrain from remarking: ‘Refined
customs are to be found nowhere but in the sunna of the Prophet.’2
The chapters adab (‘good manners’) and lZ4s (‘dress’) in the
various collections of traditions afford a number of good examples
on this point. For the sake of brevity we will quote but one passage.?
‘Abd Allzh b. ‘Umar was questioned by his companion ‘Ubayd b.
Jurayi: 'T see that you practise four things that I have seen none of
your companions do: of the corners of the Ka‘ba? you touch only the
two southernmost;® further, I notice that you wear tanned sandals;
then, that you colour (your hair) yellow;? and finally, that when you
arrive in Mecca you call out the {4l formula on the day of the
tarwiya (the eighth day of the pilgrim-month) whereas other people
call it as spon as they see the new moon.’? ‘Abd Allah replied: ‘As
regards the corner-stones, I have seen the Prophet touch only those
two corners; as to the tanned sandals, I have seen the Prophet
wearing sandals without hair, and performing his ablutions in them;#

L I have also seen the Prophet dye his hair yellow,? and that is why I

1 Al-'Igd, 1, p, 105, bottom, throws much light on the story of Maqrizi; there
the views of the Barmecide Yahyd b, Khilid on proper deportment towards
kings is fully discussed.

t Al-Magqrizi, ed. G, Vos, p. 56, 53 f. Their high officials surrounded them.-
setves with greater pomp than had been customary in earlier periods, Abi'l-
Mazhdsin, I, p. 379, .

8 Al-Muwatta’, IT, p. 164 =al-Shaybini, p. 222; B, Libds, no. 37; Ably Dawld,
1,p. 177

4 It was an ancient Arab custom to do reverence to all four corners {Al-
Muwatta’, 11, p. 2x1) and one apparently retained in early Islam (Hudhayi.,
286, 37 wa-mustalimum arkanahil mutatewwifu, of. Iba Qutayba, Shu'ard’, p.
g, 6, Rittershausen [ed. de Goeje, p. 8] =Néldeke, Beitr. Poesie, p. 44, 1) hefore
the sunna prevailed; after this only the two yaméaniyyan were so treated, On
this peint Mu‘awiya is said to have gone contrary to the practice ascribed to
the Prophet by saying: ‘Ne part of the (holy) house may be omitted’ (Al-
Tirmidhi, I, p. 163). According to a version inal-Azraqi (p. 205, top) the question
was not why ‘Abd Allah touched ouly two corners, but why he touched any
at all; ¢f. parallel passages in al-Nasd’y, I, p. 265.

b al-yamaniyyayn, dual a pofiori, i.e. the southern and eastern (Snouck Hur-
gronje, Mekka, I, p. 2, bottom) or, better, the Yemeniteand ‘Irfiqi. This example
may be added to Gritnert’s study, Diée Begriffspraponderanz im Alarabischen
(Vienna, 1886).

¢ See Tahdhib, p. 83, 3.

" Snouck MHurgronje, Het Mekkaansche Feest, p. 75, note 1 [= Verspreide
Geschr., 1, 51, note 41.

8 Cf. al-Nas#'i, 1, p. 12, botiom.

# Ibid., II, p. 2135.
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prefer to do the same. But as for the #4/4], I have never heard the
Prophet say the formula before his mount was ready for the journey.

VI

The power attributed to the sunna as the normative principle
in the Muslim’s life is as old as Islam. Already at the end of the first
cenfury the principle was formed: al-sumna gadiva ‘ald'l-Qur’dn
wa-laysa al-Qur'an bi-qidin ‘ald'l-sunna, ‘the sunna is the judge of
the Koran, and not vice versa.”! Yet a comparison of the evidence
from different periods leads to the conclusion that the overriding
power given to the sunna—we consider here the theoretical views of
pious circles—has been continuously increasing with the passage of
time. The example of Makh@l (d. z12) shows that in olden times
considerable latitude was still allowed regarding the practical
application of the sunna. In a hadith a decision of the Prophet is
related which says that a man who is unable to provide a bridal gift
for the girl he is wooing—not even an iron signet ring’—can satisfy
the obligation (which is, of course, normally an essential factor in
validating a marriage) by teaching the bride some verses of the {20]
Koran, Makhiil declares without hesitation that this decision of the
Prophet cannot possibly be a generally acceptable norm.? Likewise
al-Zuhrl {d. 124) can still take the liberty of declaring that an ex-
tremely lenient decision of the Prophet regarding the law of fasts
cannot be faken as a precedent and belongs to the category of
special privileges (khayd’is) of the Prophet.® Later scholars have
often made use of such remarks when they tried to curb and dis-
cipline the manja for sunna, which went to ridiculous lengths.? In
general, however, it is noticeable that the endeavour to raise the
sunna to 2 position of equality with the sacred book in establishing
the law comes more and more into evidence. Everything that the
Prophet ordained in religious matters—the theological term is
sunan al-hudd>—He has decreed at God’s command; it was revealed
to him as was the Koran, or as Muslim believers put it, it was
brought by the angel Gabriel at Allah’s command. Anas b, Malik
is quoted as saying: ‘Accept my communications, for I have received
them from the Prophet, and He from the angel Gabriel, who had |
them from God.’® This divine origin of traditional laws and prac-

1 Al-Darimi, p. 77, top. The saying i3 ascribed to Yahya b. [Abi] Kathir
{d. 120) in al-Khatth al- Baghdadi, fol. 6a (ed. Hyderabad, p. 14].

t Abu Dawnd, 1, p. z0g.

¥ Thid., p. 238: wa-innama kina hadhd rukhsatan lahu khassatan.

4 Zdkirviten, pp. 81-5.

* Abnt Dawnd, I, p. 47, bottom: inna’ligha shara'a H-nabiyyihi sunan al-huda.

% Al-Tirmidhi, II, p, 314, bottom,

B
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tices was not taken for granted in olden times, as is evident from
‘Umar II's comment to ‘Urwa b. al-Zabayr: ‘Think what you say™
when the latter told him the story of the revelation regarding the
proper times for prayer (which were still not settled in the Umayyad
period}. Such scruples had vanished by the time of the development
of hadith-theology {second to third centuries). Sunna and Koran were
considered as of entirely equal importance. Already by the middle
of the second century al-Shaybani had decided in a positive sense the
problem whether ordinances of the sunna could abrogate those of the
Koran,? and al-Shafi'l did not find this view surprising.? The Qadi
al-Khassaf (d. 261) takes it for granted in the third century that 2
sunna mutawdtira {i.e. a sunna recognized by an unbroken chain of
generations) has equal force with the Koran,? and his contemporary
Ibn Qutayba defends, and gives reasons for, the thesis of the divine
origin of the sunna.®

Imitation of the salaf, the pious ancestors who formed their
habits of life under the eyes and on the example of the Prophet,
became more and more the ideal of pious Muslims.® Gradually
salafi, i.e. ‘one who imitates his ancestors’,” becomes the supreme
title of praise in pious society. This view of life positively bred the
fanatics of the sunna who searched everywhere for evidence relating
to the habits of the Prophet and his Companionss and sought
opportunities to practice them in order to rescue them from oblivion.
resuscitation of an antiquated custom that had disappeared because
Thye' al-sunna® ‘revival of the sunna,” was the name given to the
of altered circumstances.!® This was the highest praise, in the eyes
of the pious, and rulers whose piety it was desired to acclaim were
said to have ‘revived and renewed the sunna of those who lived
before.”* Such a revival was considered most meritorious, and its

T Abno Dawnd, I, p. 15; ¢f. p. 41.

* Al-Siyer al-Kabir, fol. 240 [1, 68]: wa-naskh al-kitah bi'l-sunna al-mashhitra
allats talagqahda al-'wlama’ bi’l-qabal ja'iz.

3 In al-Suyiti, ligan, 11, p. 25; for various opinions on this point see al-
Taftazani, Talwik, ed. Kazan (1383), p. 416. [Cf. J. Schacht, The Origins
of Mukammedan Jurisprudence, pp. 15, 46=7].

+[Abin Bakr al-Khagsaf,] Adab al-Qadi, fol. 7a, top.

5 Mukhtalif al-Hadfth, pp. 194, 232, elucidates this view by examples.

¢ Abt’l-Mahasin, I, p. 730, 15: laskabbaha bi'l-sahaba.

? Tab. Huff., XXVIII, no. 21; cf. al-Mushiabik. ed. de Jong, p. 269, ¢.

® A satirical reference to this way of life may be found in Magama 29 of
Hariri {ed. de Sacy, p. 358, 1: 363, 8): a family who fixed the amount of their
danghter’s dowry by what the Prophet gave for his bride.

% In olden times the ‘revival of the sunna' is often nothing but its first origin
and establishment; see my study ‘Muhammedanisches Recht in Theorie und
Wirklichkeit’ (Zischr, f. vergleich, Rechiswissenschaft, VIIL, pp. 409 ff.).

10 Another pliase is: an'asha sunnatan, Tahdhth, p. 468, 5, 10

11 Tbn Maja, p. 19,
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promoter enjoyed the reward of all those who in consequence of his
action followed again the defunct sunna.® All parts of the Islamic
world have contributed their share to the curiosities of sunna-revival.
The Maghribl provinces, however, have proved richer sources of
extravagant revivals than eastern Islam. A scholar of Cordova in the
fourth century revived the disused legal custom of /2'an by allowing
himself to pronounce this curse against his wife in a public assembly
at the mosque; and when his contemporaries considered that this
was beneath his dignity he replied: ‘My only object is shyd’sunna-
tin.2 The Andalusian Umayyad ruler al-Hakam endeavoured in his
war against the Christians to restrict the fighting to the times of
day during which the Prophet had once fought the unbelievers;
and the teller of the tale remarks that he probably did so in order
to take an example from the hadith of the Prophet® (fa’assi’an
bi-kadith al-nabi).* In the Maghrib entire dynasties sought their
legal title in the resteration of the sunna, and none more so than
that of the Almohads,® of whom some went to extremes in this
direction. In 693 Abi Ya'qib discontinued the use of the customary
units of dry measure and made his fagihs introduce the mudd (al-
widd al-nabawi®) which was in use at Medina at the time of the
Prophet.? Such things were called i5vé” al-sunna.

The opposite from ¢hyd al-sunna is imdtat al-sunna, i.e. the killing
of the sunna, the neglect of the details of legal practices as fixed by
the sunna. In this context the object of the word amdta is sometimes
the name of the legal practice of which the details and conditions
prescribed by the sunna are neglected though the legal institution
itseli is maintained. It is said, for example: idhd kanat ‘alaykum
umard yumitina al-saldl, 'if you are subjected to rulers who kill
the salat’;8 this does not mean those who abolish the institution of
the saldt but those who yu'akhhhirina al-saldt, i.e. do not keep
exactly to the times of the sald@-rite as decreed by the sunna.

Vil

Parallel to the ‘revival of the sunna’ is the ‘killing of innovations,’
imdtat al-bid’a. Bid'a is the opposite of sunpa and a synonym for

L Agh., XV, p. 04, 18.

? Ibn Baskkuwal, ed. Codera, no. 19, p. 15, and cf. B, Salat, no. 44.

3 B. Jizya, no. 1.

L 4l-Bayan al-Mughrib, 11, p. 76.

3 ZDMG., XLI, pp. 106 i,

¢ Cf, Snouck Hurgonje, Mekka, II. p. 08,

? Qarids, p. 266; i, for this measure al-Maqqarl, I, pp. 810 1.

& Abl Dawad, I, p. 45. In another version we find the paraphrase: yugafldna
al-saldt li-ghayr migaiiha,

[22]
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wmuhdath or hadath {pl. akddath),t together with which it often appears
in the parallelism of Arabic style.? The Muslim theologian under-
stands by the term &{d'z innovations of practice, i.e. ‘anything that
is practised without a relevant example from olden times and, more
especially in religion, anything that was not practised in the time of
the Prophet’>—as well as innovations of dogma? that are not
based on traditional religious sources,® i.e. heresies. In general 4id'a
is something arbitrary that springs from individual insight and the
admissibility of which is not documented in the sources of religicus
life.? In an Arabic translation of the Gospels quoted by Fakhr
Al-Din al-Razi the words of ydp Aadjoe d¢’ ‘cavrof of John 16:13
are rendered: li-annahu laysa yatakallamy bid'elan wmin Glgd'i
nafsihi.?

The exaggerated, fanatical attitude to the sumna, even in quite
trivial matters, is matched by a similar fanaticism towards did‘a.
Modern Wahhabism follows the pattern of earlier times in striving
to brand as &d'a not only anything contrary to the spirit of the
sunna but also everything that cannot be proved to be in it. It is
known that The ultra-conservative opposed every very novelty, the use of
coffee and tobacco, as well as printing, coming under this heading.
Muslim theologians even today are not entirely reconciled to the
use of knife and fork.® This attitude of mind has its origin in the
rigorism of their predecessors. The stern pronouncements of tradi-

. tion against bid'a stem from such circles. The Prophet is said to have

made this khutba at an ‘id; ‘He whom God leads cannot be misled by
anyone; he whom He misleads, no one can set upon the right path.
Verily, the most truthful communication (asdeg al-hadith) is the
Book of Allah, the best guidance is that of Muhammed, and the
worst of all things are innovations;? every innovation is heresy,

1 Al-Ya'qlbi, ed, Houtsma, 11, p. 295, 3 {from the bottom: amate bika’l-
sunnata faklan wa-ahyd'l-bid 'a wa'l-ahdatha' l-mudillate “amdan.

* Hassdn b. Thabit in Ibn Hishim, p. 936, ult., in & verse of A'sha Hamdan:
ahdathit min bid'atin [R. Geyer, Gedichte von . . . al-’A'sha, p. 320, %, 4].

? Al-Qastallani, X, p. 342.

* Akhw'l-abda‘s (cf. akhd'l-isl@mi, al-Tabarl, I1, p. 150, 3) is the term uwsed
by a poet of al-Mutawakkil’s time of one who follows doctrines suppressed by
that caliph (dha sumnatin), Al-Suyotl, Ta'vikk al-Khulaf@' (Cairo, 13035),
p. 138, 9. The form abdé’ is derived from the singular &id', Sira 46:8.

b Mishkat al-Masdbih, introduction [Delhi, 1851=5z2, fol. 2]. Cf. JA0S, VII,
. 65.

% Walid b, Yazid, Agh., IX, p. 41, 18. Fragm. hist. arab., p. 121, 4. wa-ma
atayna dhika ‘an bid'afinfakallahw’l-furginu H-ajma’a=dgh., VI, p. rog,
penuit., with other v, 11.

T Mafatth al-Ghayb, VII, p. 197, Muhammed himsel considers the celibacy of
meonks from this point of view (Stira 57:27 ibiada"thd).

8 Snouck Hurgronje, Mekkanische Sprichtworier und Redensarten, p. 23.

¢ It wili be seen that this hadith is a parallel version of the saying quoted
above, p. 17.

T
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every heresy is error, and every error leads to hell’ (wg-sharrd’l-
wmiyi muhdathdatuhd wa-kully mubdathatin bid atun wa-kully bid‘atin
daldlatun wa-kully daldlatin fi'l-ndri)

In an apparently later presentation of the same idea all this is 7

stated somewhat more diffusely and at the same time more precisely.?
The Prophet said the morning prayer with his community and then
exhorted them. The eves of his audience filled with tears and all
hearts trembled. One of the listeners said: ‘O Prophet of God, this
exhortation is like that of one who is about to depart (maw‘izatu
muwaddi'in). Give us, therefore, a last instruction.” The Prophet
replied: ‘With these parting words I call you to the fear of God
(fagwa) and to absolute obedience (hearing and obeying), as of an
Ethiopian slave. For those of you who survive me will hear many
conflicting opinions. It is your duty to follow my sunna and the
sunna of just and enlightened caliphs; bite it (this sunna) with your
teeth?® (i.e. cling closely to it). I warn you against innovations, as
every innovation is bid'a (var., as every bid'a is an error).’ -

We also hear similar doctrines expressed in the name of the
oldest teachers of Islam. ‘Abd Allah b. Mas‘dd says: ‘Obey (ittabi‘a)*
and do not make wilful innovations (wa-ld fabiadi's), as you have
your sufficiency (in the sunna).’® Abl Quldba (d. ca. 104-8) even
teaches that he who introduces did‘es has forfeited life {(ustuhilla
al-sayf).® The exegesis to Sara 1:7, which is cited by al-Tha‘labi
corresponds to this category of ideas: according to it the expression
‘those with whom God is angered’ refers to people *with whom bid‘as
gain the upper hand’ and ‘those who err’ are those who deviate
from the sunna.? The sdjib bid'a has in fact been regarded with
abhorrence from the earliest times in Islam. Even his religious
practices were declared completely invalid and his good works are
of no avail if he is guilty of bid‘a.®

! Al-Nasd'y, I, p. 143.

® Abnt Dawnd, IL, p. 169; al-Darimi, p. 26. Cf, al-Tirmidhi, II, p. 113; ibn
Méja, p. 5.

# Cf. al-Tabari, I, p. 1944, 3, for this expression.

* This is & prasgnante construction, the omitted object being al-sumnna. Ci.,
in a speech of Abn Bakr, Tab, I, p. 1845, ult.: wa-innema and muttabi' wa
lasty bi-mubledi’; the same words are said to have been spoken by “Umar I1
ina kkutba. (The French translation of al-Mas ‘adi, V, p. 421, ult., is inaccurate:
Jje ne suis pas wn novatewy, mais un disciple.) Al-Darimi, p, 62. The same object
is also omitted after other verbs, e.g. ghayyartum, ‘you have altered (the
sunna of the Prophet)’, B. ‘Jdayn, no, 6. Asdna is often used with the meaning
‘to practise the right sunna’, or equally often, asaba sunnatan {in indeterminate
form); opposed to akkia’a al-sunna,al-Ya'qobi, 11, p. 213, 7.

& Al.Darimi, p. 38.

$ Ibid., p. 26.

T Al-maghdtibu ‘alayhim b'Lbid‘a wa'l-ddlling ‘an al-sunna.

% Ibn Mija, p. 6.
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This extreme interpretation of the concept of did'a (whose
triumph would have made the free development of society quite im-
possible) provoked reaction among the theologians to the same extent
that they also felt themselves called to moderate inordinate fanaticism
on behalf of the sunna. In essence these two endeavours were iden-
tical in that they gave effect to the same thonght concerning the
positive and negative aspects of the same intellectual current. There
soon arose the problem of harmonizing Muslim ideas with the
requirements of practical living.! If what was theoretically tanght
about bid'a had been logically carried out, a life in different cir-
cumstances from the patriarchal conditions of the first three decades
of Islam in Medina would have been impossible. For everything
which was not known, practised or used during that period must be
branded as bid‘a. In this category fall all possible conveniences of
everyday life—which were unknown to men accustomed to primitive

| conditions. The use of sieves,? the employment of alkaline substances

{al~ushndn) in the washing,® the use of tables, etc., are explicitly
designated as being ameng the oldest &d'es which arose after the
time of Muhammed.*

The concept of b#d‘a had therefore to be accormmodated to the
requirements of the times, and there now arose the distinction be-.
tween good or praiseworthy and bad or objectionable did‘as (b.
hasana or mahmiada® and b. sayyi’a ot madhmima). For this dis-
tinction we possess data from the time of the oldest teachers of
Islam. Even Malik b. Anas, with reference to an innovation in the
rite of saldt, transmitted the words attributed to ‘Umar ni'mat
al-bid'atw hadhihi, ‘truly, this is a good bid’e!’® Al-Shafi'f formulated
unequivocally the distinction just mentioned between good and
objectionable bid'es: ‘An innovation which contradicts the Koran,
asunna, an athar,” or ijmd’ is a heretical d" #; if, however, something
new is introduced which is not evil in itself and does not contradict

Y Zakirilen, p. 59.

2 Al-Tirmidhi, IT, p. 58, states explicitly that these were not used at the
time of the Prophet and tells how people managed to separate the chaff from
the barley, Ibn Khaldan, too, Mugaddima, p. 170, 4 from the bottom, notices
the absence of sieves (manghkil) in his description of the primitive simplicity
of the Arab way of life.

* Qne gets occasional glimpses of what these theologians knew of Arab
antiquity. Zuhayr 1:2¢ (ed. Landberg, p. 158), attests the use of ushnan
(Burud) in ancient times: “The lustre of 2 Yemeni garment, which is made to
glitter by means of purud and water.

¢ Al-Ghazali, Thyd', I, p. 126, 5.

5 Also bid'a mubdha (permitted bid'z). An example is seen in Manthérdt
al-Nawawi, fol. ga. CL. Sell, The Faith of Islam, p. 15, top.

$ Al-Muwalta’, I, p. 214.

" A.tradition going back to Muhammed, but to a Companion {or Successor,
tabi’),
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the above-mentioned authorities of religious life, then it is a praise-
worthy, unobjectionable innovation.”* i

The existence of this concession {although not in such precise,
theoretical form) must have been presupposed in a saying included
in the canonical hadith, The Prophet is made to declare the following
doctrine: ‘Anyone who establishes in Islam a good sunna (s. kasana)
which is followed by later generations will enjoy the reward of all
those who follow this sunna, without their losing their proper|
reward; but anyone who establishes in Islam an evil sunna® ...’
Thus, in this passage {which has the appearance of being a polemic
against excessive persecution of &id'«) the fact is presupposed that
the new sunnas may be introduced until the end of time.

This distinction between good and bad did’as soon becarte the
common property of the Muslim world, familiar to the most common-
place people and even penetrating folk-poetry.* The author of the
Romance of ‘Antar and other popular books and legends® seems to
have assumed understanding of this distinction even among hearers
and readers who were not theologically educated. “My opinion is
(says Malik to the father of ‘Antar, whom be wishes to bring to
acknowledge the latter as his son) that you should introduce this
sunna among the Arabs and get them to observe it. For good charac-
teristics are worthy of reward, provided they are not &id'as or
objectionable things.™

Individual rigorists did not cease in private life to disregard the
distinction just mentioned; in public life, however, this distinction
has penetrated everywhere? (in spite of some opposition to it},
and in theology it supplied the motives for the approval of com-
pletely new arrangements. Only a little broadmindedness is needed
for men to tolerate or approve under the title of did'a fhasana,
things which are absolutely contrary to Islam.

1 Al-Bayhaql, Mandqib al-Skafi'l, in Qastallanl, X, p. 342. Cf. Muhammad
al-‘Abdari, al-Madkhal {Alexandria, 1293), 111, p. 295.

2 Cf. al-sunnat al-shan'd'1s, Labid 28:5, ed. Huber.

* K.al-Khardi, p. 43, 1o; Muslim, V, p. 287, al-Darimi, p. yo0; al-Nasa'f, I,
p. 229; I'on Méja, p. 18, bottom.

¢ In literary poetry, too, the concepts sunne and bid'z appear in poetical
comparisons.

E Strat Sayf, XV, p. 59: “This is indeed a bid'a, but a fine, completely harm-
less one.’ Cf. Arabian Nights, Bolaq ed., (x279), 11, p. 273, 1.

¢ Strat “Antar, 11, p. 63, top: in lam takun bid'a wald munkar,

* Cf. my communication in ZDMG, XXVII], pp. 304 ff.
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CHAPTER TWO

UMAYYADS AND ‘ABBASIDS

I

To regard religious life in the Islamic sense as having taken hold
amongst the masses of the Muslim population from Syria to Trans-
oxiana, from the very beginning would be to give an altogether faulty
picture of the development of the system of Islamic religion. It would
be, first of all, quite unjustified to believe that religious life in the
Islamic world was from the first based on what could be called with
more or less justification ‘the sunna’. This may have been the case in
Medina, where there was much interest in religious matters from the
start, and where a certain usage developed out of the elements of
ecclesiastical law and life which later obtained canonic validity
as the sunna. But such development can hardly be assurned for the
outlying provinces with their Muslim population mainly consisting of
colonized Arab‘warriors and indigenous converts. Among the Arabs
transplanted to the eastern provinces there were presurmably some
Companions and ‘followers’ who worked for religious life and who
spread the piety of Medina to the provinces. But at the time of the
first conquests there was no ready-made system to be taken from
Medina, since the new order was only developing even there; and
also the number of those learned in religion was'far exceeded in the
conquered lands by the indifferent and the ignorant.

These circumstances explain the otherwise incompzehensible lack
of knowledge and orientation during the first century (which alone is
here the subject of our consideration) regarding religious matters in
the non-Arab territories conquered for Islam. The government did
little {for the consolidation of religious matters. The Umayyad rulers
and their governors—who can hardly be seid to have been Islamic-
minded—were not the people to promote a religious and social life
corresponding to the sunna. These rulers fostered sunnas of a very
different nature. Mu‘awiya I was fond of referring to the ‘sunna of
“Umar’? according to which half the estate left by a deceased high
state official was to be annexed for the treasury. The rulers of that
time searched for precedents in the sunna for such measures. They
were little concerned about the religious life of the population. As

T Al-Ya‘qubi, I, p. 264, top.
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true Arabs, they paid little attention to religion either in their own
conduet or in that of their subjects. If a man was seen absorbed in
devout prayer in a mosque it was a pretty safe assumption that he
was not a follower of the Umayyad dynasty but, for example, an
‘Alid partisan.! “Umar II who was imbued with pious Medinian
‘ideas and who inaugurated the real era of religion which later
flourished under the sponscrship of the ‘Abbasids, had to send
emissaries into the wvarious provinces of his empire in order to
teach his people how a Muslimn, and a Muslim society, should order
life.?

Individual indications show the state of affairs in the provinces in
this respect. Islamic tradition itself gives us characteristic examples,
though it was by no means interested in painting a picture from
which the lack of continuous tradition for Islamic law could be
deduced. From these examples we can easily guess at the ignorance
prevailing in the first century in regard to ritual, which was already
established, and religious doctrine, which was developing; and at the
extent of uncertainty and fluctuation which we find instead of a law
which many systematicians would like to believe to have been a
canon of the Islamic world from the beginning.

When Ibn ‘Abbis asked the people in Basra to fulfil the duty of
the fast-alms (zakd@t al-fif7), they took counsel and sought to find
Medinians who might inform them about this religious duty which

was entirely unknown to them.® The same community in the first
" years of its existence had no inkling of how to perform the sald,
and Malik b. al-Huwayrith (d. g4) bad to give them a practical
demonstration in the mosque of the actions accompanying the [30]
liturgy.t Everyone certainly knew that the conquests were made in
the name of Islam and the conquering hordes, wherever they came,
erected mosques for Allah;5 but this did not prevent them from
being completely ignorant of the elements of the cult. In Syria in
olden times it was not generally known that there were only five
obligatory saldts, and in order to make certain of this fact it was
necessary to find a Companion still alive who could be asked about
jt.® It is not astonishing that the Arab fribe of the Banit ‘Abd
al-Ashhal were unable to find anyone among themselves to lead
them in prayer except a slave {(mukdfab) of the tribe, Abd Sufyin;?

1 Abt Hanife Dinawari, (K. al-4kkbar al-Tiwal, ed, V. Girgas (Leiden, 1888)],
P 249, 9.

:Cf. ZDMG, XLI, p. 39.

3 Abd Dawid, I, p. 162, al-Nasa't, T, p. 143.

¢ B, Adhan, no. 46; al-Nasa'i, I, p. 100, botiom.

5 Abf Han. Pin. p. 125, 2; I4I, 2.

¢ Al-Darimi, p. 195; Abl Dawad, I, p. 142; al-Nasd'i, I, p. 4=2.

? Tahdhib, p. 726. This characteristic detail scems the more credible as it is
in contradiction to the prejudices of the time when the tradition was in the

B*
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he had probably more feeling for religious observances than the
Arabs, who, especially in eatly times, showed little taste for this
aspect of their new form of life.2 The people had so little accustomed
themselves to the Islamic way of thought that at that time the
Muslims had to be taught that one could not say al-salam ‘ald
AllFh.2 What must have been the state of knowledge of Muslims
when it was possible for people to stand in the pulpit and recite
Arabic verses, thinking them to be passages from the Koranr?
At the time of al-Hajjaj and 'Umar 1I people had no idea of the
proper times for prayer and the most pious Muslims were unsure
of the quite elementary rules.* The pious, however, endeavoured to
demnand adherence to a fixed sunna in the name of the Prophet and,
when they found that the government did not support them in efforts
which seemed unimportant to the latter, they produced the following
Prophecy of Muhammed: ‘There will come emirs after me who will
kill the saldf (yumitiina)® but continue to pray the saldi at the proper
times all the same.’s Later historians who were unable to imagine
+his state of affairs could only suppose that the godless Umayyads
deliberately altered the times of the saldt.” The fact is, however, that
during the whole of the Umayyad period the populace, living under
the influence of their rulers with little enthusiasm for religion,
understood little of the laws and rules of religion. Medina was the
the home of such rules and it would have been vain to seek them
in circles under Umayyad influence. ‘Kingship is with the Quraysh,
judgement {in the religious sense) is with the Ansar.'® This saying
possibly intends to reflect the circumstances just described.

41

‘Kingdom'—al-mulk?—this expression characterizes the trend of
Umayyad rule. It was entirely secular, showing little concern with
religious law as practised by the pious and laying no stress on the

1Part I, p. 30 f1.

® Al.Nasi'i, I, p. 102; cf. pp. 112, 174.

¥ Filrist, p. o1, 10 f. [cf. also Ibn al-Jawzi, Akkbar al-Harugl, 1345, P- 7%
bottem, O. Rescher, Der Isl., XVI, pp. 156 f.]

4 Al.Nas'i, I. pp. 46~7.

% P. 33 above.

¢ Al-Tirmidhi, E, p. 57.

7 Al-Maqrizi, ed. Vos, p. 6, 2.

8 Al-Tirmidhi, IT, p. 329.

 Cf. Fragm. hist. arab,, p. 113, 13.

making. To make a mawls precentor was thought to be an act of pious self-
efiacement: al-Igd in Kremer, Culturgeschichiliche Streifzige [auf den Gebeite
des Islams], P. 64. no. V, at the beginning {Cairo 1321, T, 74]. The passage
quoted in Takdhlb, p. 798, 8 must also be added.
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fact that it wielded a power which derived from the Prophet. The
true followers of the Umayyads also felt no particular need to
honour the founder of theocratic rule. It must have been the sneers
of such people that stopped the Zubayrid from giving the usual
blessing on the memory of the Prophet in his speeches.? The founder
of the dynasty was the first who called himself king, and the pious
Sa‘id b. al-Musayyib made this bitter comment:? ‘May Allah repay
Mu‘awiya, as he was the first who converted this condition? {(dom-
inion over true believers) into mulk.’

Pious people of 3a'1d’s kind frowned at the state of affairs under
such rule; they decried the tyrannical government, defied it by
passive resistance and even showed their dissatisfaction openly,*
occasionally going so far as to refuse homage.® In return they were
hated and despised by the ruling circles. It is sufficient to consider
the way in which al-Hajjaj b. Yasuf deals with Anas b, Malik;
he rebukes him like a criminal and threatens “to grind him as mill-
stones would grind and to make him a target for arrows,’® The caliph
Yazid b. ‘Abd al-Malik contemptuously calls the pious Hasan
al-Basri a shaykh jakhil, a doddering old man whom he would like to
kill because his pietistical opposition is repellent and inconvenient
to him.? This Hasan had said that the governor Mughira had made a
fateful step, In so far as he inspired the hereditary caliphate of the
Umayyads, by arranging that homage should be paid during
Murawiya’s life to his son Yazid; the pious preferred the electoral
caliphate {(sh#iz@) of patriarchal times.5 The aims of the pious were
divorced from reality.

During the time when religious people were pushed into the

1 Al.Mas'odi, V, p. 184, 7.

8 AlLYa'qlbi, IL, p. 276, 13 swwal man a'dda hadha'l-amra mulkan.

3 The preceding caliphate is called kkilafat al-nubuwwe, ZDMG, HLI,
p- 126, 1 (of the text}, of. Wellhausen, Reste arabischen Heidenthums [Part I11
of Skizzen und Vorarbeiten, (Berlin, 1887)], p. 204, note. Abt Dawad, II, p. ¥71,
refers to this change: the prophetic caliphate last thirty years, thumma yu'tt’
Hahw'l-mulka man yasha'w. In Ahmad b. Hanbal's Musnad (V, 220-1) the
saying is quoted: The caliphate (al-kkildfa) lasts thirty years, after that it
becomes smulk {in al-Suyuti, Ta'stkh, p. 5, 2.), ¢f. quotations from other works
on tradition, ibid., p. 77, 7 fi. Al-Tirmidhi, II, p. 35, bottom: 5a'id b. Jabahan
says: ‘The B. Umayya think that the 2kildfa is with them; the Banu'l-Zarq3 lie,
they are kings of the worst kind'. [Cf. also H. Lammens, in M FOB, 11, pp. 81
fi.=Etudes sur le régne du calife Omeaiyade Mo'awiyaler, pp. 189 f.) Mo'awiya I+r.]

¢ Al-Ya‘qubi, II, pp. 339, 11; 340, bottom,

¢ In this context, too, we meet the same Sa'1d b. al-Musayyib, Ibn Qutay-
ba, ed. Wiistenfeld, p. 224, 1.

% Abd Han. Din,, p. 327, 6 ff. A much extended version of this story is quoted
by al-Damirl (s.v. al-sada}, 11, pp. 71 L., cf. al-"Igd, 111, pp. 27 f1.

7 Fragm. kist. arab,, p. 66, 15.

8 In al-Suyati, Ta’rikk, p. 79, bottom, without rnention of the source. [For
al-Hasan al-BasI see, however, H. 3. Schaeder, Isl., XIV, p. 67.]

[a2]
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background by the rulers, they, like the Jewish rabbis under Roman
rule, occupied themselves with research into the law, which had no
validity for the real circumstances of life but represented for them-
selves the law of their ideal society. The god-fearing elements of
society looked upon these men as their leaders and even some lax
persons occasionally approached them for guidance in casu con-
scientiael Without paying any attention to reality these men
founded the sunna of the Prophet upon which the law and juris-
prudence of the Islamic state was to be based. The Companions and
‘followers’ living amongst them gave them the sacred material which
formed the contents and basis of their endeavour. What these latter
could not offer was looked for afar, People travelled to Medina, the
place of origin of the hadith, from where the religious stream flowed?
into the Muslim diaspora in those godless times. Zealous men travel-
led ever further in the Muslim world where they might hope to
meet Companions and ‘followers’ who might enlighten them about
the obscurities of the law. Makhal's saying (d. r12; cf. Part I, p. 110
note 1), which is preserved by Abli Dawid, gives some idea of the
extent of such journeys of enquiry during the first century: “In
Egypt T was the slave of a woman of the Hudhayl tribe who gave
me my freedom, but I did not leave Egypt before I had gathered all
available knowledge there; then I went to the Hijaz, and from there
to ‘Iraq, with the same purpose and success. Thereafter I journeyed
to Syria and sieved (gharbaltuhd) this country too. On all these
journeys I sought for (an authentic statement about} the law of war
booty (al-nafl), but I did not find anyone who could relate it to me.
Eventually I met an old man called Ziyad b. Jiriya al Tamimi
whom I asked: “Have you heard anything about the naff?” He
replied: ““Yes, I heard from Habib b. Maslama al-FihrI who said: I
was present when the Prophet distributed the fourth part at the
beginning and the third part on the return.” '3

These are the beginnings of the travels f falad al-'iln, of the fruition
of which in the later ages we shall have to deal in a separate chapter.

Thus there arise new people to relate sayings ascribed to the
Prophet, but some new things also came into being. Anything
which appears desirable to pious men was given by them a corrob-
orating support reaching back to the Prophet. This could easily be
done in a generation in which the Companions, who were represented
as the intermediaries of the Prophet’s words, were no longer alive.
The fact, that by disseminating these teaching they thought they
were working against the godless tendency of the time, quietened

L dgh., X, p. 54, 18: 'A’isha bint Talha makes Sha‘bi come in order to con-
sult him about a question of conscience.

¢ Al-Darimi, p. 75-

s Aba Dawad, 1, p. 274, cf. Takdhid, p. 372.
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the conscience of the pious inventors of traditions, who related
their own teachings and those of their immediate teachers back to
the aunthority of the Master who was for all, including even the lax,
an undisputable source of law. Since the pious opponents of the
dynasty looked upon the ‘Alid pretenders as the chosen saviours of
the empire, a large part of these falsifications was dedicated to the
praise of the Prophet’s family without being a direct attack upon
the Umayyads. But nobody could be so simple as not to recognize
the negative implications.

1

Thus the hadith led in the fizst century a troubled existence, in
silent opposition to the ruling element which worked the opposite
direction. The pious cultivated and disseminated in their orders
the little that they had saved from early times or acquired by
communication. They also fabricated new material for which they
could expect recognition only in a small community. The rule of
“Umar II, who had imbibed the spirit of the sunna in Medina,
is but a short episode in the religious history of the dymasty to
which he belonged. He might be called the Hezekiah of the Umayyad
house. He attempted to give practical effect to the quiet work of
theologians of the first century. The catchword sunna attained
official importance during his rule and he endeavoured to give it
recognition in the outlying provinces of the empire. Later generations
had the impression of his reign that when he sent a decree to the
provinces? it usually dealt with one of three things: the revival of a
sunna or the abolition of a bid‘a, the distribution of the obligatory
alms taxes (sadaga), or the return of property unlawfully annexed
by the treasury.? Therefore even the orthodox church has added
him as the fifth in the number of the Kkulafd' rashidan.s His rule did
not aim at muwlk. Amongst his successors the anti-sunna spirit
appeared in a less glaring form than under the rulers who were
represented by governors such as Hajjaj; but protection of the
pietists did not exist under their rule either.

This must not lead us to believe that during this period theolo-
gians in opposition were alone at work on the tradition. The ruling
power itself was not idle. If it' wished an opinion to be generally
recognized and the opposition of pious circles silenced, it too had to
know how to discover a hadith to suit its purpose. They had to do
what their opponents did: invent, or have invented, hadiths in their
turn. And that is in effect what they did. A number of facis are

1 Fragm. kist. avab., p. 63, bottom,

* Cf, above, p. 38.

3 Abi Dawad, 11, p. 170, from Sufyin: al-thulafd’ khamsa, ¢f. JA, 1850, 1,
p. 168, note 2.

{ad]
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available to show that the impetus to these inventions and falsifica-
tions often came from the highest government circles; and if it is
realized that even among the most pious of theologians there were
willing tools to further their invention, it is not surprising thai,
among the hotly debated controversial issues of Islam, whether
political or doctrinal, there is none in which the champions of the
various views are unable to cite a number of traditions, all equipped
with imposing {snads.

Official influence on the invention, dissemination and suppression
of traditions started very early. An instruction given to his cbedient
governor al-Mughira by Mu‘awiya lisin the spirit of the Umayyads:
‘Do not tire of abusing and insulting 'Ali and calling for God’s
mercifulness for ‘“Uthman, defaming the companions of ‘All, remov-
ing them and omitting to listen to them (i.e. to what they tell and
propogate as hadiths); praising, in contrast, the clan of “‘Uthman,
drawing them near to you and listening to them.” This is an official
encouragement to foster the rise and spread of hadiths divected
against ‘All and to hold back and suppress hadiths favouring ‘AliL
The Umayvads and their political followers had no scruples in
promoting tendentious lies in a sacred religious form, and they
were only concerned to find pious authorities who would be pre-
pared to cover such falsifications with their undoubted authority.
There was never any lack of these, The knowledge of the mechanies
of Islamic hadith does not give us any cause to mistrust the voices
coming from the camps of the enemy.

When the Umayyad caliph ‘Abd al-Malik wished to stop the
pilgrimages to Mecca because he was worried lest his rival ‘Abd
Alldh b. Zubayr should force the Syrians® journeying to ihe
holy places in Hijiz {o pay him homage, he had recourse to the
expedient of the doctrine of the vicarious kajj to the Qubbat al-
Sakhra in Jerusalem.® He decreed that the obligatory circumambula-
tion (fawdf} could take place at the sacred place in Jerusalem with
the same validity as that around the Ka‘ba ordained in Islamic Law.
The pious theologian al-Zuhrl was given the task of justifying this
politically motivated reform of religious life by making up and
spreading a saying traced back to the Prophet, according to which
there are three mosques to which people may make pilgrimages:

* Al-Tabarj, IT, p. 112.

2 During the war the pilgrimage to the karem from the north was impossible,
since the besieging Syrians let no pilgrim pass. A noteworthy account of this is
found in Abd Dawnd, I, p. 186.

? Umayyad rulers {according to some, as early as Mu‘awiya I} also wished to
transfer the Prophet's pulpit from Medina to Syria. At 2 later time the frus-
tration of this sacrilegions attempt was ascribed to various miraculons hap-
penings: al-Tabari, I, p. g2; Tbn 2l-Taqth al-Hamadani, p. 24, 1; al-Ya'qubi,
II, p. 283; al-Mas‘dd], V, p. 66,
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those in Mecca, Medina and Jerusalem.! This hadith shows its sharp
tendentiousness in an addition which, apparently, belonged to its
original form but was later neglected by levelling orthodoxy in this
and related sayings: ‘and a prayer in the Bayt al-Maqdis of Jerus-
alem is better than a thousand prayers in other holy places,” ie.
even Mecca or Medina. Later, too, ‘Abd al-Malik is quoted when
the pilgrimage to Jerusalem is to be equated with that to Mecca,®
and Syrians never tired of creating hadiths expounding the excellence
of visits to the Syrian sanctuaries and their equality with the holy
. places of the Hijaz. Muslims are recommended, for example, under a
promise of paradise, to combine the kajj with a pilgrimage to al-
Khalil, etc.* .

Tt seems likely that the fable that the Zamzam well pays a yearly
visit® to the spring of Siloah during the night of ‘Arafat belongs to
this group of tendentious beliefs and aimed at giving Jerusalem an
equivalent to the miraculous Zamzam.

A large number of hadiths have the purpose of demonstrating the
special dignity of the Jerusalem sanctuary, which was brought to
the fore during the Umayyad period. Maymina, a woman of the
Prophet’s entourage, is said to have asked the following question of
him: ‘Give us a decision about the Jerusalem sanctuary (bavé
al-magdis)’; whereupon the Prophet replied: ‘Make pilgrimages to
it and pray there’—war was then rampant in these lands®—‘and,
if you are unable to get there and pray, send oil in order to light the
lamps.’” In general, all traditions dealing with the question of

! Al-Ya‘glbi, 1T, p. 311, of. Clermont-Ganneau in f4, 1887, I, p. 482. It
is not surprising that orthodox writers do not mention al-ZuliT's role in the
establishment of the Qubbat al-Sakhra as a place of pilgrimage; al-Dami:l
(s.v. al-shar), 11, p. 51. [There is no doubt that in this extreme form, according
to which *Abd al-Malik intended to substitute the pilgrimage to Jerusalem
for the hajj, the tradition is an anti-Umayyad invention; yet it is not im-
possible that the Umayyads had a share in the propagation of traditions
supporting the holiness of Jerusalem, For these problerns cf. S. D. Goitein, in
JAOS, tgs0, pp. 104 f.; O. Grabar, in Ars Orientalis, I11, pp. 35~6, 45-6.]

® Ibn al-Faqih al-Hamadini, p. 95, 3; Ibn Maja, p. 102,

* Al-Ya'qiibi, ibid., p. 358, ult.

1 Manthiirdt al-Nawaw?, fol. 2za. Of the hadiths criticized here it is expressly
noted that they are current amongst the commeon people of Syria (‘awdmm
ahi al-Shim).

& yaqut, 11T, p. 726, 7. Perhaps this tendency also influenced the develop-
ment of the legends of the Sakhra; the Sakhra was said to compete with the
*black stone’ of Mecca. It is possible also that "Abd al-Malik had this in mind
when he extended the Al-Aqsd mosque to include the Sakhra in its territory.

s Trom this parenthesis the tendency of the hadith is evident. In other
versions there is the addition also here: because a prayer in this is worth a
thousand prayers (anywhere else): Ibn al-Fagih, p. 96, ro. cf. above.

* Abu Dawid, I, p. 48; the tradition in respect of the three mosques, ibid,
p- 202: ‘an al-Zuhvi ‘an Sq'id b. al-Musayyid ‘an Abl Hurayra ‘an al-nabi; cf.
B. Jumu'ano, 26; al-Tirmidhi, I, p. 67.

[27]
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whether Syria of Medina had preferencel and answering it in favour
of Syria are probably due to Umayyad influence. In effect, the
decision of this question is connected with the other one: Bani
Umayya or Banil Hashim?2 The Umayyads called the Prophet’s city
al-khabitha, the dirty one,® and a governor of Yazid I gave it the
name of al-natna,* the evil-smelling one, in contrast to the epithet
fayba, the sweet-smelling one, which pious Muslims gaves to the
venerable city and which they claimed had been used for the
Prophet’s city already in the Tawrdt.®

On the other hand it was possible at the same time to hear widely
spread popular songs in the streets of Medina which glorified this
town at the expense of its rival, Damascus, so that the calipb al-
Walid 11 declared that he would have to abstain from the kajj since
in the Hijiz he had always to listen to such songs.”? The following
account gives us some insight into the conflict of these two trends:
Abw’l-Dardi’ (who acted as a judge in Syria) asked Salmin al-
FarisT to come to the ‘holy land’'—meaning Syria—(kaluming
1l@'l-ard al-mugaddisa) whereupon Salman is said to have answered:
‘Nobody can sanctify the land, but good deeds sanctify man.’®

How the Umayyads made it their business to put into circulation
hadiths which seemed to them desirable, and how people of the
type of the pious al-Zuhri acquiesced in being their tools—though
they certainly were not guided by selflsh motives? but merely by
reasons of state expediency—is to be seen from evidence preserved
by al-Khatib al-Baghdadi which deserves to be considered in this
context. Here we find an account which is handed down by various

I Hadiths invented in favour of Syria are likely to be found preserved and
collected in large numbers in a chapter concerning this in the monograph on
Damascus by Ibn ‘AsZkir; unfortunately I have no access to this work. See
the titles of the relevant chapters in Kremer, Uber meine Sammlung orientalis-
cher Handschriften, [Vienna, 1885] p. 16. [This is now available in Vol. I of the
Damascus ed., by al-Munajjid, 1323, and in the new Damascus ed., 1951 .)

% See esp. Agh., XV, p. 30, 11, and cf. Yagnt, II, p. 243, 9.

3 AlLTqd, 11, p. 140, 8 from the bottom.

4 Al-Ma'sadi, V. p. 161, 3.

¢ The saying in B. Tafsi», no. 61 {to Stira 4:71) sound like polemics against
the nickname al-khabltha: innohs tayyibatun tanft'l-khabatha kama tanft’l-naru
(var. kirw) khabathat al-fiddati ‘this city is sweet-smelling, it removes dirt as fire
removes dirt from silver {var. hadid iron); cf. Al-Muwaita’, IV, p. 61. Origi-
nally al-balad al-fayyib seems to have been opposed to b, kkadith in the sense
that it was fertile and the other sterile soil: Siira 7:56.

8§ ZDMG, XX X1, p. 386; cf. Hassin, in Ibn Hisham, p. 1022, 5.

7 Agk., I, p. 21, 6 ff.; cf. p. 22, 25 L.

1 Al-Muwaite', 111, p. 245.

% The selfiessness of al-Zuhri is especially praised: his contemporary ‘Amr b
Dinar says of him: ma re’ayiu akadean al-derdhim wa'l-dondnir ahwan ‘alayhi
minhu, kanat ol-devahim wea'l-dand@nir ‘indehu bi-maewnzilal al-ba'ay, in al-
Tirmidhi, p. 104, bottom.
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‘ways’ from ‘Abd al-Razzaq (d. z11), a disciple of Ma‘mar b, Rishid
(d. 153), in the name of the latter; Ma‘mar himself belonged to the
group of the disciples of al-Zuhri. This account tells us that the
Umayyad Ibrahim b. al-Walid—it is not stated whether he was the
subsequent ruler? of this name {d. x26)—came to al-Zuhrl with a
note-book he had written, and asked his permission to spread the
sayings contained in it as hadiths communicated by al-Zuhri. The
latter gave his permission easily: “Who else could have told you the
hadiths?'? Thus the Umayyad was enabled to circulate the contents
of his manuscript as texts taught him by al-Zuhri. This account fully
confirms the willingness of al-Zuhri (for which we have quoted an
example above) to promote the interests of the dynasty by religious
means. His piety probably caused his conscience to be troubled
occasionally but he could not for ever resist the pressure of the
governing circles. The Ma‘mar just mentioned preserved a charac-
teristic saying by al-Zuhri: ‘these emirs forced people to write
hadiths’ (gkrahand ‘alayhi ha'uld'l-wward’}.® This account can
only be understood on the assumption of al-Zuhri’s willingness to
lend his name, which was in general esteemed by the Muslim com-
munity, to the government’s wishes.

In the next chapter we shall have to consider more closely the
relation of the intransigent pious groups with the Umayyad govern-
ment. Al-Zuhri did not belong to the circle of the irreconcilable but
to those who thought a modus vivend: with the government was
desirable, He did not avoid the court but moved unhesitatingly in
the ruler's entourage,? and we even see him, during a pilgrimage of
al-Hajjaj, among the followers of this bogey of the pious.t He was
employed by Hishim as tutor to the prince® and under Yazid II
he even consented to accept the office of judge.? In such circumstances
he must have had the gift of overlocking certain measures not con-
forming to religion and could hardly belong to the circles who with

1 The text of the story goes against this: ra’ayiu rafulan min Bani Umayys
{‘a man of the B. Umayya’) is a phrase hardly likely to have been used of the
prince. On the other hand, this Ibrahim is mentioned among those people who
took over hadiths from al-Zuhrl, Ibn ‘Asikir in al-Suyati, Ta'vikh, p. 99, 11.
[See Ibn ‘Asikir, ed. 1323, II, 303; the following story is also found there.]

® Al-Khatib al-Baghdadi, fol, 73b [ed. Hyderabad, p. 266].

* JASRE, 1856, p. 322, no. 71 [=al-Khatib, Tagy?d, p. 107: for other passages
cf. the editor’s notes.] Sprenger does not explain these words correctly:
‘we induced also those chiefs (who are not mentioned) to disapprove of it’,
From the above it is evident who ‘those emirs’ are. Sprenger’s explanation is
based upon the wrong reading akrakna instead of akrakand; ci. Muir, Mehomet,
I, p. xxxiil.

4 4i-'Igd, 11, p. 310,

5 J45B, 1856, p. 326, no. 93. [=al-Khatib, Tagyid, p. r40].

® In Sprenger's article: ‘Alfred von Kremer’s edition of Wikidy," JASB,
1856, p. zro. [Cf. the references in BSOAS, 1957, p. 11].

? Ibn Qutayba, ed. Wiistenfeld, p. 239, 9.

[39]
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passive resistance opposed the khulafd’ al-jawr or al-zalamal—as the
pious called the rulers of the dynasty under whose governors ‘the
world was filled with injustice.’> These groups, which contained
men who even took it amiss if poor readers of the Koran practised
their pious trade at the court of some mighty man of the period,®
regarded any association with the powers that be and the prevailing
trend as prohibited. ‘He who follows the government will be led
into temptation’ (man iffaba’a al-suitdn iftatana).* It was considered
impermissible-—and one bluntly refused—to enter government
service and any office depending on if, especially that of Qadi.’
Since the government was well aware that such refusal was based
on an aversion on principle to the rules, a refusal of office was often
cruelly punished or the acceptance of the office enforced.® In order
to escape such compulsion ‘Amir al-Sha‘bi (d. ca. 103-10) dressed in
coloured robes, engaged in trivial games and mixed with the youths
in the streets with the intention of appearing to be unworthy of the
office of Qad1.7 This Sha‘bi was an enemy of the government since he
actively participated in the rising of al-Ash‘ath against al-fiajj&j.®
To accept the office of judge under the wicked government was
considered illicit by such people® and the pious did not relinguish
this principle even under the ‘Abbisids. ‘He who accepts office as
judge is like someone who is being slaughtered without a knife’
{fa-gad dhubiha bi-ghayr sikkin).2® These people were more consistent
and morally serfous than those poets who—like al-Tirimmah (d.
100)—sided with the Kharijites™ or other opposition parties and
nevertheless did not refuse to present panegyrical gasides to the
Umayyad governors for the sake of money.!2 Al-Zuhri did not have to
consider scruples about accepting public office under the Umayyads!®

1CL JA., 1850, 1, p. 178,

? pAbfi'l-Mahasin, I, p. 243, 9.

3 Cf. the story about Hasan al-Basri in al- Jawaligl, ed. Derenbourg, Mergen-
lindische Forschungen, p. 140, bottom; this is connected with the hadith
that ‘before Allah the most despicable readers of the Koran are those who
wisit the wicked emirs’ (yazdran al-umarg’, var. al-jawarg), Ibn Mija, p. 23.

¢ Al-Nas3'y, 11, p. 139.

¢ E.g Ibn %utlubughi, P- 4. no. 11; cf. the Recueil de textes et de traductions
publ. by the Ecole des langues orientales vivantes, 158g, I, p. 280.

¢ An example, Agh., V, p. 137, top.

¥ Al-Sarakhsi, Skarh Kitab al-Siyar al-Kabir, fol. 7b {1, 13].

8 Agh., V, p. 153, 4.

¥ The story in al-Mas‘adi, 'V, p. 458, is very instructive in this respect.

0 AL-Tirmidhi, I, p. 249, 4; Aghk., VIII, p. 45, 14, ¢f. Yaqat, ITI, p. 8o, 5.

11 Cf, the passage in Part I, p. 130, note 3.

12 4ek., X, pp. 159, 3 from the hottom, 260,

3 Conciliatory theologians have endeavoured to prove the acceptibility of
the office of judge under a sulign ja'ir by theological arguments. The intro-
duction to the K. Adeb al-Qdds by al-Khagsif (d. 261), who was a practising
judge himsclf, is concerned with such proof.
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since he had always shown himself willing to co-operate with the
ruling powers.

Hadiths which were fabricated or, like the last example given,
sanctioned, on official orders did not invariably refer to the great
political and dynastic interests of the Umayyad house. Occasionally
the rulers desired to alter the rites in a way not in accordance with
pious Medinian tradition, and this easily aroused the opposition
of those gloomy circles. The official invention of hadiths under the
Umayyads would be used even for such trivial purposes. Pious
sayings were meant to break down the resistance of the pious and
to disarm them. Here is an example of such a case. As is well known,
on Fridays the Imam makes two speeches (khutda) to the assembled
community in the weekly general gathering. In early times this
tite was carried out in the capital by the caliph himself. It is likely
that the humble rulers of the patriarchal epoch fulfitled this function
standing on a primitive platform (mindar);! and it is hardly con-
ceivable that of old it was so arranged that the speaker should remain
seated during this liturgical speech before the community. But
standing in front of the community was apparently not to the taste
of proud Umayyad princes. They did, however, value highly as-
cending the ménbar as head of the people, and considered this pri-
vilege as an important part of their dignity as rulers, as is evident
from the panegyrics on the rulers of this dynasty. Mu'awiya is
praised as ‘rakdbu’l-mandbiri waththabuha’® after his death, The same
image, in which the pulpit figures as mount and the ascending prince
as bold rider,® appears in a poem which Yahya b. Abi Hafsa ad-
dressed to al-Walid after the death of his father ‘Abd al-Malik:

The pulpits mourned on the day that he (‘Abd al-Malik) died; the
pulpits mourned the death of their rider;

When al-Walid ascended them as caliph, they said: "this is his son,
in hisimage,” and they were quietened;

1f after him (the father) another had knocked at the pulpits, they
would have reared and thrown him.*

* [This is an error: the minbar was originally a kind of tribunal where the
head of the community was seated. See C. H. Becker, ‘Die Kanzel im Kultus des
alten Islam', Orientatische Studien Th. Noldehe gewidmat, 1, Pp: 3318 = Islam-
studien, 1, pp. 450ff.; H. Lammens, Efudes, pp. 203-8 =M FOR, I1, pp. 95-100.]

* Agh., XVI, p. 34, z0; ci. X, p. 62, 1, about the beautiful spectacle when
Mu'dwiya first ascended the minbar.

® Cf, ibid., X, p. 142, 2. .

¢ Ibid., IX, p. 38, 18 i, Their governors also greatly valued ascending the
minbar, and in panegyrics addressed to them reference is often made to their
function on the minbar. Ziyid al-A‘jam goes so far as to call a governor ‘the
best who ascended the palpit in fear of God after the Prophet’, ibid., X, p. 155,
7 from the bottom. An emir of Mecca is praised as zayn'l-manabivi yustashia
bi-khutbatihi, Hudhayl., 256:46.

[41]



[42]

30 VOLUME TWO:.: CHAPTER 2

But their aristocratic arrogance—if the mind of those proud
Qurayshites is pictured—seems to have revolted at the idea of stand-
ing like hired preachers before their subjects. It was also aristocratic
arrogance, strengthened by the fear of assassination, which caused
the first Mu‘dwiya to have boxes (maeggira) constructed beside the
great mosques for himsclf and his court, contrary ito custom, in
order to avoid mingling with the people.? This Umayyad institution
was abolished under the first ‘Abbasids, according to some as early as
under ai-Mahdi, according to others only under al-Ma'miin.? The
manner of the khutba was altered for the same considerations. The
highest representative of power must be distinguished from paid
khatibs and the dignity of the regent was to be displayed before the
people even on this solemn occasion. The khutbe itself gave them
considerable uneasiness, though they did not wish to renounce the
cpportunity to parade at the head of the people. ‘Abd al-Balik is
said to have given the reason for his early grey hair: ‘How can I
avoid going grey if I have to expose my esprit to the people oncea
week.’3 Thus they endeavoured to achieve an effect at least out-
wardly corresponding to their position as rulers. The first Umayyads
therefore introduced wvarious alteration in the ceremony of the
khutba and its staging in such a way as to divest it of its ancient
democratic character. Mu‘awiya had some steps added to the minbar
so that the representative of the ruling power should occupy, during
the act which was solemnly symbolizing it, a more elevated place
than was customary in democratic times.* Fine minbars, made even
from metal,® were constructed everywhere® in order to give the
caliph and his lieutenants more weight by a sumptuocusly set
“stage’ for the khuthe. In former times things were kept more
simple,” and ‘Umar I destroyed a minbar which his govenor “Amr b.
al-‘As had built in Fustdf. (Perhaps this is a polemical invention
meant to protest against tendencies of a later time.)® Originally the

* Al.Tabari, 11, p, 70 ult. [For the magsire of. Lammens, tndes, pp. 202-3=
MFOR, I, pp. 94-5.]

t AlVa'qubi, II, p. 571, 15; Fragm. hist. aredb., PP- 272, 14; 273, 8. Ibn
Khaldon appears not to believe in the abolition of the magsiras under the
‘Abbiasids, but considers this innovation of the Umayyads as a justifiable
institution belonging to the various privileges of the caliphate; he even calls it
sunnat ' Allah fi-ibadiki, Mugaddima, . 225, 2.

3 Ansab al-Ashraf, p. 177, cf. al-'Igd 1, p. 295.

+ Al-Ya'qubi, II, p, 283, 15.

§ Abi'l-Mahisin, I, p. 78, ann. 93; p. 350, ann. 132. ["Metal’ is due to an
error; for hadid read jadid, as pointed out by Becker, p. 366.]

¢ A reaction to thisis the saying ascribed to the Prophet in which he forbade
his companions to erect stone minbars, Ibn Hajar, IV, p. 188,

? For the primitive smindar ascended by ‘All in Kz, see al-Hariri, Durrat,
p- 133

8 Abii'l-Mahdsin, T, p. 76. In the year 161 the ‘Abbasid al-Mahdi ordered the



UMMAYADS AND 'ABBASIDS 51

Rhutba was given after the gemeral prayer. During the Umayyad
period the caliphs began to give the khugha of the ‘4d before the
salat on the pretext that the people might disperse before hearing
what they had to say to the congregation.! It could have been
considered as degrading for the government if the speech made from
the pulpit by the ruler or his lientenant was not as equally well
attended as the liturgy itself. For prestige reasons the caliph was
now te give one khutba seated. That this meant a change of the rite
of the Zhutbe is often confirmed by the historians.® But this seems
to have aroused the disapproval of pious people faithful to the
sunna and an official theologian had to be found in order to instruct
them:® Raja’ b. Haywa (d. 112), otherwise praised as a pious author-
ity—who was considered a sort of adviser in matters of conscience
in the court of several Umayyad rulers,* asserted that one of the old
caliphs, ‘Uthman, upon whom the legitimacy of the dynasty was, as
is well known, founded, also used to stand during the first khutba
but delivered the second seated.? These circles said even of ‘Ali that
he delivered the khutba seated; it is, however, interesting to observe
that the significance of this account was already obliterated by the
third century, when the victory of the sunna had rendered the
stoutly independent attitude of the old Arab rulers no longer com-
prehensible, and that even al-J&hiz is only capable of giving a very
naive explanation,¢

How far-reaching were the falsifications inspired by the Umay-
vads in the interests of the privileges claimed by them is evident
from the fact that they not only cited ‘Uthmian, but even the

* According to a report in al-Tirmidhi, I, p. 105, II, p. 26, Marwan first
introduced this alteration. Al-¥a'qibi, II, p. 265, c¢f. Abu'l-Fardj, Historia
Dynastiarom, ed. Pocock, p. 194, names Mu‘awiya as its founder. The pro.'Alid
historian gives as the reason for this change that the people left the mosques
after the galdt in order not to be present at defamations of ‘All in the khutba.

? Al-Ya'qubl, II, p. 341, 4. Also the governors, Ibn Hajar, II1, p. 142
(referred back to an earlier time).

& Fragm. Wist. arab., p. 64, 2. Tt is remarkable how great a part is ascribed
to this Rajd’ in building 2 new mosque in Jerusalem, which was to serve for
the repression of the pilgrimage to Mecca, ZD PV, XII, p. 183, cf. Orient and
Occident, 1, p. 448.

¢ Fragm. hist. argh., p. 7: anng R.b.H. vewa lakum hddha fa-akhadhia biki, cf.
ibid., p. 187.

5 In Ab0'l-Mahasin, I, p. 249 the matter is represented differently: it was not
Raji" who invented the tradition; it was he who stated that other people made
it up in order to support Umayyad practice.

¢ Baydn, fol. 20a, [1, 118): ywidy bigawlihi qd'idan khutbat al-nikah;
here it is related on the authority of al-Haytham b. “Adi that the thutba was
never given seated. ’

destruction of the minbars erected under the Umayyads and reduced them to
what was customary in patriarchal times, al-Tabari, 111, p. 486.
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Prophet as their examples, and that opponents of these falsifications
make Jabir b. Samura, a Companion of the Prophet, conclude his
description with the words: ‘He who tells you that the Prophet
delivered the Ahutba sitting is a liar.’?

v

If so much trouble was taken by authority to find theological
support for such trivial ritualistic details, how much greater must
have been the activity shown by the machinery of government in
cases concerned with spreading among the masses traditional
authority for political and dynastic interests, The greater part of the
traditions invented for these purposes were probably due to official
initiative and influence. It is expressly reported of the great general
al-Muhallab, the scourge of the Kharijite dissenters {d. 83), that he
was concerned with falsifying traditions to encourage his soldiers
against these mutineers.? Amongst high officials of the Umayyad
dynasty there are several who are accounted as mubkaddithiin; to
name only Hafs b. al-Walid al-Hadrami (d. 128) and ‘Abd al-Rah-
man b. Khalid (d. 124).% Amongst traditions which the mawlg
Layth b. Sa‘d spread on the authority of the latter there are pre-
sumably many which were to benefit the prevailing political ten-
dencies, because this ‘Abd al-Rahman was for years an important
official of Umayyad princes. Al-Nasi’'ls strict criticism is lenient
towards him, which might not have been the case if al-Nas3'i had
been more closely acquainted with the circumstances. This fact 1s
curiously illuminated by an unintentional, and naive, saying of
Tbn ‘Awn (d. 151). This refers to Shahr b, Hawshab (whose date of
death is uncertain; either 68 anrd 112); he was considered unreliable
in his communications because he had accepted a government post.t
This view is telling evidence that tendentious traditions were
smuggled in through official initiative. Later® the real understanding
for this phenomenon was lost and al-Bukhari declared Shahr to be
worthy of credit since nothing bad was known about his character.®
People who were nearer to the conditions of the time could judge
things differently, like Ibn “Awn who lived but a few decades after

i Abi Dawld, I, p. 109, al-Nasd'i, p. 215: fa-man haddathahum anna rasile-
Hahi kana yekkiuby ga'idan faged kadhaba.

z Al-Mubarrad, p. 632, 14; Ansab al-Ashraf, p. 106, 2.

8 Abt’l-Mabasin, 1, p. 293, 309, ¢f. p. 325.

4 In al-Tirmidhs, I, p, 117

8 Ahmad b. Hanbal considers Shahr as not worthy of consideration, al-
Tirmidhi, II, p. 16.

& We find Shahr as an authority in innumerable hadiths, e.g. ibid., I, p. 327,
352: 11, pp. 71, 81, 88, 97, 210, 244, 260, 267, etc,
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Shahr and perhaps had proof that theologians in official position
were used—or were willing, without outward pressure, because of
their interest in the prevailing power—to put into circulation ten-
dentious traditions.

The fact that, amongst the hadiths that have been handed on to
us, in spite of their being of a preponderantly tendentious character,
the Umayyad ones are not well represented is no proof that they did
not exist in a much greater number than they are found in our
various collections. Tendentiousness in the field of hadith did not
only consist in making new traditions but also included the sup-
pression of existing party arguments. For this we have found
examples also in the Umayyad camp. There is no doubt that there
existed also a large number of tendentious dynastic traditions
in favour of the Umayyads, communications in which the praise and
fame of the founder of the dynasty, who was one of the Prophet’s
companions, as well as of persons and families who supported the
Umayyad government, were made into objects of piety, as was later
the case with the memory of the persons on whom the family
traditions of the hostile dynastic parties were founded. If we bear
in mind, however, that the consclidation of the study of traditions
continued under the ‘Abbasids, we will understand that utterances
friendly to the Umayyads, to the founder and supporters of their
dynasty—such as have been preserved, e.g. in the tradition of Islam
not approved ecclesiastically—vanished from the mouths of the
traditionists.?

/ The example of one hadith may show us of what nature were these
tendentious traditions of the Umayyads. It apparently has the
purpose of glorifying the position of the Umayyad statesman

Khalid al-Qasri (a successor of al-Hajjaj}), who was abhorred by all

true believers. In the Arab manner this is achieved by putting the

ancestors of Khalid in favourable relations with the Prophet. The
. following hadith does this:

Asad b. Kurz (the assumed ancestor of Khalid)? was converted to
Islam in company with a man of the tribe of Thaqaf. He presented the
Prophet with a bow, and when he handed over this gift the Prophet
asked: ‘O Asad, where did you get this wood?” ‘It grows in our
mountains in the Sarit.’ Thereupon the Thaqafite asked: ‘O apostle
of God, does this mountain belong to us or to them (the B. Asad)’
The Prophet replied: ‘Verily, this mountain is the Qasr mountain
from which Qasr b. *Abgar (ancestor of Asad) took his name.' Then
Asad said: ‘O emissary of God, bless me.’ The Prophet said: ‘O

1 dgh, XVI, p. 34.

2 Cf Part I, p. 188.

* See Ibn Durayd, p. 3oz, 7. There seems to be a corruption in the Aghani
text: biki summiya Ibrakim Qasr ‘Abgar.
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God, let thy victory and the victory of thy religion take place
through the offspring of Asad b, Kurz.?

The last words without doubt show the cause of the fabrication
of this hadith. The deeds of Khalid, his siding against the ‘Alids
and his action against the pious Muslims were to be justified as
furthering the cause of Islam. Such stories had to disappear in the
days of the ‘Abbasids.

Official influence did its utmost to prevent the glorification of the
memory of the ‘son of Hind’. When we hear of al-Ma’min that he
sent an announcer into the streets in order to declare in the name
of the caliph ‘that he refuses his protection to anyone who mentions
Mu'‘awiya favourably,’? we may conclude first that as late as during
Ma’'miin’s time there were still traditions current among the people—
perhaps attached io pious authorities—which redounded to
Mu'awiya’s honour; as the people of Damascus stillin the third cen-
tury demanded such hadiths from al-Nasz'i {d. 303) in a decidedly
importunate manner;® secondly that there was official pressure to
eradicate such things. For example, al-Bukhiri* can no longer give
any mandgib of Mu‘awiya as sound hadiths, though no doubt many
existed in the Umayyad period; but these as well as anything
friendly to the Umayyads were officially suppressed and destroyed.
In contrast, a large number of hadiths were circulated which were
intended to show the people the unworthiness of that dynasty. A
typical collection of such anti-Umayyad hadiths was made at the
time of the caliph al-Mu‘tadid (248) and worked up into an edict in
which this ruler intended following the measures of al-Ma'mun,
just mentioned, to order the cursing of Mu‘dwiya as a ritual act.®

v

So far there have been repeated references to the tendentious
fabrications of traditions during the first century of Islam and in the
course of our further account we shall continue to meet this method
of producing religious sources. It is a matter for psychologists to
find and analyse the motives of the soul which made such forgeries
acceptable to pious minds as morally justified means of furthering

1 dgh., XIX, p. 54; Yaqut, IV, p. 93.

® Eyagwn. hist. arab., p. 370, 14, ¢f. Ab'l-Mahasin, p. 617, pepult.

3 Yaquat, 11, p. 777, 17 .

1 B. Mandgib, no. 36, contains a few notes only about dkikr Mu‘Guwiva.

5 Fab, I11, pp. 2170 ff, cf. section v of the next chapter. [For the different
attitudes towards the memory of Mu‘awiva cf. Goldhizer in ZDMG, I, pp.
o7-128, 403; LIII, pp. 646; H. Lammens, Le salifat de Yazid Ie, p. 14=
MFOB, IV, p. 246; Ch. Pellat, ‘Le culte de Mu'awiya au I1Te si¢cle de
I'Hégire’, Studia I'slamica, V1 {1956}, pp. 53 fi., with further references.]
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a cause which was in their conviction a good one.! The most favour-
able explanation which one can give of these phenomena is pre-
sumably to assume that the support of a new doctrine (which corres-
ponded to the end in view) with the authority of Muhammed was
the form? in which it was thought good to express the high religious
justification of that doctrine. The end sanctified the means.?
The pious Muslims made no secret of this. A reading of some of
the sayings of the older critics of the tradition or of the spreaders
of traditions themselves will easily show what was the prevailing
opinton regarding the authenticity of sayings and teachings handed
on from pious men. ‘Asim al-Nabil, a specialist in the study of
tradition (who died in Basra in 212 aged 9o), said openly: ‘T have
come to the conclusion that a pious man is never so ready to lie as in
matters of the hadith.’* The same has also been said by his Egyptian
contemporary Yahyia b. Sa‘id al-Qattan (d. 1g2).° An acknowledge-
ment of this general experience is frequently applied to individual [48]
muhaddithian. Waki’ says of Ziyvid b. ‘Abd Allah that he les in
hadtths® despite his nobility (ma‘a sharafihi). This being so, smaller
excesses in the fsndd, obfuscations, had to be treated more leniently.
It happens frequently that Muslim critics find themselves in the
position of having to testify with regard to the most respected
religious authorities that they unconcernedly practised the fadiis,?
a most leniently judged® form of the dolus (the two words are
connected etymologically)? which, it is true, did not influence the
essence of the hadith. Yazid b. Har@n (d. 206) reported that during
his time in Xafa all spreaders of traditions were mudallisan'® with the
exception of one whom he names. If this assessment is perhaps too
severe, it is enough to consider that even men such as the two
Sufydn (b, "Uyayna and al-Thawri)!! and others {who otherwise were

t Li-nusral al-sunnea, ‘to support the sunnz’, as it was said, ¢f. Liferaturgesch.
der Ski'a’, p. 12.

¢ Ci. the pertinent observations of Snouck Hurgronje in RHR, XX {188g).
p- 77 [= Verspreide Geschr., VI, pp. 86—9]; Mecca, 11, p. 202,

* Ci. Déllinger, 4kademische Vortrdge, 1, p. 168, ‘Such fabrications . . .°

4 Al-Khatib al-Baghdadi, fol. 25 b; [ed. Hyderabad, p. 84] ma ra'ayiu al-
salil yakdhib f1 shay’ akthar min al-hadith.

5 Muslim, introduction, p. 48; cf. Noldeke, Geschichie des Qorans, [Gottingen,
1860] p. XXII.

¢ Al-Tirmidhi, I, p. 203, 14.

7 Cf. JASB, 1856, p. 218, note; Salisbury, p. gz, 1; Risch, p. zo; Sprenger
Mokammad, 111, p. XCIX translates it ‘dishonesty’.

8 Al-Khetib al-Baghdidi, fol. 9g [ed. Hyderabad, p. 361] The mudallistin are
differentiated fromactualliars, al-kadkaba: Ahlwardt's Landberg. Samml. 10. 149.

* Frankel, Aram. Fremdw., p. 188; dalsa is synonymous with khad'a, al-
Mas‘adi, IV, p. 302, ult.

0 Al-Khatib al-Baghdadi, loc. cit.

3 Tagrib, fol. qoa [wew' 12 transl. M. Marcais, A4, gth Ser., XVI (1900}, p.
523); cf. ITbn Khaldun, Mugaeddima, p. 268, 4.
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praised as reliable in hadith and of punctilious piety in their conduect)
were nevertheless included in the list of the mudallisint

The Muslims of the second century were fully aware that to derive
a saying from Muhammed was merely a matter of form for acknow-
ledging validity and that among the ‘good’ hadiths many were false.
They made the Prophet himself make this observation in a hadith
which characterizes the circumstances very tellingly. ‘After my
departure,” says the Prophet, ‘the number of sayings ascribed to me
will increase in the same way as sayings have been ascribed to
previgus prophets. What therefore is told to youn as a saying of mine
you will have to compare with the Book of God (the Koran), and
what is in accordance with it is by me,® whether I have in fact said
it myself or not (fa-huwa ‘enni quituhu aw lem aguihu).’3 Tt would
have been impossible to state more openly that the important
thing was not so much the actual authenticity of a saying but its
religious correctness, and that it is permissible to hand down sayings
and teachings in the name of the Prophet which in fact he had never
uttered. “What is said of good speech I have said myself'—the
Prophet is made to put this principle in an even more general form
(md gila min gaulin hasanin fa-and qultuhi) .t

These principles, which came to be formulated as facts of experi-
ence only some decades later, assisted consciously or unconsciously
in the formation of tradition and explain the essence of the hadith
in its fabricated connection with Mumammed.

The possibilities which the Muslims admit themselves in this field
are evident from a tradition in which the authorities seem to give
away the secret quite unconsciously: ‘The Prophet,” it says in a
tradition in al-Bukhdri,® ‘gawve the order to kill all dogs except
hunting and sheep-dogs.” ‘Umar’s son was told that Abdi Hurayra
also hands down the words: ‘but with the exception of farm dogs as
well.” ‘Umar’s son says to this: ‘Abd Hurayra owns cornfields,’ i.e.
he has a vested interest in handing down the order with the addition
that farm dogs should be spared as well. This remark of Ibn ‘Umar
is characteristic of the doubt about the good faith of the transmitters
that existed even in the earliest period of the formation of tradition.®

! Abi'l-Mahdsin, I, p. 507, 12, f. Ibn Khaldtn, Mugeddima, p. 263, 3.
Examples for fadlis: al-Tirmidhi, 1, p. 242, 19, II, p. 260, 14; 200, 12.

* Even that is not always so. In B. Tibb, no. 19, the Prophet is made to teach
that man is not saved by his own good works but by God's grace (lan yudkhil
akadan ‘amaluhu’l-jannata), in direct contrast to Stra 7:41; 16:34; 43:72.

3 Al-Jghiz, Bayan, fol. 114 b, [I1, p. 28, ci. Schacht, Origins of Muk. Jurispr.,
PP. 28, 45, 253-4].

4 Ibn Maja p. 4, 0.

b Sayd, no. 6; cf. Hartk, no. 3; al-Tirmidhg, I, p. 287, 17.

8 This passage must be considered in relation to the evidence which makes
it clear that in earlicr times Abf Hurayra was not considered an authority
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The historian is, however, more interested in the objective than in
the subjective side of this phenomenon and in the effects that such
fabrications had upen the circles for whose edification and instruc-
tion they were meant. '

Tt seems that teachings presented as sayings of Muhammed were
received as such without much probing into the credentials which
sought to prove them to be the oral teaching of the Prophet. The
carelessness and credulity of people in those days and in those
circles are shown in a phenomenon related to matters of tradition
which demonstrates even more characteristically the facility with
which the quotation of testimony from early times was undertaken.

Inorder to fix certain legal norms, recourse was had not only to the
fabrication of oral traditions but also to the production of written
documents which were to be taken as the expression of the wishes
of the Prophet. Such documents found easy credence at that time.
In the case of a copy, nobody thought of asking for the original, let
alone of investigating its credentials.! How far enterprising falsifiers
dared go is shown for example in the story that, during the time of
the last but one Umayyad ruler, the copy of a kilf document was
produced by people who sought to reconcile the northern and
southern Arab factions; this document was alleged to have been
drawn up on the occasion of the solemn alliance between the Yemen-
ite and Rabi‘a Arabs at the time of Tubba’ b. Malkikarib, far back
in the Jahiliyya; it was claimed to have been preserved by a des-
cendant of the last independent Himyarite prince living at Kufa
and its text is given in full.2 It was not difficult to find credence for
more recent documents amongst people who were impressed by
such productions. It happened for instance that the tarifi for the
sadaga tax for large and small livestock had to be fixed. Different
traditions about this were in existence but it was not convenient to
derive texts, in which numbers played a decisive part, from the oral
tradition of zealous collectors. One quoted even from the oldest
times written instructions for the tariffs of tax and ransom money

* It is not possible to find out whether the treaties of the Prophet quoted as
written documents are an exception as to the authenticity of their wording,
‘W. Muir has supported his assumption of their genuineness with convinging
arguments: Makomet, 1, p. bexxii (now of. Wellhausen, Skizzen und Vorarbeiten,
V).

3) Ab0 Han 'Din’, pp. 352 {. It is notable for tlhe questions dealt with in Part
I, pp. 68 and 226—7 that in this document the ratification of the hilf in the
fellowing way: the contracting parties ‘mixing their blood, add wine o it and
drinking it, cut their forelocks and nails, which the king throws into the sea
in & parcel,’ ibid, p. 353, 9-31.

worth of much consideration. {Sprenger calls him ‘an extreme in pious decep-
tion®' Mokammad, 111, p. Ixxxiii). The proofs for this are given in detail in
Zakiviten, pp. 78~9.
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which the Prophet gave to his various governors in all parts of
Arabia.! It was these documents the contents of which the tradi-
tionists were considered to hand down orally.

But in the interests of traditional accuracy this was not deemed
encugh. The documents themselves had to be shown, and several
seem to have been produced. The family of the first "Umar preserved
such a document, of which ‘Umar IT, who endeavoured to follow the
tradition of the old caliphs in his acts as a ruler, had a copy made for
himself; Ibn Shihab al-Zuhri mentions this as an authentic docu-
ment.2 Hammad b. Usama, a mawld of the Quraysh tribe in Kiifa
(b. 121, d. zo1), who was a fertile writer of traditions,® produced a
document furnished with the seal of the Prophet which he was said
to have obtained from a certain Thumama b. ‘Abd Allah b. Anas;
Thumima declared this document to be an original decree which
Abf@i Bakr addressed to Anas in the name of the Prophet when he
began his journey as tax collector (musaddig). This is a tariff con-
cerned with all kinds of tax and it is prefaced with the following
introduction: ‘This is the obligation to pay tax which the Prophet
imposed upon the Muslims according to the order of Allah given to
His Prophet. He who demands tax of Muslims according to this law
(‘ald waghihd), to him must it be given, to him who demands more
than that, it should be refused, etc.’t Hammid himself doubted the
genuineness of this document, as appears from his words: za'ama
anna Abd Bakr etc.; he (Thumama) pretended that Abf Bakr had
written this. ‘Za‘ama’ {he believes) is as Arab scholars say, ‘a kunya
for the concept of lie.’ This word is normally used as introduction
to traditional statements (za'ama A. ‘an B.) with the supposition that
it is rather doubtful that A really heard the contents of it from B

t Tax tarifis for Mu'adh b. Jabal, K. gi-Rhardf, p. 31, 18; tariff of the ransom
money fixed in writing for ‘Amr b, Hazm, al-Muwatfa’, IV, p. 30. In less weli-
known hadiths other written communications by the Prophet are mentioned,
e.g. al-Tirmidhi, II, p. 268, ‘Abd Alldh, son of ‘Amr b. al-*As, shows a sakifa
in which the Prophet wrote down a dw's’ formula for Abt Bakr. Ibn Sa'd
(turn of the second and third century) talks of documents of Muhammed
and AbQ Bakr which were kept in his days in the families of these for whom
they were made (in Sprenger, JASB, 1856, p. 326, no. 94. (Ibn Sa‘d, 11, pp.
38 fi. passim]. The descendants of AbL Dumayra show this document of
release, which the Prophet gave to their ancestors, so the caliph al-Mahdl (al-
Tabari, I, p. 1781, 6).

2 Aba Dawind, I, p. 156.

3 Tab. Huff., VI, no. 71.

¢ Abit Dawad, 1, p. 155, of. Sprenger, J4SB, 1856, p. 317, no. 45. [=al-
Khatib, Tagyid, p. 87; for other passages see editor’s note].

$ In al-Damirt, II, p. 382, 15: K-Auilli shay'in hunyatun wa Runyaln'l-kadhb
za‘gmi of, Banat Su'dd, ed. Guidi, p. 78.

s Abi Dawnd, II, p. 99: yaz'umu ‘en rasali'liéhi; Yiqut, IV, p. 3006, 22:
za‘ming Abd Hiffan ‘an Al Mu'adh.
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or it is used to cover reports which he who passes them on does not
himself quite believe.! An unbelieving Beduin says to Muhammed:
“Your emissary wants us to believe (s2'ama land) that you are of the
belief (taz'umu) that we are obliged to observe five salawdt.’? The
lexicographers, and even more the theologians, teach, however, that
2a'ama also occurs in the general sense of gdle, to say,® ie. to com-
municate something bona fide as true. The former base this on the
formula commonly used by Sibawayhi, za'ama Khalil;* the latter
quote some examples of the hadith (za‘ama Jibra'il, etc.)s It would
not surprise us if some Muslim commentator should attempt to
prove the authenticity of the document of Thumama from this point
of view,

VI

In order to evaluate the difference between the points of view of
Umayyad and ‘Abbasid rule we must contrast the religious circum-
stances of the earlier epoch with the spirit prevailing after the rise
of the ‘Abbisid dynasty. The change in the government of the
state which occurred after the downfall of the Umayyad dynasty can
be studied from many different vantage points, and whichever is
chosen the essential change in the circumstances of the new regime
will be clearly evident. In the first part of this book we had the
opportunity to consider the national side of political life and to learn
that the national Arab character of the Islamic state declined with
the beginning of the ‘Abbasid rule,® and foreign elements came to the
fore. The religious side of government, on the other hand, was much
strengthened. For this the foreign clements which only gained
prevalence now were anything but a hindrance. The Persian mawdlt,
not to name other elements, transferred their own religious traditions

1 E.g. Part 1, p. 187, note 2; Yaqat, 11, p. 343, 14 ca'ama 1 ba'd ahl badiyal
Tayyi'; Abt Hanifa Dinaw., p. 306, 16: ‘He (Mukhtér) is a liar, he pretends
(yas'umu) to honour Ban@ Hishim, whereas in reality he pursues wordly
interests’; cf. Agk., X1, p. 164, penult. Notice also procimion to Bar Bahlil's
Lexic, Syriac., ed. Dauval, I, ¢. 3., uli, .

* A)}-Darimi, p. 87.=al-Tirmidhj, I, p. 1z0.

% Tn this sense za'%m (al-gaum) is supposed to be ‘speaker” and to belong to
the last group of words discussed by Néldeke, ZDMG, XLII, p. 481: schol. to
Ham., p. 704, v.1; cf. also D. H. Muller, Burgen und Schidsser, 11, p. 44. note.

¢ E.g. K, Sthawayhi, 11, . 420, 11; 436, 9; 445, 4, etc.; za'ama Abil-Khatlab,
P- 448, I.

5 Al-Nawawi, 1,p.27; Abt’l-Baqd’, Kulliyydt, p. 200; de Goeje, Gloss, Fragm.,
s.v., p. 33: of. B. Tatawws', no. §; fa-za’ama Mahmid ennahu sami'a etc. The
Muslim exegesis declares here too za'amas==akhbara (al-Qastallani, 11, p. 387,
1) but from the concluding passage it is evident that the correctness of Mah-
mid’s saying is doubted.

¢ Ab% Han. Din., p. 360, 15, and al-Magrizi, ed. Vos, pp. 51, 56, may also be
adduced.
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from their original environment into the new circles; they had only
to translate their inherited religious sense into Islamic idiom. They
were rather more fitted for this than were the original Arab elements
who inwardly rejected Islam and who had not been prepared by
their past to create a higher social and moral conception of life
from its seeds. Whereas the Umayyad rule was entirely secular—
with the exception of the episode of ‘Umar II's reign—and was
little permeated by religious motives in its forms and aims, the
‘Abbasid rule bore from the beginning the hallmark of a religious
institution. This had its root in the traditions of the Banfi Hashim.
it is related that ‘Abd al-Malik said: “While the poets praise the
Banf Hashim for their religious practices, their prayers throughout
the day and night, their fasting and reading of the Koran, the same
poets in their panegyrics liken the Umayyads to roaring lions, stecp
mountains and salt seas.’® This comparison is borne out by examina-
tion of the relevant literature, of which we shall have the opportunity
to give a few examples below.

The Umayyad king® has his counterpart in the ‘Abb#sid caliph
in his character of a religious leader; though he was not at the apex
of a hierarchy, he was a hierarch himself, ruler not only of the state
but also of the state church. He swrrounded himself with theocratic
attributes and wished to assert himself as Imam.? He felt himself to
be the successor of the Prophet in the spiritual leadership of the
community, the holder of a dignity established by God. The insignia
of the Umayyads were the sceptre and the state seal? and were
passed on in succession;’ to this the ‘Abbasids added the mantle,
al-burda, of the Prophet,® which is the one which the Prophet is
said to have presented to the poct Ka‘b b. Zuhayr for his panegyric
Banat Su'ad. The first “Abbiasid caliph had already acquired this
relic,? which was inherited by his successors.® This mantle was worn

1 dgh., XXI, p. 10. It hardly needs proof that ‘Abd al-Malik did not make
this remark himself.

% i, above p. 40 Al-Farazdaq nses of Hishim b. ‘Abd al-Malik the epithet
muwmallak, Agh., XIX, p. 15, 23, cf. Mehren, Rhetorik der Avaber, p. 17, 1.
Al-Walid b. Yazid, ‘above whose forehead the light of smulk shines’ says Tbn
Mayvida (Khizgnat al-Adab, I, p. 328, 19).

¢ Umayyad rulers are also occasionally called Imdm: Jarir [Diwas, ed. al-
Sawi, p. 24. 9] Fragm. kist. arab., D. 34, 3 from below=Hist. Chalif. Solejmani,
ed. Anspach, p. 41, 4, cf. Fragm., p. 145, 12.

4 In eschatology the seal (of Sulaymdin) and staff (of Moses} are put also in
the hangd of the dabbat gi-ard, al-Tirmidhi, k1, p. 206, top.

8 Al-gadib wa-khitam al-khilafa, Fragm. kist. arab., p. 82,9, cf. p. 124, 3.

8 Al-Tabari, III, p. 455; al-Mas'tdi, V1L, p. 369, cf. Fragm. hist. arab.,
PP. 341, 4, 415 penult. [Cf, also R. Basset, La Bana So'ad, Algiers, 1910, PP.
30-1, and ‘Burda’in EJ 2nd ed.]

? Fragm. hist. avab., pp. 208, penult, 283, 5. It seems a fable that the
Umayyads already owned this treasure (al-Mas'idi, V, p. 188, 8, Ibn Hisham,
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by them at the first paying of homage by their subjects? at all
festive occasions, at solemn, and also martial, events.? In particular,
they appeared wrapped in this sacred relic while performing the
public salat before the community.® At important state functions,
when the mantle was not used as clothing it was spread in front of
the caliph.? It was quite different with the Umayyads: the king of
this dynasty did not consider it inappropriate to appear in full
military armour for the ‘74 service.® The burda was meant to indicate
that the ‘Abbdsids were the true caliphs and successors of the
Prophet: it was to represent the theocratic character of their cali-
phate and to prove the exclusive right of the possessor of this relic
to the theocratic office, as against other pretenders. The prince and
poet ‘Abd Alldh b. al-Mu'tazz used this argument in order to refute
the claims of the ‘Alids.®

The ‘Abbisids surrounded their sceptre with a theocratic nimbus.
They spoke of ‘the light of the caliphate’? and even of ‘the light of
prophecy’ which shines from the forehead of the prince.® It was said,
in these very words: ‘Harin al-Rashid permitted himself to be
praised with things by which only the prophets were praised;
he did not disapprove of it and did not refuse it."® Zealous admirers
when mentioning the caliphs use the eulogy'® which otherwise is
permissible only after the name of the Prophet and is applied also to
‘Al and the ‘Alids only by some zealous Shi‘ites. Special blessing is

! Probably also in earlier times, but my evidence for it is only from the
year 62z {enthronement of al.Zahir, aiter the report of an eye-witness in al-
Suyuti, Ta'rikk, p. 11, 9.

t Recued Seldj., 11, p. 237, 5.

3 During the fooding of Baghdad {466) the caliph al-Qa'im held a public
prayer of expiation, wrapped in the burds and carrying the gadib; Ibn al-
Athir, X, 1. 34.

& Reoueil Seldj., 11, p. 13, penult.: wa-biyadiki ol-burda wa'l.gadib.

3 Yazid b. al-Walid; al-Suyuti, Ta'rikk, p. 98, 4, bottom.

¢ Qutb al-Din, Chron. Mekka, p. 154, 8. [Diwan, Cairo, 1831, p. 6, 15]. The
pro-'Alid poet Safi al-Din al-Hilli (4. 750) refuted the poem of Ibn al-Mu'tazz
in 2 poem composed in the same rhyme-form and the same metre; from it the
points of controversy between the ‘Abbdsids and the ‘Alids can be seen; al-
Kutubi, Fawd! al-Wafayat, 1, pp. 243 1.

7 Ishaq al-Mawsili, Agk., V. p. 116, 7.

8 Recuezdl Seldj., 11, p. 237, 4.

¥ Agh, X1I, p. 18, 8 from the bottom.

19 Ay gl-pus'minin salawdt ANah ‘alayki, Recueil Seldj., 11, p. 240, ult,

ed. Guidi, p. 6, 7 from below, ZDMG, X p. 448, note 4); certain of which was
made up to prove its genuineness. At any rate, it is certain that the burds
is never met with in the Umayyad period as one of the insignia oi the ruler.

8 These insignia were carried off by Seljuk enemies under the caliph al-
Mustarshid, Recueil de textes relatives & I'histoire des Seldjoucides, ed. Houtsma,
1I, p. 242, 1.
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said to emanate from the personal appearance and presence of the
caliph.?

A%herence to this sacred person is an integral element in Muslim
belief. ‘He who does not cling to the amin AHdh, “the confidant of
God”’—by which the caliph is to be undersiood*—will not benefit by
the five salawdt.’® For the caliph of patriarchal times the epithet
‘the best of the Qurayshites’ was sufficient® (AbG Bakr refused even
this on his accession},’ but the ‘Abbasids have their court poets give
them a title which was otherwise applied only to the Prophet:® ‘the
best of all creatures’.” Eventually the caliphs hear this epithet
so often that they apply it to themselves in their own speeches.®

The Umayyads were overthrown by them because of their god-
lessness and opposition to religion;? this political upheaval, which in
the first instance was effected by Abd Muslim—the man with the
‘cudgel for the unbelievers'%--was meant primarily to be the
establishment of the pillar of d#7.11 The new dynasty became intoler-
ant towards the practice of other religions and this marks a morally
retrogressive step in comparison with the Umayyads.'® The repre-
sentatives of the new regime give themselves the appearamnce, at
least outwardly, of having come to inaugurate government regime

1 There are many examples of this in the passages of the Seljuq chronicle of
‘Imad al-Din al-Katib al-Isfahini (see al-Bundari, ed. Houtsma), in which the
caliph, who was a powerless shadow at the time of the events narrated in this
chronicle, now and then appears, e.g. bavakat karakatiki, 11, p. 289, ult. fi.

2 We meet this title also in the earliest times {address of the poet Hawdha
to “Umar I, Kkizanat al-Adab, I, p. 166, 23) and in respect of the Umayyad
ruler; al-Mas‘adi, V, p. 309, I, 458, 6; also of the Umayyads in Spain, al-'Igd,
11, p. 300, 11, 21.

* AL.Namirl, of the caliph Hartn ai-Rashid: Man lam yakun bi'amint’llahi
mu'tasiman fa-laysa bi'l-salowdti’l-khamsi vaniafi's, Agh., XVII, p. 142, 3;
the first heuristic is given differently in Agh., X1I, p. 20, 13.

8 Umarn Khayrw Qureyshin, Abt Han, Din,, p. 190, 11.

S Wa-lastu bikkayrikum, Tab,, I, p. 1829, 3.

* Even the Prophet rejects, according to a tradition, this address, which is
to be reserved for Ibrahim only, Abo Dawid, 11, p. 173. During pagan times
this title was much used in panegyrie gasldas, al-Nibigha, 18:5; *‘Abd Yaghoth,
Agh., XV, p. 75, 237 khayr al-bariyyati walidan warehfon (ci. Zubayr, 4:4=
Landberg p. 146, v. 2: khayri'l-buddll wa-sayyidi’ I-kadri) and in Islamic poetry
this free usage which the old poet had made of the title still finds echo, e.g.
1bn Hishdam p. 801, 1; Agk., X1, p. 68, 21; ¢, Yiqnt, IL, p. 886, =.

7 With reference to al-Amin, Agh., XXI, p. 17, 7, to al-Mutawakkil, Yiqit,
I1, p. 87, 21; ¢f, Tab, I, p. 2058, 13.

8 Al-Q3’im says: nabnu Baww'l- Abbds hhayvu'l-nds, Recuedl seldj. ed, Hout-
sma, p. 20, 17-

9 Aba Han. Din., p. 367, 18; al-Ya'qubi, 11, p. 427, 15.

10 Cf. Houtsma, ‘Bih'afrid’, in WZKM, 111, p. 36; cf. for kafir kubdt, Agh.,
IV, p. 93, 21; van Guelder, Mockiar, de valsche prafeet, p. 73.

1 aph, XXI,p. 87, 2: wa-shidia vukna’l-dind,

12 See an example in my article, ZDMG, XXXVIII p. 674.
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in the spirit of the Prophet and the old caliphs. ‘The amir al-mu’
mintn Muhammed has revived the sunna of the Prophet with
regard to what is permitted, what forbidden’; thus the poet Marwén
b. Abi Hafsa, a client of the Umayyad Marwin b, al-FHakam, praises
the caliph al-Mahdi, and the latter was pleased to hear the compli-
ment. The princely reward of 60,000 dirham and exquisite clothes
were the reward of the poet for the panegyric of which this line is
the climax.? Apart from ‘Umar II, such a poem could not have been
dedicated to any Umayyad; but al-Mahdi was not the only ‘Abbasid
to whom such praise could be applied.?

The princes were keen to exhibit practical piety in this sense.
Haughty behaviour seems to have been found only amongst the
first of the ‘Abbisids and the Barmakids contributed much to that.
But it is almost impossible to imagine, in reference to an Umayyad,
the humility said to have been shown by al-Mutawakkil, a monster of
cruelty and vengefulness. When this caliph pontificated before the
assembled people at the Feast of the end of Ramadan, the population
were extraordinarily enthusiastic in their homage and thronged to a
depth of four miles to pay homage to the caliph as he entered the
mosque. When he returned to his palace he put a handful of dust
upon his head,® saying: ‘T have.seen the cheering crowds and it
befits me now to be humble before God.™*

These caliphs submitted to the divine law even in respect of their
own persons, just as they required this of their subjects. Only under
the ‘Abbiisids was it possible to award the epithet ‘god-fearing’ to the
caliph.5 Even as early as in his time al-Mansir allowed a case that
one of his subjects brought against him to be decided by a judge of
the religious law. Few of the princes of the Umayyad dynasty
would have tolerated that, and a comparatively unbiased historian
of the two dynasties comments on this incident that the imims
excel the kings (probably meaning the Umayyad princes, see above,
P. 40) in that they willingly subordinate themselves to the or-
dinances of religious law (b'l-awddy’ ild awdmir al-shari'a).® This
must have enhanced their aura of religiousness. ’

It is true that during the full flowering of ‘Abbasid rule the court
at Baghdad was not less gay than the Umayyad court at Damascus;
though even in this place of joy the pietist spirit takes hold—in the
harem of Zubayda (wife of Hariin al-Rashid) a hundred odalisques

1 dgh., IX, p. 45, 20: abvd amirul-mw’mining Mukammadun*sunona’l-
nabiyyi karamaha wa-haldlaha.

2 Al-Mutawakkil, above,

3, ZDM¢G, XL1I, p. 590, note 3.

4 Al-Tabari, I11, p. 2455,

8 Abh Nuwis, in Fakhr al-Din al-Rizl, in Freytag's Chrestom. drab., p. 87, 3
from the bottom.

8 Fragm. hist. arab., p. 269, 9.

c

57



(58]

[59]

64 VOLUME TWO: CHAPTER 2

hum the Koran ‘like a hive of bees’>—in general little attention
is paid to the punctilio of the law. There is gay song and bold
drinking; while theologians dispute the kadd of drinking wine the
emir of the true believers and his courtiers indulge with singing
girls and gay persons in the forbidden beverage.? The caliph al-
Mutawakkil, who re-established the orthodox dogma which his
predecessors had impaired, was an immoderate drinker in his own
palace.? Kremer has described this side of Baghdad court life in a
vivid picture to which we refer readers.® But it must be remembered
that side by side with the inner life of the court there is, in com-
fortable contrast, a quickening religious interest, such as was in-
conceivable before, and yet diametrically opposed to this way of life.
In public and particularly in official life the religious law had to be
strictly followed. Under the Umayyad caliphs a wine feast could be
held even in the mosque;® but this was unthinkable under the
‘Abbasids. The caliph who leads a gay life with his courtiers does
not extend it beyond his palace. To the outside world he wishes to
be the imam, a representative of religious dignity and to carry out,
and have carried out, the religious laws.® The caliph al-Qahir (320-z)
who took strict measures against wine drinkers, singers, and singing
girls ‘was hardly ever found sober”.? There were people who did not
overlook the hypocrisy implied in such behaviour: “They (the caliphs
and their courtiers) drink wine while imposing legal punishment
upon other drinkers'—thus Sufyan al-Thawri is said to have charac-
terized the religions state of affairs in an outspoken epistle to Hartin
al-Rashid.? A poet says: “While his (Ibn Abi Duwad’s} companions
drink into the early hours of the morning they profoundly investigate
the problem of whether the Koran is created.’®

A strong interest in problems of religious doctrine is patronized
from above. It is typical that even during a drinking bout religious
matters (f7 amr al-din wa'l-madhdhib) are discussed.’ Even the most
liberal-minded among the ‘Abbasid caliphs, such as al-Ma’'miin,
demonstrate their liberalism by fostering religious and dogmatic
speculation. Al-Ma'miin himself is said to have written some

* Abw'l-Mahasin, I, p. 632, 3f.
t Scenes such as Agh., XXI, p. 239, top, are among many such depictions
of this time.
* See the story in Fragm. kist. arab., p. 554, bottom, not to mention other
examples.
* Culturgesch., 11, pp. 62=86.
5 Ab'l-Mahasin, I, p. 242,
8 Cf. Aug. Miller, Isl., 1, pp. 470, 537-
? Abw’'l-Mahasin, IT, p. 254.
® Al.Ghazali in al-Damiri {s.v. al-faras), II, p. 256, 1.
9 In al-Suyatl, Ta'#ikk, p. 142, 3.
1 Agk., VI, p. 179.
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theological treatises.l The apparently liberal teachings which the
“fanatical good sense’ (a phrase of Karl Hase’s)? emanating from the
caliph’s court wishes to establish, are spread by means of religious
fanaticism; not in the name of freedom of thought but in the belief
that these teachings correspond to orthodox dogma.? In the same
way their iconoclastic colleagues in Byzantium declared war against
the worship of images, not so much from motives of common sense
but in the name of the orthodox dogma. The inquisitors of liberalism
were possibly even more appalling than their literalist brethren;
their fanaticism is certainly more repugnant than that of their
imprisoned and maltreated victims.

The Umayyad prince had a worldly education. From the Islamic
point of view some of the princes were such as to make them utterly
unsuitable to lead the community in prayer and their testimony
invalid in the sense of the religious law.* Tt must have been a
peculiar atmosphere in which al-Walid II grew up, who hardly 110
years after the Prophet answered the threats of the Koran against
‘the stubborn opponents’ (14:8,9)% by making the Koran the target
for his arrows, saying:

You hurl threats against the stubborn opponent, well then, I ama
stubborn opponent myself. '
‘When you appear before God at the day of resurrection just say:
My Lord, al-Walid has torn me up.®

In these people Arab paganism had survived. The theological
element has a large part in the education of ‘Abbasid princes. Al-
Ma‘miin had to listen to lectures by fugahd’ and muhaddithin,” and
this explains his continued interest for the finer points of Mu‘tazilite
dogma. When Hariin al-Rashid heard of the great work of Muham-
mad b. al-Hasan al-Shaybani on the Islamic law of war, he sent the
princes with their tutors to hear the lectures in which the author
delivered the contents of the book® The °‘Abbasids’ interest in
canonical studies increased in the same measure as their political

t Fihrist, p. 116.

t Handbuch der profestantischen Polemik (15t ed.), p. 321,

3 Cf, ZDMG, XLI, p. 68, bottom. ,

4 Fragm. kist. avab., p. 131, 5 from the bottom.

& Pious people seem to have applied this phrase from the Koran o him, al-
Mas‘adi, V, p. 360, ult., as well as to Yazid I, Ablt Hanifa Dindw., p. 279, 11,
to Mu‘awiya I, al-Mas‘tidi, V, p. 99, 4, and to al-Hajjaj, ibid., p. 337, ult.

¢ Al-Mas'adi, VI, p. 10, [ed. F. Gabrieli, in RS0, 1934, p. 4%, no. 27]. There
are interesting facts about the freedom in religicus matters of these Umayyads
in Agh., V1, p. 141, Fragm. kist. arab., p. 114,

? Al-¥a'qiibi, 1T, p. 501, 3; f. Fragm. hist, avab., p. 321, 11,

8 Al-Saralkhs: in the introduction to his Sharp K. al-Siyar al-Kabir, fol, 5a,,
[ p. 4.1
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influence was taken away by governors and usurpers.? The less they
were true kings the more they became imams. The less they had their
say in temporal affairs the more they adopted pompous theocratic
titles and granted high-sounding epithets (algdb) to their vassals
and followers.? These algdb were conferred by decree® and the same
method was followed in adding a new one to existing honorary
titles.®

Why do I see the Ban@i'l-“‘Abbas invent so many &unyas and
honorary titles?

Few are the drachmas in the hands of our caliph; therefore he
presents people with titles.5

Then was their custom ridiculed by the poet Abu Bakr al-
Kharizmi® in the fourth century. This example shows that at the
time when the caliphs had teo give up their worldly powers in favour
of upstart vassals the poets dared to ridicule even the throne. Abd
Ya'll b. al-Habbariyya (d. 504),7 who himself had the by-name of
al-"‘Abbés], called the caliph in a satirical sketch: ‘the poor Mugtadi,
without brains, understanding, or feeling.’®

Historians of literature report of a Baghdid poet of the fifth
century, Hibat Allah b. al-Fadl b. al-Qaitan (d. 498), that nobody
could escape his ridicule, Id al-khalifa wa-l@ ghayruhu, ‘neither the
caliph nor anybody else.’?

Among the signs of the enhanced theocratic dignity of ‘Abbasid
rulers the most suggestive is the fact that the title khalifat Alldh,
‘representative of God’ {which occurs also earlier)'® and other
synonymous designations became more and more general, even

1 A historian expresses this state of affairs: the caliph was mahkim ‘alayii,
additamenta to Tbn Khallikan, ed., Wistenfeld, I, p. 34, 2.

t Tbn Khaldan, Mugaddima, pp. 190 ff.; ZDAMG, XXVIII, p. 306; Kremer,
Geschichie der hevyschenden Ideen [des Islams: Der Gotlesbegriff, die Prophetie,
und Stasisides, Leipzig, 1868], p. 417. [See also al-Birini, al-Avhar al-Bagiya,
pp. 132 L., quoted by A, Mez, Diz Renaissance des Isldms, p. 133.]

3 Cf. Derenbourg, Ousama ibn Mounkidk un émir Syrien, etc. I, p. 15, note 2.

4 A]-Bayan al-Mughyib, 1, p. 283. Later it happened that after the father’s
death the son inherited the Jagab of the latter, as is seen in Ibn AbI Usaybi‘a,
11, pp. 26, rog {fourth century Egypt).

® Part I, p. 242.

¢ Yatimat al-Dakr, IV, p. 145 md H ra'aytu Bani'l-'Abbisi gad fatahif
mina’l-bund wa-ming’l.algabi abwabz * gqalla’l-dardhimu fi kaffay khalifating
[RahaG fa'anfaga fi'l-agwimd algdba.

7 Cf. for his poetical work Derenbourg, Escur, I, p. 318, no. 474. [al-Sadik
wa'l-Baghim, see GALT, p. 263, 51, p. 447].

8 Recueil Seldj., ed. Houtsma, I1, p. 65, 11.

* Al.Kutubi, Fawat al-Wafayat, I, p, 314, 25.

10 Regarding “Uthman, Hassin b. Thabit, Diwans, p. 08, 15. ed. Hirschield,
XX, 9]
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popular.* When the Umayyads used this pretentious title® it was
merely intended to convey the unlimited power of the ruler. Under
the ‘Abbasids?® the title was filled with theocratic content in accord-
ance with their general view of the nature and duties of the cali-
phate.* The ‘Abbasid caliphs considered themselves to be the
representatives of ‘God’s rule on earth’® and even as ‘God’s shadow on
earth’. The ruler was to personify the power of which it was taught:
al-sultanu zillu' llihi f'l-ardi ya'wi ilayhi kullu malhifin, ‘the govern-
ment is God’s shadow on earth, all those troubled find refuge in it.’®
What this sentence attributed to the Prophet taught about the
institution of secular authority, the ‘Abbésids eagerly referred to
their own person.” As late as the eighth century the puppet caliph
of Egypt guarded by the Mamluk sultans is addressed in a ridiculous
document of homage as ‘God’s Heutenant on earth’ (nd'id Allih
fz ardiki).® From the ‘Abbasid caliphs these pompous theocratic

1 In the Avabian Nights, 894, Bulig, ed. 1279, IV, p. 198, 7, 5 from the
bottom, Maryam al-Zunniriyya is made to address the caliph Hirin as
khalifat AllZh £ ardiki; it is unnecessary to seek a polemic meaning in this
(ZDMG, XXXIV, p. 623},

 Miskin al-Darimi’s address to the Umayyads assembled round Mu'awiya 1
is typical, Baul Khulafi'i-'llahi, Agh., XVIIL, p. 71, penult. According
to al-Tabari, 1%, p. 78, o, the poet Haritha b. Badr addressed Mu‘Gwiya I by
this title; ¢f. al-Mas‘adi, V, pp. 105, 1, 152, 7, 330, 6 ("Abd al-Malik}; in a song
of the camel-drivers “Ahd al-Malik is called Akaltfar Alldh, dgh., XV, D. 6, 12,

3 Agk., 111, p. 95, 5: IX p. 44, 4;: XXIp. 128, 5; al-Mawardi, ed, Enger, p. 22:
imdm al-muslimin wa-khalifet rabb al-"alamin; al-'Igd, 111, p. 30, 3 from the
bottom; <f. ibid, p. 32, 14. Tab., III, p. 2177, ¢: in an edict of Mu‘tadid the
‘Abbasids are called: Rhulafi' Allgh wa-a'immat al-huda.

¢ Only later is this title found inadmissible by theologians in an entirely
theoretical discussion. Al-Nawawi, who devotes a paragraph of his Mantharat,
fol. 32a, to this question, finds that it is not permissible to use this title; only
Adam and David, who are called this in the Koran, have 2 claim to it. Thn
Khaldiin alse discusses this controversial question in an account of his theory
of the caliphate, Mugaddima, p. 159, ult.

5 Tab., I11, p. 426, 16: al-Manstir says of himself: innamé and sultan Alak
fiardiki.

¢ In al-Shaybani, K, ai-Siyar, fol. 8b {1, p. 15.]=W/ L, XL, p. 50, 0o, 24,
this sentence; according to Ansdb al-Ashvdf, p. 33, top, the Umayyad ‘Abd
al-Malik already malkes use of this saying, but it may be assumed that 2 later
opinion has been here dated back to an earlier period.[ Cf. Goldziher, ‘Du sens
propre des expressions Ombre de Dien, ete.’, RHE, XXXV (1837)].

7 Al-Mas‘adi, VII, p. 278, £ill Aligh al-mamdad baynahu wa-bayna khalgihi;
cf. ibid, VIII, p. 135; al-fill al-imams, Recueil seldj., 11, p. 242, 2; cf. al-Tha-
*ilibi, ZDMG, V, p. 180, no. 12. The Shi‘ites call their §2hib al-zamdn thus,
Kashkil, p. 88, 1o,

& Al-Snynti, Tae'rikk, p. 198, penult. (Fakhr al-Din al-Razi calls Muhammed
in a passage of his Wagiyya in Ibn AbI Usaybi‘a, II, p. 28, g, na'ié A Hak}. This
title was given as easily as that of ‘shadow of God'. Not only the sultans of
Morocco but also Indian princelets call themselves ‘lieutenants of God’
[Verspreide Geschrifien, ii, p. 208]. Snouck Hurgronje, Kritik der Beginselen
v.V.d.B., 2nd part, p. 68.
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titles, which must have appeared to contemporaries the emptier
the less of real power corresponded to them, were at all times
and in all countries transferred to the real temporal rulers! and
were even applied to minor princelets by flattering courtiers.®
The Ottoman sultans were, as the protagonists of Islam, thought
to have 2 special claim for adopting these titles of the old
caliphs,® just as the name Rhalifat Aildh was transferred to
themn.*

Out of the wide field of political sovereignty the ‘Abbasid ruler
had to be satisfied with the sadly reduced privilege of having his
name put on coins and hearing it resound from the pulpits (al-sikka
wa'l~khutba). Al Mutl' (334-63) finds himself in such a position that
he is able to answer Bakhtiyar when he came to ask the caliph for
funds to fight disturbances in the capital: ‘In the circumstances I
am living in, when I have no right or say over the income of the state,
I am not obliged te provide the means for the Muslim’s welfare;
this duty falls to those who have the power, I possess nothing
beyond the khugba.’s But even this last vestige of outward mani-
festation of rule had ceased by that time to indicate the power of the
ruler, a2s had happened under the Umayyads (cf. above, p. 50).
The humiliated caliph was unable to appear personally in the place
of assembly at the head of his people in order to perform the sacred
rites, and al-Radi (322—9) was the last to ascend the minbar.®
Thus ‘coin’ and ‘khutba’ soon became synonyms for ridiculous

t The Persian poet Sa‘dl bestows this title upon the Ilkhén (séya-‘i-khuda)
ZDMG, IX, p. 135 v. 8o. [Kulliyyat, ed. Furdghi, section gasd'id, p. 41, ult.]
as well as upon the Atabeg Muzafiar 2I-Din b. Sa'd b, Zengl (Gulisian, dibaja,
ed. Gladwin, p. 7, 10). The Tartar prince Oljaytu (in Fleischer, Leip. Cat
p. 352a), in the same way as the later Tatar conqueror Muhammad Shayban?
is called by his panegyrist #mgri sayasi and khalifa-i-Rokmar (Die Schej-
baniade, ed. Vambéry, p. 22, v. 27, cf. zill-{-kuhda, ibid. p. 266, v. 103). The
same title was also given o the Mamluk sulian in Egypt, al-Hasan al-"Abbs],
Athar ol-Uwal fi Tartib al-Duwal, p. 69,

2 The Nasrid prince in Andalusia was called thus, M. J. Miiller, Geschichie
der wesilichen Araber, p. 15, 8. The modern philologist Faris al-Shidyaq ad-
dresses the Bey of Tunis: gill al-ilghi ZDMG, V, p. 252, v. 52.

2 The conqueror of Constantinople, Sultan Muhammad 11, is called 2
AN&h “al@-l-'&lamin in the introduction to his work (ed. Cairo p. 3, 18) by
Muilzh Khoja-z3de (futher of the famous Tashkdprii-zide) who wrote, com-
missioned by the sultan, a dogmatic-polemic work entitled Zahdfut al-Fala-
sifs modelled on al-Gazdli’s work of the same title, Cf. also Qutb al-Din,
Chron. d. 5t Mekka, pp. 4, 3 from the bottom; 6, 9, 17; 330, 12; ZDMG, XIII,
P I79, 21; XV, p. 319, 3, from the bottom; XLII, p. 577, v. 24; Mélanges
orient. {Paris, 1883), p. 83, penult, IT (1886}, p. 75.

1 Fleischer, Hleineve Schyifien, 111, p. 112,

¢ Ibn al-Athir, VIII, p. 222, ann, 361.

8 Abo’l.Mahasin, II, p. 2¢4, 4 [al-Tantkhi, Nishwar al-Muhadara, 11,
p. 196; Ibn al-Athir p. 319].
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formality and empty pretence! because, just as the names of the
real rulers (once even that of a woman who was able to call herself
‘queen of the Muslims’, malikat al-muslimin)? appeared next to those
of the caliphs on the coinage, so they were also mentioned from the
pulpit.® The imam compensates for the gradual decay of all his
worldly power by unctuous exhortations® which he addresses to the
incomparably mightier vassals in his capacity as religious head;
investing the vassal with the investiture valued by the latter® he-
cause the imam’s sanction gives him an increased status before the
people. The recognition of the vassal’s power is accepted as wun-
disputed fact even by the caliphs, who at the most still have the
role of arbiter when there are disputes between various local rulers.®
This office is exercised by the caliph in his capacity of spiritual head
of Islam. Gradually the ruler is displaced by the pontifex and the
representatives of this dignity increasingly emphasize the spiritual
character of their office, which impressed the people who had always
shown a tendency to comsider the caliph’s person as especially
favoured by God's grace.”

The belief that the person of the caliph was a support to the
order of the universe was much fostered. It was believed, despite the
frequent experience of the caliph being murdered, that if he were
killed it would disturb the course of nature, the sun would darken,
rain would fall and all vegetation wither.? Even the mighty vassals

! Towards the end of the Baghdad rule their originated the proverb: gani'a
fuldn bi’l-sikka wa'l-Ehutba ‘he was satisfied with the coin and Ahutha,’ i.e. heis
master of something only in name, but bas in reality no say; al-Fakh:i, p. 38.

2 In the seventh century, the Egyptian princess Shajarat al-Dury; for such a
dindy (in the British Museum) see Bulletin de I'Institut égyptien, series 2, no. g
(x888), pp. 114 ff,

3 Examples of the sikke are afforded by the observation of coins of such
local rulers; I mention as example JRAS, 1886, p. 515. The first whose name
was mentioned with that of a caliph in Baghdad in the Ahwlba was the Bayid
‘Adud ab-Pawla, Ibn al-Athir, VIII, p. 229, ann. 367. [ed. Thormb, VIII, p.
22g9]. A Buyid boasts: Adsma'und flwajhi kullli dirvhaminfwa-fawge Eull
minbarin li-kh&1bi (Yaiimat al-Dakr, 11, p. 6). In the provinces the regent’s
name was alsoc mentioned in the khufba before the date given above. Al-
Mutanabbi says of Sayf al-Dawla that his name sounded from all pulpits, was
missing {rom no dinér or dirham (Rosen-Girgas, Arab, Chrestom., p. 544, V. 9).
In the capital the privilege of the caliphs seems to have been respected for
longer. Interesting details about the circumstances in Egypt are to he found
in al-Suynitl, Ta'r1kk, p. 200, 14; Athdr al-Uwal, pp. 11g—20.

4 E.g. Recuedl Seldj., 11, p. 174, bottom.

¢ See the account in Kremer's Herrschenden Ideen, pp. 417 £. Muslim princes
reigning in far-away countries asked for investiture even from the Egyptian
"Abbasids; an interesting account isin Ibn Battnta, I, pp. 364 ff.

¢ E.g. in Freytag, Ckrestom. grad. p. 113, 11; ZDMG, VIII, p. 810.

7 According to Fragm. kist. arab., p. 101, 11, the people believed even at an
early date in the superstition that the caliph was immune from plague.

& Al-Fakhri, p. 166.
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who in reality held the caliph a prisoner, seem to have attached to
the latter’s person some sort of awe, as Ibn Khaldfin says: yadinina
bi-td ati’l-khalifuli tabarrukan, ie. they profess cbedience to the
caliph hoping to gain thereby religious blessing.* They thus hesi-
tated to attack the powerless inmate of the caliph’s palace at Bagh-
did and considered opposition to him as ill-omened (she'sm).2 It
was thought that to go to war against the imdm was tantamount to
fighting God.? Only thanks to such superstitious fear did the vestiges
of the caliph’s authority survive unti! Hiilagi Khan had the last
Arab ruler at Baghdad executed. Then it was seen that in the words
of the Persian poet Sa'di—'the Tigris continued on its normal course
at Baghdid even without caliphs.’¢

These conditions begin to prevail during the third century and
become more firmly entrenched in relation to the development of
political affairs. The decline of power is matched by the increase of
theological interests. At the court of the caliph al-Muhtadi (255) the
theologians—these being the gl al-ibn—are the most respected
persons.’ Al-Mustazhir (487-312) compensates for the superior
power of his Seljuk vassals by having the theologian Ab@d Bakr
al-Shashi al-Qaffal write a work on the points of difference among
the madhdhib al-figh, which also bears his name (wl-Mustaghiri);®
he also commissioned al-Gazall to prepare an exposition of the
teachings of the Ta'limiyya.” In the year 516 the successor of this
prince attends the theological lectures of Abu'l-Futfih al-Isfari'ini.?
In order to gain an idea of the interference of the caliph in
affairs at the end of the fourth and beginning of the fifth century
it is enough to consider the administrative activities of caliph
al-Qadir bi'llahi (381-422). This ruler is chosen because he was said
to have strengthened the central government; he is said to have
diminished the influence of Turks and Daylamites, to have revived
the authority of the caliphate and to have known how to command
obedience and respect.® But in the varied destinies of his empire his
influence is nowhere to be encountered, The historian whose words
were just quoted could give no other examples of the administrative

2 Tbn Khaldon, Mugaddima, . 174, 0.

z Recueil seldj., 11, p. 152, 21, 236, 9.

* Ibid, . 247, ult.

4 Galistén, VIII, no. 105, ed. Gladwin, p. 240.

¥ Al.Ya'qabi, I1, p. 617, 0.

8 Cairc Cat. 11, p. 224; Hilyat al-'Ulama' fi Madhahib al- Fugahd [GAL 1,
D. 480, S L p. 6791,

? JA4., 1877, 1, p. 42 [ed. Goldziher, Streitschrift des Gazali gegen die Batinifja-
Sekte, (Leiden, 1916)].

8 ZDMG, XLI, p. 64, note 3. AlMuqtaff (530-55) goes even further.
(Recwueil Seldd., 11, p. 216) as the pupil of an eloquent theologian.

? Ibn al-Athir, IX, p. 155.
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measures of this caliph, praised as energetic, than the following. He
reprimanded the Mu'tazilites and Shi‘ites and other dogmatic
dissenters {arbdb al-magdlat);* in a written decree he forbade Bayid
Jalil al-Dawla to let the drums be beaten during the canonical

prayers, though this decree had to be revoked? and his successor

was forced to grant the title malik al-muliik to this Bayid (even the
theologians were not allowed to object);® and a preacher who
proncunced the Rhugha in incorrect form was subjected to discip-
linary investigation.t The caliph himself wrote a book on Sunnite
belief.5

The less real power the Baghdad court had, the more did the
theologians ponder on the canonical law of the state, which so
beautifully delineated the powers of the caliph in a theoretically
definitive way at a time when the caliphate in fact had only the
ideal character of imam. It was at this time that al-Mawardl com-
piled his classical handbook of public law.® It is true that he had to
take the circumstances of his time into account and devote a
paragraph to the question of the status of the caliphate of a ruler
‘who is hindered in exercising his rights and one of whose assistants
s¢ized power in order to administer independently the affairs of
state, without, however, open rebellion against the caliph.’?

VII

From the above account it is evident that the rule of the ‘Abbasid
dynasty favoured the development of religious law and the cultiva-
tion of public law in the religious spirit, during the time of its
flowering as well as in the epoch of its decline when the troubled
circumstances of the time gave more and more scope for the influence
of pietist elements. At the apogee of this dynasty, when its repre-
sentatives exercised full power of government,® development in this

1 A M. 408, ibid, p. T14.

® A H. 418, ibid. p. 135,

8 A.H. 429, ibid p. 171; cf. Enger, D¢ vila & scriptis Maverdii commentatio
(Bonn, 1851), pp. 2 £.

¢ Ibn al-Atbir, IX, p. 148,

¥ Tbid., p. 155: sannafa kildban ‘6ld madhhabi’l-sunngti. The contents of this
work are more closely defined by Ibn al-Salah in al-Suyiiti's Ta'vikh, p. 165:
“He discussed in it the excellences of the companions, the unbelief of the
Mu'tazilites and those who teach the created nature of the Koran; this book
was read every Friday in the assembly of the Aghab al-Hadith in the Jami*
al-Mahdi in the presence of manylisteners.’ B

¢ The points of view of this system of public law are set out in Kremer’s
Herrschenden Ideen, pp. 420 #. [CL H. A. R. Gibb, ‘Al-Mawardi's Theory of
the Caliphate,” Studies in the Civilization of Islam, pp. t51 8.}

7 Constitutiones politicas, ed. Enger, p. 30, bottom.

® It is reported in the name of the contemporary Muhammad b. Salim of

ol
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sense was encotraged by a stressing of the religious character which
the caliph assumed in contrast to their predecessors. It was in
accordance with this religious spirit that theologians of the epoch
adopted an attitude of instruction towards the court and, corres-
pondingly, the rulers gave, in accordance with that instruction, a
religious bias to the administration of law and government. Malik b.
Anas addressed a letter to Hardn al-Rashid! containing exhortations
and advice (it seems that this letter is preserved in a manuscript
in the Escurial}).? The same caliph asked the theologian Ab{i Yisuf,
a most eminent pupil of Aba Hanifa, to furnish him with a memor-
andum about the regulation of taxes and the administration of the
state in order to put a stop to the arbitrariness which had prevailed
under the Umayyad rulers. The caliph’s invitation is no longer
extant but when the book in which Abd Yisuf attempted to carry
out the task is studied, the points of view prevalent in public life
at that time become evident. He exhorts the amir al-Mu'minin®
as follows: ‘I recommend that you guard what God has entrusted to
your vigilance and watch over what God has given into your care;
you should pay regard in these things only to Him. If you act
contrary to this, the smooth paths of right guidance will become
rough for you, your eyes will lose the light and the traces will be
blotted out, so that the easy roads will narrow and you will approve
what is objectionable and object to what should be approved. Fight
with your own soul as one who is fighting for victory for its own good,
not its disadvantage. For the shepherd who loses part of his flock
must make up what his negligence has damaged. . . . Beware, then,
that your flock does not come to harm, because the owner of the flock
may demand compensation from you for the damage and indemnify
hirmself out of your wages for what you have lost. A building must
be supported before it collapses. What you do for those given by
God into your care will be to your advantage; what you neglect will
be to your disadvantage. Thevefore do not forget to be the careteker

1 Fihrist, P. 199, 4.

¢ Derenbourg, Escur., I, p.384, no. 556, 3[Ed. Buldq, 1311, GALL, p.186; the
authenticity of the text is, however, uncertain, cf. EJT, s.v, ‘Milik b. Anas.’]

S K, al-Khardj p. 3, hottom.

the caliph al-Mansbr: The caliph was asked whether after having obtained so
many wordly goods there was anything desirable that remained. To this he
was said £o have answered: ‘T have still one unsatisfied wish: to be seated upon
a magsfaba surrounded by students of tradition, while the famulus (mustemiz,
cf. Kxemer, Gedichte des Labyd, p. 28; Ibn Bashkuwal, p. zo1, top; al-Tasi,
Shi*a Books, p- 21, 11) [al-Sam'dni, Adab al.Imls’ wa'l-Tstimla’, ed. Weisweiler,
Leiden, rg52; M. Weisweiler, ‘Das Amt des Mustamli’, Oriens, 4 (1951}, Pp.
27 £.] asks me: “Whom have you mentioned here, may God be merciful to
you?’, i.e. he wishes to teach tradition. Al-Suynti, Ta'sikh, p. 104, 12. Almost
literally the same is, however, told of al-Ma'mun, ibid., p. 131, 23-
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of the affairs of those whose welfare God has enfrusted to you; then
you yourself shall not be forgotten, Do not neglect what is to their
welfzre, so that your own welfare may not be neglected. Your share
in this world will not be lost during the nights and days through fre-
quent moving of your lips in mentioning God in fasbih, tahizl, tahwid
and the saldf for the Prophet of mercy and leader on the right path.
God in His mercy, pity and forgiveness has appointed the temporal
rulers as caliphs on earth, He has given them light with which they
may illuminate for their subjects everything that appears dark in
their daily affairs, and with which they may make clear those of
their rights which are in doubt. The ilumination provided by the
mighty is the maintenance of legal ordinances (kud#d) and the
guarding of the rights of all through firmness and clear command.
The revival of the sunna, propagaied by a pious generafion, lakes
highest place, because reviving the sunna 1s one of those good deeds which
continue and do not perish. Unrighteousness in the shepherds means
the ruin of the flock and fo demand support from others as reliable,
good (i.e. pious) people, is the yuin of the community.” In this manner
the ‘Abbasid caliph took counsel and this spirit permeates the whole
design of Abi Yisuf, in which he undertakes to regulate all fields of
the public administration of the state by the sunna and does not
weary of repeating to the caliph from case to case the teaching which
he had given, as the representation of divine words, in the words
just quoted. ‘Thus is it telated to us from the Prophet, and I pray
to God that He may make you one of those who takes example
from his deeds (an vaf‘alake wmiwmman istanna bi-f'lihi).’t Harin
was not the only caliph who deemed it good to consutt the theologians
about the laws of government. Passing over the evidence from the
time of the decline of the caliphate, we merely mention that al-
Mubtadj, too, asked the theologian al-Khagsaf (d, 261} for an opinion
about the laws of administration,? which was likewise entitled K.
al-Khardi 3

However precisely the theologians drew up the line which the
caliphs must follow in public life in order to establish the rule of
the sunna, they showed themselves indulgent as regards the private
life of the ruler which, as we have seen (p. 64), did not always corres-
pond to the role which the imams felt called upon to play in their
relations with the community. The court theologians took full
account of the private side of the caliph’s life. They showed them-
selves learned and ingenious when it came to finding religiouns ex-
culpations for life contrary to the sunna led by pleasure-seeking
rulers. The same Abi Yisuf, who knew how to declaim so unctuously

1 Ibid., p. 43, 12.
t Fihrist, p. 206, I4.
3 Bliigel, Die Krone der Lebensbeschreitbungen, p. 85, note 44.
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about the sunna as the only guidance for the Commander of the
Faithful, also knew how to quieten the caliph’s conscience when it
came to making available to him an enjoyment forbidden by
religion. With elastic dialectics he finds soothing arguments for
Harin al-Rashid in the same religious law that he used for his
text when preaching against a wicked world. It is only necessary
to read the relevant chapter in the Tuyirriyyat of al-Silafi (d. 578),
which al-SuyGti incorporated into his historical compendium,?
in order to find edifying examples.

Harfin al-Rashid’s father also had an obliging court theologian
who was willing to render him a service by reconciling court amuse-
ments with the sunna. The caliph al-Mahdi loved to race pigeons, a
sport strictly condemned by orthodox theological opinion. Jewish
law also forbade this amusement and declared all who indulged in -
it debarred from bearing witness and swearing oaths. The Islamic
law givers are of the same opinion.? The inhabitants of the sinful city
of Sodom, whom Allih obliterated from the surface of the earth
because of their misdeeds, invented this game, and he who indulges
in it ‘will not die without having experienced the afiliction of
poverty’.5 The caliph then did not wish to act contrary to the law.
A scholar was found called Ghayith who knew how to assuage the
caliph’s scruples by adjusting the law to his master’s way of life.
One day this man produced the following sentence of tradition:
‘Racing is allowed only with animals who have claws, hoofs,* or
wings.” This sentence was supposed to bring the condemned sport
practised by the ruler within the amusements allowed by the law.
The pious man had interpolated the words ‘or wings’® and for this
falsification, undertaken for the sake of quietening the orthodox
conscience of the Commander of the Faithful, he was given a
princely gift.6 It is told that the caliph eventually became aware of

L Ta'vikk, D. 114; the accounts are derived from Ibn al-Mubdrek (d. 181).
Perhaps these stories were invented by the adherents of tradition out of spite
for the ra’y lawyer Abli Yisuf,

# It is true that—presumably in comsideration of existing conditions—the
limitation was added in the third century that the ban on bearing witness was
to be applied only in cases where the sport had become an obsession such that
prayers and other religions duties were neglected; al-Khagsaf, Adab al-Qadi, fol.
84b.

3 Al.Damir], I, p. 324, where the story is told with reference to Haron al-
Rashid and the theologian Abu’l-Bakhtarl.

4 An Egyptian governor, Abn Khilid Yazid b. ‘Abd Alldh (middle of third
century), who was concerned with abolishing the bida', went so far as to stop
even horse-racing and sold all horses meant for racing, Abu’l Mahasia, I,
P. 741, tOp.

5 According to Abft Dawad, I, . 256, the rule reads: /g sabaka $1I4 f5 khufin
aw fi hafivin aw naslin=al-Tirmidbi, I, p. 317, 7, from the bottom.

¢ Qutb 21-Din, Chron. Mekka, p. 98.
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the imposture and had all pigeons in his possession killed because
they had been the occasion for falsifications of the Prophet’s words;
but the tale nevertheless shows what a court theologian was capable
of doing in matters of the tradition. Theologians who wished to
reconcile theory with the practices of life had to have recourse to
such subterfuges, and this consideration became one of the chief
factors in the history of the growth of the hadith. Racing pigeons
was not only indulged in at the prince’s court. During the third and
fourth centuries this game was widely spread in ‘Irdq.! Only in the
dark times when the auiocrats of the Islamic empire, having lost
their temporal power, developed into priestly obscurantists, execut-
ors of the whims of the scholastic theologians, did the caliph al-
Mugqtadi (467-87) destroy all dove-cotes and forbid the sport with
pigeons.?

The rise of the ‘Abbisid dynasiy is thus the time when the move-
ment fo establish the sunna as a science and as the standard of life
received official recognition. In the period of the Umayyads the ekl
al-‘ilm, the Medinians and those of the same tendency, had lived
in retirement, in their sulking corner, so to speak, and looked upon
the wicked world with inward, but ineffective, anger. Now their
appearance was favoured and they gained official influence, and their
science itself began to flourish. Let us remember how the Umayyads
treated these men (p. 41). How different the position of these people
had become under Harfin al-Rashid. It is sufficient to consider the
great honour this mighty prince heaped upon the Medinian teacher
Malik b. Anas® although he was not an unconditional follower of
the ruling house.* In the administration, too, a quite different
attitude is assumed towards the religious elements. Under the Umay-
yads, little of their influence was felt in public affairs. But from
Hariin al-Rashid we have the following document of investiture
for Harthama, governor of Khurdsan: ‘He ({the caliph) recomnmends
to him (the governor) the fear of God (fagwa Allak) and obedience.
In all things concerning him, he should take the book of God as his
rule of conduct, permit what is allowed in it and forbid what is
forbidden in it. In doubtful cases he is to hold his hands and ask the
authorities on law, religion and knowledge of the book of God.'®
The advice of these authorities was henceforth always decisive.
The murder of al-Mutawakkil was committed on grounds of a fatwd

1 al-Mas'adi, VIIL, p. 85.

* Tha al-Athir, XL, p. 85.

3 Fragm. hist. arab., p. 298, ci. Dugat, Histoire des philosophes et des thio-
logiens musulmans, pp. 265 ff, [The story shows, however, a somewhat legendary
colour; ¢f. EJ, s.v. ‘Malik b. Anas'.] -

4 A note on this can be found in Tab., 111, p. zoq.

5 Ibid., p. 717, 10; Fragm. hist. arab., p. 314 6 ff.
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which the fugahd’ gave to his son and successor al-Muntasir.l

Theologians now find the ground prepared to make accepted in
practice the sunna which in the Umayyad period was pushed into the
background and in part was still quite unknown. In ‘Irfiq, for
example, Shuba (d. 160) made the sunna prevail in public.? His
method of finding the right sunna can be learned from the example
that, in order to find the correct form of calling to prayer (adhdx)
he consulted a pious muezzin who had his knowledge from another
pious colleague—their names are mentioned—who was able to
trace back the rules to Ibn ‘Umar.® In Marw and Khurasan4 al-
Nadr b. Shumayl (d. 204) was the first to make the sunna public
(aghara al-swnna) and likewise we learn of "Abd Allah al-Darimi of
Samargand {d. 255): ‘He made public the sunna in his native country
and propagated it and defended it, suppressing all those who acted
contrary to it.” Such action was possible only because of the spirit
which the ‘Abbasids encouraged and supported in public life. From
this evidence we can also see in what a bad way Sunnite life was in
the preceding period and how late it was before what is called Islamic
law became in fact the actual norm in the public life of Muslim
society. As late as the third century in Sijistin, marriages were
contracted under circumstances when according to the sunna they
were not valid at all, and only the Qadi Abli Sald al-Tstakhrt {d.
328) succeeded in enforcing the sunna laws in this respect.®

The public recognition and stimulation of conduct corresponding
to the sunna both in private life and in public administration and
law was naturally accompanied by a freer development of the study
of the traditions of the Prophet than was possible under the Umay-
yads. At that period such research was, so to speak, only in a latent
state and was hardly in touch with everyday life. Only now was there
an investigation on a large scale of the kaldl wa-hardm, the allowed
and forbidden, of the ritual and legal ordinances. An attempt was
made to produce documents carrying the Prophet’s signature, for
all the details of the relations of religious and social life. Previously
this had not been done to such an extent. Considering that Malik b.
Anas in the middle of the second century was able to preduce only
600 sayings of the Prophet relating to legal life,® it becomes evident
how litile was done in this direction under the Umayyads. It seems
that the activities of the party of the pious were mainly concerned

1 EFragm. kist, arab., p. 561, 5.

2 Tahdhidb, p. 315, from the botiom.

2 Abt Dawad, I, p. 54; al-Nasa™, 1, p. 59.

L Tab. Huff, VI, no. 64; Tahdhib, p. 504; Huff, IX, no. 5; of. {or al-Andalus,
ibid. neo. 1.

5 Ibn Khallikén, no. 157, ed. Wiistenfeld, 11, p. 88.

& [Cf. below, p. 2oz note.]
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with the cultivation and production of moral and ascetic {eachings®
as well as those sayings which stood in some relation to the political
situation, their views about it, and their hope for a speedy overthrow
of the existing godless circumstances. At least it appears as if sayings
of this kind, more than legal traditions, were the ones to have pene-
trated to wider circles of the people. The evidence available for one
of the provinces of Islam seems to be largely applicable also to the
other parts of the huge empire. Amongst the Muslims who emigrated
to Egypt only, such accounts were cultivated in the first century
and passed on orally in the form of traditions (vatahaddathfing) as
are known under the names of maldkim and fifan, i.e. prophetic
revelations? about revolutions and disturbances in the empire—
similar to our calendars of a hundred years and similar popular
books. The Egyptians were only concerned with such traditions
until Yazid b. Abf Habib (d. 128), son of a Nubian prisoner of war,3
attempted to introduce the cultivation of halal wa-param and relig-
iouslaw (al-figh).*

VIIX

Favoured from above, or at least not hampered by disregard,
studies of the law could now develop freely, and the few stones laid
by the repressed theologians of the first century in their quiet
retirement could now be expanded by steady increase to form the
edifice of Islamic legal science. This was predominantly the work of
the second and third centuries and the zeal, which managed to
produce in a century and a half what took the Romans, for example,
several centuries to develop, is worthy of admiration,

As we saw the caliph himself wished to be informed of what was
right in legal life according to religion, and the theologians of the
next generation were not remiss in providing material. In order to
judge this activity properly one important factor must be remem-
bered.

The preparatory work of previous generations was too scanty to
afford a foundation on which to build up a system of Islamic law.
There was no fixed norm for the most elementary questions of law

1 A sort of Agada. Al-Hajjaj asks for a mukaddith from the mosque to come
and shorten his sleepless night with his tales, al-Mas*tdi, V, p. 312.

¥ The word malkame (sing.) also means ‘predestination, mysterious decision of
God." To Ibn al-Hanafiyya the saying is attributed that the martyr’s death of
Husayn existed in the ‘wise remembrance’ (fi'l-dkiAr al-kakim, a notable
expression) that it was a malhema infiicted npon him, a gift of mercy (karzma)
given him by Allah, Tah., II, p. 607, 8; ¢ also D. H. Maller, Burgen und
Sehlosser, 1, p. 67,9375, 17,

* Yaqut, I, p- 599.

4 Abf'l-Makhdsin, I, p. 343; al-Nawawl to Muslim, p. 131,
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even within a single province of Islam. The generation of the
‘suceessors’ was occasionally unsure even of Koranic law, though
there had never been any doubt that this pillar of religious law
was untouchable. ‘Abd Allih, son of AbT Hurayra, asked the son of
‘Umar whether fish that had been washed ashore by the sea could
be eaten. The divine who was asked the question thought he must
answer with a firm negative. But shortly afterwards he asked for a
HKoran to be brought to him and there found a passage (5:97) from
which he was forced to conclude that he had given the wrong answer
to the son of Abit Hurayra,t

It can be imagined what uncertainty there was about questions
and circumstances for which no provision was made in the Koran.
At that time people were ignorant about even the most primitive
dietary laws: e.g., the most contradictory information was quoted as
to whether horse-meat was permissible or not.? The same uncertainty
prevailed in matters of law, e.g., mules of inheritance,® and all other
legal fields. Only the assumption that in early times the most
elementary questions of legal life were not the subject of normative
decision can explain this uncertainty and wavering in most questions
of everyday life. Without this assumption it is difficult to understand
how it was possible that during the second century various teachings
about ritual and legal problems sprang up in the several madhdhib,
and even in the same madhab, with which harmonizing theologists
could do no more than consider them as equally justified, and even
declare their very diversity to be a blessing to the Islamic commun-
ity.t Already “Umar II, to whom religious decrees are usnally attri-
buted, is said to have declined to create a general norm for the whole
Muslim community and to have sent in consequence a decree to the
outlying provinces according to which each of them was to follow
the teachings of the local fugahe’.5

The Mushim theologians followed two different ways in the
formation of legal science ( figh).

1. The more natural, and perhaps we may elso say the more honest
one, was that followed by the so-called Ashab al-Ra’y.® There were
not sufficient hadiths establishing legal norms handed down from
the first century to regulate all circumstances. This scanty material
had to suffice for all aspects of the figh. If it was desired to avoid
having recourse to new falsifications and invented traditions to fll

L AL Muwaita’, I1, p. 357,

* Abn Dawnd, II, p. 93.

' An interesting example is in al-Mas'di, V, p. 335.

& Zgkhiviten, pp. 94 £, Add to the passages quoted there Qutb al-Din, Ckron.
Mekk., p. 210, 3ff. The same principle is extended to dogmatic differences,
Tab., I1, p. 19, ult, {ascribed to Mu'dawiya).

& Al-D3rims, p. 79, Bab ibhiilaf al-fugaha’.

¢ Tor more detailed references see my Zdhiriten, pp. 5.
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in all the gaps in the documentary material, the little that was
available had to be elaborated speculatively by all the methodical
means of legal deduction, which had still to be created, and, by
allowing this deductive element great authority, a legal system had
to be built up which in its positive parts showed results based not
upon the hadiths but upon the intellectual work of scholars. Fre-
quently legal norms were incorporated from Roman law, which
thus unintentionally extended its world-conquering power to the
Islamic peoples by this way of voluntary submission. The same social
points of connexion and contact, which Kremer has proved to be
the causes by which the dogmatic theses and problems of Oriental
Christianity entered into the intellectual life of Islam,! also explain
the infiltration of Byzantine legal doctrines and methods.?2 The
borrowing of such legal doctrines and legal maxims learnt from the
canonical lawyers of the conquered countries has often been stressed.?
General legal principles were also often borrowed and we need recall
only the supreme principle of procedure affirmanti tncumbit onus
probands, and that the oath principally develves upon the defendant,
the various methods of presumption which, as is probable at least,
Muslim lawyers borrowed directly from these sources. But more
decisive is the fact that the attitude towards the legal sources and
the methods of legal deduction has been taken from that alien source.
The consuetudo aul rerum perpetuo similiter fudicatarum auctoritas
has been transferred almost literally intec the system of the Muslim
Sugahd’. The right of »2’y {opinion) also appears to be but an Arabic
translation of the opinio prudentinm, and the right allowed to the
Sugahd’ with respect to the inferprefatio juris civilis did not develop
without the influence of Roman law. If is impossible here to discuss
in greater detail this important question of cultural history, which
calls for a monograph. But this much can be seen from the previous

1 Culturgesch. Streifziige, pp. 2-8.

? In oy Hungarian essay ‘On the beginnings of Muslim legal science’ {Buda-
pest, 1884, Proceedings of the Hungarian Academy of Sciences). I have dealt
with this question at greater length, and I hope to present a new version of
that essay in another instalment of the present Studies. [This plan was not
carried out.] ‘

3 Enger, introduction to bhis edition of al-Mawardi, p. xvi, Dozy, De
contrastu do wi des, pp- 17, 148; Kremer, Culturgesch., 1, Chapler 9 passim, the
most important exarople p. 532; Henri Hugues, ‘Les origines du droit musul-
man, ‘La France judicaire, 1880, pp. 252~265 (cf. Dareste, Journal des savanis,
1882, pp. 232-265); Van Berchem, La propridié levriloviale sous les premiers
Califes (passim), cf. Dugat Cowrs complémentuive de géographie, histoire et
Lgislation des dtats musulmans, Legon d’ouverture (Paris, 1873), p. 33. ,

tal-bayyina ‘alg’lwudda‘s wa'lyamin ‘ala'l-mudda‘d ‘alayki. B. Rakn,
00. 6; Shahaddé, nos. 19, 20; 21-Tirmidhi, I, p. 251; the latter principle seems to
have been current amongst the Arabs in early times, ¢f. the procedure in
Agk., VIII, pp. 103f.
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remarks—that the Muslim lawyers in Syria and Mesopotamia who
began to elaborate an Islamic legal system in the first half of the
second century did not perform a labour which (as Renan thinks)
grew out of ‘Arab genius’.

Figh is as little a product of the Arab spirit as are grammar
(nahw) and dogmatic dialectics (kaldm), and the Muslims of early
times were fully aware that figh was something important. The
following saying, ascribed to ‘Urwa b. al-Zubayt is characteristicasa
document of this conviction and the distaste which came as its
consequence: ‘The affairs of the Bant Isr2’il continued on their good
path until new elements of the nation, children of alien prisoners,
whom the Banfi Isrd'il captured from alien nations, arose to teach
ra'y and thus to mislead them’.? In this saying the distaste for the
non-Arab method of legal science mostly cultivated by mawdli, is
masked but not hidden. The very first and most important repre-
sentatives of this trend were of alien non-Arab extraction and the
most outstanding amongst them, Ab@ Hanifa,® was of Persian race.
They are the creators of what Renan considers an innate product of
the Arab spirit, or what an earlier French writer even thought to be
the product of the ‘desert’.¢
2. This independent method of building an Islamic legal system is
usually connected with the name of the émdam Abd Hanifa (d. 150 but
he was, as has been proved elsewhere,® not its first founder but merely
theteacherinwhoseschool thismethod achieved itshighest perfection.

The reaction against an untainted ra’y system setsin cven amongst
his immediate pupils. Abll Yasuf has recourse to traditions against
teachings based on analogy which departed from them, and he
coniradicts his teacher Abi Hanifa by appealing to tradition.®
Al-Shaybini, the other great pupil of Abl Hanifa, secks traditional
foundations for the teachings of figh in Medina at the feet of Malik b.
Anas, and he endeavours in a special work? to produce the hadith
materfal upon which Abfi Hanifa's teaching is founded. He repre-
sents the right wing of the 7a’y party. This tendency was more
clearly expressed by the school opposing ra’y whose followers call

1 Hisioive géndrale des langues sémitiques, 3rd ed., pp. 380f.

t Al-Darimi, p. 28=Tbn Maja p. 7, top: md zile amr B. Isrg'll mu'ladilan
laysa fihi shay' haild nashe's fihim al-muwalladin abnd' sabayd al-wmdam abnd
al-nisa' allati sabat B. Isvd'(l win ghayribim faqdld fthim bi'l-ra’y fa'adallihum
fef. also al-Khatib, Ta'#ikh, X111, pp. 304-5].

3 Cf. Literaturgesch. der Shi‘a, p. 69.

4 Michaud et Poujoulat, Correspondance d'orient, 1830—31 (Brussels, 1841},
IIL, p. 183.

5 Zdhiriten, p. 13.

¢ K, al-Khard, pp. 36, 10ff; 39 bottom; zog, 2, etc.

7 Al-Athir MS. of the Viceregal Libraty, Cairo, Cat. ITL, p. 2[GAL, I, p. 179,
S1,p z31.]
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themselves Ashab al-Hadith. It is younger than the #a’y school and
came into being out of opposition to the latter's methods. Its follow-
ers wished fo refer back all law to the authority of the Prophet, ie.
to a proper hadith. We have said that the path followed by them was
a less honest one, for it may readily be imagined that, in view of the
small number of hadiths available at the beginning of the activity of
law-making, the hadiths which were to be the authority for a
particular doctrine had to be fabricated or adapted. Ra'y, the law as
an independent decision, was to be rejected at all costs and cven a
weakly docurnented hadith was thought to be infinitely preferable
to it. Frequently this was, in the nature of things, merely a battle of
words, for the advocates of the hadith produced on the basis of a
hadith the same law which the advocate of ra’'y established by
independent deduction. The principle however had to be preserved
even if this preservation could only be achieved by falsifications. The
only admissible authorities are those who say kaddathand, akhbarand.
‘the rest are no good’, says Ahmad b. Hanbal.? From these circles
came the many derogatory judgements about Abd Hanifa? whichhad
to be refuted by later generations when the difference between hadith
and 7a'y had shrunk to one of merely theoretical importance.

Since there was no fixed practice for most legal questions it was
unaveidable that for one and the same question contradictory
hadiths were invented according to the opinions of various theolog-
ians of various groups, or different hadiths were selected from earlier
material to be handed down. These hadiths were then called upon to
support the individual opinion or usage customary in a particular
circle, since the hadith had often only to justify existing customs.
The Ashidb al-Fadith at that time did not trouble unduly about the
authority for the sentence quoted or the complete respectability
of its informants. The strict investigation of the informants of the
isndd developed only later when the facility with which traditions
were fabricated made the tradition appearasaconvenient support for
all kinds of religious and social tendencies condemmed by orthodox
theologians. The form of the tradition also did not trouble them
much. Sayings which arose like the traditions of al ZuhrI mentioned
above (p. 47) and were circulated as the hadiths of the Prophet
could be considered by them as acceptable evidence. Only the
advocates of ra’y in ‘Irag® applied stricter criteria to the investigation

1 In Ibn Bashkuwail, ed. Codera, p. 252.

% The oldest coflection of such judgements is in Ibn Qutayba, Mubktalif al-
Hadith, pp. 63 4.

® This can be seen from the interesting facts which are collected in this
connection by al-Khatib al-Baghdadi, fols. 73ff. [ed. Hyderabad pp. 262f.]
It is remarkable that al-Bukhiri also——as he told al-Tirmidhi orally—does
not disapprove of al-Zuhti’s manner of handing down the tradition (al-‘ard),
al-Tirmidhi, I, p. 121, top.
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of the origin of and the form of transmission of the tradition, because
they were able to find their way through problems of law even
without the use of directly transmitted hadith. The followers of the
party who were unable to get along without a hadith were compelled
to grasp at any text at all which could serve as proof for their theses.
1t may be imagined how greatly the fabrication of hadiths flourished
under these circumstances.

X

The teaching of the Ashab al-Hadith had become a religious
postulate for the Muslim people. It folllowed from the presupposi-
tions of a believing Muslim that nothing was more self-cvident than
that the law had to be based on the authority of the Book or on
other communications of the supreme legislator of the Islamic
church, i.e. the Prophet. The practitioners of r¢'y had soon to
adjust themselves to this demand. Since they did not want to
sacrifice the doctrines which they had reached through speculation,
they were now driven on to a slippery path. All the positive doctrines
they taught in their schools had to be supported by hadiths or—
and this opened up a less dishonest way—existing hadiths had to be
interpreted, adapted, or accommodated to their doctrine. These
are the Basran, Kififan, etc., hadiths which were discarded by the
Ashab al-Hadith.! These were hadiths intended to provide argu-
ments 1o support the results of 7&’y. In the later #a’y schools therefore
{even that bearing the name of Ab@ Hanifa) the hadith {ormally
occupies the same position as in the opposing school. The exploita-
tion of traditions in ‘Iraq, however—where the 74’y schools pre-
dominated and had taken their name from this province—continued
to show that subtle character which was typical of the theology of
this school from the period when its founders had allowed more
authority to free deductions. The ‘Iraqi school was put in opposition
in this respect to the Hijazl school which, more faithfully preserving
the old Medinian traditions, showed little talent in subile inter-
pretations and thus did less violence to the custom.? The name

1Cf, e.g. al-Zurgdni to the Muways’, 11, p. 7 (Ibn "Abd al-Bar), p. 1z:
Zthdr Bagriyya Kifiyya: al-Shafi'i, Risala, para. 34, wa-rawd -Basgriyyina, etc.

2 It is characteristic that ¢ven a Medinian adherent of the sa’y schoeol,
Abt Sa'ld, ridicules the 'Irdqls, who reply with an epigram in which they say
that d%s is fostered only in ‘Iriq whereas the Medinians have time only for
musicalinstruments (al-bamm wa'l-mathna wa'l-ziv) (al-"Iqd, 11, p. 132, bottom;
p- 133, 2 in place of al-zdr read al-dir). While in ‘Iriq itself Khalid al-Qasri
officially forbade the practice of the art of singing (4g#., 11, p. 123, bottom}, the
mughannin of Medina were permitted to bear witness in court, a Taxity which
offended the 'Irdqis (ibid, V, p. 141, 124, cf. VIL, p. 168, 19). The meeting of
Abl Yasuf with the Hijazi singer Ibn Jimi' affords an example of how *Iraql
theologians valued singers (VI, p. 70, top). The combination of singing and
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HijazI school can only be taken cum grano salts. In Medina there was
no lack of teachers of »a’y; it suffices to mention Rabi‘a b. Farrkh
{d. 132, 133 or I4z) because he was especially called Rabf'at al-
Ra’y.! In a later chapter we shall also see that the great Hijazi
teacher Malik was unable to create a law-book without epindo if
he was to avoid falsifications. He mentioned this Rabia as an
outstanding example, and he took over and handed down some of
his traditions.® He valued his method so highly that he expressed
the judgement: ‘The refinement of figh has ceased with Rabi'a’s
death.’* He remained true to IJijazi tradition in valuing the sunna of
his home more highly than the hadiths made up for the new doctrine.

A characteristic example in this field is the difference of opinion
regarding a form of gift called al-"wwmrd, ie. a gift for life which
reverts to the donor or his heir on the death of the receiver, This
type of gift seems to be based on the ancient Arab customary law®
and was recognized as valid at Medina in Malik's time.® It is however
opposed by a number of traditional sayings which Malik himself
knew and which declare the limiting clause of the ‘umwrd gift as
invalid and grant the heirs of the temporary owner the right to
consider the object of the ‘umrd as their own after his death.”

We do not intend to probe deeper into the ritual and legal differ-
ences between the wvarious schools (madhahib). But for the under-
standing of the difference in the use of traditions in the ‘IriqI school
on the one hand and in the Hijazi school on the other® we will just
mention an example concerning a detail of Islamic marriage law.

When the tribe of Thaqif was subjugated—it is told—Muhammed
found the first opportunity to come to a decision as to what was to

1 Opponents ridiculed him and his contemporary Ablt Hanifa, and other
teachers of ra'y (Zdhiriten, p. 16) and invented malicious anecdotes about them.
Rabi‘a was described as a gossip, al-J&hiz, Bayan, fol. 17a I, p. 102].

t In Ibn Bashkuwil, p. 164, 10,

3 E.g. al-Muwajta’, 11, p. 28.

£ In al-Zurqgini, IIL, p. 44.

& Follows from Labid, p. 22, v. 4: wa-ma'l-male illd mu'mardtun wadd'1'n.

¢ Al-Muwatta’, T11, p. 224.

7 The oppesing traditions are quoted in greatest detail by al-Nasi'i, II,
pp- 74~7, cf. Abt Dawnd, II, pp. 71-2.

8 The points of difference between the two schools were listed for the first
time by the chromnicler al-Wiqidl; he also treated the "umrd question, Fikrist,
P. 99, 10.

religious learning such as in those days (e.g. XIV, p. 45 top), and even Malik
b. Anas was a singer at first and only changed his profession because his ugly
face did not promise success in that line (IV, p. 30 bottom). The answer of a
Medinian to Hartin al-Rashid’s question: "Who in Medina condemns song?'—
‘He whom God has punished with Milik b. Anas’ ponishment'—(1I, p. 78,
14) refers to this,
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be done with the wives of newly converted pagans who were married
o more than four wives, because Ghaylan, who had been converted
to Islam, had ten wives. The Prophet ordered him to ‘keep four of
these women and to part with the others”.! This decision became the
hadith source for all similar cases.? But Muhammed’s decision is
differently interpreted by the two schools. The Hijazis, taking the
suthoritative sentence literally, say that it meakes no difference
which of the women are dismissed® as the Prophet only asks that
four women be retained, the others dismissed. The ‘Iriqis investigat-
ing, and having regard to the raiio of the law, stress that from an
Tslamic point of view only the oldest four wives are legal spouses
since marriage with the later ones was forbidden by Islam. If, then,
a pagan living in such illicit marriage dissolves the unions, he may
keep four wives in the order of their senjority, and the younger
wives whom he married as fifth, sixth etc., he must dismiss as being
llegitimate.*

This shows the influence of the speculative element upon the
method of ‘Iriqi interpretation; and even this sophistry, by which
they sought to adapt an acknowledged tradition to their inde-
pendent doctrine, was Jistasteful to their opponents. When the
Medinian ‘Ubayd Alldh b. ‘Umar, 2 great-grandson of the caliph
“Umar I, came to ‘Iriq in the second half of the second century, he
felt called upon to accuse the religious leaders of that country of
corrupting and obscuring religious knowledge.® Malik b. Anas did
not believe that any of his ‘Irigian contemporaries, with the single
exception of Hushaym b. Bashir from Wasit (d. 183), could handle
the hadith properly.® For this dislike of ‘Traqi method its enemies
invented pretexts from early Islamic history. An “Irigi of the period
of Umar I, Sabigh b. ‘Isl, is said to have travelled amongst the
armies of the true believers garrisoned in the various conguered
provinces, in order to explain dubious points of the Koran; but when
he also came to Medina he was soundly whipped by ‘Umar, and
everyone was warned not to have dealings with him.? Traditionists

1 Al.Shaybani, p. 240.

2 From the traditions in Abt Dawid, I, p. 222, this is even more obvious:
the Prophet is made to say there: ihhiar minké arba'an.

s Cf. Tbn Hajar, IV, p. 6go. From Ibn Jurayj: ‘Islam came and Abf Sufyan
b. Harb had six wives; Safwdn b. Umayya alse had six wives (giving their
names) , . . He then divorced Umm Wahab who was already old; from Fakhita
bint al-Aswad he was separated by the law of Islam hecause she was formerly
Tis father’s wife; under *Umar’s reign he also parted from *Atika (not because
of #he law but voluntarily).” (Umm Wahab and Filkhita are in the first and
second places in thelist of wives.)

1 Ip a]-Suhayli to Tbn Hisham, notes, p. 199.

& Tahdhib, P. 403: 3-

s Tbid, p. 608, 7.

7 Yagtt, I1L, p. 677, 19,
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recount Sabigh’s punishment with great glee,! and anecdotes were
told of his subtleties which were designed to ridicule this whole trend
of religious scholarship.?

But not only in specific questions of the application of the law
do the two schools follow different ways. Occasionally this difference
extends to much more general legal questions, To give but one
example we will just mention that, according to the Hijazi school,
judgement should never be given on the basis of subjective presump-
tions or the personal conviction of the judge (bi-"ilmiki); the judge
must always base his sentence on objective proofs, and if those are
Jacking® judgement must be suspended despite the moral conviction
of the judge.* The ‘Iraqi school® was more inclined to favour the
admissibility of the subjective conviction of the judge® In this
general question also we see that the theologians de not withold
recognition of the value and justification of subjective intuition.

X

From the preceding it can be seen that, even in the earliest times
of its development, it is impossible to speak of a uniform sunna in
Islam, since different contradictory hadiths concerning one and
the same question, which arose in order to support the conflicting
opinions of the various schools, are juxtaposed as having equal
authority. Theoretically there were several methods of reconciling
such contradictory sayings. The consolidation of the study of
tradition produced the criticism of the hadiths and their anthorities,
whereby it became possible to give more credence (fa7jik) to the
authorities for one hadith than to those for another. Thus one ob-
tained a reason for preferring one tradition to amother, which in-
volved a conflicting doctrine.

The adjustment of differences which arrived at eliminating the
existence of a contradiction by a process of harmonization, seems
to be an earlier method. This harmonization was practised very
early on, because opponents of the hadith as a whole liked to attack

1 In greatest detail in al-Darimli, p. 31.

? Ibn Durayd, p. 139, boitom.

8 This recalls the Talmudic legal rule: & ln-ddayPas elld ma she'éndwro’oth,
Bathra, fol. 13t a {correct the reference in Levy, Neuhebr, Worierbuch, I, p.
3903, and Kohut 4rukk, 111, p. 93b, bottom).

4 But concessions or principles were possible also within this teaching by
using the principle of istisiah, about which see WZHM, I, p. 229.

& Byt within this there were also differences of opinion, as is explained in
detail in al-Khassaf, 4dzb al-Qadi, fols. o5 ff. Al-Qurtubi, in al-Zurgani, ITI,
p. 181 declaims against those lawyers who defend the principle and hold that
‘“the witness that dweils within 2 man is more trustworthy than an outside
witness.’

¢ B, Ahkdm, no. 2I.
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this contradictory character of the different traditions in order to
prove that the authority attributed in picus circles to such ‘tradi-
tions’ was unjustified. The followers of the hadith had to be pre-
pared for such attacks. The easiest line of defence was to get rid of
such contradictions by attempts at harmonization. Al-ShafiT (d.
204), who of all the early teachers has earned the greatest credit for
the creation of a methodology in legal science, has dedicated many
chapters to this in his Risdla (a treatise on usal al-figh, the principles
of legal science),! and he developed the theory according to the
principles of which contradictory hadiths can be made to agree.
Ibn Qutayba already handles these weapons of defence with great
ease, which indicates that this method was already well established
in the circles to which he belongs. An example will best illustrate this
methodical trick: “They (the opponents of tradition) say two con-
fiicting hadiths about the (young) children of unbelievers. You relate
that Sa‘b b. Jatthima said to the Prophet: "During a raid in the
darkness of the night our horses trample the children of the un-
believers,” The Prophet then said: “They (the children) belong to
their fathers.’2—And then you relate that the Prophet sent a
detachment of troops who killed the women and young children,
which the Prophet disapproved of very strongly. They said: “These
are the offspring of unbelievers.” But he replied: “Are not your best
the offspring of unbelievers?™’3

“We say of this that there is no difference between the two tradi-
tions. Sa'b b. Jatthima stated that the horses “during 2 raid in the
darkness of the night . . .” etc. To this the Prophet replied that the
children belong to their fathers, i.e. in this world they must be
judged similarly to their fathers. It was a dark night, a raid was
made on the unbelievers; you ought not to withdraw because of
young children, since they get the same as their fathers. One ought
not, however, to intend the killing of the children.’

“What he disapproved of in the other tradition is that they have
killed women and children intentionally (fa'amsnads dhilika) because
of the unbelief of their fathers. About this he said: “Are not your

1 This work, which is important for the history of the interpretation of the
hadith, is the point of departure of Islamic legal science; the Viceregal Library
at Cairo possesses two manuseript copies of it [ed. A. Shalkir, Cairo, 194¢].

= Abtt Dawid, I, p. 264.

* The Prophet selected those of the prisoners of the B. Qurayza who had
beards and these he had killed; the others were spared, according to "Atiyya al-
Qurazi who owed his life to this fact, Tahdhib, . 425, T: accordingly the
unintelligible tAmm yithbis in Tahdhid, p. 522, 4, must be corrected to lam
yunbiti, In Aba Dawidd, I, p. 259, top, al-Tirmidhi L, pp. 298, 300 the instruc-
tions ascribed to the Prophet about wars with unbelievers are given. Ta spare
children, women and old people is unconditionally recommended. Cf. Fragm.
kist, avab., p. 75, 1, Tab., L, p. 1850.
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best offspring of unbelievers?”’, i.e. perhaps there are some amongst
them who would make honest Muslims when they reach maturity.’?

There are few chapters of Islamic law the tradition material of
which is free of such contradictions. It is obvious that in fact, in
the actual practice of daily life, tradition prevailed which was
based on a recognition of the existing state of affairs and which
gave it legal anthority?, which becamean element of discipline in the
uncertainty and wavering of the chaotic circumstances of early
times, or which regulated in an un-contradictory manner a new
aspect of life which had only arisen through Islam. It would be
illusory to think that a hadith running altogether contrary to
prevailing usage would succeed in actually upsetting the existing
circumstances, even taking into account the protection granted to
those busy with its study.

The increasing importance of the sunna under the ‘Abbisids was
not encugh to make all and sundry the prey of the men of the sunna.
At first their activity appears to have been kept at the level of the
demands of everyday life, which they endeavoured to regulatein a
religious spirit. Life, however, could not be adapted to all the
extravagances which their study might produce. It was impossible
to abolish deep-rooted legal practices and other habits which were
not to their taste and did not correspond to the consequences of their
theological presuppositions. Again and again the problem arose
that practice did not always agree with the sunna. If only local
deviations were concerned the theologians could declaim against
them and could vent their anger against the rulers who did not aid
them sufficiently in faghyir al-munkar.® Occasionally they found a god-
fearing governor whohoped to obtain Allah’s grace insupporting them.

Frequently, however, more than local deviations were at stake.
Amongst the teachings of pious traditionalists there were some which
were in contrast to the practice followed in wide fields of public life.
They did not, however, possess the power—though they wererather
inclined to claim it—to remodel trends to conform with their
fictions. It was impossible to achieve this with customs and ideas
which were of more than local importance and so deeply rooted in
practice that they had justly to be considered as #/md", ‘the consensus
of the whole community’. The theologian then had to come to terms.
He either conceded that his hadith was azbrogated by another text
{mansikk)-—it was easy to find an abrogatory text (ndsikh) in the
welter of contradictory hadiths in circulation—or the ultimate con-
cession which could be expected of him had to be made, i.e. he had to

1 Mukhtalif ol-Hadith, p. 315. .
® As e.g. in Medina—according to p. 83—those kadlths gained ascendancy

which sanctioned the customary right of the ‘umra gift.
¢ Cf. ZDMG, XL1, pp. 564,
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admit that, although the é/md‘ contradicts the clear expression of the
sunna, it does not abolish the wording of the law, since the ijma’ is
unable to abrogate the sunna, just as it cannot itself be abrogated;
but its contradiction of the sunna serves as proof that somewhere there
must exist an abrogatory sunna (on which the é/md’ is based) even
if this cannot be documented.’* This is a rabulistic trick intended to
rescue the sunna’s aunthority in the face of the powerful claims of
the realities of life. In earlier times? however, people were more
sincere. They did not presuppose the existence of unknown hadiths
which could be used to justify everyday usage as being in accordance
with the sunna; instead it was admitted freely——for instance by
Ibn Qutayba, one of the most zealous advocates of the Ashab
al-Hadith against the teachers of the 7a'y, in the third century—-
that ‘the truth was more likely to be contained in the {jmd” than in
tradition. The hadith is subject to many vicissitudes, due to the
negligence of those handing it down, confused explanations, the
abrogations which may have occurred, the unreliability of infor-
mants, the existence of two contradictory hadiths. . . . The fjma’ of
the community is free from such vicissitudes. . . . This is the reason
why people hand down hadiths going back to the Prophet but follow
in practice other ways.'s

This contradiction brought to maturity the docirine about the
weight of the general opinion and general practice of the Muslim
community (this is 4mad‘), and this great principle weighed more in
Muslim conscience than any other argument. ‘My community
reaches no agreement that is an error,” Muhammed is said to have
declared.4 Only a few theologians have stood out against the un-
conditional validity of the 4jm4*.® The 4jmd’ is thus a counterweight
to the attempt of traditionists to reform existing customs according to
their own views and to oppose sharply the customary laws of society.
As we have just seen, they had to admit their weakness in the face
of such power and they were clever enough to find a form for this ad-
mission which made the recognition of #fmd’ an element of the sunna.

1 Al-Nawawi, I, p. 22, 17.

2 Mialik b. Anas decides in favour of the correctness of praxis rather than
conflicting hadiths; this is to him on a par with ifma; ci. the discussion of this
question in al-'Abdari, Madkhkal, I, p. 292.

3 Mukktalif al-Haditk, p. 311. Examples, ibid., p. 112,

s Abu Dawid, I, p. 131, bottom; al- Tirmidbi, 1L p. 25; Masabih al-Sunna, 1,
1. 14; Zdhiviten, p. 33, note 2. The ifma" tradition is not mentioned by B. and
MusHm; it did not count as sekik (of undoubted correctness) but only as kasa#n.

5 Especially in philosophical circles, e.g. the Mu'tazilite al-Nazzam. The
following train of thought is attributed to him: ‘Tt is possible that all Muslims
admit an erroneous teaching; the whole of Islam, for example, teaches un-
animously that in contrast to other prophets Mubammed had a mission to
the whole of mankind. The fact is, however, that God sent every prophet to all
mankind’ etc., Mukhialif al-Hadllk, p. 19.



CHAPTER THREE

THE HADITH IN ITS RELATION
TO THE CONFLICTS OF THE
PARTIES IN ISLAM

1

For cultural history the legal parts of the hadith are of lesser
importance than those which show how the religious elements of the
Muslim world came to grips 'with political circumstances and
relations in Islam. Like all their teachings, opinions on these matters
are given in the form of the hadith. In this connecticn we shall have
to consider some groups of hadiths which will illuminate the relation-
ships which grew from the attitude of religiously orientated circles
tothe actual powers of the state.

First of all our attention will be devoted to a group of political
hadiths which owe their origin to the intention of securing obedience
to the government under circumstances in which it might have
appeared a religious duty just for the religiously minded to refuse
obedience. Such circumstances were first brought about by the
Umayyad regime, which was completely opposed to religion. It
could not appear as self-evident to a pious Muslim that he should
submit to it in the same way as the Syrians, who have been charac-
terized as ‘the most eager to show obedience towards men and the
most reluctant to show obedience towards God';! and even if a
Muslim faithiul to religion had not been led by his own feelings to
doubt whether the rulers at Damascus and their devoted generals
and governors, such as al-Hajjaj b. Yasuf, Khalid al-Qasri and
similar men, were the rightful leaders of the religious community,
enough pretenders and revolutionaries could be found, whose
emissaries did not omit to put a pietistic veil round their ajms in
order to be more effective.

The problem throughout of how true believers were to behave
under such rulers appeared in this peried as one of the most im-
portant questions in religious life. It was solved in various ways
and the tradition has preserved a reflection of these decisions. We

1 In Aba'l.Mahésin, I, p. Bo, 10.
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have already shown in the previous chapter that there were intran-
sigents who did not acknowledge at all these wicked rulers and
their organs, to whom they gave the name mukillén, the profanity-
doers® and met them with passive resistance. These people shared
entirely the point of view of the Kharijites in regarding it a duty to
fight such rulers, but they were divorced from them by their con-
viction about the justification of the caliphate of "Alf and possibly
of his successors. They completed, even at the hour of their death,
their belief in God and in Muhammed’s mission with the confession
that al-Hajjaj cannot be reckoned amongst the believers.? The more
patient znd the milder among them circulated hadiths like the follow-
ing: “You will eventually be ruled by emirs, who will dispose of your
daily bread and will refuse it unless you admit their lies to be true
and support them in their unbelief: give unto them what is theirs by
law as long as they accept the same from you, but if they act as
traitors in this, fight them and he who is killed because of such
conduct will be deemed a martyr.’?

This opposition party contrasted sharply with a completely
loyal trend, whose adherents were apparently called Murji'ites®
because they did not consider the virtual rejection of religious laws
by the Umayyads as sufficient reason to refuse obedience even
theoretically® or to brand them as Adfirin® and declare them as
damned, and because in order to acknowledge the Umayyads as
true believers it was sufficient in their eyes that they professed
Islam in general; they did not ask too many questions about actual
behavigur.” Thus these people did not object to the cruel measures

1 Agh., VI, p. 31, 15, mukill about al-Hajjdj, «f. Agk., XV, p. 8, Yigat I,
. 429, 3 from the bottom. This is of course a one-sided subjective opinion:
the Umayyads in their turn call the pious Zubayrids in Mecca al-ndrithin,
Agh., X1, p. 149, 5.

? Al-Mas'adi, V, p. 377, 6.

3 In Ibn Hajar, IV, p. 167.

4 [For the Murji'a see also Goldhizer, Vorlesungen dber den Islam (Fleidel-
berg, 1910}, index, s.v. ‘Murdschia’; G. van Vloten, ‘Irdschd’, ZDMG, XLV, pp.
165f.; A. J. Wensinck's article ‘al-Murj'ia’ in EI.]

& In later times this difference of attitude became the theoretical scholastic
problem of fmamat al-fisig, i.e. whether a sinner may be the head of the
Muslim commuanity. Abd Hanifa, as a Murji’, is said to have answered this
affirmatively, but some of the followers of his school deny this; al-Khassaf,
Adab al-Qadi, fol. 26b,

8 The mild judgements about the Syrian opponents of "All collected in
al-"Iyd, 11, p. 283, come from these moderate circles.

" In 2 report of Ibn Jarir (al.Tabari) the wview that Stra x8:110 (faz-man
kana varii lg&'a rabbili fa'l-ya‘mal ‘emalan silihan) was the last revelation
of the Koran (not liable to abrogation) is ascribed (probably after an earlier
source) to the caliph Mu'awiya I, without the indication of a special reason for
this attribution: al-Suyiti, Jigan, I, p. 34 [from al-Tabarl’s commentary on the
passage, XVI, p. 28.] It can be surmised tkat it is not without intention
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of the Umayyads and their governors against those picus men who
refused them their allegiance, and they defended the massacre which
the Umayyads caused amongst their pietist adversaries. Even pious
doctors of the law belonged to the Murji'ite partyl—no doubt those
theologians whom we have already met as willing tools and lenient
judges of the Umayyad trend. They were expected by the authorities
to declare the opponents of the dynasty and their abettors as
‘unbelievers’ and to spread this doctrine with the motivation that
‘those who split the staff,? break the oath of allegiance, leave the
community and thus threaten the security of the Muslims are worthy
of the name of kqfir’.® Without such help it would hardly have been
possible for the Umayyads to gain a foothold in Islam. We have
sure evidence from ‘Awn b. ‘Abd Allih b. “Utba b. Mas‘ad, a.pious
theologian {end of the first century), that he sided with these Murji’-
ites at first. Later he left them in order to fight in the rebel army of
al-Ash’ath against al-Efajjj and only under ‘Umar b. ‘Abd al-
‘Aziz did he become reconciled to the Umayyads,® because this
prince himself adhered to the principle: that the man who opposes
an unjust raler is not a rebel but the unjust ruler is one, since there
is no obedience which is practised by disobedience to God.* ‘Awn
was also a poet and a little poetic document exists regarding his
separation from the loyal Murji’ites, which shows what the Murji'ites
taught about relationships with the Umayyads:

‘The first from which I unquestionably separate myself—I
renounce what the Murji"an confess:

They say the blood of believers may be shed,® whereas their

blood must be spared;
They say a believer may belong to the unjust {ahl? aljawr),
whereas the unjust (aljd"irsin) are no believers.®

i E.g. Ibn Qutayba, ed. Wistenfeld, p. 240,3.

3 Cf. al-Maydan! I, p. 57, bottom, to the proverb: iyyvike wa-galil al-*asa;
for the expression, Agk., X111, pp. 52, 8 from the bottom, 50, 18.

¥ Al Igd, 111, p. 23, top.

L Ct, Fragm, kisl. arab., pp. 421,

3 Al-Mas'nd], V, p. 422, 1,

¢ One should only remember the words of Ziyad b. Abihi to Fasan: ‘I love to
eat meat (to kill people} of which you are made,’ al-"Igd, III, p. 5, 3from the
bottom.

7 Var, &I; thisreading would give even better reason to relate to the Umayyad
family,

8 Ibn Quiayba, p. 129=Agh., VIIL, pp. oz, 13ff; of. Kremer, Culturgesch.
Streifriige, p. 5, note 2.

that the opponents of the Murji'ites attribute the refutation of that party just
to the Umayyads. The hamzated root from which the name of the party is
derived is often confused with the root #fw (to hope).

]
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It is highly probable that the origin of the Murji'ite party is to
be sought in such loyal accommodation with the Umayyad rule.
When later this cause disappeared and the justification of ‘shedding
the blood of true believers, had lost all reality, the Murji'ites con-
centrated their attention upon the degmatic evaluation of the
practice of law (‘amal) on salvation. Thus we should have to pos-
tulate, as the historical antecedent of this dogmatic Murii’a, a
political Murji'a. This, however, throws no more light upon the
linguistic obscurity concerning the literal meaning of this party’s
name,?

Since the politico-religious opponents of the Umayyads, in so far
as they were not Kharijites, mainly adopted the party of the “Alids,
the Murji’a was a natural contrast to the Shi'a and the actual
existence of such opposition may serve as proof of the correctness of
our view.2 In a poem of the Kaysdnite poet al-Sayyid al-Himyarl
{d. ca. 173—g) which praises the two sons of "Ali, the poet calls to his
opponents: khalilayya 1@ turji'd wa'lamafbi-anna’l-hudd ghayra
md tazr'umdni (‘My friends, do not commit ¢774’ and know that the
right gnidance is not this which you believe’).?

Irja@ (nomen verbi of the same root from which murji’ is nomen
agentis) here means the rejection of the ‘Alid imams and recognition
of their opponents. In effect, in the continuation of this poem (v.
10), the recognition of the Umayyads (Ibn Harb, wa-askyd'ihi) is
described by the verb yurji”. The poet uses this word, however, in
an extended, perhaps ironical, meaning in reference to his own
imam: ‘My #rj@’ concerning Ab@i Hasan (‘Alf)* is the right (irja’)
turning away from the two ‘Umars {AbG Bakr and “Umar), whether
they are just or damned’®

The Murji’ites thus form the loyal opposition party to the ‘Moun-
tain’, those unbending religious opponents of the Umayyads and in
the course of history also of other rulers who acted ageinst the
religious law, for the disgust of the pious with the life lived at the
centre of government did not die with the disappearance of the
Umayyads. Between these two extreme trends there is a middle

1 Cf, Houtsma, De strijd over het dogma [In den Isidm lot op el-Ask'ari,
Leiden, 18451, P. 34.

: Thn Qutayba, p. 230, 15: ithnani yatasheyye'ani wa-thniui murii’ ani
wa-thndnt yarayani va'ya-l-khawarif; Agh., IV, p. 63, penult: ikhiasama Shi'z
wa-Murji’. Whereby not the political but the dogmatic Murji’ was meant,
the Murji’ is opposed with wa'idi; al-Tsi, Shi‘e Books, p. 376, no. 850, ci.
ibid,, p. 368, no. 808; yaqal bi'l-irghs’; contrast: yadhhab i3 l-wa'id.

3 dgh., VII, p. 16, 12, (My friend Snouck drew my attention to this passage.}

4 It must be noted that in this sense also the first conjugation of #jw (tertize
w) is used, e.g. in the same poem v.1: arjii Abd Hasanin "Adlyyan; cf. al-"Igd,
III, p. 22, 11, in a pro-Umayyad sense: innf la-arj® l’l-Hajjdj; cf. above
p. gonote 7.

& 4gh., VII, p. 11, 12; cf. ibid, 1, 16: fa-laysa ‘alayye fi'-l-irjd'i ba'sun,
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party, which succeeded in penetrating the collective consciousness of
Islam and whose outlook has also left the most traces in the hadith.
These mediating theclogians—ior it is of them we speak—achieved
a very clever feat. As the unworthiness of the rulers from the point
of view of religion could not be denied, despite the tolerance of the
Murji'a, these theologians spread the doctrine that obedience was
in ell circumstances due to the de facfo rulers in the interest of the
state and the unity of Islam from those who were convinced that
personally they were unworthy. By spreading hadiths inculcating
this teaching these people unintentionally performed an invaluable
service to the ruling circles; and it seems that they thereby greatly
helped to ensure that each ruler was quietly accepted by the pop-
ulace, which tolerated and paid homage to the unworthy regime,
while also accepting as accomplished fact every revolution which
managed to legitimatize itself by success. It was merely necessary
to calm the religious conscience' incited by pietistic demagogues,
rebels and pretenders; and if this was done the people at large did
not care much whether Zayd or “Amr sat on the throne of the
caliphate—'Come with Ramla or Hind, we shall pay them homage as
Commanders of the Faithful.l What can it matter to us which king [93]
exerts his power about us?’?

For the earlier® as well as all later times the words of the poet
‘Amr b, ‘Abd al-Malik al-‘Ttr3, contemporary of the rivalry between
the two “‘Abbasid princes Amin and Ma'mfin, characterize public
feeling: “We will not leave Baghdad, even if this or the other departs
or stays; if only we can live comfortably we are not concerned
whether this or the other is imam."*

11

Religious scruples were removed by the pious theologians with
their hadiths. We will now concern ourselves with this layer of
calming hadiths which had such an important influence upon the
development of Islamic state life. The reader will be able to observe
that the hadiths represent different grades of mediation® which it
does not seem necessary fo keep apart here. All of them have the
same purpose: to teach that even a wicked government must be
obeyed and that it must be left to God to cause the downfall of

1 Al-Mas"adi, V. p, 71, 6.

* Thid p. 174, penulf. :

3 Cf, Kremer, Herrschenden Ideen, p. 356, bottom.

4 Al-Tabart, 111, p. 8go.

& The oppositional teaching is stll mirrored in the following hadith: “The
Prophet was asked: This your cousin Mu dwiya orders us to do, must we obey
him? Obey him, said the Prophet, in obedience to Geod, refuse him in resis-
tance to God," Aba Dawud, II, p. 131.
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rulers of whom He disapproves. Abd Yiisuf already has collected the
doctrines belonging into this category in his epistle to Harln al-
Rashid® and in al-Shaybani’s work on the law of war is another
collection of them.? ‘He who disapproves of some of his ruler's
actions may bear this in patience, for he who leaves obedience by
even a span will die like a pagan.’3 ‘It is better to have a tyrannical
government for a time than to have a period of revolution.’® "He who
leaves the community by the distance of but one span, has cast
away the rope of Islam (sign of submission).” “Hell has seven gates;
one of them is destined for those who draw the sword upon my
community {ummali)’s ‘One day many, very many, evils will arise
in my community; but he who undertakes to split the common
cause of the Muslims is to be killed with the sword, whoever he may
be,’ ‘How will you behave’—the Prophet is made to ask—"when
rulers succeeding me will take for themselves part of the booty
(i.e. squander the state treasury)?’ ‘Then’, is the answer, 'we shall
take the sword upon our shoulder® and fight (against the ruler)
until we meet you again.” The Prophet replies: “But I will show you
what is better than that: be patient until you meet me again.’
‘Every emir is to be followed into war whether he be just or not
(barran kina aw fijiran), and the saldt must be performed behind
any Muslim, be he just or wicked’.? ‘Obey your superiors and resist
not, for to obey them is to obey God, to rebel against them is to
rebel against God. . .. If someone manages your affajrs and acts
against God’s will, may he be cursed by God (i.e. God will know how
to punish him but you must not refuse obedience).””® The Prophet’s
saying: wman ahina sulfana’llaki fi'l-ardi ahimahu'llihu (He who
despises God’s government on earth, him God will humble)? is
quoted to those who disapprove. ‘Do not insult the regents, because
of actions of the representatives of the government which are
against the sunna. If they are acting well they deserve God's reward
and you must be grateful; if they act badly the sin rests with them
and you must be patient; they are the whip with whom God punishes
those he wishes to punish. Do not teceive the scourge of God with

X K. al-Kharaj, pp. 58-

P WL, XL, pp. 584. {1, pp. 106£.]

¢ B. Filan, no. 2.

+ Malik b, Anas in al-Maqqari, I, p. 900, 4. sulfan j&'ir muddatan Rhayr min
fitnati s@'a. A similar saying is given as motto of ‘Amr b. al-"As: sulfan zalim
ghashim Rhayr win fitna tadam, al-Ya'qlbi, 11, p. 263, 14. (In al-Maydani, I,
P. 313, ult., mentioned as muwallad).

& AL-Tirmidhi, 1L, p. 191, 15.

8 Cf. B. [izya no. 18: wada'nd asydfand ‘ald *awdliging.

7 Aba Dawnd, I, p. 252; 11, p. 183; ¢f. B. jizya, no. 4.

¢ Ibn Hajar, IV, p. 319.

¥ Al-Tirmidhi, 11, p. 35.
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anger and annoyance but receive it with humility and subjection.™
From such considerations the representatives of this view reject
the murder of tyrants: ‘Al-Hajjaj is a punishment sent by God;
do not meet God’s punishment with the sword."

Generally, true believers are exhoried not to join any party in
times of political rebellions and revolutions {fiftan), but to remain
quietly at home and to await the end in submission and with
patience (sa%r). “The seated one® is betier than he who stands, the
standing better than he who walks, the walker better than he who
strives.’t ‘Be stay-at-home’ (kdn# ahidsa® buyaiikum). ‘Blessed is he
who avoids public agitations (inma'l-sa'td la-man janaba’l-fitan),®
and if against one’s will one is forced by the rebels to show one'’s
views, it is better to be ‘Abd Alldh the killed than ‘Abd Allih the
killer.”? At the time of the fitna one should ‘break one’s bow, tear the
strings’, ‘take up a wooden sword’,® etc., but best of all one should
hide in the furthesi and least comfortable corner from such revolu-
tions® in order not to be involved in the movement. To this group
belong those traditions which exhort the believers and comfort
thern by saying that if it is not possible to alter prevailing evil
with band and tongue, it is sufficient to protest with the heart.l
‘He who is an eyewitness and disapproves will be considered as il he
had not seen it’ (man shakidahd wa-kavitahd ha-man ghdba ‘anhd) )2

These were general principles given to the people by the theo-
logians in order to support the existing order and to prevent civil
troubles. They also endeavoured to find practical examples from the
ancient history of Islam for their general theoretical teachings. These
examples were meant to show that pious Muslims of patriarchal times

t In ai-Fahhri. ed. Ahlwardt, p. 40.

® 41-'1gd, IXI, p. 22, bottom.

3 Ci, the speech of Abu Musa al-Ash'arf to the people of Ktfa, Abdt Han.
Din., p. 154, 5, where it says, ‘The lying one (al-nd’im) is better than the
standing.” For this use of #amas in earlier language see Dozy, Supplément
awx diclionnaires arvubes, Leiden, 188x), p. 79oa; cf. Oesterr. Monatsschr. fivr
dew Orient, X1 (1883), col. zoga: g&'im wa-ni'im, Yaqit, IV, p. 504, 13.

4 Al-Tirmidhi, 11, p. 31.

5 Also kilsa baytika in the singular; for the explana.t:on see scholias fto
Abul-‘Ala’, Sagt al-Zand, 1L, p. 156, v. 1; ci Bils min allds baythi, AbL
Hanifa Dmaw P- 234, 19.

¢ Abt Dawad, IT, p. 133.

? Ibn Quiayba, Mukhtalif al-Hadith, p. 182.

8 It seems obvious to think of a connection with the fact discussed by van
Gelder, Mocktar de vaalsche profeet (Leiden, 1888), p. 72. ]

% Al-Tirmidhi, II, p. 32. ’

10 B. Iman no. 10, p. 1z, bottom. By this firdr min al-fitan, therefore, is not
meant escape from moral temptation (Krehl, Beitrdge zur Charakierisiik der
Lekve vom Glavben im Islam, Leipzig, 1877, p. 36) but the avoidance of insub-
ordination against authority. -

1 ZDMG, XL1, p. 57, note L. 12 Aba Dawiid, II, p. 142,

D
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had rejected political life and its disorders from this pacific point of
view. Al-ALnaf b. Qays reports: I set forth in order to help ‘this man’
{i.e. ‘AlI before the battle of the camel) T met Abi Bakra and he
said: ‘Where are you going?” ‘I want to go and help this man.’
“Turn back,” countered Abl Bakra, and I heard the Prophet say:
‘I two Muslims draw swords against one othes, both, the murderer
and the murdered, will go to hell.” When Nifi‘, a client of Ibn “Umar’
who did not wish to participate in the revolt of Ibn al-Zubayr, was
asked about his negative behaviour towards the revolt against the
evil government in Syria, he is made to reply: ‘It is szid in the Koran
{2:189) “Fight them (the unbelievers) so that there may be no
rebellion and so that there may be submission to God”. We have
fought to end revolt and to lead God’s din to victory. Your war
leads to revolt and to a state where din does not belong to God.’2
The following account, which is also referred to N&fi', is clearer
than all the other religious accounts on this subject. When the
Medinians declared the Umayyad Yazid b. Mu‘dwiya deprived of
the caliphate, ‘Umar’s son (whose client was Nifi‘) gathered to-
gether his intimate companions and his children and addressed them:
‘I have heard the Prophet say that on the day of resurrection a flag
will be hoisted before all who have broken faith.® We have paid
homage to this man (Yazid) by God and by His apostle. I know of
no greater perfidy* than to pay homage to 2 man by God and His
apostle and then to go and lift the sword against him.’® This story is
meant to teach the believers of all times that the duty of a subject’s
submission must not be refused, even to the most evil of all possible
rulers.® This was meant as a lesson to those who saw a virtue in

* B. Diyat no. 2= Filan, no. 10.

* B. Tafstr, no. 14; ¢f. no. ro3, end, to Sura 8:33.

1 5e¢e Part 1 p. 23; add to the reference a2 note 2z; B. fizys, no. 22, Abl
Diwtd, I, p. 275, al.Dirimi, p. 3538. The account of the flag hoisting in the
Jahiliyya seems to originate with a poetical figure of speech. Cf. wa-yurfa’
lakwm [T kuili majmae'atin Hwd'u, Zuhayr 1:63 {ed. Landberg, p. 165, v. 4);
idkéd ma rayalun rufi'at H-majdin, al-Shammakh, Agh., VIII, p. 106, 21=
Tahdld, p. 148, penult,

% The lzctio vulgata is ‘wdhvan, but the variant ghadran is preferable.

i B. Fitan, no. zz. Parallel passages to the traditions quoted here are in
Muslim, I'V, pp. 280-8.

¢ Later orthodex theology also touk the theoretical consequences of this
teaching. The gquestion whether Yazid may be abused is seriously considered
and decided according to the interdiction of the ‘abuse of the Companions”
(sabb al-sakhaba; cf. Litevaturgesch. der Shi‘a, pp. 19—20); see in detail al.
Damird, II, p. 266; al-Qastallani, V, pp. 114L., X, p. 193. In the fifth century a
Hanbalite theologian, ‘Abd al-Mughith b. Zuhayr al-Farri (d. 483), goes so
far as to publish a book FI Fadd’il Yazid (on YVazid’s excellencies) which brings
him heated polemics from Ibn al-Jawszl (Ibn al-Athir XI, p. 230). [For the
attitude towards Yazid cf. Goldhizer in ZDMG LIII (183g), p. 646, LXIV
(r912), Pp- 130—43; Lammens, Yazid I#, pp. 4858f. =M FOE, VI (1913), 48cff.]
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disobedience against authorities whom they regarded as irreligious,
and who hoped to gain the martyr's crown by combating these.
The change in the meaning of ‘martyr’, of which we shall deal in
more detail in one of the excursuses of this volume, was also to
serve the same tendency.

The above group of traditions has been listed without chrono-
logical order, since, in the absence of chronological criteria of even
relative certainty, it is impossible to establish one. It may be
supposed, however, that the basic idea of this group of hadiths
goes back to the first century when the contrast between the spirit
of the government and the ideals of the pious was most deeply felt.
People who were not inspired by the defiance of a Said b, al-
Musayyib but sought a modus vivends with the powers that be, like
the accommodating theologians whom we have just met, probably
spread in those days the traditions which advised submission to the
de facto government. The rule of those ‘Abbésid caliphs who, without
impairing religious life deviated from orthodoxy in the formulation
of tevealed dogma and persecuted the orthodox, might also have
given occasion for contemplation about the relation of a religious
community to such rulers; the more reconcilable amongst the pious
would possibly have been moved to develop further those appeasing
and mediating principles in the interest of the common weal.

These principles also reveal the influence attributed by the
theologians to the #jmda*, the regard to which,—as we have seen at
the end of the last chapter, was fitted to help in many theological
perplexities. There was to be no insubordination against a ruler
recognized by the whole umma even if he had lost the right of the
Muslim ruler in the sense of strict religious demands.

Another example will show how greatly the principle of the ¢jma’
influenced the views of Muslims in judging pelitical circumstances.

nx

Orthodox Islam had a vested interest in preventing the prin-
ciple of a hereditary caliphate from taking root in the consciousness
of believers. The ‘Abbisid rule no doubt meant the victory of the
legitimist principle and the transmitters of religious teaching
supported this dymasty, though not as the representatives of
legitimacy but as the actual owners of power whose rights had been
proved by the unanimous homage of the community (ima’ al-
wumma).l In the teaching of orthodox Islam this #md” alone is the

1 According to Xremer, Hervschenden Ideen, p. 409, this view dates back to
the ideas of the ancient Arabs. A poet living under Islam, but nevertheless a
typical Arab, might be quoted in this context. He is *Abd Allah b, Abi Tha'lab

(Hudhayl, 242:63) imdmun idha-khtahafa’l Glimina yalta'imting ‘alayhi’li' dma.
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measure of the ruler’s title to authority.! The imam who is recog-
nized by the will of the whole community—al-imdm al-mujiama’
‘alayhi—is the rightful imam.? Al-imdma 14 tan‘agid & bi-ijma’
al-winma ‘an bikrat abThim;® this was the teaching particularly against
those who wished to confine legitimacy to the ‘Alid family.4 Unless
the rights of the first three caliphs and of the whole of the Umayyad
caliphate were to be subjected to doubt, and thus so to speak the
whole legal continuity of the Islamic polity during the first century
dangerously undermined, which orthodox teachers did not wish,s
the ijmd’ al-umma npon which the legitimacy of those pre-‘Abbasid
periods rested, had to be taken as the only valid yardstick for a
judgement of the political affairs of the empire. The 4mad‘ alone
could be sunna. Rebellions against the government and subversion,
even if justified theoretically by legitimist arguments, are fifna
and as such opposed to the sunna.®

The ‘Abbasid rulers themselves, of course, and their political
representatives and propagandists, have asserted the rights of
legitimacy against the Umayyads, and putting this principle on
their standard brought the whole of the Islamic world under their
rule. The khutbas quoted by historians from the early years of the
rule of the house of ‘Abbas show that it was chiefly the arguments
of the right of inheritance which were propounded from the pulpits
in those days.” It must be considered that the Umayyads, as well
and their adherents, took great pains to adduce genealogical argu-
ments for the claims of their dynasty.? They thought themselves
nobler than the family nearest to the Prophet, and could not get

TG Tab., 1L, p. 177 (Ibn 'Umar to Muawiya). Inheritance of sovereign
rights is called by the pious sunnat kisré wa-gaysar (sunna of pagan empires),
al-Suyntd, Ta'vikk, pp. 76, 2; 78, 6.

® Fragm. hist. arab., . 145; cf. a saying by Ma’min on the relation of the
caliphate to the iyma" al-wmma, al-Mas'adi, VII, pp. 41fi. Such words are
intentionally attributed to *Abbidsid rulers. Even during the time of the
Egyptian puppet caliphate the ifma" was still pointed out with gusto, see the
document of homage, al-Suyntj, op. ¢it., p. 199, [ibid, p. 35].

3 Al-Shahrastdni, p. 51. He who denies the ifma’ like Ibrihim al-Nazzam
(se¢ above p. 87, note) also confesses to the doctrines of illegitimacy of the first
caliphs.

4 CL. also Spouck Hurgronje, Kviiik der Beginselen, part z, pp. 65, 68 (off-
print). [Verspreide Geschr., 11, pp. 205-6, 20g~10].

8 A great number of hadiths were made up which clearly speak of the
succession of Ablt Bakr, ‘Umar, and ‘Uthmin, e.g. B. Adab, no. 117. It is
interesting to observe that this attitude made theologians under al-Mu‘tadid
prevent the promulgation of an anti-Umayyad edict by the caliph; Tab., ITI,
PP- 2164, bottom, 2177, bottom.

¢ Al-Ya'qtiby, 11, p. 355, 9: rajul larfa*ukw'lfitna wo-tada'ubw'l-sunna.

? E.g. ibid, I, p. 422, top.

8 Abt Sakbr al-Fludhali opens the whole gamut of these arguments in a
spirited address, dgh., XXI, p. 145, top.
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over it when the latter was praised as the noblest branch of the
tribe of Quraysh. The poet Ibn Mayyada was whipped because he
put the kin of Muhammed above that of the B. Marwin in one
of his poems.l The survival of such views was to be overcome by
dynastic hadith. The most perfect of these hadiths, and also the
most transparent in its purpose, is this:

Jubayr b. Mut'im reports that he and “‘Uthman b. *Affan took the
Prophet to task about the fact that he divided the fifik of the war
booty (which according to Sura 8:42 has to go to the Prophet
himseli, his close relatives—{i-dhi' l-gurbd—as well as to the poor and
orphaned) amongst the B. Hishim and the B. I-Muttalib. I said:
‘0 Apostle of God, you have given a share to our brothers the B.
I-Muttelib but have given nothing to us, though our relationship to
you is the same as theirs.” The Prophet answered to this: ‘The
B. Hashim and B. 1-Mutialib are the same.’® Jubayr said: ‘He did
not give anything to the B. ‘Abd Shams and the B. Nawfal of this
fifth, as he had given to the B. Hashim and B.l-Muttalib.*

The dynastic-legitimistic character of this hadith is obvious. The
offspring of the line of ‘Abd Shams, ancestor of the Umayyads, are
to be slighted as against his brother Héashim from whom stem the
‘Abbisids, But arguments from family law were also to be brought
into play against the ‘Alids as well. It is remarkable that secular
poetic literature, whose representatives were favoured with rich
gifts by the ‘Abbasids, is filled with these arguments.

The main concern was to prove the legitimacy of the ‘Abbasids®
against the *Alids, who were the truly legitimistic pretenders. They,
since they had never been able to rely on the #imd" al-umma but had
always been candidates of only a fraction of Islam, had to maintain
the hereditariness of the caliphate in order to prove their claims;
this hereditary claim they had to apply to one of their lines, of
which there were very many.® The ‘Abbidsid calipks, who at the
first period of the rise of their dynasty, looked jealously ai any
respect paid to the ‘Alids” and were continuously haunted by the
ghost of ‘Alid machinations (al-Ma'midn agreed to a dangerous

1 dgh., 11, p. 102, sfi; ¢f. a verse by A'shi Hamdin, Agh., V, p. 160, 16, in
relation to the B. Marwan: ma-khayra Qurayshin fi Qurayshin ardmatan]
wa-'akramahum {0& L.-nablya Mu hammadan. B

t The exchange of letters between Mu'Awiya and ‘Ali illureinates this
passage, Abfi Han. Din., pp. 199, 17, 200, 4~6.

3 B. Managib, no, 3.

¢ Abf Dawad, I, p. 21; of. the commentaries on the passage of the Koran
referred to (al-Baydawi, I, p. 367, 24).

% [Y assume that the ‘zuriick zubeweisen’ of the original, which hardly gives a
sense in this context, is a scribal error for something like ‘za beweisen’. SMS.]

¢ ‘No {amily in the world has more male offspring than that of Abg Talib’,
Ibn al-Faqih al-Hamadani, p. 75, 8.

T Ci e.g. Agh., XXI, p. 120, 10,
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concession to them), liked to listen to their court poets and other
flatterers reciting arguments against the pretensions of their rivals.
Perhaps they thought that such ideas could easily penetrate to the
people by this route. We learn that Harlin al-Rashid demanded of
his poets that ‘they combine his own praise with refutation of the
claims of ‘AlT’s descendants and with attacks against the latter.”
This report explains why so many subtle points of the law of in-
heritance are to be found in the poems by ‘Abbéasid court poets, In
these poetic circles an argument is spun out which culminates in
the point that even under the law of inheritance the offspring of the
Prophet’s uncle (*Abbis) have more right to the inheritance than the
offspring of the daughter’s husband? or that inheritance should go
to the uncle rather than the nephew.,

Is the Prophet’s uncle nearer to him in genealogical succession
than is his nephew?

And which of them is more worthy to succeed him and who has
the right to claim his inheritance?

If ‘Abbas has the greater right and ‘Alf afterwards also claims
relationship,?

Then may ‘Abbas’ sons be his heirs, as the uncle must remove
the nephew from inheritance—

this poem is recited before Harun al-Rashid by the poet Aban b.
‘Abd al-Hamid? on the initiative of the Barmecides.?

Al-Mu'ammal, a court poet of al-Mahdi, went further even than
that, and quoted the Koran in order to prove that ‘Abbas is the
rightful heir to the prophet (wdrithuhu yaginan).’ For a reward of
ten thousand dirhams—the generous Hiardin gave twice that to
Aban—the weak-headed al-Mutawakkil could hear the following
didactic poem from Marwin b. AbT’l-Jandb:

Yours is the inheritance of Muhammed, and by your justice is
injustice banned,

The daughter's children desire the rights of the caliphate but
theirs is not even that which can be put under a nail;

1 Ibid., XII, p. 17, 9.

? Al-Mubarrad, p. 284, dates poems with similar tendencies back to earlier
times; ¢f. Marwan b, Abi Hafsa in Agk., 1X, p. 45, 16.

* 1 give the translation of this heuristic: ‘wa-kdna ‘Aliyyan ba'da dhika
‘ald sabab' with great reserve; cf. also nasabuhum wa-sababubum Agh., XK1,
P. 145, 2.

4 Part 1, pp. 182-3.

b Agh., XX, p. 76; cf. X1I, pp. 18, 13; 18, 20,

& Ibid., X1X, p. 148, 6, from the bottom, or as another poet says (in respect
of the hereditary claims of the ‘Alids}: the ‘Abbdsids are warithu’ I-nabiyyi
bi'amri’ I-haggi ghayri” l-takadhubl, Agh., 11, p. 91, 4 from the bottom.
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The daughter’s husband is no heir, and the daughter does not
inherit the Imdmate;
And those who claim your inheritance will inherit only repentance.!

In this spirit the ‘Abbasids like to hear occasionally from their
flatterers thai they are not only the offspring of the Prophet’s uncle
but that they can be considered as direct descendants of Muhammed:
hum@bnd rasali'llahi wa-bnd'bwi ‘ammikilfa-gad karuma’l-faddan
wa' -abawant.?

By these flatteries, which they themselves suggested and approved,
it was intended to let the fact that they were not descendants of
the Prophet but only his agnates be forgotten. Generally, however,
the proof of more valid claims to inheritance was but one of the
‘Abbasids’ weapons; more important and carrying greater weight in
popular opinion was the fact that every single one of their rulers
had been recognized as rightful imam by the #jma" of the community
of Muhammed.® This was the surest prop of the ruler of the Islamic
empire. This view was promoted chiefly by the theologians, who
seem to have been quite willing, as an example has shown us, to
teach in their hadiths of the complete worthlessness of the godless
Umayyads. As against the ‘Alids they tended to emphasize the
unimportance of hereditary points of view in the interest of the
ruling dynasty. The dignity of the caliph could not just be taken by
one who through his kinship was reared heir to the Prophet. In
order to nip the contrary teaching in the bud and to withdraw
the question of the caliphate from the sphere of subtleties in the
law of inheritance, the tradition had to establish the principle that
nothing belonging to the Prophet could be subject to inheritance.
Nobody is his heir, from the point of view of civil law and therefore
by extension also in regard to his office as ruler. His property goes
to the treasury and in the same way the community must decide
upon his successor. '

This principle appears in the following hadith, which is parti-
cularly interesting for our studies since it shows how much tenden-
tious polemic infiltrated into the various exegetical discussions of
texts during later times. In a hadith of Abw’l-Yaman b. Nafi" which
is related back to Malik b. Anas it is said: "While ‘Umar b. al-Khattab
was talking to Malik b. Aws the doorkeeper announced Yarfi b.
“Uthman, ‘Abd al-Rahmén b. ‘Awf, Zubayr b. al-'Awamm and Sa‘’d

1 Tab., I1L, p. 1466.

* dgh., XXI, p. 130, 11. The caliph al-Withiq also is addressed by his court
poet'AM b. al-Jahm (ibid., p. 255, 13) as ‘son of the Lord of Lords’ (i.e. des-
cendant of the Prophet): Hardinw yé'bna sayyidi'l-sadati.

3 Ibid,, VIII, p. 177, ¢ from the bottom: (Rkilafa) jame'ta Dikd ahwi'a
wummati A pmada.
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b. Abi Waqqas, and they were admitted. Later also ‘Alf and ‘Abbias
were announced and joined them. They asked the caliph to be
arbiter in their quarrel about the property which the Prophet had
found after the victory over the Jewish tribe of the B. Nadir and
which on God's order he had kept for himself. {They claimed this
property as their inheritance since they were the Prophet’s nearest
relatives.’} When the assembled visitors pressed “Umar for a decision
of the question he gave them the following verdict with reference toa
saying of Muhammed: ‘T adjure you by Him through Whose per-
mission heaven and earth exist! Do not you know that the Prophet
of blessed memeory has said: "We (prophets) do not make our pro-
perty to be inherited, {i.e. our estate is not like ordinary property
which is divided among the relatives according to fixed laws and
rules}; what we leave is charity (i.e., belongs to the treasury)”.”? A
parallel passage introduces the same saying differently.® Here
‘A’isha tells how Fatima asked AbG Bakr after the Prophet’s death
that he should hand her her share of the inheritance consisting of the
fortune which the Prophet gained as his share in war booty. Abil
Bakr then quoted to Fatima the principle: “We do not leave any
inheritance, what we leave is for charity’ (I nérith, md favaknd
sadaga).?

This scntence, which, as has already been indicated, aims at
serving a great principle of public law beyond its primary civil
law interest, was inconvenient to the Shi‘a, since their political-legal
opposition was founded mainly on the claims of inheritance by ‘Al
and Fiatima and condemns the usurpation of the first caliph by
confiscating the rights of the legal heirs of the Prophet, Therefore
they change this troublesome sentence to : I4 yirafh {passive) md
laraknd sadagatan (a change which cannct be properly demeonstrated
in transcribed form). By means of this graphic and syntactic correc-
tion the principle attains the following meaning: “What we leave
behind for charity cannot be inherited (but all else is subject to the
usual laws of inheritance)” % In effect, the Shi‘a maintains in contrast
to the Sunnite doctrine that the Prophet’s property is subject to the
same laws of inheritance as that of ordinary mortals, In order to

i This quarrel extended right into ‘Abbasid times. "Umar II gave the
property claimed to the 'Alids; Yazid II confiscated it again (al-Ya'gabi, II,
p. 366, bottom). Al-Ma’'m0n, who made a pact with the "Alids, gave it back
again (ibid., p. 373) and al-Mutawakkil again included it in the state’s property
{al-Balidhuri, pp. 3o—2) until the pro-Shi‘ite caliph al-Muntasir {248) recog-
nized the "Alid claims (al-Mas*adi, V11, p. 303).

* B. Maghdzi, no. 14, 40.

3 Cf. also Tab., I, pp. 1825, off.; 1826, 14, with the variant nirvath.

4 B. Fard al-Khums, no. 1; Abld Dawild, II, pp. 19-21; ¢f. al-Tirmidhi, 1, p.
304.
& Al-Qastalldni, V, p. 215, IV, p. 315.
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lessen the possibilities of changing the traditional sentence in the
Shi‘ite manmer, Sunnite traditionalists have added the word fa-huwa
before the last word of the story: md faraknd fo-huwa sedagatun?
All who are acquainted with Arabic syntax must realize that this
insertion makes impossible a change of the meaning in the manner
attempted by the Shi‘a.?

v

In the course of this study we shall return to the fact that the
Muslim theologians treat the traditions received into the canonical
compilations with great freedom and independence. But because
of the context we shall anticipate here a phenomenon belonging to
this subject.

Muslim theologians of later times considered the non-hereditary
character of the prophetic and royal office of Muhammed as so im-
portant a point of orthodox teaching that they opposed every
slight dimming of the principle even if that meant opposing a
tradition from which a contrary view can be inferred.

The fievce opposition to every attempt to see the dignity of the
Prophet as other than confined entirely and exclusively to his person,
and as having continued effect in his offspring, is the main difference
between the teaching of the orthodox and of those sects which are
based upon ‘Alid principles. The basic idea of that party was the
hereditability of prophetic dignity and rule over the empire which
they strove to obtain for the family of Muhammed in the line of
Fitima. Because acceptance or rejection of this principle became
the fighting slogan between the parties, the orthodox had to try to
ensure that the tradition offered nothing which might serve as an
incontestable proof for the believers in the hereditary and legiti-
mistic principles. The good and beautiful things said of “All and his
children in the name of the Prophet were permitted to stand® and
orthodox authorities have even propagated traditions which show a
downright Shi‘ite appearance. On the other hand, however, every-
thing was to be declared as wrong which might give support to the
claims of ‘Ali’s descendants for special sanctity and rights to the
empire. Therefore the idea of the hereditary character of spiritual
dignity had to be eradicated. The example that we are quoting is a
typical instance of the tendency, since it shows that orthodox

t In al-Muwetta', IV, p. 231, the lectio vulgats has the reading: I§ nidirith,
ma taraknd fa-huwa sadagatun. In the Shaybiani recension, p. 317, fe-kuwa is
lacking. This insertion is also in Ab Dawid, II, p. 21 at the end of the chapter.

2 Cf. al-Mas*adi, I1I, p. 56.

* Abfi Mas3 mentions this saying of the Prophet: ‘I and *Aliand Fat{ima and
Hasan and Husayn will stand on the roof of my tent at the foot of God’s throne
at the day of resurrection’, al-Zurgani, IV, p. r74; cf. ibid, I, p. 151.

DI

[105]



[106]

104 VOLUME TWO: CHAPTER 3

theology opposed such traditions even when they had succeeded in
entering the canonical compilations owing to their apparently
indifferent character,

It is not really strange that orthodox tradition, despite its usual
love of minute detail in all things concerning the Prophet, finds little
to say of Muhammed’s sons and that it is always unmistakably
vague in the few accounts bearing on this point. All male offspring
of the Prophet died in infancy. The reports do not even agree whether
Ibzahim the son of the Prophet was a child of the Copt woman Maria
or of Khadija. This Ibrihim died at the age of seventeen or eighteen
months, having not yet completed his time of suckling (two years).
The tradition makes this remark about it: ‘If God had decided to
have prophets after Muhammed, Ibrahim would not have died, but
there is no prophet after Muhammed.” This tradition is impugned
by some of the authoritative orthodox theologians. Ibn ‘Abd al-Barr
(d. 463) says: ‘I do not krow the meaning of this, Noah was a prophet
and all men descended from Noah. If it were certain that the
children of prophets were always prophets, all mankind ought to be
prophets.’® Al-Nawawl (d. 676) pronounces himself even more
sharply against these traditions: ‘If one hands down, on the author-
ity of some of the elders, the sentence, ‘If Ibrihim had lived he would
have been prophet,”® we declare this to be wrong, to be a daring
interference with God's secrets, 2 bold assumption attacking great
things.”4 This sentence is based on the authority of three of Muham-
med’s companions. It shows how orthodox theology counters all
attempts at hinting at the possibility of the spiritual dignity of the
Prophet being hereditary. It is unlikely that theologians waited until
the fifth century before protesting against this hadith from which the
hereditary character of the prophecy could be inferred. Following
their usual method they have opposed this tradition with one of
their own, intending thus to fight the doctrine which could be
dertved from the first. We believe we are justified in taking the
following as a counter-hadith: ‘If there were to be prophets after me,
it would surely be “Umar.’s This was to rule out belief in the in-
heritance of the sacred characier in the line of Fatima.®

1 B. Adab, no. 108.

2 Itn Hajar, I, p. 188, no. 304.

* To this group also belongs the tradition quoted by Abé Dawad, IT, . 43,
that the prayer of death had not been said over Ibrahim (this being the pri-
vilege of prophets and martyrs).

4 Tahdhib, T, p. 133, bottom; cf. al-Qastallani, X, p. 124.

¢ Al.Tirmidhi, I1, p. 293; Masablk al-Sunna, 11, p. 1g6.

¢ Later there was no hesitation in uttering the words: ‘If there could be a
prophet after Muhammed, it would surely be al-Ghazili’ Collected treatises of
al-Suyti, MS. of the Univ. of Leiden, no. 474 (8), fol. 6a.
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v

From all these points it is evident that the formation of hadiths
at the time of its great advance under the ‘Abbasids served the
elaboration of traditional sayings which supported the principles
upon which the descendants of ‘Abbas have based their claims,
What we have seen hitherto can mostly be called negative argn-
mentation, i.e. the shaking of the opponents’ foundations. After our
previous experience it will not be surprising that there were at that
time tendentious hadiths which supported the case of the dynasty
in even more direct ways.

We have already met (above, p. 99) one such dynastical tradition.
There are very many of them the character of which is more obvious.
To coin such phrases was so very important to the interest of the
dynasty’s recogunition because the opposing parties—particularly
the various ‘Alid factions who had been dangerous to the ‘Abbasids
long enough—also circulated their fabrications amongst the people in
order to discredit their opponents on religious grounds. The Umay-
yads had already felt called upon to stir up their court theologians
into producing religious weapons against the ‘Alid claims. It must
have been difficult to revile in a religious form the persons of ‘Al
and his children, hallowed in the consciousness of almost all the
layers of population and about whom, very early on, an aura of
martyrdom had been created. Thereiore recourse was had to the
expedient of abusing the pagan ancestor as being the archetype of
his offspring. The Prophet was made to say that Abi Talib, father of
‘Ali, was sitting deep in hell: ‘Perhaps my intercession will be of
use to him at the day of resurrection, so that he may be transferred
into a pool of fire which reaches only up to the ankles but which is
still hot enongh to burn his brain.® Naturally enough this was
countered by the theologians of the ‘Alids by devising numerous
traditions concerning the glorification of Ab@ Talib,* all sayings of
the Prophet, The floods of polemic released in such counter-traditions
are interesting to obhserve.

In these sayings embittered conflict is hidden under an apparently
calm surface. Often it can quite clearly be seen how a particular
saying is directed against a special point enounced by the opponents.
Thus the conflict between ‘Al's followers and their opponents who
defend the legitimacy of Ab@l Bakr’s election is mirrored in two
groups of traditions, which give the honour of being the Prophet’s

1 Sprenger, Mokammad, 1L, p. 74. [B. Mandgib al-dngdr, no. 4o, Rigdg, no.
51; Muslim, Jsman, no, 360; Musnad Akmad, ITL, pp. 9, 50, 55; for other snmlar
traditions cf. Wensinck, Handbook, s.v. ‘Abl Talib'.]

* An ample selection is to be found in Ibn Hajar, IV, pp. 2148, and ibid.,
p. 239; cf. B. Jand'iz, no. 81.
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first follower and the first o pray with the Prophet to each of the
two respectively. These twe groups of tradition can be found side
by side in al-Tabarl. No other amongst them shows so clearly its
tendenticus character as the saying related on the authority of
‘Abbad b. ‘Abd Allah: ‘T heard “Ali say: “I am the servant of God
and brother of the Apostle of God, I am the great $Siddiq; after me
only a liar will claim this; I prayed with the Prophet nine years
before any other person did so.”” 't It must be remembered here that
the honorary title of Siddig was given by Sunnite tradition to Abg
Balr.

Inventions of hadiths which served special Umayyad interests,
without being of use to the general sunna, were suppressed in the
next period for reasons which we have already explained (p. 53).
Now it was more to the point to give theoclogical support to the
‘Abbisid rulers and this too took the form of traditions which
glorified the ‘uncle’, the ancestor of the dynasty, and defended him
against the ancestors of the opposing pretenders. If it is considered
that several of the caliphs showed themselves interested in research
into traditions and their circulation (we now know how to interpret
this} it is easily understood that such fabrications were favoured and
received advancement from the highest quarters. The caliph al-
Mahdi, the third of the ‘Abbésids (158-69), is listed by Ibn ‘Adl as
an inventor of hadiths.2 In these reports al-'Abbis is invested with
an aura of sanctity even though he had resisted the Prophet’s cause
for so long.® Dhring a drought ‘Umar is said to have referred in his
prayers (ssfisgd’) not only to the Prophet but also to ‘Abbas, since
he appeared to him as particularly suitable for awakening God’s
mercy: ‘O Alldh,” so he said in his pr ayer, ‘we used to refer to the
Prophet in our requests and You have given rain; today we refer
to the Prophet’s uncle (al-‘Abbis), so please give us rain.” This
reference was effective.? A normal usage® has here been exploited in
the interest of the ‘Abbasid party. The oifspring of such a holy
ancestor are best snited to be the leaders of the orthodox community,
This fable also served as one of the titles to fame of the ‘Abbasid
caliphs, who liked to hear their flattering poets refer to it, Al-
Mutawakkil has a poem engraved on a memorial coin in which it is
said of the “family of Hishim’ that by their megits rain is sent after

1 Al-Tabari, I, p. 1160. [Cf. Th. Nldeke, ‘Zur tendenzitisen Gestaltung der
vorgeschichte des Islam's’, ZDMG, LIL (:838), pp. 168, Also Jihiz's al
Uthmaniyya (cf. below, p. 117) contains relevant material.]

¢ In al-Suyiti, Ta'vikk, pp. 106, 22; 109, 17. On p. 143, 6 from below, a
hadith is mentioned in the ¢sndd of which six caliphs are named as informants.

B, jana'iz, no. Bo. [For traditions about al-'‘Abbis ¢f. also Nbldeke’s
article quoted above.]

¢ Aghk., K1, p. 81, Tahdhibd, p. 332.

& Part I, pp. 40-1.
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God had refused it for a long time.’t Ibn al-RGmi, extols in his
gasida dedicated io the caliph al-Mu‘tadid (279-89):

Your ancestor, al-‘Abbas, is the one whose name did not fail when
it was used in need to gain rain, ’
Tt split the clouds by a prayer which was granted and the flashing
of lightning, bestowed water, obeyed it.2

Al-“Abbas once complained to the Prophet: “What have the
Qurayshites against us? They meet one another with friendly faces
but refuse to do likewise to us,” This made the Prophet angry, his
face grew red and he said: ‘By him, in whose hand my soul rests,
belief does not enter anybody’s heart unless he loves you for the
sake of Allah and his Apostle. O men, he who hurts my uncle hurts
me, since a man’s uncle is like his father.’s

The Qurayshites who do not like ‘Abbés, despite all tribal solidar-
ity, are here presumably the ‘Alids. It is easily seen that the aim
was to make the recognition of the ‘“Abbasid claims into a religious
affair (['Hahi wa-livasalihi). The dynastic tendency is also shown
by the fact that “uncle’ (‘amum) is so heavily stressed in this as well
as in related sayings (see above, p. Too). From such fabrications it
was but a small step to make the Prophet declare to ‘Abbas directly
that his offspring would attain the dignity of caliph.*

The pious people of this period were fond of putting the unpleasant
memory of the godless Umayyad times into the form of a hadith.
The factors making for the displacement of the religious element
were to be made the object of the hatred of Muslims for all time. It
is quite possible that the pious had already done some work in this
direction in the Umayyad period itself, but it would be too daring to
make definite statements as to the time of the origin of such hadiths.
‘What is certain is that the ‘Abbasid rule greatly favoured the
propagation of such hadiths. To these belongs the group of traditions
in which the tribe of Theqif, from which sprang the tyrant al-
Hajjaj, was condemned in the name of the Prophet;5 also the saying
of the Prophet where he advises a man who calls his son al-Walid:
“You name your children by the names of our Pharaohs. Verily, a
man with the name al-Walid will come who will inflict greater
injury upon my community than ever did Pharaoh upon his people. ®

L 4l.Muwashshd, ed. Brinnow, p.' 193, 9.

2 Yatimat al-Daky, 11, p, 303.

? Al-Tirmidhi, II, p. 304, bottom; cf. Takdhib, p. 332, bottom. For sinwu
ablhi, see Fleischer, Kleinere Schrifiem, LI, p. 137; cf. also the use in dgh.,
XV, p. 90, 2z. :

L Fragm. kist. avab., p. 198; cf. Aba'l-Mahisin, I, p. 354.

8 Part I, p. 97.

¢ Fragm. hisi. avgh,, p. 121.
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The informant, Ya'qib b, Snfyan (d. 288}, adds that it was believed
that al-Walid I was meant until the other Walid, grandson of ‘Abd
al-M3alik, came on the scene.

VI

Even more than the ruling party did the opposing factions feel it
necessary to base their claims on the authority of the Prophet’s
word. Amongst them therefore the mischievious use of tendentious
traditions was even more common than with the official party. The
Shi‘a became an independent organism within the Islamic world
only very late, owing to political circumstances the discussion of
which is beyond the scope of these studies. During the first centuries*
they formed within the Islamic community an oppositional siream,
divided inte many channels, against the ruling caliphate. With
this lack of strict organization went a lack of a strictly dogmatic
position; their teachings develop in an unruly and free manmner
from the teaching of orthodox Islam, and without that discipline
which can only grow within the fixed framework of a church. Even
well-meaning pious men, loyal to government and religion, have
imbibed the ‘Alid preferences of the older Shi‘a. Only exaggeration
of such (otherwise unexceptionable) preferences branded people as
hereties. There are but lightly demarcated grades of this fashayys’,
as these preferences were called: there ave fashayyu’ hasen® and
tashayyu' gabip.® The former is often mentioned, usually as a
praiseworthy view. In carly times there was no thought of a schism*
but rather of Internal propaganda favouring ‘Alid pretensions—
such as the "Abbisids owed their elevation to—which occasionally
led to political revolutions and the installing of ‘Alid dynasties. The
effects, however, were at first of only local and provincial importance,
and did not result in the rise of 2 Shi'a community existing at theside
of the sunna community as a separate church. In those days Shi‘ism
is a branch of Islam in the same way as are other dogmatic or
ritualistic trends; it is a madhhad and not a sect.5 Only the ex-
tremists amongst them, ie. the ‘exaggerators’, and those who were
not satisfied with the quiet aspirations and revolted against the
ruling powers, were considered to be outside the sunna. The leaders
and promoters of this free propaganda, among whom, because of the
nature of spiritual life in Islam, theological as well as political
points came to the fore, liked to make the word of God and of the

1 Cf, for the inner meaning of the Shi‘a in those days, see the fundamental
discussion by Snouck Hurgronje in Mek&a, L, pp. 26£.

? Cf. Floutsma, in the preface to his edition of Ya‘qubi, p. ix.

% Agh., VIIL, p. 32, 6.

1 See Literaturgesch. dey Shi‘a., p. 7. 24.

® The change-over to sectarianism can be seen in circumstances such as
those described by Ibn Hawgal, ed. de Goeje, p. 65, 21.
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Prophet fight for them. The Koran is one of the most preferred
weapons in these circles, in two ways. _

As is known, these circles accuse the followers of the orthodox
teaching of the Sunna with having falsified the Koran and fitted
it to their own views by means of omissions. They suspect ‘Uthman,
who caused the redaction of the current text of the Koran, of having
suppressed five hundred words of the revealed text including the
sentence ‘Verily, ‘Ali is the guidance’.! In Sura 25:30 the passage
‘If only I had not chosen so-and-so (fuldnan) as friend’ is said to have
originally contained a proper name which was omitted and replaced
by the indefinite fuldn.? Everybody knows the Shi‘ite Siarat al-Nar®
which was made known in Europe by Mirza Kazembeg.

Orthodox theology has from times of old stigmatized the attempts
of the ‘Alid party to declare the current Koran as falsified and to
prepare it for their purposes by all sorts of interpolations under the
name of restifutio in integrum. They accused their opponents of
falsifying the text of the holy scriptures in tendentious manner
like Jews and Christians? and attributed to the Prophet (in later
collections of traditions): ‘I have cursed six kinds of men and
they were cursed also by God and by all prophets who had God's
ear: he who adds to the book of God, etc.’ refer to this movement.

This quarrel between the followers of the sunna and ‘Alid partisans
extends into modern times. I quote a few typical words from
Ryeaut’s work, which show how this quarrel was conceived of in the
popular opinion of his times, :

Rycaut says: ‘“The Turk also accuses the Persian of corrupting
the Alchoran, that they have altered words, misplaced the Comma’s
and Stops, that many places admit of a doubtful and ambiguous
sense, so that those Alchorans which were upon the Conguest of
Babylon brought thence to Constantinople are separated and
compiled in the great Seraglio, in a place apart, and forbidden with a
Curse on any that shall read them.’ In the writing of the Mufti As‘ad
Efendi against the Shi‘ites: "You deny the verse called the Covering
in the Alchoran [Sfira 88] to be authentick; you reject the eighteen
Verses, which are revealed to us for the sake of the holy Aische.’s

Such biased changes in the Koran belong, however, to the time

1 Literaturgesch. dey Ski'a, p. 14 [for the Shi‘ite accusations about omissions
and falsifications in the Koran, and their exegesis, see Goldziher, Die Richtungen
der islamischen Koranauslegungen (Leiden, 1920), pp. 270 f£.)

* Mafatih al-Ghayb, IV, p. 470 [cf. Goldziher, Ricktungen, PP 287 £.]

® The whole of this material can be found in Naldeke’s Gesch. des Qorans
Pp- 216~20 [2nd ed,, II, pp. 93-112,] '

4 AI-'Igd, T, p. 269, in a parallel between Rawifid and the Jews.

® Newerdffnete Ottomanische Pforte, 1, pp. 8za, B4a. [Here quoted from the
original: P. Rycaut, The Presemt Siate of the Ottoman Empire, London, 1663
Pp. 119 and 121.] '
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when the Shi‘a is beginning to move away from the body of Islam
faithful to the sunna. Older and more widely spread is the endeavour
to obtain belief for the assertion that the followers of the sunma
falsified the interpretation of the Koran.* The correct interpretation
of a number of important passages which were suppressed by the
Sunnites affords the best proof of the justification of these ‘Alid
aspirations. In their opinion the Koran contains teachings about the
shaping of the future as well as about the circumstances of their
own times.? A saying ascribed to the Prophet and quoted by Jabir
al-Ju'fi, zealous theological defender of ‘Alid theories (d. 128),2
has bearing on this: ‘T go to war for the recognition of the Koran as
the book of God and ‘Al will fight for the interpretation of the
Koran.” This Jabir, who was an influential disseminator of tradi-
tions in Kiifa—Abd Hanifa judges him as the most mendacious of all
contemporary wmuhaddithin®—made great efforts to and references
to ‘All In the Koran;® even the dabbat al-ard of Muslim eschatology
is in his opinion nothing else but ‘Al reappearing on earth at the
end of time.” The ‘Alids use especially verses where, as in 42122,
mention is made of the love of relatives (al-gurdd) and their rights
{59:7)—in the same way as ‘Abbasid propaganda made use of them
in their day®*—in order to find allusions to the a4kl al-bayé and
confirmation of their sacred character in the revelation.?

* It is so obvious to Muslims that the political interests of a party are pursued
with the aid of t2'wif that a saying on Persian pelitics by IShusraw Andshirwin
assumes that even the shaping of Persian politics was influenced by the inter-
pretation of the sacred books; al-Hasan al-*Abbasi, Atkdr al-Uwal fT Tarith
al-Duwal, p. 53.

2 Al-Mas'adi, V, p. 221 ult,

3 The Shi‘ites hand down a K, gl-Tafsi by him to which more material was
added in later times, al-Tusi, Shi“a Books, p. 73, 4; ¢f. p. 244, 6.

¢ Ibn Hajar, 1, no, 59, cf. al-Mas*udi, IV; p. 358 penult.; V, p. 13, 4. [Gold-
ziher, Rickiungen, p. 278.] The Shi‘ite theclogians continuously fight for the
freedom of Koran exegesis (@l-fafsir bi'l-»a’y) against the teaching of orthodox
exegetes who only permit the traditional explanation founded on the ‘ilm
(al-Tirmidhi, II, p. 156). See for this the excerpt from a commentary on the
Nahj al-Balacha (the collected speeches of “Ali) in Kaskil, p. 370.

81In Tab. Huff, IV, no. 25.

8 Muslim, I, p. 51, in regard to Stira r2:80, to which we shall refer in our
study on the veneration of saints. The reference is admittedly far from clear.

7 Al-Damiri, I, p. z03.

8 Fragm. hist, arab., p. 200. [Stra 42:22 was also inscribed on the coins of
the ‘Abbisid partisans; sce G. C. Miles, Numismatic Hisiory of Rayy, pp. 15~7;
idem, Excavation coins from the Persepolis vegion, p. 67, 5. M. Stern, Numismalic
Chronicle, 1961, p. 261.]

? Sunnite polemists did not fail to notice that this explanation, propagated
by Husayn al-Ashgar, an *Alid partisan, sufiers from an anachronism in that
Muhammed is supposed to have spoken of Fitima's family in 2 Meccan reve-
lation, whercas her marriage with ‘Al only took place in the year 2 A H., al-
Qastallani, VII, p. 370.
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This field of research occupies large space in Shi‘a literature, This
is easily seen when going through the Shi' a bibliography which was
compiled by al-Tusi in the fifth century. Fakhr al-Din al-Rizi's
great fafsir always refers polemically to such passages used by the
Shi‘a and this work affords an easy insight into the direction of
Shi'ite tendentious exegesis.? The partisans of “Alid claims of course
also annex all those passages which Sunnite exegesis—perhaps only
in reaction to the endeavours of their opponents—relates to Abi
Bakr.? The Sunnite party also liked to look for Koranic passages
in which one could find expressed the prior right of Abi Bakr,3
without however giving dogmatic value to such research and
interpretation. Muslim theologians have continued to display a
partiality for discussing such questions with much gravity and great
fanaticism. On his expedition against Dighestan, Nadirshih
attended in Qazwin a dispute of both parties regarding Sura 48:29;
some referred this verse to ‘All, others to the four caliphs. But as
this verse contains a reference to faurdt and {ny7, the prince ordered
Mirza Muhammad from Isfahan (author of the Ta'7ikh-i-jihdn-
gushay) to ask the Jews and Christians for information as to the
correct interpretation of this verse. With their aid a decision was
made in favour of the Sunnites.* Sectarian branches of the ordinary
‘Alid party, e.g. the Druzes, made special exegetic connections of
their own;% the Druzes consulted not only the Koran (e.g. Sura
24:39) but also the Bible, where they found a2 number of pro-
phecies referring to the God-man al-Hakim.$

But nothing was more common in ‘Alid circles than to refer ‘the
tree cursed in the Koran’ (17:22 al-shajara al-mal'@ne £-Quy'in)
to the Umayyad house, and this connection is still very popular.
In Shi'a writings? it has remained nsual up to recent times to call
the Umayyad dymasty al-shajara al-mal'@na. The ‘Abbasids also
favoured the use of this expression for the dynasty which they
destroyed,® whereas they refer ‘the blessed tree whose roois are
firm and whose branches reach to heaven’ (Sura 14:20) to their own

1 BE.g. Mafasih, 1L, p. 7oo; VIII, p. 302.

® Esp. Stra 92117; Mafaith, VIII, p. 502,

3 Such = passage is 57:10, Mafatth, VIII, p. 124, cited from al-Kalbi,

4 ‘Abd al-Karim, Vaya.ge de U'inde & la Mek!zs transl. Langlés, pp. 88—9:

5 Petermann, Reisen im Orvient, 1, p. 394

% See my article in Geiger's Jid. Zeﬂfsc[w SW.u L., XI (1875), p. 78.

7 I remember a passage in the Rasd’il of al-Khirizmi which 1 cannot find
now.

% Abu'l-Mahasin, I, p. 365. Hartn al-Rashi@ uses this expression of the B.
Umayya, Tab., IL1, p. 708, 14. Cf. also ahl byt al-le*na with this meaning, ibid.,
111, p. 170, 6. In the decree of the caliph al-Mu'tadid against the memory of
the Umayyads (from the year 284), Tab., 111, pp. 2168, 4, 2170, 5: "There is no
difference of opinion about the fact that al-Shajara al-mal'fing means the B.
Umayya.', Abuifeda, Annales, 11, p. 278.
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family,? The ‘Alid is Ibn shajaral Thbd.2 They also Hked to find their
own empire prophesied in the Koran and gladly allowed their train-
bearer to find such connections.® The favouring of this interpretation
by the ‘Abbasids and their court theologians finally caused it to be
accepted even by the most orthodox exegetes of the Xoran, and
even if they were enemies of the Shi‘a.4

Vi

In the fabrications of party hadiths the tendentious work of the
partisans of ‘Alid aspirations could unicld itself more freely and
with less restraint than in the interpretation of a given sacred text.
We will not consider the vast masses of traditions aiming at the
glorification of ‘All and other members of his family, many of which
have iound their place in the compilations of orthodox authorities.
For the purpose of this chapter those hadiths are of particular
interest which were general politico-legal principles formed in
order to embody the ‘Alid Shi‘a.

The ‘Alid cavse would have been in a sad plight if it had been
based entirely upon the principle of legitimacy. The followers of the
party must have felt.after the rise of the ‘Abbiasids that they were
facing weighty objections from the point of view of hereditary law
in this field (see p. 100). A stronger argument in their favour (which
they used independently from legitimistic claims) was their con-
viction that the Prophet had expressly designated and appointed
‘Ali as his suceessor before his death, so that the succession of Abi
Bakr was an invalid usurpation because the caliphate of ‘All im-
mediately after the Prophet had been sanctioned’ by means of nass
wa-ta'yin, i.e., by means of explicit appointment,® or in other words
by means of wasiyya,” l.e., a last will. Therefore the ‘Alid adherents
wete concerned with inventing and authorizing traditions which
would prove ‘All’s installation by direct order of the Prophet. The
most widely known tradition (the authority of which is not denied
even by orthodox authorities, though they deprive it of its intention

1 Al.Ya'qubi, IT, p. 403 (L 15 nabit read thabif).

? Al.Mas'rdi, V, p. 6. penult,

3 A flatterer at the court of the caliph al-Mahdi gave this explanation for
Siira 16:70-13 The bees are the B. Hashim, the healing drink which flows from
their bodies is science which they spread, Agh., 111, p. 30; cf. al-Dam?iri, 1T, p.
407, where the story is put in the time of Abit Ja'far al-Mansor,

4 Cf. Quth al-Din, Chron. Mekka, p. 87, bottom.

5 In contrast, in Sunnite circles it is taught that even in the case of nags
wa-ta'yin the ifma'al-wmme is always decisive; al-Shahrastdni, p. 85, (s.v.
Karramiyya).

¢ Ybn Khaldon, Mugaddima, pp. 1648,

? Cf. Ibn al-Faqih al-Hamadani, p. 36, 7.
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by a different interpretation) is the tradition of Khumm, which
came into being for this purpose and is one of the firmest foundations
of the theses of the ‘Alid party. .

In the valley of Khumm between Mecca and Medina three miles
from al-Jahfa there is a pool (ghadir) surrounded by trees and bushes,
which serves as drainage for rain-water. Under one of the trees took
place—according to a tradition by al-Bara’ b. ‘Azib—the scene which
is so important for ‘All’s followers. The tradition relates: ‘Once we
travelled in the Prophet’s company. When we rested near Ghadir
Khumm we were called to prayer. In the shade of two trees we
prepared a place for the Prophet and he performed his midday
prayer there. Afterwards he took ‘All's hand and said ‘Do you know
that I bave greater power over the Muslims than they have them-
selves?’ ‘Yes’, we answered and when he repeated this question
several times we gave the same reply each time. ‘So know then that
whose master I am, their master is "Ali also. O God, protect him
who recognizes ‘Ali and be an enemy to all who oppose ‘AlL." When
the Prophet finished this speech the future caliph ‘Umar stepped
towards ‘Ali and said: ‘I wish you luck, son of Abd Talib, from this
hour you are appointed the master of all Muslim men and women.”’
1t is obvious that the Shi‘ites accord the greatest importance to this
tradition and consider it to be the firmest support of their doctrine.
An annual feast which was promoted also by the Biiyids was to keep
the memory of the covenant of the Ghadir alive,? The Sunnites, who
do not reject this tradition do not see in it a proof of the immediate
caliphate of ‘Al after the Prophet’s death.

Another specifically ‘Alid tradition less accepted in orthodox
circles is an episode told by Shi‘ites from the life of the Prophet, It
is usually condemned under the name of hadith al-fayr, ie. ‘bird
tradition’ (derogatory). The intention to exalt the ‘Alid family is
connected to an apparently unmimportant detail. Of the various
versions we give that which shows the tendentions aititude most
clearly. Once upon a time the Prophet was given as a present a
bird—it is debated in the various versions what kind of bird it was;
the Prophet ate it and found it to be very tasty. He said: ‘O God,
may you send to me {as guest) the man whom you love most of all

1 See another pro-'Ald Khumm-tradition in Tekdkib, . 430, top, where
there are given also other hadiths with similar points from al-Tirmidhi and al-
Wasd'i, Al-Nasi'i had, as is well known, pro-‘Alid inclinations, and also al-
Tirmidhi inciuded in his collection tendentious traditions favouring ‘Al
e.g. the fzyr tradition,

z See the detailed information in Literaturgesch. der Shi‘e, p. 61; cf. ITbn al-
Athir, IX, p. 58. The festival in honour of Abfi Bakr introduced in 33 as a
counterweight to the “Alid festival is said to refer to Stira g:40; the Companion
mentioned there was Abll Bakr. {For the tradition of Ghadir Khurmm see also
Goldziher, Vorlesungen, p. 239: EI, s.v, ‘Ghadir al-Khumm’.]
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creatures.” Anas was the doorkeeper when ‘All arrived. Anas did
not wish to let him enter—in some versions he repeatedly refused
to let him eanter—until ‘Ali, pretending urgent business, forced
his entrance. When the Prophet upbraided him for his late arrival
‘All told him of Anas’ behaviour towards him. The latter justified
himself by saying that he had hoped that an Ansari would come
first. The Prophet exclaimed: ‘0 Anas! is there anyone amongst the
Ansdr who is better than or preferable to ‘Ali?"* The partisans of
‘All also relate a number of other traditions which are meant to
prove that the Prophet gave a direct order for ‘Ali to be his successor.
To counteract the effect of these traditions, orthodox theologians
of the Sunna have cut the Gordian Knot by circulating traditions
showing that before his death the Prophet had made no testament
at all.2 If this political tendency in the background were not known,
it would be hard to see why there are disproportionately numerocus
sayings dedicated to relating in minute detail the single circumstance
that the Prophet had died without making a will,® and more es-
pecially that he had appeinted no successor.® These traditions of
course do not say a word about the Prophet not maming ‘Al or
someone else as his heir, the general fact that the Prophet had made
no last will, either about the future of the Islamic community or of his
private property, inferred the incorrectness of the opponents’ claims.
In one version of the tradition, however, this intention is clumsily
transparent. It was mentioned in the presence of ‘A’isha that the
Prophet had made a will in favour of ‘Ali. She said: “When could this
have happened? I had his head held against my breast, (variant:lap)
he asked for a cup, then felt very unwell and died before I could really
notice it. When could he possibly have made the will in question?
That great group of traditions, in whick ‘Alf himself is said to have
protested against the opinicn that the Prophet had told everything
of importance {except the Koran) to a single person but had kept
this from the community at large, must be seen in the same light.
This teaching, which is repeated again and again in many versions,
on many different occasions,® is a polemic against the teaching of
the followers of ‘All whereby “Alj, as the Prophet’s wasi® and exe-

1 Al.Damiri, II, p. 400. Al-Tirmidhi, I, p. z09 has incorporated this "Alid
tradition in his collection (as he did others, see above, p. 113 note 1) with the
note ‘gharib’; [cf. also Jahiz, al-Uthmaniyya, pp. 149-50.]

2 Sge a collection of the sentences concermed in al-Baghawi, Masabih, 1I,
p. 192; cf. Tab,, I, p. 1810, 20,

3 Muslim, IV, p. gI.

4 Ibid, p. 267.

5 B, ‘Tim, no. 40; Jikdd, no, 169; fizya, no. 10; Diyal, no. z4; Muslim, I1I,
p. 201; above, p. 27.

¢ The Shi‘ites also call rightful successors of ‘Al by this name, Agh., VIILI,
p. 32, 8.
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cutor of his intentions, was in the possession of information that the
Prophet had withheld from the commmunity. This polemical intention
was strengthened by letting such protestation stem from ‘Ali himself.

This part of the hadith is thus, as the above examples have shown,
a battlefield of the political and dynastic conflicts of the first few
centuries of Islam; it is a mirror of the aspirations of various parties,
each of which want to make the Prophet himself their witness and
authority.

VIII

Apart from the tendentious traditions intended to serve as
authority for the doctrines of a political or religious party, another
use of the hadith for party purposes must be mentioned: the inter-
polation of tendentious words into hadiths which in their original
form were unsuitable for the purposes of party politics. The aim was
the addition of a few decisive words to make an otherwise com-
pletely neutral tradition serve the tendencies of the party; and the
newly invented part was to pass unchallenged under the flag of the
well-authenticated part. The ‘Alid party used such interpolations
rather more frequently than did their opponents; at least it is an
often repeated accusation against the Rawafid that they thus falsified
sacred texts. Two examples will serve to show us the nature of such
interpolations, one introducing us to an ‘Alid, the other to a Sunnite
interpolation:

It is sufficlently well known from history that the Umayyads
introduced themselves as the legal successors of the caliph ‘Uthman
and that the persecutions against their opponents, the hostilities
opened against ‘All and the ‘Alids, were in the name of blood
revenge {tha'r) for the murdered ‘Uthman.! 'Uthman is the symbol
and slogan of Umayyad aspirations? in contrast to ‘Alf, who serves
this purpese for the opposing camp. “Uthmani, (collective: ‘Uth-
méniyya) is therefore the party name of the zealous followers of the
Umayyad dynasty.® This name underwent various transformations.
It soon ceased to have only genealogical meaning® and served to

1 Abt Han, Din, pp. 1350, 20; 164, II; 170; 18I, 11; 266, 10,

t Kremer, Herrschenden Ideen, p. 355.

8 It is inexplicable that Subir b. al-'Abbas (in Ibn Durayd, p. 201, 14,
‘b. "Ayyé&sh’) can be described in Fikrist, p. 90, 5-6, as Khariji and *Uthmani
at the same time. It is also reported elsewhere that he was a follower of the
Umayyads, in contrast to his family who were partisans of ‘'Alj, Ibn Durayd,
Le.; Ibn Qutayba, p. 172, ult. [Cf. Lammens, Efudes, p. 121 MFOB, I, p. 13.]

4 Originally it had a merely genealogical connotation, being the name given
to a person descended from the caliph ‘Uthmedn, dgh., VII, p. 92, 11; X1V,
Dp. 165, 20; 169, 17; cf. Fragm. kist. arab., P. 237, 4, 6. [More examples ir
Lammens, Eiudes, P. I1g=MFOR, I1, p. 11; Efudes, p. r12=MFOR, TII,
D 14, there are some data about the “*Uthminiyya party.]
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denote people who did not wish to participate in ‘All’s battles for
the caliphate and who condemned the musder of ‘Uthman. The
Ansari poet Hassan b. Thabit was considered an ‘Uthmani.! When
‘Ali had also died and the watchword ‘Uthman or ‘Al had ceased
to have real importance, the name was applied to the opponents of
‘Alf’s claims and to people who were not prepared to acquiesce in
the fait accompli of ‘Al's and his family’s downfall and the as-
cendancy of Mu‘dwiya—those who accept the current faif accompli
are the true Sunnites®—but who put ‘Uthman above 'All and thought
he had greater claims to the caliphate than had the Prophet’s son-
in-law. The chief specific differentia of an "Uthmani in that genera-
tion is said to be that he ‘abuses ‘Ali and keeps people away from
al-Husayn.’? This means that the ‘Uthminiyya ‘prefer the Band
Umayya to the Ban@ Hashim and, as is stressed, give precedence
to Syria above Medina.’s All those governors of the first Umayyad
caliph who were not satisfied with a recognition of the ruling
caliph alone but demanded direct acknowledgement of ‘Uthman’s
claims and who condemned to a cruel death all those who gave the
oath of allegiance ‘ald sumnat ‘Umar, though this included a tacit
recognition of the non-‘Alid caliphate, were “Uthmianiyya.® They
insisted on an unconditional recognition of the ‘martyr’ “‘Uthman,
whom they attempted to elevate to a high religious pedestal.
“Uthmin is equal to ‘Isd b. Maryam before God.”? This political
confession was with preference also called din ‘Uthman or ra’y
al-Uthmaniyya® just as the confession of the opposing party was
called din ‘Ali.? In an extended meaning, any blindly loyal {ollower
of the Umayyad cause could be called ‘Uthméni. 2

In the same way as, in general, theoretical quarrels which bear no
relation to reality have continued in Islam up to tecent times to
form the watchwords of parties, the confession of the ‘Uthmani

I Al-Mas'odi, IV, p. 284.

* This was especially applied to all those who did not greatly care about
dynastic claims but who recognized all existing facts in past and future on the
grounds of the ijma’. Al-Asma'l characterizes the Islamic regions as follows:
Basra Is ‘Uthmini, Kafa is'Alid, Shim Umayyad and Hijaz Sunnite; «f'lgd,
I11, p. 356.

3 E{g?z?, XV, p. 27, g, from the bottom, al.-¥a'qubi, II, p. 218, 5; ¢f. B.
Jikad, no. 192: ‘an Abl *Abd al-Rakman wa-kdna ‘ulhmaniyyan Jagila Hbni
Aliyya wa-kiana " Alawiyyan.

4 Al-Balidhuri, p. 308, 3.

5 Agh., XV, p. 30,

¢ Al-Tabari, IX, pp. 419, 3; 420, 6.

T AL Tgd, T1I, p. 23, 7.

® Agh., X1, p. 122, 9; XIII, p. 38, 2; al-Tabar, II, p. 340, 7. They are pro-
bably identical with nawdgid, ZDMG, XXXVI, p. 281; also nussab Abu’l-
‘Ald’ in Rosen-Girgas, Chrestom arab., D, 552, 4.

b Al.Tabari, 11, pp. 342, 6; 350, 20,

10 Asnsab al-Askeaf, p. 26, 5.
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survived far into the ‘Abbasid period. Under the ‘Abbasids theore-
tical defenders of Umayyad claims are still called “Uthmaniyya.t
Abu'l-Faraj al-Isfahani reports that in his day a mosque in Kiifa
was the seat of this ‘Uthmani party® and al-Jahiz is listed as one of
the followers of the party,® in whose favour he has written a book*
though he himself refuses to be counted amongst the party.f The
expression Marwaniyvya® is, however, more usual as the designation
for survivals of the Umayyad party in ‘Abbasid times.” For com-
pleteness’ sake let it be added that Umayyad fanatics often call the
enemy party Turibiyya,? ie. followers of ‘Ali, with reference to
the by-name of ‘All (AbG Turab).® This they meant to be a derogatory
name'® and the followers of ‘Al defended themselves against it
though ‘Alf himself is said to have liked this name which was given
him by the Prophet.12

The pro-“‘Uthman circles, which included also those Sunnites
who did not permit opposition to the rule of ‘Uthman once it was
lawfully established, collected hadiths in which the Prophet calls
‘Uthmaén a martyr, makes him equal to the other caliphs, recognizes

1 Ibn Qutayba, p. 252, 7; Abit’ I-Mahisin, I, p. 406, ro.

2 Agh., X, p. 85: wa-ahkl lilka al-maballa il@'-1 yawm ka-dhdlika,

* Al-Mas'adi, VI, p. 56; VIII, p. 34.

2 K. al-" Uthmaniyys and Masa'il al-" Uthmaniyya; a refutation is mentioned
by al-Tusl, Si2'a Books, p. 331, no. 7z2o0. [This book was published by ‘Abd al-
Salam Muh. Hardn, Cairo, 1955. Excerpts from the refutation by al-Iskafl
are quoted in Ibn Abi'l-Habid's commentary on the Nakj al-Baldgha, 11T,
pp. 253 ., 2lso reproduced as an appendix in the ed.]

5 MS. of the Kaiser. Hofbibliothek in Vienna, N.F. no. 151, fol. 3a. [K.
al-Hayawan, I, p. 11.]

¢ This designation is also opposed to Zubayriyya in Umayyad times, dgh.,
111, p. 102, § from the bottom. A quite special use of the designation of Mar-
waniyya is found in the story in Agk., IV, p. 120, top.

7 Fletscher Leip. Cat., p. 525b, note *®, Cf. Al-Maqrizl, Kkilat, I, p. 236.
Al-J#biz composed a treatise fI imamal al-Marwaniyya, al-Mas'tcdi, VI, p. 56.
[A philo-Umayyad sect called Marwaniyya survived to recent times in Ceniral
Asia; see V. V. Barthold in Builefin de I'Acad. Imp. des Science, St Petersburg,
1915, Pp. 643-8, transl. in RET, VII (1933), p. 3958.]

& Tab., I, p. 136, 16. The Turdbi curses ‘Uthman, ibid., p. 147, 15. In the
account of the gross insult inflicted upon Anas b. Malik by al-HajjZj and the
satisfaction which ‘Abd al-Malik grants the pious man (see above, p. 41} in
al-Damiri, II, pp. 7rf., the tyrant calls Anas: jewwdlan fi'l-filan ma* Ab
Turgh marratan wa-ma'Ibn al-Zubayr ukhrd, etc, Likewise the Shi‘ites are
called in India ‘Haydarl’ after another by-name of "AlfL

% Ibn Hishim, p. 422; al-Mas'adi, V, pp. 332, ult; 333 passim; 373, 3:
al-'Igd, 111, p. 41, 2x. About the probable origin of this name see de Goeje
in ZDMG, XXXVIII, p. 388.

1% Frag. kist. arab., pp. 8o, 1; 92, 5, from the bottem; al-Mas'adi, V, p. 16,
ult.; 260, 4.

1t Tgb., II, p. 129, 5

12 Takdh!d, p. 435, 10. Occasionally we meet the name Turdbiyya as a name

which the followers of Al vse of themselves, e.g. al-Mas'udi, ibid., p. 217, 7
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(though only indirectly) his predestination to the caliphate and
abuses ‘Uthman's enemies. Once the Prophet omits the prayer for
the body of a true believer {sald al-jindza, Part I, p. 229} and when
asked his reason he replies: *The dead man did not love ‘Uthman,
therefore I refuse to recommend him to God’s mercy.™*

Circles hostile to ‘Uthmaén, who endeavoured to heap as much dis-
grace as they could upon the memory of the third caliph, found a
historical episode well suited for this purpose. The later caliph is
said to have fled from the battlefield during the battle of Uhud.
An exploitation of this fact was bound to degrade him in the eyes of
any true Arab. Farrdr {runaway) is no honorable name to Arabs.
The followers of ‘Al made good use of this historical account and
the party poet, al-Sayyid al-Himyari, does not forget it when giving
the reason for his faithfulness to the ‘AHd cause:

Jamd liva dhanbun siwd annanijdhakartu-l-ladhs farva ‘an Khaybard
dhakartu'mra’an  favra ‘an  Marhabin/firéra’ l-biméri  mina’l-
gaswari.

“You can accuse me of no other sin than that I have mentioned
him who ran away from Khaybar,

I mention the man who fled from Marhab, like a donkey runs
from the lion.™2

This ridicule can only be directed against “Uthman. The flight of
‘Uthman appears to be based on more than mere slander by his
enemies. ‘Uthman’s son, who has been sent as governor to Khurdsan
by Mu'dwiya, is snearingly reproached by the poet Milik b. al-
Rayb with his father’s flight.? This would have been impossible at
so early a date if the accusation had not been hased on fact. But an
even clearer proof of its truth is the fact that "Uthman’s followers
felt obliged to clear him of this shameful deed in their own way.
They admit it but seek for alleviating circumstances. This endeavour
is evident in the following hadith,® which is reported with reference
to Sura 3:146. A man,® after having completed the circumambulation
of the sacred house, came and saw a group sitting together. He
asked: “Who are those who sit together?’ He was told that they were
Qurayshites. “Who is their sheikh?’ asked the stranger, and ‘Umar’s
son was pointed out to him. To him the man said: ‘I will ask you

1 Al-Tirmeidhi, II, p. 207 and other collections under Fagda'il or Managib
"Uthmén, [Wensinck, Handbook, pp. 239-40.]

2 Agh., V11, p. 13, 4 from the bottom.

3 Al.Tabari, IL, p. 179, I0—IT.

4 In al-Va'qibi, 11, p. 116, the same accusations are said to ‘Uthmin’s face
and he makes the same excuses as are contained in the following hadith.

§ Inal.- Tirmidhi, 11, p. 206, bottom: A man from Egypt.
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about a matter; please enlighten me. I entreat you by the sanctity
of this bouse, do you know anything about ‘Uthmin b, ‘Affin
running away on the day of Uhud?’ ‘Ves’ replied Ibn ‘Umar. ‘Do
you know anything about his remaining invisible on the day of
Badr and not participating in the fighting?’ “Yes' was the reply.
‘Do yon also know that he remained behind on the occasion of the
Ridwin homage (in Hudaybiya) and did not attend it?’ “Yes’, said
Tbn ‘Umar. The stranger exclaimed: ‘Allgk akbar', but Ibn ‘Umar
said to him: ‘Come, I will explain all that youn have asked me about.
As regards his flight from Uhud, I testify that Alldh has forgiven
him for it, He remained absent from Badr because he was married
to the daughter of the Prophet who was ill and he had to wait upon
her. But the Prophet promised him reward and ihe same share in
the booty as was received by those who participated in the battle.
And as regards his absence from the homage, this also can be
explained. If there had been a nobler man in Mecca than “Uthman
the Prophet would have sent him in his stead to Mecca as envoy.
But as it was, he sent ‘Uthmén. Since the latter went to Mecca
before the homage took place the Prophet pointed with his right
hand saying: "“This is “Uthman’shomage,’’ and beating into the palm
of his left said: “This for ‘Uthméan.” But you take this (lesson) with
you.'? .
1f “‘Uthman’s friends find no other expiation of his cowardice but
God'’s merciful pardon, it is not surprising that this fact is exploited
by his enemies. Na'thal, i.e. a long bearded,? weak, old man, is a
nickname of ‘Uthmén in reference to his senile weakness® and
therefore the 'Uthmanis are sometimes called by their enemies
Na‘thalss, Le. ‘followers of the long beard.”* They were also not

! B, Maghazi, no. 1g; ci. Ibn Hishdm, p. 746, 15.

2 8ee Landberg, Proverbes ef dictons, I, p. 256, and the saying: ‘long beards
are the same for stupidity os manure is for the garden,” Fragm. hist. arab., p.
350, 15; Arabian Nights, 872, ed. Bulag, 1279, IV, p. 154, bottom, Provetbs
and epigrams about the mental deficiency of the fawil al-dkagn, cf. Part I,
p. 128. Satirical sayings about men with long beards are to be found in Yasuf
al-Sharbint, Haze al-Qubif f1 shar b gasidat Ab; Shadif (Alexandria, lith 1289),
p. r25. Early greying of the beard is also taken as a sign of mental deficiency,
al-‘Igd, I1, p. x40, 11. ’

3 [Goldziher, ‘Spottnamen der ersten chalifen bei den Schi‘iten’, WZ2KM,
XV {1901) pp. 321 f.; Lammens, Efudes, p, r19=MFOB, IL, p. il.] Agh., VII,
p. 23; 1, X111, p. 42, 8; Latd@’if al-Ma'arif, p. 25; Ibn Quiayba, p. 132, 0.

+ The ' Alid poet al-Sayyid al-Himyarl {see above, p. 92) wishes to denounce
the Qadi Sawwar to the caliph al-Mansglr as a former enemy of the *Abbasids
who in the past allied himself sometimes to the party of ‘Uthman sometimes
to that of "All: ne'thalivyun jamaliyyun lakumu ghayru muwdlin (Agh., VII,
p. I, 9., i.e. ‘A man of the long bearded, a man of the camel battle (the
followers of *All call themselves jamall with reference to the battle of the camel,
Tab., II, pp. 342, 6; 350, 20) who does not obey you,” Barbier de Meynard
(J 4, 1874, 11, p. 209) translates this line incorrectly: “Une hyéne, un chacal, qui
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reluctant to alter the text of the tradition by an interpolation useful
for their ridicule. The Prophet made the heroic ‘All the standard-
bearer of the believers and announced this to the community in the
following manner: ‘Verily, I give this flag to 2 man through whose
hands God will give us victory; he loves Allih and his apostle and
Allzh and His apostle love him.’? So far the generally accepted text
in al-Bukbirf, But in some non-canonical versions of this tradition
there is the addition: laysa bi-farrdr, i.e. ‘he is no runaway’;? and it
will be no accident that it is Ibn Ishdq who defends this addition,
since he was suspected by orthodox theologians of ‘Alid leanings
(tashayyu}.2

The intention to slight ‘Uthman cannot be mistaken in this inter-
polation, which was meant to manifest the contrast between the
coward ‘Uthman and the victoricus ‘All. Thus there are good
reasons why this version was not incorporated in the orthodox ver-
sion of the hadith—the same reasons for which the cldest chroniclers
of the beginnings of Islam were divided about the relation of the
fact itself.*

We shall give an example, too, of how the tendencies of the anti-
‘Alid trend gave rise to interpolations: “The fornicator does not
fornicate when he is fornicating and is a true believer, and the
thief does not steal when he is stealing and he is a true believer, and a
wine drinker does not drink wine and he is a true believer’ is the
literal translation of a traditional saying which implies: He who
{ornicates, steals or drinks is no true believer. This sentence has the
following addition in one of its versions: ‘and none of youexaggerates
when he exaggerates and he is a true believer: beware then, beware.’s
Exaggeration (ghulwww) here means exaggerated love and worship
(which in the case of some extremists went as far as deification)
given to ‘All and his family, It is evident that this addition was
made for the purposes of tendentious polemics, as it is intended to
prove to the Shi‘ites that the exaggeration of their admiration for
‘Alf and his family was unbelief. It was hoped that the less obvious
form of a continuation of a well authenticated saying would give it a
greater chance of diffusion and recognition.

1 B, Maghazi, no. 40; Tahdhih, p. 438, 9.

% (Jastalldni to the passage., VI, p. 409.

s Wistenfeld’s introduction to the edition of Ibn Hishdam, II, p. viil, 15;
xx, 3.
4 Cf. Muir, Mahomet, I, p. ¢ii, note.
5 Muslim, I, p. 147; of. al-Kumayt, Khiz. al-Adab, 11, p. 208, 8, akfaratni.

ne vous rapportera rien de bien.’ For muwatin (aig ITI) ¢f, Zubayr, Mu'all,, v.
34; al-Muwasksha, p. 149, t.; Abu-l-Mahasin, IX, p. 268, 8. {after Fleischer’s
correction, Kieinere Schriften, I1, p. 148) parallel to yuiawi'uni.
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IX

The group of hadiths in which the pious, as it were, mirror the
conditions of the empire (putting into the mouth of the Prophet
their opinions of practices of which they disapprove in order to
invest those conditions with the appearance of events preordained
by God) are closely linked with the political and social circumstances
of the time and grew out of them. The acceptance of the predestined
character of godless rulers was meant to ease the subjection of the
pious to their might, and it is interesting to see that those who
denied absolute predestination were less ready to admit the justi-
fication of such rulers than were their more fatalistic colleagues.t
This group completes the series of sayings which we have considered
in their context in the first two parts of this chapter. The same
circles who teach in mute resignation the duty of loyalty {o a hated
government (without following it unconditionally) show a sign of
their consciousness of the decay of Muslim life in hadith form, and
they make the Prophet himself foretell these developments in Islam.
*The beginning of your din is prophecy and mercy, then ldngship
and mercy (the period of the four caliphs), then a wicked (a'far,
‘similar to dust’} kingship (the Umayyad period}, then kingship and
arrogance;® then wine and silk cloths will be thought permitted.?
The best time of my community is the time when I was sent, then
the period immediately following;* then there comes a people who
press forward to give testimony without being asked for it.5 They
promise but do not keep their pledges, they are faithless and cannot
be trusted; chesity will then become general.”® “How will you behave
in a time when the emir will be like a lion, the judge like a bald wolf,
the merchant like 2 growling dog and the true believer will be
amongst them like a frightened sheep in the herd, finding no refuge.
What is the position of the sheep between the lion, the wolf and the
dog?’?

Such pictures of the times in traditicnal form do not strictly
belong to a chapter on political hadiths; they would best be called
prophetic hadiths if we were to find a special name for them. This

1 Ibn Qutaybe, ed. Wiistenfeld, p. 225, 14.

* Mulk wa-jabaril. The worth of the mulk is cstablished by its accompanying
circumstances for the authors of this hadith.

? Al.Darimi, p. 268.

¢ In some versions there are repetitions of this sentence.

¢ Yashhadfing wa-Ig yustashhading, In Muslim law it is not permitted to give
testimony or make a judicial cath without having been asked to do so by the
judge; al-Khassaf, Adab al-Qadi, fols. 20b, zoa,

¢ Abdt Dawad, I, p. 172=al-Tirmidhi, 1I, p. 35.

? Al-Damlird, I1, p. 333, from the Mizd@n of al-Dhahabf {Anas b, Malik)
[ Mizén, no. 371, 5. v. Ahmad b. Zurina.]
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type of tradition blossomed exuberantly in the system of hadith.
Not only the general circumstances of the empire are forecast in
prophetic hadiths, but even minor details of no general importance
have, post eventum, been turned into predictions by the Propbet.
That one of the Prophet’s wives once got barked at by dogs near the
spring of Haw’ab is handed down as a prediction by the Prophet,
in order to create a bad omen for ‘A’isha’s campaign against “‘AllL
She is said to have remembered the Prophet’s words when she met
with the predicted experience at Haw’ab on her journey to Basra:
‘May you not be amongst those whom the dogs at Faw’ab bark at.”
Shi‘ite authorities do not neglect to weave this detail into their
story of the ‘Battle of the Camel".?

The traditionalists do not restrain themselves at all when they
make the Prophet speak about the general development of the Is-
lamnic empire. Muhammed forctells the future extension of the rule
of the true believers, their victorious campaign against the Greek
empire, and how ‘the Greeks will stand before the brown men (the
Arabs) in troops in white garments and with shorn heads, being
forced to do all that they are ordered, whereas that country is now
inhabited by people in whose eyes you rank Jower than a monkey on
the haunches of a camel.”? The Prophet reveals the future conquest
of the Yemen, of the Maghrib and all the East with three strokes
of the axe during the preparations for the ‘battle of the ditches’.?
Ab@ Hurayra, who witnessed a great part of the conguests of the
‘followers’ of the Prophet, is made to give expression to the feeling:
‘You may conquer whatever you wish. But I swear by him who
holds sway over the soul of Ab@i Hurayra that you will conquer no
city and will conquer none to the day of resurrection without that
Allih has given its keys into the hand of the Prophet before.’*

Such prophetic sayings are not only to be found in traditions
excluded from general recognition; even in strict collections of
traditions® a large number of prophecies about the future of the
Islamic empire are recounted. The fight against the Greek Empire
and the movements which led to the passing of the empire’s rule to
the ‘Abbisid family are indicated fairly openly. The collection of
Abd Dawid goes furthest in its chapters al-Fitan, al-Mal@him,

1 AlYa'qibi, II, p. 210; al-Fakhel, p. 105; cf. Yaget, I, p. 353.

® Yaqat, I1L, pp. 2428

® Another version in Wagidl (ed. Wellhausen) p. 194.

4 Tbn Hisham, p. 673.

5 We have seen in Part I, p. 270 that the Turks are referred to; cf. Abil
Dawad II, p. 137, where they are called B. Qantird. It might be added that
warning against Turks and Ethiopians is united in one saying, ibid., and al-
Nasd'l, II, p. 12: da'@i-Habaska mi wada'Ghum wa'truka'l-Turka mia tava-
kikum. Tuvk wa-Qabil (cf. Yaqht, IV, p. 221, 10} in the poem ascribed to Abd
Talib (Ibn Hishim, p. 174, 6).



THE I;‘[ADTTE ITS RELATION TCO PARTIES IN ISLAM Iz23

al-Mahdz,! al-Tirmidhl is a liftle more moderate.? The affairs of
state, revolutions and movements within the empire right up to
the third century are forecast in apocalyptic prophetical form,
resulting in puzzles of interpretation which occupied Muslim com-
mentators very deeply. Occasionally the prophecies are clearer and
more manifest in these traditions, so that one can hardly fail to
recognize the references. It needs little wit to recognize the founda-
tion of ‘Abbasid rule when the Prophet makes ‘black flags move near
from Khurfsin, which cannot be resisted until they are planted in
1liz’ {Jerusalem).'®

Hudhayfa b. al-Yaman a zealous champion of the ‘Alid cause,*
of whom it is also said in the gakihs that the Prophet had entrusted
him with the secrets of the future,® is the companion who was thought
to be most suited as the ‘carrier’ of such prophecies. Even more than
making him tell these openly, he was made (putting on a cloud of
deep mystery) to hint at them discreetly or keep completely silent
about them. “The Prophet’, so he says, ‘did not fail to mention one
single leader of rebellions, he named three hundred chieftains who
will appear up to the end of the world quite specifically by quoting [128]
their names and those of their fathers and their tribal affiliations.’
The prophecies are permeated by chiliastic tendencies.® “Ali, foo,
was often chosen as bearer of such prophecies.” He named a man
from Transoxiana (raful min ward al-nahr) called al-Harith b.
Hurath, who together with his general al-Mansiir was to play a
messianic part.? Another ruler who is named Jahjgh, a man of the
mawdlz, who will usurp the leadership at the end of days.?

A special branch of prophetic traditions consists of the large num-
ber of hadiths which grew up quite freely and unrestrainedly out of
the local patriotism of the inhabitants of various regions, countries
or cities. They are the expression of the enthusiasm of particular
circles for their own homeland in an Islam spread over two contin-
ents, fictions through which they wanted to show the special im-
portance of their own communities in Islamic life, The circumstances
under Umayyad rule were particularly suited—as we saw before
{pp. 45-6)—to make Syria favoured by the hadiths. ‘Syria is the
favourite country of Allih and He sends those of His servants there
whom He prefers to all others. O confessors of Islam, press forward

1 Abt Dawdd, IT, pp. 130—4r1.

* Al.Tirmidhi, II, pp. 23£.

® Ibid., p. 44.

+ Al-Mas'ndi, IV, p. 364.

5 In Tahdhib, pp. 200, 14; 207, 2 ff; cf. al-Tirmidhi, 1T, p. 42; SkifE, 1, p. 282.
® Abn Dawad 1T, p. 142, calls the period of 500 years half a day (nisf yaunt).

7 Cf.al-Ya'qibi, I1, pp. 225, 3 from the bottom; 357, 2.

8 Ablt Dawind, II, p. 135 ult; of. Ibn Khaldtn, Mugeddima, p. 262, 10.

* Al-Tirmidhi, I, p. 36.
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towards Syria because God has chosen this country as His favourite
amongst the countries of the whole world® is one of the many
Syrian local traditions which the inhabitants of this country in-
vented to further the fame of their new home. They were meant as
counter-weights to the self-importance of the holy Arab cities and
to show the Muslims living there that there were other areas apart
from Hijiz favoured and elected by Alldh, and that they were on
sacred ground and need not {eel worse in the shades of Lebanon than
their brothers in the shadow of ‘Arafa or Abil Qubays, There are few
Islamic centres where such local traditions did not develop® and one
need only look through these works of geographic literature whose
authors had theological interests (e.g. Ibn al-Faqih, al-Mugaddasi,
Yiqat) in order to find many scores of examples. This type of local
tradition blossomed particularly in cities which were also centres of
theological activity. It is not astonishing that the pious of Basra,
in their jealousy of rival schools, let their home town be glorified
by the Prophet in many extravagant sayings. ‘All, on his withdrawal
to Basra after the ‘battle of the camel’, is made to address the
inhabitants with a speech in which he referred to the following
saying of the Prophet: ‘An area named Bagra will be conquered.
This place amongst all places on earth possesses the most regular
g7bla; the best readers of the Koran are to be found there as well
as men most distinguished in the fear of God, the scholars of Bagra
are the most learned of men and the inhabitants are the foremost
in charity. Four miles from this city is a place called Ubulla, ete.’®
The later critic of traditions Ibn al-Jawszi did not, by rejecting ana-
chronistic traditions in which the Prophet refers to the city which
was only founded under “Umas, destroy belief in them.* Likewise
the mention of the minaret of the Umayyad mosque in Damascus
only strengthened the belief in Muhammed’s prophetic gifts without
arousing suspicion of the boldness of the traditionalists.

Wherever Muslim theologians founded their centres of learning,
they simultaneously produced traditional documents for their
excellence and religions vocation. This endeavour runs parallel
with that which aims at connections between the indigenous popula-~
tion rooted in paganism and the ancestors of the first founders of
Islam. We have already seen how such atternpts were made by them
in African Islam.® We shall quote some examples here where the same
circles set to work to fabricate traditional evidence for religious

1 Yaqut, 111, p. 242.

2 I refer to the Egyptian examples in Abi’l-Mabisin, I, pp. 30-5.

® Yaqiit, I, p. 646; cf. al-Hariri’s last Magama, ed. de Sacy, 2nd ed., p. 673.
t Al-Bajama'wi, commentary to Abt Dawhd, p. x84.

8 Ibid, p. 186.

& Part I, p. 134, further examplesin ZVS, XVIII, p. 81.



K

A

L R

THE HADITH ITS RELATION TO PARTIES IN ISLAM I25

missions of specific areas. In the book of Darras b. Isma1l (d. 362
in Fez)—a glorifier of Fez tells us in 726—the following account was
found in his own writing: ‘Abfi Mudar in Alexandria told me in the
name of Muhammad b. Ibrahim al-Mawwiz, from ‘Abd al-Rahman
b. Qasim, from Malik b. Anas, from Ibn Shihdb al-Zuhri, from Sa‘id
b. al-Musayyib, from Ab@ Hurayra. He said the Prophet of God
said: “There will one day be a city in the Maghrib which will be
called Fas, and amongst all the cities in this part of the world it will
have the most correct giblz (i.e. the same as the people of Basra
claim for themselves in respect of the East) and the inhabitants of
this city will be the most diligent of all the people of the Maghrib
as regards prayer, they will be followers of the sunna and the
orthodox church and they will walk in the path of rightecusness
without fajl, No enemy will be able to harm them and God will keep
from them what they dislike.’”2

The town of Ceuta boasts a similar tradition. In the year 400 A.H.
the inhabitants of this city were told by Aba ‘Abd Allah Muhammad
b. ‘Ali in the pame of Wahb b. Masarra, from ITbn Waddih, from
Sahnin, from Abu’1-Qasim, from Malik, from Nafi’, from Ibn ‘Umar,
that the last-mentioned had heard the Prophet say: ‘In the furthest
‘West there is a town called Sabta which was founded by a picus man
named Sabt, of the descendants of Sem, son of Nith, He named the
city thus after his own name and prayed for its blessing and fame.
Nobody with bad intentions can approach this city without God
turning his wickedness upon himself.” A credulous theologian in
order to authenticate this saying adds to the above chain the
experience centuries old which is said to wverify Muhammed’s
prophecy.? No locality considers itself too small or insignificant to
include itself in the Prophet’s clairvoyance, and in order to gain an
impression of the ease with which such local tradition arose it is
enough to look at the goodly number of well-attested sayings which,
René Basset quotes (textually and in franslation) in his work on
the language of the Manasir Berbers® in respect of the unimportant
place Shershel in Algeria.

The village Qaminiyya, called Axpa Hupwros in Strabo, which
is to the south of Qayruwan, boasts a saying of the Prophet whereby
it includes one of the doors to paradise. If at the end of days the
war against unbelievers will be neglected in other parts of the world,
it will yet continue bere; ‘And it is as if I’, says the Prophet, ‘heard
the call of armies who burry towards Qamfniyya from dawn to
dusk."*

1 Anmales vegum Mauritaniae, ed. Tornberg, I, p. 18,

* K. al-Bayan al-Mughrib, ed. Dozy, I, p. z10.

* ‘Notes de lexicographie berbere,’ J4, 1884, 11, pp. 524—26.
4 De Goeje, Al-Ja'kubii Descriptio al-Magrebi, p. 76.
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CHAPTER FOUR

REACTION AGAINST THE
FABRICATION OF HADITHS

1

‘ABD Allah b. Lahi‘a (d. z74) tells of a converted heretic! who
pointed out to him that he must be careful when taking over hadiths
because ‘when we advanced one of our opinions, we used to give it
the form of a hadith.”2

The previous sections have shown that this confession corresponds
to the truth. Every stream and counter-stream of thought in Islam
has found its expression in the form of a hadith, and there is no
difference in this respect between the various contrasting opinions
in whatever field. What we learnt about political parties holds true
too for differences regarding religious law, dogmatic points of differ-
ence etc. Every ra'y or hawd, every sunna and bid‘a has sought and
found expression in the form of a hadith.®

A time had to come when a reaction, whether religious or ration-
alistic, would set in. In this chapter we shall discuss the signs and
expressions of this reaction. It shows in three different ways.

1. The simplest means by which honest men sought to combat the
rapid increase of faked hadiths is at the same time a most remarkable

1 Rajul min abl al-bida', in another version: shaykh min al-khawdrif.

¢t Al.Khaiibal-Baghdadi, fol. 53b,[ed. Hyderabad, p. 123:1idhara’ aynira yan
ja'aindku kadithan (another version: idha kawaynd amyan sayyarndhy hadithan).

3 This point of view has in recent times been taken up by rationalist Muslim
apologists. Moulavi Cheragh AWl writes: ‘The vast flood of traditions soom
formed a chaotic sea. Truth and error, fact and fable, mingled together ir an
undistingnishable confusion. Every religious, social and political system was
defended, when necessary, to please a khalif or an Ameer to serve his purpose
by an appeal to some oral traditions. The name of Mchammed was abused
to support all manner of lies and absurdities, or to satisfy the passion, caprice,
or arbitrary will of the despots, leaving out of consideration the creation of
any standards of test.” And when he is going to quote a number of hadiths
about a given question he reserves his position in the following words: ‘T am
seldom inclined fo quote traditions, having Jittle or no belief in their genuine-
ness, as generally they are unauthentic, unsupported and one-sided bat efc.’
The proposed legal, political and social veforms in the Offoman empire and otker
Mohammadan states (Bombay, 1883), pp. xix and 147.
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phenomenon in the history of literature. With pious intention
fabrications were combated with new fabrications, with new hadiths
which were smuggled in and in which the invention of illegitimate
hadiths were condemned by strong words uttered by the Prophet.
Sayings of the Prophet are invented which forbid and revile in
harsh words all kinds of falsification and fabrication of hadiths, as
well as the falsifying and interpolation of old texts recognized as
authentic.

The most widely spread polemical hadith of this nature is the
saying which survives in many versions: man kadhaba ‘alayya muta-
‘ammidan® fal-yatabawwa' maq'adaku mina’l-ndr,® ‘Man who les
wilfully in regard to me enters his resting place in the fires of hell.’3
About eighty companions®—not counting some paraphrases®—
hand down this saying, which is recognizable as a reaction against
the increasing forgery of prophetic sayings. Its attribution to the
authority of the companions—e.g. of ‘Uthmin—does not however
prove the age of the saying to the extent Muir wishes to infer from
it.®

‘In the later days of my community? there will be people who will
hand you communications which neither you nor your forefathers
have ever heard. Beware of them.’

‘At the end of time there will be forgers,? liars who will bring you
hadiths which neither you nor your forefathers have heard. Beware
of them so that they may not lead you astray and into temptation.’

Further sayings and warnings of this kind were not referred back

1 The word mufe'ammiden is missing in some versions; its omission was
probably intended to protect people who spread and repeat spurious traditions
in good faith, believing them to be correct. This purpose was rather served by
adding the waord.

2 Cf. B. Maghdzi, no. 8, towards the end, about the unhelievers who fell near
Badr. iing tabawwa'? magi'idahum min al-nay.

3 Muslim, introduction, I, pp. 34f.7 Aba Dawnd, I, p. 81; al-Tirmidhs, IT,
p. 110; Ibn Mija, p. 5. {line 4: doubts about the word mufa'ammidan); al-
Da&rimi, pp. 42—43, 77; in 2ll these passages there are other sayings with
similar tendency and also the condemnation of traditions light-heartedly
spread: bi-hasbi'l-mar'i min al-hadkb an yuhadditha bi-kulli ma sami'a.

¢ Al-Sam'ani (d. 510} could tell this (keditk man kadhaba) in ‘more than
ninety ways,’ Tab. Huff. XV, no. 36.

& 1 will mention only one: man teqarwwals ‘alayya ma lam agqul fal-yatabawwa'
bayna'aynay jakannama mag adan, in al-Khatib al-Baghdadi, fol, 56b [ed.
Hyderabad, p. 200.]

¢ Makhomet, I, p. xoxoxcvid,

7 Fi Ghkir wmmaft.

8 Dajfjaiin. This expression is especially applied to forgers of the traditions:
eg. Yaqit, IT, p. 130, says of an Abf ‘Al 2l-Tamimi from Herit that he
handed down on the authority of Sufydn, Waki' and others thousands of
hadiths which they had never uttered; *He is an arch-liar {ahad arkan al-kadhb),
one of the dajials (dafidl min al-dajajila); he must be mentioned for no other
purpose but to expose him, to attack him and to warn against him.’

I
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to the Propbet himself but were handed down as maxims by pious
men of the first and second centuries:

‘Satan’—so runs one of them—‘takes human shape, comes
amongst the people and gives them false hadiths. The hearers then
scatter and one says later: I bave heard a man whom I know by
sight but not by name and who told us hadiths.’

“There are claimed devils in the sea, whom Sulayman b. Dawad
has exiled there and it is easily possible that they break loose and
recite a (false) Koran to men.”?

The Prophet was also made to have had premonitions of the
falsification and accommeodating interpolation of sentences acknow-
ledged as authentic: “This science during future generations will be
in the hands of its most reliable representatives, who will protect
it from the perversion of heretics, from usurpation by liars and from
interpolation by ignorant people.’* Thus the reaction of orthodox
critics of tradition against tendentious interference is here foretold.

i

2. The admonitions just mentioned sprang up in those circles who
indulged in fabrication of hadiths and their circulation but who
sought to judge such activities according to whether the falsification
was in the service of orthodox religion (when it was justified) or was
due to the wish to combat orthodoxy and oppose its suppositions
(e.g. “Alid propaganda).

Freer thinkers did not take such distinctions and the considera-
tions connected with them into account, Their reaction was not
confined to a particular part of the luxuriously growing hadith
(that which appeared inconvenient to the orthodox church), but to
the whole of the system of traditions. The solemn demeanour with
which traditionists pretended to observe the minutiae of the isnad
and the text even when it was quite clear to even superficial observa-
tion (if it was not daunted by the hypocrisy of the ‘carriers’) that
there could be no question of aunthenticity, soon aroused sarcasm and
derision from men who were little suited to admire those vessels
of ‘science’. It may be said that an unprejudiced and even ironical
view of persons and things which impressed the common people
because of their religious nature was mowhere more usual than
amongst the belletrists of the Islamic world of the second and third
centures. The holiest of holy is ridiculed and blasphemed here, and
there is little of the fanatical atmosphere which is usually attributed
to Muslim society. In these circles the study of traditions was also
made the butt of ridicule. Light-hearted poets chose the form of

1 Muaslim, I, pp. 42,
t Introduction to al-DErimi.

;I.J.l II o



REACTION AGAINST THE FABRICATION OF HADITHS I29

traditions? for frivolous and obscene ideas—Muhammad b. Munidhir
(d. 200) offers a classical example of this;® on another occasion the
concept of the dsndd is made—by Ishaq al-Mawsili—the object of
witticism through a witty allusion to the word mursaldé (Sura 77:x);®
and the height of this tendency is found in a poem inserted in the
tale of Aladdin in which a rude joke is introduced by the preface:*
‘haddathand ‘an ba'd ashydkhiki Aba Bildl shaykund ‘an Sharik.’
Such products would not have arisen or been tolerated in circles in
which the hadith was honoured.®

Contemporary philosophers used more serious forms for the
disparagement of the authorities of tradition.® They had no difficulty
in proving for how many contrasting dogmatic and legal theses the
authority of tradition had to serve as a prop; how the hadiths express
opinions condemned by the more refined religious concept, which had
gained prevalence even in Islam (e.g. the anthropomorphic presenta-
tion of divine attributes etc.) The fantastic fables with which
tradition embroidered biblical legends as well as the first beginnings
of eschatology in the Xoran, were cited with relish. In order to
disparage the hadiths, those passages were exploited in which popular
legend and superstition (Rhurdfdt) were recorded and incorporated
in religious belief as communications-of the Prophet.” The minutely
detailed instructions which the tradition contains for the most
intimate relations of everyday life were held up to ridicule, ete. The
urge to jeer at this last point is referred to in the hadith itself; the
pagan contemporaries of Mubhammed are made to remark slightingly
about this law: ‘“Your comrade (Muhammed) teaches you how to
relieve yourselves.’® What is here put into the mouth of the Prophet’s
time probably reflects the opinion of the free-thinking men of later
times, to whom it seemed of dubious propriety to make detailed rules

1 Ibn Rashiq {d. 463) uses the isndd form quite differently for poetical pur.
poses in a poem quoted by Mehren, Rhetorik der draber p. 101, 4.

* Agh., XVIIL, p. 28.

3 Ibid., V, p. f1o,

+ Avabian Nights, ed. Bulaq, 1279, 11, p. 95, top.

5 [One must, however, remember that making fun of holy things does not
necessarily imply lack of belief in them.]

¢ I presume that in the warning ascribed to Mu'ddh b. Jabalin Abt Dawtd,
II, p. 169, there is a scarcely veiled attack against the philosophers’ attitude
towards the traditions: ‘I warn you of clever speeches by the wise (zayghat
al-kakim) since Satan often speaks heretical thoughts through the mouth of
the wise.’

7 In al-JTahiz, K. al-Hayawan (Vienna, MS.), fols. 53bf. [IV., pp. 2864}
such hadiths are ridiculed.

8 Al-Nas3', I, p. 6: gala'l- mushrikiing inng naré sahibakum yu' allimukume'l-
Rhar& ale; Abt Dawid, I, p. 3; al-Tirmidhi, p. 5; qila H-Salmane qad ‘allemakum
nabiyyubum, etc. In A D. the addition is characteristic: ‘T am to you as a
father to his children, I teach you everything.’
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for the smallest occurrences of everyday life issue from the mouth of
the Prophet and to invest these with religiously obligatory authority.

Amongst the sayings belonging to this group which in the frame-
work of tradition show polemics against those free-thinking men
who, since as Muslims they had to accept the law, professed to
adhere only to the Koran and attempted to reject everything that
under the name of hadith or sunna claimed the same normative
authority for the everyday behaviour of men, one attracts our
special attention. It shows the point of view of the rejecting opposi-
tion and on the other hand the attitude of orthodox adherents of the
sunna. The Prophet said: ‘It could happen that someone hears of
my hadith and would make himself comfortable in his resting place
saying: Between you and us is the book of God; what is permitted
therein we accept as permitted and what is forbidden we consider
forbidden.! Verily, what the Prophet has forbidden we consider
forbidden as if God Himself had forbidden it.’? As examples for this
latter remark some dietary laws are mentioned in the hadith
(forbidden species of animals are quoted) which are not spoken of in
the Koran. This utterance has also been invested with a humanitarian
sentiment, since it was quoted to the cruel commander of captured
Khaybar who committed all manner of cruelties towards the con-
quered inhabitants. ‘Does one of you who are comfortable in your
seat of rest believe that God only forbids things mentioned in the
Koran? Verily, by God, I have given orders, exhortations and inter-
dictions which count as much as the Koran if not more. Verily,
God does not permit you to break into the houses of Jews without
permission, that you maltreat their women and eat their fruit if
they fulfil their obligations.”®

In the second century attacks by heretic circles against tradition
were fairly widespread. Ibn al-Qattan (d. 198) could say that there
was no heretic in the world who did not attack the followers of
tradition (laysa fi'l-dunyd mubladi® illd wa-huwa yabghudu ahl al-
kadith.t From a refutation of their arguments by Ibn Qutayba (d.
276) we can see clearly what the philosophers (ashab al-kaldm)
objected to in the hadith, and we can also observe how far the pole-
mics of freer thinkers against this overwhelming element of theo-
logical life had grown already in the third century. Ibn Qutayba
endeavours in his work Mukhtalif al-Hadith to refute all these ob-
jections from the standpoint of orthodox Muslims, but he is forced
to use all manner of forced interpretations in order to lend some
sense to the absurdities and silinesses, have recourse to parallels

i Abd Dawnd, 11, p. 160.

2 Al-Tirmidhi, II, p. I11.

® Aba Dawid, IT, p. 31.

¢ Introduction to al-Darimi.
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in the 0ld and New Testament, and make concessions to limit the
credibility and authority of the traditions. He often quite freely
admits in this book that the traditions ridiculed are not credible.?
Notorious fables he attributes to the gussds and to Jewish sources,
and expresses regret that the Muslims had entrusted themselves to
such guidance.? This influence of the Jewish Agada and Christian
legend is attested with regret by orthodox theologians® from the
earliest times of Islam up to later periods. Even in early times the
traditions express this feeling. ‘Umar is made to ask the Prophet:
“We hear several tales from the Jews which we like, may we write
some of them down? Whereupon the Prophet is made to reply:
‘Do you wish to rush to perdition as did the Jews and Christians?
I have brought you white and cléan badiths—'.4 The warning against
the ahddith mufia‘ala of the Ahl al-Kitib then took root in later
theology from this inspiration.®

Philosophical mockery at the authority of tradition also took
poetical form. Ibn Qutayba has preserved for us such an epigram,®
in which the fact that bearers of traditions often have no under-
standing of the text handed down by them is ridiculed. It runs:?

Zawdmilu I’ l-ash* ari® la‘ilma tndahum [bi-jayyidiha 13 ka'ilmi’l-

abd'iri

1 In Mukhtalif al-Hadith, p. 378, he cites e.g. the words of Hishim b. *Urwa
against Muhammad b. Ishiq who handed down traditions from Fitima, the
wife of Hisham: ‘Has my wife given him company?’ Against the same Muham-
mad he quoted the judgement of Mu'tamir whom his father warned of the liar
Muh, b. Ish. ibid, p. 92, he mentions that the tradition experienced many
sectarian interpolations, etc.

2 Ibid, pp. 336f.

3 But al-Jahiz (Bayan, fol. 744, [F1, p. 113]) quotes the saying of an Arab:
kaddith ‘an Bani Isrd’il wa-1& kavaj. The same saying is quoted as a hadith
by Abt Dawtd, 1L, p. 82, al-Tirmidhi, I¥, p. 111, in a different context from
that in al-JTahiz. [Cf. also al-Khatib Tagyid, I, pp. 30-1, 34; Goldziker, in
RE], 190z, p. 64, Ricktungen, p. 58; G. Vajda, 'Juifs et musulmans selon le
hadit’, 4, 1937, p. 117.]

¢ Magabih al-Sunna, 1, p. 14. A tradition which fakes an intermediate
position and advises acceptance of the truth of the akddith skl al-kildb and
rejection of thelies is in Aba Dawad, 11, p. 81,

8 Cf. al-Qastallani, V, p. 665. [CL. for the subject also Goldziher, quoted in
note 3; Vajda, op. cit. pp. 1151.]

¢ Mukhtalif al-Hadith, p. 9.

7 The poem is by Marwin b. Abi Hafsa (d. 181/2} and refers to people who
recite old poems without understandmg their sense, al-Suydti Muzhir, 1I,
Pp. 161, bottom,

 In 2 marginal note whose writer presumably did not krow the source of
the citation this is corrected to I#'l-asfari with reference to the passage in the
Koran, Stira 62:5 (ka-mathali'l-kimart yahmilu asfGran). The simile of the pack
animal carrying books is freguent in oriental poetry for the description of
sterile learning, e.g. Galistan, VIII, no. 3, ed. Gladwin, p. 2zog, bottom, about
the four-footed animal which has been loaded with books.
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La‘amruka ma yadri'bmatiyyw? idhd ghada(bi-ahmalihi® aw riha
md fi' l-ghard’iri.

“Pack camels laden with poems, they know no more what is
excellent in them than do camels;

As sure as you live, the pack animal does not know while carrying
its load early or late what are the contents of its load.’

Another anonymous poem which appears to belong to the same
group of ideas provides a paralle] to this epigram:

Inna'l-ruwdia bild fahmin Hmd  hafizdfmithle'l-fimali ‘alayhd
yuhmaly'l-wada‘u

La'l-wad'a yanfa'whu hamle l-jimdli lahuwa-@ l-jimalu b’ hamli's-
wad't tantafi'u

Traditionalists without understanding of what they preserve are
1ike camels who are loaded with shells;

Tt is of no use to the shells that they are carried by camels but it
is also of no use to the camels that they carry shells.

Abwl-*Alf’ al-Ma‘arri, the noble enemy of belief in authority,*
censures the weakness of the fsndds:

“They bring us hadiths which reason does not verify, so we ask:
who are the people on whose authority you recount them?

Then they refer to their false isndds which are not free from
mention of a sheikh whom they themselves do not praise.’s

Such remarks left their trace on Muslims faithful to the sunna.®
It is against such people as the poet just mentioned and his kind
that Ab@‘Abd Allih Mubammad b. Nasr IFHumaydi (d. 488) wrote
his gasida: fi'l-nagdi ‘ald man dhamma (or'aba)'l-haditha wa-ahlahs,
‘to refute one {or “those”) who scorned the hadith and its followers.’

1 Muzhiv: ba'ivu,

® Ibid: bi-awsagihi.

* Al-Damiri, 11, p. 462 (5.v. al-wad').

4+ 'Be a servant of God but not a servant of His servants (men): the law
makes slaves, independent thinking frees," Kremer, Uoer die philosophischen
Gedickie des Abul *Al4 Ma'arry {Vienna, 1888), p. 96, on p. 126 [Lustimiyyat,
Cairo, 1831, I, p. 326.]

5 Ibid, p. 103, on p. 266 [Cairo, 1831, i, p. 346]

% [For adversaries of the hadith ¢f. also Goldziher, ZDMG, LXI, pp. 86off.,
1st, IT1, pp. z30ff.; Schacht, Origins of Muh. Jurispr., pp. 40f.]
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III

3. The most enduring result was achieved by that form of reaction
which arose in the circle of the traditionists themselves against the
overwhelming growth of traditions and manifested itself in the
development of a kind of criticism of true tradition.

It has already been pointed out (above, p. 56) that the pious
community was ready with great credulity to believe anything that
they encountered as a traditional saying of the Prophet. Doubts as
to the authenticity of parts of the collected material were easily
quelled. The theologians themselves appear to have extended the
theory of the é/ma" to the credibility of the hadith at an early date
and to have accepted the generalfeeling of the communityassupreme
judge of the truth of traditional sayings. Ibn ‘Abbis is made to say:
‘If you hear from me a communication in the name of the Prophet
and you find that it does not agree with the book of God or is not
liked by people (fa-lam tajidahu fi kitab Allah aw hasanan “tnda’l-nds),
know that I have reported a lie about the Prophet.” In other words:
also in respect of the credibility of words and actions ascribed to the
Prophet the #/md", the general feeling of the community, is decisive,?
‘What the umsma considers to be true is really true.®

Conscientious students of tradition did not allow themselves to be
guided by this easy way of deciding the authenticity of the wvast
accumulation of material and, in view of the danger which threatened
the orthodox community from the masses of tendentious hadiths,
they asked for other proof of credibility than the acceptance of the
community.,

The immediate impetus for exact assessment of all that reached
the people in the form of hadiths was the circumstance that, through
influential individuals in certain circles of the Islamic world, hadiths
hostile to orthodox teaching were spread and recognized in wide

L Al-Déarimi, p. 77.

# Al-Khatib al-Baghdadi, fol. xx8a, [ed. Hyderabad, p. 430] puts together
a number of hadiths from which it is evident that authenticity or rejection of
the prophetic tradition is made conditional on the impression that it made upon
the community. ‘If you hear my name in a communication which is agreeable
to your heart, which makes your hair and flesh tender (fa‘rifuhiu quitbukum
wa-teliny biki ash'Grukum wa-abshirukum) and about which you feel that it is
close to vou, then none of you is as close to it as I am. But if you hear a
communication in my name which is against your heart and from which your
hair and flesh shrink and which repels you, then none of you are so far re-
moved from it as I am’; in addition to this, there are other sayings of similar
content.

* Ibn Khaldiin expresses concisely this feeling of Muslims in the words:
*The #fma" is the strongest protection and the best defence’ (of hadiths which
critics dislike): fi'l-ifma'i a'zamu himdyatin wa-ghsanu daf*in, Muqaddima,
p. 260, 4 from the bottom.
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.

areas of Islam and, according to the point of view mentioned above,
could claim the #ma" in their own favour. It must be remembered
that the trend of the sunna in a province was mainly determined
by those theologians who, at the time when the sunna began to
spread, commanded the trust of the people of that province. By
means of the hadiths that they spread, they influenced the opinion
of the people in whose midst they worked. The inhabitants of Egypt
valued ‘Uthman little until al-Layth b. Sa*d (d. 175) spread hadiths
of ‘Uthmin’s excellences (fad@dl) amongst them. Similar was the
behaviour of the inhabitants of Hims in respect of *Ali until Isma'i
b. ‘Ayash (d. 181) acquainted them with the hadiths on fadd’il
‘Ali. “The people of Kifa,' says Waki® (d. 196), ‘would have re-
mained in ignorance of hadith had not Jabir al-Ju'fi brought them
to them.” We can easily deduce what kind of hadith developed in
Kiifa under Jabir’s inspiration from what we know of him already
(above, p. ¥10).

Thus the party affiliations of the transmitters of traditions
decided whether the masses of the people were to be influenced one
way or another.

There was therefore a real danger of the smuggling in of hadiths,
a danger which threatened all fields of the sunna in religion and
public life. Those circles who wished to protect the hadith from such
falsifications had to pay particular attention to the character of the
authorities and informants on whom the claim of authenticity for
each hadith was based. Only such hadiths were to be accepted as
expressing correctly the religious spirit of the whole community as
had been handed on by men whose personal honesty as well as their
attitude to the orthodox confession, were beyond doubt, who were,
in the full meaning of the word, thiga, ‘relizble’, and who were not
given to ascribing to the Prophet, from mere thoughtlessness, lack
of religious integrity or from party interests, sayings which were
contrary to the general teaching and served their own ends. This
point of view dominates the whole of the criticism of tradition as it
developed in Islam. Less attention is paid to the contents of the
tradition itself than to the authorities in the fsndd. Belief in the
authenticity of a hadith stands or falls with their reliability. There-
fore the snad could be called ‘the legs (al-gawa’im} of the haditl’,
since the right to existence of the utterances handed down rests

[1413 upon it and without it they could not be sustained;® or ‘the fetters

(gayd) of the hadith’* which alone can hold it together.
While the danger which threatened traditions through tendentious

t Al-Damirl (s.v. al-Laytk), I1, p. 376, bottom of Uthmin b. Salih (d. 219).
* AL Tirmidhi, I, p. 44, 8; I, p. 333, penult.

3 Muslim, I, p. 46.

¢ dgh., V, p. 110, ult.
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and thoughtless transmitters was not realized, little weight was
given to the authorities of the {sudd (al-rifdl, ‘the men’).! Even to
Malik b. Anas the practical use is the first consideration and he cares
little about the rij@l.2 He takes over and passes on unhesitatingly
hadiths told by the erotic singer ‘“Urwa b. Udhayna,?® perhaps from
a sympathy with the activity which he himself had indulged in in
his youth.? Only when the invention of partisan and tendentious
traditions had prevailed did anxious theologians pay closer attention
to the informants of each saying with a view to making the validity
of the hadith dependent upon their quality.® It seems to have been
in the time of Ibn *Awn (d. 151)% Shu‘ba (d. 160),7 Abd Allah b.
Mubérak (d. 181) and others of their contemporaries that criticism
of the authorities begins.? Criticism was strictest in ‘Ir8q® and fur-
ther east where the religious and political parties were most sharply
opposed and where they used in the shrewdest way temporal and
spiritual means to help their ideas to victory. When in the third
century, because of the systematic collection of hadiths, the selection
of correct and objectionable hadiths and the rejection of the sus-
picious and false ones becomes a need, criticism of the traditions
becomes an important part of the science of traditions, whose great
flowering is during the third and fourth centuries. We name two of
the most respected writings of this time which are still extant: the
‘Book of the Weak’ (K#dh al-Du'afd’) by al-Nasa'i*! (d. 303), whom
we shall meet again as an important collector, and the ‘Perfect book
in regard to the recognition of the weak amongst the transmitters’
(al-kamil fi ma'vifat du'afd’ al-mutahaddithin) by Ibn ‘Adi
(d. 365).2

Each of the informants mentioned in the isndd was investigated in
order to gain insight into their character and to find out whether

1 Al.-Darimi, p. 6o, bottom.

2 Tahdhib, p. 531, penult.

8 Agh., XXI, p. 162, ult.

¢ See above, p. 8z note 2,

¥ Muslim, I, p. 44; al-Khatib al-Baghdadj, fol. 35a [ed. Hyderabad, p 122];
hatld waga'at al fina, ‘the isnads are not investigated’; from that time one
case was taken lH-yuldath hadith ahl al-sunna wa-yutrak kadith okl al-bid'a.

¢ See above, p. 52.

7 It is told of him (Tab. Huff. V, no. 28) that he was the first to investigate
the character (read amir instead of am#r as in ed. Witstenfeld) of transmitters
in *Irdq and to reject the unretiable and reprehensible.

8 This follows from several utterances of his in Muslim, pp. 471

* Ci. above, p. 81. The greater care of the ‘IrSqians is also stressed by Ibn
Khaldn, Mugeddima, p. 360, 3.

1% For the beginnings of this literatore see H, Kh., I, p. 501.

1 Oxford Ms. Marsham, no. 556; Nicoll-Pusey, Bodl. Cat., CCCLXXIX no. 2,
pp. 3718, [GAL L, 171,51, 270]

1 Cairo Cat., I, pp. 120ff. [GAL ST, 280.]

E*
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they were uncbjectionable morally and religiously and whether they
made propaganda for anti-Sunnite purposes,® whether their love
of the truth was generally established, whether they had personally
the ability to repeat correcily what they heard, and whether they
were men whose testimony in civil cases would be admitted by 2
judge without hesitation. Transmission of hadiths was considered
the highest form of the skahdda, bearing witness,? becavse the
rawi testimony that one has heard this or that saying from this or
that person concerns matters of extreme importance for the shaping
of religious life. According to the outcome of these investigations,
informants were called thiga (reliable) mufgin (exact), thabt (strong),
kujja (admitted as evidence), ‘adl (truthful), Adfz or dabit (who
faithfully keeps and passes on what he has heard). These are the
qualities of the first order. Transmitters of alower status are qualified
with saddig (saying the truth)3, mahalluhu al-¢7dg (his position is that
of truth), Id ba’s biki (unobjectionable). Less than these are those
rijal who are judged with the words s@lzh al-hadith.* An even lesser
degree of trust will be shown to those whom the critics can give no
better marks than that they are no liars (gheyr kadhab, lam yakdhib).
Critics of tradition distinguish these grades and the many inter-
mediate gradations between them with great exactitude, and they
circumscribe the theoretical and practical usefulness of traditions
according to whether the informants have been awarded one or the
other grade of reliability.

Such examination was the more important since the result had
great influence on religious practice. According te ‘Abd al-Rahman
b. Mahdi {d. 198) only those are to lead and influence the religious
life of the community who are able to judge the reliability of the
hadiths, who do not see a hujfa, an argument of proof, in every

* Confession of bida' was not considered in itself as damaging to credibility;
only propaganda for heretic teachings is comsidered as such. {Vaqut, 1II, p.
464, 18, taught by Ibn Ibn Hibban [d. 354] as ifma al-a'immas). Qadarites
are irequent in the isundds of most careful collections (e.g. B. Buy®' no. 15,
Tibb. no. 26; cf. al-Qast. to these passages, IV, p. 2z, VIIL, p. 424). Tab. Huff.,
V, no. 16, read gadariyyan, iii, instead of qadve ma. Concerning this question
see notes to Ibn Hisham, p. 159, and Liferaturgeschichie dev Schi'a, p. 72, note 6.
Some went further in this respect, e.g. a Murgt'ite is declared wealk because of
this dogmatic deviation (Al-Tirmidhi, I, p. 119, 7 r&’& ra’y al-irj@’), and
‘Uthmin b. Sa*id al-Darimi (d. 280) considered every theologian an unreliable
raw? who professed the creation of the Koran, Abi'l-Makasin, II, p. g1, ult.

* Bprenger, JASE, 1856, p. 53, has described this in detail.

2 That such a definition does not describe absolute trustworthiness is to be
scen irom definitions such as! Jarir b, Hazim rubbama yahimu fI shay’ wa-huwa
sadig, al-Tirmidhi, I, p. xo03, 14.

4 Cf. al-Khatiby al-Baghdadi, fols. 8a £, [ed. Hyderabad, p. 22] Tagrib, fol.
45b. [naw 23, transt. J4, XVII (rgro), p. 147].

¥ Al-Tirmidhs, I, pp. 57, 3 from below, 113, 14.
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transmitted sentence but who know from which sources the ‘science’
can be derived (makhdrij* al-"ilm).2 Statements about the absolute
or relative reliability and trustworthiness of the informants stand
therefore in contrast to proofs of their unreliability and untrust-
worthiness. It must be noted that finding fault with the trust-
worthiness of transmitters is called ‘wounding’ (jark) in the ter-
minology of this science. A large number of synonyms for this con-
cept are used to express the fact that someone is not recognized
as a correct transmitter; the most usual one is the verb fa‘ang,?
to pierce someone with a spear, then gadaha, and more rarely
nazaka,* which in manuscripts and editions often appears as faraka
because of graphic similarity.® If the lack of trustworthiness is not
asserted with certainty but as a suspicion it is cautiously said that
one blinks the eyes about the informant in question (we should say
one turns up the nose).%

According to the outcome of the investigation the suspect in-
formant is described with another qualitative term. If someone is
called layyin al-hadith (tender in respect of the hadith) his reliability
has been ‘wounded’ but not fully disproved, Less credible people
are characterized with the epithet laysa bi-gawi (he is not strong), and
then in descending order: da'if (weak), matriak al-hadith or dhdhih
al-kadith (whose hadith is left aside, is invalid), khaddhab (liar), ete.?

Critical examination in order to determine these grades was called
al-jark wa'l-ta*dil, ie. ‘the wounding and accrediting’. Its most
important traces are to be found in the glosses to the words of
sunan (see Chapter 8, as to each hadith included in them the Jark
or éa*dil of the transmitters has been added. Such investigations gave
rise to the discipline of the ma'vifat alwijal, i.e. knowledge of
informants;® this branch of hadith science reached its height with

1 Sing. makhraj; this is the name of the authority which serves as a basis or
support for a usage; note the use of the word in this sense in a story, al-*Igd,
IIT, p. g, 22, 23.

t Takdhib, p. 301, 13,

® Cf, also kailama, Yaqat, 1L, p. 158, .

* Muslim, introduction, p. 47, ult! This is less than kedkdhaba to accuse some.-
one of being a complete liar, Tab. Huff, ViI, nos. 11,1,

¥ Thus, e.g., Ibn Qutayba, ed. Wiistenfeld, p. 227, 15, for imnna Shehv
ulrukiky must be read twice, tuna Shakran nazakihy, the same mistake ig
found in al-Tirmidhi, I, p. 44, 8; II pp. 117, 10 178, 4, where instead of
farakaku, lavaktihy must be read nazakbahy, nazakihy.

¢ Ghumiza “alayhi, al-Thsi, Ski‘e Books, Pp. 162, 3, 223, 7. The word giving
the reason why noses are tumed up at the mukaddith concerned is connected
with the preposition bi; e.g. ghamaszii ‘alayhi bi-la'b al-shatranf, ibid, p, 139, 4.
Cf. al-Ghammdz, the title of a work in which suspect hadifhs are criticized,
Ablwardt, Berl, Cat., 11, p. 279,

? Al-Khatib al-Baghdadi, l.c.; Tagrid, l.c,

¥ Tagrib, fol. 8za. [Naw 61, transl. J4, XVIII (1901), P. 142.]
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Ibn Abi Hatim ('Abd Allih b. Muhammad b. 1dris) from Rayy
(d. 327).

Apart from examining the personal qualities of transmitters the
critics had to turn their attention also to the inner consistency of the
isndd. Here they were able to find out the strangest things. In one
isnad, for example, *Abd al-Rahmin b. Abi Layla is mentioned as a
hearer of Mu'ddh b. Jabal But Mu‘ddh died during "Umar’s reign
(ca. 17-18) and ‘Abd al-Rahman was only born in the year 17.2
In the face of such experiences it was the critics’ task to be on the
lookout for chromological impossibilities in the isndds of hadiths,
If for instance Hasan al-Bast is said to transmit ‘an Ab7 Hurayra,
they had to state that it was not possible chronologically for these
two men to have personal relations with each other.® Al-Bukhari
says of the isndd ‘Qabls b. Abi Zubyan from his father Abii
Zubyan from Salmin that this chain cannot be right becanse Salman
was dead at the time that A.Z. was able to hear traditions.? Such
chronological criticism the forgers attempted to nullify by inter-
polating between the links of the fsn@d chain, between whom a real
contact could not be proved, any chosen name, invented ad Zoc:
a majhdl, 1.e. a totally unknown man. It must therefore also be the
critics’ task to pay attention to whether such ‘anknown ones’ call in
doubt the validity of the ¢sndd.®

v

By means of diligent research of this kind the Muslim critics of
tradition succeeded in unmasking many forgers and avoided hadiths
connected with their names.® The shocks which they had experienced
in the course of their investigations helped to sharpen their eye and
to increase their wariness and scepticism. Facts proved that such
scepticism could never be taken too far if it was to keep abreast with
the boldness of forgers. These latter did in fact do everything which
could be expected in a field from the cutset rife with falsifications
of all kinds. To mention but one example for the daring of the
inventors of traditions it may suffice to point out that, apart from
the usual method of attributing spuricus sentences to authorities
whose names did in fact figure in the history of Islam, there were

1 Yaqut, II, p. 899, 1; Tab. Huf., X1, no. 40, read wa'l-ta'dil instead of
wa'l-tanwil.

t Al-Tirmidhi, II, pp. 189, 257, top.

¥ Takdhib, D, 210, top.

4 Al-Tirmidhi, 11, p. 328, top.

& An instructive example is in al-Sarakhsi, Skark K. al-Siyar, fol. 2352 {the
passage appears to belong to the text); other examples, al-Tirmidhi, II, pp.
153, 5, 174, 17, 180, 7 {rom below.

$ Maslim, introduction, p. 31, trentions a number of notorious forgers whose
hadiths must be excluded as a matter of course.
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some people who felt no scruples in inventing entirely new names
with which to dupe credulous listeners. From the same century in
which Ibn *Adi wrote (see p. 135), an Abil ‘Amr Lahiq b. al-Husayn
al-Sudari (d. 384 in Kharizm) i mentioned who introduced made-
up names in his isndds, such as Tughral and Tirbil and Karkadunn
to whom he attributed traditions.! Towards such presamably not
jsolated incidences heightened suspicion and careful investigations
by the critics was indicated.? They did not fail—despite all leniency?®
— to carry negation as far as it was possible in this field. An example
will show us how far some went in this negative criticism which also
affords deep insight into the mechanics of the formation of Muslim
tradition.

In several sunna works we find a paragraph about the following
legal questions: Someone marries a woman and dies before con-
summating the marriage and without having fixed the saddg, the
bride-price needed to make the marriage fully valid. Such a case
came before Ibn Mas'id, who made this decision: The same price
must be paid to the woman as is normally granted to the women of
this tribe, no more or less;® the widow also enjoys the (legal) rights
to inheritance from the man’s estate, and must observe (before her
re-marriage) the waiting time (‘édda,® customary for every widow).
“If this judgement is right’—added Ibn Mas'id—'it is from God, but
if it is wrong it is from me and Shaytan, and Alldh and His Prophet
have no part in it.” Some man of the tribe of Ashja' then got up,
amongst them al-Jardh and Abd Sindn, and sajd: ‘We testify, O
Ibn Mas*ad, that the Prophet made the same decision as you when
such a case occurred with us on account of Barwa®, daughter of
Wishiq, the name of whose husband was Hilal b. Murra al-Ashja‘1’
Ibn Mas'iid expressed deep joy that his judgement coincided with
that of the Prophet.? In another version he who quoted the Prophet’s

1 yaqut, 111, p. 375.

2 Tn the third century the question was posed whether those {ransmitters
were also to be considered as forgers who spread authentic sayings of the
Prophet with deliberately enlarged and altered tsndds; greatest tolerance was
shown for this kind of falsification, al-Tirmidhi, IT, p. 100,

3 So as not to be unjust and not to be tempted into condemnation by the
strange sound of the names, lists of odd-sounding names of authorities who
have really existed were compiled. Gotha Cat., Ms. no, 574, ibid, fol. 43, a
saying is quoted from Ahmad b. Yhnus al-Raqqi (227) in respect of the name
of the Kifan transmitter, Musaddad b. Musarhad b. Musarbal al-Asadi: ‘If
this name were preceded by the bismi'll3h it would be suitable as an incantation
against scorpions’; Ibn Mija, p. 8, 3: law guri’a hddha’l-isnddu ‘ald majninin
iz-bara’a.

L Ka-sadig nisd’'ihd, I can only relate the fem, suffix to the tribe.

5 L& waks (cf. Noldeke, Beitr. Poesie, p. 189, v, 7.) wa-1@ shatat (cf. Agh.,
V, D 134, 14: fa'shtatta ‘alayhi bi'l-mahr).

§ Stra z:234f.

* Abt Dawnd, I, pp. 209-10; al-Tirmidhi, I, p. 214.
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judgement is called Ma‘qil b, Sinan; he said: ‘T have heard when the
Prophet gave this judgement in respect of Barwa' bint ‘Washig.”
This is an example for the phenomenon when originally a hadith
was subsequently quoted for a judgement which was based upon
independent reasoning (ra’y).* The judgement of Ibn Mas'dd, as
well as the hadith testifying to it, are the product of later theologians;
otherwise it would be inexplicable that in the second century differ-
ent opinions should have arisen about this casuistic legal case and
that the woman’s right to the saddg® should have been questioned
(e.g. by al-Shafi'f). In his criticism of this tradition *Uthmén b.
Sa‘id al-Darmi (d. 280}, a pupil of Yahya b. Mu'in and Ahmad b.
Hanbal, goes so far as to say: ‘Alldh never created a Ma'qil b.
Sindn, and a Barwa' bint Washiq also never existed.’® In respect of
Ma'qil he seems to have overshot the mark, as his existence can
hardly be denjed* even if his relationship to this legal case is an
invention of the theologians. Al-Darimi was not the first to dare to
deny the existence of persons who figure as historical people in
Muslim reports. A century before him Malik b. Anas had had the
courage to say that Uways al-Qarani, whom later generations have
given the title Sayyid al-tabi*7n® and whose person was adorned with
religious legends {and prophecies of Muhammed),® did not exist.?

v

The point of view of Islamic criticism of the traditions, despite
examples of individual objectivity, was able to exclude only part of
the most obvious falsifications from the hadith material. Muslim
criticism had chiefly formal points of departure.® It is mainly formal
points which are decisive for judgement about credibility and
authenticity or, as Muslims say, ‘health’, Traditions are only
investigated in respect of their outward form and judgement of the
value of the contents depends on the judgement of the correctness
of the ssndad. If the isnad to which an impossible sentence full of
inner and outer contradictions is appended withstands the scrutiny
of this formal criticism, if the continuity of the entirely trustworthy

* See above, p. 8o.

2 In al-Tirmidhi, I, p. 214.

3 Tahdhib, p. 567, 15.

4+ Ibn Durayd, p. 168, 12; cf. al-"Iqd, 11, p. 312.

5 Abu'l-Makasin, I, p. 127, 3 from below.

8 Masabih al-Sumng, 11, p. 230 [CL also Tbn S2'd, VI, pp. 1126, AbT Nu'aym
al-Isfahani, Hilyet al-Awliya’, 11, pp. 7off, al-Khatib, Ta'vikh, 111, p. r5ff,
al-Dhababi, Mizan al-I'tidédl, no. 1024.]

7 Thn Hajar, I, no. 496. [Cf. also al-Khafib L.c., and al-Dhababi, Le.]

8 Cf. Muir, Mahomet, 1, p. xliv; Dozy, Essai sur I'histotre de U Islamisme,
transl. V. Chauvin, p. 123.
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authors cited in them is complete and if the possibility of their
personal communication is established, the tradition is accepted as
worthy of credit, Nobody is allowed to say: ‘because the main
contains a logical or historical absurdity I doubt the correctness of
the fsnad. And if under correct ssndds contradictory traditions are
handed down, there begins—if it isnot possible toimpugn the correct-
ness of one 7snad in favour of the other—the work of a subtle har-
monistic,! which often extends to the smallest details.? If the con-
tents cannot be reconciled at all an attempt is made—where legal
traditions are concerned—to achieve this by the theory of ndsikh
wa-mansiikh (abrogation)® or mere formal principles are stated
which-—as it is expressed—are destined to heal ‘the illnesses of the
hadith {‘¢lal al-hadith). It is for instance a principle of tradition
criticism to give preference, in case of a conflict of two traditional
accounts, one of which is affirmative, the other negative, to the
affirmative rather than the negative one. When, e.g., Bilal reports
that the Prophet prayed at the Ka'ba, whereas a tradition attributed
to Tbn *Abbas denies this fact, and both reports fulfil the conditions
of a correct sndd, Muslim criticism decided by this principle that the
affirmative report of Bilal is credible (innama yu'khadh bi-shahddat
al-muthbit Id bi-shahadat al-ndft).* -

Muslim critics have no feeling for even the crudest anachronisms
provided that the dsndd is correct. Mubammed’s prophetic gift is
used as a factor to smooth over such difficulties. The Prophet is for
example made to assign the places at which pilgrims coming to
Mecca from the varjous parts of the Islamic world have to begin the
tahlil (the crying of labbayka). Even the scrupulous versions here
think of pilgrims from Syria, but there are also versions which—
N.B. in Muhammed’s time—already made provisions for the Traq
pilgrim caravans; and the critics, who do not admit this latter part
as having issued from the Prophet, have been led to this not because
of the anachronism implied but because of the difficulties of the
isndd.®

1 Cf, above, p. 86.

* Thus, e.g., to solve the minor contrast between B. Sayd, no. 6, and Mus-
Gra‘az, no0. 3, where in one passage he who keeps dogs ‘loses everyday one
qirat of his good works’ whereas in the other passage two glrafs are subtracted.
Reward and punishment are often valued in girg¢ in the hadith: ‘He who per-
forms over a corpse the prayer of the findze has a giraf, he who follows the
funeral procession has two,’ al-Tirmidhi, I, p. 194. ’

 Frequently, e.g. al-Tirmidhi, I, p. 285, 16. T

4 Al-Suhayli in the notes to Ibn Hish&m, p. 1go. The book al-Istibsar fima-
khialafa fiki'l-akhbar by the Shi‘ite theologian al-Tusi (d. 460} alse concerns
itself with such harmonistic {in respect of legal traditions), V. Rosen, Notices

0 ives [desma vits arabes du Musde asiatigue, St Petersburg, 1881] I, p. 27.

5 Material for the gradually increasing lack of care is in al-Zurqdng, TI, pp.

- 158£f.
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This particularity of the Muslim critics of traditions might be
illustrated by an example from the sphere of its application. Amongst
the many varieties of tendentious traditions, one group is noticeable,
the part which might best be named the traditions of schools, i.e.
hadiths which have been invented within a particular theological
school for the purpose of demonstrating its excellence as opposed to
another rival school, and of giving weight and aunthority to their
own teachings. Tendentious traditions were not only frequently
invented against dogmatic heresies but the Prophet is made the
supreme arbiter of the differences between the ‘Iragian and Hij azian
theologians (see above, p. 82). To prove that Abd Hanifa was the
best teacher of religious law, his followers invented this hadith:
‘In my community there will rise a man called Ab& Hanifa who will
be the torch of the community.”> Abli Hurayra is the companion
who is alleged to have heard these words from the Prophet directly.
Belief that Muhammed mentioned the ‘Irdqian theclogian by name
was not too much for circles who could be expected to believe in the
discovery that the poet Ab@i Dhuw’ayb and the pretender to the
throne, Ibn al-Zubayr, are mentioned in the Tawrat,? and to whom
the monks of the ‘People of the Book’ could say that in their holy
books there is a description of Mu‘awiya’s person so clear that the
first Umayyad ruler could have been picked out from among a
large number of people on the strength of it.® To such people it was
but seli-evident that the oral tradition from the Prophet could
mention Abii Hanifa. But the Medinians were not to be outdone;
their school, too, was to be based on the Prophet’s authority. For
this purpose they made up this saying of Muhammed (also referred
back to the authority of Abi Hurayra): ‘You will hit the flanks of
the riding animals® (make long journeys) in order to seek (religious)
science and vou will find no one more learned than the scholars of
Medina.’s This has a Malikite sense. The saying found its way into
several sunma-collections and even Muslim, who applied strict
standards for correct traditions, as we shall see, wanted originally
to include it in his collection. He omitted it mot because of the
contents or the impossibility that Muhammed should have referred
to the conditions of schools in the second century, but because of
the ‘disease of the ésndd.’ In it AbG'1-Zubayr is connected with Aba
Salih as his hearer, which is a chronological impossibility. If the

t Tehdhib, p. 702. [Cf. also al-Kkatib, Taerikk, XIII, p. 335.]

1 ZDMG, XXXII, p. 351. A monk also found another Arabian poet men-
tioned in a parchment scroll, Agh., VI, p. £55-

* Al-Mubarrad, pp. 574£.; Tbn Badrin, pp. 200, 202.

4 For this expression cf, al-Mas*adi, V, p. 107, 3. al-‘lgd, 11, p. 285, 17:
hattd duribat ‘alayhi Gbat al-'ibil; in the last-named passage in evil sense: the
camels are being hastened towards Medina to threaten 'Uthmén.

b AMasablh al-Sunna, 1, p. 17.
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forgers of this tradition had made up the preceding cafena with
greater care their product would presumably be found in the Sahip
of the conscientiouns Muslim.!

Muslim circles who have retained up to the most recent times the
old methods of study still follow the same direction that we have
encountered as the method of centuries long past. ‘Ali b. Sulaymin
al-Bajama‘wl, a theologian who in recent times has taken great
pains in his commentaries on the six canonical works on tradition,
says: ‘One of the strangest things has ever happened to me was this:
when I recited the traditional sayings according to which scholars
are told not to mingle with the sultans, one of my listeners said:
“How could the Prophet have said this, since there were no sultans
in his days?’’2 This poor man did not know of the tradition that the
apostle of God had predicted with prophetical insight everything
that is going to happen until the hour of reswrection.’?

The criticilsm of traditions thus has only two points in mind:
reliability of the 7¢j# and the inner foundation of the chain of 4sndd.
While in regard to the latter point objective certainty was possible,
inasmuch as the chronological dates (the years of death: wafayai, as
it was said) were closely investigated, the first point was much more
subject to the taste and subjective judgement of the critic. Only in
rare cases was it possible to reach agreement on the degree of trust-
worthiness of a person. Often there are the most contradictory
qualifications applied to one and the same informant. Ibn Sa‘id
al-Darimi (see above, p. 140), reports for example, that he once
asked Yahya b. Mu‘in about Jubayr b. al-Hasan and was told:
laysa bi-shay’in, (he is invalid; AbQ Hatim said: IZ ard bi-hadithihi
ba'san (I see no evil in his hadith); al-Nasi'i gave him the mark
da‘if (weak, ie. untrustworthy).* Occasionally judgements are
vacillating® and the terminology created by the ekl al-nagd (critics)
is sufficiently elastic to allow the avoidance of a definitive judgement.
The following marks were given to Layth b. AbI Sulaym: al-

1 Al-Damiri (s.v. al-Mafiyya), 11, p. 382.

* The rationalist appears not to have known that the expression sulfan is
much older than this sentence and originally only occurred in the meaning
‘government’, and only later became the title of a ruling person (hadhf al-
smudaf). Sulfan is used in the first sense also in ancient legal literature, e.g.
in the well-known rule that a marriage is only valid if the bride is supperted by
a wali ‘and the sullin (neuter, not masc.) is the support of those who have
no other wal?’ (e.g. al-Tirmidhi, I, p. zo4, ).

3 Commentary to Aba Dawnd, p. 175.

4 Yaqat, IV, p. 1034, 19ff.

% An interesting example is in Ybn Khaldin, Mugaddima, p. 261, where on
the occasion of the criticism of the Mahd? tradition the whole scale of good
and bad judgements of various critics is cited in respect of one and the same
authority. The whole passage can be recommended as a specimen of Muslim
criticism of the traditions. ’

{1511
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Bukharl: saddg wa-rubbamd yahim f'l-shay’, ie. truthful but errs
occasionally; Ahmad b, Hanbal: ‘his hadith gives no joy (4 yufrah
fi hadithiki), often he relates communications back to the Prophet
{yarfa') which in parallel communications of others are not taken
as far back as that, therefore he has been declared weak (da*'affthu).?
Thus one does not know whether to regard him as sadég or da'if.

Tt would have been impossible to create a fixed canon for such
things. The critics themselves maintain?® that the ability to judge the
value of traditions can only be gained by long-continued handling
of this material (bi-fitl al-mujdlasa wa'l-mundzare wa'l-mudhidkara).
In the absence of strict methodical rules, the subjective faculty of a
man, his sense of discrimination, was in the end taken as decisive:
dhawq al-muhaddithin, as it is called, the scholar’s subjective taste
in differentiating the ‘healthy’ from the ‘diseased’.? Occasionally
the formal points of view of Muslim critics also led to criticisms of
some elements of the contents. In the course of examining the
trustworthiness of the fsndds it was frequently found that certain
authorities usually appeared as informants for traditions which were
marked as suspect (munkar).t Even such evaluations were mainly
conditioned by formal motives,® but the contemplation of the
traditions often led to the recognition that—as Ab& Nu'aym al-
Isfahant (d. 430) said—'such traditions lack light and in their
darkness predominates’;® in other words that their style and con-
tents showed unmistakable signs of spuriousness. But it was just
this side of criticism which have always to be left to individual
dhawq.

1 Al-Tirmidhi, 11, p. 131.

2 *Abd al-Rahman b. Mahdi (d. 108) in Tehdiid, p. 392; top, note the
context of this passage.

3 Al-Dhahabi, in Tabag el-Mufassivin, ed. Meursinge, p. 17, no. 50.

+ We give as examples; al-Tirmidhi, I, pp. 28, 21; 295, bottom; II, pp. 293,
3. 329, 19,

5 See the definitions in Risch, p. 18.

¢ In his introduction to Muswad Mustakhraj ‘ald Sakik Muslim (Cairo
MS., Had, no. 417) Cairo, Cat. I, p. 307, cf. lawad'ik al-wad' alayhi zahira,
Khiz.al-Adab, I, p. 48, bottorm,
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THE HADITH AS A MEANS
OF EDIFICATION AND
ENTERTAINMENT

'

O principle the criticism of Muslim theologians covers all branches
of traditional accounts, but it must be noted that commaumnal senti-
ment differentiated between various grades in the ethical judgement
of the invention of traditions, We have already seen earlier that
strict censure of the circulation of spurious traditions was not
prevalent everywhere, and that the best people admitted alleviating
circumstances from certain viewpoints for the invention and
spreading of false traditions (p. 56). Strict judgement was usually
reserved for those hadiths which dealt with questions of what was
allowed and what forbidden (kaldl wa-kardm), i.e. legal traditions or
such as could serve as sources for legal and dogmatic deductions.?
These latter have to be free of apocryphal accretions since they are
evidence for the fixing of the sunna and are guides to actions and
abstentions, convictions and opinions, by which it was sought to
obtain God’s pleasure. Many theologians were less strict with hadiths
which did not belong to the category of the law but offered pious
tales, edifying maxims and ethical teachings in the name of the
Prophet. Though falsifications in this field were not actually ap-
proved of, it was nevertheless said that the isndds of such sayings
need not be quite as stringently examined? as those of sunna, ie.
legal, traditions. Informants whose appearance in an isndad of a
hadith referring to the law made the latter invalid were considered
trustworthy enough for ethical hadiths.® Al-Nawawi recommended [154]
a certain mus@makha (indulgence) towards them: ‘it may be a weak

1 Ci. Sprenger, ZDMG, X, p. 16, ult.

2 In relating them the isna@d may well be left out, al-¥afi'i, Rawd al-Raya-
Bin fi Hikayat al-Salikin (Cairo, 1297), p. 5, 134. '

2 3]1-Khatib al-Baghdidi, fol. 38b [ed. Hyderabad, p. 137] cites among others
Abmad, b. Hanbal: idké ruwing ‘an rasul AlGh f'l-halidl wa'l-hardm wa'l-
sunan wa'l-cbham shaddadnd fi'l-asanid we-idhd ruwind ‘an vaswl Alldh fi
fada'il al-a*mal. . . . tas@halng frl-asinid.
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hadith but one feels content with it’ (kadith da'if wa-lakin yusia’nas
biki)l In view of their pious purpose they were allowed to
pass. Certain circles went even further and positively encouraged
the creation of false traditional sentences. There was little if any
objection to the fact that in an ethical work (Tanbih al-Ghafilin)
of the highly respected theologian Abwl-Layth al-Samargandi
(d. 373) many mawdi'dt (spurious hadiths) are quoted® and it
needed fanatical persecutors of mawdi'dt like Ibn al-Jawzl to
redact a recension of the Ihyd’ by Al-Gazili purged of all
suspect hadiths.® Tt hardly ever happened that anyone objected
to weak hadiths used in the ethical parts of the [hyd’.

The invention, particularly of hadiths for ethical, hortatory
and ascetic purposes?, was theoretically sanctioned by the theological
school of the Karrimiyya and their opinion was then put into
practice, as al-Nawawi has it, ‘by some ignorant people who called
themselves ascetics, in order to incite to good—as they wrongly
thought.’® Sermons were apparently the field of predilection for such
invented sentences with moralizing tendencies.® In the fifth century,
public preachers in Baghdad had to show traditional sentences used
in their sermons to their chief, the famous Abfi Bakr Ahmad al-
Khatib al-Baghdadi (d. 463), before they were allowed to make
public use of them,” which is a proof of how frivolously traditions
were treated in this circle. Those who upheld the doctrine, that
for moral purposes it was permissible to invent traditions and to
circulate them freely, attempted to find theological foundations for
thejr views. For the study of the methods of theological casuisiry
it is interesting to hear the chief argument used by them. The
traditional saying in which the invention of prophetical hadiths is
forbidden is this: ‘He who knowingly relates lies about me (‘alayya)
[in order to misguide men] may he take his place in the fires of
hell.’8 The words between square brackets are not found in the
original text of the sentence and are added with the intention of
making possible the deduction that inventions which do not
misguide men are permissible. Then it says: “Who reports lies
‘alayya,’ which is interpreted as being contrary to X (for me, in
my favour)=against me. Thereby inventions which strengthen

I Manthiirat, fol. 17a, of the hadith justifying falgin before the grave.

2 Cairo Cat. II, p. 151.

$ Ibid., p. 132, bottom [GA4 L I, p. 540, 0. 2; S T, p. 748, no. 2].

¢ Fi'ltarghth wa'l-favkib wa'l-zuld; this question is treated in the Tageld,
fol. 42b{naw 21, transl, J4 (1go1), XVII, p. 124}

5 Al Nawawi, to Muslim, introduction, p. 32.

6 Cf. Ahmed Khan Bah3dur's ‘Essay on Mohammedan Tradition,” in Hughes,
Dict. of Islam, p. 642a.

T Tab. Huff., XIV, no, 14.

8 See above, p. 127.



-vqrrwr!'ﬂ.r"'!i” |||"W'I' LB A O

THE HADITH AS A MEANS OF EDIFICATION 147

piety and lead to the fear of God are not to be condemned.!

Thus, inventing traditions for good ends was practised bona fide
and the forgers, when confronted with specialists, do not appear to
have been ashamed of their deeds but admitted them freely. It is
well-known that there are a number of pious sayings referred back
to the Prophet which praise the excellences of certain Suras of the
Koran and where the reward of pious people occupying themselves
with those Suras is accurately calcylated. Some commentaries
on the Koran—e.g. the fafstr of al-Baydawi-—and every s@ra with
such 2 saying. These sentences were originally taken from an
extended hadith in which they are listed in order. This inventory of
‘excellences of the Koranic sfiras’ is traced back through Abii ‘Isma
al-Jami* to ‘Ykrima, who is said to have obtained it from Ibn
*Abbas. It will be instructive to hear the account of Abfl ‘Ammar
of Marw about the origin of these sayings. “"Abid ‘Isma was asked
where he got this tradition which is traced back to ‘Ikrima and Ibn
‘Abbas, since it was not transmitted by ‘Ikrima’s own companions.
He answered: ‘I have seen that people turn away from the Koran
and prefer to occupy themselves with the figh of Abd Hanifa and the
stories (maghdz?) of Ibn Ishdq; therefore I have invented this
saying with the intention of pleasing God (kisbatan) (in order to win
people again for the Koran).” Another originator of traditions of this
kind, Maysara b. “Abdi Rabbihi, likewise admits that he invented
them in order to turn people back to the study of the Koran. The
samne confession is reported in respect of other inventions of this
kind, Al-Mu’ammal b. Isma'1l reports: ‘A sheikh transmitted to me,
in the name of Ubayy b. Ka'b, sayings about the excellences of the
Koran in the order of the sfiras and mentioning each one; as anthor-
ity he gave a man from al-Mada’in who is still alive. I visited this
man and when asked as to his source he referred me to a sheikh in
Wisit, who referred me to a sheikh in Basra who in turn named
a sheikh in ‘Abbddéin as informant. I then addressed myself to the
latter. The sheikh led me into the company of Sufl adepts amongst
whom there was one whom he pointed out as informant for the
tradition circulated by him. “Where did you get this tradition from?’
I asked the Safi. The man answered: ‘I heard it from no one, but we
noticed that people neglect the Koran and therefore made up this
saying of the Prophet in order to lead back their hearts to the
Koran”.’? Such traditions were already common in the third
century, for al-Tirmidhi mentions several examples,® and in the

! Ir al-Nawawl, op. cit., pp. 384, we find, set out at length, the arguments
and their orthodox refutation.

t Al.Suyati, I‘gén, 11, p. 182=al-Khatib al-Baghdadi, fol. rroafed. Hydera-
bad, p. yo1].

¥ Abwab thawab al-gur'an “an rasil A4k, al-Tirmidhi, I, pp. 143f.

[£56]
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Sunan of al-Darimi they fill a whole chapter,! though not all these
sayings are attributed to the Prophet but are mainly quoted in the
name of later theologians., How generally they had been accepted
is shown by the fact that the saying ‘everyone who readsa thousand
verses of the Koran in one night will be accredited with one gintar
of good works’ has caused a vast apparatus of metrological investiga-
tions.?

I

A phenomenon particularly worthy of potice shows how light-
heartedly moral sayings which were not his were ascribed to the
Prophet. It is not at all rare in the literature of traditions that
sayings are ascribed to the Prophet which for a long time circulated in
Islam under the authority of another name. So-called akadith
mawgifa, i.e. sayings traced back to companions or even SUCCESSOTS,
were very easily transformed into akddith marfi'a, ie. sayings
traced back to the Prophet, by simply adding without much scruple
a few names at random which were necessary to complete the chain.®
This was also often practised in the field of legal traditions. But
matters went further still. People did not shrink from ascribing to
the Prophet agreeable sayings from pagan times, which could be
the more readily done since it became known that Muhammed him-
self did not hesitate to incorporate into the Koran sentences from
paganism.* In a previous study® it has already been pointed out
that the Prophet’s saying ‘Help your brother, be he persecutor or
persecuted’ is an old Arabic proverb, probably originating with
pagan circles.® The Muslims liked it and thus ascribed it to the
Prophet.” The sentence very often quoted among the sayings of the
Prophet: ‘the good is tied to the forelocks of horses’ can be found in
a poem by Imru’ ul-Qays.? .

Another side of this phenomenon deserving closer study is the
teaching (occurring in many variations) that one should not mix in
things which do not concern one (fark md i@ ya'nihi). We meet this

1 A-DaErimi, pp. 4308,

? Thig, p. 440,

8 E.g. al-Tirmidhi, I, pp. g0, botlom, 179 bottom, 263 bottom, 267, 22;
28¢, 11f.; 11, pp. 167, 15; 190, bottom, 233, &; and very irequently. People
suspect of ‘pushing back’ interrupted hadiths were called rejfé’. Ibn Khaldin,
Mugaddima, p. 265, 17.

4 Part 1, p. 228, note 3.

& Z&hiviten, PD. 1541

¢ Hudhayl., p. 134, 10: yu'inuks mazldman wa-yn'dike zaliman, cf. in a
jater poet: yasurruha muglitman wa-yardika gdliman, Agk., VII, p. 123, 6.

7 The earliest appearance of this sentence as a saying of the Prophet is in al-
Shaybani (¥. al-Siyar, fol. 50a, WL, XL, p. 60, 0. 191} [1, . 179].

8 Al.Damir, I, p. 385; cf. Imrq., 8:1.
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saying in various combinations as a basic teaching of Muslim ethics
in the name of the Prophet,! and thus every virtuous person whose
good attributes are praised is always praised for practising this
virtue.? But the oldest sources ascribe these teachings to others: to
Lugmén,? to the caliph “Umar L% his son ‘Abd Allgh,5 the son of
Husayn,® “Umar II,? and even to al-Shafi'1.8 The suhuf of Seth and
Ibrahim are also occasionmally mentioned as the source for this
saying,® which originally counted as a maxim of wisdom, as a
recommendation of an attribute of kifm in the old Arabic sense (cf.
Part I, p. 203) and not at all as a religions teaching. In the sense
of hilm it is also mentioned amongst some wise rules of Haritha b.
Badr (d. 50), a representative of the old muruwwa in the first decades
of Islam.t® Nevertheless it is later generally transmitted as a hadith
of the Prophet. By the same process sentences from the Old Testa-
ment¥* and the Gospels found their way in amongst the sayings of
Muhammed.’® Everything that seemed fo the theologians of those
days, when the development of tradition was at its height, worthy to
be adopted, was preferably reproduced in the form of a hadith.
In this guise it could become a formative element of Islamic teaching.

I

The conviction, hardly disputed, that for the moral good of the
Muslim people, and to further piety and inspire the practice of

1 As such it can also be found amongst the Arba’in al-Nawaw!, as no, 12.

* *Abd al-Malik is praised: k@na tdrikan bi'l-dukkal fima la ya'niki., Ansdb al-
Ashraf, p. 162; similarly Malik characterizes Ja'far al-Biqir (d. 148) in
Zurug, 1, p. 209, as having this virtue; in later biographical works as often
as the opposite if when people are praised for being mugbilan ‘@l md ya'niki,
e.g. Ibn Bashkuwil, pp. zoz, 453, 496, 516, 518, 503, 612, etc.; ¢f. Abi’l-
Mahisin, I, p. 541, 15.

8 Al-Muwafta', IV, p, 227! stdg al-hadith wa'ads’ al-amana wa-tark ma 1a
ya'nihi are three attributes through which Luqmin acquired long life; cf. al-
Maydani, 11, p. 227.

t K, al-Khargj, p. 8, 7 from below: Id ia'tarid fima efc.

& Al-Shaybani Muwatfa’, p. 386. ‘

¢ Al-Ya'qubi, II, p. 364, penult.

" Fragm. kist, avab,, p. 40 bottom, among the five things which he demanded
in his speech from the throne.

8 Tahdkid, p. 70, 6.

? Cf. the commentaries to the Arba‘in: al-Nawawi, p. 28; al-Fasharf, p. 48.

10 dgk., ZXI, p. 43, 15. [For the saying ¢f. also al-Ghazili, Thya’, I, Bib z;
Hujwiri, Kashf al-Mahfab, transl. Nicholson, p. 11; Ibn Khaldtn, Prol.,
IIL, p. 196; Goldziher, ZDMG, LXVII, p. 532].

11 Instead of the many possible examples, only: al-Mas'tudi, IV, p. 168, 4:
¥a's al-fikma ma'vifat AllGh as saying of Muhammed. Instead of ma‘sifa the
word smakhifat also occurs (¢f. Prov. ¢:10) in Fleischer, Leip. Cat., p. 428 a,
bottom.

1t See Excurses and Annotations,
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religious virtues and legal duties, it was permissible to invent and
circulate sayings of the Prophet, was, as the literature of traditions
shows, most popular with people occupied with the circulation of
traditions, whether honestly ad majorem dei gloriam or in their own
interest. Therefore the bicgraphies of ascetics and moralists, after
praising their pious life and eagerness for the religious cause, fre-
quently add a note to the effiect that they were unreliable in respect
of the traditions or even that they invented many false traditions.!

This freedom, which was taken for granted without scruples, was
gradually indulged in in ever-widening circles. A portal was opened
by which the most various elements could enter. Not everywhere, or
at all times, did the pious motives prevail. Edification was joined
by a psychologically related element: entertainment, intellectual
enjoyment. Then it was not for long that one distinguished between
various grades of it. Edifying tales slowly developed into enter-
taining ones and one soon arrived at farce, all within the framework
of the tradition of the Prophet. It was possible, as early as the third
century and perhaps even before, to exclaim in the name of the
Prophet: “Woe to him who spreads false hadiths to entertain the
people, woe to him, woe.’2

We will now examine those circles addressed with tnple woe,and at
first shall neglect chronological order. It is told, under the date of the
death of the Koran reader and singer Muhammad b, Ja'far al-'Adami
{d. 349), that he once made the pilgrimage to Mecca in the company
of Muhammad al-Asadi and the philologist Ab@'l-Qasim. Arriving
outside Medina the pilgrims noticed a blind man with a number of
pilgrims gathered round him listening to the false traditions he was
telling. Ab#i’ 1-Qdsim wanted to stop the impostor, but the Koran
reader disapproved of such action, fearing lest it would cause the
mob to defend the story-teller and to turn against his critics. He
hit on an appropriate measure: he began to recite the Koran himself
and, hardly did the blind man’s andience hear his beantiful recitation,
than they left the teller of traditions and gathered around the
Koran-reader instead.® What could the story of the blind man have
been like? On another occasion, also in Medina, a street preacher
treated the crowd to this saying of the Prophet: “Who fasts in the
months of Rajab, Sha‘ban and Ramadin, for him Allah will build a
palace in paradise. The hall of the palace will measure a thousand
square miles and each gate will measure ten square miles.” The poet
Bashshar b. Burd, who was just passing when the preacher reached

1 E.g. Tabagdt al-Mufass., ed. Meursinge, p. 11, no. 31, s.v. al-Jfasan b.
‘Al al-Agma'l: this was an ascetic preacher (d. 434): ‘but in his hadfth there
are enormities, he was generally suspect of inventions.”

? Al-Tirmidhi, I1, p. 51.

3 Abd’l-Mahasin, IT, p. 353.



THE HADITH A% A MEANS OF EDIFICATION I5I

that point, disturbed him by calling “Verily, such a palace must be a
dreadful place in the winter.™

These story-tellers of course boasted full sanads with which they
prefaced their own invented sayings. The latter were chiefly con-
cerned with the Prophet’s biography, the subject of eschatology and
cosmological fables, such as appealed to the tastes of street aud-
iences. When the Imam Ahmad b, Hanbal and his companion
Yahyi b. Mu'in were performing their prayers in a mosque in one
of the suburbs of Baghdid a popular preacher appeared there—
since they used to gather their listeners round themselves not only
in the streets but also in the mosques—and told his audience this
lie: “Ahmad b. Hanbal and Yahya b. Mu'in report to us it was told
by ‘Abd al-Razzdq, from Ma'mar, from Qatada, from Anas, who
said the Prophet said: ““He who says there is no god but Alldh, for
him God will create a bird from each word in the sentence; its beak
will be of gold and its wings pure diamonds” >—and going on in this
vein he produced a long rigmarole which would fill twenty pages.
Ahmad and Yahya eyed each other with astonishment and each
asked the other whether he had really been the author of this tradi-
tion. But each reassured the other that he had no knowledge
whatsoever of the saying. When the preacher had finished his lecture
the two learned theologians called him to them and, thinking that
they too would give him some money, he hastened to them. When
asked by Yahya from whom he had obtained the tradition which
he had quoted, the man replied that he had it from Ahmid b.
Hanbaland Yahyab. Mu'in. ‘T am Yahya b. Mu‘in and thisis Ahmad
. Hanbal; such a sentence never reached our ear. Friend, if you
must tell lies, please select others as authority for them and spare
us.” “Verily’, replied the cunning preacher, ‘I now see why people
say that Yahyéa b. Mu'in is mad. As if there were no other people of
the name Yahya b. Mu'inl I alone have transmitted from seventeen
different persons called Ahmad b. Hanbal and Yahya b, Mun'in’.2
This subterfuge appears not to have been unusual with these sly
popular preachers.® It is told from earlier times that Harim b.
Hayyan (d. 46)—the same of whom it is related that his mother
carried him for four years—met a story-teller in a mosque who told
religious tales quoting him (Harim) as authority, When Harim
revealed his identity and it became obvious that the story-teller
had never seen him, the latter answered there and then: ‘I have
always heard that you were a strange fellow; what you are saying now
is very odd indeed. In this mosque alone there are fifteen people
praying with us who are called Harim b. Hayyin and you appear

1 dgh., 111, p. 30.

2 Ibn al-Jawzl, K. al-Qussas, fol. 109,

* We meet this also in the circle of belletrists, Agh., XX, p. 90, 7.
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to flatter vourself with the thought that you are the only one
bearing this name.’? Tt need not be pointed out that this tale has been
back-dated to those early patriarchal times from the circumstances
of a later period. In Harim’'s times there was no such system of
tradition as might have produced these excesses.

The men who entertained and edified the crowds in the street and
mosques by reciting apt traditions for this purpose without being
officially appointed for this task were called g¢dss or gassas, pl
qugsas, i.e. story-tellers.?2 Only the holy subject of their tales differ-
entiated them from profane tellers of anecdotes® who gathered
audiences at street commers in order to recite piquant stories and
yarns; these latter seem to have had the same function as humorous
papers have with us and they were even invited to the court of
the caliphs. In the earliest times of Islam the name gdss did not
apparently carry the unfavourable connotation which it gained in
the course of the further development of the class which inherited
it from more praiseworthy ancestors. The Prophet himself (Stira
2:195, 12:3) used the name gasas in respect of his own message, and
in traditional stories he is quoted as speaking favourably of pious
preachers who bore the name of gdss.t According to the Muslim
account the development of this profession reaches back to the
earliest period of Islam. ‘Urmar is said to have given express per-
mission ‘to tell stories to the people’s to the pious Tamim al-Dart
or (according to others) to ‘Ubayd b. ‘Umayr, the first real gdss.
Up to Umayyad times—under Mu'dwiya, especially the well-
known Ka'b—pious men are named, who with the approval of the
orthodox authorities practised freelance preaching and endeavoured
to strengthen men in the beliefs, virtues and hopes of Islam by
means of pious tales. We meet them in the ranks of the army, where
they encourage the fighters for religion with pious exhortation—
similarly to the task of the poets in pagan times.® One of the earliest
references to this class of Muslim society is the account of three
gussds in the camp of the warriors who in the seventh decade of the
Hijra, in the reign of Marwin I, went forth under the leadership of
Sulayman b. Surad in order to revenge the blood of Husayn. The

1 Al-Mubarrad, p. 356.

* [For the gussds see also Goldziher, ZDMG, 1, p. 478, Ricktungen, pp. 58f.;
I. Pedersen, ‘The Islamic preacher: wa'is, mudhakkiv, giss,” Goldziher Memorial
Volume, I (1948), pp. 226ff. idem. *The criticism of the Islamic preacher,’
Die Welt des Islams, 1952, pp. 2158.]

3 AlMas*0di, VIIL, p. 16:£f

# Ibn al-Jawszi, fol. ga.

5 Ibid., fols. 26-17.

$ Ci, Part I, pp. 48—9. According to Abf Har. al-Din., p. 128, 15, Sa*d used
the old poets *Amr b. Ma'dikarib, Qays b. Hubayra and Shurahbil b. al-Samt
to encourage the Arab warriors before the battle of Qidisiyya.
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three men kindled the enthusiasm of the fighters and divided their
task in such a way that, while two officiated in particular parts of
the army, the third wandered all the time about the camp addressing
the troops, now here, now there, with inciting speeches.! We hear of
the activity of the gugsds also in the third century: a man named
Abil Ahmad al-Tabar] received the nickname al-Qass because he had
accompanied the Muslim troops in their wars against Daylamites and
Greeks, stimulating their courage by pious tales.? Qussés were also
mentioned with distinction as expounders of the Koran. In the second
century Msa al-Uswari and ‘Amr b, 03’id al-Uswar? were renowned
in this field in ‘Iriq, and both are also mentioned as highly respected
gussds. The first gave lectures on the Koran simultanecusly in
Arabic and Persian; on his right the Arabs were seated and on his
left the Persians, and he handled both languages with equal elo-
quence. Al-J3hiz remarks: ‘He is one of the wonders of the world
(min ‘ajd’ib al-dunyd), for normally when these two languages meet
on the same tongue one of them usuwally damages the others (ad-
khalat Rullun wminhuma al-daym ‘ald $dhibihd); this Musi is a rare
exception.” The other Uswarl gave such detailed lectures on fafsir
that he needed forty-six years to work through the Koran; in this
way he spent several weeks on the explanation of a single verse3
In so far as the gussds served serious religious ends, whether as
bhomiletic exegetes or as tellers of sacred stories, they were left
alone and undisturbed in their pious work; official theology gladly
tolerated these free preachers and popular theologians, who in
street or mosque condescended to the level of the understanding of
the people, and spread amongst them ascetic beliefs which were not
fostered by official theologians, who were chiefly bound up in the
study of law, but which were publicly represented by these circles.
Al-Jahiz gives extracts from the sermons of such men?® and we do
not hear that they were hindered in the exercise of their profession,
which constituted a complementary element in the religious life
of Islam,

w

It was only the abuses and excesses of the gussds that were com-
bated. Such measures as we hear of were directed against greedy
imposters who had at heart not religious ends but the amusement
of the masses by means of the invention and circulation of false

1 Tab., 1T, p. 559.

® Ibn al-Mulaqqin {Leiden Ms., Wamer no. 532), fol. 11a; Tahdhib, p. 74z.

% K. al-Bayan, fol. 111b [I, p. 368; the correct form of the name is *Amr b,
Fz'id 2nd he spent thirty-four years on the explanation of the Koran, and died
before finishing bis task].

1 Al-JTahiz., ibid, {ol. x27b [11, p. 31] {e.g. *‘Abd al-*Aziz al-Ghazz3l al-Qiss).
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traditions and fabulous elaborations of religious stories. The zeal
of conservative theologians was directed against this section of
religious legends, which was completely beyond religious control.
We have information about this from comparatively ancient times.
The earliest reference is a note from Sa'id b. Jubayr, preserved in al-
Bukhari,t according to which a gdss by the name of Nawf b. Fadila
worked in Kafa. Ibn 'Abbas called him an ‘enemy of God'("aduww
Alan)—who denied that Moses, who in the Koran was brought into
connection with Khidr, was to beidentified with the prophet of Israel.
This report presumably refers later events to earlier days.2 As soon
as the danger from such story-tellers to the proper preservation of
traditions was realized, an attempt was made ito discredit the
beginnings of their profession by assigning them to the Kharijite
camp.® But these street preachers, were persecuted only when,
particularly in ‘Irdq, they increased at such a rate that Ibn “Awn
(d. ¥51) could report that in the mosque at Basra only one single
group gathered round the teacher of legal science whereas countless
groups flocked to hear the story-tellers, who filled the mosques.®
How credulous ordinary people were is seen from the following tale.
The poet Kulthim b. *Amr al-*Attabi, who lived in the time of
Hartin and al-Ma’'miin, gathered the worshippers in a mosque of the
capital and told them this hadith: “He who can reach the tip of his
nose with his tongue may be sure that he will not go to hell.’ Asona -
signal all present stuck out their tongues attempting to find out
whether they possessed this pass to paradise.’ It is understandable
that the amusing and entertaining tales of the story-tellers were
more attractive to the people than were the difficult material of
professional theologians, especially as the story-tellers shrank from
nothing which would draw the people. Al-Jahiz gives an example of
the boundless frivolity in the tales of a narrator called Abd Ka'b.®
Soon the governments issued edicts against story-tellers. In 279 it was
announced in the streets of Baghdad that in neither streets nor mos-
ques were story-tellers, astrologers or fortune-tellers to appear, and a
little later, in 284, a similar order was made.? The company in which

* B, Tafsir, no. 163, to Sara 18:60,

? Here belongs alse an account in al-Ya'qibi, II, p. 270, according to which
al.Hasan corrected a man who worked as gass in front of the mosque of the
Prophet at Medina by telling him that only the Prophet was entitled to this
name,

¢ Ibn al-Jawazi, fol. 18.

4 Ibid., fol. 1.

b Agh., XII, p. 5.

¢ K. al-Hayawan, fol. 121b [III, 24-5].

T Tab., IIL, pp. 2131, 3; 2165 passim: Ab@'l-Mahdsin, II, p. 87, 2. In the last
passage an Idé yag'uda gadin must be corrected to vagussa gagsun. In this order
book-dealers are also forbidden to sell philosophical and dialectical works.
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street preachers are listed here clearly shows the view taken of them
in official circles. A little while after the publication of these govern~
ment orders, al-Mas'iidi gives us a vivid deseription of the inclination
of the populace in his day. ‘They only gather round bear-tamers
and monkey-leaders ... they follow false saints and workers of
miracles, lend their ears to lyitig gussds or gape at someone con-
demned to whipping or to the gallows,’! A document from the
fourth century by the poet and belletrist Abfi Dulaf al-Khazraji
flluminates the cause which gave rise to these decrees even better
than this description. This poet wrote a gasida® which is highly
instructive from the point of view of historians of culture.® He des-
cribed in it the doings of the so-called mukaddin or B. Sasan,¢
the commentary on which is a mine of information on the social
circumstances of those days.® The B. Sisin are known from al-
Harri's XLIX Magama (al-Sdséniyya), the testament of Abi
Zayd in which the latter initiates his son in the Sasanic arts.® The
treatise by Abi Dulaf paints a picture of imposters, jugglers and
tricksters of the worst type. Amongst the miraculous healers?
and amulet writers, the qussds also appear: ‘Amongst us are those
who tell of the Isra'll (commentary: legends of the prophets} or of
“span by span” (shibran ‘ald shibrin, i.e. short stories as big as a
square span; such stories therefore are also called al-shibriyyai);®
then there are amongst us those who hand down isndds, whole
Iibraries fuil.’®

They also practise the following device, among others, They
gather a large crowd and then one gdss takes up his position at one

I Al-Mas‘ads, V, p. 86.

* Before that al-Ahnaf al-* Ukbari, called ‘sh3'ir al-mukaddin,’ had written a
similar but shorter gasida which can be found in Yatimat al-Daks, 11, D. 285.
In both gastdas these imposters are introdunced as speaking.

* But also from that of lexicography. From this piece the dictionary could
be extracrdinarily enriched with words and meanings which are not yet noted
in supplements and appendices. -

¢ For the origin of the name, see the commentary io de Sacy’s edition of al-
Harit, 2nd ed., p. 23. -

% This may serve to explain an interesting excerpt belonging to the literature,
which Foutsma has reproduced from a Ms. of Amin, Cat. ar. Lugd. Batav.,
I, pp. 246-51 {al-Bayhadqi, al-Makhdsin ma’l-Maséwi, ed. T, Schwally, pp. 6244.,
cf. Schwally, Z4, 1912, pp. 420f.]. How these imposters allied themselves
with gussds is seen ibid., p. 250, r2.

¢ Al-Harir, ibid., pp. 650ff.

P Fakihat al-Khulafa’, p. 63, penult., likens a quack to Abt Zayd and
Sasan.

® Yattmai al-Dahr, 111, p. 179, 12ff. It might be tempting to interpret “span
by span’ by the fact that the gussds pretended to know the srallest details of
the material of their stories (cf. ya'vif bi-shibr, ZDPV, p. 166 -

® Wa.man varwi’l-asanide wa-hashwa kulli gimjarin, Yatimat al-Dahr, I1I,
P 184, 4.
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end of the street and tells stories about the excellences of *Ali!
and at the other end his colleague praises Abli Baks beyond measure,
‘thus they lose neither the dirham of the Nasibi® nor that of the
Shi‘i, and at the end they share among themselves the collected
dirhams.?

This state of affairs obtained also later. In the sixth century the
thetorician Ibn al-Athir mentions ‘story-tellers’ in one breath with
jugglers (al-musha bidhin).* This combination is understandable
when one reads Ibn al-Jawzl's description of the characteristics of
members of this class in a treatise written about them at roughly the
same time. There are amongst these people some who paint their
faces with all manner of herbs in order to give themselves an
ascetic appearance through its yellow colouring; others use smelling
substances, in order to be able to shed teass at will; others even go to
the lengths of throwing themselves from the pulpit—which con-
trary to custom they decorate with coloured rags, or, departing
from the ways of oriental orators, they produce their false pathos
through all kind of gestures, by pounding the pulpit, running up and
down the steps, stamping their feet, etc. Others concentrate by
elegant dress and smooth movements on attracting the women,
thereby becoming the cause of frequent mischief.’

This arrogant appearance was matched by the contents of their
sermons. Whereas the ‘story-tellers’ of the earlier perjod had gained
the indulgence of pious theologians by the morally and religiously
edifying contents of their lectures, the street preachers of later times
profaned religious subjects by using them for entertainment and
amusermnent of their andiences; they tried to impress the uneducated
populace with piquant etymologies® and other charlatanisms, and
endeavoured to give themselves an air of engaging in seriousresearch.
Biblical legends embroidered with all kinds of anecdotes were the
characteristic contents of their lectures. They loved to tell invented
stories about biblical persons, and the branch of the Isrd'iliyyat—
legends of persons in Israelitic times, which also penetrated into
more serious exegetic works”™—found its most eager promoters here.
In this field {oo they endeavoured to attract and please by frivolous
exhibition of curiosities, giving themselves the appearance of being
initiated into the most intimate details of sacred history. They left
no question unanswered becaunse it would bave damaged their

1 From p. 182, 4 from below: wa-minna’l-nd’ijn’l-mubki, we learn that they
also concerned themselves with lamentations for al-Husayn.

tCf. ZDMG, XKXXVI, p. 281, note 1.

3 Yatimat al-Daky, 111, p. 182, ult.

¢ Al-Mathal al-53"%», p. 35-

5 Tbn al-Jawzi, fols, 101-6.

8 Cf, Yaqut, I, p. 293; I, p. 138,

¥ ligan, 1L, p. 221, tawdrikh TsrZiliyya.
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reputation before the populace if they had admitted their ignorance.
A gdss, for example, was able to give the name of the golden calf,
and when asked from what source he had gathered this knowledge
he gave ‘the book of ‘Amr b. al-*As’ as the source of his learning.
Another knew exactly the name of the wolf which had eaten Joseph.
When it was pointed out to him that Joseph had not been eaten by
a wolf, he escaped from his predicament with the answer: Well, then
it was the name of the wolf who did not eat Joseph.?

They met learned theologians who exposed their imposture with
similar pressure of mind. It is easily understood that professional
theologians became their sworn enemies; since people everywhere
streamed to the ‘story-teller’, much as, above, we saw it happen in
Basra, and their lectures were much better attended than those of
trained theologians, who thus saw dangerous rivals in the story-
tellers. By means of tricks such as we have just seen these latter
endeavoured to be regarded as ‘scholars’ in the eyes of the people,
and they were more highly respected than professional theologians.
Abfi Hanifa’s mother sought advice about a religious question. She
first approached her famous son, but was not satisfied with his answer
and made him accompany her to the story-teller Zara‘'a, and only
when this man confirmed Abd Hanifa's judgement in his presence
did she rest content.® But not all gussds were so deferential to
acknowledged scholars as Zara'a. Usually they met theologians
with great samg froid, and the laugh was usually on their side. We
have already had examples of this and many could be added.

This mutual relationship also appears in a number of anecdotes to
which it gave rise. The traditionist al-Sha'bi {d. x03), it is said,
noticed one Friday in Palmyra that all the people gathered round an
old man with a long beard and took notes of his lecture. Amongst
other things he spoke, prefacing his words with long fsndd going back
to the Prophet, of the two trumpets of the day of judgement. Two
blasts would be given on these trumpets: one would prostrate
everyone into lifeless stupor and the other blast would wake them to
a new life. The traditionist could not bear this falsification of
Koranic eschatology and reprimanded the story-teller for having
made two trumpets out of one. But the latter replied: “You evil-
doer, how dare you deny what I have on the authority of a correct
traditional chain from the mouth of the Prophet?’ He then picked up
his shoe and gave the signal to beat al-Sha‘bi, and his audience,
taking the hint, did not stop beating him until he swore that God
had created thirty trumpets.* Even though this tale may not be
historical it nevertheless illustrates the relationship of learned

1 Al-Mubarrad, p. 356; al-*Igd, II, p. 15¥; cf. also al-Mas*udi, IV, pp. 23, 26.

2 Tba al-Jawzi, fol. 120.

® Ibid., fol. x24. 4 Ibid., fol. 107.
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theologians to story-tellers and the role of the populace in the many
encounters of these two classes. Muhammad b. Jarir al-Tabail came
into a similar situation because of his energetic proceeding against a
lying story-teller. A gdss preached to the populace about all manner
of nonsense. Among other things he explained the words of the
Koran (17:81) by saying that God had made room for Muhammed
upon His throne mext to Him. When al-Tabari heard of this un-
Islamic doctrine he thought it his duty to protest against such
heresy and even wrote upon his front door: ‘Praised be God who
needs no company and has no one sitting on His throne with Him.’
‘When the Baghdad mob saw this inscription directed against their
favourite street-theologian, they besieged the house of the much
respected Imam and threw stones against the door so that the
entrance was blocked with stones.t

From all this it will be seen that the ewistence and effectiveness
of such a class of preachers represented a real danger to the integrity
of the hadith and that their irresponsibility had a large share in the
invention and circulation of false traditions. In early times these
preachers were largely to be found in ‘Iriq and further towards
Central Asia, whereas there were fewer of them in the Ifijdz. It is
reported that Malik b. Anas forbade them to appear in the mosques
of Medina.? They were also fairly rare in the Maghrib, an area where
a2 strict adherence to tradition predominated.? The falsification of
tradition by these people differs from the methods previously
described in that the gussds had no political, religious or party bias
in mind, but they were merely concerned with the edification and
entertainment of their listeners and, it may be added, the material
gains which they derived from their activity among the common
people. Since they were particularly out for material gain, there was
of course professional jealousy amongst them. ‘The ydss does not
love the gdgs’ is a proverbial saying,® Collection of money appears
always to have been the aftermath of such street preaching; at
least it would seem so from the report which was later ascribed to
the companion ‘Imrin b. Hasin. The latter passed a gdss who begged
from his audience after his recitation from the Koran. ‘Imran
quoted this word of the Prophet when witnessing the scene: ‘He who
reads the Koran should thereby invoke God, but there will come
people who will use the Koran as an opportunity for begging.’®

1 Al-Suytti, Takdhtr al-Khawass (Leiden Ms., Warner, no. 474), fols. 46-79,
Cap. VII.

2 Ibid., Cap. IX,

% Al-Mugaddasi, p. 236, 18.

4 Yattmat al-Dahr, 111, p. 3, 17 [al-Maydidni, 11, 304].

& AlLTirmidhi, 11, p. 12z, In Ibn al-Jawzi, fols. 147—9 very interestin g
examples are quoted.
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Kawwaze was the term used to denote this special form of collecting
money; the person who was charged with the collection was called
#ukawiyiz (add to the dictionaries) and how artfully these collections
were made can be seen in a description from the fourth century.!
The ordinary people had such faith in the gussds that they were
even used for saying prayers; a father makes a ¢dss pray for the
return of his son—for payment of course.2 These people appear also
to have been busy with a kind of trade in indulgences in the fifth
century.®

Even in modern times there could be found such freelance prea-
chers in Muslim cities.* Schack in his diary from Damascus in 1870
says: “The most interesting thing was a characteristic scene which I
witnessed (in the Umayyad mosque). A sheikh leaned against a
pillar, holding forth with lively gesticulations, in the midst of a
large audience surrounding him. My guide said that he was no
clergyman but 2 man from the people who preached edifying
sermons to the worshippers and collected money for this.” Schack
is reminded by this scene of Abd Zayd, the hero of the M. agamas
of al-Hariri,5 and in fact the XLI Maqama describes corresponding
scenes (the preacher of penitence and the boy collecting money in
Tinnis, partly also the XI, where Abfi Zayd preaches a moralistic
sermon at the cemetery and then collects money from bystanders.)8

v

Yet another sort of imposter must be mentioned in this context.
This will show that Joseph Balsamo had predecessors some centuries
before him in Asia. We are referring to the mu‘ammarin,” the long-
lived ones. They belong to the chapter of the inner history of the

hadith, for the adventurers called mu'ammarin recited traditions }

from direct contact with the Prophet. In this they had an easier
task than other inventors of hadiths, who also had to invent an
isndd which brought their saying into contact with the Prophet.
The ‘long-lived ones’ pretended to be ‘companions of the Prophet’
and therefore had no need to devise connecting chains between
their information and Muhammed’s communication. Thus they
escaped fault-finding criticism if they were fortunate in obtaining

1 Yatsmat al- Dahr, TI1, p. 178, 2.

? Yaqut, I, p. r23.

3 Ibn al-Jawzi, fol. x15.

{ E.g., for Bukhard, Pefermann's Geogr. Mitteilungen, 188q, p. 269a.

¥ Ein kalbes Jalvhundert. Evinnerungen u. Aufzeichnungen, 111, p. 191,

¢ Ed. de Sacy, 2nd ed., p. 1z9.

7 [Goldziher wrote a monograph on the mu' ammarn, as an introduction to
his edition of Abit Hatim al-Sijistani’s book on the subject: Abkandlungen zuy
arabischen Philologie, 11, Leiden, 1899.] -

¥

[170]



[171]

160 VOLUME TWO: CHAPTER §

credence for their claim of having had personal contact with the
Prophet. We shall see that they often succeeded in finding gullible
audiences for their swindle. ‘

The quality of extraordinary longevity is a motive which is often
mentioned without a theological context in fables about Arab anti-
quity. The poet and tribal hero Zuhayr b. Janib is made to attain
450 years of age, his grandfather is reputed to have lived 650 years.
One of the heroes of the ‘Antar cycle, Durayd b, al-Simma al-
Khath'amyi, is according to the fable, at the time with which the
Sira deals, already 450 years old and he continues to live for quite a
while, since he lived till the epoch of the Prophet.2 It is true that he
described himself in a poem dating near the Islamic period as an
old man ‘between ninety and a hundred years’.® At that age the
millstone of wars’ (rakd al-harb), as he was called, was a broken old
man, the object of the special care of the tribe which venerated him
highly. The fabulous idea of longevity is often met with in traditions
about the heroes of the Jihiliyya,* and philologists have collected
the material for this chapter of ancient Arab traditions.’ Such
traditions, preserved thanks to the philologists, were much em-
broidered by popular hyperbole and the Arab audiences were thus
conditioned to listen to communications such as the one which a
later r4w? of the ‘Antar romance was able to tell to his audience
without being laughed at. According to him one of the transmitters
of the legends of the *Antar cycle, al-*Asma'i, reached the age of
670, of which 400 years were spent in the time of the Jahiliyya.® This
was to compensate for the anachronism that the r@wi had been
acquainted with the subjects of his stories as an eyewitness. The
story-teller of Mu‘awiya, ‘Abid b. Shariya, also reached 300 years
of age, according tolegend.”

Y Adgh., XXI, pp. 99, 4; 100, 20 [Th. Néldeke, WZKM, 1896, p- 354; G.
Jacob, drabisches Beduinenleben, znd ed., p. xix.]

* Strar ‘Antar, VI, p. 73; VIII, p. 20; XX, pp. 114, 143; cf. 11T, p. 3.

3 Agh., IX, p. 12, 21.

¢ Philologists and historians of literature connt, however, among the
mu'ammariin people who reached the age of 120-150 years (Sinin b. AbI
Haritha reached 130, al-A‘lam to Zuhayr, ed. Landberg, Turaf, p. 175, 7)
Agh., IV, p. 3, 7.

® The book most often quoted is the K. al-Mu'ammarin by Abn Hatim al-
Sijistdni (d. 255) from which there are many extracts in the Khizanat al-Adgb.
{It bas already been pointed out that this book was subsequently published
by Goldziher himself.]

* Straf “dntar, VI, p. 138; of. ZDMG, XXXII, p. 342; Wellhausen, Pro-
legomena zur Geschichie Israels, 31d ed., . 378

?Ibn al-Kalbi, in al-Haritd, Durrat al-Ghawwds, ed. Thorbecke, P. 55,
penult. [The correct form of the name is “Ubayd b. Sharya, cf, Goldziher,
Abhandungen, 11, pp. 40ff, of the Arabic text, pp. zoff. of the notes; See also
GAL S 1, p. 100.]
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Arising from popular fable, belief in the existence of mu’ammarin
entered the religious field. What in fable was assumed as a possibility
in ancient times, religious sentiment of the people made into a true
fact concerning contemporaries. The earliest trace of this type of
" ammarin, who used their alleged gift of grace for irresponsible
hadith stories {i.e., not subject to 7sudd), is to be found at the end of
the third or beginning of the fourth century. A certain ‘Uthmin b.
al-Khattab, with the nick-name Ibn Abi'l-Dunya (d. 327), pretended
to have known ‘Alf personally and a scroll of traditions of which he
was the author was handed down by many people.!

Not long afterwards, in the year 329, we hear amongst the
Andalusian Muslims of a certain Manstir b, Hizdm whose father was
said to have been a mawid of the Prophet, and Mansir himself
claimed to have been a boy whilst ‘Uthmin and ‘A’isha were still
alive.? A younger contemporary, Ja'far b. Nestor al-Rmi, who made
capital out of the credulousness of the masses in the district of
Farib about the year 350, went even farther. He said in one of his
stories: ‘I was in the Prophet’s company at the battle of Tabik
when he lost his riding whip. I dismounted, fetched the whip and
handed it to the Prophet who rewarded me with the words: ‘May
God extend your life.’ Thus I am alive 320 years after this blessing,’3
he concludes. India and Central Asia appear to have been the chief
scenes for the operations of such impostors, A prince Sarbatak from
India is mentioned who, at the alleged age of 725 years, pretended
to have been the Indian prince to whom the Prophet had sent his
missionaries, He claimed to have seen the Prophet twice, in Mecca
and in Medina. He is said to have died in the vear 333 aged Sg4
years.* The book of Ibn Hajar al-*Asqalini on the ‘Companions of
the Prophet’ is rich in material on such alleged Companions.? The
credulous people could be expected to believe such things as the
following: The caliph al-Nisir met in the year 576 a small Arab
tribe on one of bis hunting expeditions to the desert. Its oldest
members waited upon the caliph, kissed the ground before him and
offered him what food they could produce. Then they said: ‘O
Commander of the Believers, we own a treasure which we should like

1 Tbn al-Athir, VIII, p. 126, A.H. 327. [New materials about him in 4d-
kandlungen, 11, pp. xvii—viii; he is sometimes called ‘Ali b. '‘Uthmin b. al-
Khattib.]

1 Al-Maggarl, IT, p. 6, where other sucb. phenomena are also described.

3 Tbn Hajar, I, p. 540. [For further references see Abbandlungen, II, p.
LXVIII]

¢ Ibid, 11, p. 354. [Further references in dbkandlungen, II, p. lxxv where
there is added yet another example from the fifth century, Mu'amuras al-
Mawsili.

& Ibid., I, p. 538, the poem by Jahma b. 'Aw{ al-Dawsi, where he sings of hlS
own longevity (he was 360 years old).

[1721
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to offer to you as a gift. We are all the sons of a man who is still with
us though he is a contemporary of the Prophet and helped in making
the “ditch”. His name is Jubayr b. al-Farith.” The caliph asked for
the old man to be shown to him and he was brought in a cradle.?
About the same time a Siifi by the name of al-Rabi* b. Mahmid
from Mardin indulges in the same sort of swindle: he claimed in the
vear 599 that he was an immediate Companion of the prophet,?

The most extravagant swindler of this kind was however an Indian
Muslim called Ratan b. Abd ‘Allah who died in the year 632 (709
according to others).® He claims that he was already sixteen years
cld when he, the pagan, had a revelation by a vision of the Prophet’s
appearance in Hijaz. He made long and wearisome journeys to see
the chosen man and it was granted to him to carry in his arms, on
the way between Jidda and Mecca, Muhammed, who was then but 2
small boy. As a reward for this he was chosen by providence to
become a Muslim Methuselah, He spread about three hundred
traditions which he claimed to have obtained from the Prophet
himself.* Amongst these are sayings which are obvious in their Shi‘ite
bias, e.g. one on the merits of mourning on the day of *Ashiird. This
Ratan impressed many of the most learned men of his time, who
believed his fables. Tbn Hajar lists a number of scholars who came to
India from various parts of the Islamic world, even from Spain,
especially to see this man. Al-Kutubi preserved the description by a
Muslim from Khuraséin, who visited Ratan in India, of his discussion
with him.5 Ratan’s son Mahmiid became, after the death of the
remarkable old man, a source of elaborations on the fables of Babia
Ratan.® He told of his father that he was present at the split-
ting of the moon, at the ‘Battle of the Ditch’, and at other famous
events of the epoch of the Prophet.

Scholars like the great lexicographer Majd al-Din al-Shirizj,
the author of the Qdmds, and the famous Khalil al-Safadi believed in
the possibility of Ratan’s role and as a companion defended him in
the literature against al-Dhahabl who, proceeding from the dogma
that none of the Prophet’s companions survived the first century,
took the trouble to contest the legend of Ratan in a special treatise
Kasr wathan Ratarn (the destruction of the idol of Ratan). ‘He who
believes in this miracle of the world and is convinced that Ratan

1 Ibid, I, p. 543.

2 Ibig, I, p. 1083.

3 [See the detailed study by J. Horovitz, ‘Baba Ratan, the saint of Bhatinda,”
JPHS, 11, pp. 97#., and M. Shafi'’s article "Ratan’in EJ, Suppl.]

4 Here Delong probably the A jaditk Rataniyyas, Leiden MS., Warner no.
g57(s5), Cat. IV, p. 101; Ahlwardt, Berl. Cat. IL, p. 184, no. 1387; p. 214, na,
1486 [and a Ms. in Lucknow, see Horovitz, l.c. p. 122].

5 Fawat al-Wafaya:, 1, p. 162,

¢ Ibn Hajar, I, pp. 1086~1106.
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has lived all this time cannot be cured. Let him know that I am the
first to deny it. Ratan was an old swindler, a dajjal, a liar, who
fobbed off the people with enormous lies and thus perpetrated a
mischievous infamy! May God punish him.” Ibn Hajar also fought

this pious lie in his detailed discussion of the Ratan fables and their [174]

literature: "‘Ratan himself was a great liar, but not content with that
people liberally invented lies and absurdities about him.%—At
about the same time a swindler named Abd'l-Hasan al-RA't was
active in Turkestan. He also maintained in the seventh century that
he was a long-lived companion of the Prophet and said that he lifted
the Prophet up in the night when the moon split for his sake.
‘Though prudent traditionists put such people without hesitation
on the list of forgers, or as they call them, dafjdls,® they themselves
were well able to play on the credulousness of men, as the example
of Ratan showed. Such pretence brought great advantages, as to.be
a Companion of the Prophet was the highest dignity cbtainable.
The person and honour of such people were considered untouchable,
and to slight them would have been considered a capital crime.

1 Al-Kutubi, op. cit., p. 163.
2 Tbn Hajar, IV, p. 88.
# See above, p. 127, note 8.
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CHAPTER SIX

TALAB AL-HADITH

I

Ix the beginning of its development the hadith had local character.
It had its origin in Medina and from there was carried to all the
provinces of Islam. On the other band there is a large part of it which
developed independently in the provinces. The pious in all lands
circulated sayings of the Prophet, partly such as were current as
prophetic teachings at the cradle of the sunna and partly such as
only developed in the provinces in support for some doctrine which
grew up in particular circles there. The Muslim crities themselves
point out the local character of many hadiths.® If theologians of a
particular province wished to fill the gaps in the tradition of their
home, they had no other recourse but travel to gain the opportunity
of becoming personally acquainted with the hadiths of other pro-
vinces (sec above p. 42). The form of valid hadiths which was
sanctioned by custom demanded that the transmitters (hamala)
of the desired hadiths had to be visited personally,? in order to be
able to spread sayings obtained from them in their name. The
tradition with its whole isndd was taken over, thus entitling one to
add one’s own name as the last link in the chain of transmitters.
Any other form of taking over traditions was considered abnormal.
It is said with disapproval that Thn Lahi‘a (d. 174) listened to his
pupils reading traditions that he had not collected personally.®
In order to possess a tradition in authenticated forms it was neces-
sary to meet those who were its ‘carriers’.* ‘Iriqi scholars liked to

1 A few examples from Aba Dawad: I, p. 10! hadha min sunan ahl al-Sham
law yashrakhum fihd abad; p. 88: infarade ahl Misy; p. 175: wiin sunan ahl
al-Bagva alladhi tafarradu biki; p. 241 hadith Himst (that it was forbidden to
fast on Saturdays); II, p. 155: mimmd infarada biki akl al-Mading (that the
Prophet had fixed no exact punishments—hadd—for those who infringed the
prohibition of wine} etc. Different jadiths are handed on from the same man in
two different provinces and the critics judge them differently. Al.-Bukhari
says: Ahl al-Sham yarwina ‘an Zuhayr b. Mukemmad mandkir wa-aki al-
*Irag yarwine ‘anhu ahadith mugdraba, al-Tirmidhi, I, p. 6o, I1, p. 225, 1.

2 Abf'l Mahasin, I, p. 475, 2

* Tbn Qutayba, ed. Wiistenfeid, p. 253, s.v.

¢ *Abd b. Hamid handed down a hadith in the name of ‘Abd al-Rahman
b. Sa'd of Rayy. Yahyid b. Mu'ln who was present asked: *Does not *Abd al-
Rahmain intend to undertake the hajf himself so that we may be able to hear
the hadith from him?’, al-Tirmidhi, II, p. 233, top.
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make use of the pilgrimage to the holy places in order to hear
Hijazi traditions from the pious men living there;! these traditions
were occasionally different from those current in their homeland,
as we saw before.

Much attention was paid to taking over and then handing down
all that important men transmitted in direct line from them or
from those who could listen to them. Many journeys were undertaken
to satisfy this desire. Ahmad b. Misa al-Jawaligi from Ahwiz
(210-306), usually known as ‘Abdan, travelled to Basra every time he
heard of a tradition transmitted by Ayyib al-Sakhtiyani, in order
to obtain these traditions from men who gathered them immedi-
ately at the source. Altogether he made that journey eighteen
times,?

Religious proverbs and stimulating sayings® praise joumeys
fi talab al-‘ikm, for the purpose of seeking knowledge, even if the
journey should lead as far as China. By al-*tIm, knowledge, is meant
in such sayings religious knowledge transmitted from really early
times: hadith and sunna.* To the companion Ab#’l-Darda’ is attri-
buted this confession (which in effect belongs to a later time): ‘If
the explanation of a passage in the book of God presented me with
any difficulties and I heard of a man in Birk al-Ghumad—an in-
accessible spot in Southern Arabia, which in ancient times was
used proverbially as the furthest end of the Arabian continent®—
who was able to explain this passage, I would not shrink from the
journey there.’® ‘He who departs in the search of knowledge is on
“God’s path”™ (sabil AllZk) until he returns,’ i.e. he gains the same
merit as he who offers his life in the war of fajth;? ‘thé angels spread
their wings over him and all creatures pray for him, even the fish
in the water.’s

It would be useless to list examples of the great interchange
between outlying provinces which resulted from such journeys of
study. From one end of the Islamic world to the other, from al-

X Agh., XIX, p. 35, 4 (Sufyin b, *Uyayna), ¢f. al-Tirmidhi, 11, p. 196 bottom,
‘AN D. al-Madini (d. 234): hajafiu hajjatan wa-laysa I himmatun il an asma'a
cte. .

? Yaqit, 1, p. 414.

* Al-Tirmidhi, II, p. 26g, 19, in connection with the story that someone
undertook the journey to investigate the sunna in respect of the mass ai-
hhuffayn.

4 7bid,, 11, p. 160, 12: inng hadki']-"ilm=1this is the sunna, cf. above. . 110,
note 4., al-gawl f'l-Qur'ani bighayri “ibmin; N.B, al-Tirmidhi, ibid, p. 25, 19:
by jamz’a is meant: ekl al-figh wa'l-*ibn wa'l- hadith,

E Yiqut, I, pp. 580¢f.

® Jazivat al-'drab, ed. D. H. Muller, p. z04.

" Al-Tirmidhi, 1L, p. 108, cf. Kremer, Cullnrgesch., 11, p. 437. ]

# Ibn Mija, p. zo. [For the praise of *ihmn ci. also Wensinck, Handbook, s.v.
‘knowledge’ (N.B. not 'science’).] ’
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Andalus to Central Asia, wandered diligent men gathering traditions
in order to be able to pass them on to their audiences,* This was the
only possible way of obtfaining in their authentic form traditions
which were scattered in the most diverse provinces. The honorific
al-rahhdle or al-jawwdl is hardly ever absent from the names of
traditionists of recognized importance.? The title lawwdf al-agalim,
wanderer in all zones,® is no mere hyperbole for these travellers, who
included people who could say of themselves that they had traversed
the East and West four times.? These men do not travel in all these
countries in order to see the world or to gain experience but only to
see the preservers of traditions in all these places and to hear and
profit by them, ‘like the bird who alights on no tree without picking
at the leaves.’s It is said of these men that they are famed for the
felad,® 1e. for active search and investigation of hadiths (min al-
snashhiivin bi'l-talab fi'l-rikla).”

1

These journeys also yielded important results for the practical
development of the hadith in Islam. Because of the ever increasing
amount of journeys for the falad, theologians succeeded in inserting
the particular provincial traditions into the general, more and more
uniform, framework of the hadith. Without their success the concept
of collections of hadiths would hardly have been possible. The third
century is the time when the distinction of local traditions begin to
have only theoretical importance for criticiem; they are all—provided
that their isnids are unimpeachable-—incorporated into the corpus of
traditions and all are considered of equally binding force. Only critics
continue to differentiate the provenance of separate sayings, but
this has no influence upon their position within the system of sources
for orthodox Hving.

By this eclectic proceeding some points which previously had been
particular to only limited sections of Islam became of more general,

¥ Cf Tab, Huf', VII, no. #6; VIII, no. 19; X1II, no. 53, etc.

* Tt is obvious that it is an even greater honour to be able to say of some-
one that he is the aim of all journeys of {zlibin from all countries, Yaqat I,
p. 604, ult. ‘that because of him (i.e. to get to him) the arm-pits or livers of
animals are beaten' (fudrab ilayhi abat or akbad al-matly), see above, p. 142;
cf. Agh., I, p. 34, 3 from below; al-Mubarrad, p. 571, 12: *ullal al-dunya (but
de voyage de tout Ie monde); Tbn Battuta, T, p. 253.

3 Cf, the expression: akki saferin jawwdbn ardin., Agh., I, p. 38, ¥ (‘Umar
b. Abi Rabi'a).

¢ Tab. Huff., X, no. 17; X1I, no. 58.

5 Ibid., IX, no. g.

& Ibid., VI, no. ¥7; VIII, no. 21.

7 ¥aqat, III, p. 528, 9. [For the extended travels of the traditionist ¢f
also al.Ghazall, Thyd’, Book XVII: 3d2&b al-safur.]
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sometimes even overwhelming, importance and made possible the
development of a uniform sunna for the Islamic world in very many,
though not all fields, Before that there could be no question of 2 un1~
form sunna in Islam.

If we enter the Jami* al-Azhar in Cairo through the ‘door of the
barbers’ (bab al-muzayyinin)* the inscription on this gate (against a
background of intertwining arabsques) will attract attention. It
says: Inna’ l-a‘mdla blniyyati wa-li-kulli'mra’in mad nawd, i.e.
verily, actions are judged by their intention and every man has
what he has intended. This saying of the Prophet is considered to
be one of the most important principles of Islam. As such it is not
only the first of the ‘forty traditions’ of al-Nawawi (al-Arba‘in al-
Nawawiyya) but before that)? it is mentioned a5 one of the four
basic docirines around which Islam revolves (maddr al-islam).
Though the saying criginally has a moral import® and measures the
ethical worth of a religious act by its intention,* the theclogians {who
Iike to produce a guiding principle from amongst the vast sum of
traditions which usually only offer concrete cases and judgements)
have applied this sentence as a supreme principle in the treatment of
religious and legal questions® and have even attached to it a lot of
silly casuistry unworthy of this lofty ethical thought.®

This principle, which rules the whole theory of Law, was not
always known in all Islam (so far as expression in a tradition is

1 Cf. Ebers, Asgypien in Bild v, Wort, 11, p. 72.

* Cf. al-Fashani, gl-Majdlis al-Saniyya, D. 5. (allegedly from Abn Dawid);
these four doctrines were epitomized by an Andalusian (5th cent.) in an
instractive epigram (Ibn Bashkuwal, p. 238, no. 541); the #éyyae tradition in a
poem by Abtt Ja'far from Elvira (al- Maqqa.rr I, p. g28).

8 "This is obvious from the full version of the saying which has the addition
that departure abroad is pleasing only in the case of one who has undertaken
it in the name of God, but not of him who intends worldly aims (duny@ ywst-
buchu).

4 Al-Mruwafta’, 1, p. 21; inna-lidha gad awge'a ajrahu “ald gadri niyyatiki;
for intention in fikdd, al-Nasa'l, p. 77; cf. al-Darimi, p. 318.

® The principle is also mainly mentioned in connection with such legal
questions to prove that a legal formula (e.g. manumissio or repudinm) is only
of practical consequence if it is uttered with the intention of this result:
B, *Aig, no. 6, Talag, no, 11, Ayman, no, 21, fiyal, no. 1, Mandgib al-Ansdr, no.
45, Abl Dawid, I, p. 218, al-Nas&'l, I, p. 8, I, pp. 41, B1; ¢f. also the teaching
of Ibr&him al-Nakha'l by which reservatio mentalis is to be excluded by oath,
al-Tirmidki, I, p. 253, 8 from below, It is quoted in the name of the Imim
21.Shifi ‘i that the nivya-hadithis applicablein 7o chapters of law, in Ahlwardt,
Berl. Cat. II, p. 165, no. 1362. [Cf. also Wensinck, Handbook, s.v. “intention’;
idem, ‘Die intente in recht, ethick en mystiek der semitische volken,’ in
Versl. Med. Ak, Amst., Ser, 5, IV, pp. 100ff., idem, s.v. ‘Niya' in EI.]

8 Thus, e.g., it is reasoned that by this principle the intention to redeem a
promise cancels the omission to de so, al-Tirmidhi, II, p. 105. Such casnistical
applications of this principle are to be found in Takdkib, p. 729; al-Qastallan,
IV, pp. 3478.
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concerned). In earlier times it was transmitted in Medina® only and,
as is expressly stated, was known ‘neither in ‘Trq,% Mecca or Yemen,
nor in Syria or Egypt.’S Only the eclectic tendency in the use of
traditions of later days caused it to penetrate into the general
hadith and become an authoritative principle of Muslim legal science.
‘Abd al-Rabman b. Mahdi of Basra {d. 198) says: ‘It would be desir-
able to include this sentence in every chapter (bab) of legal teaching.’*

1131

The example of the niyya tradition serves to show the reader how
particularistic teaching of single provinces could become authorita-
tive rules for the whole of Islam through the intercourse which led
to the rise of the collections in the third century. We must say at the
outset that the canonical collections are not critically sorted or
methodically arranged collections of hadiths which the collectors
selected from existing literature. The hadiths from which the authors
chose, the many thousands of sayings from which they compiled
those which were valid according to their judgement, had been
brought together by them on extensive travels. Al-Bukhéiri made use
of 2 thousand sheikhs® in all parts of the Islamic world. It was his
task to investigate their trustworthiness and that of their authorities.
The same is true of the other authorities of the body of traditions
used in the compilations.®

The rise of thisliterature brought no end to independent collecting,

1 There it seems to have been especially the Q3di Yahya b, S2'id al-Angiri
{(d. 143) who propagated it and Malik is said to have taken it from him;
al-Tirmidhi, I, p. 310, r4. It is remarkable that even in al-Muwaffa’ this
principle is applied to concrete cases only. There It is not fransmitted in
an abstract form, but it is found with express reference to Yahya b. Sa‘id in
Shaybani, p. 401, at the end of Ba&b al-Nawddir. The same Shaybanl also
mentions the #éyys tradition in his work on the law of war, WjL, XL, p. 49,
no, 6[I, . 9] .

t According to Aba Hanifa (*Iraql trend) the adyya is uot required for the
validity of manumissic or repudium, al-Qastallani, IV, p. 349.

@ Tbn Hibbin, in al-Jurjani, introdoction to al-Tirmidhi {Delhi, 1849).

¢ Al-Tirmidhi, I, p. 310, 14.

5 Tahdhib, p. 93.

¢ [Al-Bukhari, and the other authors of the canomical collections, have,
however, also used written sources, on the one hand earlier compilations of
hadith—of which 2 number, such as the Jémi' of Ma'mar b. Rishid, the
Musannaf of *Abd al-Razzaq, and the collection of al-Humayd:, have lately
been partially recovered—on the other, books by philologists. Cf. ior these
questions M. ¥. Sezgin, ‘Hadis musannafat inin medbdei ve Ma‘mer b. Rasid
“n CAmi‘i," Turkiyat Mecmuass, XI1, pp. 1158.; idem, Bukari'nin haynaklars
Rakkinda arashrmalar, Istanbul, 1956; M. Hamidullah, ‘Eine Handschrift der
Sunan von Sa‘id b, Mansir, des Lehrers von Muslim,” Die Welt des Islams, 1062,
pp- 251L.]



R

v

TALAB AL-HADITH 169

which could only be furthered by falab journeys. It was not desired
to learn from books only. Bocks are for practical use; he who
wishes to gain the merit of secking for the Prophet’s words must
hunt these out from ‘the mouths of the carriers’. Some of the
examples quoted above relate to the time when many systematical
works were already in circulation.

Abi *Abd Allah b. Manda (d. 395), it is related with some exu-
berance, brought back forty camelloads! of books and notes from
hisjourneys. The title khatidm al-rakhdiin, ‘the ultimate of traveilers’,2
does not mean that this kind of {alab al-hadith comes to an end with
him, but merely indicates the supreme rank which Ibn Manda
occupies among those practising this kind of study. Until quite late
centuries it is the ambition of the pious Muslim to be a ‘bearer of
the hadith’. This he becomes not by studying the literature but by
obtaining hadiths at first hand from other ‘bearers’,

The more material was piled up of older and younger ha.chths
the more did the zeal for falzb have to concentrate upon exotic
matter. It is therefore not surprising that people who possessed
such exotic traditions, to obtain which others willingly undertook
long journeys with their inevitable toil, did not offer their wares for
nothing out of piety, but made a paying business out of their
privileged position of possessing such traditions in a form which
seemed authentic. Already at an early date we find disapproving
remarks about people who used religious teaching as a means to
gain money. ‘Ubada b. al-Samit taught the Ahl al-Suffa the Koran,
and one of his pupils sent him a bow as his fee. The pious teacher
asked the Prophet whether he might be permitted to accept this
gift with the intention of using it in religious wars. The Prophet is
made to answer: ‘If you desire to obtain for yourself a necklace of
hell-fire you may accept the gift.’® When the teaching of the Koran
began to become a source of maintenance for professicnal teachers
it did not take long to find authorities for the permissibility of the
acceptance of material reward.*

The handing-down of hadiths sank to the level of a business
very early. Talab journeys favoured the greed of those who suc-
ceeded in pretending to be a source of the hadith, and with increasing

1 For this kind of quantitative definition in literature see Beifrdge zur
Geschichie der Sprachgelehrsamkeit bei den Avaber (1873), fasc. 3 pp. 30f.
Wigr ba'ir is in such definitions (¢f. Agh., XIX, p. 34, 14; wigr bukhié, AbU'l-
Mah3sin, I, p. 535, ) not always a camel load, i.e. as much as a camel can
carry but also the weight of a camel; see Agh., XIX, p. 128, 4, 5.

2 Tab, Huff., X111, no. 29.

3 Abtt Dawnd, II, p. 62; the same phrase in another connection, al-Tirmidhi,
I, p. r24; cf. Ab®’l-Mahisin, I, p. 541, ¥3; [Tbn M&ja, T9/arés; no. 8, cf. also B.
Iiara, no. 16].

¢ Cf. proofs in Ahlwardt, Berl. Cat. I, pp. 53a and 168b.
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demand sprang up an ever increasing desire to be paid in cash for the
hadiths supplied. As early as the second century Shu®ba can describe
this scene: I saw [Yazid b. Sufyan} AbG’l-Muhazzam in the mosque
of Thabit al-Bunini crouching on the floor; if anyone had offered
him but twopence he would have transmitted seventy hadiths in
return.! We nevertheless met this hadith-beggar as an authority on
canonical collections. He claimed to have spent ten years in the
company of Ab& Hurayra and to be able to spread the sayings of the
Prophet in his name.? More serious people disapprove, in accordance
with the tradition of earlier times, of the greed of transmitters and
hold forth against those ‘who take [payment] for the hadith of
God’s emissary’ (ya'khudhfing).® Even the ‘old books’ are for this
purpose cited as authorities for this disapproval, ‘Allim majjdnan
kama ‘ullimta majjanan, ‘teach for nothing as you were taught for
nothing’; this law is cited with good reason? from those books. ‘By
mobs (al-ghawghi')}® are meant those who write down hadiths in
order to take other people’s money.'® The theosophist Abfi Sulayman
al-Darani lists the writing of hadiths amongst those things which
materialistic people exploit for their enrichment.? All this was the
result of the long journeys which some people undertook in order to
obtain new hadiths,

Many examples could be found in the history of Islamic literature
of the strange ways in which these travellers hunted out new hadiths.
Ab®’1-Qasim b. ‘Abd al-Warith al-Shirdzi (d. 485) on his journey
from Baghdad to Mosul reached a village called Sarifan in Trdq
(near ‘Ukbard). He spent the night in the local mosque. The next
day Abii Muhammad al-Sarifini led the prayer. At the end of them
the traveller approached the Imam and asked him whether he had
heard any hadiths. Abii Muhammad replied that his father had
introduced him to Abf Hafs al-Kattani and Thn Habbaba and other
transmitters of traditiomists: he had heard a number of things
from them and also owned booklets where he had written them down.
He was very willing to show these books to the traveller. When
looking through them the latter found one which contained all the

1 Tbn Qutayba, ed. Wiistenfeld, p. 252, I.

* Al-Tirmidhi, I, pp. 194, 241.

3 In al-Khatib-al-Baghdddi fol. 44a [ed. Hyderabad, pp. 153~5] these sayings
are collected.

4 This sentence does in fact occur in Rabbinic literature. Talmud, Neddrim,
fol. 37a, remarks fo Deut. 4:5 (I have taught you as Yahweh my Ged com-
manded me) ma-an? be-hinndm af attem namé be-hinndm. Differences are made
between the various subjects of religious teaching.

5 Cf. al-Mas*adi, V, p. 87, 1.

s Al.Damir], II p. 228 (s.v. al-ghawgha’).

7 Al.Suhrawardi, *Awarif al-Ma'arif, 1I, p. 81 (ed. on the margin of the
Thya').
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traditions of ‘Ali b. Ja‘d (d. 230). Abf'l-Qésim then read this book
with Abfi Muhammad. He wrote to Baghdad and told of his dis-
covery; Baghdid scholars then travelled em sasse to Sarifin in
order to get the traditions of ‘Al b. Ja'd from the only man who still
preserved them.?

In due course journeys of study in search of curiosities degenerate
into a mere sport. Long journeys were made of which the sole aim
was to obtain hadiths, without any understanding for their contents,
simply in order to allow the traveller to boast of them and figure in
the 7sndd of known sentences. The above-mentioned attacks on
collectors of traditions by rationalists (p. 132) show that this misuse
was in full swing already in the third century. Sericus theologians
do not hesitate to draw attention to the swindles which were per-
petrated by certain ignorant receivers and sly-witted transmitters.
This evil reached its peak in the fifth century. From this century
warnings by two eminent Muslim theologians are preserved and they
afford a deep insight into the circumstances of the collection of
traditions in those days. _

One of them is Abii Bakr Ahmad, calied the preacher of Baghdad
{d. 463), who at the time of the decay of his branch of scholarship
felt called upon to put a stop to the prevailing irresponsibility both
in theory and in practice. We have already seen a sample of his
practical activity in this fleld. As for theory, his work al-Kifdya fi
Ma'rifat Usal *Ilm al-Riwdya is a monument to his zeal in cleansing
the hadith.2 In the introduction to this work he describes in defail
the circumstances of the science of hadith in his time. He says that
his contemporaries were concerned only with amassing hadiths
and writing down what they have collected without testing the
sources upon which their achievements are based. “They are satisfied
with the mere name of hadith and concentrate on writing down all
they collected. But they are ignorant carriers of books,® they suffer
great toil, travel, travel to faraway countries and count effort and
difficulties as nought, They are continually arriving and departing,
risk their lives and fortunes, experience fearful terrors, lose their
health, and become haggard travelling all the time in order to achieve
long ¢snads. This is all, they are not out for more. Thus they “carry”
from people whose reliability is not established, they hear from
people who might be barred from giving testimony, they gather
proofs from men who themselves are illiterate and cannot read
what is in their books, who do not know the methods of tradition
and cannot pronounce the name of their own sheikh, Comnscicusly

1 Yaqitt, 111, p. 383.

* In this work are mentioned also earlier monographs by the author on
various questions of the methodelogy of tradition,

3 See above, p. 132.
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they accept traditions from evident sinners and heretics as long as
the form is preserved and there is a lengthy #sudd. This leads to
heretics slighting scholars of previous generations and facilitates
their attacks against them.” Even more detailed is the description
of the scorn which people have for the study of hadith because of the
ridiculousness of such travellers.* Al- Khatib also characterizes the
direction of their studies: ‘Most of the f@lkibt al-hadith concentrate
upon the unusual (al-ghartb) and not upon well-known things
(al-mashhar}, they are best pleased to hear strange stories (al-munkar)
not recognized ones {al-ma‘rif).’

Still more vivid is the description by a younger contemporary of
the preacher of Baghdid, the experienced al-Ghazadli (d. 505):
‘Another sort of scientific vanity is that of people who spend all their
time on the science of tradition, i.e. in the hearing of traditions and
gathering together of variants and far-reaching strange isndds.
Some of them have the ambition to travel in different countries, to
enter into personal communication with the sheikhs in order to be
able to say: I have obtained traditions of X or Y directly, Z I have
seen himself, and I also possess #sndds as few other people have them.
These people are but carriers of texts; they pay little attention to
the meanings and contents of what is being transmitted. In that
their knowledge is defective, they are intent only on handing down,
nothing else, and they live in the belief that they have done sufficient
with that ...’ This leads to many ridiculous circumstance in the
activities of these allegedly direct collectors of hadiths. ‘Occasionally
you may see boys in the lecture rooms of learned sheikhs, the
tradition is read, the sheikh drowses off and the listening boy plays
childish games. But he has heard the tradition from the sheikh
and obtains a written certificate of this. When he grows up he then
claims the right to spread this tradition as a link in the chain.
Adults who hear traditions are often little different and do not fulil
the conditions of listening properly . . . If such hearing were o be
enough to pass on the traditions of the Prophet, madmen, babies
in the cradle and unconscious beings who happened to attend the
recitation of traditions would have to be accepted as transmitters.’?

From these contemporary descriptions it can be imagined what a
fertile field was here opened for braggarts and boasters. If someone
had troubled, as one of the enemies of Ibn Dihya (d. 633) did, to
ask those sheikhs from whom travellers brought hadiths home, he
might frequently have obtained the same answer as Ibrihim al-
Sanhfir] obtained from the alleged sheikhs of Ibn Dihya that he had

' Al-Khatib al-Baghdidi, introduction, faols. 2bff. [ed. Hyderabad, pp.
3ff.].
2 Thid., fol. 40a fed. Hyderabad, p. 141].
3 Al.Ghazall, Thyd', 111, pp. 374-6-
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never visited them.! When we bear in mind what accusations in this
field were levelled by criticism against respected scholars we may
well deduce what tricks were, on the basis of experience, con-
sidered possible. This is reflected in Ibn al-Jawzl's judgement about
the journeys of ‘Abd al-Karim al-Sam‘ani of Marw (d. 563), the
author of the K. al-A#nsdb. It is reported of this scholar that: ‘He
heard many hadiths and undertook vast journeys to search for them.
He also heard more than anybody else had ever heard. He repeatedly
travelled through Transoxiana and Khorésén, through the mountain
districts, Isfaban, ‘Irdaq, Mosul, al-Jazira, Syria and many other
countries . . . He also made a list of his sheikbs, those men from
whom he heard traditions (mashyakka),®* and their number exceeds
four thousand.’® The historian from whom this article about al-
Sam‘3ni is taken also adds to the biographical details: Abd’l-Faraj
b. al-Jawzi (d. 597), who in some of his works deals with the stigmat-
izing of forgers and forgeries, says of this scholar that in Baghdad
he took a sheikh by the hand and crossed with him to the other bank
of the river Nahr ‘Isd and then announced after their discussion: The
shaykh N. has transmitted to me in Ma Ward'l-Nahr (beyond the
river, the usual name for Transoxiana) etc. Ibn al-Athir calls this
remark of the critic an insinnation in bad taste, as al-Sam'ani
can be proved to have been in the true Ma Ward'l-Nahr and had
made use of his intercourse with all the great traditionalists living
there. He had no need to carry out the imposture in Baghdad which
was attributed to him. His crime in the eyes of the biased Ibn al-
Jawzi was that he had been a Shafi‘ite, whereas Ibn al-Jawzl
followed another authority (Ibn Eanbal) and nobody but the
Hanbalite anthropomorphists® found grace in his eyes.®

1 Zdhiviten, p. 178.

¢ About such lists, mashyakha or thabt, Landberg in the Catalogue of the
Amin MSS., Ahlwardt, Berl. Cat. I, p. 54; they are also called mae'jum al-
Sheuykk, Sprenger, ZDMG, X, p. 15, bottom. For the extent of such lists al-
Kutubl, Fawdt al-Wafaya, 1L, p. 130, may serve as example: the Ziadi of
al-Qasim b. Muhammad al-Ishbil (d. 739) comprised 24 volumes; <f. majmit’
igdedt wa-thubitt, Ahlwardt's Landberg. Samml. no, 75=DBerl. Cat. I, p. g2., no.
288. Cf. also the MSS. of the Leipzig Univ. Library described in ZDME, VIII,
P. 579, 1. Mashyakha——works in respect of the extent of traditions comprised
by an authority (masmi'3?) were occasionally written later; thus Qadi 'Iyad
wrote the Maskvakha of other people, Yaqtt, III, p. 529, ult; IV. p. 37,
penult, [On lists composed by Spanish scholars, who mostly called them
barndmad, there is an article by "Abd al-'Aziz al-Ahwérl in Majallat Ma' had
al-Makhtitat ol-* Arabiyya, 1 (1955) pp. 914.]

% Ibn al-Athir, XI, p. 134, A, 563.

A Cf. ZDMG, XL, p. 63.

¢ [For the full story cf. G. Makdisi, BSOAS, 1956, pp. 13-16.] Ibn al-Athir
does not speak well of Ibn al-Jawzi dltogether, as can be seen from X, pp. 244,
256, X1, p. 167, XII, p. 7z. In the last-mentioned passage be accuses him of
biased spite against non-Hanbalites.
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Whatever we may think of the accusation of Ibn al-Jawszi, it
can serve as an instructive indication that at that time much im-
posture and false boasting occurred {both formally and materially)
in respect of journeys to collect traditions and of the exploitation
of the material gathered, Many an Abfi Zayd al-SarGjf is likely to
have posed as a gatherer and transmitter of hadith on adventurous
journeys as a mendicant.

v

The sixth century introduced into the scientific life of the Islamic
world an institution which might have been destined to push into the
background those fzlab journeys of the tendencies and excesses of
which we have just spoken. Up to now there had been no special
schools for the sciemce of the hadith. Systematic teaching was
chiefly confined to the practical figh and its madhdhib; the hadith
had to be obtained in travels. The very first high school for hadith
science {ddr al-hadith) owes its establishment in the sixth century
to the pious Niir al-Din Mahmitid b. Abi Sa'id Zengi (d. 569), who
immortalized his name in Damascus by establishing the Niiriyya
academy which was destined to be a dér al-hadsth, a specialist high
school for the science of tradition. The author of the monograph on
the old residence of the caliphs, Ibn *Asdkir, was called upon to lend
glamour to the new school throngh the fame of his learning.! Only a
few decades later N{r al-Din’s foundation inspired the Ayyiibid
prince al-Malik al-amil Nasir al-Din in Egypt to imitate it.

In 622 he established in Cairo a dar al-hadith on the pattern of the
school in Damascus, and the former teacher of the prince, Abi’l-
Khatftid ibn Dilya, was summoned as its first professor. But
because of political circumstances, which were not suitable for the
continued existence of such institutions, it decayed after a short
blossoming. In the ninth century, according to al-Maqrizl, whose
judgement is probably tinged by partisan prejudice,® the chair of
Tbn Dihya was occupied by a youth who had only outward appear-
ance in common with men but could be distinguished from beastsonly

1 ‘Wustenfeld, Die Academien dey Avaber und ihre Gelehvten, p. 69. From a
communication of M, Hartwig Derenbourg I gather that *Abd al-Bisit (Cat.
Bibtl. Nat., Ms. no. 2788, fol. 4b) lists the teachers of the school up to his time.
[See transl. HF. Sauvaire, ‘Description de Damas,” J4, I (x8g4), pp. 2802,
The ruins of the'building are described by J. Sauvaget in Les monwuments
ayyoubides de Damas, I {1938), pp. 158, and E. Herzield, in d»s Isizmica,
IX (1942), pp. 40f.]

? A contemporary of al-Maqrizi was Kamal al-Din b. Muhammad (d. 874),
usually called Imim al-Kimiliyya (cf. Ahlwardt, Berl. Cat., I, pp. 77, 31;
6oz, 8) who is known in the history of religious literature as the author of a
commentary to the Minkdf al-Usal by al-Baydawi. Mss. of this work are listed
in the Cairo Cat., IT, pp. 248f. [GAL S I, p. 742, no. 11].
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by his ability to speak; this went on until lectures at this school
pretty well ceased.”* Four years after the Madrasa Kamiliyya (626)
a new dar al-hadith arose, also in Damascus, the Madrasa Ashra-
fiyya,? whose activity was inaugurated by the appeintment of Ibn
al-Saldl al-Shahrazfirf, anthor of the much read introduction to the
sciencesof tradition.® Al-Nawawialso wasa professor at thisacademy.

None of these hadith academies lasted for very long,* since they
only served the science of Islam, whereas for making a living men
turned to the study of figh, which provided training for official posts
and functions. But such schools did not satisfy the thousands of
eager students of tradition either. They were not suited to appease
the hunger of the falibin for themselves collecting the sacred mater-
ial, One bad to hear from hundreds of sheikhs and this the dar
al-hadith with its famous professors was not able to replace, Thus
these once famous schools ceased to exist; the spirit of late Islam no
longer had the living power to maintain them and to profit by them.?

v

In this context we must say a few words about the #jdza system in
Islam. This was an institution within iterary life which in its normal

1 Al-Maqrizi, K#ifat, 11, p. 375.

? Wiisterfeld, Lc. [Sauvaire, op. cit., pp. 2713 where the date 628 is given].

* Under the title of *Ulidm al-Hadith {H. Kh., IV, p. 249). Mss. of the work
in the Cat. ar. Br. Mus. 06s. 1597, 1598 (p. 721b 1.); Univ. Library, 5t Peters-
burg, no. 120, under the title of Usdl al-Hadith (Baron V. Rosen) [GAL, I,
PP- 440ff., S 1, pp. 610ff.] How popular and how much used this isagogic work
was is best seen from the circumstance that it was made the subject of detailed
studies and that compendia and even versified editions were repeatedly made of
it. This literature is dealt with in detail in Ahlwardt, Berl. Cat., II, pp. 6ff,,
nos. 1037~48, cf. pp. 16ff,, nos. 1064-8 [see now GAL l.c., also for some of the
following items]. An epitome by *Ali’ al-Din al-BEji (4. 714) is mentioned by
al-Kutubl, Fawdt sl-Wafayat, 11, p. 75, the compendium by Badr al-Din
al-KinarT (d. 733) Cat. Br. Mus, Ms. no. 191, II, by ‘Imad al-Din b, Kathir
(4. 774), Houtsma, Cat. Brill, II, p. 132, no. 782, the versification by the Syzian
gadi al-qudal Mubammad b. Sa'ada (d. 693), ibid, p. 182, by ‘Abd al-Rahman
['Abd al-Rahim in Brockelmann] al-Kurdi (d. 806), in Wistenfeld, op. cit.,
p. 103. Al-Mughal{a'i (d. 762) wrote correcting glosses under the title I'slah Tbn
al-Salak which were followed by studies by later authors (Caf. ar. Br. Mus.,
Ms. no. 1598).

+ Apart from the above-mentioned dir al-hadith there were also several
others in Damascus; a list of them is in Michael Meshaka's ‘Cultural Statistics
of Damascus; a list of them is in Michael Meshika’s ‘Cultural Statistics of
Damascus’, transl, and ed. by Fleischer, ZDMG, VIII, p. 356=FKizinere
Schriften, 111, p. 318 [and Sauvaire, op. cit. pp. 2714,]. Most of them, however,
are of no importance and left little trace in the history of Islamic scholarship,
[For the dfr al-hadith cf. also J. Sauvaget, Les peries choisies d'Ibn ach-
Chikna, pp. 133—4, and the section ‘Origin and diffusion of the Madrasa’ in
J. Pedersen’s article ‘masdjid’ in the EI.]

& Cf. Kremer’s Aegypien, 11, p. 275.
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form as well as in its excesses is a speciality of Muslim society and has
no analogy in any other circles. In general we may refer to the data
which Sprenger has collected and the discussion added to it.* A
wide view of the 4jdza system can now be obtained from the rich
material which the Royal Library in Berlin has collated from this
field of Islamic studies, and from the instructive work which Ahl-
wardt has done on this part of the collection in a special book of his
Catalogue under the title ‘Course of studies and teaching letters.”

Ijdza became a surrogate for those Muslims who were eager to
obtain hadiths but either did not think long journeys convenient
or when they did go on falab travels were not able to stay long
enough in the home town of the ‘carrier’ of the hadiths to receive
them directly from him. This surrogate was to enable them, without
prolonged direct intercourse with the sheikh, to take over hadiths
from him and to spread them in his name. They obtained the
sheikhs permission (¢§j#za)® to hand down a hadith as if they had
picked it up from this in verbal form, when in fact they had only
received, or even only shown him, a booklet containinghis traditions.
A transition from the verbal passing on of traditions to the form of
ijdza is to be found in a form of communication called mundwala
(handing over). Instead of giving a definition of this type of trans-
mission we will give an example which includes the characteristics
of the mundwala. Malik b. Anas used to present his pupils and hearers
with a collection of written texts, which he had tied in a bundle, and
say: Here are the texts that T wrote down, corrected and spread with
reference to my predecessors; go then and spread them in my name.
He permitted them to use the term haddathand for traditions re-
ceived in this manner, as if they had been orally communicated word
for word.* Makk was not alone in his time in having this concept
of handing down traditions. It is reported of Abd Bakr ibn AbI
Sabra, Abi Yiisuf's predecessor in the office of judge (d. 162}, that
he copied for Ibn Jurayj a thousand good traditions which he
possessed and that Ibn Jurayj was permitted to spread them with
the formula haddathani without their having been read out by
either of them.® The full validity of mundwala appears not to have

L ZDMG, X, pp. off.

2 Val. I, pp. 54-95, ¢f. also Houtsma, Cal. Brill, 188¢, pp. 134ff., nos. 705-
3035.

E‘]“he: author of the Mujmal fi'l-Lugha, Abal-Fusayn b. ¥aris, offers an
artificial explanation of this term (guoted by al-Khatib al-Baghdadi, fol. 85a
[ed., Hyderabad, p. 312] Tagrib, fol. 4gb [maw'z4, transl. jd4, 1091, xvii, pp.
216~7] in explaining it as a metaphor: istajastuby wa'afazani=1 have asked
somecne for water (‘ef. jawds al-ma') to water my arimals and fields and he has
supplied me with water; the !3hb al-'iln demands in the same the commun-
ication of traditions, and their owner ‘waters’ him likewise.

4 Notes to Ibn Hiskdm, II, p. 115.

8 Ibn Qutayba, ed. Wiistenfeld, p. 246.
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been generally recognized in early times, as al-Bukhari? feels called
upon to justify its validity in a special paragraph of his collection
on the basis of the sunna of the earliest times.

Ij@za goes beyond the liberality of mundwala by a further step.
Here the personal presence of the receiver and the bodily handing
over of the copied texts by the 4w is no longer necessary.2 In early
times the later excesses of the manipulation of 4jdze had not yet
come to prevail and at least the personal appearance of the recipient
was demanded, The following is a description of how this took place
during the second-third centuries: At that time there lived in Cordova
a man reputed as the fagik of Andalusia, ‘Abd al-Malik b. Habib
al-Sulami of Elvira (d. 238), the commentator on the Muwatia'
amongst whose distinguished pupils is named Baqi® b, Makhladt
al-Qurtubi. The way in which Ibn Habib obtained his knowledge of
traditions is shown in a saying by Ibn Waddah: “*Abd al-Malik
b. Habib visited me and brought a load of books which he put
before me saying, “This is your contribution to scholarship. Grant
me ijdza to teach it all in my turn.” T granted his request, but he
himself has never heard a word from me personally and I have
never lectured to him.’”® In the fourth century it was no longer
generally thought necessary to appear personally in order to receive
an 7jdza. Otherwise AbG Dharr al-Harawi (d. 434) would have been
unable to say: ‘If ¢jdza were valid, travelling (al-rikia) would serve
no purpose.’é A teacher of this Abii Dharr, a scholar from Saragossa,
Walid b. Bakr al-Ghamri (d. 392), felt called upon to write a treatise
in favour of the admissibility of 4jéza as a method of spreading
traditions,?

At this stage #jdza begins to replace the falab practised in the form
of long journeys to sheikhs, almost completely, In effect in the fifth
century the granting of #dza in absentia is considered as fully justified
and equal to simd®, direct ‘hearing’.® The preacher of Baghdad,

1 B, ‘Iim, no. 8,

? Ibn Bashkuwil, p. 577, 6 from below: ‘I had conversation with him in
Bona and he handed over to me (nZwalent) his commentary on the Muwatta'.
Later I wrote to him from Foledo and he repeatedly granted me #f4za (afdednd)
for this work; for he had added to it after our meeting.’ Nawalant=rpersonal
handing over; ajdzan!=handing over in absentis, This example is from the
beginning of the fifth century (405).

8 Tagt in the edition must be altered, in several passages in the text in the
index of names, to Bagf.

41 take this opportunity to correct the form Mukhallid in my Zdhiriten,
D.II5.

£ Vaqunt, I, p. 340.

¢ Ibn Bashkuwil, p. 201.

? Al-Maqqarl, I, p. 714, 4.

® Al-Fézi, the Muladdith Isfahan (d. 523) Tab. Huff, XV, no. 42. Conscien-
tious transmitters make manifest the fact that they or their informants

[1¢0]
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whom we have already mentioned, a man who was certainly not
frivolous in his handling of the Prophet’s traditions, is able to
mention liberality in the manipulation of 4jdza as an undisputed fact.
He says: ‘In this sense we have seen that all our sheikhs granted
ijdza to absent children (%''atfdl al-ghuyyab) without asking their
age or ensuring that they have the necessary powers of understand-
ing (tamyiz). We have, however, not yet seen them grant ijdza
to unborn children, though anybody who was prepared to go so
far as this would not have acted incorrectly by analogy.”™ One might
be tempted to regard these words as irony against the increasing
licence. Even the most important men in Islam from that time on
figure as granters of 4jdza as well as receivers of it 7 absentia. In this
way Qadi ‘Iyad (d. 544)% obtained #dza in Tespect of the work by
Abii Bakr al-Tartfishi (d. 520, author of the Sirdj al-Mulak)®
and Abd Tahir al-Silafi writes from Alexandria several letters asking
al-Zamalkhshari, who lived in Mecca, for a certificate of #dze for
all his works.t The father of Ibn Khallikin (seventh century)
writes to al-Mu'ayyad al-Tasl in Khurasin in order to obtain an
4j@za for his son.’ With this progress of the institution of jaza
there are people who hand on material received in this fashion with
the formula of haddathand without specific mention of the fact.®

The value which was placed upon obtaining 4j4zas easily led those,
from whom they were requested, to the idea of making the granting
of such permission a means for making money. To be sure, material
exploitation of religions knowledge is condemned theoretically
{see above, p. 170) but the frequent appearance of this question is a
proof that granters of {jdzas did not refrain from turning the spiritual
goods demanded from them into cash. In the seventh century
Mawhib al-Jazari {d. 675) had the opportunity to make a special
investigation of this in his fatwd collection.”

From some of the examples mentioned above we were able to see
that 4jdza was sought and given not only for hadiths but also for
complete literary works. No difference was made whether the book
concerned belonged to the class of religious or profane {e.g. philo-

1 Al-Khatib al-Baghdadi, fol. 8ga [ed. Hyderabad, p. 326].

¢ Tt is remarkable that he also treats theoretically of the validity of granting
ifdza in absentia, Ablwardt, Berl. Cat. II, no. 1036, p. 6.

3 A}-Maqqari, I, p. 519.

4 Thn Khallikdn, no. 725 (VILI, p. 71, ed. Wistenfeld).

5 Ibid, no. 762 (ed. Wiistenfeld, IX, p. 43}

¢ Abw'l-Khattib b. Dibya {d. 633) in Tab. Huff., XVIII, no. 16.

7 Al-Suyiti, Iigan, I, p. 139.

obtained a communication by way of iffza in their fsnad: akibarant N.
ifazatan; Abi'l-Faraj al-Isfahani strictly conforms to this even in regard to
historical data, 4gh., VII, pp. 114, I2; 118, 3; 119, 12, 23 etc.
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logical) literature.! The conditions governing the dissemination of
books took the same form as those obtaining in the use of hadith
material, A book which one has not made one’s own, in the form of
direct transmission through competent members of a chain going
back to the author, is only owned as wijdda:® it has been ‘found’
but not heard and received in authentic form. Therefore books—
as we can see any day in good Arabic manuscripts of whatever kind—
also have sanads like the hradiths. In the better old manuscripts there
are notes about the lists of teachers and bearers through whose
uninterrupted mediation the text has passed from the author to the
last owner or user of the work. This therefore was also an opportunity
for the sport of ¢j¢za. In due course it was part of every educated
Muslim’s prestige to own a great number of #/dzas granted by all
sorts of authors in respect of their own works as well as of works
which they themselves possessed by direct or indirect 4jgzas. From
very simple beginnings® these developed a special ijaza poetry:
‘the permission’ which was granted to a person to spread the works
of the mujiz was expressed in artificial verse.4

This extends into recent times and the extent to which the
widest circles of Islam are seized with this craving for 4jdza is seen
for example in the report that the emir of Waregla asked for an
tjdza from the traveller al-‘Ayashi, who passed through his realm
in the year 1073.5 It is understandable that, the more the formula
of #jdza became meaningless, the fewer were scruples felt regarding
the circle to which its validity was extended. The traveller *Abd al-
Ghani al-Nabuldst grants the mufti of 3ayda’ an #jaze not only for
all the works that have already appeared but also for everything
which he would later publish. At the same time there was already
serious discussion of what one was to think of an 4j@za which had not
been granted waking but in a dream.® If the reader wishes to follow

1 Examples of such #/dsas in Thorbecke’s introduction to Dwurrat al-
Ghawwgs, p. 14, 7. Derenbourg’s edition of the K. al-I"ibdr by Usdma b.
Mungidh, p. 168 (see the correction by Landberg, Critica arabica, 11, p. 56),
or Ms, of the Leiden Library, no. 18go(y) Cat. IV, p. 93, [jgza for Sakik
Muslim.

* Cf. Sprenger, fASB, 1856, p. 53.

* Such poems are already common in the fourth cemfury; al-KKhatib al-
Baghdadi, fols. g6a f. quotes such a #arm with the date 325, [This seems to be
erroneous; in the printed edition, p. 350, the date refers to a prose ijaza, not
to one of those in verse which follow.]

¢ Examples in al-Maggard, I, pp. 628, 715, 743ff. An interesting specimen of
a general unlimited ¢j@zz in verse is to be found at the end of Ms. D.C. of the
Leipzig Univ. Library, no. 262, cf, Nicoll-Pusey, Bodl. Cat., p. 393, to no, 398.
Examples for ordinary fjézas in prose are frequent, e.g. in Khizgnat al-Adab, 1,
p. 13, Meursinge’s Tabagdt al-Mufassiriz, p. 79.

¥ Voyage d'El-* Ajdshi, transl. Bergbrugger, p. 54.

¢ ZDMG, XVI, pp. 664, 666, no. 66.

[193]



180 VOLUME TWO:. CHAPTER 6

up the #jdza system to modern times, he should refer to the list of
works for which our contemporary al-Bajama‘*wi sought and ob-
tained 4fdzas. He has devoted a book to this, which he has also had
printed.

* Cairo, 1298 (Cat. périod., no. 404). [For the ijdza cf. also Goldziher’s article
in the EI, 5.v.]



CHAPTER SEVEN

THE WRITING DOWN
OF THE HADITH

I

Ur to now we have have chiefly dealt with the hadith as subject of
tradition. Before considering it as a subject of literature we will
first make some remarks about the written preservation of the
hadith (kifzbat al-haditk) in general .t

By analogy with Jewish religivus literature—writien and oral
law—and the idea, prevailing in it, of a prohibition on confiding the
latter to writing.? it was wrongly imagined for 2 long time that in the
earlier generations of Islam also the view obtained that it was only
the Koran that was destined to be written down and that the hadith
was to co-exist with it as oral teaching whose writing down had not
been envisaged by its founders. This misleading false analogy, which
also resulted in a number of other erromeous conceptions, was
shown by a thorough investigation of the hadith to be completely
untenable, Sprenger in his essay (x856) ‘Uber das Traditionswesen
bei den Arabern’ has provided a mass of material which was of service
in demolishing the superstition concerning the hadith's original
destiny as oral tradition.

This wrong conception had, however, many theoretical defenders
amongst the Muslims themselves who, contrary to the facts known
to them, had a theological interest in it. In establishing this concept,
the old ra’y schools contributed largely by their endeavour to be
hampered in the free development of the law by as few leges scriptae
as possible. In this circle several stories were also invented® to support
their views; the most outstanding of these is a scene at the Prophet’s
death bed, where their concept is made quite clear.% This point of

1[Ci. also Goldziher, ‘Kampfe von die Stellung des Hadith in Islam,’
ZDMG LXI {190%), pp. §60fL.]

* See for this Leop. Liw, Graphische Reguisilen und Erceugnisse bei den
Juden, 11, p. 132; Nehem, Britl, ‘Die Entstehungsgeschichte des babylon.
ischen Talmuds als Schriftwerkes,” Jaheb, fiiv jid. Gesch, w. Lit., IT (1876).

* A report in gl-Muwatja’, I1, p. 374, also serves for the condemnation of the
writing down of legal norms: '‘Umar has a law which he had written down
erased with the words: law radiyaka AUGE agarraka.

4 Zdhiriten, . 95.

[194]
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view was pever generally disseminated nor was it accepted at all
times. Otherwise Muslims would not have transmitted reports from
early times from which it is evident that the Prophet himself had
written down some sayings outside the Koran and that the writing-
down of non-Koranic sayings of the Prophet had begun quite early.
Muhammed’s contemporaries are reported to have made a start in
this., Abi Hurayra once said: ‘Nobody can repeat more hadiths
from the Prophet than I, unless it be ‘Abd Allah b. *Armr b. al-*As,
for he wrote (them) down! but I did not write.’2

Such reports prove that the Ashab al-Hadith did not reject the
assumption that, even in the earliest times, sayings of the Prophet
had been written down. And in fact we were able to consider in
the first chapter (pp. 22f.) a number of instances evidencing the
existence of sakifas of traditions belonging to some of the ‘Compan-
ions’. Whatever may be the historical value of such statements, for
they cannot be checked, it must nevertheless be assumed that the
writing of hadiths was considered unobjectionable even in the first
century, since we find this an undisputed practice towards the end of
that century. We have seen before (p. 47) that the handing down of
tradition on the basis of copy-books was considered natural in the
times of al-Zuhri. Without claiming historical accuracy for the
following report it may be registered in this context that al-Zuhif,
who was famed for his many-sided interest in the varicus branches
of the knowledge of that time,?® surrounded himself constantly with a
large number of kutub and that, so surrounded, he neglected friends
and family; so that it is told of the wife of this bookworm that she
made the characteristic remark: ‘Verily, dear husband, I find these
books harder to bear than three co-wives.’¢ If we hear of Auiub
(bogks) in the old days, this certainly does not mean books in a
literary sense, but scripfa, notes in general, perhaps collecianea,
collections of sayings, which a reverent Muslim had heard at various
times and had written down for the sake of greater accuracy, for his
private use.’ Without hearing or reading out the hadiths oneself, the
contents of a safife were simply taken over in writing and treated
as validly transmitted material.® Such were also the kufub which

! Seven hundred traditions were traced back o him, of which only 17 are
in the two Salkiks, in B. only 8, in M. only zo; thus at the most only 45 of 700
traditions are to some extent—if even merely formally-—fairly authentic.

* Tahdhib, p. 361.

3 This is indicated by a saying of Ibn Abi Zinid: We wrote down only
sunna, but al-Zuhri wrote everything. If information was needed 1 could
always be sure that he had the most comprehensive knowledge of all men; al-
Jahiz, Bayan, fol. 132a [11, p. 2g0].

4 Abulfeda, Annales, I, p. 456.

& Cf. data in Sprenger, Mokammad, I11, pp. xcivil.

€ Ibn Qutayba, p. 246, 8, in reference to the first half of the second century.

B
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*Abd Allah b. Lahi‘a (d. 174 in Egypt} had collected and whose
loss in a fire is so much lamented in Mushm accounts because, after
this catastrophe, ‘Abd Allah’s communications, which lacked
written foundation, were not as trustworthy as those based on his
lost collectanea.! Malik b. Anas taught his pupils from written texts,
the hearer read them and Malik made corrections and explanations.?
Gradually the expression, ‘write after him’ becomes synonymous
with ‘he is a reliable authority.’s

n

All the same it cannot be denied that, despite its general practice,
the writing down of hadiths had its opponents. This dislike of writing
was not there from the beginning, but was the result of prejudices
which arose later. *Abd al-Rahman b. Harmala al-Aslami (d. 145)
had to get special permission from his teacher Sa'id b. al-Musayyib to
write down the hadiths that were told to him because his defective
memory made him unable to retain them accurately word by word.*
But traditionists® who avoided “paper and book’® af that time, and
also later, were the exception rather than the rule,

The theoretical quarrel, which did not affect the practice, whether
the hadith might be preserved only as the subject of memory {kifz),
or whether it was permissible to write it down, continued well beyond
the time when critically sifted collections of traditions were already
available, which without difficulty attained the rank of canonical
texts. Even then there were partisans and cultivators of oral learning
and preservation of the tradition. In the same manner as, for some
time after the state press in Biildq and other presses in the Istamic
countries had issued the most important texts of Islamic studies in
print, the conservative sheikhs and mujdwirin at the mosque of al-
Azhar continued to use their yellowed manuscript books in lectures
and study, so there were people who, even after the diffusion of
written traditions had gained prevalence, did not give up the old
method of learning traditions; this may have been because they
felt the need to be tanght orally by authorities who could refer to an
uninterrupted chain of informants, or because they looked at thisasa

1 Takdhib, p. 365.

2 An example is to be found in Muslim, ITI, p. 2¢97. M. takes over from
Yahyd a communication which he had got from Milik by reading aloud {by the
pupils): the same one that Malik had written in al-Mzuwatts’, IV, p. 6o,

& Malik b. A. in al-Tirmidhi, I, p. 326, 7, ¢f. 11, p. 261, 3.

¢ Al-Zurgan], p. 242, bottom.

3 In the philological field Ab®t Nuwis praises Khalaf al-Ahmar in his dirge
on him: we-Ig yakana isndduhi ‘ani'l-sukuf, Ahlwardt, Chalaf, p. 416 (3:16).

¢ Ase.g Waki' b. al-Jarrah (d. 129), Takdhib, p. 215, rx; Ishag b. Rahwayhi
(d. 238), Tab. Hujff., VIII, no. 10.
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kind of religious sport. The interest in direct contact through falab
al-kadith described in a previous chapter was one side of this fact.
Another side is shown by sentences, epigrams and accounts from all
centuries in which, in spite of an opposite development in literature
and study, great store is still set by the ‘preserving of knowledge in
the heart’ as opposed to ‘preserving it on paper’.

In this respect two groups of judgements are in contrast. In des-
cribing them we will go back to the earlier epochs in this quarrel.
Both parties have had their opinions expressed by the Prophet
himself in traditions. One side makes the Prophet say: i fakiubd
‘ammi shay'an stwa'l-Qur'ani wa-man kataba shay'an falyanhuh,
i.e. ‘Do not write anything of me with the exception of the Koran,
but if anybody has written anything, he is to erase it.” Of the other
side Ibn Jurayj transmits this report of *Abd Allih b. ‘Umar. He
asked the Prophet: ‘Am I to fetter knowledge?’ (ugayyid al-‘ilm).}
The Prophet assented and when asked what that meant he replied
that he understood by this written fixation. Hammad b. Salama also
tells ns that the grandfather of ‘Amr b. Shu'ayb had asked the
Prophet whether he might write down all he heard from him. The
Prophet said: ‘Yes’ ‘Irrespective of whether you say something in
anger or in good humour?” The Prophet answered “Yes” also to
this, adding that in no state did he say anything but the truth.?
Abd Hurayra says that an Ansari sat with the Prophet and listened
to his communications, but was unable to remember anything. When
he complained about this to the Prophet, he said: “Take your right
hand as aid, making the movement of writing."® By inventing such
traditions,* both contending parties endeavoured to produce
arguments? in favour of their views without either of them revealing
the motives for their theses. The opponents of writing expressed the
fear lest sayings of the Prophet included in books might not command
the respect due to such sacred contents and thought therefore that
it would be preferable to abstain from compiling such books. It was
also pointed out that Islam might run into the same danger as
earlier religions, whose adberents neglected the word of their

1 For the expression Qayvada al-"ilm cf, Fragm. Hist. Arab., p. 207, 12. This
saying of the Prophet is also mentioned in the small collection in al-Mas'Gd1,
1V, p. 169, 2, cf. the proverb: gayyida al-‘ilm bi'l-RitGba; this is quoted as
muwallad by al-Maydini, II, p. 63, ult,, in the same wording as a hadith in al-
Suyati, Muzhir, 11, p. 158, 8.

t Ibn Qutayba, Mukkialif al-Hadlth, p. 344-

® The Shi‘ites cite a saying of Hasan b. *All which recommends preservation
in writing, al-Ya'qdbi, 11, p. 269, 10. This is connected with the phenomeron
discussed above, p. 23.

¢ Al-Tirmidhi, II, p. 711,

5 Abi Diwad, II, p. 81, who himself used many written notes as sources for
his collection, does not quote in his Sunan traditions condemning writing down.
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God and turned to the books of their scholars; the hadith might in
the same way be preferred to the Koran in later time.! But the
followers of the two opinions fought each other also in other ways—
in independent sentences, epigrams, etc. On one side there are
generally known and recognized sentences, such as, e.g.: Auwlly
‘ilmin laysa f'l-garidsi dd'a,? ‘Knowledge that is not on paper gets
lost,” or: md hufiza marra, wa-ma kutiba garra, “Things preserved in
memory are transient, written matter is enduring’; and didactic
poems which serve the same idea.® Sentences favouring writing
belong to the most respected Ashab al-Hadith, The traditionist al-
Sha'bi is credited with the saying: ni‘ma’l-muhaddithu al-dafiar,
i.e. ‘the best spreader of tradition is the written textbook.’* The
Imim Ahmad b. Hanbal is said to have said ‘Spread traditions
only from written texts'—The book transmits most reliably’
(al-kitabu abfagn shay'in).® In these circles there was a preference for
telling stories which were intended to show how much the fidelity
of texts is endangered, how they are exposed to additions and
changes, when entrusted merely to memory and oral transmission.
In a rather clumsy comparison they speak of a pearl swallowed by a
pigeon and given back again sometimes enlarged and sometimes
diminished. One transmitter gives back the pearl of the hadith
absorbed by him with his own accretions, another in diminished
form, only a few render them, like Qatida, without any alteration
at all.®

Sentences defending the writing down of hadiths have their
counterpart in others recommending an exclusively oral tradition
and condemning writing down. Al-Sha‘bi, just mentioned, appears
to have been considered the foremost champion of those in favour
of writing hadith down, for a’'sentence of the opposing party is
attached to his name. Al-Sha'bi hears a hadith from the caliph

! These arguments are to be found in al-Dirimi, pp. 647, in a special chap-
ter: man lam yava kitgbat al-hadith; then follows a chapter on the opposing
opinion: man rakhkhase f1 kitébat al-'ilm. Amongst the arguments reference is
also made to Stra 20:54 (ilmuka ‘inda rabbl fi Ritabin). A large collection of
traditional proofs from 'On the origin and progress ete.,” {JASB., XXV, pp.
303—329). The above-menticned passages, which are quoted in his collections
after al-Khatib al-Baghdadi, are here taken from older sources, as is seen from
the references. Al-Khatib al-Baghdadi also wrote, apart from the chapters
about this subject in the work used here, a monograph on the subject: K.
Tagyid al'llm, Ahlwardt, Berl. Cat., II, p. 4, no. 1035. [Ed. ¥. 2l-"Ishsh,
Damascus, 1949; it contains a rich collection of data on the subject; cf. also
the parallel passages indicated in the editor's notes.]

2 Fleischer, Leip. Cat., p. 364a.

¥ E.g. whatisreproduced by Sprenger, ZDMG, X, p. 6, 4.

4 Al-Tha'alibi, Syntagma, ed. Valeton, p. 10, ult.

¢ Tahdhib, p. 143,

¢ Ibid., p. 510.
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*Abd al-Malik and asks for permission to write it down; but the
caliph says: ‘We are a community who do not allow anybody to
write things down’ (nahuy ma'sharun I nukiiby ahadan shay'an).
At about the middle of the third century a contemporary of al-
Bukhiri and Muslim, Ab# ‘Al al-Bagri2 prefers men who:

with application and zeal consider their ear as the inkwell
and their heart as the books in which to write
whereas students of knowledge learn only what is in books

In the fourth century Abu Sa‘d ‘Abd al-Rahman ibn Dost? says:

You must preserve in your heart and not collect in books,
Because these are liable to dangers which destroy them;
Water drowns them, fire burns them,

Mice eat them and thieves steal them.

Aslate as the sixth century the well-known historian of Damascus,
Abi-"1-Qasim ibn *Asakir (d. 571),* recommends the oral handing on
of traditions:

My friend, strive zealously to obtain (traditions) and receive
them from the men yourself (at first hand) without intermission,
Do not gather them from written documents, so that they may not
suffer from the disease of textual corruption.®

In the same way the history of Muslim scholars of all times quote
examples of kifz of traditions who to us appear almost fabulous in
their knowledge. The Qadi of Mosul, Abi Bakr Muhammad b.
“Umar al-Tamimi (d. 355), is said to have known by heart the texts
of no less than 200,000 traditions.? Great importance was attached
to scrupulous fidelity in the preservation of texts and to the careful
observance of even the minutest points, such as, for example, that
the conjunctions »a and fa should be distinguished from one another
and the one should not be handed on when the other had been
heard.” But in the early days such small points of textual trans-
mission were neglected. Such minutiae developed as skills in the

i Vagut al-Musta'simi, Asrdr al-Hukema (Istanbul, 1300}, p. 91.

* Al-Ma'stdi, VII, p. 329.

3 Yatimat al-Dakr, IV, p. 306=al-Kutubl, Fawdi al-Wafaydt, I, p. 263.

4 Tbn Khallikan, no. 452, V, . 20.

31 do not count here utterances like Tab. Huff.,, XV, no. z (a teacher of
tradition angrily beats those who write after him); this is to be a sign of
hemility: Whao am I that the 5gfy should write after me?

8 Ibid., X1I, no. 32.

? Ibid, IX, no. 8o.
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course of the progress of the science of tradition and were foreign
to the teachers of the old days when teachers had more regard for
the contents than for the dead word, Defenders of the freer form of
transmission could quote Sufyan al-Thawri, who is believed to have
said: “When I say that I transmit as I have heard, do not take this
literally: T merely refer to the sense.” The growing mass of traditions
soon made it impossible to make literal fidelity of transmission
obligatory.

In the fourth century it is stated that most of the huff7z allowed a
certain amount of latitude in respect of textual accuracy and were
content to reproduce the substance. The question whether a hadith
transmitted accurately in substance but not in wording may claim
to be a correct hadith (al-riwdya bi'l-ma‘nd)—a question which was
raised as early as the third century?—becomes increasingly a real
problem for the science of tradition. Whereas in the third {Muslim)
century the validity of transmission of the substance was still
sometimes limited? and willingly extended only to cases which were
shortly afterwards declared unobjectionable in the fourth century.
Abt'l-Layth al-Samarqandi (d. 383) still considers this question
controversial, but decides eventually in favour of the liberal opinion,
appealing to the activities of the earliest period.? The liberal point of
view appears to have in fact prevailed.* Philologists therefore are
reluctant to accept transmitted hadith texts as philological evidence
because their wording was subject to the individual influences of
the transmitters. Only Ibn Malik does not share these doubts,®
People like Ibn Bakir al-Baghdadi (d. 388} or Abf'l-Khayr al-
Isfahani (d. 568), who were famed for being able to recite not only
the texts (muittin) but also the 7sndds® accurately by heart, become
rare. In the tenth century al-Maqgqari {d. 1041) names Abfi ‘Umar
ibn ‘At from Xativa as the last to possess this ability.,?

The more was the need felt to represent the writing down of
hadrths as a pious act and to fix religious norms for it. Of these
norms, among which detailed instructions about the insertion of
diacritical marks and other aids to reading occupied an important
position, we will only mention some which characterize the trend of
Muslim religious thought. If a word like *Abd Allah b. X occurs, the
word *Abd ought to be written on the same line as the succeeding

t Cf. al-Tirmidbi, I1, p. 335.

2 Muslim, introduction, p. 23.

* Busidn al-' Arifin (marginal edition, Cairo, 1303), p. 12.

€ The various opinions are collected in al-Khatib al-Baghdadi, fols. 48bf.
[ed. Hyderabad, pp. 1678.].

¢ Khizanat al-Adab, I, pp. 5-8.

¢ Tab. Huff., XIII, no. 19, XVI, no. 14.

? A-Magqari, I, p. 874, 10, from below; cf. his conteraporary ‘Izz al-Din al-
Muqaddasi (d. 613), Teb. Huff., XVILI, zo. 6.
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word Allah, so that the one line does not end with *Abd and the next
begin with the blasphemous group ‘Allzh b. X'. Likewise the group
rasiil Allah sallG Alldhu *alayhi has to be written on one line so that 2
line should not begin with A7k s.l. “a.m.! But one often finds that
these pious rules were infringed in manuscript and in print.

1 Taqrib, fols. 538, (naw 25, transl. JA4, XVII {1gor), no. 528.]



CHAPTER EIGHT

THE HADITH LITERATURE

I

D=espITE the prominent position which motives of religious life
occupy in the Islamic community, it is not religions elements which
determine the course of literature during the first phase of the
development of the Muslim empire. Apart from the Koran, at the
beginning of the literary history of Istam we find not a religious but a
secular literature. Only in the second century are the beginnings of
canonic literature to be seen, and during that period former seeds of
its later development, latent in the formerly suppressed religious
society, attained a certain predominance.

The causes of this phenomenon are to be found in the different
directions of intellectual frends in the Umayyad period on the one
hand and the *Abbasid period on the other. The same phenomena
which determine the tenor of higher social and political life also
illuminate the change in literary pursuits. The Umayyad rule,
because of its worldly spirit, was better able to influence the pro-
motion of profane literature, It is not unlikely that the collection
of pagan poetry began under the influence of Umayyad princes.*
It was chiefly historical knowledge which was encouraged and
furthered during the first period of literature in Islam, and it is only
necessary to remember what Muslim historians of literature tell of
the activities of *Abid b. Shariva. The writings of this man from
South Arabia are much concerned with biblical legends and stories,?
but these for Muslims fall into the category of #a’77k% or awd’sl and
not into that of religious, specifically Islamic literature. Only the

i Ahmad b. Abi Tghir (d. 280) in Rosen, Zapiski of the Archaeclogical
Society, St Petersburg, I1T, p. 268, 13; ¢f. Fikrist, p. oI, 20; also in the collec-
tion of material which Wellhausen has made in respect of the beginnings of
noting down ancient Arabic poetry, Reste arab. Heidenthums, p. zor, note 2,
there are some data.

2 See part I, pp. 94 and 169 to the passages referred to: Ibn Qutayba,
Mukhtalif al-Hadith, p. 340, cites from the work of the genezlogist from South
Arabiz (in the Ms. vocalized ‘Ubayd) a communication about the age of
Lugmin with the explicit remark that such stories lack an isndd. Ablh Han,
Din., p. 10, I, quotes & communication about the relation of Nimred to
Ya'rab b. Qahtan, Agk., XXI, p. 19I, 4ff., the explanation of historical
occasion for an ancient Arabic proverb.
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collection of data concerning the life of the Prophet is a link between
this literature and true religious interests. The nature of this rising
literature of the first century can be deduced from the contrast
which is drawn between it and the literary trends of the following
epoch. This contrast is illuminated by the historical note that
Mubammad b. Ishaq (d. 150) had the merit of diverting the princes
from occupying themselves with books that were of no use and
turning their attention to the conquests of the Prophet, his mission
and the beginning of creation.! In as far as this note is based upon
knowledge of actual literary circumstances we may presume a
predominance of secular literature before the commencement of
literature permeated with religious points of view.?

It seems that gnomic literature, which was much in accordance
with ancient Arab sentiment, was also cultivated. Wise sayings were
noted down in sa%ifas—philologists report that these were given the
special name of majalla®—which seem to have been individual
collections only and not meant for the general public. Several pieces
of information give us some idea of these written notes about the
hikma. Ma‘qil b. Khuwaylid, 2 Hudhaylite poet of pagan times,
quotes three wise sayings at the end of a gagida and introduces them
with the words: ‘As he says who dictates the writing on parchment,
while the scribe writes’ {. . . kamd gala mumli'l-kitabi fi'l-ragqqi idh
Ehattahy’l-kdttbu).* This is an important proof for the fact that
wise sayings were noted down even in the most ancient days.
‘Imram b. Hasin once recounted the following saying from the
Prophet: ‘Modesty only brings good’ (al-hayd’ I ya'ti illd bi-
khayrin). Upon which, Bashir b. Ka'b said: ‘It is written in the
hikma, ‘modesty is connected with seriousness, modesty is connected
with dignity’ (smuma wmina'l-hayd’s wagdiran, tnma mina'l-hayd’t
sakinatan). ‘Imran replied: ‘I make a communication in the name of
the Prophet and you tell me what is in your szhifa.’ Mu‘awiya I
hears a witty reply of ‘Adi b. Hatim and says to his courtier Habib
b. Maslama al-Fibri (d. 42); ‘Write this in your book, since it is
hikma.'® Wise sayings occurring in old poems are counted as hikma;?

1 Abtt Ahmad b. *Adi in Wiistenfeld's introduction to Ibn Hishim, p. viii.

2 Cf. Sprenger’s article on Eremer’s Waqidi edition, J4SB, 1856, p. 213.

3 Khizdnat al-Adab, II, p. 11, top (in respect of the variant to Nab., 1:24).
This is the basis for the title of the collection of proverbs by Abf ‘Ubayd
(who himself cites from Kutub al-Hikma, al-Maydani, I, p. 329, penult.):
al-Majalla, cf. Frankel, Aram. Fremd., D. 247, note. [Read 'Abn *Ubayda’,
¢f. R. Sellheim, Die Classisch-arabischen Sprichwirter-Sammlungen, pp. 66-70.]

¢ Hudbayl., 56: 158.

5 B. Adab, no. 76.

¢ Al.'Igd, 111, p. 144 top; cf. al-Mas'adi, V, p. 18, penult.

7 Agh., B1, p. 135, 5. Al-Asma'i says of a verse by Suwayd b. Abl K&hil that
the Arabs: fa'udduhd min hikamika, ibid., p. x7¥, 18; ¢.f, ibid, . 44, 12,2
verse by Afwah: min kikmat al-* Avab wa-3dabika.
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hence also the saying attributed to the Prophet: funa mina'l-shi'ri
hiknatan, “hikma is to be found in poetry.’* Perhaps we may
combine with these accounts the Ktib Bani Tamim (referred to on
another occasion)® from which a wise saying is quoted, if this kitab
does not describes in general the diwdn of poets of the tribe of Tamim.
The Tamimites are known for their wisdom, and amongst them
al-Ahnaf b, Qays is famous in zfkma and kélm; in his name a number
of wise sentences are quoted.s Aktham b. Sayii also belongs to this
tribe; he was one of the foremost hukamd’ al-"Arab, who ‘uttered
many wise sayings'?® which free-thinkers circulated in competition
with the Koran as late as the third century® in the same way as,
according to Muslim historjans, the contemporaries of Mubammed [205]
attempted to contrast ancient Arab wisdom with the Koran as at
least its equal.® As last offshoot of this gnomic literature may be
considered a ‘Collection of sayings by the caliph al-Mangiy’,
which al-Jihiz mentions, with the remark that this collection
was currently in the hands of copyists and was well known by
them.”

Fables about the conquests of Islam were written down already
under the Umayyads, in connection with data from the biography
of the Prophet, and read with predilection at court. According to a
report from al-Zuhri, the caliph ‘Abd al-Malik saw such a maghdzi
book in the hands of one of his sons and had it burnt, recommending
his son to read the Koran and pay heed to the sunna.® Though the
text of this account unmistakably bears the stamp of those circles
who condemned unauthenticated maghdzi in favour of authentically

1 Al-Mas'tdi, IV, p. 169, penult., Agh., XXI, p. 40, 17, where instead
of lzkubman lahikaman is presumably to be read. CL also Agh, XI,
p- 8o, 19,

¢ ZDMG, XXXII, p. 355, compare the wise saying quoted there {which Sayf
al-Dawla adopted, Yattimat al-Daky, 1, p. 30, 9} from ancient times, Zuhayr
8:2: wa-sharru manihatin ‘asbun muy'@ry, in al.Damiri (s.v, al-fays), I, p. 208,
8, quoted from an anonymous poet with the variant: faysun mu'aru, Shaddid
al-'Absi boasts of his horse: I3 farfidu wa-I& tu'ary, Agh., XVI1, p. 32, 6, from
below, cf. Ham., p. 101, v. 4.

* Al-Husri, 13, pp. 261-8, ¢f, al-Maydani, II, p. 227, to the proverb min fusn
ete.

¢ Ibn Durayd, p. 127, 17: iahu kalam kathir fi'l-kikma.

& Ibn al-Tawszi in the additions to Ibn Kballikin, ed. Witstenfeld, p. 5. Ab@’l-
Mahisin, II, p. 184, 10 [cf. H, Ritter, Isl, XIX (1930}, p. 4; P. Kraus, RSO,
XIV (1934), p. 119,] Ibn al-Riwandi son of 2 Jew converted to Islam who
among others wrote a book with the title Skatterer of the Koran (see Excursuses
and Annotations).

¢ Tab, I, p. 1208, al-Ya'qubi, II, p. 37 {c¢f. Sprenger, I, p. 94), Suwayd b,
al-Samit and the Majallat Lugman; this last is explained by Ibn Hishim, p.
2835, 3 with kikmat Lugman.

? Baydn, fol. 156b 111, p. 367).

% Ansdb al-Ashraf, p. 172.
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recommended traditions,! there nevertheless seems nothing against
admitting the existence of such literature in early times. But even
amongst people who were governed by the demands of zeligious life,
results were produced which the next generation could not accept
as valid manifestations of the religious spirit. If we consider how
many objections ‘Abbasid theologians have against the old tafsir®
we may get an idea of the arbitrariness and of the trend running
counter to the theological spirit which must have predominated in
the exegesis of the Koran. Otherwise it would be utterly incom-
prehensible that the fafsir is put on the same plane as things which
are completely foreign to the religious trends.

The same arbitrariness also predominated in the maghdzi of
earlier times, which were presumably only aimed against the
cultivation of popular legends about the conquests. These legends
are contrasted with historical reports allegedly based on more
correct traditions, which were meant to push the former into the
background with the rise of the religious trend to prominence.
Already in the first century, ‘Amir b. Shurahil al-Sha'bi (died in the
frst decade of the second century) occupied himself with hadiths
of the maghdzi and Malik b. Anas points to the maghdzi of the
Medinian Misa b. *Uqgba? (d. 141) as being the most correct maghdzi.¢
Only with the development of the science of traditions, which also
included this chapter in its sphere, was a critical method applied
similar to that used in respect of tradition in general. Before that
they developed in a popular way independently of the doctrines of
theologians, who showed but little confidence in them. As religicus
science gained ground under the ‘Abbasids, theclogians turned away
from the knowledge contained in that literature as being useless
profane entertainment.

This attitude is partly shown in accounts concerning the old

1 A saying is ascribed to Imam Abmad: three things have no foundation {asl):
tafsty (which is arbitrary, not based on tradition), the maldhim and the maghazt
al-Suytti, Jigdn, I, p. 310. By fafsir {of which people are warned) was meant
in old days arbitrary interpretation. Al-Darimi, p. 61: ‘one should beware of
the tafsir of the Prophet’s hadith much as one should beware of the tafsir of the
Koran.' By this people had presumably in mind Zafsir of the type of the Koran-
ic explanations of Mugitil b. Sulayméin (&, x30) whose arbitrary explanations
were condemned, Takdhib, p. 574; Iigdn, 11, p. 224 [ef. Goldziher, Richtungen,
p- 55, and for a criticism of his conclusions k. Birkeland, Old Muslim Opposi-
tion against Interpretation of the Koran, Qslo, 1955].

 See preceding note.

a These are mentioned in 2 chronological report which runs counter to Ibn
Ishaq in B. Maghazi, no. 34. Note that the maghizi of Masi b. "Ugba were still
in literary circulation at the end of the ninth cenmtury. 4 sanid al-Muhad-
dithin, 1, fol. 1422; cf. also Ahlwardt, Berl. Cat, II, p. 248, no. 1554 [ed. E.
Sachau, in Sitzungsber. of the Berlin Academy, 1904).

4 Tgb. Huff., 111, no. 11; IV, Do. 43.
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literature of which we have just 'given some examples. On the other
hand the theological views of the ‘Abbisid period also show in some
anecdotes about these times. We will quote but one: Abi Yasuf,
pupil of Abii Hanifa, was greatly interested in maghdzs, tafsir and
ayyam al-' Arab* so much so that he missed some of his master’s
lectures. One day after he had been absent for several days his
teacher asked him: ‘Now tell me, who was Goliath’s standard-bearer?’
Abf Yasuf was ready with his answer. “You are imam,” he said,
‘and if you do not stop teasing me, I shall ask you in front of all
the people which battle was fought earlier, that of Badr or that of
‘Uhud? You will be unable to answer; yet this is the most elementary
question in history.”2 This story shows with what superior airs theo-
logians looked down upon historical questions, having by now
completely entangled themselves in their casuistic system.

The day of the theologians had arrived. In the shadow of rulers
clad in the Prophet’s cloak-—we cannot consider here the literature
of translations which were produced chiefly by non-Muslims—the
subtleties of theological jurisprudence prospered and secular
literature also found it easiest to assert itself in a form which
adapted itself to the demands of theological taste. This explains
many peculiarities in the historical literature of those days, from
which only a few original thinkers were able to break free.

This also was the time when the religious hadith became a branch
of literature, and as such it is the typical product of the religious
spirit of that epoch. It is however wrong to think (as is sometimes
done) that the collection of hadith is the point of departure of legal
literature and that codified law books and compendia only developed
from a profound study and practical application of these sources.
The facts of literary history reveal that this literature developed
in just the opposite way. Legal literature proper, which represents
the result of comprehensive thinking, is chronologically pricr to the
literature of the hadith. The works of Ab@ Hanifa and his compan-
ions and disciples, Ab@t Yisuf and Muhammad al-Shaybani, the
works of al-Shafi*i, the many early works on single chapters of law
whose titles are listed in great number in the relevant section of the
Fihrist, long precede hadith literature proper; they are the real figh
books. These bocks clearly show that they were not written at a
time when certain results could be deduced from fixed principles;
they continually reveal the gropings and unsteady gait of beginners,
and frequently show differences of opinion within the same school.
The authors could not yet draw on the material of callected tradi-

1 Abt'l-Mahisin, I, p. 508, 7.

* Al-Damfri, 1, p. 176 (s.v. al-baghl) from Ta’rikk Baghdad. [The anecdote is
not in Abfi Hanifa's biography in the Ta'rthh Baghddd, and is probably not
quoted from that work atall.]

[208]



[209]

XG4 VOLUME TWO: CHAPTER 8

ditions conveniently to hand, as could the students of the figh In
the third and fourth centuries, but had to rely, in so far as they
used traditions, on single traditions, self collected and learned in
each individual case, either from oral sources or from existing
sakifas.

ja s

For a long time many odd concepts were current regarding the
beginning of hadith collections. Many of these unfounded specu-
lations of earlier times about the origin of the hadith compilations
have been deservedly forgotten and have been replaced by better
knowledge which gained ground alse among a wider public. But one
of these oddities might usefully be mentioned, if for no other
reason than to demonstrate the progress which has been achieved by
scholarship during the last few decades. In 1848 a French Orientalist
described the process of the development of traditions as ending
with the caliph Mu‘awiya I. Jules David, historian of Muslim Syria,
explained the state of affairs—we do not know on what authority—
in such a way that he has the founder of the Umayyad dynasty
deciding to put an end to the growth of the sunna, which had so
greatly increased that the parchment, upori which the traditions
had been written down, weighed two hundred camel loads. For this
purpose the ruler called to Damascus two hundred theologians from
all parts of the Islamic world. From these he chose the six wisest and
most intelligent and instructed them ‘to reduce to proportion the
great mass of dreams of two generations. These scholars cons-
cientiously set to work and reduced the vast library which they had
to condense into but six books.” At the end, all the lumber {fazfras)
which was left over was thrown into the river Barada.®

So naive a conceptmn of how and when the hadith was collected
tallies well with the view, which was prev:tously current and which
even today is often repeated, that the sunna is by etymology and by
its nature a counterpart or even an imitation of the Jewish Mishnah.2

This fable was by no means derived from a Muslim source, though
Islamic writers do not exclude the possibility that the founder of
the Umayyad dynasty, who had little belief in the sunna, paid
special attention to the hadiths.® There is however no trace of that

1 Syrie moderne (in L'Univers), Paris, 1848, p. 104b.

2 An odd notion of a quite exceptional kind was put forward as late as 1881
by Nathanael Pischon in his book Der Einfluss des Islam auf das hdusliche,
soctale, politische Leben seiner Bekemner, p. 2. He speaks of the ‘sunna, ie,
tradition’ etc. and of the kaggudoh, i.e. the interpretation of it by distinguished
Muslim scholars. Perhaps this is a confusion with the Jewish Haggada?

2 As e.g. in the anecdotes mentioned by Sprenger, Mokammad, p. bocexii,
note.
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council at Damascus, or of the aufo-da-fé prepared for the old
lumber which could not yet exist,

The earliest datum which Muslim authors provide in respect of the
collection of the hadith is by Muhammad b. al-Hasan al-Shaybani
{d. x89), who is said to have learnt from Malik b, Anas that *Umar
I instructed Abi Bakr b. *Umar b. Hazm: ‘Seek out what is extant
of the hadith of the Prophet or his sunna, or the hadith of ‘Umar
and others, and write them down, because I fear the decay of know-
ledge and the disappearance of the ‘Ulama’ (urds al-‘ilm wa-
dhahdb al-‘wlamd’)’l This report is often quoted® and frequently
serves as a point of departure for the Islamic literary history of the
hadith,® and modermn literary history also sometimes attributes a
historical character to it.* It is true that we hear enough of the zeal
of "Umar IT for the sunna, through which he hoped to initiate a
new era after the irreligiousness of his predecessors. About his zeal
to have hadiths written down and collected we have also another
account, saying that ‘Umar I had individual groups of traditions
written down, as for example those preserved by ‘Amra bint ‘Ubayd
Alldh b. Ka'b b. Malik (d. 106).5 The caliph is also said to have
ordered Ibn Shihab al-Zuhri to write down traditions, and according
to al-Suyfitl (quoting earlier authors in his K. al-Awd'il) this collec-
tion was the first attempt in this direction (awwal man dawwana’l-
hadith al-Zuhvi).5 Thus we see how admiring posterity endeavoured
to connect the pious caliph with the literature of Islamic tradition,
just as they made his zeal for obtaining individual sayings of the
Prophet in authentic form equal to that of pious theologians.?

Nevertheless, because of the many contradictions which appear
in the accounts circulated from different sides, we are unable to
accept as the point of departure of literature the report of al-
Shaybani that the beginning of systematic collection was initiated

! Al-Shaybiani's Muwaifa’, p. 380, Bab thtitah al-‘il, cf. Sprenger, JASB,
1856 p. 322, no, &g,

? E.p. Al-Darimj, p. 68, where there is another version according to which
‘Umar 11 expressed this desire to All al-Madina. B, also quotes this, but I
cannot give the reference. [dI-Ta'rikh al-Saghir, P. ro5; cf. also Ibn Sa‘d,
112, p. 134, VIIL, p. 353; al-Khatib, Tagyid, pp. 105-6.]

* Al-Zurqdng, I, p. 10, al-Qastallani, I, P. 7, here passages from historical
works are collected.

* E.g. Muir, Mahomet, 1, p. xxxil,

8 ZDMG, 11, p. 245. g

® See the quotations in ‘Abd al-Hayy's introduction to M uw. Skaybani, p,
13. 1 do not think that the small collecHon of 200-300 hadiths ascribed to al-
Zubii ([al-Khatib, Te»tkh, X1V, p. 871 Abu-1-Mabdsin, I, p. 309, 2) is
connected with this, ‘

? Al-Tirmicdhi, IT, p. 72, reports that the caliph made Abft Salim al-Habashl
travel to his court from afar by means of the barid in order to hear from him
directly (mushdfuhatan) 2 hadith of which he was bearer,

[210]

[211]



[212]

196 VOLUME TWO: CHAPTER 8

by ‘Umar II. The work done by Abii Bakr al-Hazmi is nowhere
mentioned in the literature and it would have been impossible to
avoid using it if such work had really existed. Muslim theologians
evade this difficulty by the unwarranted assumption that ‘Umar 11
died before he had received the work completed by Abil Bakr ibn
Hazm,! and the collection was therefore not promulgated and thus
never got into religious circulation. Malik, or rather his authority
Yahya b. Sa'id (d. 143), was well able to supply authentic informa-
tion about the activities of ‘Umar II who lived only half a century
before them, but the report of Malik is suspect because it occurs in
no other version of the Muwatta’ except that of al-Shaybani. From
there it was eagerly taken up as an isolated account by scholars of
later times who were searching for a point of beginning for hadith
lLiterature. In itself it is nothing but an expression of the good
opinion that people had of the pious caliph and his love for the
sunna.

There are more positive data in Islamic Hterary history for the
beginning of tradition literature. These data, as we shall see, even
anticipate a stop which was taken only later in this literature for the
characterization of its development in the second century. It is
sajd that Ahmad ibn Hanbal named ‘Abd al-Malik b. Jurayj
(d. 130), in Hijaz, and Sa'id b. Abi ‘Ariiba (d. 156), in ‘Iriq, as the
first who arranged the existing material by chapters.? From this
historians of literature concluded—this datum is met with in nearly
2li later books of this kind—that these Musim theologians represent
the commencement of hadith collection. This interpretation of Ah-
mad ibn Hanbal’s account, however, rests upon 2 misunderstanding.
The works of these theologians are not extant and, in judging their
trend and tendency, recourse cannot be had to texts. But from some
indications it seems likely that the works of these two scholars of
the second century had nothing to do with the collecting of hadiths.
As to Tbn Abi ‘Ariiba® we may mention that it is reported of him
that ‘he made not notes {ks@b) but remembered by heart all the

1 Al-Zurgani, I, p. 10, below, of Ibn "Abd al-Razzdq ‘an Ibn Wabkb in the
name of Malik.

t Al-Nawawi, Tahdhib, p. 787 (awwal man sennafs al-kutub), Tab. Huff. v,
no. g; cf. Kremer, Uber die Studavab. Sage [Leipzig, 1866], p. IS5, Freytag,
Einleitung in das Studium dev arab. Sprache, p. 397

3 This Sa'id was not accepted as a fally valid authority by pious people;
he is said to have confessed to gadar. A remark relating to this by Sufyin
b. ‘Uyayra can be found in al-Khatib al-Baghdadi, fol. 35b [ed. Hyderabad,
pp. 123-4). That S2'id had rationalistic tendencies can be seen from the fact
that he pretended to be the bearer of the following completely Murji'ite
hadith: If someonc’s soul leaves the body being free of three things he wiil
enter paradise. These three things are arrogance [(al-kibar, 3 nonsensical
variant al-kanz), faithiessness with the public treasury {al-ghulii) and debts
{dayn), al-Tirmidht, I, p. 208.
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traditions that he heard.’ This report inspires well-founded doubts
about the correctness of the conclusion concerning literary history
derived from Ibn Hanbal’s communication. Inasmuch as it was
possible in those days to speak of systematic collections, these
referred to figh books rather than traditions, first attempts at
codices arranged in chapters of law, and also using relevant material
from the traditional sunna material.? Such juridical attempts, which
were not confined to that period, were called sunan, and in defining
them it is expressly stated that they were arranged by figh subjects,®
while some are expressly called itab al-sunan fi'l-figh.* The accurate
summary of their contents in Ibn Abi’l-Nadim® shows that the
works of Tbn Jurayj and Ibn AbI ‘Ariiba belong to this group.
These books therefore are presumably those which caused Ahmad
ibn Hanbal to ascribe the pioneering work to these two scholars.
Tbn Abil-Nadim lists however even older summa works of this
type, e.g.—to quote but one—a kitdb al-sunan fi'l-figh by Makhiil
{d. x16).5

Such works corresponded to the needs of a time when in public
life and government people began to attach importance to conform-
ity with the sunna in the administration of justice of state affairs,
and when caliphs consulted the opinion of theologians on religious
aspects of public law. What the time called for were not informative
hadith works but compendia which would serve practical needs.”

It would be useless speculation to puzzle one’s brains about the
form, contents and spirit of works of which nothing, no line or
quotation, has been preserved. But one fundamental work is
extant, representing roughly the level reached by the development
of legal literature at that time: this is the Muwatta® of Malik b.
Anas.

1 Tab, Huff., V. no. 19.

* The ‘Iriqi judge al-Hasan b. Ziyad alLu'luT (d. 204), who was a pupil
of the most eminent companions of Ab% Hanifa, is said with some exaggeration
to have claimed that he had heard from Ibn Jurayj (as must be read) 12,000
hadiths of which the lawyers were in need, hulluhd yahidfu “dayha al-fuqahd’.
Ibn Qutlubugha, ed. Fligel, p. 16, no. 55.

3 Fifrist, p. 225, 21+ kitah al-sunan wa-yahiew! ‘ala kulub al-figh; 226, 16, 20;
25; 227, 21, !

4 Ibid., pp. 227 ult. (al-Awza'i); 228, 3, 5, 9, and later, from a period (third
century), pp. 228, 17, 20; 229, 14, 17; 230, 5, 20 (al Bukhari); 231, 15, 19, 23 efc.

5 Ibid., pp. 226, 6; 227, 9.

¢ Ibid., p. 227, 23.

7[The distinction between suman and musannaf is perhaps too sharply
drawn. That Ahmad b. Hanbal quotes an early musannaf by Waki' b, Jarrah
{d. 16¢) was pointed out by Goldziher himself, ZDMG, I, pp. 469-70. More
recently parts of early collections have been recovered, cf. M. Weisweiler,
Istanbuler Handschriftenstudien zwr arvabischen Traditionsliferatur {Istanbul,

1937).]
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I

The Muwatia’ cannot be regarded as the first great collection of
traditions in Islam, nor does not appear to have been considered as
such in Muslim literature. Despite the great prestige which it has
enjoyed, from its appearance to this day, in the east and west of the
Islamic world—the history of its origin has been surrounded with
large number of pious legends—and despite the great reverence
shown to the name of the author, the great émdm ddr al-hijra, it did
not originally gain its authority as a canonical work of tradition. We
shall see that, with the exception of the Maghribi schools, this work
has no place amongst the ‘six books’ which we shall describe later,
and only the reverence of later generations, who were no longer in
close totich with the origins and had the urge to widen the circle of
canonic literature, occasionally included in that category.

The work of Malik is in fact not in the proper sense a collection
of traditions, forming a counterpart to the sakzjs of the next century,
nor one which could, from the point of view of the literary historian,
be mentioned as a member of the same literary group. It is a corpus
juris, not a corpus traditionum. In saying this we do not think so
much of quantitative considerations, ie. that the Muwafie’ does not
yet extend to all the chapters which form the scheme of contents
in the collections of traditions, but rather of the purpose and plan
of the work. Its intention is mot to sift and collect the ‘healthy’
elements of traditions circulating in the Islamic world but to
fustrate the law, ritual and religious practice, by the ijmd" recog-
nized in Medinian Islam, by the sunna current in Medina, and to
create a theoretical corrective, from the point of view of ijmd"
and sunna, for things still in a state of flux. Inasmuch as the book
has anything in common with 2 collection of traditions it lies in
the sunna rather than the hadith. Occasionally Malik does not cite
one single tradition in a paragraph but only cites fafwds by recog-
nized authorities in actual or casuistically pointed cases in order to
conclude with his own assenting opinion and by stating Medinian
usage and consensus.! A transmitter of the hadith school would have
put forward not fatwds, but hadiths going back to the Prophet.

We have seen in a previous section what differences of opinion
existed in the various provinces of the Islamic empire in regard to
even the most elementary questions of legal and religious usage. At
a time when life in accordance with the sunna, public administration
in conformity with the sunna, found recognition in public life, it
became of practical importance to find a ‘smooth path’, among the
windings of contrary trends to establish legal norms authentically.

1 E.g. al-Muwalfa', 111, p. 15, 26, bottom, and very frequently.
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The Medinian Milik wanted to serve this interest with reference to
the practice of his Hijaz home and he achieved this intention in two
directions. First of all he collected the documents of the Medinian
sunna for the several chapters of legal and ritual life, and secondly,
he codified that which is lawful in individual cases, on the basis of
these sunna documents or, when these were lacking, on the grounds
of the consensus (i/md") which had gained validity at his home up
to that time, i.e. the fus consnetndinis, the customary law, of Medina.
This ijma' of Medina is one of the main pillars of his stipulations,
and he always stresses in establishing legal usages that they represent
customs or opinions which are generally recognized by the scholars
in our town or about which there is with us (‘4ndang) general
consensus {al-muftama' ‘alayhi).: It can of course, occur that this
Medinian #jmd" is contrary to doctrine and praxis in other coun-
tries.? It is, however, outside the scope of the Muwatia’ to mention
and examine the traditions on which it is based. The traditional
material is here not the purpose but the means and is considered only
in so far as it has to serve his practical purposes. Consideration of
the Medinian 4/ma" was so much the predominating point of view for
Mailik that he does not even hesitate to give it preference when it
is in conflict to traditions incorporated as correct in his corpus.®

Malik b. Anas therefore is not a mere collector of traditions but
is first and foremost an interpreter of them from the point of view of
praxis. This can be demonstrated by many examples from his work.
We will content ourselves with one which appears to us to be
particularly characteristic and which permits the reader clear
insight into the nature of the Muwaifa’. In the second century, no
fixed legal practice had as yet developed in Islam regarding the
treatment of a Muslim who became unfaithful to Islam. It appears
to have been certain that the murtadd (apostate) had to be punished
with death, but there was no unanimous opinion whether attempts
had first to be made at reconversion (istif4ba), and in the event of its
success the capital punishment became void or whether the culprit
was to be condemned to death without previous fsfitdba. In practice
the treatment of such apostates depended largely on the arbitrary
decision of the authorities and theory about this problem was also
uncertain,* This difference in opinion is reflected in the divergent
teachings of the madhahib al-figh which are collected in the fkhislaf
works. Theorists have exercised their subtlety in this question too
by various distinctions. ‘Atd, a theologian from Mecca (d. x13),

1 E.g. ibid., II, pp. 76, 3635, 378; I11, p. 16; IV p. 53, etc.

? Al-Nawawi, IV, p. 119.

¥ Al-Muwatta’, 111, pp. 95-6; cf. above p. 88 note 2.

4 The earliest differences of opinion are dealt with in a special chapter of the
K. al-Siyar al-Kabir by al.Shaybani, fols. 3748, [IV, pp. 162f.]

G

[215]



[216]

200 VOLUME TWO: CHAPTER 8§

distinguishes between apostates who were born Muslims (these were
killed without previous attempts at reconversion) and converts to
Islam who subsequently apostatize (in such cases reconversion must
be attempted).! Later teachers of the law have, with almost no
exception, in their codicils claimed that fsfifgba is an obligatory
duty of the authority concerned.

But it took a long time before such consensus was reached;?
and in the second century it was still very far off. Ab& Yausuf writes
in his politico-legal memorandum (see above, p. 72} to Harin al-
Rashid characterizing the different views about attempts at re~
conversion previous to punishment by death: Everyone quotes
traditions for his opinion and finds proofs in them. Defenders of the
unconditional death penalty quote the saying of the Prophet: man
baddala dinahu fa-'giulithu, i.e. “who changes his religion, him you
must kill.” Defenders of the liberal view quote the saying: I am
ordered to fight the people until they confess that there is no god but
Allah; if they do so their property and blood is safe with me but
they must render their account to Allah.’® Evidence against the
liberal view is explained away. The data quoted for and against
from the earlier history of the caliphate also proves the indecision
that prevailed on this question in theory and practice. Those inter-
ested in the history of this question can find the materials well set out
in the relevant chapter of Abit Yiisuf. We are only concerned with the
passage by Malik b. Anas on this problem, which shows the method
of this theologian:

Malik from Zayd b. Aslam. The Prophet has said: ‘He who
changes his religion, his neck you must cut off.” The meaning of
these words by the Prophet is, as 7 appears fo us and God knows
best: He who leaves Islam and takes up another religion, as for
example that of the Zindigs or the like, he will be killed if his
apostasy becomes evident. Zindigism consists not of open con-
fession but of secret falling away from true belief under the cloak
of outward conformity. Such people are not subjected to attempts
at conversion because (the sincerity of their) conversion cannot be
assured since they had already been secretly unfaithful while
openly confessing Islam; I do not think that conversion need be
attempted in such cases as their word is not reliable. But in the
case of him who openly changes to another religion from Islam
an attempt must be made to re-convert him; if he returns to
Tslam (it is well), but if not he will be killed. If it happens that

1 Al-Sha‘rani, Mizan, 11, p. 172; Rabmat al-Umma, p. 138.

% The practice in modern times can be seen from Isabel Burtor, Ths Inner
Life of Syria, etc., London, 1875, pp. 180-203.

8 K, al-Khardj, pp. 100fl.
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such a thing occurs I am of the opinion that they must be called
back to Islam and that attempts must be made to convert them;
if they are converted, this is accepted, but if they do not do so
they will be killed. Alse those are not meant (in the above saying
of the Prophet) who change from Judaism to Christianity or vice
versal or confessors of any other religion who change their
religion but only (if they leave) Islam. He is meant who changes
from Islam to another religion and confesses it openly. And it Is
God who knows.?

The words “as it appears to us’ which occur in this passage of the
Muwatie’ also lead us to another characteristic of Malik and his
work. It is generally thought that M3alik was the opponent of the
‘Irdqgian so-called speculative school in which the Justification of
opinio or, as they called it, »a’y, predominated. It is thought that
Milik had condemmed its justification and that this was typical
of his Hijazi school in contrast to the ‘Irégi trend. Consideration of
Milik’s basic work, however, would not bear this out,® Malik had had
sufficient contact with the #a’y school® to be convinced of the
inadequacy of historieally given sources for all the demands of prac-
tical life—and this was what he had in mind. Therefore he felt
himself sufficiently anthoritative to intervene and legislate inde-
pendently in cases where he found neither a Medinian tradition nor
Medinian #j#4°. He does, in other words, practise »a’y and to such
an extent that he was occasionally accused of {a* arrug= ‘Iriqization,®
Muslim theologians were aware of this and they constantly refer to
ra’y Mdlik in the same way as they do to the ra'y of the ‘Irigis.®
There are, in effect, not infrequent passages in the Muwafta’ where
the term ra’ayty, with which the proponents of va'y were reproached,
is used: ‘my 72"y, my own independent opinion is such and such’;

1 The opinion also developed that these had to be killed according to the
wording: He who changes his religion, cf., al-Nawawl, 4rba'in (Cairo, 1277,
Shahin), p. 3¢ tono. 14.

? Al-Muweafte’, 111, p. 197. In Shayb., p. 368, where the paragraph abont
the apostates occurs, this part is missing and only the subsequent tradition
is told in the same words as in the Muwaiia’,
© 8 Cf. Snouck Hurgronje, in L2L fiir orient, Phil., 1884, p. 425.

4 See above, p. 83.

$ Snouck Hurgronje Lc. For fa‘arrug'ct. also al-Muwatta’, IV, P. 38, 2, Zurq.,
I1I, p.o.

L E.g. Zdhiviten, p. 20, note 1. Ahmad b. Hanbal was asked: “Whose tradi.
tions can be written down and whose »2’y can be taken as a maodel?” The
answer was ‘The hadith of Malik and the ra'y of Malik,’ Takdhib, p. 534, 3,
Zurq., L, p. 4. In Ibn Bashkuwal—where, however, ra’y and hadith are put
into strict opposition in characterizing theological trends, e.g. ed. Codera p.
25, 4—va'y Malik occurs continuously. Cf. also Tbn Mu'in in Tab. Huff., no.
47: Takdhib, p. 374, 12: lawm yakun sakib hadith we-kina sghib ra’y Malik.
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likewise Malik is asked by his pupils for his own ra’y with a ra'avia,!
which is strongly deprecated by traditionists but common in »a'y
schools.®

From all this it is sufficiently evident that Malik b. Anas is not
properly speaking a collector of traditions in his Muwaite’ though his
work is of the greatest interest also for specialists of the science of
hadith and represents an invaluable instrument for critical historical
investigations.® It is not, however, the aim of the author to provide
such an instrument. He himself demonstrates the material used for
his own practical ends in the versions current and acknowledged in
Medina in his time. Thus he is not yet troubled by the scruples of
later students of tradition of the stricter school. A proper 7sudd
chain is not yet considered an absolute necessity, and nearly a
third of the sayings employed by Malik are mursal or even magis’,
i.e. they do not go as far back as the Prophet but end the chain with
a name of a Companion, or else the links of a chain going back to
the Prophet are not sufficiently firm or are not closed in uninter-
rupted sequence:* ‘hadiths without bridle and reins” (&i-Id Rhstamn
wa-'azimma) as the critics call them.®

Malik uses the mardsil without compunction as scurces for the
Iaw.% He was interested only in the documentation of the sunna and
not yet in the criticism of form.? Thus he did not spend much time
seeking its confirmation by parallel versions. The collector of
traditions in the school aimed at handing down a tradition in
various ways (fu#rug) and it became in his eyes valuable only when
he was able to illustrate it according to many fwrng. Yahya b.
Mu'in {d. 233) disregarded every hadith for which he had not at

? Most remarkable passages for the casuistic nature of this interrogative
formula in Abft Yiisuf, X, @-Khardj, p. 36, al-Muwaite’, 111, p. 199.

* ALMuwatta’, 11, p. 330.

3 For such investigation recourse must be had, apart from the Muwalta’,
to the traditions cccurving in Abh Yusuf (K. al-Kkhardj), al-Shaybani (K. al-
Sivar) and other authors of the second century; a critical comparison of these
with the contents of the collections of the next period would be very fruitful
for the history of the development of Islam.

¢ There is an example in al-Muwafia’, 11, p, 73. [For Malik’s use of »a’y cf.
also J. Schacht, Origins of Muk. Jurispr., p. 115.]

§ Al-Tirmidhi, I1, p. 338, 21.

8 Muslim, introduction, p. 64: wa'l-mursal f1 agl qgawling wa-gaw! ahl al-"ilm
bi'l-akhba@r laysa bi-hujjatin (for this cf. the commentary by al-Nawawi and
Tahdhib, p. 285}, This question is dealt with in al.-Khatib al-Baghdadi, fol.
105b [ed. Hyderabad, p. 384].

? The total number of traditions of the Muwaifa’ varies according to the
different versions: it is around 1720; only 6oo of them have {sndds reaching
back to the Prophet, zz2 are mursal, 613 are mawgdf and 285 do not reach
back to the Prophet but stop at a Companion or Successor. We take these
counts from Muslim sources (al-ZurgZni, I, p. 8} accepting their word for if;
it would not he worth while to check these statements by counting.
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least thirty ismdd versions,! whereas Malik was really content with
one. Therefore he quotes sayings which were not incorporated in
any of the later canonical collections.? Since Milik was only con-
cerned with the requirements of legal life he also paid little attention
to traditions which contain mmerely historical information, even
if they refer to the biography of the Prophet. He takes these into
account only where legal conclusions can be derived from them.
This has later been stressed as a great merit of his trend, in contrast
to those industrious scholars who, already in the early period of the
science of traditions, collected all manner of unimportant detail of
the Prophet’s biography, the contents of which often proved to be a
serious embarrassment to dogmatic theologians.?

Thus the #se of traditions is the foremost factor in making Malik’s
work what it is. He therewith represents the transition between two
extremities which delimit the legal literature of the second and third
centuries. The starting point of the literature is mere figh. Malik,
with the great influence with which he attributed to traditional
material, opened the following period. That he initiated this transi-
tion with conscious intent, that he wanted to supplement merely
positive law with historical documentary foundations, is shown in
his relation o a contemporary literary work with which his own
was to compete. According to Ibn ‘Abd al-Barr, ‘Abd al-‘Aziz b.
‘Abd Allsh b. Abi Salma al-Majashin (d. 164 in Baghdad) was the
first to summarize the teachings of Muslim theologians in Medina
in a codex. In this only the doctrine, the law according to Medinian
consensus, was stated without quoting any traditions to justify these
teachings. This method did not appeal to his contemporary Malik
and the idea of substituting for the work of Mijashfin a codex which
also contained the traditional sources of the Medinian teachings
was an additional inspiration which caused him to write the
Muwatta’.

He was however not alone among his contemporaries in this
endeavour. How much the compilation of such a codex corresponded
to the needs of the time is seen from the fact that when Malik set
about writing his Muwafia’ there were many of his Medinian
colleagues who were preparing similar books. Malik is said to have
foreseen, in the view of his rivals, the lasting recognition of his
work by posterity, full of confidence in his own work and its justi-
fication. His success indeed justified his confidence, since the
competing Muwatta’s vanished from circulation ‘as if they had fallen
into a well.’* As far as we are aware, the sources of this branch of

1 Tahdkib, p. 629, 13, Tab. Hujf., VIII, no. 17,
2 Cf. Ibn 'Abd al-Barr in al-Zurgani, IT, p. 130.
® 03di ‘Iyad, al-Shifi, IL, p. 240.

¢ Al-ZurgZng, infroduction, p. 8.
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Arabic literary history mention three works which seem to belong
to these contempory Muweffa’s, One is by the Medinian scholar
Ibrabim b, Muhammad al-Aslami (d. 184) and is said to have been
much larger than Malik’s work.? Another is by ‘Abd Alldh b. Wahb
al-Fihri (d. 197). The Muwaifa’ work of this scholar? appeared after
Malik's book was published and information derived from Malik
is mentioned in it.? The latter said of these two books: What was
done for the honour of God will last. Ab@ Miasi Muhammad al-
Isfahini (d. 581) added: ‘In fact Milik’s book is like the sun in its
brilliance and diffusion, while only few people know Ibn Wahb’s
book which is hard to find nowadays.’® Finally I found a Muwafta’
mentioned® by the Medinian scholar Muhammad b. *Abd al-Rahmian
b. Abi Dhib al-*Amiri (d. 120 in Kifa); he belonged to the hearers
of al-Zuhri. He was ranked above Malik, with only the reproach that
he was very credulous in respect of his informants.®

v

Apart from the Mwuwaffa’ works mentioned above we also hear of
several titles of books in which the name of Malik b. Anas’s work
occurs, e.g. Muwaifa’ Abi'l-Qasim, Muwatte’ AbI Mus‘ab, etc. Care
must be taken not to consider these as independent Muwwaita’
writings and place them in the same series to which belong the
works mentioned at the end of the previous section.

An unfavourable impression of the reliability of Islamic tradition
in the second century is gained if one considers that the version
in which various authorities hand down the Muwaffa’, all directly,
or indirectly, in the name of Malik, differ from each other in their
text and contents, as well as in plan and order, to such a degree that
one might be tempted to think of them as mutually differing and by
no means as identical writings. Considering the accounts available
about the different versions of the Muwafia’ and on the other hand

1 Tab. Huff., VI, no. z. As late as in the sixth century a commentary was
written onr this by Aba Bakr b. al-*Arabi (d. 546}, H.Kh., VI, p. 265.

2 Examples in al-Zurgini, IV, pp. 61, 119.

3 This work must not be confused with the Muwatfa’ revision of the same
Ibn Wahb, which is mentioned and described in the list of Muhammad *Abd
al-Hayy (see next section} under the no. 2 {p. 19, top). The work mentioned in
the text is possibly identical with the K. al-J@mi' of Ibn Wahb. [FFor fragments
of the K. al-Jdmi® see J. David-Weill, Le Djdmi* &' Ton Wahb, Cairo, 19309—4I.
In a biography—ibid., p. xvii—his ‘great Muwaffa’,” and his commentary on
the AMuwatta’ (of MAlik?) are mentioned separately.]

¢ Pusey in Bodl, Cat., p. 381. The book of Ibn Wahb was used by Qadi
‘Iyad, e.g. in al-Qastallani, IV, p. 232. Tab. Huff., VI, no. 52 does not mention
this Muwalfa’ under the works of Ibn Wahb.

§ Al-Zurqgéni, I, p. 16, 10 from below.

¢ Tab, Huff., V, no. 27, without mentioning the Muwatia’ work.
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comparing the two versions, the full texts of which are still extant,
the belief that Malik b. Anas made a fixed text, whether orally or by
mundwala (p. 176) the object of transmission, is severely shaken. In
that case two versions of the same book could not really be so
completely different. One is much more inclined to believe the reports
showing that Malik b. Anas freely authenticated Muwatta' texts
which were presented to him. The text of the book is read from
copies belonging to the students to Malik, who listens and now and
then makes correcting remarks and then gives permission to spread
the text as coming from himself.! This would still permit of some
sort of control of the text. But we also hear this: Someone comes into
Malik’s anditorium and produces a manuscript from the folds of his
clothes. ‘This is your Muwatia’, o AbG ‘Abd Alldh, which I have
copied and collated; please grant me permission (¢f42a) to hand it
down.’ ‘“This permission is granted, and when handing down the text
you may use the formula: Malik has told me, Malik has reported to
me.’2 If the anthor authenticated various copies of his work without
checking them it is obvious that not everything that was handed
down as being the Muwatfa' was completely in agreement.

The commonest version of the Muwaffa’ codex, which we might
call the vulgate, is that which is derived from the Andalusian theo-
logian and agitator Yahyi b. Yahya al-Masmadi® (d. 234), a pupil
of Malik. This version maintained its place in scholarly use and is
most often commented upon; and it is this version which Oriental
and Western scholars have in mind when they speak of the Muwaffa’.
This version is called Muwafia' ¥akyé. But apart from this version
of Malik’s corpus juris there are others based on other authorities
who received the Muwatia’ from Mailik. In all there are fifteen such
versions listed in the work of *Abd al-Hayy* which we shall mention
presently. If one wishes to gain an impression of the differences
obtaining amongst these, and between them and the vulgate of
Yahya b. Yahya, it is only necessary to remember, for example,

{2223

that in a version derived from Ab@i Mus‘ab al-Zuhrti, a Medinian

theologian who died in 24z, (no. g in *Abd al-Hayy) about a hundred
traditions are mentioned which appear in no other version, though
each of them, in comparison with the remaining recensions, again
shows additions and omissions. Hardly one of them agrees with
another in respect of the beginning, and if, as sometimes happens,

1 Al-Khatib al-Baghdidi, fol. 84b [ed. Hydexabad, p. 309] and often else-
where as a proof that the so-calied ‘ard or ‘irdq is as equally valid a means of
transmission as first-hand oral lecture by the teacher.

t Ibid., fol. gxa.

* Cf. Dozy, Geschichie der Mauren in Spanien, 1, pp. 2821,

4 pp. 18-zr1. There are 156 listed but the last aumber is not a proper recension
of the Muwafie’, but a musnad of it (¢f. below p. z11}; cf. also for the various
recensions . Kh., VI, p. 267.
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we meet quotations from the Muwaffa’ which cannot be confirmed
from the vulgate we may assume that they were taken from one of
the other versions.?

There were thus fifteen archtypes of the Muwaffa'?, of which the
Muwaita’ Yahya succeeded above all in gaining predominence in
scholarly and practical use. Of the remaining versions, which for a
long time were a subject of study alongside the version of Yahya
for learned Muslims,® one is available to us. This is known under the
name of Muwafia' Muhammad and is the recension of the work
handed down by the famous pupil of Abd Hanifa, Muhammad b. al-
Hasan al-Shaybani, who lived for more than three years in Medina
and heard Malik’s lectures. It often disagrees with the recension of
Yahya from which it also differs profoundly in the division of chap-
ters. Some of the chapters of al-Shayb@ni are not present in the
vulgate at all, and vice versa. We have already twice in this study
pointed out communications from the Muwatia’ which are only to
be found in the version of al-Shaybini but do not occur in the
vulgate of Yahya (p. 168 note 1; p. 196). The version of 2l-Shaybani
as a whole is shorter? than that of Yahya and the number of the
traditions included is smaller. At the same time al-Shaybani added
to nearly every chapter an epicrisis in which he notes under the
heading Qala Mukammad whether the teaching contained in the
preceding chapter is valid or not according to his own legal system
and to the teaching of Ablt HanIfa. For a large part the traditions
which support the conflicting opinions are also quoted; these com-
parative additions are sometimes very large.® From this it can be
seen that al-Shaybani’s recension is from this point of view also a
revision and a critical development of Malik’s work.

1 Not all versions found equal circulation; only about five were studied in
Spain, where in the third and fourth centuries the Muwafia’ was studied as
the fundarnental religious work. From the index to Ibn Bashkuwal, ed. Codera,
it can be seen which these versions were, Instead of Muw, al-Qa'bl in the index
as well as the text of this edition, preparcd with rare carelessness, one must
always read al-Qa'nabi (d. 22x in Mecca).

* The Muwajta’ copy of the ireasury in Egypt (Kkizdnal al-Misriyying)
whick contained the text that the caliph Hiriin and his two princes heard from
Malik presumably belongs to the domain of fable, al-Suynti, Ta'rikk p. 115,
21.
% Some students of tradition study the book in different versions. The bio-
graphical works offer many examples of this, I will only mention one: Ibn
al-Abbir, ed. Codera, p. 268, s.v. ‘Abd al-Ghani b, Makki (d. 556), Mwuw.
Yahyd . .. wa-Muw. Ibn Bukayr.

4 Within the individoal books there are fewer sections, e.g. the book on
marriage in Muwwaffa’, 1II, pp. 1f. has 22 chapters, in Shayb., pp. 23748
only 16, though the Muw. combines in two collective chapters (j@mi') many
questions which in Shayb. are distributed among separate sections.

8 The largest additions are in Béb al-gird’at fi'l-salat khalf al-imam, Shayb.
pp. go—100 =Muw., I, pp. 158-6z.
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Apart from several manuscripts the Muwatta’ Mubammad® is
also available in lithographic reproductions of Indian origin. ‘I
have before me three different lithegraphs of this work, two from
Ludhiina? and one from Lucknow?® which was made by the learned
Muohammad ‘Abd al-Hayy and possesses a thorough and many-
sided introduction and an extensive commentary. It may be pre-
supposed that the learned oriental in subjective partiality amassed all
kind of arguments in order to prove that the recension of al-Shaybini
was more authentic and valuable than the Muwaffe’ Yakya. Euro-
pean scholars, however, will be little impressed with the scholastic
arguments of this Muslim scholar.

The relation of the two recensions to each other could best be
illustrated by putiing side by side the successive paragraph headings.
Since this would involve us too far, we merely take two sections
after both recensions in order to show, by comparing them, how al-
Shaybani became the commentator and critic of his text.

al-Muwwafia’, 11, p. 19. Standing
up (al-wugaf) before funeral pro-
cessions and sitting on graves

Malik from™ Yahyi b. Sa'id

v @d-Shaybini, p. 162. Standing wp
(czl—gzyczm) before a fumeral pro-
cession

{a) it was reported to us. (b)

from Waqid b. ‘Amr® b, Sa‘d b. omitted. (¢) -al-Angarf, (&)
Mu'adh® from Nafi* b. Jubayr Mu‘awwidh. (e} singular.
b. Mut‘im from Mas'ad‘@ b, al-
Hakam from *Alib. Abi Talib:
The Prophet used to stand up
before funeral processi