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FROM THE EDITORS

Greetings and welcome back to llabiyat Studies. 1t is our distinct
pleasure to introduce the new issue of the journal. With this issue, we
are publishing three articles and five book review essays related to
various disciplines of Islamic and religious studies.

The first article, “Sunni-Shi'l Interaction in the Early Period: The
Transition of the Chains of Ahl al-Sunna to the Shi‘a” by Bekir
Kuzudisli examines the time when and by whom, and through which
channels the so-called Sunni narrations (isndds) were incorporated
into the Shi hadith collections despite the fact that they are very rare
to be found within the classical Shii tradition. The article also
attempts to present an overview of the historical development of Shi‘
hadith narrative (riwdya). In doing so, Kuzudisli compares and
contrasts al-Barqi’s Kitab al-mabdsin and al-Sheikh al-Sadtq’s work
with the same title.

In his article, “A Study on the Usage Forms and Course of Meaning
of Sahib sunna as a Praising (Ta‘dil) Term” Sezai Engin presents a
nuanced analysis of the different usages of sabib sunna, attempting to
determine the meanings ascribed to it, and the way and the extent to
which the historical conditions and context have influenced the term
within al-jarb wa-I-ta‘dil studies over the course of time. The article
also argues that depending upon the various variables, such as the
author, the period, the kind of work, and its openness in meaning,
the sabib sunna may have an extensive structure of meaning. This
diversity emanates from semantic diversity vis-a-vis the use of the
concept of sunna in various Islamic sciences including hadith, figh,
and kalam.

Abdullah Karahan and Mehmet Sakar’s article “A Treatise on
Predestination: Sharb Hadith Ibhtijaj Adam wa-Miisa of Qutb al-Din-
zada al-Izniqi” presents a critical analysis of a treatise by one of the
Ottoman scholars Qutb al-Din-zada al-Izniqi, who was among those
who discussed the well-known and much debated hadith “Discussion

Ilahiyat Studies Copyright © Bursa ilahiyat Foundation
Volume 6 Number 1 Winter/Spring 2015 p-ISSN: 1309-1786 / e-ISSN: 1309-1719
DOI: 10.12730/13091719.2015.61.121



4 From the Editors

between Adam and Moses,” which addresses the issue of
predestination, among others, from various perspectives including
hadith, kalam, and more specifically Islamic mysticism, fasawwuf. As
a Sufi scholar, understandably al-Iznigi seems to have treated the
hadith through a Sufi approach and presented markedly different
point view, which, according to the authors, come closed to Ibn
‘Arabi’s views on the topic.

Apart from the articles and the books under review, there has
been no major change worthy of note regarding Ilabiyat Studies
except that our industrious book review section editor Kadir
Gombeyaz and assistant editor Seda Ensarioglu have successfully
defended their doctoral dissertations. We, as the editorial team,
would like to extend our heartfelt congratulations to both Kadir and
Seda. An extra congratulations goes to Kadir who has a new position
as an assistant professor of Islamic Theology and Theological Sects at
Kocaeli University in Kocaeli, Turkey.

We hope to see you all soon.
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SUNNI-SHI‘I INTERACTION IN THE FARLY PERIOD
—The Transition of the Chains of Ahl al-Sunna to the Shi‘a —

Bekir Kuzudisli
Istanbul University, Istanbul-Turkey

Abstract

The objective of this study is to examine when and by whom Sunni
narrations (isndds) such as “companion > successor...” were
incorporated within the Shii hadith canons, even though these
references are rarely seen in the Shi‘ tradition. This study does not
merely reveal how the mentioned chains/isndds passed from Ahl al-
sunna to the Shi‘a but also provides significant ideas with regard to
the historical journey of the Shi‘ hadith narrative (rizwdya). Thus, 1
hope to obtain clues about the origins of certain narratives that the
Shi‘a consider critical of Ahl al-sunna but that cannot be proven by
Sunni sources. To remain loyal to the limits of this study, T will
compare the chapters “Thawab al-a‘mal wa-‘igab al-a‘mal” within
Kitab al-mabasin by al-Barqi, who treats the era of the eleventh imam
and al-Ghayba al-sughra (The Lesser Occultation), and Thawab al-
a‘mal wa-igab al-a‘mal by al-Sheikh al-Sadtq, who conducted his
scholarly life during al-Ghayba al-kubra (The Greater Occultation)
period, with regard to the use of Sunni chains. These two works are
especially important because they reflect tendencies both before and
after the Greater Occultation.

Key Words: Al-Barqi, Thawab al-a‘mal, Shi‘a, Shiq hadith, Sunni
hadith

Ilahiyat Studies Copyright © Bursa ilahiyat Foundation
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8 Bekir Kuzudisli

Introduction

One of the most notable features of the narratives in Shi‘i sources
that differentiate them from those in Sunni sources is that, for almost
one and a half centuries, hadiths were transmitted by Imams rather
than by companions or successors. Moreover, even though the
narratives are transmitted from one of the twelve Imams and not
attributed to the Prophet in terms of form, they are considered to
come from the latter. An overview of the four canonical books of the
Shi‘a, namely, al-Kafi by al-Kulayni (d. 329/940), Man la yabdurub"
I-faqib by Ibn Babawayh al-Qummi (d. 381/991), known as al-Sheikh
al-Sadtq, and Tahdbib al-abkam and al-Istibsar by al-Tasi (d.
460/1067), shows that Shi‘ scholars often pride themselves on the
fact that the hadiths in their sources generally come through infallible
Imams who obtained this knowledge not from companions or
successors but directly from the Prophet himself.'

At this point, it is worth noting that the hadiths narrated by these
infallible Imams take place in books oriented toward Shi‘ readers,
whereas in polemical works against Ahl al-sunna by, for example, al-
Fadl ibn Shadhan (d. 260/873) and al-Tabari al-Shi4 (d. early IV"/X™"
century),’ there are many narratives from companions and successors
that are structured to convince the reader.”” Nevertheless, the
narrations in these works quote narrators of the 2™ century AH
together with expressions such as “ma rawaytum/what you narrate”
or even “rawa fulan"'/someone narrated.” It is unclear how these
narrations, which were most likely transmitted through one or more
narrators, reached the author.* Thus, it is difficult to generate an idea
by means of chains in these books.

Hasan ibn Hadi al-Sadr, Nibayat al-diraya fi sharb al-risdala al-mawsima bi-I-
Wajiza li-I-Babha’i (ed. Majid al-Gharbawi; Qom: Nashr al-Mash‘ar, n.d.), 517.
In some cases, even though the book does not bear a polemical objective, Sunni

N

chains are used for responses to Ahl al-sunna; al-Sadaq, al-Kbisal (ed. <Ali Akbar
al-Ghaffari, Qom: Jama‘at al-Mudarrisin, 1983), 498.

Accordingly, al-Fadl says the following at one point: “Narratives mentioned here
are their [Ahl al-sunna’s] own transmissions. There is no hadith coming through
Ahl al-bayt or Shi4 scholars here.”; al-Fadl ibn Shadhan, al-Idab (ed. Jalal al-Din
al-Husayni al-Urmawi; Tehran: Danishgah-i Tehran, 1984), 92-93.

Al-Fadl ibn Shadhan uses the expression “baddathand/he narrated us” three
times. He cites these hadiths from al-Humaydi, Ibn Abi Surayj, and Ishaq; see
ibid., 359, 366, and 373, respectively.
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As noted above, in hadith sources addressing Shii readers,
narrations are transferred via Imams. On rare occasions these books
present narrations through the line “the Prophet > companion >
successor,” like those in Sunni books. Therefore, this study analyzes
the Ahl al-sunna chains that continue via the “Prophet > companion >
successor” channel and not by means of Imams in Shi‘ sources. Our
objective is to discover what type of hadith is conveyed (i.e., whether
or not these hadiths are about virtues of Ahl al-bayt) and when and
by whom such companion-origin chains were incorporated into Shi‘i
hadith circles. Thus, I will examine whether the narration interactions
between the two-hadith circles are accurate. Based on this work, I
will present an opinion about the origin of claims by classic and
modern Shi‘ scholars that companions and successors fabricated
hadiths against ¢Ali and Ahl al-bayt, even though no such evidence is
confirmed by Sunni sources.

Ahl al-sunna chains can be found dispersed in many Shi‘ sources.
To determine the limits of this article, however, I will confine the
discussions to a comparison between the chapter “Thawab al-a‘mal
wa-‘iqab al-a‘mal” in al-Mahasin by Ahmad ibn Muhammad ibn
Khalid al-Barqi (d. 274/887), who lived in the era of the eleventh
imam Hasan al-‘Askari (d. 260/864) and during the period of the
Lesser Occultation (260-329/864-941), and the book also titled
Thawab al-a‘mal wa-‘igab al-a‘mal by al-Sheikh al-Saduqg. The two
books are chosen because they treat the same subject, enable a
relatively easy comparison of differences, and provide traces of
periods before and after the Lesser Occultation. Whereas al-Barqi
lived during the era of Imams and the Lesser Occultation, the entire
scholarly career of al-Sheikh al-Sadiq coincides with the first century
of the Greater Occultation. Therefore, I will have the opportunity to
examine whether the Occultation period produced any change in
ideas with respect to Sunni chains of narrators.

Use of Sunni Chains by al-Barqi and al-Saditiq within the
scope of Thawab al-a‘mal wa-‘iqab al-a‘mal

Al-Mahasin is a 3" century AH work on Shi‘a, written during the
Lesser Occultation by al-Barqi about, among other things, the reward
(thawab) and the punishment (%gab) for human deeds. As the title
reveals, the book lists chapters on various sins or rewards based on
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deeds. Al-Barqi provides one hundred and twenty-three chapters for
rewards of good deeds’ and seventy chapters regarding the
punishment of evil deeds.® There are a total of 295 hadiths on both
matters.’

In contrast, in his Thawab al-a‘mal wa-‘iqab al-a‘mal, written as
a separate volume, al-Sheikh al-Sadtg mentions three hundred and
eighty-nine chapters for rewards of good deeds and one hundred and
thirty-one for punishments of evil deeds. The total number of hadiths
quoted by al-Sheikh al-Sadtq is one thousand one hundred and
eighteen. In addition to the content of the work by al-Barqi, al-Sheikh
al-Sadtq incorporates various titles in his book, such as narratives
regarding what reward a person who reads every sizra will obtain.®

Both works intensely use Ahl al-bayt chains. Nevertheless, Sunni
chains exist as well. Moreover, there is an explicit difference between
the two works with respect to the use of Ahl al-sunna chains. Al-Barqi
mentions only seven Sunni chains in relevant chapters,” whereas this
figure rises to approximately sixty in the work by al-Sheikh al-
Sadiq." Two hadiths transmitted by al-Barqi are quoted by al-Sheikh
al-Sadtq as well. Even though the number of hadiths quoted by the
two authors is different, the frequency and proportion of Ahl al-sunna
chains, namely, those via the “companion > successor...” channel,
are remarkably higher in the work of al-Sheikh al-Sadtq. This may be
interpreted as a sign that the works after the Greater Occultation
more intensely include Ahl al-sunna chains than those before it.

> Abu Ja‘far Ahmad ibn Muhammad al-Barqi, Kitab al-mabdsin (ed. Jalal al-Din al-
Husayni; Tehran: Dar al-Kutub al-Islamiyya, 1370), I, 21-25.

°  Ibid., 1, 75-77.

A total of 152 of these hadiths are in “Thawab al-a‘mal;” ibid., 1, 72), whereas 143

are in “Igab al-a‘mal;” ibid., 1, 125).

Al-Sadtq, Thawab al-a‘mal wa-‘igab al-amal (ed. Husayn al-Alami; Beirut:

Murassasat al-Alami li-1-Matba<at, 1989), 132 ff. (hereafter referred to as Thawdab

al-a‘mal).

°  Al-Barqi, Kitab al-mabdasin, 1, 30, 54, 57, 61, 93, 119.

0 Al-Sadtq, Thawab al-a‘mal, 20 (two narratives), 21 (two narratives), 22 (two
narratives), 24, 25 (three narratives), 26, 30, 39, 44 (two narratives), 45, 54, 73, S0,
89 (two narratives), 90 (three narratives), 93, 99, 101, 102, 103, 104 (four
narratives), 134, 147, 168, 183 (two narratives), 196, 216 (two narratives), 217
(two narratives), 225, 233, 237, 238, 239, 241, 246, 258, 263, 265 (two narratives),
271, 274, 304, 305, 307, 317, 328.
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In contrast, the mentioned work by al-Sheikh al-Sadtq displays a
diversification regarding the names of companions from whom
hadiths are quoted. The book includes chains by means of Anas ibn
Malik, Abt Hurayra, Abt Sa‘id al-Khudri, ‘Abd Allah ibn ‘Abbas, Jabir
ibn ‘Abd Allah, Zayd ibn Arqam, Hudhayfa, Sahl ibn Sa‘d al-Ansari,
Uthama ibn Zayd, Umm Salama, ‘Abd Allah ibn Mas‘ad, Ubayy ibn
Ka‘b, and other sababis. Nevertheless, al-Barqi mentions the names
of only three sahbabis in the relevant chapter of his book."
Furthermore, he only quotes hadiths from Salman, Abta Barza, Abt
Ayyub al-Ansari, Abt Sa‘id al-Khudyri, Jabir ibn ‘Abd Allah, <Abd Allah
ibn ‘Abbas, and Anas ibn Milik in the entire book of two volumes."
Therefore, it is interesting that in his work, al-Sheikh al-Saduq gives a
place to persons such as ‘A’isha and Aba Hurayra, who are severely
criticized by the Shi‘s, in addition to persons about whom the Shi
tradition has less intense negative beliefs.”” Moreover, the aforesaid
narrations generally comprise hadiths on the ethereal return of a deed
and not those praising ‘Ali or the Ahl al-bayt, which would be more
expected in a Shiq source. This can be considered a sign of an
increase not only in Sunni-based chains but also in the number of
quoted names of companions after the Occultation.

At this stage, it seems meaningful to ask how the narratives that
came through the line “companion > successor” made the transition
to Shi‘ hadith literature. In other words, how and in what way can a
narrative told by Sunni narrators be obtained and quoted by Shi‘i
scholars who primarily focus only on hadiths through Imams? An
analysis of references in the work by al-Sheikh al-Sadtq reveals two
patterns. First, there are chains preserved by Shi‘i narrators from the
second half of the 2™ to beginning of the 3“century AH. Second,
there are chains entirely preserved by Ahl al-sunna narrators until the
time of al-Sadtq or his teachers. I will now examine these chains.

They are Abu Barza, Abt Sa‘id al-Khudri, and Salman. Other chains are mursal.
See al-Barqi, Kitab al-mabasin, 1, 61,104, 119.

2 Ibid., 11, 333, 441, 487, 515 ff.

B Al-Saduq, Thawab al-amal, 80, 101, 328.
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1. Chains Preserved by Shi‘i Narrators during the Middle of
the Second Half of 2™ and the beginning of the 3™
Centuries AH

In the work of al-Sheikh al-Sadtq, there are some Sunni isndds
maintained by Shi‘i narrators as of the middle of the second half of
the 2™ and the beginning of the 3™ century AH. The best way to
determine how this transition between circles took place may be to
study the narrators in farigs through both Sunni and Shi‘i rijal
sources. Indeed, as I will explain below, both Sunni and Shi‘i rijal
literature used to quote the early narrators; however, after a certain
point, the narrators are mentioned only in Shi‘ rijal sources and not
in Sunni ones. Below, in consideration of the relatively often repeated
chains in the work of al-Sheikh al-Sadtq, I will focus on these
transitions and the narrators who made such transitions possible and
will analyze the positions of the persons who are believed to have
enabled the transition between Sunni and Shi links.

a. Sayf ibn ‘Amira Narratives

In the work by al-Sheikh al-Sadtiq, the most repeated narrative (5
times) from a sababi is the tariq transferred via “...Sayf ibn ‘Amira >
his son Husayn > his brother Ali...” or “his son °Ali > his brother
Husayn...” It is the chain with the greatest representative meaning."
For example, one of these narratives is recorded by al-Sheikh al-
Sadigq as follows:

As narrated via chain of Muhammad > ‘Amr ibn ‘Abasa al-Sulami >
Shahr ibn Hawshab > ‘Abd al-Hamid ibn Bahram > Sayf ibn ‘Amira'® >
his son Husayn > his brother ‘Ali ibn Sayf > Ahmad ibn Muhammad
ibn Isa > ‘Abd Allah ibn Ja‘far al-Himyari > al-Sadaq’s father > al-
Sadaq, Rasal Allah spoke as follows: “If any Muslim man has three
children and they die prior to reaching the age of puberty before him,

" For narratives, see al-Sadiiq, Thawab al-a‘mal, 20, 25, 30, 232, 233.

For the name record, see al-‘Allama Ibn al-Mutahhar Jamal al-Din Hasan ibn
Yasaf al-Hilli, Idab al-ishtibah (ed. Sheikh Muhammad al-Hasstn; Qom:
Muassasat al-Nashr al-Islami, 1990), 194. The name is marked with a vowel-point
as “Umayra” in Taqrib by Ibn Hajar as edited by Muhammad ‘Awwama (Ibn
Hajar, Tagrib [ed. Muhammad ‘Awwama; n.p.: Dar al-Rashid, 1986], 262).
‘Awwad Ma‘raf and Shu‘ayb al-Arna’at oppose and argue that the correct version
should be ““Amira.” See Shu‘ayb al-Arna>at and ‘Awwad Ma‘raf, Tabrir Taqrib al-
Tabdbib (Beirut: Muassasat al-Risala, 1997), 11, 101.



Sunni-Shii Interaction in the Early Period 13

or if any Muslim woman has three children and they die prior to
reaching the age of puberty before her, these children will be a shield
for their parents against the Fire.”'

This narrative is more common in Sunni hadith books than in Shiq
sources. In Sunni sources, the hadith is quoted through Anas ibn
Malik, Abt Hurayra, and other sababis via similar expressions;
nevertheless, as in the narrative by al-Sheikh al-Sadugq, it is also
quoted by means of ‘Amr ibn ‘Abasa al-Sulami. Among the narratives
cited from ‘Amr ibn ‘Abasa,"” the following chain, narrated by Ahmad
ibn  Hanbal (d. 241/855) and ‘Abd ibn Humayd (d. 249/863), is
interesting in terms of our theme:

“Amr ibn ‘Abasa al-Sulami > Abt Zabya'® > Shahr (ibn Hawshab)
> <Abd al-Hamid (ibn Bahram)...”"

Ahmad ibn Hanbal takes the aforementioned hadith from cAbd al-
Hamid ibn Bahrim through Hashim (ibn al-Qasim),*” whereas ‘Abd
ibn Humayd narrates it via Ahmad ibn Yinus.*' The texts given by
both authors are mostly similar and compatible with the narration by
al-Sheikh al-Sadtq. The only difference in the chain is that the
narrator between ‘Amr ibn ‘Abasa and Shahr is not mentioned in al-
Sadig’s version. This may be due to either the copyists of the book or
the providence of one of the narrators in the chain of al-Sheikh al-
Sadugq. After ‘Abd al-Hamid ibn Bahram, al-Sheikh al-Sadaq transmits
the narration through Sayf ibn ‘Amira, a frequent name in Thawadb al-
a‘mal. Therefore, this narrator indicates a separation point between
Sunni and Shiq links. Accordingly, T must take into account the
biographies of the narrators to determine whether the narrative

16 Al-Sadtq, Thawab al-a“mal, 232-233.

Al-Tabarani, Aba 1-Qasim Sulayman ibn Ahmad, al-Mu Gam al-saghir (Beirut &

‘Amman: al-Maktab al-Islami & Dar ‘Ammar, 1985), II, 239; id., Musnad al-

Shamiyyin (ed. Muhammad ‘Abd al-Majid al-Salaff; Beirut: Mu’assasat al-Risala,

1989, 1, 377.

For the name record, see Ibn Hajar al-‘Asqalani, Taqrib, 652.

¥ Ahmad ibn Hanbal, al-Musnad (ed. Shu‘ayb al-Arna’Gt; Beirut: Mu’assasat al-
Risala, 1988), XXXII, 185; ‘Abd ibn Humayd, Muntakbab min Musnad (eds.
Subhi al-Badri al-Samarra’ and Mahmad Khalil al-Sa‘di, Beirut: ‘Alam al-Kutub,
1988), 125.

2 Ahmad ibn Hanbal, al-Musnad, XXXII, 185.

2 <Abd ibn Humayd, Muntakhab, 125.
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through ‘Abd al-Hamid ibn Bahram and Sayf ibn ‘Amira is subject to a
transition from the Sunni to the Shii chain.

Sunni rijal sources depict ‘Abd al-Hamid ibn Bahram as the
narrator of Shahr ibn Hawshab. Moreover, it is reported that Ibn
Bahram has no narratives from anyone except for a hadith on prayers
quoted from ‘Asim al-Ahwal. Ahmad ibn Hanbal explains the
relationship between Ibn Bahram and Shahr as follows: “Ibn Bahram
had memorized hadiths of Shahr ibn Hawshab as if he memorized a
sira of the Qurian. The narratives were seventy lengthy hadiths.”*
Despite certain disputes on his behalf, ‘Abd al-Hamid ibn Bahram is
generally considered a reliable narrator, although some scholars
criticize him because of Shahr ibn Hawshab, who is a controversial
narrator. For example, with regard to the munkar narratives, al-
Khatib al-Baghdadi (d. 463/1070) claims that the problem originates
from Shahr, and ‘Abd al-Hamid has no fault.”® Narratives by ‘Abd al-
Hamid ibn Bahram are mentioned by al-Tirmidhi (d. 279/892) and
Ibn Maja (d. 273/877) in al-Kutub al-sitta; al-Bukhari (d. 256/869)
also incorporated them within his al-Adab al-mufrad® The
important point in the biography of ‘Abd al-Hamid ibn Bahram is the
lack of information about his relation to the Shi‘a. In any event, the
fact that Shic biographical literature almost never mentions him
implies that he is a narrator who is only quoted in Ahl al-sunna
circles.”

As for Sayf ibn ‘Amira, a frequent name in the chains of al-Sheikh
al-Sadtiq, he is a narrator mentioned in both Sunni and Shi4
biographical works. Ibn Hajar (d. 852/1449) mentions Sayf ibn ‘Amira
in the title of tamyiz in his al-Tabdhib and quoted the jarb of al-Azdi

2 Aba Muhammad ¢Abd al-Rahmin ibn Muhammad Ibn Abi Hatim al-Razi, al-Jarh
wa-l-ta‘dil (Beirut: Dar Ihya> al-Turath al-‘Arabi, 1952), VI, 8; Abu 1-Hajjaj Jamal
al-Din Yasuf ibn ‘Abd al-Rahman ibn Yusuf al-Mizzi, Tahdhib al-Kamal fi asma’
al-rijal (ed. Bashshar ‘Awwad Macraf, Beirut: Mu’assasat al-Risala, 1983), XVI,
411.

B Al-Mizzi, Tahdhib al-Kamal, XVI1, 412 ff.

2 Ibid., 413.

Indeed, according to Sheikh “Ali al-Namazi, al-Sheikh al-Tasi mentions the name

of ‘Abd al-Hamid ibn Bahram in al-Amdali as a narrator and master of Yanus ibn

Bukayr, who in turn is a disciple of Shahr. However, al-Tusi asserts that Shii

biographies provide no information about Ibn Bahram; ‘Ali al-Namazi Shahradji,

Mustadrakat <ilm rijal al-badith (ed. Hasan ibn ‘Ali al-Namazi, Tehran: Shafaq,

1991), 1V, 373.
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(d. 374/985) as “They criticized him.”* In contrast, Ibn Hibban (d.
354/965) writes his name in Kitab al-thigat, noting, “He narrated
gharib hadiths.” Ibn Hajar himself defines Sayf as a “sadiiq narrator
with some wahms.”™ As a result, assessments about Sayf do not
include any implication of his being Shi‘i. However, Sunni sources
relate that Aban ibn Taghlib, one of Sayf’s teachers, was a renowned
Shi.”

Shii sources esteem Sayf ibn ‘Amira among the companions of
Ja‘far al-Sadiq and Misa al-Kazim.** According to Khi’i, “In many
chains, he is mentioned as Sayf ibn ‘Amira. There are up to 297
chains including his name.” This information indicates that his
narratives were quoted more often in Shi books than in Sunni
sources.” Sayf ibn ‘Amira is often quoted and considered reliable by,
among others, al-Najashi (d. 450/1048),** al-Tasi,” and Ibn
Shahrashab (d. 588/1192).% Only Ibn Shahrashtb states that he was a
Waqifi, and this is most likely why al-Shahid al-Thani (d. 967/1559)
considers him unreliable.”” Nevertheless, because he is reported as a

2% 1bn Hajar al-‘Asqalani, Tahdhib al-Tahdhib (Beirut: Dar al-Fikr, 1984), IV, 260.

¥ Aba Hatim Muhammad Ibn Hibbin al-Busti, Kitab al-thigat (ed. al-Sayyid Sharaf
al-Din Ahmad; Beirut: Dar al-Fikr, 1975), VIII, 299-300.

* Ibn Hajar al-‘Asqalani, Taqrib, 262.

¥ See Abii ‘Abd Allah Shams al-Din Muhammad ibn Ahmad ibn ‘Uthman al-
Dhahabi, Mizan al-itidal fi nagd al-rijal (ed. ‘Ali Muhammad Mu‘awwad and
Adil Ahmad ‘Abd al-Mawjud; Beirut: Dar al-Kutub al-Tlmiyya, 1995), 1, 5.

% Khwi, Aba 1-Qasim ibn ‘Ali Akbar, MuSam rijal al-badith wa-tafsil tabagat al-
ruwat (3" edn., n.p.: 1992), IX, 382.

St Khivi, Mu Gam, X, 384.

32 Abu 1-‘Abbas Ahmad ibn ‘Ali al-Najashi, Fibrist asma’ musannifi I-Shi‘a al-
mushtahar bi-rijal al-Najashi (ed. Masa al-Zanjani; 5" edn., Qom: Mu’assasat al-
Nashr al-Islami, 1995), 189. As Kht’ indicates, the term “reliable” is not present in
some copies from al-Najashi. However, certain ShiT scholars mention the word
“reliable” for al-Najashi’s book, whereupon the said word should be present in
his book (Kht’i, Mu Gam, IX, 382).

% Abi Ja‘far Muhammad ibn al-Hasan al-Tasi, al-Fibrist (ed. Jawad al-Qayytmi,
n.p.: Mwassasat Nashr al-Faqaha, 1997), 140.

3 Ibn al-Mutahhar al-Hilli, Khuldsat al-aqwal fi marifat al-rijal (ed. Jawad al-
Qayyumi; Qom: Mu’assasat Nashr al-Fuqaha’, 1996), 160; al-Hasan ibn “Ali ibn
Dawad al-Hilli, Rijal Ibn Dawid (ed. Muhammad Sadiq Al Bahr al-‘ulim; Najaf:
al-Matba‘a al-Haydariyya, 1972), 108; Kht’i, Mu jam, IX, 382.

¥ Khivl, Mu Gam, IX, 383.
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companion of ‘All al-Rida, he cannot be a Waqifi; furthermore, it is
theoretically controversial to deem a person an unreliable source
only because he is a Waqifi.*®

In contrast, the isnads of Sayf ibn ‘Amira mentioned by al-Sheikh
al-Sadiq,” al-Najashi,” and al-Tasi® hint that Sayf had a book that
reached the time of the mentioned scholars. This fact explains his
influence among Shi circles.

Sunni biographical sources have little information about al-Husayn
and °Ali, the two sons of Sayf ibn ‘Amira. Only Ibn Hajar relates the
following about al-Husayn ibn Sayf in Lisan al-mizan:

Al-TtGsi mentioned him among Shi‘i narrators. He is the brother of
‘Ali ibn Sayf. Al-Husayn was more knowledgeable (about Shi‘a)
than his brother and had more sheikhs. He journeyed (7ibla) to al-
Basra and al-Kafa. He knew about figh and hadith. Al-Husayn
narrated hadiths via ‘Ali ibn al-Hakam and others.*

Unlike previous literature on the unreliable narrators, Ibn Hajar
gives a place in his Lisan to Shi‘ transmitters who are not mentioned
in Sunni sources.” However, this only means a type of transmission,
not that the narrator in question is present in a Sunni source.

Shi‘i biographies record ‘Ali ibn Sayf as a reliable narrator.” He is
among the companions of ‘Ali al-Rida, and al-Najashi wrote that a
voluminous book was narrated from ¢Ali ibn Sayf by quoting its
isndd.” Moreover, his name is seen more than twenty-three times in
relevant chains as an indicator of his presence in Shi‘i circles.*

% Ibid., X, 383. The author thinks that a person can be reliable regardless of being

a Wagqifi.
5 Ibid., TX, 383.
3 Al-Najashi, Rijal, 189.
% Al-Tasi, al-Fibrist, 140.
0 Ibn Hajar al-‘Asqalani, Lisan al-Mizan (eds. ‘Abd al-Fattah AbG Ghudda and
Salman ‘Abd al-Fattah Abt Ghudda; Beirut: Maktabat al-Matba<at al-Islamiyya,
2002), 111, 170.
Macit Karagozoglu, Zayif Raviler: Duafd Literatiirii ve Zayif Rivayetler (Istanbul:
Marmara Universitesi {lahiyat Fakiiltesi Vakfi Yaymlart, 2014), 179.
2 For ‘Ali ibn Sayf, see al-Najishi, Rijal, 278; Ibn al-Mutahhar al-Hilli, Khulasa, 189;
Ibn Dawud al-Hilli, Rijal, 139.
% Al-Najashi, Rijal, 278.
W Khol, MuGam, XIII, 61.
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His brother al-Husayn ibn Sayf is said to have two books. Al-
Husayn cites one of the books from his brother ¢Ali and the other
from various persons.” Nevertheless, Shi‘ sources include nothing
that says that al-Husayn ibn Sayf is reliable. Moreover, words by Ibn
Hajar with reference to al-TTsi are not available in present sources.
This is either because Ibn Hajar referred to another source or due to
confusion during transmission.

A collective reflection on the previously analyzed narrators reveals
that narrators before ‘Abd al-Hamid ibn Bahram did not appear very
often in Shi< hadith sources; rather, they were known through hadith
narratives in Sunni circles. Sayf ibn ‘Amira, however, turns the tide.
Indeed, Sunni literature includes little information about Sayf,
whereas Shi‘T biographical works tell about him extensively. His two
sons, ‘Ali and al-Husayn, are almost completely overlooked in Sunni
books; thus, I can say that the chain entirely shifted to the Shi< circle.

Therefore, this hadith, which is recorded under the chain of “‘Amr
ibn Abasa al-Sulami > (Aba Zabya>) Shahr ibn Hawshab > <Abd al-
Hamid ibn Bahram...” and is often quoted from other sabdaba, passed
to Shiq circles by means of Sayf ibn ‘Amira due to his relationship
with the Sunni circle. From then on, the hadith was preserved and
incorporated by Shi‘i narrators as well. In fact, the person to maintain
this hadith after ‘Ali and al-Husayn, the sons of Sayf, was Ahmad ibn
Muhammad ibn Isa (d. 3"/9" century), one of the greatest Shi‘
scholars of Qom province whose Kitab al-nawddir has reached the
present day. Accordingly, in addition to the ShiT world, Ibn Hajar
says the following about his fame: “Abt Ja‘far ‘Ahmad ibn
Muhammad ibn Isa ibn ‘Abd Allah ibn Sa‘d al-‘Allima. He was the
sheikh of Rafidis in Qom. He is well-known for his works...”"

‘Abd Allah ibn Ja‘far al-Himyari (d. 300/912), who is given in the
chain by al-Sheikh al-Sadiq as the narrator to ‘Ahmad ibn
Muhammad ibn Isa, was also a prominent scholar of Qom province
and wrote about points of distinction in Shi‘a in works such as Kitab
al-imama, Kitab al-ghayba wa-l-hayra, Kitab al-tawbid wa-I-

5 Al-Najashi, Rijal, 56. Al-Tsi talks about only one book of his (see al-Tasi, al-
Fibrist, 108).

% Mubhsin al-Amin, A%yan al-Shi‘a (ed. Hasan al-Amin; Beirut: Dar al-Ta‘aruf, 1983),

VI, 34.

Ibn Hajar al-‘Asqalani, Lisan al-Mizan, 1, 598.

47
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bada’® Qurb al-isnad by al-Himyari has reached our day.” As
mentioned in the isndd above, al-Sheikh al-Sadtq narrates the hadith
from al-Himyari through his father. Al-Saduq’s father, <Ali ibn al-
Husayn ibn Masa al-Qummi, is also among prominent Shi‘i scholars
of the period.”

Consequently, the above-cited references, which fell under Shi
hadith canons via Sayf ibn ‘Amira and his two sons, later became
even more widespread among Shi‘ scholars thanks to ‘Ahmad ibn
Muhammad ibn Isa and were more apparent in Shiq circles. From
then on, these chains were always related by Shi‘ scholars. This fact
is also valid for other Sunni narratives that arrived through Sayf ibn
‘Amira.”’

b. Sulayman ibn ‘Amr Narratives

Among the narratives mentioned in the work of al-Sheikh al-
Sadiagq, those following the line “... Sulayman ibn ‘Amr > al-Husayn
ibn Sayf...” also deserve an attentive examination with regard to the
maintenance of isndds, previously related by Sunni narrators, in Shi
circles. The persons in the tabaqa of sabdaba and tabiin within three
isndads are as follows:

“Zayd ibn Arqam > Muhajir ibn al-Hasan > Sulayman ibn ‘Amr >
al-Husayn ibn Sayf > ‘Ahmad ibn Muhammad ibn TIsa, al-Hasan ibn
‘Ali al-Kafi, and Ibrahim ibn Hashim al-Qummi. ...”>*

48

Al-Najashi, Rijal, 220. For comparison, see Kh#’i, Mu jam, X, 150.

% Edition: Qom: Mu’assasat Al al-Bayt li-Thya> al-Turath, 1993.

0 Al-Najashi, Rijal, 261.

>l For a narrative on the virtue of kalimat al-tawhid, see al-Sadiq, Thawab al-
a‘mal, 20. Al-Saduq also relates this hadith in another work called al-Tawhid (p.
20). Furthermore, this hadith is indicated in the 2™ century AH by Ma‘mar ibn
Rashid (Abt ‘Urwa Ma‘mar ibn Rashid al-Basri, Kitab al-jami [along with ‘Abd
al-Razzaq ibn Hammam al-San‘ani’s al-Musannaf ed. Habib al-Rahman al-
A‘zami; Beirut: al-Maktab al-Islami, 1983], X, 461-462.) and later in other principal
Sunni sources (Ahmad ibn Hanbal, al-Musnad, 111, 344, 391; Muslim, “Iman,” 279;
Abt Ya‘la Ahmad ibn ‘Ali al-Mawsili, Musnad Abi Ya‘la al-Mauwsili (ed. Husayn
Salim Asad; Damascus: Dar al-Ma’>mun li-l-Turath, 1984), IV, 188; al-Tabarani,
Musnad al-Shamiyyin, 111, 384. Apparently, the narrative passed to Shi‘ circle
after Sayf ibn ‘Amira.

2 Al-Saduq, Thawab al-a‘mdal, 24.
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“Hudhayfa > Zirr ibn Hubaysh > Zayd ibn Rafi7 > Sulayman ibn
‘Amr > al-Husayn ibn Sayf” ... (same chain).”

“Ibn ‘Abbas > ‘Ata> > ‘Imran ibn Abi ‘Ata> > Sulayman ibn ‘Amr >
al-Husayn ibn Sayf > ‘Ahmad ibn Muhammad ibn Isa....”*

Sulayman ibn ‘Amr is the common narrator in all narratives. If I
search tabi‘Gn narrators before him, Muh3jir ibn al-Hasan, Zayd ibn
Rafiq, and Imran ibn Abi ‘Ata> do not appear in Shi‘v biographical
sources.” Likewise, Sunni rijal books do not acknowledge the names
of Muhijir ibn al-Hasan and Zayd ibn Rafi<.”® Only Ibn Hajar reports
the presence of Muh3jir ibn al-Hasan in a chain, indicating that this
person should be Muhjir al-S3’igh, known as Muhajir Aba 1-Hasan.”
In case there is a similar mistake in the analyzed chain as well,”
Muhajir Abt 1-Hasan is a reliable person whose narrations are
included in al-Kutub al-sitta except for Ibn Maja.” Hadiths narrated
through <Imran ibn Abi ‘Ata’> also figure in Sunni sources, and
biographical works include assessments about this person.®

3 Ibid., 24-25.

> Ibid., 25.

> For Muhijir ibn al-Hasan, see al-Namiazi, Mustadrakat, VIII, 37. For ‘Imran ibn
Abi ‘Ata’, see al-Namazi, Mustadrakat, V1, 120.

% 1In a reference mentioned by Ibn ‘Abd al-Barr, Zayd ibn Rafi¢ appears as a person

who narrates hadith via Nafi¢. This name, however, is not found in biographies;

AbU ‘Umar Jamal al-Din Yusuf ibn ‘Abd Allah Ibn <Abd al-Barr al-Namari, al-

Istidbkar li-madbbab ulamd’ al-amsar fi-ma tadammanab” -Muwatta’> min

ma‘ani l-ra’y wa-l-athar (ed. ‘Abd al-Mu‘tf Amin Qal‘ji; Damascus: Dar

Qutayba & Aleppo: Dar al-Wa‘y, 1993), IV, 107.

Ibn Hajar al-‘Asqalani, Ta9il al-manfa‘a bi-zawa’id rijal al-a’imma al-arba‘a

(ed. Ikram Allah Imdad al-Haqq; Beirut: Dar al-Kitab al-‘Arabi, n.d.), 413.

¥ Accordingly, this mistake seems probable because Muhjir Aba I-Hasan is also

among the sheikhs from whom Sulayman ibn ‘Amr claims to have derived

hadiths; Abt Bakr Ahmad ibn °Ali ibn Thabit al-Khatib al-Baghdadi, 7arikh

Baghdad aw-Madinat al-salam (Beirut: Dar al-Kutub al-Ilmiyya, n.d.), IX, 15,

20.

% Ibn Hajar al-‘Asqalani, Tahdhib, X, 288.

% There are both jarh and ta‘dil about Imran. Ibn Hajar describes him saying, “He
is sadiiq but has weaknesses.”; Ibn Hajar al-‘Asqalani, Tagrib, 430. Al-Bukhari
(Juz’ raf* al-yadayn) and Muslim have related hadiths through ‘Imran; Ibn Hajar
al-‘Asqalani, al-Tabdhbib, V111, 120).
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Zirr ibn Hubaysh is described as a companion of ‘Ali by al-Tusi,
and his many narratives are given in Shi‘T1 works; nevertheless, there
is not much more information about him.® Nonetheless, Sunni
references depict Zirr ibn Hubaysh as a reliable narrator who
transmitted numerous hadiths and was cited by all authors of al-
Kutub al-sitta.”*

The same applies to ‘Atd> ibn Abi Rabah, another narrator. Shi4
works seldom provide information about him.” However, ‘At3’ is a
well-known scholar according to Sunni literature.®

The analyses so far reveal that the mentioned narrators are
included within Sunni biographical works, whereas they are either
never or rarely treated in Shi< literature.

As for Sulayman ibn ‘Amr, the common narrator in all three
narratives above, he is present in both Sunni and Shi‘T works. Al-
Barqi and al-Tusi consider him among companions of Ja‘far al-Sadiq.
In terms of jarh and ta‘dil, Shi‘i works contain little information
about him, and words by Ibn al-Ghad’iri (5"/11"™ century) are
important for understanding Sulayman’s personality. Ibn al-Ghada’iri
names him as “kadbdhab al-NakhaYliar of Nakha“,” stating that he is
a truly weak narrator.”” The same author also quotes® the following
opinion about Sulayman: “yakdhib" <ala l-wagqt/he lies at once.””

Kho’i, MuSam, VII, 225. For narratives by Zirr in Shi literature and more

information about him, see al-Namazi, Mustadrakat, 111, 422-423.

2 Al-Mizzi, Tabhdhib al-Kamal, IX, 337.

See Kht’i, MuGam, X1, 158. Al-Jawahiri reports he is unknown; Muhammad al-

Jawiahirl, al-Mufid min Mu$am rijal al-padith (2" edn., Qom: Maktabat al-

Mahallati, 2003), 374.]

% He is introduced by al-Dhahabi as “Imam, Sheikh al-Islam, Sheikh al-Harim”; al-
Dhahabi, Siyar alam al-nubald’ (3" edn., Beirut: Mu’assasat al-Risala, 1985), V,
78.

% Aba l-Husayn Ahmad ibn Husayn Ibn al-Ghada’iri, al-Rijal li-Ibn al-Ghada’iri

(ed. Muhammad Rida al-Husayni al-Jalali; Qom: Dar al-Hadith, 2001), 65.

See Ibn al-Ghada’iri, al-Rijal, 114. For comparison, see Ibn al-Mutahhar al-Hilli,

Kbhulasa, 351. Ibn al-Ghad2’iri mentions these expressions through different

persons. He repeats the same evaluation in different places in his works under

the names of Abt Dawud Sulayman ibn Hartn al-Nakha, Aba Dawud Sulayman

ibn ‘Amr (‘Umar) al-Nakha‘i, and Sulayman ibn Ya‘qab al-Nakha<. Al-Hilli

collects these persons under the same name (Sulayman al-Nakha‘)), whereas al-

66

Tustari reports they are all the same person but mistakenly misspelled. All of
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In Sunni literature, Sulayman ibn ‘Amr is accused of lying and
fabricating an immediate isndd for any information. Depicted as a
man of controversy, Sulayman ibn ‘Amr tries to defend each lie. Thus,
scholars such as ¢Ali ibn al-Madini (d. 234/848-49), Yahya ibn Ma‘in
(d. 233/848), ‘Ahmad ibn Hanbal, and al-Bukhari describe him a liar
and blame Sulayman with the severest criticisms.*®

At this stage, Sunni and Shiq references interestingly include
common expressions about Sulayman ibn ‘Amr. Indeed, the words
“kadbdbab al-Nakba®® and “kana yakdbib" mujawabat™/he lied at
once” by al-Khatib al-Baghdadi are compatible with the above-
given assessments by Ibn al-Ghad2’iri. However, answering a
question about menstruation, Sulayman ibn ‘Amr gives three
fabricated isndds, one of which is “Ja‘far al-Sadiq ‘an abih' <an
jaddih’,” in other words, belongs to Ahl al-bayt; this fact reveals his
inclination towards both Shi‘i and Sunni references.”' Shi‘i sources
comprise his narrations through Imams or the Prophet via Sunni
isnads.”

In the chains that T examine, the narrator before Sulayman ibn
‘Amr is Husayn ibn Sayf, who is depicted above as a narrator close to
the Shiq tradition. Ahmad ibn Muhammad ibn Isia al-Qummi, al-
Hasan ibn ‘Ali al-Kafi, and Ibrahim ibn Hashim al-Qummi, who are
mentioned in the following level (fabaqa), are all renowned Shi‘
scholars.”

them refer to Sulayman ibn ‘Amr al-Nakha‘l; Muhammad Taqi al-Tustari, Qdmiis
al-rijal (Qom: Mu’assasat al-Nashr al-Islami, 1999), V, 287.

7 This statement originally was yakdhib" ‘ald l-waqf Al-Tustari points out that,

however, it should be yakdbib" ‘ald l-waqt on the account of al-Khatib al-

Baghdadi, who cited the discrediting statement by the same chain. See al-Tustari,

Qamdis al-rijal, V, 288.

% Aba Ja‘far Muhammad ibn ‘Amr al-‘Uqayli, al-Du‘afa’ al-kabir (ed. ‘Abd al-Mu‘i
Amin Qalji; Beirut: Dar al-Kutub al-Imiyya, 1984), II, 134; al-Khatib al-
Baghdadi, Tarikb Baghdad, 1X, 15-20; al-Dhahabi, Mizan al-itidal, 11, 218.

% Al-Khatib al-Baghdadyi,, Tarikh Baghddad, 1X, 16.

" Ibid., X, 20.

7' Ibid.

72 For some of his narratives, see Khi’i, Mu Gam, IX, 289.

7 For Ahmad ibn Muhammad ibn Tsi, see Khi’i, Mu Gam, 111, 85; for al-Hasan ibn
Ali al-Kafi, see Kh@’i, Muam VI, 44-45, 75; for Ibrahim ibn Hashim, see al-
Jawahiri, al-Mufid, 16.
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Consequently, this structure is similar to the previous chapter; in
other words, these narratives shifted to the Shi‘ circle by means of
Sulayman ibn ‘Amr. The chains, quoted for the first time by al-Husayn
ibn Sayf, were later maintained by well-known Shi‘i scholars. Thus,
the hadiths, which were generally related by Sunni narrators until the
time of Sulayman ibn ‘Amr, were incorporated under Shiq hadith
canons from then on. Nevertheless, because Sulayman ibn ‘Amr is
described as an untruthful person in both Sunni and Shi4
biographical literature, T must assert the condition “if he did not
fabricate these hadiths and narrations.”

c. Ishaq ibn Bishr al-Kahili Narrations

Among the narratives quoted by al-Sheikh al-Sadtq in Thawab al-
a‘mal, there are two with a similar structure, in which Ishaq ibn Bishr
al-Kahili is the common narrator. The chain of these two narratives is
as follows:

“Anas ibn Milik > al-Hakam (ibn Masqala’™ al-‘Abdi) > Ishaq ibn
Bishr al-Kahili > Muhammad ibn <Ali al-Sayrafi > Muhammad ibn Abi
1-Qasim > Muhammad ibn Ali > al-Sadiq.””

“Ibn ‘Abbas > Sa‘id ibn Jubayr > Salim (ibn ‘Ajlan) al-Aftas > Ishag
ibn Bishr al-Kahili > Ayyub ibn Sulaym al-¢Attar > Salama ibn Khattab
> Muhammad ibn al-Hasan al-Saffar > Muhammad ibn al-Hasan > al-
Sadig.””

Among these two narratives, the isndd transmitted from Anas ibn
Malik will be closely examined because it is more common in
relevant books. The translation of the text, given by al-Sheikh al-
Sadugq after the mentioned isndd, is as below:

Rasal Allah said as follows: “Angels and those who carry the
throne of Allah pray in favour of a person who enlightens one of the
masjids of Allah as long as such light is on.”

A century before al-Sheikh al-Sadtgq, this narrative was related in
Sunni sources such as Bughya by Nur al-Din al-Haythami (d.
807/1405) that compiles al-Harith ibn Abi Usama’s (d. 282/8906)
narrations and Kitab al-‘arsh by Muhammad ibn ‘Uthman Ibn Abi

7 For reading of the name, see al-Dhahabi, Mizan al-itidal, 11, 346; Ibn Hajar al-
‘Asqalani, Lisan al-Mizan, 111, 255.

7> Al-Saduq, Thawab al-amal, 54.

% Ibid., 238.
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Shayba (d. 297/909).”” Chains and texts narrated by the two authors
are almost identical; furthermore, they are coherent with that by al-
Sheikh al-Sadiq. In both books, the narrative is transmitted through
the line of “Anas ibn Malik > al-Hakam ibn Masqala al-‘Abdi > Abu
‘Amir Muhajir ibn Kathir al-Asadi > Ishaq ibn Bishr al-Kahili > al-
Harith and Ibn Abi Shayba.”” The only difference from the narrative
by al-Sheikh al-Sadtq is the mention of the name of Muhajir ibn
Kathir.

Research on narrators prior to Ishaq ibn Bishr al-Kahili shows that
al-Hakam ibn Masqala is mentioned only in Sunni biographical
literature. Nevertheless, this narrator is defined as a liar” and
matrik®

Muhigjir ibn Kathir al-Asadi, who is not included by al-Sheikh al-
Sadtq but is allocated a place in the chain of al-Harith and Ibn Abi
Shayba, is introduced by Abu Hatim as “matritk al-hadith/whose
hadiths are abandoned.” Among Shi4 scholars, al-Tisi mentions
Muhajir ibn Kathir al-Asadi as a companion of Abt ‘Abd Allah Ja‘far
al-Sadiq.** Moreover, al-Kulayni cites a hadith from Ja‘far al-Sadiq
with the sole indication of “Muhajir al-Asadi.” According to Kha’t (d.
1413/1992), this Muhajir al-Asadi in al-Kulayni’s book may be either
Muhajir ibn Zayd or Muhajir ibn Kathir al-Asadi, who is our subject.”
Nevertheless, al-Tustari (d. 1415/1995) objects to the identification of

Abt I-Hasan Nar al-Din ‘Ali ibn Abi Bakr ibn Sulayman al-Haythami, Bughyat al-

babith ‘an zawa’id Musnad al-Harith (ed. al-Husayn Ahmad Salih al-Bakirf;

Medina: al-Jami‘a al-Islamiyya Markaz Khidmat al-Sunna wa-1-Sira al-Nabawiyya,

1992), I, 252; Muhammad ibn ‘Uthman Ibn Abi Shayba, al-‘Arsh wa-ma ruwiya

fib' (ed. Muhammad ibn Hamd al-Hlammid; al-Kuwait: Maktabat al-Muc<alla, 1406

H), 67.

" Al-Haythami, Bughya, 1, 252; Ibn Abi Shayba, al-‘Arsh, 67.

7 Al-Dhahabi, Mizan al-itidal, 11, 346-347.

8 Ibid.; Tbn Hajar al-‘Asqalani, Lisan al-Mizan, 111, 255 (ed. ‘Abd al-Fattah Aba
Ghudda) and sources given by editors.

81 Al-Dhahabi, Mizan al-itidal, IV, 193.

Al-TGsI, Rijal al-Tisi(ed. Jawad al-Qayyumi; Qom: Mu’assasat al-Nashr al-Islami,

1995), 310; Mustafa ibn al-Husayn al-Tafrishi, Nagd al-rijal (ed. Mu’assasat Al al-

Bayt li-Ihya> al-Turath; Qom: Mu’assasat Al al-Bayt, 1998), IV, 443,

% Kh’i, Mu Gam, XX, 91.
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Muhajir al-Asadi in al-Kafi as Muhajir ibn Kathir, in consideration of
jarh about the latter cited in al-Dhahabi.®

Consequently, neither Sunni nor Shid literature presents
comprehensive information about the narrator. Therefore, Ishaq ibn
Bishr al-Kahili is the name to pay attention to with regard to the
transition of this narrative from Ahl al-sunna to Shi‘a.

Ishaq ibn Bishr al-Kahili, as stated in the work by al-Sheikh al-
Sadagq, is a narrator referred to in both Sunni and Shi‘ books. Under
the title Abt Hudhayfa Ishaq ibn Bishr al-Kahili al-Khurasani, al-
Najashi writes the following: “Ishaq ibn Bishr is a reliable narrator. He
narrated via Abu ‘Abd Allah Jafar al-Sadiq. He is a member of ‘Amma
(i.e., Ahl al-sunna)” and gives the chain of a book cited by him.*
Likewise, the Sunni scholar Tbn Hibban states that Abt Hudhayfa
Ishaq ibn Bishr al-Kahili is originally from the city of Balkh; he grew
up in Bukhira before settling for a while in Baghdad, where he
narrated hadiths®* Unlike al-Najashi, Ibn Hibban reports that he
fabricated hadiths by referring to reliable narrators and quoted unreal
hadiths.” Such information, mentioned in both biographical sources,
might have enabled the maintenance of an Ahl al-sunna-based chain
in the Shi4 circle.

Nevertheless, according to some Shi‘T authors, al-Najashi confused
the biographies of two different persons.* Sunni scholars criticize Ibn
Hibban for the same mistake.®

According to al-Dhahabi (d. 748/1347), the Ishaq ibn Bishr who is
recorded as Abt Hudhayfa is in fact Ishaq, who wrote Kitab al-
mubtada’. He is accused of lying by numerous scholars. This Ishaq
ibn Bishr passed away in Bukhara in 206 AH.” In other words, this
Ishaq ibn Bishr is from Khurasin and not a Kahili. Therefore, Ibn

8 Al-Tustari, Qamiis, X, 304.

% Al-Najashi, Rijal, 72.

% Ibn Hibban, Kitab al-majrithin min al-mubaddithin wa-I-du‘afa’ wa-l-matrikin
(ed. Mahmud Ibrahim Zayed; Aleppo: Dar al-Wa‘y, 1975), 1, 135.

8 Ibn Hibban, Kitab al-majrithin, 1, 135.

% See al-Tustari, Qamiis, I, 737-741; Muhammad ‘Ali Muwahhid al-Abtahi, Tahdhib
al-maqal fi tanqgib Kitab al-rijal (Qom, Sayyid Shuda, 1996), III, 82 ff. However,
certain Shi authors repeat the words of al-Najashi without criticism. See Ibn al-
Mutahhar al-Hilli, Khuldsa, 318; al-Tafrishi, Nagd al-rijal, 1, 191.

8 See al-Dhahabi, Mizan al-itidal, 1, 184 ff.

N Ibid., 185-186.
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Hibban is wrong to describe him as “al-Kahili” and to talk about only
one Ishaq ibn Bishr.

Ishaq, who is described as al-Kahili, is actually Ishaq ibn Bishr ibn
Mugqatil. Unlike previous ones, the identity (kunya) of the latter is
Abt Ya‘qub. Many scholars describe Ishaq ibn Bishr al-Kahili as a liar
as well. Ishdq ibn Bishr al-Kahili is from al-Kafa and died in 228 AH.”!
Reports by Sunni scholars reveal he was not related to Shi‘a.

According to some later Shi‘i biographers, Ishaq ibn Bishr al-Kahili
and Ishag ibn Bishr al-Khurasani are two different persons; they
repeat the words of al-Najashi about Ishaq ibn Bishr al-Khurasani and
assert that Sunni scholars deem him a liar exclusively because of his
Shii tendency.”” However, they do not provide significant
information about Ishaq ibn Bishr al-Kahili.

In our present chains, Ishaq ibn Bishr is always mentioned with
the adjective “al-Kahili.” Pursuant to this distinction, this Ishaq is not
the Abt Hudhayfa Ishaq ibn Bishr cited by al-Najashi. Accordingly, in
the above-given chain of Muhammad ibn ‘Uthman ibn Abi Shayba,
he identifies his master as Abt Ya‘qub al-Kahili.”” Nonetheless, the
confusion lingers in determining the fabricated narratives of the
aforesaid narrators. Indeed, al-Dhahabi narrates a long hadith on the
encounter between the Prophet and a grandson of Satan, who had
lived since the time of Nuah and had converted to Islam, in the
biography of Abt Ya‘qiib ibn Bishr al-Kahili citing al--Uqayli.”* Ibn
Hibban, however, refers to Abt Hudhayfa Ishaq ibn Bishr for the
same hadith.”

In addition to Ibn Hibban and al-Najashi, Abt Nu‘aym al-Isfahani
(d. 430/1038) introduces Abu Hudhayfa Ishaq ibn Bishr as “al-

oV Ibid., 186-187.

%2 Al-Abtahi, Tabdhbib al-magqal, 111, 84; al-Mamaqani, Tangib al-maqal fi Glm al-
rijal (ed. Muhyi al-Din al-Mamagani; Qom: Mu’assasat Al al-Bayt, 2002), IX, 69
(editor’s note).

% Tbn Abi Shayba, al-Arsh, 67.

% Al-Dhahabi, Mizan al-itidal, 1, 186.

% Tbn Hibban, Kitab al-majrihin, 1, 135.
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Kahili.”” However, in an earlier period, Ibn ‘Adi (d. 365/976) and al-
Khatib al-Baghdadi stated that these were two different persons.”

According to some recent Shi‘i authors, Abt Ya‘qib Ishaq ibn
Bishr al-Kahili also had a tendency toward Shi‘a, like Abta Hudhayfa
Ishaq ibn Bishr al-Khurasani. For example, grounded on the hadith
“A fitna will follow after my life. Be dependent on ‘Al during this
sedition...,” in which he mentions the biography of Ishaq ibn Bishr
al-Kahili in al-Dhahabi, Muhsin al-Amin (d. 1371/1951) asserts that he
had Shi inclinations.” Contemporary Shi‘i authors share this
conviction.'”

Nevertheless, it is problematic that al-Dhahabi relates the
mentioned narrative in the biography of Ishaq ibn Bishr al-Kahili
because the narrator in question is Ishaq ibn Bishr al-Asadi and not
Ishaq ibn Bishr al-Kahili. Indeed Ibn Hajar cites the report in his al-
Isaba and enunciates Ishaq ibn Bishr “al-Asadi” as its narrator.'”!
According to al-Khatib al-Baghdadi, Ishaq ibn Bishr al-Asadi and
Ishaq al-Kahili are two different persons.'”

However, Ibn ‘Adi cites a hadith via Ishaq ibn Bishr al-Kahili, in
which Caliph Abt Bakr is explicitly described as the most virtuous

% Aba Nu‘aym Ahmad ibn ‘Abd Allah al-Isbahini, , Kitab al-du‘afa’ (ed. Firiq
Hamada; al-Dar al-Bayda’: Dar al-Thagafa, 1984), 61.

7 Ibn ‘Adi, al-Kamil fi du‘afa’ al-rijal (Beirut: Dar al-Fikr, 1988), 1, 337, 342; al-
Khatib al-Baghdadi, Tarikh Baghddd, V1, 324, 326.

% Al-Dhahabi, Mizan al-i‘tidal, 1, 188.

% The qualification “from al-Kafa” for this narrator constitutes additional evidence

for the author because it is well known that many people from al-Kafa have an

inclination toward Shi‘a (Muhsin al-Amin, A %adn al-Shi‘a, 111, 267). Prior to the
words above, Muhsin al-Amin indicates that in the mentioned chain line, the
name of Ishaq ibn Bishr is definitely mentioned, and he might be a Kahili.

According to the author, this hadith may be the reason why Ahl al-sunna

described Ishaq as a liar; see ibid.

10 Al-Abtahi, Tabdhbib al-magal, 111, 84.

"' Tbn Hajar al-‘Asqalani, al-Isaba fi tamyiz al-sabdba (ed. ‘Ali Muhammad al-
Bijawi; Beirut: Dar al-Jil, 1991), VII, 354.

102 Al-Khatib al-Baghdadi, Kitab al-muttafiq wa-I-mufiariq (ed. Muhammad Sadiq
Aydin Hamidi; Damascus: Dar al-Qadiri, 1997), I, 434. Indeed, the narrative told
by al-Khatib in biography of Ishaq ibn Bishr al-Asadi reveals his Shi4 inclination.
In the narrative, Abta Dharr al-Ghifari says, “Muhammad once stated he knew
whether a person is mundfiq through three reasons: If he denied Allah and his
Rasal, he was late for saldtand he held a grudge against ‘Ali ibn Abi Talib.”
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sahabi.'” Al-Khatib al-Baghdadi also relates a hadith through him, in
which Muhammad the Prophet leaves the funeral of a person only
because the latter bears a grudge against ‘Uthman.'" These narratives
deny that the narrator belonged to or was inclined toward Shi‘a.

Indeed, there is complete chaos among Sunni and Shi‘i sources
and scholars about the identity and narratives of Ishaq ibn Bishr. His
identity in biographies is occasionally compatible with narratives,
although this is not always the case. Sometimes he is named
differently or appears with a different identity (nisba or kunya). Are
these differences due to the simple confusion of narrators in
biographies, or do they bear a different significance? Namely, some
narrators who are maintained in both Sunni and Shi‘ chains may
have used multiple identities for a type of concealment to preserve
their reputation in both circles without disclosing their identity. A
single example is evidently not sufficient for such an assumption;
however, a recent study reveals various examples of such
behaviors.'” Thus, such a possibility cannot be disregarded.

Biographies do not enable a complete identification of Ishaq ibn
Bishr al-Kahili or a determination of his Shi‘a connection. The data
from the chain of the analyzed hadith, however, show his influence
in the transition of the narrative to Shi‘a. In fact, two Sunni scholars,
al-Harith ibn Abi Usama and Muhammad ibn Uthman Ibn Abi
Shayba, relate this narrative via Ishaq ibn Bishr al-Kahili, whereas the
narrators of Ishaq in the Shi‘ literature are Muhammad ibn <Alf al-
Sayrafi'® and Muhammad ibn Hassan.'” Both narrators are
mentioned in Shi‘i biographies.

Muhammad ibn ‘Ali al-Sayrafi, also known as Abi Sumayna,'” is
considered among the companions of ‘Ali al-Rida. Despite having

195 Tbn ‘Adi, al-Kamil, 1, 342.

19 Al-Khatib al-Baghdadi, Kitab al-mutiafiq wa-l-mufiariq, 1, 435.
1% Muhammed Enes Topgiil, Erken Doénem Sii Ricdl [Imi: Kessi Ornegi (PhD.
dissertation; Istanbul: Marmara University, 2015), 20, 213, 281.

Al-Barqi, Kitab al-mabasin, 1, 57; al-Saduq, Thawab al-a‘mal, 54.

W7 al-Tast, Tabdbib al-abkam fi sharb al-Mugni‘a li-I-Shaykh al-Mufid, (eds. Hasan
al-Masawi Kharsan and Muhammad ibn Muhammad Mufid; Tehran: Dar al-Kutub
al-Islamiyya, 1985), I1, 261.

For name record see Ibn al-Mutahhar al-Hilli, Khuldsa, 399.
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written many books, he is reported as a liar and extremist believer by
Shi< scholars.'”

Ahmad ibn Muhammad al-Barqi directly cites the hadith in
question from Muhammad ibn Al al-Sayrafi,""” whereas al-Sheikh al-
Sadiiq also narrates it in his work through a chain of Shi‘i narrators.""!

Al-Najashi also blames Muhammad ibn Hassan al-Razi al-Zaynabi,
the other narrator who cites this hadith from Ishaq ibn Bishr al-Kahili,
for quoting munkar hadiths and deriving narratives from unreliable
narrators.'”? Ibn al-Ghada’iri describes him as unreliable as well.'”
Nevertheless, according to al-Wahid al-Bihbahani (d. 1205/1790), this
person should be considered reliable because al-Sheikh al-Sadiq
describes him as a servant of ‘Ali al-Rida, and renowned hadith
scholars such as Muhammad ibn Yahya al-‘Attar, ‘Ahmad ibn Idris
and al-Saffar quote narratives from him."* This assessment, however,
is not accurate because it is Muhammad ibn Zayd whom al-Sadiq
calls the servant of ‘Ali al-Rida under the name of Muhammad ibn
Hassan.'” However, it is doubtful whether the citation of a hadith by
a well-known scholar from a narrator necessarily indicates the
reliability and uprightness of the latter. According to Kho’i, for
example, such a narrative cannot attest to the fair or honest character
of relevant person."'® After all, Muhammad ibn Hassan also seems a
controversial narrator.

Muhammad ibn Hassan reportedly has many books as well,
among which Thawab al-a‘mal and Kitab al-%igab stand out.'"” He

19" Al-Najashi, Rijal, 332; al-Tasi, al-Fibrist, 223; Kh@’i, Mu Gam, XVII, 320.

W0 Al-Barqi, Kitab al-mabdsin, 1, 57. In this narrative, al-Barqi does not give the

name of sababi (Anas ibn Malik) and only says “someone.” Furthermore, he

specifies the name of narrator who obtained the hadith from sahabi as Hakam ibn

Miskin. However, in Sunni biography books, he is identified as Hakam ibn

Masqala. In biographical works, the name Hakam ibn Miskin, who relates

narratives in the mentioned fabaqa, cannot be found.

Al-Saduq, Thawab al-a‘mal, 54.

12 Al-Najashi, Rijal, 338.

'8 Ibn al-Ghad@’iri, Rijal, 95. According to Khi’i, the attribution of this book to Ibn
al-Ghada’iri is not accurate (Kht’i, Mu Gam, XVI, 203).

14 Al-Bihbahani, Ta4Yiga ‘ala Minhdj al-magal (n.p.: n.d.), 305.

5 See Khivi, MuGam, XVI, 203; al-Tustari, Qdmiis, IX, 186.

U6 Khaet, MuGam, XVI, 203.

"7 Al-Najashi, Rijal, 338.
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might have narrated this hadith in his first book. Al-TGsi mentions this
hadith through Muhammad ibn Hassan, cited by Shi‘i narrators, in his
al-Tahdhib.'"®

Consequently, Ishaq ibn Bishr al-Kahili contributed to knowledge
of that hadith among both Sunni and Shi‘i narrators. Although it is
doubtful whether Ishaq ibn Bishr al-Kahili was a Shi‘i narrator, his
desire to announce the hadiths he fabricated was intense enough to
attract the attention of pro-Shi‘a unreliable and fabricator narrators.
The following incident, told by Abu Hatim al-Razi (d. 277/890),
reveals the desire of Ishaq al-Kahili to spread his hadiths:

“Ishaq ibn Bishr al-Kahili was lying. He sat on the road to
Qabisa’s"” and asked us whence we were coming as we passed by.
‘We were with Qabisa,” we said. Then, ‘If you like, I can narrate you
the hadith which Ahmad ibn Hanbal quoted from me,” he added. No
hadith was derived and written from him.”'*

These are not the only examples about the transition of narratives,
as quoted by Sunni narrators, to Shi‘a in the middle of the second half
of 2™ and the beginning of 3™ centuries AH through narrators in
relation to both groups that are mostly deemed unreliable. Again, in
the same work by al-Sheikh al-Sadtq, narrations with the chain “‘Amr
ibn Khilid > al-Husayn ibn ‘Ulwan,” transmitted by Shi‘l narrators
after them, bear similar features."”' Both are well-known persons in
both Shi and Sunni sources and are deemed unreliable by Sunnis.'*
In Shi4 biographies, they are often considered reliable, but there are
disputes over whether they are Imami.'*

8 Al-Tasi, Tabdhib al-abkam, 111, 261.

9 Qabisa here may be either Qabisa ibn Lays or Qabisa ibn ‘Ugba (see Ibn Abi
Hatim, al-Jarb wa-tadil, V11, 126).

120 Tbn Abi Hatim, al-Jarh wa-I-ta‘dil, 11, 214.

21 Al-Saduq, Thawab al-amal, 73, 80.

122 For ‘Amr ibn Khilid see Ibn ‘Adi, al-Kamil, V, 123; al-Mizzi, Tahdhib al-Kamdl,

XXI, 606; al-Dhahabi, Mizan al-itidal, 111, 257; Ibn Hajar al-‘Asqalani, al-

Tahdhib, VI, 24-25. For al-Husayn ibn ‘Ulwan see al-Khatib al-Baghdadi, 7arikh

Baghdad, V111, 62-64; al-Dhahabi, Mizan al-itidal, 1, 542.

For ‘Amr ibn Khalid see al-Tuasi, Ikbtiyar ma‘rifat al-rijal —(al-ma‘raf bi-Rijal al-

Kashshi), (ed. Mahdi al-Raja’i; Qom: Mwassasat Al al-Bayt, 1984), 11, 498; id, al-

Istibsar fi-ma ukbtulifa min al-akbbar (ed. Hasan al-Musawi al-Kharsan;

Tehran: Dar al-Kutub al-Islamiyya, 1984), I, 66; Khti, Mu Sam, VII, 34; for al-
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A general evaluation in consideration of the previously mentioned
chains and other Sunni chains in Thawadb al-a‘mal wa-‘igab al-a“mal
by al-Sheikh al-Sadtq reveals the following.

The first striking point is that Ahl al-sunna references in the
chapters “Thawab al-a‘mal” and “‘iqab al-a‘mal” of al-Mabdsin by al-
Barqt are less than those in Thawab al-a‘mal wa-‘igab al-a‘mal by
al-Sheikh al-Sadtg; however, al-Sadtg’s work provides an
indisputable place to al-Barqi, al-Saffar, and ‘Ahmad ibn Muhammad
ibn Is3a, who are all notable scholars from Qom. Therefore, these
authors knew hadiths through Ahl al-sunna. These hadiths treated not
Shi‘i-Sunni polemics but rather issues such as the reward and
punishment of deeds, and they were acknowledged by both circles in
the 3" century AH.

Kitab al-nawadir, the extant work by Ahmad ibn Muhammad ibn
dsa, includes no reference that begins with a sahabi other than the
Ahl al-bayt. However, al-Sheikh al-Sadtq frequently mentions his
name in references. This is may seem controversial, but it may only
be because Kitab al-nawddir focuses exclusively on figh issues.
‘Ahmad ibn Muhammad ibn Is3, who seems reluctant to hear and
relate narratives from Ahl al-sunna on the issue, seems to have left
such abstention with regard to subjects about blessing or virtues.

An analysis on al-Mabasin by al-Barqgi in consideration of al-
Sheikh al-Sadiq’s references shows that al-Barqi is mentioned in
three narratives cited by al-Sadiq through a sahabi.'** Strikingly
enough, these chains are not included in Kitab al-mahbdsin.'> There
may be two reasons for this. First, al-Sheikh al-Sadtq mentioned al-
Barqi in the chains by mistake. However, there is no available
evidence for such an error. Second, al-Barqi did not include these
chains in his work, although he knew and narrated them, because

Husayn ibn ‘Ulwan see al-Bihbahani, 7adiga, 144; al-Namazi, Mustadrakat, 111,
154; Kh’i, MuSam, V, 376. For negative opinions about al-Husayn, see al-
Mamaqani, Tangib al-maqal, XX11, 258.

For these narratives, see al-Sadaq, Thawab al-a‘mal, 22, 73, 80.

During my research on al-Mahdsin, I came across no such chains; likewise, the

124

125
relevant chapter in Bibar al-anwdr shows that the mentioned narratives do not
refer to al-Mahasin. In the reference order under the previous footnote, see
Muhammad Bagqir ibn Muhammad Taqi al-Majlisi, Bibar al-anwar al-jami‘a li-
durar akbbar al-a’imma al-athar (Beirut: Mu’assasat al-Wafa>, 1983), IC, 192-
204; LXXXII, 313-326; ICIII, 246-259.
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they were of Sunni origin or for another reason. Indeed, the hadith
expressed by al-Sheikh al-Sadiq via “Anas ibn Malik > al-Hakam >
Ishaq ibn Bishr al-Kahili > Muhammad ibn ¢Ali al-Sayrafi >
Muhammad ibn Abi 1-Qasim > Muhammad ibn ‘Ali"'* is also given by
al-Barqi in al-Mabhasin. Al-Barqi adopts the hadith with the same line
as Muhammad ibn ¢Ali al-Sayrafi; however, he writes “someone”
(rajul) instead of Anas ibn Malik and seems reluctant to identify the
name of the sahabi.'”’ This is because of the negative image of Anas
ibn Malik'*® because, according to Shi<s, he concealed the hadith al-
rayr?

The same applies to Muhammad ibn al-Hasan al-Saffar (d.
290/902). His Basa’ir al-darajat of one thousand nine hundred and

120 Al-Saduq, Thawab al-a‘mal, 54.

27 1t is difficult to obtain a final conclusion here. In Kitab al-mabasin, al-Barqi
relates via Anas ibn Malik, even though only in a single narrative (Al-Barqi, Kitab
al-mabasin, 11, 332). This is why the term “reluctant” is preferred in the text.

The outlines of bhadith al-tayr are as follows: The Prophet prays Allah to bring
him the most beloved of His creation to eat together the roasted bird presented to
him. When Anas ibn Malik, the servant at the moment, hears the prayer, he asks
for one of the Ansar to come. As ‘Ali ibn Abi Talib arrives, Anas does not want to
allow him in, saying the Prophet is engaged in something. The same incident is
repeated three times, whereupon the Prophet overhears and calls Alf in. As <Ali
explains the Prophet what happened, the latter asks Anas why he behaved so.
Anas responds that he wanted one of the Ansar to be up to his supplication.
Years later, ‘Alil reminds Anas of the incident, but the latter responds that he
forgot about it. Thereupon “Ali asks Allah to punish him (Kho’i, Mu Gam, IV, 151).
Shi‘a consider this hadith mutawatir. Among Ahl al-sunna scholars, al-Hakim al-
Nisaburi relates the hadith in al-Mustadrak, classifying it authentic pursuant to
conditions prescribed by al-Bukhari and Muslim (Aba ‘Abd Allah Muhammad ibn
‘Abd Allah ibn Muhammad al-Hakim al-Nisaburi, al-Mustadrak ‘ala [-Sabibayn
led. Yasuf ‘Abd al-Rahman al-Mar‘ashli; Beirut: Dar al-Mac‘rifa, n.d.], III, 131).
Nevertheless, hadith scholars al-Dhahabi above all (al-Dhahabi, Siyar a‘lam al-
nubala’ [eds. Shu‘ayb al-Arna>at and ‘Ali Abt Zayd; Beirut: Mu’assasat al-Risala,
1983], XIII, 233) oppose him, whereas some others deem it a fabrication (Ibn
Taymiyya, Minbdj al-sunna al-nabawiyya led. Muhammad Rashad Salim;
Riyadh: Jami‘at al-Imam Muhammad ibn Su<ad al-Islamiyya, 1986], VII, 371), and
others claim it is not a fabrication but is unreliable because it comes through
many chain lines. For the opinions of Sunni scholars, see Muhammad Nasir al-
Din al-Albani, Silsilat al-abadith al-da‘ifa wa-l-mawdii‘a wa-atharub® l-sayyi’ fi
l-umma (Riyadh: Dar al-Mac‘arif, 1992), XIV, 176-185.

1% For detailed information about the matter, see Kh’i, Mu Gam, IV, 149.
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one hadiths includes only thirty-eight isndds other than the Ahl al-
bayt;"” he seems indifferent to Ahl al-sunna references to some
extent. Moreover, the rare Ahl al-sunna chains are mostly mentioned
in the beginning of hadiths that claim ‘Ali is more suitable for
caliphate in terms of knowledge and virtue. Thus, Basa’ir did not
include many hadiths conveyed by al-Sheikh al-Sadtq via al-Saffar,
most likely because they are not in line with the content of his work.

Consequently, the previously mentioned 3™-century AH scholars
may have known and related more Ahl al-sunna narratives in spite of
the rare appearance or lack of appearance of Sunni chains in their
works.

At this stage, another interesting point is that al-Husayn ibn Sa‘id
al-Ahwadhi (3"/9"™ century), the master of both ‘Ahmad ibn
Muhammad ibn Isa and ‘Ahmad ibn Abi ‘Abd Allah al-Barqi, is not
mentioned in Ahl al-sunna chains given by al-Sheikh al-Sadaq or al-
Barqi. Kitab al-zuhd, one of the extant works by al-Husayn ibn Sa‘id,
does treat the virtues of good deeds and the punishments of evil
ones, but it includes almost no Ahl al-sunna chain. In other words, it
seems significant that the names of ‘Ahmad ibn Muhammad ibn Isa
and al-Barqi, his two disciples, are mentioned as well as explicit
mention of al-Saffar, whereas Ahl al-sunna isndds almost never
appear in his book, and the name of al-Husayn ibn Sa‘id is absent in
the later works I studied.

The same applies to prominent Shi‘ narrators in the middle of the
second half of the 2™ and the beginning of the 3" centuries AH. For
example, in a previous study on Kitab al-zubd, 1 found masters
through whom al-Husayn ibn Sa‘id al-Ahwadhi relates most
narratives (Muhammad ibn Abi ‘Umayr [31 narratives], Muhammad
ibn Sinan [10 narratives], ‘Uthman ibn <Isa [7 narratives], al-Hasan ibn
Mahbab [7 narratives], ‘Ali ibn al-Nu‘man [6 narratives], al-Nadr ibn

130 Ab( Ja‘far Muhammad ibn Hasan al-Saffar, Basa’ir al-darajat al-kubra fi fada’il
al Mubammad (ed. Muhammad Sayyid Husayn al-Mu‘allim; Beirut: Dar Jawad al-
Acimma, 2007), 1, 25, 27, 117, 119, 128, 130, 159, 161, 183, 225, 228, 327, 332, 387,
433 474; 11, 24, 33, 34, 41, 61, 66, 98, 99, 162, 166, 172, 289, 290 (two narratives),
291 (two narratives), 292, 301, 441, 444, 445, 454.
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Suwayd [6 narratives], and Hammad ibn Tsa [5 narratives]).”" Thus,
the following can be said.

All these narrators are well known in Shi< literature, and many
hadiths are cited from them. Strikingly enough, these narrators
seldom or never appear in Sunni chains transmitted in Shi‘i books.
For example, Muhammad ibn ‘Umayr, from whom al-Husayn ibn
Sa‘id quotes the most hadiths, is not mentioned in Sunni chains in
relevant chapters of al-Barqgi’s work,"” and he is seen only twice in
Sunni chains given by al-Sheikh al-Sadiq."” Al-Sadiq has derived
both narratives from well-known sources in Shi< literature (such as
Muhammad ibn Sinan and Aban ibn ‘Uthman) and not from Sunni
narrators.

Among the narrators above, Hasan ibn Mahbtb and Hammad ibn
dsa are each mentioned only once in Sunni chains,"** and al-Nadr ibn
Suwayd, ‘Ali ibn al-Nu‘min,'"” and <Uthman ibn <TIsa are totally
absent. As for Muhammad ibn Sinan, he appears relatively more often
in Ahl al-sunna chains. He is recorded five times as a narrator in
Sunni chains.

An analysis of masters from whom ‘Ahmad ibn Muhammad ibn
TIsa narrates hadiths in Kitab al-nawadir reveals a similar situation.
As determined in my previous study, he most frequently narrates
hadiths in the previously mentioned book by means of Muhammad
ibn Abi ‘Umayr (56 narratives), Safwan ibn Yahya (40 narratives), al-
Nadr ibn Suwayd (34 narratives), Qasim ibn Muhammad (22
narratives), and ‘Uthman ibn Isa (12 narratives).'®

B Bekir Kuzudisli, Sia’'da Hadis Rivdyeti ve Isndd (Istanbul: Bsr Yayincilik, 2011),
313.

32 In two-volume book of al-Bargi, Ibn Abi ‘Umayr is mentioned in only one Sunni

isndd. In this chain line of “Aba Sa‘id al-Khudri > some persons > Ibn Abi ‘Umayr

> al-Barq’s father > al-Barqi” (al-Barqi, Kitab al-mabasin, 11, 331), the source of

al-Barqi is unknown.

133 Al-Saduq, Thawab al-amal, 196, 237.

3% For Hasan ibn Mahbiib, see al-Barqi, Kitab al-mabasin, 1, 295; for Hammad ibn
dsa, see al-Saduq, Thawab al-a‘mal, 304.

135 Al-Barqi mentions the names of al-Nadr ibn Suwayd and ‘Ali ibn al-Nu‘min only

once in Ahl al-sunna isndds but not in the chapters I study in al-Mabasin

(Thawab al-a‘mal wa-‘igab al-a‘mal). See al-Barqi, Kitab al-mabdsin, 11, 447, 561.

1% KRuzudisli, Sia'da Hadis Rivédyeti ve Isndd, 329.
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I already noted that among these narrators, Muhammad ibn Abi
“Umayr, al-Nadr ibn Suwayd, and ‘Uthman ibn Isa are rarely found in
Sunni chains. As for Qasim ibn Muhammad, he is seen once in the
studied Sunni references by al-Barqi and al-Sheikh al-Sadiq,"’
whereas Safwan ibn Yahya is not mentioned at all.

The comparisons so far reveal that Sunni references give little — if
any — place to famous Shi‘l narrators such as Ibn Abi ‘Umayr, Safwan
ibn Yahya, al-Nadr ibn Suwayd, and al-Husayn ibn Sa‘id, who relate
narratives via a sahabi, whereas al-Barqi, Ahmad ibn Muhammad ibn
dsa, and al-Saffar in a later fabaga appear relatively more often.

This fact seems coherent with the finding that within the scope of
the aforementioned hadiths, narratives that are initially transferred via
Sunni narrators are often conveyed to the Shi‘l sphere by narrators
known by both circles but often deemed liars or unreliable.
Accordingly, narrators such as Muhammad ibn Abi ‘Umayr and
Safwan ibn Yahya, who are famous for narrating Shii hadiths around
the middle of the second half of the 2™ and the beginning of the 3™
centuries AH, either faced certain difficulties in penetrating the Sunni
circle to derive their hadiths or deliberately refrained from such an
attempt. Moreover, even if these prominent Shiq narrators came
together with Ahl al-sunna sheikhs and listened to their hadiths, they
were relatively reluctant to narrate them. Accordingly, when al-Fadl
ibn Shadhan’s father asks Muhammad ibn Abi ‘Umayr, “You met
Sunni scholars. Why didn’t you listen to and learn their hadiths?,” Ibn
Abi ‘Umayr says, “I heard their hadiths. However, I noticed that many
of our companions listened to the knowledge of al-‘a@mma (Ahl al-
sunna) and al-khdassa (Shi‘a), but they confused them. They began to
narrate knowledge of al-‘amma via al-khdssa, and that of al-khassa
via al-‘amma. 1 gave up deriving hadith from al-‘Gmma to avoid a
similar confusion.”'?®

This near complaint may not be directly related to the situation of
Shi‘ or pro-Shi‘ narrators who relate Ahl al-sunna hadiths in a correct
manner, namely, through reference to Sunni narrators. Nevertheless,
it is important for monitoring how Sunni narratives entered Shi‘
circles in those days. Moreover, saying “many of our companions,”
Ibn Abi ‘Umayr alludes to the extensity of those who derive hadith

Y7 Al-Barqi, Kitab al-mabasin, 1, 93; al-Sadtq, Thawab al-a‘mal, 246.
B8 al-Tast, Ikbtiyar ma‘rifat al-rijal, 11, 854.
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from al-‘amma; the persons he notes are most likely rather unreliable
narrators who were not famous for hadith narratives. This may be
why they confuse the origins of hadiths. Therefore, prominent
companions of Imams might generally have refrained from quoting
hadiths from al-amma.'”

The words of Muhammad ibn Abi ‘Umayr provide a crucial clue
on the meetings between Shi‘i narrators and Sunni scholars.
However, this fact does not eliminate the difficulties for certain Shi‘
narrators in access to Ahl al-sunna circles. Accordingly, al-Fadl ibn
Shadhan asserts that Ahl al-sunna scholars derived narratives from
Murji’a, Qadariyya, and Jahmiyya, which in turn gathered narratives
from Ahl al-sunna," but Shi‘a was excluded from this sphere.'"
However, some Shi‘l narrators concealed their identity to overcome
possible problems in the Ahl al-sunna sphere. Shi‘T scholars define
this fact with the concept of “mastitr/self-concealment.”™** Just as in
the example of Ishaq ibn Bishr, some narrators supposedly changed
their identities for concealment, leaving behind long-lasting disputes
for upcoming scholars regarding their identification.

Consequently, when later prominent scholars from Qom, such as
Ahmad ibn Muhammad ibn “Isa, journeyed (ribla) to Iraq, they must
have acted to obtain Ahl al-sunna narrations and looked for narrators
who related both Sunni and Shi hadiths or their disciples.
Alternately, it may be that they came across the mentioned narrators
in Qom or another place.

The evident function of unreliable narrators in the transition of
Sunni hadiths to Shiq circles explains why Muhammad ibn Sinan is
more often seen in Sunni references (5 times) compared to narrators
such as Ibn Abi ‘Umayr, Safwan ibn Yahya, al-Nadr ibn Suwayd,
Hammad ibn Tsa, and al-Qasim ibn Muhammad. Apart from al-Qasim
ibn Muhammad, about whom there is no jarh and ta‘dil opinion, all
the above-mentioned narrators are considered reliable by Shiq
scholars and are placed among prominent personalities in Shi‘a.

139 Al-Tustari, Qamits, XII, 403.

10 Al-Fadl ibn Shadhan, al-Idahb, 503.
11 Al-Fadl ibn Shiadhan focuses on why Ahl al-sunna casts out Shi‘a while not
externalizing other groups with which it is in dispute; ibid., 93, 102.

142 For the concept of “mastiir/self-concealment” and explanations in the text, see

al-Mamaqani, Tangib al-magal, XX11, 256 (Editors’ note).
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Muhammad ibn Sinan is the only exception. He is undoubtedly a Shii
as well, but al-Kashshi (d. 4"/10" century), Ibn ‘Uqda (d. 332/944), al-
Najashi, al-Tasi, and Ibn al-Ghada’iri deem him unreliable, whereas
al-Fadl ibn Shadhan describes him as a liar.'*® The following words by
Muhammad ibn Sinan just before his death are explanatory about his
narrative sources: “I have neither listened to the hadiths I have
hitherto narrated, nor I had the rights to narrate them. They are
narrations I found.”* In another narrative, Muhammad ibn Sinan
confesses he bought the texts from the marketplace.'” However,
there might have been Ahl al-sunna isndds among narratives he
purchased.

2. Chains after the Lesser Occultation

A comparison between Thawab al-a‘mal wa-‘igab al-a‘malby al-
Sheikh al-Sadtiq and the chapter with the same title in al-Barqi’s al-
Mabhasin reveals that some chains in the former passed over to the
Shi< circle after the Lesser Occultation probably in the beginning of
the 4™ century. Among them, those derived from Ibn Abi Hatim (d.
327/938) especially stand out.

A closer look at one of these references may prove useful. The
chain reads, “Usama ibn Zayd > Aba Sa‘id al-Magbtiri > Thabit ibn
Qays al-Madani > ‘Abd al-Rahman ibn Mahdi > Yazid ibn Sinan al-
Basri al-Misri > AbG Muhammad ‘Abd al-Rahman ibn Abi Hatim >
Hamza ibn Muhammad al-‘Alawi > al-Sheikh al-Sadaq.”"* Through
this chain, al-Sheikh al-Sadtqg relates a hadith that states that the
Prophet sometimes fasted for successive days and did not fast at all
for some periods.""

Even though this hadith cannot be found in the available works of
Ibn Abi Hatim, it is prevalently related in Sunni literature via the same
chain of narrators as al-Sadiq’s until ‘Abd al-Rahmin ibn al-Mahdi.'*®
Yazid ibn Sinan, who is given in the chain as sheikh of Ibn Abi Hatim,
settled in Egypt and is defined as “sadiiq and thiga” by Ibn Abi Hatim

3 Khot, MuGam, XVI, 169.

Y4 Ibid., 163.

"5 Ibn Dawad al-Hilli, Rijal, 273; Kh’i, Mu Gam, XVI, 169.

U6 Al-Sadaq, Thawab al-a“mal, 89.

Y7 Ibid.

18 See Ahmad ibn Hanbal, al-Musnad, XXXVI, 86, and references within.
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in his al-Jarh wa-I-ta‘dil"® Moreover, in his Tafsir, Ibn Abi Hatim
derives many narratives through Yazid ibn Sinan."

As for Hamza ibn Muhammad al-<Alawi, the master of al-Sheikh al-
Sadigq, he is a descendent of Zayd ibn <Ali ibn al-Husayn, and there is
no jarh and ta‘dil assessment about him."”' Even though in some of
his works al-Sheikh al-Sadiq’s uses the expression “May Allah bless
him” after the name of al-‘Alawi,'> Kha’1 refuses to consider this as a
sign of a person’s ta‘dil."*® Nevertheless, Hamza ibn Muhammad al-
‘Alawi was most likely closer to the Shi‘a than the Sunni circle.

al-Sheikh al-Sadtq recalls the same hadith with a similar chain in
his Fada’il al-ashhur al-thalatha.> In this version, however, it is
‘Ahmad ibn Hasan al-Qattan who conveys the hadith from Ibn Abi
Hatim'™ to al-Sheikh al-Sadtq. According to Khi’i, Ahmad ibn Hasan,
another frequent figure in numerous works of al-Sheikh al-Sadaq,"
may be among al-‘amma (Ahl al-sunna)."’

In conclusion, Sunni narrators maintained the hadith until the time
of Tbn Abi Hatim. One generation after, it was related by al-Sheikh al-
Sadiqg. Two other narratives, cited from Ibn Abi Hatim in Thawab al-
a‘mal, are of a similar nature.'®

9" Tbn Abi Hatim, al-Jarb wa-ta‘dil, IX, 267.

150" See Ibn Abi Hatim, 7afsir Ibn Abi Hatim (ed. As<ad Muhammad al-Tayyib; Sayda:
al-Maktaba al-<Asriyya, n.d.), I, 438; 111, 1015, 1016; IV, 1363 ff.

51 Khot, Mu Gam, VI, 292.

52 Ibid., 292.

153 Ibid., MuGam, V, 90.

5% Al-Sadtq, Fada’il al-ashbbur al-thaldtha (ed. Mirza Ghulam Rida <rfaniyan;
Beirut: Dar al-Mahajja al-Bayda>, 1992), 51.

15 Here, al-Sadiiq mentions Ibn Abi Haitim as ‘Abd al-Rahman ibn Muhammad ibn

al-Husayn. The chain line is identical with other narrators that reached Usama ibn

Zayd. Even though the full name of Ibn Abi Hatim is given as ‘Abd al-Rahman ibn

Muhammad ibn Idris ibn Mundhir ibn Dawad ibn Mihran (Aba 1-Safa> Salah al-

Din Khalil ibn Aybak al-Safadi, Kitab al-wafi bi-l-wafayat leds. Ahmad al-Arna>at

and Dhikri Mustafi; Beirut: Dar Thya’ al-Turath al-‘Arabi, 2000], XVIII, 135), the

mentioned reference calls him “al-Husayn,” probably referring to a grandfather.

6 See al-Sadtq, al-Tawhid (ed. Hashim al-Husayni al-Tahrani; Beirut: Dar al-

Macrifa, n.d.), 30, 152; id. al-Khisdl, 55, 98 ff.

57 Kht, MuGam, 11, 93.

58 Al-Sadiq, Thawab al-a‘mdl, 90 (two narratives).
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In addition to narratives through Ibn Abi Hatim, al-Sheikh al-
Sadtq mentions Ahl al-sunna isndds, which apparently made the
transition to Shi< circles after the Lesser Occultation, more probably
in the beginning of the 4™ century. Nonetheless, these persons are
mostly Sunni narrators and not renowned authors whose works are
still extant, such as Ibn Abi Hatim. Ahl al-sunna narrators preserved
the chains in first three centuries. Roughly, in the time of the masters
of al-Sheikh al-Sadtq, pro-Shi‘a narrators began to relate them. Some
of these narratives are also present in Sunni sources."”’

The atmosphere following the Greater Occultation might have
been influential on more frequent mentions of Ahl al-sunna chains in
Shi‘i books. Indeed, because the last Imam went into the Occultation
and the long-lasting Occultation period caused havoc, Shi‘ scholars
stepped up to oppose the turmoil and tried to make use of any
available evidence. This fact is apparent in narratives that clearly
express that there are twelve Imams. There are ever-growing number
of narratives, especially after al-Saffar, about the number of Imams
and the Occultation of the final Imam. Nevertheless, al-Saffar and,
later, al-Kulayni used only Ahl al-bayt references to prove that there
are twelve Imams,'® whereas Ibn Abi Zaynab al-Nu‘mani al-Baghdadi
(d. ca. 360/970), a disciple of al-Kulayni, preferred to prove via Sunni
isnads that there would be Twelve Imams and related two chapters
to this problem.”" In addition, al-Nu‘mini does not mention the
name of his masters in Sunni chains, with the exception of a few,'"
and he records them as mu‘allag. One or two generations later, ‘Ali
ibn Muhammad al-Khazzaz al-Qummi (4"/10" century), a disciple of
al-Sheikh al-Saduq, asserts that twelve is the correct number of
Imams, building the core of his work on narratives from sahaba such

%9 See ibid, 89. For comparison see Ibn Abi Shayba, al-Musannaf (ed. Muhammad

‘Awwama; Jedda & Damascus: Shirkat Dar al-Qibla & Mu’assasat ‘Ulam al-

Qur’an, 2000), VI, 334; Ishaq ibn Rahaya, Musnad Ishaq ibn Rabitya (ed. ‘Abd al-

Ghafir ‘Abd al-Haqq al-Balashi; Medina: Dar al-Iman, 1991, 111, 954.

190 Al-Saffar, Basa’ir, 11, 111; Abt Ja‘far Thiqat al-islim Muhammad ibn Ya‘qab ibn
Ishaq al-Kulayni, a/-Kafi (ed. ‘Ali Akbar al-Ghaffari, 2" edn., Tehran: Dar al-
Kutub al-Islamiyya, 1968), I, 534.

161 Abt ‘Abd Allih Muhammad ibn Ibrihim Ibn Abi Zaynab al-Nu‘mani, Kitab al-

ghayba (ed. Faris Hassun Karim; Qom: Anwir al-Huda, 2001), 104, 117.

In relevant chapters, al-Nu‘mani more often mentions the name of Muhammad

ibn <Uthmin al-Duhni. Nevertheless, I can obtain no information about this

person (al-Namazi, Mustadrakat, V11, 203-204).
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as Anas ibn Malik, ‘Umar ibn al-Khattab, AbtG Hurayra, and ‘A’isha
bint Abi Bakr.'® Al-Khazzaz gives the chain in full.

Ahl al-sunna references in the previously mentioned works may
also serve polemical purposes, just as in al-Idah by al-Fadl ibn
Shadhan. However, there is a significant difference. As noted above,
al-Fadl ibn Shadhan obligatorily mentioned Ahl al-sunna isndds —
albeit incompletely — when he quoted hadiths to present the
controversies of Ahl al-sunna. Nonetheless, the main objective of
both al-Nu‘mani and al-Khazzaz in writing their books was to protect
and maintain confused Shi‘is who were inclined to leave Shi‘a due to
doubts about the existence of the Last Imam following the
Occultation.'”* These authors also aimed to present evidence against
those outside their sect, but this always remained a secondary goal.
This is why al-Nu‘mani, at the end of most chapters, advises Shi‘ls to
find the right path pursuant to the evidence he presents.'®

Conclusion and Assessment

The introduction of this study expressed the most striking point in
a comparison between “Thawab al-a‘mal wa-‘iqab al-a‘mal” in Kitab
al-mapasin by al-Barqi and Thawab al-a‘mal wa-‘igab al-a‘mal by
al-Sheikh al-Sadtqg. In the latter, Ahl al-sunna references increase
remarkably in number together with a diversification of sahaba from
whom the hadiths are cited. The examples above indicate that an
important part of Ahl al-sunna chains passed over to Shi circles in
the middle of the second half of the 2™ and the beginning of the 3™
centuries AH, whereas another group followed the same track after
the Lesser Occultation, more probably in the beginning of the 4™
century. Therefore, Shi‘ literature comprised more Sunni narratives
after the Greater Occultation. That said, al-Barqi’s work includes very
few Ahl al-sunna chains, whereas there are more of them in al-Sheikh
al-Sadtq’s book. However, this does not simply mean that Shiq
scholars just before and during the Lesser Occultation period did not
know these narratives. In fact, even though the relevant chapter and
even the entire Kitab al-mabdsin by al-Barqi treat few Ahl al-sunna
chains, al-Sheikh al-Sadtq’s references reveal that both al-Barqi and

165 <Alf ibn Muhammad al-Khazzaz, Kifayat al-athar fi I-nusis ‘ala l-a’imma al-

ithna ‘ashar (ed. ‘Abd al-Latif al-Husayni; Qom: Matba‘at al-Khayyam, 1981), 8.
164 Al-Nu‘mani, Kitab al-ghayba, 27 ff, al-Khazzaz, Kifayat al-athar, 7.
16 See al-Nu‘mani, Kitab al-ghayba, 58, 64, 103 ff.
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his contemporary ‘Ahmad ibn Muhammad ibn <Isa and al-Saffar of
next generation were aware of such narratives. Most likely,
circumstances before and during the Lesser Occultation may have
caused reluctance among them to include such narratives in their
books. Because there was a need for Ahl al-sunna chains regarding
problems such as Twelve Imam narratives after the Greater
Occultation, the interest in Sunni references might have increased.'*

The most notable discovery of an analysis about Sunni references
in works by al-Barqi and al-Sheikh al-Sadiq is that the persons in the
transition era were generally active in both Sunni and Shi‘ circles, but
these narrators were often described as liars or as unreliable,
especially in Ahl al-sunna sources. This may explain the origin of
narratives that are used in Shi‘ literature with reference to and against
Sunni sources but that cannot be found in Sunni works. As things
stand, persons who participated in both groups may be the reason for
differences that are often against the Sunni point of view as well.

However, narrators in Sunni chains in Shiq literature can be found
in both Sunni and Shi‘q biographical works until the middle of the
second half of the 2™ and the beginning of the 3" centuries AH,
whereas narrators are entirely separated in rest of the first half of the
3" century, when there is almost no common narrator included in the
biographies of both madhhabs. This fact is compatible with a modern
study of pro-Shii narrators in Ahl al-sunna biographies. The
mentioned study asserts that 94% of pro-Shi‘a narrators passed away
before 200 AH, and no more narrators of such quality were alive by
250 AH.'" These assertions also seem coherent with the argument in
another study: Shi‘ hadith narratives were relatively systematized and
became more common at the end of the 2" and the beginning of the
3™ century AH thanks to favorable political conditions.'®®

% Prior to the Lesser Occultation, Shii books provide no narratives about the

number of Imams save for a few exceptions with Sunni or Ahl al-bayt references;
see Etan Kohlberg, “From Imamiyya to Ithna-‘Ashariyya,” Bulletin of the School of
Oriental and African Studies 39/3, 521-534. However, after the Greater
Occultation, both Shiq and Sunni references include numerous narrations that
there are Twelve Imams. See al-Khazzaz, Kifayat al-athar.

Topgtl, Hadis Rivayetinde Siilik Egilimi (MA thesis; Istanbul: Marmara University
2010, 186.

1% Kuzudisli, Sia'da Hadlis Rivdyeti, 344.
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In conclusion, two more points are worth noting. First, works by
al-Barqi and al-Sheikh al-Sadtuq provide important clues about the
transition of hadiths from the Sunni to the Shi4 circle. Nevertheless, in
regional terms, both works are written by scholars from Qom. The
results may provide a clue regarding other cities where the Shi‘
population is dominant, such as al-Kafa and Baghdad. However, the
chains preferred by scholars from the mentioned regions should
undergo an analysis for a more accurate result.

Second, T can assume that Shi‘ scholars behaved relatively flexible
and allowed for more Sunni chains after the Greater Occultation
because the theme of the books was the reward and punishment of
deeds. Therefore, future studies should examine how such usages are
reflected in books on other problems, particularly abkdam.
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Abstract

Sabib sunna is one of the most common terms in al-jarh wa-i-ta‘dil
literature. This concept signifies a reason for preference in the
determination of narrators from whom a hadith will be transmitted in
written form or through narration. Therefore, this article concentrates
on the different usages of sahib sunna over the course of time, the
meanings ascribed to it, the influence of historical circumstances on
its meaning, and the value of being described as sahib sunna within
al-jarh wa-I-ta“dil studies. Sahib sunna is apparent in hadith sources
as a term of accreditation (fa‘dil) since earlier periods; in riwaya
terminology, however, it is used in tabaqgat-tarajim works as a term
that expresses the competence of a narrator in terms of delivering the
narrative, particularly since the 3™ century AH. It is possible to assert
that sabib sunna has an extensive structure of meaning depending on
the author, the period or the kind of work, and this openness in
meaning primarily originates from semantic diversity regarding the
use of the concept of “Sunna” in different sciences such as hadith,
usul al-figh, and kalam.
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Introduction

Al-jarb wa-Il-ta‘dil, namely, discrediting and accrediting, is the
most notable branch of <m al-rijal, its progress has occurred in
parallel with the rise of critical mentality in Islamic thought as of the
mid-2™ century AH. In this period, there was a rise in the number of
hadith scholars; moreover, movements such as bid‘a and ilbhad
became widespread, whereupon the fabrication of hadiths tragically
grew. These facts brought about the rapid development of al-jarh
and al-ta‘dil.’ Accordingly, the 2" and 3™ centuries AH witnessed
periods of tadwin (codification) and tasnif (classification), and
studies concentrated on narrators and made use of discrediting and
accrediting terminology in criticisms regarding the rijal (transmitters)
of hadiths. Al-jarb wa-I-ta‘dil, which signifies the determination of
reliability/credibility of the narrators and the transmission of them to
posterities, brought about many terms in its definition of narrators.?

These terms, the most important elements of the al-jarbh wa-I-
ta‘dil discipline, appeared as a result of a specific process. Scholars of
al-jarh wa-I-ta“dil ascribed various meanings to these terms over the
course of time by preferring different usages; they also studied the
grade of such wordings used for the acceptance or criticism of
narrators with regard to their narratives.’ AbG Hatim al-Razi (d.
327/938) was the first person to collect discrediting and accrediting
terms and to classify them according to the judgments they express.
Prior to Ibn Abi Hatim, ‘Abd al-Rahman ibn Mahdi (d. 198/813-814)
and al-Juzjani (d. 259/873) also classified narrators in terms of
acceptance and refusal.® In later periods, Ibn Abi Hatim’s
classification was adopted wholesale by al-Khatib al-Baghdadi (d.

' Emin Asikkutlu, Hadiste Ricdl Tenkidi (Cerb ve Ta'dil [lmi) (Istanbul: Marmara

Universitesi [lahiyat Fakiiltesi Vakft Yaymlari, 1997), 27-61.

For grades and terms regarding al-jarb and al-ta‘dil, see Abtu 1-Fadl Jalal al-Din

‘Abd al-Rahman ibn Abi Bakr al-Suyuti, Tadrib al-rawi fi sharb Taqrib al-

Nawawi (ed. Badi¢ al-Sayyid al-Lahham; Damascus: Dar al-Kalim al-Tayyib,

2005), II, 400-405; Abt I-Fadl Shihab al-Din Ahmad ibn <Ali ibn Muhammad Ibn

Hajar al-“‘Asqalani, Sharb al-Nukbba Nuzbat al-nazar fi tawdib Nukbbat al-fikar

fi mustalab abl al-athar (ed. Nir al-Din Itr; 3" edn., Damascus: Matba¢at al-

Sabah, 2000), 136-137; also see izmirli ismail Hakk1, Hadis Taribi (ed. Ibrahim

Hatiboglu; Istanbul: Darulhadis, 2002), 198-200.

3 Asikkutlu, “Cerh ve Ta‘dil,” Tiirkiye Diyanet Vakfi Isidm Ansiklopedisi (DIA), VII,
394.

4 Asikkutlu, Hadiste Ricdl Tenkidi, 171.

N



Sahib sunna as a Praising (Ta‘dil) Term 49

463/1071), Ibn al-Salah (d. 643/1245) and al-Nawawi (d. 676/1277).
Furthermore, al-Dhahabi (d. 748/1348), al-Iraqi (d. 806/1404), Ibn
Hajar (d. 852/1449), al-Sakhawi (d. 902/1497), and al-Suyuti (d.
911/1505) classified the wordings in an even more detailed manner.’

The hadith critics employed discrediting and accrediting
expressions in their criticisms of narrators, instead of using extensive
explanations,’® to provide the reader with easier access to information
and to clearly delineate the positive and negative aspects of a
narrator.’

These critical terms in biographical works underwent evolutions
even from their first appearances.® The determination of the
appearance of these wordings and their semantic evolution is very
important with respect to the value of discrediting and accrediting.’
However, there are several issues that need to be taken into
consideration at this stage. For example, specialists on a/-jarh and al-
ta‘dil have used terms that incorporate common meanings but have
also ascribed different meanings to the same words. Therefore, the
author using an expression becomes as important as the expression
itself about the narrator. The determination of the semantic
framework of these wordings or expressions serves as a guide to the
recognition and introduction of a narrator. Consequently, it is vital to
consider the first appearance of a discrediting and accrediting term,
its first user, its various forms of usage, and the eventual meanings
ascribed to it if we are to determine and analyze the term.

> Asikkutlu, “Cerh ve Ta‘dil,” 398; For further information about studies on al-jarp
and al-tadil see Ahmet Yiicel, Hadis Ilminde Tenkit Terimleri ve Ilgili
Calismalar (Istanbul: Marmara Universitesi ilahiyat Fakiiltesi Vakfi Yaymlari,
1998), 31-50.

°  Yucel, Hadis [lminde Tenkit Terimleri, 22.

Muhammad Diya> al-Rahman al-A‘zami, Dirdsat fi l-jarb wa-I-ta‘dil (Medina:

Maktabat al-Ghuraba’ al-Athariyya, 1995), 289.

G. H. A. Juynboll, Muslim Tradition: Studies in Chronology, Provenance and

Authorship of Early Hadith (Cambridge, NY: Cambridge University Press, 1983),

176. In his evaluation based on Tahdhbib al-Tahdhib by Ibn Hajar al-‘Asqalani,

Juynboll describes the usage of discrediting and accrediting expressions in

biographies as arbitrary pursuant to his critical approach on the issue;

nevertheless, he has some notable opinions about the question.

Yiicel, Hadis Istlablarimin Dogusu ve Gelisimi: Hicri flk Uc Astr (2" edn.,

Istanbul: Marmara Universitesi {lahiyat Fakiltesi Vakf1 Yayinlari, 2014), 112.
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Sabib sunna is one of the most common expressions in al-jarh
wa-l-ta<dil literature."” The term signifies a “possessor of Sunna”,
which is a notable reason for the preference of narrators from whom
the hadiths will be written or transmitted. Therefore, this study
focuses on its usage in al-jarbh wa-I-ta‘dil literature as well as the
scholars who prefer to use this expression in their relevant studies
and the meanings they ascribe to the word. Moreover, it is important
to note whether the expression was used in biographies of some
prominent figures and the value and reflections of sahib sunna in the
context of the concepts of ashab al-sunna or ashab al-bhadith in the
following periods.

Usages of Sabib sunna in al-Jarb wa-l-ta‘dil Literature

Sabib sunna is employed as an accrediting expression in tabaqat
and tardajim works. It is either used individually or accompanied by
other accrediting terms. Most often, it is indicated together with the
term thiga (i/trustworthy) in the form of thiga sabib sunna ( i
i ;,;-La).“ Numerous assessments of narrators, which are attributed
to al-<Ijli (d. 261/875), include such examples."

Sabib sunna is also employed in combination with certain
expressions in biographies. The most common combination is sahib
sunna wa-jama‘a (ielex 5 w cbo),” which was frequently preferred
by Ibn Sa‘d (d. 230/845). He sometimes added “there are hadiths he
narrates” (Egsl>l edie <ilSy) after this combination.™ Ibn Sa‘d also used

For ta‘dil expressions used in hadith studies see Yiicel, Hadis [lminde Tenkit

Terimleri, 135-141.

"' Abt Bakr Kafi, Manbaj al-Tmam al-Bukbdri fi tashib al-abadith wa-tadiliba
(min kbilal al-Jami< al-sabib) (Beirut: Dar Ibn Hazm, 2000), 137; ‘Abd al-Rahman
ibn Yahya al-Mu‘allimi, al-Tankil bi-ma fi ta’nib al-Kawthari min al-abatil (ed.
with notes by Muhammad Nasir al-Din al-Albani, Zuhayr al-Shawish, and ‘Abd al-
Razzaq Hamza; 2" edn., Beirut: al-Maktab al-Islami, 1986), 1, 414; II, 612.

2 Abi 1-Safa> Salah al-Din Khalil ibn Aybak al-Safadi, Kitab al-wafi bi-l-wafayar
(eds. Ahmad al-Arna>at and Dhikri Mustafa; Beirut: Dar Thya® al-Turath al-‘Arabi,
2000), VI, 261; IX, 166; XX, 57; XXII, 134; XXVII, 129; Ibn Hajar al-‘Asqalani,
Tahdhib al-Tabdhib (eds. Ibrahim al-Zaybaq and <Adil Murshid; Beirut:
Muassasat al-Risala, 1996), 1, 28.

13 Al-Mu‘allimi, al-Tankil, I, 282.

1 Abt ‘Abd Allah Muhammad Ibn Sa‘d ibn Mani® al-Zuhri, al-Tabaqgat al-kubra (ed.

Ihsan ‘Abbas; Beirut: Dar Sadir, 1968), VI, 386.
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this term in the form of sahib sunna wa-fadl wa-kbayr ( &w cleo
sy Juaby)”.

Al-qjli occasionally opted for another form in the use of the
expression: “sabib sunna wa-ittiba< (sl iw <lo).”'® The same
usage is also seen in Tadbkirat al-huffaz’ and Siyar alam al-
nubala’® by al-Dhahabi (d. 748/1348). Apparently, al-Dhahabi also
employed the form “sabib sunna wa-hadith (Egssy & colo).”"? Al-
Yafii (d. 768/1366) used “sahib sunna wa-hadith” only once, in the
biography of Aba Zayd Ja‘far ibn Yazid al-Hamawi (d. 554/1159).* As
for Ibn Hibban (d. 354/965), he often preferred “sabib sunna wa-fadl
(b & <L) Occasionally, the expression is used with the
addition of Qu#’an, in which case it is indicated as “sabib sunna wa-
Quran (O g &w cln).”?

Al-Suytti  (d. 911/1505) included previous usages of the
expression in his Tabagat al-huffaz. These include “sabib sunna wa-
Jjamaa Gelery & wbp),”? “sabib sunna wa-fadl wa-kbhayr ( Lo
s by %), “sabib sunna wa-Gbdda Gsles iw cle),”” and

5 Ibn Sa‘d, Tabagat, V11, 358-359.

6 Abt -Hasan Ahmad ibn ‘Abd Allah ibn Salih al-Ijli, Marifat al-thiqat min rijal
abl al-glm wa-l-badith wa-min al-du‘afa’> wa-dbikr madbabibibim wa-
akbbaribim (ed. ‘Abd al-Karim ‘Abd al-‘Azim al-Bastawi; Medina: Maktabat al-
Dar, 1985), I, 312, 372, 411.

7 Aba ‘Abd Allih Shams al-Din Muhammad ibn Ahmad ibn ‘Uthman al-Dhahabi,
Tadbkirat al-huffaz (ed. ‘Abd al-Rahmin ibn Yahya al-Mu<llimi; 3™ edn.,
Hyderabad: Majlis Da’irat al-Ma‘arif al--Uthmaniyya, 1955-1958), III, 813, 930,
1130; IV, 1256.

8 Al-Dhahabi, Siyar alam al-nubald’ (eds. Bashshar ‘Awwad Ma‘raf, Shu‘ayb al-
Arna’Ut, et al.; Beirut: Mu’assasat al-Risala, 1981-1988), X, 369, 490.

Y Al-Dhahabi, al<Ibar fi kbabar man ghabar (ed. Abt Hajar Muhammad al-Sa‘id
ibn Basytni Zaghlal; Beirut: Dar al-Kutub al-Tlmiyya, 1985), I, 22.

20 <Afif al-Din ‘Abd Allah ibn As‘ad ibn ‘Ali al-Yamani al-Yafi<, Mir’ar al-jinan wa-
“Gbrat al-yaqzan fi ma‘rifat ma yutabar min bawadith al-zaman (ed. Khalil al-
Mansar; Beirut: Dar al-Kutub al-‘Ilmiyya, 1997), 111, 235.

2l Abt Hatim Muhammad Ibn Hibban ibn Ahmad al-Tamimi, Kitab al-thigat
(Hyderabad: Matba‘at Majlis Da’irat al-Ma‘arif al-Uthmaniyya, 1973), VIII, 155,
180, 254; IX, 47, 116, 118.

22 Al-Dhahabi, Mizan al-itidal fi naqd al-rijal (ed. ‘Ali Muhammad al-Bijawi;
Beirut: Dar al-Ma‘rifa, n.d.), II, 224.

3 Al-Suyuti, Tabagar al-hbuffaz (Beirut: Dar al-Kutub al-Tlmiyya, 1983), 145.

2 bid., 208.
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“sabib sunna wa-ittiba“ (Cl,ﬂ ™ g_,a-L.p).”Z(’ As can be seen in his
works, al-Suylti used the form “sahib sunna wa-<ibada,” unlike his
predecessors.

To comprehend the signification of any critical term, we have to
take into account the accompanying terms used by critics.”” Apart
from the word thiga, the accompanying terms to sabib sunna note
the virtues and benevolence of the narrator, thus proving he was a
man of jama‘a and “ibada and was on the right path or subject to the
Sunna of the Prophet Muhammad. Biographers who prefer sahib
sunna as an accrediting qualification seek to feature the character of
narrators rather than their competence with regard to narratives. They
frequently use this expression after the term thiga, as they intend to
assess the personal traits and attitudes of the narrator with respect to
Sunna because they do not consider him to be troubled by fairness
and recording.

Users of Sabib sunna as a means of Acceptance and
Meanings Ascribed to the Term

Similar to sahib al-hadith, a term that was used in the sahaba era
prior to the emergence of fabagat and tardjim authors,” the
appearance of sabib sunna occurred during the same period, albeit
in plural form.

A narrative, quoted from Mu‘adh (d. 17/638), reveals that it was
important to attribute a hadith to a sahib sunna. Once Mu‘adh
discovered that the persons brought in his presence were ashab al-
sunna, he could not help crying before saying, “If I knew that you
were ashab al-sunna, 1 would come to your home and narrate

B Ibid., 360.

% Ibid., 456.

See Yicel, Hadis liminde Tenkit Terimleri, 184.

*  Abdullah Aydinli, “Ehl-i Hadis,” Tiirkiye Diyanet Vakfi Isldm Ansiklopedisi (DIA),
X, 507. According to Aydinli, the terms of abl al-badith and sabib al-badith are
synonymous. His ground is the words, “You are our successors and abl al-badith
after us” by Abt Sa‘id al-Khudri. In later periods, Shu‘ba was considered as sahib
al-badith, whereas Farqad Sabakhi and <Abd Allah ibn Nafic were not so
described. However, the important point here is that the term of sahib al-hadith
dates back to the time of the sahaba.
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hadiths to you.

»29

In the following periods, the concept of sahib sunna was

associated with the emergence of isndd (chain of transmission). In
earlier periods, no chain was questioned, whereas the practice
changed for the authentication of narratives in later eras. As the
search for an isndd began, the hadiths by sahib sunna were written
down whereas others not by sahib sunna were ignored.”’ Ibn Sirin
(d. 110/729) explains this fact as follows:
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They were not used to searching for an isndd. Then, they began to
seek isndd for information. They derived hadith from sabib sunna,
and did not collect from others.*!

Sufyan al-Thawri (d. 161/778) utilizes the expression sahib sunna

in an interpretation as follows:

islondl 5 4t Jal J5T L L)

If a hadith (or any knowledge) comes to you from persons who are
sahib sunna, one of whom is from the East and one from the West,

30

31

Al-Khatib al-Baghdadi, Aba Bakr Ahmad ibn “Ali ibn Thabit, al-Jamic li-akbldq
al-rawi wa-adab al-samic (ed. Mahmuad Tahhan; Riyadh: Maktabat al-Ma“arif,
1983), 1, 332.

Rif‘at Fawzi ‘Abd al-Muttalib, Tawthiq al-sunna fi I-qarn al-bijri al-thani:
Ususuhii wa-ittijahatubii (Cairo: Maktabat al-Khanji, 1981), 148.

Abt Muhammad ‘Abd Allah ibn ‘Abd al-Rahman ibn Fadl al-Darimi, Musnad al-
Darimi al-maraf bi-(Sunan al-Darimi) (ed. Husayn Salim Asad al-Darani;
Riyad: Dar al-Mughni li-I-Tawzi¢ wa-1-Nashr, 2000), IV, 496; Also see Ibn Hajar al-
‘Asqalani, Ithaf al-mahara bi-lI-fawd’id al-mubtakira min atraf al-‘ashara (eds.
Zuhayr ibn Nasir al-Nasir, Mahmad Ahmad <Abd al-Muhsin, et al; Medina:
Wizarat al-Shu>an al-Islamiyya wa-1-Awqaf wa-l-Da‘wa wa-I-Irshad & al-Jami‘a al-
Islamiyya, 1994-2004), XIX, 427.
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send them your regards and pray for them. Indeed, how few are
people who belong to sunna and jama ‘a.”

Za’ida ibn Qudama al-Thaqafi (d. 161/777) also uses the same
term. When Husayn al-Jui (d. 203/819) asked Za’ida about
someone, Za’ida said the person was sabib sunna, whereupon al-
Jui says that he does not mind the expression, indicating “Sahib
sunna? They are sons of Abt Bakr.” In response, “Killers of ‘Uthman
ibn <Affan were also sons of Abt Bakr,” says Za’ida, insisting that the
term $apib sumna matters because it signifies a higher value of
acceptance and acrreditation.” Moreover, rumor has it that Za’ida ibn
Qudima narrated hadiths from s@hib sunna but not from others.*

Waki¢ ibn al-Jarrah (d. 197/812) reportedly employed sabib sunna
as a word of accreditation. According to Waki¢, thiga sabib sunnais a
second-rank accrediting expression. For him, the expressions that
primarily accredit a narrator are athbat al-nas and thiga thiqa,
whereas secondary qualifications are thiga and thiga sabib sunna.
Waki¢ uses sabib sunna not individually but as a part of an
accrediting expression.” For example, when ‘Al ibn Khashram (d.
257/871) asked Waki¢ about Fadl ibn Musa (d. 191-192/806-807),
Waki¢ praised ‘Ali ibn Khashram, saying “he is thiga and sabib
sunna.”* Wakic ibn al-Jarrah also describes what it means to be sahbib
sunna:
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3 Abu Zakariyyd Yahya ibn Ibrahim al-Salmasi, Kitab manazil al-a’imma al-

arba‘a Abi Hanifa wa-Malik wa-I-Shafii wa-Abmad (ed. Mahmuad ibn ‘Abd al-

Rahman, Medina: al-Jami‘a al-Islamiyya, 2002), 69.

¥ Al-Khatib al-Baghdadi, al-Jamic, 1, 332.

3 Abi 1-Qasim Kamal al-Din ‘Umar ibn Ahmad Ibn al-‘Adim, Bughyat al-talab fi

tarikh Halab (ed. Suhayl Zakkar; Beirut: Dar al-Fikr, n.d.), VIII, 3735; Abu 1-Hajjaj

Jamal al-Din Yasuf ibn ‘Abd al-Rahman ibn Yusuf al-Mizzi, Tabdbib al-Kamal fi

asma’ al-rijal (ed. Bashshar ‘Awwad Ma‘rif; 6" edn., Beirut: Muassasat al-Risila,

1994), IX, 277; al-<Ili, Ma ‘rifat al-thigat, 1, 367.

Muhammad al-Firwani, “al-Imam Waki¢ hayatuh® wa-atharuh®,” Majallat al-

bubiith al-Islamiyya 12 (1985), 342.

3% Al-Khatib al-Baghdadi, Abta Bakr Ahmad ibn “Ali ibn Thabit, Kitab talkbis al-
mutashabib fi l-rasm wa-bimayat ma ashkala minbu ‘an bawadir al-tashif wa-

35

l-wabm (ed. Sukayna al-Shihabi; Damascus: Dar Talas li-]-Dirasat wa-l-Tarjama
wa-l-Nashr, 1985), 86.
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Sabib sunna is the person who gets a hadith as it is; the one who
learns hadith in order to strengthen his view is sahib bid‘a.”’

By these words, Waki¢ asserts how he cares about authenticity in
the narration of hadiths and refuses to consider hadith as a means to
strengthen a certain point of view. This determination by Waki¢ might
originate from his attitude against Mu“azila and other bid‘a groups
with respect to issues such as kbalg al-Qur’an, etc.”

According to relevant sources, ‘Abd al-Rahman ibn Mahdi, who
passed away in 198 AH, one year after Waki¢, is another scholar who
applied the term. ‘Abd al-Rahman ibn Mahdi used the expression to
describe Ahmad ibn Hanbal (d. 241/855). For him, anyone who loves
Ibn Hanbal is a sahib sunna.”

In chronological terms, the first ones to use the expression are
Mu‘adh, one of the sabhdaba/Companions, and Ibn Sirin. Nevertheless,
Z2’ida ibn Qudama appears to be the first scholar to employ it
exclusively as an accrediting expression, as his interpretation directly
concerns the status of a narrator. As for the upcoming period, it is
impossible to determine whether Waki¢ or ‘Abd al-Rahman ibn Mahdi
was the first person to use sabib sunna, as both scholars are
contemporary and passed away almost at the same time.
Nevertheless, we can assert that its appearance as an accrediting term
dates back to the second half of the 2™ century AH.

As said above, Ibn Sa‘d frequently used the expression sahib
sunna, whose usage became ubiquitous upon the compilation of
tabagat and tardjim works. Ibn Sa‘d mentions the term as another
trait of many thiga narrators. For him, however, being sahib sunna
does not necessarily mean that the person is mutgin (in other words,
exact). Accordingly, in one of his biographies, Ibn Sa‘d categorizes
the narrator as sahib sunna but indicates that his hadith narrative is
weak™ or that there are many mistakes” in his narratives.

3 Al-Dhahabi, Siyar a‘lam al-nubald@’, IX, 144.

% For attitude of Waki¢, see Mehmet Emin Ozafsar, “Veki¢ b. Cerrah,” Tiirkiye
Diyanet Vakfi Isidm Ansiklopedisi (DIA), XLIIL, 8.

% Abt Muhammad ¢Abd al-Rahman ibn Muhammad ibn Idris Ibn Abi Hatim al-Raz,
Kitab al-jarb wa-I-ta‘dil (ed. ‘Abd al-Rahman ibn Yahya al-Mu‘allimi; Beirut: Dar
al-Kutub al-Ilmiyya, 1952-1953), 1, 308.

" Ibn Sa‘d, al-Tabagat, VI, 360.
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Yahya ibn Ma‘in (d.233/848) also employs the term for the
criticism of narrators. Concerning Nu‘aym ibn Hammad (d. 228/843),
Ibn Ma‘in initially says laysa fi I-badith bi-shay*" nevertheless, he
later indicates “However, he is sahib sunna,” and thus accredits the

mentioned narrator.®

Ahmad ibn Hanbal is another scholar who used this common
means of accrediting. In his comments about Wahb ibn Jarir (d.
206/821), Ibn Hanbal asserted that Wahb was never seen together
with Shu‘ba (d. 160/776) but that Wahb was sahib sunna; thus, Ibn
Hanbal tried to appreciate the narrator.” Moreover, being sahib
sunna is a reason for preference among narrators in the eyes of
Ahmad ibn Hanbal. He claims that Wahb ibn Jarir ibn Hazim is sabib
sunna and that, accordingly, he is more favorable than Hammam (d.
132/750).° Ahmad ibn Hanbal prefers the same expression for
accrediting Warqa®> ibn ‘Umar, whom Abt Dawuad (d. 275/889) asks

i Ibid VI, 488.

2 This wording by Ibn Ma‘in adds fi I-hadith to his laysa bi-shay’. Two expressions
are almost synonymous. There are different comments about usage of laysa bi-
shay’ in the time of Ibn Ma‘in. Kadhdhab (fabricating, lying) narrators and
narrators with relatively less hadiths are included in such comments. Besides, it is
related that Ibn Ma‘in uses the same term for reliable narrators. Therefore, it is
unclear whether he means discrediting or accrediting a narrator through this
expression; see Erdin¢ Ahatli, “Yahya b. Main’in Eserleri ve Kullandig: ihtilafli ve
Garib Lafizlar,” Sakarya Universitesi lldhiyat Fakiiltesi Dergisi 1 (1996), 227; there
is ambiguity about the meaning of this expression emphasized by Ahatli;
nevertheless, there is a concord between hadith scholars that no hadith should be
derived from a narrator with such a description. See Yiicel, Hadis liminde Tenkit
Terimleri, 108.

# Al-Khatib al-Baghdadi, AbG Bakr Ahmad ibn “Ali ibn Thabit, Tarikh Madinat al-
salam wa-akbbar mubaddithiba wa-dbikr quttaniba I-<ulama’ min ghayr
abliba wa-waridiba (ed. Bashshar ‘Awwad Ma<raf; Beirut: Dar al-Gharb al-
Islami, 2001), XV, 419; al-Mizzi, Tahdhbib, XXIX, 475; Ibn Hajar al-‘Asqalani,
Tahdbib al-Tahdbib, TV, 235.

#“ Al-Dhahabi, Mizan al-itidal, IV, 351; Also see Bashir ‘Ali ‘Umar, Manhaj al-
Imam Abmad fi ilal al-abadith (Riyadh: Wagf al-Salam al-Khayri, 2005), 820.
Wahb's father makes the same comment for his son, see Ibn ‘Adi, al-Kamil fi
du‘afa@’ al-rijal (eds. ‘Adil Ahmad ‘Abd al-Mawjiad, ‘Ali Muhammad Mu‘awwad,
and ‘Abd al-Fattah al-Sayyid Sulayman Abua Sinna; Beirut: Dar al-Kutub al-
Tlmiyya, 1997), VIII, 342.

% Al-Dhahabi, Tadbkira, 1, 199.
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after. When it was reported that Warqga> was a Murji’i, Ibn Hanbal said
that he had no such information.*

Al-qjli serves as a reference source in regard to the usage of the
expression in biography works after him, as he is the scholar who
most frequently applied the term for the criticism of narrators.
According to him, the narrative of a narrator who is sahib sunna may
bear “the quality of hujja (evidence)” if he narrated from thigat
(reliable transmitters).”’ According to al-jli, the term sabib sunna
signifies that a narrative by such a narrator is acceptable and can
serve as evidence. In another analysis where he separately uses the
concepts of hadith and sunna, sabib sunna has a meaning outside or
different from hadith knowledge. Concerning Ibrahim ibn al-Taymi
(d. 92/710-711), al-Ijli uses the qualities hasan al-bhadith and sabib
sunna in addition to thiga, rawiyat™ li-tafsir al-Qur’an wa-sabib al-
tafsir.® Therefore, al-Ijli ascribes to sahib sunna a meaning beyond
mere knowledge of or competence in hadith narrative. Likely, this
meaning includes the significance of the Sunna concept, which is
historically considered to have a broader sense than hadith.

The most interesting usage of the expression is that it can be
employed for persons who love some others. The characterization of
those who love certain historical persons as sabib sunna is first seen
in an ‘aqga’id study by Abta Muhammad al-Barbahari (d. 329/940-
941).* In his Sharb al-Sunna, al-Barbahari dubs as sahib sunna
those who love Abt Hurayra (d. 58/678), Anas ibn Malik (d. 93/711-
712), and Usayd ibn Hudayr (d. 20/641).”° Al-Barbahari also adds
names such as Yunus ibn ‘Ubayd (d. 139/756), Wahb ibn Jarir,

9 Al-Mizzi, Tahdhib, XXX, 435.

Y7 Ibn Hajar al-‘Asqalani, Tahdhib al-Tahdhib, 11, 329.

® Al-Tjli, Ma‘rifat al-thigat, 1, 201.

©  Aba Muhammad Hasan ibn Alf ibn Khalaf al-Barbahari is a Hanbali scholar who
defends Salafi creed against Mu‘tazila, and who studied the sciences of figh,
ethics and ddab through Abt Bakr al-Marwazi, the disciple of Ahmad ibn Hanbal.
See Ahmet Saim Kilavuz, “Berbehari,” Tiirkiye Diyanet Vakfi Islam Ansiklopedisi
(DIA), V, 476.

% AbG Muhammad Hasan ibn ‘Ali ibn Khalaf al-Barbahari, Sharb al-Sunna (ed.
Abu Yasir Khalid ibn Qasim al-Radadi; Medina: Maktabat al-Ghuraba’> al-
Athariyya, 1993), 119.
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Hammad ibn Salama (167/784), Malik ibn Anas, al-Awza‘i, Za’ida ibn
Qudama, and Ahmad ibn Hanbal to this category.”

An evaluation by Abu Hatim al-Razi (d. 277/890) includes a
relevant example. According to al-Razi, one from Baghdad who loves
Ahmad ibn Hanbal is sahib sunna and one who dislikes Yahya ibn
Ma‘in is a kadhdhab (fabricator).>® According to ‘Abd al-Rahman ibn
Mahdi, Basrans who love Hammad ibn Zayd (d. 179/795), Kuafans
who love Za’ida and Malik ibn Mughawwal (d. 158/775), Damascans
who love al-Awza‘i (d. 157/774) and Abu Ishaq al-Fazari (d. 188/804),
and Hijazians who love Malik ibn Anas (d. 179/795) are sahib
sunna.>® According to Aba I-Husayn al-Tabari (d. between 307-
314/919-9206), one is sahib sunna if he is from Khurasan or Rayy and
loves Abti Zur<a (d. 264/878) and Abt Hatim.>* Qutayba ibn Sa<d (d.
240/855) produces a similar interpretation of the issue. According to
him, the most prominent figure of his time is Ibn al-Mubarak (d.
181/797). Then, he names Ahmad ibn Hanbal, whom he calls
“youngster,” as the leading personality and claims that one who loves
him is sabib sunna. For Qutayba, Ahmad ibn Hanbal would have left
behind al-Thawri, Layth (d. 175/791) and al-Awza< if he were their
contemporary.” In his al-Jarh wa-I-ta‘dil, Ibn Abi Hatim uses the
following chapter title indicating that one who loves Ahmad ibn
Hanbal is sabib sunna:
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>t Al-Barbahiri, Sharb al-Sunna, 191-121; also see Abt I-Husayn Muhammad ibn
Muhammad ibn al-Husayn Ibn Abi Yada al-Farr2’, Tabaqat al-Hanabila (ed.
‘Abd Rahmin ibn Sulayman al-<Uthaymin; Riyadh: al-Amana al-‘Amma li-l-Thtifal
bi-Murir Mi’at ‘Am <ala Ta’sis al-Mamlaka, 1999), 111, 66-67.

2 Al-Khatib al-Baghdadi, Tarikh Madinat al-saldm, XVI, 263; also see Sa‘di Mahdi
al-Hashimi, Ikbtilaf aqual al-nuqqad fi I-ruwat al-mukbtalaf fibim ma‘a dirdasat
badbibi I-zabira ‘inda Ibn Man (Medina: Majma® al-Malik Fahd li-Tiba‘at al-
Musharf al-Sharif, 2005), 50.

> Aba 1-Qasim Thiqat al-Din “Ali ibn al-Hasan ibn Hibat Allah Ibn ‘Asakir, Tarikh
Madinat Dimashq wa-dbikr fadliba wa-tasmiyat man ballaha min al-amathil
aw ijtaza bi-nawabiba min waridiba wa-abliba (ed. Muhibb al-Din Aba Sa‘id
‘Umar ibn Gharama al-‘Amrawi; Beirut: Dar al-Fikr, 1995-2000), VII, 128.

> Al-Mizzi, Tabdbib, XXIV, 389.

5 <Ali ‘Abd al-Basit Mazid, Manahij al-mubaddithin fi I-qarn al-awwal al-hijri wa-
batta <asrina l-padir (Cairo: al-Hay’a al-Misriyya al-‘Amma li-I-Kitab, 2002), 240.
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“Chapter on why a lover of Ahmad ibn Hanbal deserves to be
sabib sunna’

Under this title, he collects relevant assessments by Qutayba ibn
Sa‘id and ‘Abd al-Rahman ibn Mahdi. According to Qutayba ibn Sa‘id,
one who loves Ahmad ibn Hanbal is sahib sunna wa-jama‘a. As said
above, ‘Abd al-Rahman ibn Mahdi claims that one who loves Ahmad
ibn Hanbal is sahib sunna.”

The term is very often used for Ahmad ibn Hanbal, likely because
of the Mihna where his debates on kbalq al-Qur’an played a major
part.”” The discussions on khalq al-Qur’an appeared in the late first
century AH., prior to Mihna,® and these debates became very
influential on the criteria for discrediting and accrediting. There are
many discrediting expressions in the works concerning this issue.”
Mihna had a decisive effect on the evaluations of hadith narrators and
the relations between scholars.”” For example, al-Bukhari (d.
256/870) tells that for many scholars, those who assume that the

% Ibn Abi Hatim, al-Jarb wa-I-tadil, 1, 308.

In a letter to the Baghdad governor Ishaq ibn Ibrahim in 218 AH., Caliph al-
Ma’man wanted him to query the qadis and hadith scholars such as ‘Abd al-
Rahman ibn Ytnus, Yahya ibn Ma‘in, and Zubayr ibn Harb with respect to kbalg
al-Qur’an. Many scholars, who were added to list in a following letter,
acknowledged that Quran is created. However, Ahmad ibn Hanbal, Muhammad
ibn Nah, Sajjada, and al-Qawariri objected to this view. In the wake of tortures,
Sajjada and al-Qawariri backed down, while Ibn Hanbal and Muhammad ibn Nah
insisted on their opinion. See Hayati Ylcesoy, “Mihne,” Tiirkiye Diyanet Vakfi
Isiam Ansiklopedisi (DIA), XXX, 26-27.

Talat Kocyigit, Hadiscilerle Kelamciar Arasimdaki Minakasalar (4" edn.,
Ankara: Turkiye Diyanet Vakfi Yayinlari, 1989), 187. Ja‘d ibn Dirham, a scholar in
the time of Marwan the Caliph (rule: 127-132 AH.), was the first ever person to
claim that Qur’an was created. See ibid., 192.

®  See ‘Abd al-Fattih Abt Ghudda, “Halk-1 Kur'an Meselesi: Raviler, Muhaddisler,
Cerh ve Ta’dil Kitaplarina Tesiri,” (translated into Turkish by Miucteba Ugur),
Ankara Universitesi Ildbiyat Fakiiltesi Dergisi 20 (1975), 311; also see Ozafsar,
Ideolojik Hadisciligin Taribi Arka Plani: Mibne Olayr ve Haseviye Olgusu
(Ankara: Ankara Okulu Yayinlar1, 1999), 67.

Yiicel, Hadis Taribi (Istanbul: Marmara Universitesi ilahiyat Fakiiltesi Vakfi
Yayinlari, 2012), 84.
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Quran is makblig (created) are kafir (infidel/unbeliever).® Again,
al-Bukhari reports that ‘Ubayda ibn <A’isha said they would never
perform salat behind anyone who says “the Quran is created.”®
Conceivably, the accrediting terms about Ibn Hanbal also originate
from Mihna events. Qutayba ibn Sa‘id, Abt Hatim and Ibn Abi
Hatim,* scholars subject to the same Mihna events, also claim that
those who love Ibn Hanbal are sabib sunna, which is probably in
reaction to these incidents. As is known, Ibn Hanbal was subject to
Mihna. Nevertheless, he allocated a central role to the Sunna and
practices by al-ashab al-kiram (noble Companions) in his creed and
severely criticized ahl al-bid‘a. Thus, Ibn Hanbal began to represent
abl al-badith®* The hadith circles who were victims of Mihna
gathered around Ahmad ibn Hanbal and made him a symbol.65 He
was considered to be sahib sunna, and the most important factor for
this qualification should be his attitude during discussions concerning
the creation of the Qurian. In these debates, he responded to
questions about the issues other than the Quran and Sunna, such as
theological ones, saying “I don’t know... Give me something from
the book of Allah or Sunna of the Prophet, so I can say it ...,”.%

Apart from the aforesaid names, those from Anbar who love Abu I-
‘Abbas Ahmad ibn Asram (d. 336/947), Abu Ja‘far al-Hudha> (d.?) and
al-Muthanna ibn Jami¢ al-Anbari (d.?) were also described as sahib
sunna.” Likewise, it is claimed that one who is from ‘Ukbara and
sympathizes with Ab Hafs ibn Raja> (d.?),* or one from Baghdad and
loves Abu 1-Hasan ibn Bashar (d. 313/923) and Abtu Muhammad al-
Barbahari is also sahib sunna.”

1 Aba ‘Abd Allih Muhammad ibn Isma‘il al-Bukhiri, Khalq af<al al-ibad wa-I-
radd ‘ala I-Jabmiyya wa-ashab al-tatil (3" edn., Beirut: Mu’assasat al-Risila,
1990), 8, 11, 14.

2 Al-Bukhari, Khalq af<al al-<ibad, 12.

Ibn Abi Hatim is among victims of Mihna. Ma’man threatens him, whereupon, for

fear of death, he admitted that Qur’an is created. See Kogyigit, Miinakasalar, 197.

% yusuf Sevki Yavuz, “Ehl-i Stinnet,” Tiirkiye Diyanet Vakfi Isldm Ansiklopedisi
(DIA), X, 526.

% Ozafsar, Ideolojik Hadisciligin Taribi Arka Plani, 153.

% Kogyigit, Miinakasalar, 209.

7 Al-Khatib al-Baghdadi, Tarikh Madinat al-salam, 111, 414.

% Ibid., XIII, 93.

©  Ibid., X111, 534.
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The most striking point about this sahib sunna attribution is the
indication of city and region names. It is not coincidental that not a
more general statement but specific places, such as Baghdad,
Damascus, al-Anbar, al-Kafa and al-Hijaz, are associated with certain
persons. Ahmad ibn Hanbal, for example, was born in Baghdad and
spent much of his scientific career there. Hammad ibn Zayd was from
al-Basra. During his lifetime, his status in al-Basra was similar to those
of Sufyan al-Thawri in al-Kafa, Malik ibn Anas in al-Hijaz, and al-
Awza in Damascus.”” Al-Awza was considered the “figh authority”
of the Damascus (Syria) region in his time. Therefore, each
personality is associated with the region where he was born and was
active in scientific terms. In brief, sympathy for these persons in their
cities became a means to becoming sahib sunna.

Sahib sunna is also used for expressing that hadiths, narrated by a
narrator, can be derived and written down. For example, al-
Daraqutni (d. 385/995) indicates that Layth ibn Abi Salim (d. 143/760)
“is sahib sumna; his hadiths can be derived.””! As is known, the
validity of quoting narratives from hawa and bid‘a followers is
controversial. According to ‘Ali ibn Harb (d. 265/879), no hadith
should be quoted from them because they are liars. If a hadith is to be
written down, it should be obtained from sahib sunna.”” Likewise,
according to Ibn Ma‘n, if Abt Nu‘aym al-Fadl ibn Dukayn (d.
219/834) dubs someone as Murji’i, that person is sahib sunna and la
ba’s bib')” in other words, hadiths can be written down through him.

Sabib bida is also employed as an antonym of sabib sunna. This
usage is exemplified by al-Awza<, who claimed that one who talks
benevolently about him is sabib sunna, whereas one who casts

7 Tayyar Altkulac, “Hammad b. Zeyd,” Tiirkiye Diyanet Vakfi Islam Ansiklopedisi
(DIA), XV, 489.

" Al-Dhahabi, Siyar alam al-nubala’, V1, 181.

72 See Abi I-Faraj Zayn al-Din ‘Abd al-Rahmin ibn Ahmad ibn ‘Abd al-Rahmin Ibn
Rajab al-Hanbali, Sharb dlal al-Tirmidbi (ed. Hammam ‘Abd al-Rahim Sa‘id,;
Riyadh: Maktabat al-Rushd, 2001), 357; Abt [-Khayr Shams al-Din Muhammad
ibn ‘Abd al-Rahman ibn Muhammad al-Sakhawi, Fath al-mughith bi-sharh
Alfiyyat al-padith li-I-Iraqi (ed. ‘Ali Husayn ‘Ali; 3™ edn., Dar al-Imam al-Tabari,
1996), 11, 60.

7 Al-Dhahabi, Mizan al-itidal, 111, 350; the expression “Id ba’s bibh”, often used by
Ibn Ma‘in, indicates that the narrator is reliable; see Ahatli, “Yahya b. Main’in
Eserleri ve Kullandig1 Ihtilafli ve Garib Lafizlar,” 225-226.
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aspersions on him is sahib bid‘a’* In the biography of Ahmad ibn
Asram ibn Khuzayma (d. 285/897), al-Dhahabi uses sahib sunna as
an antonym of abl al-bid‘a to accredit him. For al-Dhahabi, Ahmad
ibn Asram is sahib sunna, and, accordingly, Ibn Asram is strictly
against the followers of bid‘a.”

Qualification as sabhib sunna is also used as a reason for
preference between narrators. According to the father of ‘Abd al-
Rahman ibn Mahdi, Z3’ida ibn Qudama is more reputable than Abt
‘Awiana (d. 176/792) because the former is thiga and sabib sunna.”®

Principally an expression for accrediting, sahib sunna is also
employed for discrediting the narrators. A narrator is discredited by
saying that he is not sabhib sunna, whereupon he is considered to be
lacking a notable quality for acceptance. For example, Ibn ‘Adi al-
Jurjani (d. 365/976) does not acknowledge ‘Abd Allah ibn Dawud al-
Wasiti (d. ?) as a sabib sunna narrator.”

Abt Muhammad al-Barbahari offers an expansion in the meaning
of sabib sunna in addition to its semantic framework within fabaqat
and tardajim works. In his Sharb al-Sunna, al-Barbahari describes a
person as sahib sunna if he:

1. Believes in the Quran and its content without the slightest
doubt in his heart™

2. Prays for the salvation and peace of the ruler”
3. Embodies all characteristics of Sunna.*

Al-Barbahari depicts people with opposite behaviors or attitudes
as sabib bawa or sabib bid‘a. Frequent use of and extensive
explanations about sabib sunna in the works by al-Barbahari can be

" Abt I-Fadl Jamal al-Din Muhammad ibn Mukarram ibn ¢Ali Ibn Manzir,
Mukbtasar Tarikbh Dimashq li-Ibn ‘Asdakir (eds. Ruhiyya al-Nahhas, Riyad ‘Abd
al-Hamid Murad, Muhammad Muti¢ Hafiz et al.; Beirut: Dar al-Fikr, 1984-1989),
XIV, 320.

7> Al-Dhahabi, Tarikh al-Islam wa-wafayar al-mashabir wa-l-alam (ed. <Umar
‘Abd al-Salam Tadmuri; Beirut: Dar al-Kitab al-‘Arabi, 1990-2000), XXI, 53.

7 Tbn Abi Hatim, al-Jarb wa-I-tadil, 111, 613.

77 Ibn ‘Adi al-Jurjani, al-Kamil, V, 399.

78 Al-Barbahari, Sharh al-Sunna, 107; Ibn Abi Yada, Tabagqadt al-Handbila, 111, 60.

7 Al-Barbahari, ibid, 116; Tbn Abi Yala, ibid, 111, 65.

%0 Al-Barbahari, ibid, 132; Ibn Abi Ya‘la, ibid, 111, 71-72.
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revealed through his point of view. Al-Barbahari severely objects to
propagators of Shi‘a, kalam scholars of Mu‘tazila and Ahl al-sunna,
and the kalam method; instead, he insists on the need to return to the
Quran and Sunna. Moreover, he opposes any bid‘a, claiming they
should be rejected. Therefore, he lays stress on the sound
comprehension and knowledge of religion and highlights the Qur’an
and Sunna. According to him, sound knowledge about the Qur’an
and Sunna should be obtained from persons, who learned and
practiced the original form of Islam, such as Ahmad ibn Hanbal,
Malik ibn Anas, al-Fudayl ibn <Iyad (d. 187/803), ‘Abd Allah ibn
Mubirak and Bishr ibn al-Harith [Bish ibn al-Hafi] (d. 227/841).*' This
is why he considers Ahmad ibn Hanbal and Malik ibn Anas to be
sabib sunna.

Biographies of sahaba reveal another usage of the term, this time
concerning the Four Caliphs. The comments regarding the superiority
of ‘Uthman and ‘Ali above one another have set the stage for the
usage of sabib sumna. This comment is attributed to Ibn Ma“n.
According to him, whoever sets the superiority line as Abu Bakr,
‘Umar, ‘Uthman and ‘Ali, but admits the priority and superiority of
‘Ali is sapib sunna. Similarly, whoever states the line as Abt Bakr,
‘Umar, ‘Ali and ‘Uthman and accepts the priority and superiority of
Uthman is also sabhib sunna. Harin ibn Ishaq relates that when he
said to Yahya ibn Ma‘in that there are some persons who mention
Abt Bakr, ‘Umar and ‘Uthman, and not Ali, Ibn Ma‘in had some very
harsh words about them.*

The above-mentioned assessment by Ibn Ma‘in can be evaluated
as an effort to find a compromise. Ibn Ma‘in wanted to prevent faith
and madhhab debates around ‘Uthman and “Ali and tried to highlight
the value of both sahabi. Ibn Ma‘in stated that the sympathy for and
acceptance of the virtues of both serves as a means to become sahib
sunna.

According to current comments about the meaning of sahib
sunna, the term signifies hadith scholars who are attentive to obeying
Sunna in all their deeds and thoughts, who are competent in

81 Kilavuz, “Berbehari,” V, 477.

8 AbQ “Umar Jamal al-Din Yasuf ibn ‘Abd Allah Ibn <Abd al-Barr al-Namari, al-
Isti‘ab fi ma‘rifat al-ashab (ed. ‘Ali Muhammad al-Bijawi; Beirut: Dar al-Jil, 1992),
111, 1116.
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certifying the isndds of hadiths and who can distinguish the eligible
hadith narratives from the non-eligible.* Moreover, the term is used
in plural form as ashab al-sunan (yd olbwol) with the same
meaning.®

Certain Personalities Qualified or not Qualified as Sabib
sunna

Sabib sunna is used to describe certain well-known personalities
in rijal literature. For example, there is an effort to accredit al-A‘mash
(d. 148/765) qualifying him as sahib sunna, though he is known one
who made tadlis (concealment, giving the impression that one has
narrated from an authority, whereas in this instance he has not).” Al-
Dhahabi also categorizes Hammad ibn Salama with the same
expression.® According to information reported by al-Khatib, Za’ida
ibn Qudama qualifies Sufyan al-Thawri, who was near Abt Dawad
al-Tayalisi (d. 204/819), as being sahib sunna, saying “Narrate hadith
from this friend of mine, oh Aba I-Salt!” In another work, al-Thawri

is called sahib sunna wa-ittiba<®

Abu Yasuf (d. 182/798), the disciple of Abt Hanifa (d. 150/767), is
also described as being sahbib sunna in biographies. Strikingly, two
separate expressions are employed in assessments about Abti Yusuf.
These terms are sdhib sunna and sabib al-badith. This fact is
important, as it reveals that the terms “sunna” and “hadith” had
different significations in early periods. Yahya ibn Ma‘in relates that
Abu Yuasuf was both sabib sunna and sabib al-badith.” ‘Amr ibn
Muhammad explains that he does not like to narrate hadith from

% Aydinl, Hadis Istilablar Sézligii (4" edn., Istanbul: Marmara Universitesi

ilahiyat Fakiiltesi Vakfi Yayinlari, 2011), 265.

8t Ibid, 30.

% Al-Khatib al-Baghdadi, Tarikh Madinat al-salam, X, 5; Abi Ibrahim ‘Izz al-Din
Muhammad ibn Isma‘il Amir al-San‘ani, Tawdib al-afkar li-ma‘ani Tangib al-
anzar (ed. Muhammad Muhyi al-Din ‘Abd al-Hamid; Medina: al-Maktaba al-
Salafiyya, n.d.), I, 353.

8 Al-Dhahabi, Tadbkira, 1, 203.

8 Al-Khatib al-Baghdadi, al-Jami< 1, 333.

8 Al-9li, Ma‘rifat al-thigar, 1, 411.

% Al-Dhahabi, Managib al-Imam Abi Hanifa wa-sabibayh’ Abi Yisuf wa-
Mubammad ibn al-Hasan (eds. Muhammad Zahid al-Kawthari and Aba 1-Wafa>
al-Afghani; Hyderabad: Lajnat Thya> al-Ma‘arif al-Nu‘maniyya, n.d.), 63.
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ashab al-ra’y other than Abu Yusuf and that the latter is sahib
sunna.”

For Abu Yusuf, Sunna precisely signified the practices of the
Prophet. This comprehension is apparent in his many judgments and
practices.” Moreover, he had a pro-hadith approach because he
believes in the necessity of transmitting the Sunna through isndds.”
This attitude held by Abt Yusuf toward the Sunna of the Prophet and
hadiths must have played a part in his being described as sahib
sunna even though he was a member of ahl al-ra’y.

Al-Shafi (d. 204/820) is also mentioned among the sahib sunnas.
Muhammad ibn ‘Abd Allah ibn ‘Abd al-Hakam (d. 268/881) indicates
that he learnt most of his knowledge from al-Shafi<, including giyas,
and therefore al-Shafiq is sahib sunna.”® The lexicographer Abi
‘Ubayd al-Qasim Ibn Sallam (d. 224/838) bears the same
qualification. AbQ Manstr al-Harawi (d. 370/980) mentions Abt
‘Ubayd among the linguistic scholars of the third group, introducing
him as a scholar, a man of letters, a jurist and sahib sunna’* Al-
Harawi also describes Aba 1-Haytham al-Razi (d. 226/840), another
linguistic scholar of the third group, as sahib sunna.”” Ibn ‘Abd al-
Barr (d. 463/1071) is credited through qualification as sahib sunna
wa-ittiba”® Qutayba ibn Sa<d, who deems Ahmad ibn Hanbal as
sabib sunna, is also described as sahib sunna wa-jama‘a, in addition
to reportedly quoting thabt [sound] narratives.”

% Al-Khatib al-Baghdadi, Tarikh Madinat al-salam, XV1, 372; Ibn ‘Adi al-Jurjani, al-

Kamil, VIII, 466; al-Dhahabi, Mandqib al-Imam Abi Hanifa, 63.

For some of these judgments and practices, see Mehmet Ozsenel, Ebil Yiisufun

Hadlis Anlayisi (Istanbul: Klasik Yayinlart, 2011), 24-29.

%2 Ibid., 156.

% Ibn ‘Abd al-Barr, al-Intiqa’ fi fada’il al-thalatha al-a’imma al-fugabhd’: Malik
wa-I-Shafii wa-Abi Hanifa wa-dbikr wuyan min akbbaribim wa-akbbar
ashabibim li-I-tarif bi-jalalat aqdaribim (Beirut: Dar al-Kutub al-Ilmiyya, n.d.),
73.

4 Abl Manstr Muhammad ibn Ahmad al-Azhari al-Harawi, Tahdhbib al-lugha (ed.
Muhammad ‘Iwad; Beirut: Dar Thya> al-Turath al-Arabi, 2001), I, 18.

%5 Ibid., 1, 23.

% Al-Dhahabi, Tadbkira, 111, 1130.

%7 Abu ‘Abd Allah Shihiab al-Din Yaqit ibn ‘Abd Allah al-Hamawi, MuSam al-
buldan (Beirut: Dar Sadir, 1995), 1, 468.
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Nevertheless, this common term was not applied for ‘Uthman ibn
‘Affan. According to a narrative related by al-Khatib al-Baghdadi in
Tarikh Baghdad, ‘Amr ibn ‘Ubayd (d. 144/761) was asked about the
validity of the fafwa by ‘Uthman concerning “his making his spouse
inheritress of ‘Abd al-Rahman’s property after a period of delay,”
whereupon ibn ‘Ubayd responded, “Uthman is not sahib sunna™”
and expressed that he did not mind ‘Uthman’s views.

It is very interesting that a sahabi, a caliph, such as ‘Uthman is not
qualified as sahib sunna. If the term is generally to be understood as
“holding knowledge of Sunna,” it is unlikely that a caliph would not
have a good grasp of Sunna knowledge. We think that the comment
by ‘Amr originates from certain criticisms against ‘Uthman during his
caliphate. These criticisms include the following: he compiled the
Qur’an but burnt its other copies, he performed the prayer of resident
instead of a prayer of traveler in Mina, and he climbed over the step
of Muhammad at the minbar of the Prophet in Medina.”

We should analyze evaluations about ‘Amr ibn <Ubayd to
determine the value of his comments about ‘Uthman. ‘Amr ibn
‘Ubayd al-Basri is considered to be one of the founders of Mu‘tazila
and ranks among the earliest hadith narrators; nevertheless, because
he rejects qadar, hadith scholars do not accept him as being thiga
and even accuse ‘Amr of lying and fabrication.'” Views on ‘Amr often
focus on his status as a narrator; however, comments concerning
‘Uthman by a person who is accused of unreliability and lying are
open to discussion. On the other hand, ‘Amr ibn ‘Ubayd is not the
only person to produce such comments on ‘Uthman.

Conclusion

In chronological terms, the semantic circle of discrediting and
accrediting expressions expanded over the course of time. There are
terms for which there is common agreement about their meaning as

% Al-Khatib al-Baghdadi, Tarikh Madinat al-salam, XIV, 63.

?  Adnan Demircan, “Uciinci Halife Osman’a Yoneltilen Bazi Elestirilere

Bakillin?'nin Cevaplar,” ISTEM: Isldm San’at, Tarib, Edebiyat ve Milsikisi Dergisi

4/8 (2006), 9-26.

19 Avni ilhan, “Amr b. Ubeyd,” Titrkiye Diyanet Vakfi Islam Ansiklopedisi (DIA), 111,
93-94; about ‘Amr and for claims of him being a Qadari, also see W. Montgomery
Watt, Isldm Diisiincesinin Tesekkiil Devri (translated into Turkish by Ethem Ruhi
Figlals; Istanbul: Sarkag Yayinlar, n.d.), 147-149.
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well as many expressions that undergo expansion and differentiation
in signification. This is the consequence of a natural process
depending on the factors of man and time. In narrator critiques, some
changes may occur in the wording of certain findings; as a result, al/-
Jjarb and al-ta‘dil experts may ascribe different meanings to the same
term. Therefore, it is impossible to restrict such terms to having only a
single meaning. Nevertheless, it is probable that the closest sense can
be determined through a determination of which meaning is
primarily focused on by scholars.

As an accrediting word, sahib sunna has been employed since the
earliest periods. In particular, biographers such as Ibn Sa‘d, al-jli,
and others utilized this term for accreditation in their work. Al-“Ijli
serves as a notable reference for the usage of this term in following
works. Widespread usage of sahib sunna within tabaqgat-tarajim
terminology began in the 3" century AH. The term principally notes
the competence of a narrator with regard to his narrative. The
discrediting and accrediting expressions during the first two centuries
AH concentrated on the acceptability of narratives by a narrator,
whereas as of the 3" century AH, the terms were intended to describe
one’s competence regarding narratives.'"'

Bringing together all usages in relevant works, the prerequisites
for employment of the term for a person can be summarized as
follows:

1. Sympathy for scholars such as Ahmad ibn Hanbal, al-Awza4
and Malik ibn Anas

2. Acquire and narrate a hadith as is
3. Objectto bid‘a

4. Be attentive to obeying Sunna and competent with regard to
hadith science

5. Sincere commitment to the Qur’an and its content
6. Pray for salvation of and peace for the ruling authority.

Due to differences in the expansion of meanings about sahib
sunna, the term does not match to a single signification. In particular,
it is impossible to restrict the meaning of sabib sunna merely to being

W See Yiicel, Hadis Istlablarinin Dogusu ve Gelisimi, 116, 188,
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the opposite of sabib bid‘a or to claim that bid‘a is the antonym of
Sunna. Lovers of al-Awza‘i were called sahib sunna, and his haters
were named sahib bid‘a, nevertheless, this was only a temporary
usage. In the following periods, the meaning of the term underwent a
notable expansion.

In fact, the association of sabhib sunna with sympathy or antipathy
toward a person is also a habit of the relevant era. Indeed, this usage
is now limited to scholars who lived in a certain period. Generally,
discussions on the creation of the Quran constitute the historical
ground with respect to the accrediting of scholars during the 2™ and
3" centuries AH. That the term became a criterion, especially in the
person of Ahmad ibn Hanbal, insofar as his lovers were described as
sabib sunna,"” and the indication of such by scholars such as al-
Barbahari are consequences of a natural process. Ibn Hanbal, who
stood out among the few objectors of Mihna,'” inevitably became a
symbolic figure for Sunna. As he was always a defender of Sunna,
sympathy for him was set as a criterion for being sahib sunna to give
due credit to such a personality.

An analysis of author and work basis is necessary for an accurate
interpretation of the meaning of the term. This principle, which is
valid for many discrediting and accrediting expressions, should be
used for sabib sunna as well. An evaluation of Sharh al-Sunna by al-
Barbahari reveals semantic nuances between its usage in ‘aqga’id
literature and tabaqat-tarajim works. In ‘aqa’id literature, sabib
sunna is often reduced to being the opposite of bid‘a, whereas
tabagatr works utilize it in a broader sense. Therefore, the
determination of the true meaning of the term involves various factors
such as the author and the type and time of the work.

We think that the expansive meaning of sabib sunna originates
from the word sunna. In the terminology of the Islamic sciences,
sunna is ascribed various meanings depending on specialty. In spite
of certain disputes, sunna is generally considered as being
synonymous with hadith. In wusil al-figh, it signifies the deeds that
should be fulfilled in an exact manner and without any binding. In
kalam, sunna is conceived as the “path of the Prophet and
companions with regard to faith and deeds.” In sahaba and tabi‘tn-

192 See Ozafsar, Ideolojik Hadis¢iligin Taribi Arka Plani, 67.
195 1hid., 81.
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related usage, sumna is also employed to note the exemplary
behaviors of companions such as Abt Bakr and ‘Umar, in addition to
those of the Prophet.'"*

Moreover, the current interpretation on sabhib sunna comprises
only a part of its previous meanings. The usages and meanings,
which we tried to determine and analyze in chronological terms,
reveal that it once had a broader sense than is known or used today.
Apart from comments on its meaning, the accrediting quality of the
term is very high, as is seen in the value ascribed to it by Waki¢ ibn al-
Jarrah. As said above, this accrediting value is evident because Waki*
and later biographers and al-jarh wa-I-ta‘dil scholars use the term
alongside thiga.
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Abstract

The hadith that is well-known in Islamic theology as “Ihtijaj Adam wa-
Miusa/Discussion between Adam and Moses” often comes to the fore
in debates about predestination because of its content. Almost any
scholar studying fate has an affirmative or contrary comment on this
hadith. The Ottoman scholar Qutb al-Din-zada al-Izniqi (d. 885/1480)
was among those who analyzed the hadith. He joined the discussion
with a specific treatise that became important on this issue. As a Sufi
scholar, he treated the hadith through the Sufi approach and brought
a different point of view. This study seeks to introduce the precious
treatise by Qutb al-Din-zada to present scientific circles through
analysis, interpretation, and translation.

Key Words: Ibtijaj Adam wa-Misa, Qutb al-Din-zada al-Izniqq,
predestination, gadar, problem of fate

Introduction

With regard to predestination, relevant parties use many forms of
proof to support their views or refute those of opponents. These
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pieces of evidence consist of the Quran verses, hadiths and rational
deductions and are discussed in depth among scholars. Some of this
proof is at the center of debates due to its importance and constitutes
the major axis of the problem of fate, with affirmative and opposing
opinions expressed by scholars according to their sides in the
discussion. The hadith known as “Ihtijaj Adam wa-Musa/Discussion
between Adam and Moses,” which is at the core of this study, has an
important place among this evidence. The hadith is considered proof,
especially among the followers of the Jabriyya school, due to fatalist
elements within its content.

As for Qutb al-Din-zada al-Izniqj, this Ottoman scholar attached so
much importance to the hadith that he wrote a separate treatise on it.
The author sought to contribute to relevant discussions through a
treatise and made interesting assessments. In fact, Qutb al-Din-zada
was a Sufi scholar, and under the influence of his disposition, he
created a rather Sufi framework for the hadith. Consequently, a
different aspect of the issue comes to the fore. The Jabriyya school
interprets the hadith in such a manner that it relates Adam’s removal
from Heaven/descent to earth to predestination. Al-Izniqi, however,
took an alternative view, and his comments address not only the
problem of predestination but also that of prophecy.

This work is chosen not only because of its genuine content but
also because one of the four existing copies of the treatise is with
handwriting of Qutb al-Din-zada himself, thus ensuring a solid line of
authors. Indeed, the presence of the manuscript written by the author
himself is crucial for determining to whom it belongs.

Life of Qutb al-Din-zada

Qutb al-Din-zada Muhyi al-Din Mehmed ibn Mawla Qutb al-Din
al-Izniqi was the son of Qutb al-Din al-1zniqi (d. 821/1418), a notable
scholar and Sufi of the Ottoman era. He was named Qutb al-Din-zada
after his father. A descendant of the Prophet, he was born and raised
in Iznik. He was among the elite disciples of Mulla al-Fanari (d.
834/1431), the renowned Ottoman scholar.’

' Tashkupri-zida Isam al-Din Aba 1-Khayr Ahmad ibn Mustafa ibn Khalil, al-
Shaqa’iq al-Nu‘maniyya fi ‘ulama’ al-Dawla al-Uthmaniyya (Beirut: Dar al-
Kitab al-‘Arabi, 1975), 65; Bursali Mehmed Tahir Efendi, <Uthmanli Mu’alliflari
(Istanbul: Matba‘a-i ‘Amira, 1333), I, 159; Resat Ongoren, “Kutbiiddinzade izniki,”
Titrkiye Diyanet Vakfi Isidm Ansiklopedisi (DIA), XXVI, 489-490.
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After higher education in religious sciences, he joined the Sufis
and lived as a scholar who combined shari‘a with tariga. According
to his comments in his al-Ta‘bir al-munif wa-lI-ta’wil al-sharif, he
participated in the Zayniyya order, and his sheikh was ‘Abd al-Rahim
Rami (d. after 865/1461), a caliph of Zayn al-Din al-Hafi.> Qutb al-
Din-zida was also a member of the Bayrimiyya order.’ Certain
expressions in his works indicate that he attained sheikhdom in both
orders.”

Moreover, he pursued the views of the Akbariyya school, which
are attributed to Muhyi al-Din Ibn ‘Arabi (d. 638/1240) and were
presented by scholars such as Dawud al-Qaysari (d. 751/1350) and
Mulla al-Fanari in Anatolia.’

The Arabic and Turkish works by Qutb al-Din-zida made
significant contributions to Ottoman scientific circles. In particular,
Fath Miftah al-ghayb,’ a commentary that he wrote at the behest of
Mehmed II on Miftah al-ghayb by $adr al-Din al-Qunawi, and Tanwir
al-awrdd,” a commentary on Awrdd al-Zayniyya by Zayn al-Din al-
Hafi, are his well-known works. Another notable work by Qutb al-
Din-zada is Muzil al-shakk fi agsam al-kafara® which treats the
position of people in the afterlife whom the message of Islam does
not reach. In the introduction to the text, he gives certain
explanations about the validity of the faith of Pharaoh and the
situation of the unbeliever in Hell. Qutb al-Din-zada wrote this work
under the influence of severe conflicts and havoc after Muhyi al-Din

N

Citing the noted work by Qutb al-Din-zida: Resat Ongoren, “Bir Riiya
Yorumcusu  Olarak  Mutasavvif-Alim  Kutbuddinzide Mehmed  Izniki,”
Uluslararas:  Iznik  Sempozyumu (5-7 Eyliil 2005) (International Iznik
Symposium [5-7 September 2005]) (Iznik: Iznik Belediyesi Kiiltiir Yayinlari, 2005),
382.

> Ibid.

i Ibid.

> Ongoren, “Kutbiiddinzide Izniki,” 489.

MS Istanbul, Ragib Pasa Library, 692; MS Istanbul, Siileymaniye Library, Sehid Ali
Pasa, 1271; Konya Mevlana Museum, 1632. (Ongoren, “Kutbiiddinzide Izniki,”
489).

MS Istanbul, Silleymaniye Library, Amcazide Huseyin Pasa, 290; Fitih, 2852;
Lileli, 1593.

MS Istanbul, Ragib Pasa Library, 692; MS Istanbul, Stleymaniye Library, Haci
Mahmud Efendi, 2504, 4223.
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Ibn ‘Arabi claimed that the faith of Pharaoh at the moment of the
beginning of eternal punishment was valid.” Defending this important
claim about Pharaoh, Qutb al-Din-zada shows that he is a follower of
the views put forth by Muhyi al-Din Ibn ‘Arabi and the Akbariyya
school.

Additionally, his notable works include the hadith commentaries,
such as Ihbtijaj Adam wa-Masa "™ ="\ Risala fi gawl al-Nabi
laybi bsalam ql_qilama’ warathat al-anbiya’," and al-Ta‘bir al-munif
wa-I-ta’wil al-sharif* on interpretation of dreams. He also produced
Turkish treatises™ on tarawibh prayer' and jibad,” the literature
ascribes other works to him as well.'®

Qutb al-Din-zada, who was a professor at Iznik Orhan Gazi
Madrasa and qadi and mufti of Iznik," passed away in Iznik in
885/1480. His tomb is near that of his father in Iznik."

®  Ongoren, “Kutbiiddinzide Izniki,” 489.

10 MS Istanbul, Siilleymaniye Library, Hact Mahmud Efendi, 4223; Laleli, 1593; MS
Istanbul, Ragib Pasa Library, 692.

' MS Istanbul, Silleymaniye Library, Hact Mahmud Efendi, 4223; Fatih, 2852.

MS Istanbul, Stileymaniye Library, Ayasofya, 1733; Hasan Hayri, 112.

3 Ongoren, “Kutbiiddinzade Izniki,” 489.

MS Istanbul, Stileymaniye Library, Ayasofya, 1802.

MS Istanbul, Stileymaniye Library, Ayasofya, 1802.

For further information see Ongoren, “Kutbtiddinzide Izniki,” 489. Also see

Bursali Mehmed Tahir, ‘Uthmanli Mu’alliflari, 1, 160; Isma<l Pasha al-Baghdadi,

Hadliyyat al-<arifin asma’ al-muw’allifin wa athar al-musannifin (eds. Mahmut

Kemal inal and Avni Aktug; Istanbul: Maarif Basimevi, 1955), 11, 211.

Muhammad Majdi Efendi, Hada’iq al-shaqa’iq (ed. Abdiilkadir Ozcan; Istanbul:

Cagri Yayinlart, 1989), 1, 125.

For further information see Tashkupri-zada, al-Shaqa’ig, 65; Muhammad Majdi

Efendi, ibid., 1, 124-125; Haji Khalifa Mustafa ibn ‘Abd Allah Katib Chalabi,

Stillemil’l-Vusiil ild Tabakdti’l-Fubill [Sullam al-wusil ila tabagat al-fubil) (eds.

Ekmeleddin Ihsanoglu, Mahmid ¢Abd al-Qadir al-Arna’at and Salih Sadawi;

Istanbul: IRCICA Yayinlary, 2010), III, 224; Katib Chalabi, Kashf al-zunin ‘an
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Treatise Sharb Hadith Ibtijaj Adam wa-Miisa“”""* ="

The treatise is the commentary of the hadith on a discussion
between Moses and Adam and tells of the sending of Adam from
Heaven down to earth due to his mistake and the resulting obligation
of man to live on earth.

The meaning of the hadith is as follows:

Adam (pbuh) and Moses (pbuh) argued in the presence of their Lord.
In the end, Adam beat Moses. Moses told Adam “You are Adam,
whom Allah created by His hand, into whom He blew His soul,
before whom He got His angels to prostrate and whom He placed in
Heaven. However, you caused the sending of men down to earth due
to your mistake.” In response, Adam said: “You are a chosen one
whom Allah found worthy as a messenger and talked to in person,
whom He handed the plates that included explanation of everything,
whom He brought to his convent of dignity as a confidant. How many
years before Allah created me did He write Torah?” he asked. “Forty
years beforehand,” answered Moses. Thereupon, Adam asked once
again, “Did you see the verse, ‘Adam rebelled his Lord and went
astray
reprimand me because of a deed that Allah wrote to happen forty
years beforehand!” Upon this answer, Muhammad (pbuh) said,
“Adam won this debate.”*

7?19 As Moses responded “Yes,” Adam said: “Will you now

As told in the hadith, Moses sees Adam as the reason for the
expulsion of man from Heaven and his obligation to live on earth and
criticizes him, bringing him, in a sense, to book. In return, Adam
defends himself, claiming that he cannot be accused because his sin
was prescribed as destiny by Allah even before his creation. The
Prophet recognizes Adam in the discussion and puts forth a
significant verdict about destiny.

The progress of this discussion, reportedly between Adam and
Moses, and relevant explanations show that it includes certain
important, evidential information about the question of destiny.

9 Q20:121.

2 Muslim, “Qadar”, 15. For similar texts, see al-Bukhari, “Anbiya>,” 29; “Qadar,” 11;
Muslim, “Qadar,” 13-14; al-Tirmidhi, “Qadar,” 2; Aba Dawud, “Sunna,” 17; Ahmad
ibn Hanbal, 11, 248, 264, 268, 398.
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Accordingly, Muslim scholars, and theologians above all, have put
forth arguments on various aspects of the hadith.

The first matter of debate is whether such a quarrel between Adam
and Moses is possible and where and when, if ever, it took place. The
second question is whether Adam’s fate was written prior to his
creation and if so, when. Another point about the hadith is whether
the sinning of Adam as a prophet damages his prophecy. Adam’s
response to Moses: “Will you now reprimand me because of a deed
that Allah wrote to happen forty years beforehand!” and the Prophet’s
declaration that he is the winner of the debate constitute the most
controversial aspects of the narration (riwdya). Indeed, these phrases
and their content seem to support the fatalist approach, known as the
compulsory approach in Muslim theology and adopted by the
Jabriyya. As a natural consequence of intense discussion on the
narration, there is also debate regarding whether the hadith is
authentic.

An extensive emphasis on the above controversies would go far
beyond the frame of this article. Nevertheless, for a solid assessment
of the interpretations by Qutb al-Din-zada on the hadith, the
approach of Muslim scholars on these points should be treated at
least in general terms.

Before addressing the matters of debate, it is necessary to verify
the authenticity of the narration. The narration reached posterity
through the Prophet and companions such as Abtu Hurayra, ‘Umar,
Jundub ibn ‘Abd Allah and Abt Musa; therefore, it has many lines of
narration. Musa Bagct determined sixty-eight different paths/chains of
narration/transmission for the hadith.” By means of these various
chains of transmission, the hadith appears in almost all renowned and
reputable hadith sources, al-Kutub al-sitta above all.** Almost all
scholars and Sunni theologians acknowledge the hadith as
authentic;® some even consider it multiple successive (mutawatir).**

Hact Musa Bagc, Insamin Kaderi: Hadislerin Telkin Ettigi Kader Anlayist
(Ankara: Ankara Okulu Yayinlari, 2009), 228-235.

For further information about chains of transmitters and their sources, see ibid.,
228-235.

#  Abu ‘Abd Allah Muhammad ibn Ishaq ibn Manda, al-Radd ‘ala I-Jabmiyya (ed.
<Ali ibn Muhammad Nasir al-Faqihi; n.p., 1982), 71-72; Abt ‘Umar Yuasuf ibn ‘Abd
Allah Ibn ‘Abd al-Barr al-Namari, al-Tambid li-ma fi I-Muwatta’ min al-ma‘ani
wa-l-asanid (eds. Sa<id Ahmad A<ab, Muhammad al-Fallah et al.; Maghreb:
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The latter have mostly put forth their views in consideration of chains
of transmission. Evaluations of the text are not mere criticism; rather,
they intend to prove that the sections, which allegedly conflict with
the Quran, do not actually bear such contradiction. According to
scholars from the Jahmiyya and Mu‘tazila schools, the noted hadith
runs counter to the Qur’in and is fabrication.” They never give credit
to such criticisms of chains of transmission, and put forth their views
in consideration of elements that they see as contrary to the Qur’an in
the text.

The first matter of debate about the hadith is when and where the
discussion between the two prophets took place. According to Qadi
Tyad (d. 544/1149), the discussion occurred on earth and in the
lifetime of Moses; the Almighty Allah probably resurrected Adam
upon the request of Moses and brought him into his presence.
Likewise, in the night journey, the Prophet also came together with
other prophets at Bayt al-Maqdis and led them in the prayer. Again,
Moses and Adam may have had this discussion in the lifetime of
Moses.” According to al-Qabisi (d. 403/1012), Ibn Battal (d.
449/1057) and Ibn ‘Abd al-Barr (d. 463/1071), Allah may have
brought together the souls of both prophets in Heaven after the

Wizarat ‘Umuam al-Awqaf wa-l-Shu’an al-Islamiyya, 1992), XVIII, 12, 13; id., al-
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demise of Moses.”” Some scholars, however, claim that the discussion
will take place in the afterlife,” grounded in a phrase of Aba Dawud
(d. 275/889) in his Sunan.”® For Ibn al-Jawzi (d. 597/1201), the
narrative can be a mere exemplary saying referring to the initial
phrase of the hadith, which reads: “If they ever met, such a discussion
would take place between them.”?’

Qutb al-Din-zada makes no specific remark on where Adam and
Moses met and argued. Nevertheless, the following phrases in the
treatise may hint that it took place in barzakhb:

As Moses was resurrected at barzakh, he thought about the response
of his father, Adam, and found out the truth; thereupon, he was
acquainted with the secrets and eternal knowledge thanks to the
attribute of “wali,” which is the true way of closeness to Allah
Almighty; thus, he accepted the response of his father. Therefore, all
the curtains that had hindered and dominated him due to provisions
of being a prophet in his lifetime were lifted. In proportion to his
divergence from earthly life, the veils were removed and the first
lights of the truth became apparent.

The second issue with the narrative is whether Adam’s destiny was
sealed prior to his creation and if so, when it was sealed or even
whether that destiny was predetermined. The following passage in
the narrative states that the destiny of Adam was sealed forty years
before his creation:

“How many years before Allah created me did He write Torah?” he
asked. “Forty years beforehand,” answered Moses. Thereupon, Adam
asked once again, “Did you see the verse, ‘Adam rebelled his Lord
and went astray”? As Moses responded “Yes,” Adam said: “Will you
now reprimand me because of a deed that Allah wrote to happen
forty years beforehand!”

According to Ibn al-Tin (d. 611/1214), the forty years signify the
period between the time when Allah said in the verse, “I am going to

o
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place a caliph on earth™' and the time when He blew His soul into

Adam.” Ibn al-Jawzi claims that Adam waited as soil before the
blowing of spirit. Ibn al-Jawzi grounds his view in a narrative® in
Sabip Muslim that indicates that forty years passed between
formation of Adam from soil and the blowing of soul into him.**
According to some scholars, the beginning of the forty years signifies
the time of writing on the tablets, and its end is the time of Adam’s
creation.”” Al-Nawawi (d. 676/1277), however, adopts a different
approach. According to him, “Adam’s experiencing this event means
that it was written in al-Lawh al-mabfiiz, Torah, or the tablets. It is
inappropriate to refer to destiny itself here because destiny is eternal.
Allah knows beforehand all incidents to come. His knowledge does
not take shape subsequently.”® Al-Mazari (d. 536/1141) says the
following: “This expression indicates that Allah wrote it forty years
prior to the creation of Adam. Nevertheless, it may also signify that
Allah disclosed this fact to angels or carried out an act to which He
attributed the mentioned date. Otherwise, the will and discretion of
Allah is eternal (gadim).”’

In his treatise, Qutb al-Din-zada makes no evaluation regarding
when Adam’s destiny is written.

Another issue regarding this hadith is whether Adam’s commission
of the forbidden deed constitutes a sin, and if so, whether this sin
prejudices his being a prophet.

According to some theologians, Adam’s commission of forbidden
deed is a sin. In fact, the deeds == and ¢ in the verses are used
for those who commit major sins.” According to most commentators
and Kalam scholars, Adam touched the forbidden tree or fruit
forgetting the ban, as indicated in the verse “but he forgot; and We
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Jfound not bis part no firm resolve.”” According to shari‘a, one
cannot be held responsible for deeds that he unwittingly commits;
therefore, Adam’s behavior should be described as a mistake (zalla)
rather than a sin.® For some scholars, this prohibition by Allah
signifies exoneration and not haram. Therefore, they consider
Adam’s flouting of the prohibition as abandoning the good rather
than rebellion or a sin.” Certain Mu‘tazili scholars evaluate the
behaviors of prophets that cause suspicion of sin as mistakes of ta’wil
(interpretation) and djtibdad (diligence). Although Almighty Allah
meant that it was forbidden to eat the fruit of any trees of that type,
Adam thought that only the fruit of the particular tree to which He
had pointed was forbidden, whereupon he obtained the fruit from
another tree of the same type and erred in diligence.*

The scholars who describe this act by Adam as a sin or mistake
also disagree about whether this incident took place before or after
he became a prophet.

According to Sunni authorities, Adam ate the forbidden fruit
before becoming a prophet. Nevertheless, some scholars claim the
opposite, including, for example, the Hashwiyya and certain
Mu‘tazilis.” Apart from Hashwiyya, Ahl al-sunna agrees that prophets
are protected from deliberately committing major or minor sins after
becoming prophets. Generally, Shi‘a and Mu‘tazila share this opinion.
They take this view because otherwise, the purpose of their coming
to earth becomes void and their reliability among people is harmed.
According to these scholars, certain mistakes can occur after
becoming a prophet; however, they are not deliberate and take place
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through error or forgetting.” According to Ahl al-Sunna, the
commission of minor sins by a prophet before becoming a prophet is
permissible if there is no reasonable cause that makes the transition
to prophet impossible, it occurs rarely and the prophet repents
afterward. Nevertheless, they cannot commit minor sins often or a
major sin at all prior to becoming prophets. Most Mu‘tazili and Khariji
claim that prophets are also protected from sin before becoming
prophets. According to Hashwiyya and some Khariji, Murji’i and
Muctazili scholars, prophets are not free of committing minor or major

sins either before or after becoming prophets.*

As for Qutb al-Din-zada, he considers Adam’s eating of forbidden
fruit as a mistake rather than a sin. Nevertheless, according to him,
this mistake is not actual; rather, Allah deliberately made Adam make
this error to teach people, who must live on earth, certain lessons
more effectively. Therefore, Qutb al-Din-zada describes this sin as
esoteric, probably influenced by the theory of unity of existence
(wabdat al-wujiid) and the related immutable entity (ayan thabita)
approach of Muhyi al-Din Ibn ‘Arabi.® These influences are even
more apparent in the following expressions, which are indicated as
the fifth component of wisdom in the explanation of the purposes
and wisdom of Adam’s commission of this esoteric mistake at the
behest of Allah:

The object learns that the verdict of Allah is conclusive with regard to
inflicting punishment for his crime. Because sin, eternally, is a
necessity of the ayn [thabifl of the object. Allah rules a sin for the
object [toward sinning] only because of His knowledge on his/her
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[object] ‘ayn [thabifl of the object. Therefore, it is nothing but the
self/existence of the object that pushes his nafs to sin. Once the
object understands this, he discovers that Allah’s order is just the
opposite of his will. Thus, the object comprehends the justice of Allah
while He punishes.

At this point, Qutb al-Din-zada seems to mean the following:
When an object commits a sin, this is a consequence of his ‘ayn
thabit in pre-eternity. In pre-eternity, an object has the attribute of
sinning or not sinning. Allah only gives a verdict on how the object
will act pursuant to his attributes and his ‘ayn thabit. Otherwise,
Allah does not make His objects sin. It is the ‘ayn thabit of the object
that pushes him to sin. As for Adam, Qutb al-Din-zada claims that
Adam actually has no attribute of sinning in his ‘ayn thabit because
he is a prophet and distant from sins. However, Allah makes
something that is not in Adam’s ‘ayn thabit happen to Adam to teach
His objects that His verdict is valid with respect to punishing crimes
by objects.

Adam’s response to Moses, “will you now reprimand me because
of a deed that Allah wrote to happen forty years beforehand!” and the
Prophet’s declaration that Adam is the winner of the debate constitute
another point of discussion. Indeed, these expressions can serve as
evidence of the meaning of destiny (gadar) and the part of human
will in Adam’s deeds. Therefore, the views of various Islamic schools
about fate and the will of man in his deeds are important to carry out
a solid assessment of this section of the hadith. In fact, each order has
a different interpretation regarding these questions.

At first glance, Adam’s words, “will you now reprimand me
because of a deed that Allah wrote to happen forty years
beforehand!” give the impression that man has no will in his deeds
and must live the destiny written for him. This view is coherent with
the Jabriyya’s approach to fate. According to Jabriyya, led by Jahm
ibn Safwan (d. 128/745), man is but a convict in the face of destiny.
He has no will or freedom to choose. No one can commit any act or
deed except Allah. In this respect, there is no difference between
man and non-living things. Man has no power, intention or freedom
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to choose. All occurs at the discretion of Allah, pursuant to His will,
desire and power."’

Nevertheless, Sunni scholars do not interpret the hadith in this
manner. According to them, Adam sinned in this instance not
because of his fate; instead, he tries to indicate that the reason for his
expulsion to earth is destiny. In other words, he does not take refuge
in fate for his sin and does not try to use it as an excuse.” As a
prophet, Adam knows that it is not a valid creed to absolve him from
his sin, putting forth “fate as evidence.” In fact, Allah condemns
polytheists who, after committing a sin, say that “If Allab bad willed,
we would not have associated [anything] and neither would our
Jathers.”® Indeed, as indicated in the verse “Our Lord, we have
wronged ourselves, and if You do not forgive us and bave mercy
upon us, we will surely be among the losers,” Adam acknowledges
his fault. And Allah says that He forgives him.”" There is no need to
allege an excuse for an already forgiven sin. Because Allah, through
His eternal knowledge, knows all that the object will undergo, this
should be construed as a predestination of what that object will live.>
Moreover, in Strat al-Bagara, Allah indicates that man will live on
earth, and not in Heaven, even before the creation of Adam.”
Therefore, the deception of Adam by Devil is only a motive for
sending man to earth.’* The following interpretation on the hadith by
al-Khattabt (d. 388/998) can help better understand the Sunni
approach to this issue. Most people understand from the expression
“gada’ and qadaris from Allah” that the object is under an obligation
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and compulsion with regard to fulfillment of fate. Some even think
that this is why Adam got the better of Moses in the above-mentioned
debate. Nevertheless, this is not the case. Indeed, Allah’s knowledge
precedes the deeds and will of objects; these appear at His discretion,
and He creates what is good and evil for such deeds and will.”

Qadariyya and Mu‘tazila do not accept a conception of gadar and
qgada’ as decisive of human deeds; according to these schools, man
can commit any good or evil act under his own will. Man creates and
builds his future with his own hands, without intervention by Allah.
In other words, the will of man is absolute, and no one interferes.”® In
this respect, Adam committed the mistake/sin that led to his
expulsion from Heaven by his own will. Adam’s words refer to no
obligation. Certain Mu‘tazili scholars, such as Abu “Ali al-Jubba’1 (d.
303/916), refuse this hadith on the grounds that it presents fate as the
reason behind Adam’s sin. According to these scholars, if this hadith
were sound, then the prophets would no longer be prophets. Orders
and bans would have no meaning if fate were an excuse for sinners.
If it were permissible to hide behind predestination after ignoring an
order or violating a prohibition, such a person could not be
condemned.” Moreover, those who do not refuse the hadith do not
consider it evidence because it descends via single report (khabar al-
wahid). According to Fakhr al-Din al-Razi (d. 606/1209), the Mu‘tazila
criticizes this hadith on the following grounds: If we declare Moses
the winner, then Moses condemns Adam for committing a minor sin.
In this case, Moses would have to be ignorant; however, ignorance is
impermissible for a prophet. Another justification is that it is not
appropriate that Moses uses a rough tongue on Adam. Moreover,
Moses already knows that Adam is not the reason for mankind’s
unhappiness and expulsion from Heaven but rather that it is Allah
who willed this predicament. Adam has put forth proof that is
actually inadequate. If this justification were valid, heathens such as
Pharaoh and Haman could provide the same explanation for their
situations. This justification, however, would be mostly void,
therefore, Adam’s reasoning is also invalid. Mu‘tazila also criticizes
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the hadith in that according to this narrative, Muhammad is in a
position of approving something that is clearly untrue and unfair.
Later, al-Razi tried to find a more sensible basis for the hadith to
respond to the Mu‘tazili criticisms.®® The Qadariyya also inveighs
against the assumption that Allah wrote the event that would happen
to Adam forty years beforehand. According to Qadariyya, Allah does
not know something until it occurs. According to Ash‘ariyya,
however, predestination of the incident by Allah in the hadith is proof
that the abovementioned claim by Qadariyya is void.”

In his al-Tambid, Ibn ‘Abd al-Barr (d. 463/1071) indicates that the
hadith on the discussion between Adam and Moses is the most
explicit for proof of fate among narratives from Muhammad and that
it annuls the Qadari view.*

For al-Baghawi (d. 516/1122), any unilateral assessment without
consideration of the fate or will of an object will be erroneous:

In fact, both were equal on the verdict they were discussing. No one
has the right to disregard the “essential” fate; however, no one has the
right to disregard the will, which is the “cause,” either. Whomever
disregards one of these two (overlooks “essential” or “cause”), he
deviates from the true objective and approaches one of two extremist
schools, namely, Qadariyya or Jabriyya.®!

According to Qutb al-Din-zada, upon Adam’s winning response to
Moses “Will you now reprimand me because of a deed that Allah
wrote to happen forty years beforehand!” the following question
springs to mind: “If the predestination of the crime of Adam before
his creation would absolve him from condemnation, the
predetermination of the sins of his offsprings prior to their birth
should have exempted them from torment and absolved them from
condemnation.”

Qutb al-Din-zada touches upon certain views that seek an answer
to this question; nevertheless, he states that none provides a
reasonable answer and that such evaluations do not mesh with the
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hadith text. In this respect, Qutb al-Din-zada cites the opinions of his
father Qutb al-Din al-Izniqi” but indicates that these do not solve the
problem either and puts forth his own views. According to Qutb al-
Din-zada, the incident that befell Adam is an esoteric mistake
entailing various problems and wisdom, and Allah deliberately had
Adam commit this error. Adam wins the debate, giving the evidence
that he is but a toy in the hands of the will and pleasure of Allah, who
made him commit the mistake. However, that Adam had to commit
this mistake does not mean he has no will in his deeds; moreover, it
does not mean that mankind must live the fate predetermined for
him, as Jabriyya asserts. According to Qutb al-Din-zada, this incident
is a single and special event ordered by Allah to better teach people
certain lessons. Later, Qutb al-Din-zada tries to explain the hadith
through his own view by means of a detailed interpretation of
wisdom and affairs with regard to Adam’s commission of this error at
the behest of Allah. He has a Sufi approach to the problem and
explaining the noted profundity and problem.

The section in which the Prophet declares Adam the winner of the
debate is another point of discussion between Ahl al-sunna and
Muctazila, and Jabriyya schools. According to Sunni scholars, the
word “Adam” in the expression s p3l 3" at the end of the hadith
should be read as marfii, and on that basis, Adam wins the
discussion.”  Nevertheless, pursuant to some grammatical
assessments, the Qadariyya maintains that the word “Mtsa” is marfii
whereupon Moses wins the debate.* This is because Moses’s victory
is more suitable to the Qadariyya comprehension of destiny.
According to Qadariyya, if Adam is considered victorious, then a
prophet holds fate responsible for commission of a sin. In this case,
any rebel against the prophets of Allah can use the same excuse
grounded on the example of Adam.

For Ahl al-sunna, it is inarguably clear that the word “Adam”
should be marfii< pursuant to Arabic grammar, and it would be

The treatise comprehensively touches upon Qutb al-Din al-Izniqi’s explanations
on the hadith. For all the remarks by Qutb al-Din al-Izniqi on the solution to the
problem, see the relevant paragraphs under the title of “Translation of the
Treatise.”
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pushing the term too far to read the word as mansib. Ibn Hajar (d.
852/1448), al-Ayni (d. 855/1451) and al-Qastallani (d. 923/1517), the
most famous commentators on Sabib al-Bukbari, indicate the
consensus on reading the word “Adam” as marfit and that it is
irregular, exceptional and therefore disreputable to read it as
mansith.”® Moreover, in his al-Musnad, Ahmad ibn Hanbal (d.
241/855) asserts that the expression “esl 43" in a narrative through
Abi Hurayra reveals that the word “Adam” is marfit< and solves the
problem in the i%ab of the phrase.®

According to Ibn Hazm (d. 456/1064), Moses was beaten in the
debate because he accused Adam of something that the latter never
did, namely, causing man’s expulsion from Heaven. This expulsion is
not an act by Adam but rather by Allah. If Moses had condemned
Adam for eating fruit from the forbidden tree, leading to expulsion
from Heaven, then this reproach would have been appropriate and
Adam would have had nothing to say.®’

The treatise extensively treats on who won the debate between
Adam and Moses. After introducing various opinions and their
justifications, Qutb al-Din-zada gives a detailed account of opinions
from his father al-Izniqi, as well as from scholars, such as al-Baghawi
and ‘Ala> al-Din <Alf al-SuhGmi al-Hanafi (d. 763/1361). We will not
touch upon the details to avoid pushing the limits of this study;
however, we will put forth the following words by Qutb al-Din-zada
on why the evaluations by the above scholars, including his father,
are not satisfactory to him:

You should know that according to all of these responses, Adam
silenced Moses because Moses laid the mentioned sin exclusively at
Adam’s door, overlooking the influence of Allah. Nevertheless, a
more attentive approach will reveal the following meaning in Adam’s
words: “O Moses! You overlook the true power, the dominant and
strongest overwhelming power, and show the impotent and almost
non-present power of the object as the only reason behind my sin;

% Ibn Hajar al-‘Asqalani, ibid.; al-“‘Ayni, ibid., XXIII, 158; Abt 1-‘Abbas Ahmad ibn
Muhammad al-Qastallani, Irshad al-sari li-sharb Sabih al-Bukbari (Bulaq: al-
Matba‘a al-Kubra al-Amiriyya, 1305), IX, 358.

% Tbn Hajar al-‘Asqalani, ibid.; al-‘Ayni, ibid., XXIII, 158.

7 Aba Muhammad °Ali ibn Ahmad Ibn Hazm al-Qurtubi, al-Thkam fi usil al-abkam
(ed. Ahmad Muhammad Shikir; Beirut: Dar al-Afiq al-Jadida, 1983), 1, 26.
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such a behavior is inaccurate and beneath you. Dispute, in other
words, the effort to prove the correctness of one’s view through
bilateral evidence in order to attain the true solution of a problem, can
be carried out with proof that lacks opposition, or by means of
preferring the stronger evidence over the other.”

For Qutb al-Din-zada, Adam is victorious because he notes that
Adam is but a toy in the hands of the will and dominance of Allah,
who necessitated the occurrence of this esoteric mistake, which
comprises complexity and profundity. After discussing these complex
aspects and profundity, Qutb al-Din-zada describes how Moses is
convinced and accepts Adam’s response:

As Moses was resurrected at barzakh, he thought about the response
of his father, Adam, and discovered the truth; thereupon, he was
acquainted with the secrets and eternal knowledge thanks to the
attribute of “wali,” which is the true way of closeness to Allah
Almighty; thus, he accepted the response of his father. Therefore, all
the curtains that had hindered and dominated him due to provisions
of being a prophet in his lifetime were lifted. In proportion to his
divergence from earthly life, the veils were removed, and the first
lights of the truth became apparent.

Copies of the Treatise

There are four remaining copies of the treatise at various libraries.
One is the author’s copy, written by Qutb al-Din-zada in person.
According to the colophon, the dictation of the treatise was
completed in late Rabic al-akhir in 863 AH (March 1459). This copy,
available under no. 290 in the Amcazade Huseyin Section of
Stileymaniye Library, takes place between leaves 37b-40a of a corpus
that includes other works by the same author.”® The treatise is written
in ta‘liqg script and each page consists of 21 lines, with some notes by
the author in the margins. These notes, apparently added by the
author afterward, include an additional verse to clarify the matter,
certain explanatory/evocative information and citations from relevant
scholars, such as Ibn ‘Arabi or al-Qanawi.

% The edited text of the treatise, given at the end of this paper, is based on this

copy. Accordingly, letters and phrases that are different in other three versions
are marked and shown in the footnotes.
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The copy at Fatih Library no. 2852 is between leaves no. 104b-
108a of a corpus.” It is also written in ta‘/ig script and each page
consists of 17 lines; the beginnings of phrases are highlighted with
red lines. There is almost no word difference between this copy and
that written by the author; according to the colophon, it was written
in Shawwil 827 AH (May 1468) and does not bear the name of the
copyst. It must have been scripted by the author himself or one of his
disciples because it was written in the lifetime of Qutb al-Din-zada, it
is almost identical to the author’s version, and its calligraphy is similar
to that of the author.

The third copy is located under no. 692 at Riagib Pasa Library,
between leaves 226b-230a of a corpus that comprises five works by
Qutb al-Din-zada.” The name of the copying person is not given but
should be copied from the author’s version because authors’ notes
are invariably copied. The copy is written in naskb style and each
page consists of 21 lines; the pages are edged with red lines.

The final known copy of the treatise is found under no. 4223 in the
Hact Mahmud Efendi section of Siileymaniye Library, between leaves
27b-34a of a corpus.”! The name and date of the scripture is
unknown; the text is written in legible naskh script and each page
consists of 17 lines. The notes in the author’s version are also copied
on the edges of the pages.

Translation of the Treatise
The Messenger of Allah (pbuh) spoke as follows:

Adam (pbuh) and Moses (pbuh) argued in the presence of their Lord.
In the end, Adam beat Moses. Moses told Adam “You are Adam,
whom Allah created by His hand, into whom He blew His soul,
before whom He got his angels to prostrate and whom He placed in
Heaven. However, you caused the sending of men down to earth due
to your mistake.” In response, Adam said: “You are a chosen one
whom Allah found worthy as a messenger and talked to in person,
whom He handed the plates that included explanation of everything,
whom He brought to his convent of dignity as a confidant. How many
years before Allah created me did He write Torah?” “Forty years

% This copy is indicated with the symbol (&) in the edited text of the treatise.

7 This copy is indicated with the symbol (o) in the edited text of the treatise.

" This copy is indicated with the symbol (‘.’) in the edited text of the treatise.
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beforehand,” answered Moses. Thereupon, Adam asked once again,
“did you see the verse, “..Adam disobeyed his Lord, and went
astray?”” [Q 20:121]. As Moses responded “yes,” Adam said: “Will you
now reprimand me because of a deed that Allah wrote to happen
forty years beforehand!” Upon this answer, Prophet Muhammad
(pbuh) said, “Adam won this debate.””

Adam’s response and how he silenced Moses prompted several
relevant objections. Namely, if the predestination of the crime by
Adam before his creation would have absolved him from reprimand,
then he would have exempted his offsprings from wrath and
reprimand because their sins were also decided before their
respective creation.

Due to this complex situation in the hadith, some scholars said
that these words belonged to Jews; however, the narrator quotes the
riwaya from Muhammad because he stepped in mid-conversation
and did not hear it in full.

For others, however, the word “Adam” is mansab; therefore,
Moses is the winner.

According to a third group, the criticism by Moses of Adam is not
appropriate because it takes place after Adam’s penitence and
forgiving by Allah.

In the eyes of some scholars, issues such as liability, kasb (deed
through will) and the need for warning against sins are valid only
after this life; therefore, because this condemnation takes place in the
afterlife, it has no meaning but to bring Adam into contempt;
however, in the afterlife, such embarrassment is to no avail.

According to certain scholars, the reprimand by Moses occurs after
the truths are revealed in the afterlife and physical circumstances
disappear; for others, Moses, during his condemnation, is not
assigned this duty by Allah; therefore, his reprimand is not
appropriate.

My father Qutb al-Din, who was born in Nigde and lived in Iznik
as a zealous scholar and virtuous person, wrote the following in his
bashiya called Talfigat to Masabih:

72 Muslim, “Qadar,” 15. For similar texts, see al-Bukhari, Anbiya>, 29, “Qadar,” 11;
Muslim, “Qadar,” 13-14; al-Tirmidhi, “Qadar,” 2; Aba Dawud, “Sunna,” 17; Ahmad
ibn Hanbal, al-Musnad, 11, 248, 264, 268, 398.
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None of the above-mentioned responses about the complicated
aspect of the hadith comply with the text of the hadith. This is
because Adam says, “Will you now reprimand me because of a deed
that Allah wrote to happen forty years beforehand!” Nevertheless,
one’s departure from this world of servitude does not absolve him
from reprimand. Otherwise, no sinner could have been reprimanded
in the afterlife due to his crimes in this world. Moreover, if one says
that condemnation is carried out only by Allah, this would be
ignoring the condemnation of sins by prophets and scholars in this
world and by angels in the afterlife; however, this is not the case. In
the afterlife, the true situation about the question of gada’ and qadar
will be unearthed, and this emergence will not remove condemnation
and wrath due to disobedience. If you look for a solid, final and
complete response in order to annihilate all these strong objections,
you should know the following:

The phrase “Will you now reprimand me...” by Adam includes two
indications: (1) Moses gets ahead of himself in condemnation, and (2)
the predestination of the sin of Adam before his emergence in the
realm of existence. Therefore, this expression is accepted as certain
(nass) about these two indications. Some scholars ground it in the first
indication. Nevertheless, you learn/know that it is unreasonable.
Then, the reason for Adam’s rejection of the condemnation by Moses
should be that the condemning takes place due to something that is
decided prior to his creation. This is the only way to make the
objection against the hadith discussable. Then, we will give the
following answer:

The mentioned sin by Adam took place through two forces. We have
to take both forces into consideration. Nevertheless, as Moses
opposes Adam only because of the force of the object, Adam argues
against Moses for the latter associates the sin only with the will of
Adam and overlooks the true/authentic divine will that caused the
disobedience. In short, as Moses brings along evidence and gets into
discussion with Adam, the latter opts for responding and silencing
him by not proving the weakness, but disproving his claim. Adam, in
a manner, said the following: “Yes, I deserve condemnation and
reprimand due to my disobedience. Indeed, Allah said, ‘Our Lord, we
have wronged ourselves [Q 7:23), ‘... Adam disobeyed bis Lovd and
errved’ [Q 20:121], ‘... Did I not forbid you from that tree...? [Q 7:22]
and ‘... Satan caused them to slip out of it...” [Q 2:30). However, you —
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Oh Moses — also erred seemingly, by grounding on a claim that I
sinned on my own, and by attributing this sin only to my will. In fact,
you are a prophet who knows that the true and victorious will with
regard to disobedience (and any other deed) is that of Allah! What
befits your status was to take both [the will of the object and the
divine will] into account. Indeed, as a prophet, you know that
overlooking one of the two would be the consequence of a Jabri or
Qadari approach.”

There are many examples for this point [indicated by Adam]. For
instance, the Prophet told Abt Hurayra, “The pen of God has already
written and settled what will become of you.””” Hearing these words,
Abt Hurayra only focused on the cause and deemed it the only factor
for the consequence; thereupon, he said he wanted to be
desexualized or to marry in order to protect himself from the malice
of lust. Muhammad, however, did not accept these wishes because
Abt Hurayra considered the causes the only factor, overlooked the
will of Allah, and ignored the fact that the causes may not always
bring the expected consequences.

Assessments by (my father) Qutb al-Din al-1zniqi are essentially as
above. Similar explanations are available in the commentary of
Masabip called Manhbal al-yanabi<’* The relevant opinions have the
same focus: The two [the power of the object and the omnipotent
power of Allah] are inseparable; one is, so to speak, the foundation of
the building, while the other signifies the stories. Whomever tries to
separate them will demolish the building.

The same approach, albeit through different words, can be found
in Sharb al-Sunna: “In fact, both were equal on the issue in
discussion. Nobody has the right to disregard the ‘true’
predestination, just as nobody has the right to disregard the will,
which is the ‘cause.” Whomever does one of the two [overlooks ‘truth’
or ‘cause’] deviates from the purpose and draws close to two
extremist views, namely, the Qadari and Jabri approaches.”” Allah
knows best of all.

7 al-Bukhari, “Qadar,” 2.

7 This work is a commentary of the famous Masabip al-sunna by al-Baghawi (d.
516/1122) and is written by ‘Ala> al-Din ‘Ali al-SuhGmi al-Hanafi (d. 763/1361).

7> Al-Baghawi, Sharb al-Sunna, 1, 127.
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Remember that according to all these responses, Adam silenced
Moses because Moses attributed the mentioned sin only to the object,
overlooking the influence of Allah. Nevertheless, a more attentive
analysis will show [the meaning of Adam’s words]: “Oh Moses! You
overlook the true force, the dominant and strongest, overwhelming
and victorious power, and show the weak, impotent power of the
object as the only reason behind the occurrence of sin; this inaccurate
behavior is not worthy of someone like you.” A dispute can be
carried out based on proof without opposition; it can also occur in
the form of preferring the stronger of two pieces of evidence.

The object [Muhammad Qutb al-Din-zadal, destitute of the mercy
of Allah Almighty, says the following about analysis and review of
this hadith thanks to His assistance and guidance to success:

Adam defeated Moses because the former showed that the reason
behind the occurrence of this formal error, which includes many
issues and much wisdom, is nothing but a type of toy in the hands of
the dominant Allah with regard to will and wish.

The referenced issues and wisdom include the following:

1. The object’s recognition of Allah’s sovereignty and power. This
takes place as follows: Allah rules something in such a way that
the object can never oppose; the object has no power to
reverse the verdict due to the endless power of Allah, and he
errs.

2. The object learns of Allah’s attribute of “gentleness.” That is,
Allah does not punish the object at once and allows him to
repent, apologize and pray for forgiveness of his sins.

3. The object discovers Allah’s “favor” after He accepts the
apology of His object. Indeed, Allah Ta‘ala speaks as follows:
“They said, ‘Our Lord, we have wronged ourselves...” [Q 7:23].

4. The object learns the “grace” of Allah following His forgiveness
and seeing how He abundantly bestows the merits of
repentance.

5. The object learns that the verdict of Allah is conclusive with
regard to inflicting punishment for his crime. Because sin, in
pre-eternity, is a necessity of the ‘ayn [thabil] of the object.
Allah rules a sin for the object [toward sinning] only because
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of His knowledge on the ‘ayn [thabifl of the object.
Therefore, it is nothing but the self (existence) of the object
that pushes his nafs to sin. Once the object understands this,
he discovers that Allah’s order is just the opposite of his will.
Thus, the object comprehends the justice of Allah while He
punishes.

Remember that pursuant to these five points, the object learns that
Haqq wants to be known through His attributes of honor, gentleness,
favor, grace, and justice. Thus, the object prefers Allah over himself,
and does not compete with Him for dominance and finally attains the
stage of “surrender.” Moreover, he forgets his crime, blesses the
benedictions by Allah, and begins to “observe His sublime attributes.”
He comes together with Haqq and becomes indifferent to all others,
which is a desirable transformation. Rigor is the remembrance of
annoyances at the moment of happiness.

6. The object knows the truth of things as they are and becomes
prudent enough not to err in comprehending the truths. In
other words, when he sees his good deeds, including final
repentance, he interprets them as the favor and benediction of
Allah. When he sees evil deeds, he understands that they are
flaws of his self and a necessity of his being. Thus, the object
takes a step forward in terms of observing the benediction and
distinguishing the flaws. This is a supreme position because
there is no better point of view for an object.

7. Divine perfection becomes apparent in the object as the
attributes belonging to the self of the object disappear, as well
as the veils of egocentrism. Due to self-complacency, an object
may think himself impeccant and immaculate; in this case, the
divine perfection within the object remains “capacity/potential”
and cannot become actual. When Allah tests His object through
a fallacy, the self of the object is overwhelmed, tends toward
Allah and repents Him. Thereupon, Allah forgives/erases his
sin, the veils are removed and divine perfection becomes
visible. As a result, the object becomes much closer to Allah
than before the fallacy. The case of Solomon (pbuh) is an
example. When Solomon (pbuh) swore of his love for horses,
the wind, which blows sometimes as a breeze and sometimes
as a storm, was put under his order instead of the repented
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love. This wind blew every day at this behest, in the morning
and in the evening over a period of two months.

8. The object contemplates the unity of Haqq in every occurrence.
Allah brings whomever He likes to the stage of “togetherness”
(jam9 or into heresy through the veil of “separation.””® Once an
object attains the stage of togetherness, he sees no competent
being other than Allah.

9. The emergence of the requisites of the status in which the
manifestation, perfection and conduct in his nature come
together. If [Adam] had not descended to the lower/material
world, he would not have observed actual providences by
Allah, such as remorse, collection, trouble, test, forgiveness,
mercy and punishment. Therefore, even if Adam’s descent
seems, at first glance, an expulsion, it is in fact to clothe him
with the garments of closeness and manifestation.

10.The perfection of Adam is revealed. In other words, Adam left
for the realm of responsibility and undertook a burden that
even the heavens and earth refrained from carrying. He
remained on his path despite his lust, the perverting potential
of anger and his misleading demons. If Allah did not expel him
to this world, one might have thought that Adam’s perfection
was innate, totally dependent on the favor of Allah, without any
increase in his perfection worthy of such honoring and grace.
Nevertheless, his error revealed his perfection in the realm of
justice and favor; consequently, he became worthy of the
following verse: “And We bave certainly bonored the children
of Adam...”[Q 17:70].

76
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“Togetherness” (jam 9 means “to be preoccupied only by Haqq,” “turn away from

» o«

sensible world toward the holy realm,” “turn away from all other things thanks to
contemplation of Allah,” and “to see that all things and beings are present thanks
to Allah;” “separation” (fafriqa) means “the preoccupation of self with bodily
forces, to get overwhelmed by them in their affairs and tastes.” (‘Abd al-Razzaq
Kamal al-Din ibn Abi 1-Ghana’im al-Qashani, Lata’if al-ilam fi isharat abl al-
ilham (eds. Ahmad <Abd al-Rahim al-Sayih et al.; Cairo: Maktabat al-Thaqafa al-
Diniyya, 2005), I, 322-324.



100 Abdullab Karabhan & Mebmet Sakar

The following comments can also be given in response [to
objections about Adam’s expulsion from Heaven to earth in the
hadithl:

a. This [Adam’s expulsion from Heaven by Allah and descent to
earth] can also be in the form of simulation. The purpose here
is to show that even a person with such high status in terms of
knowledge and closeness to Allah can be reprimanded; his
situation is manifested through verses such as “Adam disobeyed
his Lord and erred’ [Q 20:121] and “Did I not forbid you from
that tree and tell you that Satan is to you a clear enemy?” [Q
7:22], and to teach the objects that Adam was expelled and
sent, together with Eve, to earth to ensure that the sons of
Adam, who may sink into misleading fallacy/pride, have no
doubt about the torment of Allah but also that they do not
despair of His grace. This is because a person, bestowed with
such abundant divine benediction — for Adam, these blessings
include that Allah, in person, created him, blew into him a soul
from His own, taught him all names, ordered angels to grovel
to him, chose him as a special person, and placed him in
Heaven — and Heaven with the best possible food and beauties,
is subject to a clear prohibition although he needs no forbidden
thing; however, when he sins, he does not lose the grace of
Allah and his repentance is accepted: “Then, bis Lord chose him
and turned to him in forgiveness and guided him” [Q 20:122].

b. This [expulsion of Adam from Heaven down to earth] might
have occurred to draw attention to the negative influence of
evil friends and the need to refrain from such an attitude.
Accordingly, the Quran reads “... when you see those who
engage in offensive discourse concerning Our verses, then turn
away from them”[Q 6:68], while Muhammad says: “Be friends
only with the pious.”” In other words, the fallacy will be
committed by disobedient descendants of Adam.

c. Additionally, Adam’s formal fallacy may have occurred to
demonstrate that sinning is one of the innate attributes of

Research on the source of the hadith failed to locate the expression “be friends
only with the pious.” The only present version is “Be friends only with the
believers, let the pious eat your food” in works by al-Tirmidhi (“Zuhd,” 55) and
Abt Dawuad (“Adab,” 19).
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mankind. That is, Adam was created for the complete
appearance of all possible things. Accordingly, Muhammad
speaks as follows: “Had you not sinned, Allah would destroy
you and replace you with a community who sins but asks for
His mercy afterward; then, He would forgive them.””® Creatures
are either innocent like angels or evil like demons or are not
liable. As a fourth possibility, creatures are “liable”, open to
obedience  and  disobedience; this is the  best
manifestation/appearance and mirror to explain the situation. I
believe you understood that by “liable creatures” I mean
mankind.

d. Rumor has it that when Satan, after worshipping Allah for
eighty thousand years, was cursed because of Adam, Allah
granted him, pursuant to His fairness, the right to take revenge
on Adam in exchange for his long-lasting worship — thus Allah
says: “And whoever does good an atom’s weight will see it then”
[Q 99:7]. Thereupon, Satan asked Allah to make Adam and his
sons deviate from the right path through groundless doubts and
allow for him until doomsday. In this case, it is as if Satan sells
all his deeds in exchange for this request. Because Adam’s
crime was not sincere/true but only formal, Allah apparently
punished him with expulsion for his sin. Nevertheless, as the
verse “Indeed, I will make upon the earth a successive
authority” [Q 2:30] reveals, He actually intended to draw His
object closer and render him valuable by making him caliph.
Consequently, Adam, before he knew it, did what his creation
truly required. This is why Satan envied and angels admired
him.

e. There is another possible and interesting response from this
weak object in need of the grace of his Lord [to clarify the
obscurity in the hadith]: Adam probably saw what Upper Pen
and qadar wrote about him, noted the wisdom [of committing
that sin] — this wisdom is that “there is no influence other than
Allah, to whom all verdict, deed and influence belongs”— and
flawlessly comprehended the meaning of the verse “Everything
will be destroyed except His face. His is the judgment, and to
Him you will be returned”[Q 28:88], whereupon he understood

78 Muslim, “Tawba,” 11.
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that he had attained a privileged status to raise him from the
world of order and knowledge (‘alam al-amr wa-I-<ilm) to the
world of verdict (‘a@lam al-bukm) and that appreciation of a
good deed or condemnation of a bad one cannot emerge from
him as an object. If “order” and “knowledge” conflict with
“situation” and “ma‘rifa,” this occurs because the situation is
weak or is not as it should be. This means the victory of body
over soul, a reversion, and an embrace of one’s own choice,
leaving aside the will and preference of God. The Almighty
Lord says as follows: “And your Lord creates what He wills and

chooses; not for them was the choice ...” [Q 28:68] and “It is not
Sfor a believing man or a believing woman, when Allah and His
Messenger have decided a matter ...” [Q 33:36]. As the

intuitions and supremacy of the situation fade and such
persons gather themselves, they see the right situation of
“knowledge” and “order” as it is and the true condition of
“situation” in its aspect, whereupon they sink into sorrow for
missing the opportunity to surrender to Allah. This sorrow is
what pushes them to repent and pray for forgiveness.
However, these are sins committed during the “situation,” and
even the most cautious are not safe in regard to avoiding such
sins. Indeed, the Messenger of Allah said, “When I chagrin, T
too ask for mercy of Allah seventy times a day.””

As for Moses, his status as a prophet was overwhelming. His
boldness in forbidding the denounced is proof of his character. His
harsh attitude is evidenced in his relationship with Khidr, his older
brother Aaron, the Egyptian Copt, the Samaritan, and his tribe. As
grace bestowed by Allah, the secret of predestination is hidden from
the prophet and is not revealed to him, as a requisite of prophecy.
Otherwise, the prophet would know that some of his orders would
not take place and that his efforts would not provide some people
with benefit, whereupon he would become too dispirited to carry out
his assigned task of communicating the message to the people. In
fact, however, his duty is nothing but notification —regardless of
whether his orders are fulfilled. If the secret of predestination were
not hidden from the prophet, then he would have abandoned the
duty of notification or his duty would have been too difficult to
overcome. Therefore, Allah bestows upon His prophets by

7 Muslim, “Dhikr,” 41-43.
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concealing the secrets of predestination from them in accordance
with His benevolence. This fact does not harm their status as
prophets or diminish their genuine attributes of perfection.

There is, however, a point to consider at this stage: Any deed by
Moses, his every move, and any behavior against or in relation to him
occur pursuant to the will of Allah and His “actual,” if not “verbal,”
order, although the prophet remains unaware of this fact. His killing
of the Copt is an example. His deed was the right one. Allah knew
that if that Copt lived, he would drive a wedge among Israelites and
cause massive sedition. Thus, Allah inspired the heart of Moses to kill
this man in such a manner that the prophet never distinguished that
all took place upon the will and actual order of Allah to prevent
sedition.

As Moses rose in barzakh and discovered the truth through the
answer of his father Adam, he became acquainted with secrets and
innate sciences thanks to the attribute of “wali,” the true way of
closeness to Allah. Therefore, all the curtains that had hindered and
dominated him due to provisions of being a prophet in his lifetime
were lifted. In proportion to his divergence from earthly life, the veils
were removed and the first lights of the truth became apparent. In the
afterlife, Moses immediately comprehended the secret of Allah’s will
upon the response of his father Adam; nevertheless, he notably failed
to completely comprehend the news from Khidr. Khidr showed
Moses that the latter had killed the boy; however, Moses refused and
could not remember that he had killed the Egyptian Copt. Khidr
remarked upon Moses’s status before his innocence about this
murder was conveyed to him, saying, “And I did it not of my own
accord” [Q 18:82]. Khidr also showed Moses how the latter bore a
hole through the ship. At first glance, this act seemed like destruction;
however, in fact, it was an escape from bandits. Khidr did this as a
reaction to being thrown into the water in a coffin, which appeared to
be destruction but was in fact salvation from the hands of Pharaoh.

Sadr al-Din al-Qunawi quoted the following from his sheikh,
Muhyi al-Din Ibn ‘Arabi — may Allah refresh their souls: “He (Ibn
‘Arabi) came together with Khidr. Khidr told him: ‘T prepared many
questions for Moses, son of ‘Imran, in order to demonstrate to him
that any incident that happened to him from his birth until our
meeting, occurred through the will and irreversible knowledge of
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Allah. However, he could not endure even just three of these
questions.”” Additionally, our Prophet said the following: “If only my
brother Moses kept quiet and Khidr told us all this news!”

As for the Muhammadan temperament, he (pbuh) neither
becomes complacent nor is affected by reprimand when he observes
the secret of the will of Allah because he (pbuh) sees these secrets
and prays to Allah in prudence. No other prophet is like him. The
prophets, who are perfect in every aspect, know these secrets not
because they are messengers but because they are awliya’. They are
the examples in the following verses: “He released the two seas,
meeting side by side. Between them is a barrier so neither of them
transgresses”[Q 55:19-20].

Let us end our words here because this hadith is a bottomless sea.
May Allah make us the objects who obtain pearls from beneath and
who find the brightest of them!

Hereby the treatise is completed on the last Saturday of Rabi¢ al-
akhir in the year eight hundred sixty three, having been written and
reviewed by Muhammad Qutb al-Din, an object in need of the
benevolence of Allah.

8 al-Bukhari, “Anbiya>,” 27.
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Education and Learning in the Early Islamic World, cdited
by Claude Gilliot (The Formation of the Classical Islamic World,
43), (Surrey, UK & Burlington, VI-USA: Ashgate Variorum, 2012),
Xc + 410 pp, ISBN: 978-0-86078-717-4, £180.00 (hb)

This is a hefty collection (381 pages) of nineteen essays edited by
Claude Gilliot, a scholar of medieval Islam. The essays have been
written by Western Orientalist scholars on the topic of Education and
Learning in the Islamic World between 600 to 950 CE. The editor
divided the collection into five parts: 1) Pedagogical Tradition, 2)
Scholarship and Attestation, 3) Orality and Literacy, 4) Authorship
and Transmission, and 5) Libraries. The authors included in the
volume are: Ignaz Goldziher, Christopher Melchert, Albert Dietrich,
Richard Bulliet, Sebastian Guenther, Johannes Pedersen, Gilliot
himself, Jan Just Witkam and Georges Vajda, Fritz Krenkow, Stefan
Leder, Richard Walzer, Johann Fuch, Isabel Fierro, Adolph
Grohmann, Ruth Mackensen, David Wasserstein, Max Weisweiler,
and Manuela Marin. All these articles have been published before.
Gilliot appends a fairly lengthy Introduction to the volume in which
he provides an overview of Orientalist scholarship on education and
learning in Islam and includes, perhaps less explicably, a discussion
of the early history of the Arabic script. The editor provides a helpful
bibliography at the end of the volume on medieval Islamic education
which includes sources in Arabic and Western languages. Sources in
Persian and Turkish, however, are conspicuously missing which is a
pity since they would have considerably enhanced the usefulness of
the bibliography.

As is inevitable in such a collection, the quality of the articles is not
consistently even and some of the older articles seem rather dated in
content and tone. Ignaz Goldziher and Johannes Pedersen, for
example, would fall into this category. Goldziher’s references to
women’s education will now have to be regarded as superseded by
Asma Sayeed’s recent comprehensive study of women’s scholarship
and transmission of learning, published by Cambridge University
Press (2013) under the title Women and the Transmission of Religious
Knowledge in Islam. Pedersen’s treatment of the wd ‘iz or preacher is
perhaps still useful to a certain degree but should certainly be
augmented with the more substantial treatment of the wu‘dz and the
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qussas in the later work by Jonathan Berkey (Popular Preaching and
Religious Authority in the Medieval Islamic Near East, University of
Washington Press, 2001). Richard Walzer’s discussion of the process
of translation of Greek philosophical texts into Arabic should now be
supplanted by Dimitri Gutas’s comprehensive treatment of the same
and of the Arabic translation movement as a whole during the eighth
and ninth centuries of the Common Era (Greek Thought, Arabic
Culture: The Graeco-Arabic Translation Movement in Baghdad and
Early Abbasid Society, Routledge Press, 1998).

Among some of the noteworthy essays are two by Sebastian
Guenther, one of which is on Ibn Sahntn (d. 256/870) who believed
that a proper education should include study of the Arabic language
and of proverbs, epistolary, calligraphy, poetry, history, arithmetic,
and not least of all, etiquette, and proper behavior. The other essay is
on the views of the celebrated belle-lettrist al-Jahiz (d. 255/869) on
holistic education, termed in Arabic adab, whose Greek equivalent is
paideia.

Albert Dietrich’s study comparing Umayyad and <Abbasid
perspectives on education is illuminating of different approaches to
learning and pedagogy that developed over time. He discovered that
Umayyad rulers tended to emphasize the inculcation of traditional
Arab virtues of chivalry, courage, and hospitality as part of the
educational training of their sons. ¢Abbasids focused on the
acquisition of knowledge (“i/m) which included study of the Qur’an,
hadith, and religious law, as well as on adab which stressed the
acquisition of practical skills and worldly refinement, such as
medicine, geometry, poetry, genealogy, the playing of musical
instruments, and polite conversational skills. The purview of classical
and medieval education clearly changed and evolved according to
historical contexts, reaching in some ways its apogée during the
‘Abbasid period with its emphasis on both religious and secular
sciences.

There are two essays dealing with education in Muslim Spain. The
first by Isabel Fierro makes the case that the study of Islamic law
began in Spain as a discipline separate from the study of hadith. The
second by Manuela Marin looks at intellectual life in al-Andalas in the
early period and identifies as many as 22 scholars who were
prominent during this time.
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A noteworthy essay by Max Weisweiler discusses the role of the
mustamli, who assisted in dictation by relaying the speech of the
professor to large groups of students who would copy down these
dictations. Audition of lectures (sama9 and transmission of learning
(riwdya) were key components of learning in the pre-modern world
which culminated in the awarding of the coveted ijagza (it
permission to transmit learning and therefore a certificate or diploma)
to successful students, a process described by Witkam and Vajda.
These became standard academic procedures in the madrasa, the
critical institution of higher learning, which emerged and spread in
the Islamic world after the fourth/tenth century. Unfortunately there
are no studies in this volume of the madrasa since Gilliot ends his
survey of Islamic education before this period. Instead, we have
Melchert’s discussion of the halaqga, the study circle, which despite its
generally informal structure was nevertheless regulated by rather
detailed rules of decorum and participation, as he points out.

By compiling these essays together, Gilliot makes these studies
conveniently available in a single volume. Comparison of these
essays written over a century makes us realize that academic
scholarship on such an important topic is getting better and more
sophisticated, especially as more sources have come to light and less
ideological attitudes prevail among Orientalist scholars.

Asma Afsaruddin
Indiana University, Bloomington, Indiana-USA



The Proofs of Propbecy, by Abu Hatim al-Razi, (A Paralel
English-Arabic text translated, introduced, and annotated by Tarif
Khalidi (Islamic Translation Series — al-Hikma), (Provo, Utah:
Brigham Young University Press, 2011), xxiii + 266 + 243 (Arabic
text) pp., ISBN: 978-0-8425-2787-3, $39.95 (hb)

This book introduces the reader to one of the most intriguing
debates that took place between two important thinkers of the tenth
century (AD), namely the famous Isma<ili da (religious missionary)
Abut Hatim al-Razi (d. ca. 322/933) and the even more celebrated
physician and philosopher Abt Bakr al-Razi (d. 313/925). The
translator of this text, Tarif Khalidi, is a well-known scholar of Islamic
history, who has previously translated the sacred scripture of Islam,
the Quran. The book, in the original Arabic, was authored by Abt
Hatim who engages in a bitter polemic with Abt Bakr on several
important issues such as prophecy, the eternity of the world, faith
and reason, imitation (faqglid) of the philosophers, evolution of the
sciences, and so forth.

As the translator of this book points out, this is a “triumphalist” text
(p. xxi) in that its author takes every opportunity to reduce the
arguments of its opponent (i.e. Abt Bakr) to a set of meaningless
babbles, and proclaims its own self-fulfilling victory. This is also
amply indicated by the derogatory use of the word “heretic (mulpid)”
when referring to the opponent. Nevertheless, Abt Hatim states that
although he does not produce verbatim what transpired during the
debate between him and Aba Bakr, he attempts to reconstruct the
main arguments from memory. However, he includes several
incidental details so as to contextualize the debate in real time, and
convince his reader in the process.

According to AbT Hatim, Abt Bakr shows utter contempt for all
religions and prophets, describing them as consisting in nothing
more than myths and superstitions. Moreover, AbG Hatim’s account
of Abt Bakr narrates that the latter considers religions to be the cause
of enmity and hatred among mankind since they only divide people.
Astonishing as they may seem, these daring views stand out in the
context of the tenth century Islam, when such “free-thinking” was
certainly not the usual standard of the day. And to this day, numerous
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studies made on Abt Bakr al-Razi paint a “heretic” out of him, in
which he is portrayed as a thinker who denied the truth of prophecy.
However, there is one big caveat with such an interpretation of Abu
Bakr, and the translator seems to grasp this point very well when he
states that it depends on accepting Abt Hatim’s account of the former
as “authentic” (p. xvii). This becomes even more problematic as such
supposedly “heretical” views of Abt Bakr are not found anywhere in
his extant works. Thus we have no way to ascertain if Abt Bakr had
indeed proclaimed such views. Unfortunately, the translator’s
introduction does not treat this issue in any considerable detail. The
picture, however, is further complicated by a recent study on Abu
Bakr by an Iranian scholar, who claims that none of Abt Hatim’s
charges about the former bear any substance.! According to this
study, Abt Bakr was an orthodox thinker who never denied
prophecy and other related doctrines.

The book is divided into seven parts, each consisting of a number
of chapters. The work on the whole is characterized by a high degree
of polemical attacks. Abt Hatim seizes on the opportunity to not only
lambaste his opponent’s views, but also to provide proofs for
prophecy, miracles, and the doctrine of imdmate (leadership) and
“preach” the superiority of Islam over all other religions, and
Christianity in particular. The text thus is replete with citations from
both Old and New Testaments, showing Abt Hatim’s wide-ranging
familiarity with the Bible. Such familiarity has helped him to
selectively quote from these sacred texts, which best suited his
polemical purposes.

According to Abt Hatim, Abt Bakr does not accept the validity of
sacred scriptures, and argues instead that they are replete with
mutual contradictions. As for example, the Law of Moses was
abrogated by Jesus, while the Law of Jesus was superseded by the
Prophet Muhammad. The Torah contains anthropomorphic
descriptions of God, which would go against reason. In response,
Abt Hatim debunks all of Abt Bakr’s arguments by pointing out that
the writings of the Greek philosophers, whom the latter valorizes,
also contain contradictory statements. He then argues that religions
do not differ in essence, but only in outward manifestation. Abt

' On this issue, see Ahadfaramarz Qaramaliki, Nazariyyi-yi akblagi-yi Mubammad

b. Zakariya Razi(Tehran: The Iranian Institute of Philosophy, 2013).
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Hatim also informs his readers that Abt Bakr denies the inimitability
(i9az) of the Quran, and faults its superstitious and contradictory
nature. In Aba Bakr’s view (as Aba Hatim would have it), the works
of famous classical scientists such as that of Euclid, Ptolemy, and
Galen are more rational in content and substance than the Holy
Scripture. For his part, Abt Hatim responds by declaring the
superiority of the Qur’an over all other religious scriptures, and by
arguing how the latter contains guidance for all humanity, Muslims
and non-Muslims alike.

Another novel suggestion put forth by Abta Hatim is that the true
originators of “the rational sciences” are the prophets rather than the
scientists. Abt Hatim quips that if the sources of the sciences had
been other than a single source, ie. God, then the scientific
principles, so “well-ordered and harmonious,” would have been
diverse and full of contradictions (p. 225). Abt Hatim also suggests
that the authors of great scientific books such as Hippocrates, Euclid,
Galen, Ptolemy, and so forth are in reality “metonyms” for the names
of the wise men who actually wrote these books. In other words,
behind these famous names lie the names of unknown “prophets”
who had penned these books. He attempts to prove his point by
having Abt Bakr say that the real author of the book written by
Apollonius for instance, was a believer in creationist theories.
Moreover, he points out that Hermes, who is counted among the
philosophers, is, in fact, the prophet Idris, as he is known in the
Quran. It is however striking to note that Abt Hatim concedes that
these great scientific books do contain valuable principles (p. 207).

Abt Hatim belabors to show that philosophers disagree a great
deal concerning principles in philosophical sciences. He also exhibits
elementary knowledge of the history of philosophy, as can be seen
from his treatment of the topic and the mentioning of the names of
numerous ancient philosophers such as Thales, Anaximenes,
Anaximander, Democritus, Philochus, Melissus, and Pythagoras.
However, his cursory knowledge of Greek philosophy becomes
apparent from his statements regarding Plato and Socrates and other
Greek philosophers. For instance, he states that Plato and Socrates
believed in three principles, namely God, form, and matter (p. 98).
Concerning Thales he mentions that the former is of the opinion that
God is intellect/mind ( ‘agl) with respect to the world.
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Tarif Khalidi’s translation of A<am al-nubuwwa of Abu Hatim al-
Razi is standard, exact, and accurate, apart from a few stylistic errors
which need not concern us here. The introduction at the beginning of
the book also provides the reader with a helpful context of the tenth
century Islam of the ¢Abbasid caliphate. All in all, The Proofs of
Prophecy is an important contribution to the burgeoning body works
in Islamic intellectual history, and as such, it would be of interest to
both students and scholars of Islamic philosophy and comparative
religion.

Muhammad U. Faruque
University of California, Berkeley, CA-USA



On Tagqlid: Ibn al Qayyini's Critique of Autbority in Islamic
Law, by Abdul-Rahman Mustafa (Oxford & New York: Oxford
University Press, 2013), vii + 242 pp., ISBN: 978-0-19-993751-6,
$78.00 (hb)

This book presents the translation of the section on taglid of Ilam
al-muwaqqi‘in ‘an Rabb al-‘dlamin by the Hanbali damascene
scholar, Ibn Qayyim al-Jawziyya (d. 751/1350). Ilam al-muwaqqi‘in
is a long treatise about the methodology of ift@’. The translated text is
rather long (pp. 61-192). It covers part of volume three and four of
the Saudi edition of Iam edited by Mashhir ibn Hasan Al Salman,
which is part of a silsila dedicated to Ibn al-Qayyim’s works (Silsilat
maktabat Ibn al-Qayyim). This series is different from two other
Saudi ones published in Mecca by Dar ‘Alam al-Fawa’id which edits
richly annotated texts of Ibn Taymiyya and Ibn al-Qayyim with
extensive introductions. These two series - supervised by the scholar
Bakr ibn ‘Abd Allah Abu Zayd - are titled Athar al-Imam Ibn Qayyim
al-Jawziyya wa-ma labigahda min a‘mal and Athar Shaykb al-islam
Ibn  Taymiyya wa-ma labigabda min a‘mal. They are now
indispensable tools for anyone working on Ibn Taymiyya and his
pupil, and it is regrettable that IYam al-muwaqqi‘in is not yet
available to us among these useful editions. The one used by the
translator offers a long introduction and a detailed apparatus mainly
of erudite quotations and discussion of Hadith.

The translation is preceded by a lengthy introduction on the
concept of taglid (pp. 1-60) and is followed by glossary, notes,
bibliography, and index. The introductory pages discuss the issue of
taqlid from different angles: its origins, its meanings in legal theory
and practice, the theological problems it arose. They take into
consideration the relevant secondary literature (Norman Calder and
Sherman Jackson in primis) and refer to a good number of sources
from different schools and periods. After that, the introduction moves
on to tackle the subject specifically in Ibn al-Qayyim and describes
the main principles leading the Hanbali scholar in his battle against
taqlid.

The introduction offers insightful remarks on the subject and
draws attention to the importance and complexity of the concept of
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taqlid even beyond the boundaries of the history of Islamic law. Yet,
the present reviewer feels that - as currently organized - these
introductory pages might well represent the first kernel of a book on
the subject, rather than introducing the reader to the translated
section. This is exactly what one misses, for together with the broad
legal and theological debates on taqlid and its implications that
Abdul-Rahman Mustafa outlines, and we thank him for this, one
would like to know much more about taglid in Ibn al-Qayyim’s Ilam
to start with (Ibn al-Qayyim does not discuss the topic only in volume
three and four, for instance), then in his other works. Similarly, one
would like to know if and how Ibn al-Qayyim develops his ideas on
taqlid from Ibn Taymiyya, seldom mentioned in the section from
Ilam, and if so from which of his works. In fact, it is only when read
in conjunction with Ibn Taymiyya that Ibn al-Qayyim’s own
preoccupations can be fully appreciated. One would also like to be
informed about Ibn al-Qayyim’s other sources and how he engages
with the intellectual tradition that preceded him. Overall, we would
expect that when dealing with such a topic the historical context
would stand out much more than it actually does, as Ibn al-Qayyim
and his master were no idle minds, they had a precise agenda, they
responded to the challenges of their time. In fact, Ibn al-Qayyim’s
discourse on taglid sounds like a sweeping blow to the authority of
the four madhbahib. 1t implicitly questions the social, professional,
and legal structures associated with the Sunni schools of law in a
historical period in which the quadruple judiciary system, established
by Baybars in 1265, and the practice of taqlid in the judiciary was
deep-rooted, and intended to assure flexibility and predictability in
the dispensation of justice. These are the conclusions Yossef
Rapoport reached in one notorious article of his which Mustafa does
not seem to be aware of.' In the Mamlik period, appointment deeds
constrained judges to rule within the established doctrine of their
own school of law.* It suffices to read some of the fatwas of the
powerful Chief Shafii Qadi of Damascus, Taqi al-Din al-Subki (d.
756/1355), a contemporary and arch enemy of Ibn Taymiyya, to feel
how robust the authority of the schools (and their representatives)
was, and how disturbing Ibn Taymiyya’s and Ibn al-Qayyim’s

Yossef Rapoport, “Legal Diversity in the Age of Taglid: The Four Chief Qddis
under the Mamluks,” Islamic Law and Society 10/2, The Madhhab (2003), 210-
228.

See ibid., 214-217 for a wide array of sources confirming this point.

N
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doctrines must have been in this regard.’ It is again al-Subki that in
one of his fatwas is asked to provide an answer to whether taglid is
permissible for the layman in matters of faith.” This would have been
a nice topic to add to and discuss in the pages on taglid and theology
(pp. 29-36).

Mustafa often refers to Ibn al-Qayyim and a group of scholars like
him as “traditionalists.” While a proper explanation of what Mustafa
means by this label is not provided (is he implicitly referring to
George Makdisi’s definition of the terms traditionist/traditionalists?),’
it is also not always clear whom he associates with Ibn al-Qayyim.
Ibn Taymiyya and Ibn ‘Aqil are mentioned along a couple of times.
One may want to add that “traditionalist” is a tricky tag. Especially,
once we venture into the arguments that characterize the pages on
taglid and the dispute (mundzara) that Ibn al-Qayyim enacts
between a sabib al-hujaj (see below) and an “imitator,” we wonder
whether “traditionalist” is really the most appropriate way to describe
Ibn Qayyim al-Jawziyya and, by reflex, Ibn Taymiyya. In this regard,
it may perhaps be useful to differentiate between the argumentative
method and the aims of these two scholars. At page 27, al-Bukhari (d.
256/870), Ibn Taymiyya (d. 728/1328), and al-San‘ani (d. 1182/1768)
are all labeled as classical Salafis. Is this used to distinguish them from
modern/nowadays Salafis? And what are the common elements that
justify their characterization as such?

The translated text on taqlid that follows is long and rather
repetitive. Repetition has the merit of making one’s own point clear.
The text is divided into two sections. In the first one (pp. 60-82), Ibn
al-Qayyim describes the forbidden types of taglid, which implies that
there are permissible ones (not discussed in the translated text

See the discussion of Norman Calder, “Scholars, Muftis, Judges and Secular
Power: the Need for Distinctions,” in Norman Calder, Islamic Jurisprudence in
the Classical Era (ed. Colin Imber; Cambridge: Cambridge University Press,
2010), http://dx.doi.org/10.1017/CBO9780511676574.005, especially, pp. 135-
138, 140.

* Abu I-Hasan Taqi al-Din ‘Ali ibn ‘Abd al-Kafi al-Subki, Fatawa al-Subki (Cairo:

Maktabat al-Qudsi, 1356 H. [19306)), 11, 365-368.

> George Makdisi, “Ash‘ari and the Ash<arites in Islamic Religious History 1,” Studia
Islamica 17 (1962), 37-80, at p. 49.

See Christopher Melchert, “Traditionist-Jurisprudents and the Framing of Islamic
Law,” Islamic Law and Society 8/3 Hadith and Figh (2001), 383-406, in particular
385-380.
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though), and describes the difference between taglid and ittiba< the
first being following somebody’s without authoritative arguments, the
other following somebody with arguments. The second chapter (pp.
83-192) is shaped in the literary form of a “mundzara between one
who uncritically accepts somebody else’s views and doctrines
(mugqallid) and one who knows by means of arguments (sahib al-
bujaj).” This is the whole point, in fact, and the first basic principle
leading the dispute against taglid. Knowledge can happen only with
“proofs;” knowledge without proofs, such as faglid, is not a valid
form of knowledge; and when taqlid is practiced, but justified by the
use of authoritative arguments, then it is no longer taglid (pp. 91-92,
94, 127, passim). Or, otherwise said: “The basic principle is that the
opinions of another may not be accepted without proof except in
cases of necessity” (p. 166; Ilam, V, 574). Hence, Ibn al-Qayyim
elaborates his arguments against taqlid on different levels. The first
one is epistemological: taqlid represents a wrong way of knowing.
Knowledge is produced by “authoritative arguments” (bujay),
“indicators” (adilla), decisive proofs (bardahin), and inference
(istidlal). Without these knowledge remains a conjecture (zann) and
a conjecture does not produce certainty (p. 79) nor allows truth to be
attained. Ibn al-Qayyim goes as far arguing that God created in man
an innate disposition (fitra) to submit to authoritative arguments
(hujaj) and proofs (adilla) rather than blindly follow his own
teachers (pp. 169-170).

The second level of argument is that of authority: indulgent
“imitation” of the later generations, or even of the schools’ founders,
undermines the authority of the Book, the Prophet, the Rashidan, the
Companions, and the Salaf as a whole. The Quran and the Sunna,
the latter includes the sayings of all the ranks of people just
mentioned, should have absolute precedence over anybody else’s
saying. The debate is, then, not only about who is authoritative, but
also how and why certain forms of authority came to be devalued
(see Introduction, p. 20). There is a lot at stake here, it is not only the
legal structures of the madhhab and the models of authority
promoted by the madhhab that are openly questioned; implicitly also
other forms of competing religiosities are (see Introduction, p. 27),
such as Shi‘ism or Sufism with their respective notions of waldya and
wilaya.

The translation from the Arabic flows smoothly without being
hampered by too many Arabic terms transliterated into brackets or
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too many footnotes. Yet, what one misses is exactly this:
commentaries, explanations, specification of technical terms, which
allow the reader to stay closer to the Arabic text. Briefly, when we
read “proof,” which is definitively one of the key words of this whole
section on taqlid, we would like to know whether the Arabic is dalil,
bujja, burban, or bayyina. When we read the lists of the
mugqallidiin’s statements in favor of “imitation” and the responses of
Ibn al-Qayyim against them, we would like to know who exactly is
Ibn al-Qayyim engaging with; whether the legal issues he mentions
mirror some of the public debates of the time, like that on triple
divorce. Essentially, what we completely miss here is that meticulous
recovery of a text’s subtext that makes scholarly research so valuable.
The footnotes apparatus is in fact limited to identifying the full names
and death dates of the people mentioned by Ibn al-Qayyim and
locating the Hadith in their respective collections, a range of
information that Mustafa abridges from the Arabic edition (p. 59). At
times we are given very brief explanations of the legal issues at stake.

In the end, as it stands this translation lacks something. It is not of
much help to the advanced student or the specialist who, being able
to read the Arabic text by him/her-self, will suffer from the dearth of
context, information, and commentary. Neither it is of help to the
beginner who will suffer from the absence of basic information
necessary to the text’s full understanding. For instance, when the
hadith al-Shajja is mentioned (p. 83, 120), one assumes that a
student needs to be told what this hadith is about. Or when Ibn
Taymiyya is mentioned (pp. 137-138) as being criticized because of
his teachings in the madrasa of Ibn al-Hanbali, a wagqf specifically
dedicated to Hanbali doctrine, one would expect some historical
commentary, an effort to trace this episode of opposition in historical
and biographical sources. En passant, this might have also been a
useful element towards the text’s dating. In addition, the critique
against Ibn Taymiyya here is interesting per se because it confirms
that his method was perceived as dragging him away from his own
madhbab.

The same lack of explanations affects the translator’s choices. So
one is left to wonder why Mustafa translates zuburas “sects” (p. 120)
when Ibn al-Qayyim himself explains that: “Zubur are the written
books (al-kutub al-musannafa) that people are pleased to follow
over the Book of God and over what He sent His Messenger with”
(Ilam, 111, 524), or why he omits the conclusive passage from the text
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(Ilam, 1V, 36: wa-qad atalna fi I-giyas wa-I-taqlid etc...) which
conveys a nice and clear-cut “The End” signal missing from the
translation which, in fact, seems to end abruptly.

Finally, the book is not carefully edited. Many items quoted in the
Introduction’s footnotes are missing from the bibliography. The
appearance of Chapter I and II respectively at pages 214 and 215 of
the footnotes is puzzling because the translation does not display
such headings. The choice of a double system of footnotes, text
notes, and end notes, is not practical.

In sum, the book testifies for a new interest towards the works and
thought of Tbn al-Qayyim al-Jawziyya, the most renown follower and
exegete of Ibn Taymiyya, who was — until a few years ago — a great
absentee from Western discussions on intellectual histories of the
post-formative period. We welcome it as such.” Nonetheless, it is not
easy to say who this book was thought for. For the reasons outlined
above, it is not so useful for scholars, it is insufficiently explicative for
students, it is an abstruse 14" century piece of scholarship for non-
specialist readers. Perhaps it was thought for Muslims unfamiliar with
Arabic but wishing to familiarize with the sources of their own
scholarly tradition? Perhaps. Yet, the book is published by a
prestigious University Press and in a fashion that suggests an
academic target. Abdul-Rahman Mustafa must have invested a good
deal of his time in making a Medieval Arabic text accessible into
readable English and in putting together an introduction which
shows a good degree of reading and research skills. It is a pity that
the translation is not accompanied by that framework of
commentaries and scholarly research that would have made it a more
valuable contribution to the field.

7 See Caterina Bori and Livnat Holtzman (eds.), A Scholar in the Shadow: Essays in
the Legal and Theological Thought of Ibn Qayyim al-Gawziyya, special issue of
Oriente Moderno 90/1 (2010) (Roma: Istituto per I'Oriente C.A. Nallino). This
reference is regularly given throughout the book with only one of its editors. Also
see Birgit Krawietz and Georges Tamer, in collaboration with Alina Kokoschka
(eds.), Islamic Theology, Philosophy and Law: Debating Ibn Taymiyya and Ibn
Qayyim al-Jawziyya (Berlin: De Gruyter, 2013).
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Mariage et séparation a Damas au Moyen Age: Un corpus
de 62 documents juridiques inédits entre 337/948 et
6981299, by Jean-Michel Mouton, Dominique Sourdel & Janine
Sourdel-Thomine (Documents relatifs a I'histoire des croisades,
21), (Paris: Académie des Inscriptions et Belles-Lettres, 2013), 326
pp., ISBN 978-2-87754-296-8, €40.

This volume makes available extraordinary documents on legal
practices related to marriage for future research. While similar
documents have been known, most of these originated from Egypt,
pertained to the first three Islamic centuries and little is known about
the historical context of their preservation. The importance of the
documents in this volume thus goes back to three aspects: they refer
to the Middle Period, they originated in Syria, specifically Damascus,
and most importantly they form a coherent corpus. All documents are
part of the Sdm Evraklar held in Istanbul in the Tiirk ve Islam
Eserleri Miizesi. They were brought to Istanbul from Damascus in the
late Ottoman period. In Damascus they had been part of the
“Gheniza”-style storehouse for disused documents and books, the
Qubbat al-khazna. The Sdm Evraklar: have not been made accessible
for research in the last decades, which is — to put it mildly —
regrettable. They simply form the most important known collection of
documents from Syria for the Middle Period and the fact that they are
kept behind closed doors seriously impedes historical research. It can
only be hoped that the Tiirk ve Islam Eserleri Miizesi changes its
attitude and opens up this splendid collection.

For the time being we only have photographs of documents which
fall into two main collections: One is held in Berlin and goes back to
the early twentieth century when a German-Ottoman expedition
opened the Qubbat al-khazna and photographed mostly non-Arabic
material. The second collection goes back to the early 1960s when
Dominique Sourdel and Janine Sourdel-Thomine had the opportunity
to work on the Sdm Evraklar: and took numerous photographs. The
material in this second collection has led to numerous publications,
the most important of which has been the collection of pilgrimage
certificates  (Certificats de peélerinaged’époqueAyyoubide [Paris:
Académie des inscriptions et belles-lettres, 2006]). The present
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Konrad Hirschler

volume is thus the second major publication of material with a
Qubbat al-khazna-$Sdm Evraklari-Paris photographs isndad.

As expected, this is fascinating and ground-breaking material: The
volume contains 62 complete, partial, and fragmentary documents.
Around half of them are marriage contracts with separation
documents and receipts settling the outstanding dowry forming two
further large bodies. While only 28 of these are explicitly dated
internal criteria allowed the editors to convincingly date the
remaining documents. Even though they span some 350 years there is
a distinctive clustering in the Burid, Zangid, and Ayyubid periods so
that roughly two-thirds of the documents fall into the much shorter
period between the early sixth/twelfth and the mid-
seventh/thirteenth century.

In the books first, and briefer, part (pp. 11-61) the editors analyze
this material and propose ways of how it can be used in future
research projects. Obviously all these suggestions have to be read
against the background that this is a small sample for a long period.
Furthermore, we do not know whether this sample is representative
of marriage-related documents in Damascus at large and to what
extent legal processes and archival practices have prioritized the
conservation of certain documents at the expense of others.
Nevertheless, they allow new insights and suggest tendencies that
cannot be ignored in future research on Islamic family law or Syrian
history. The editors note that the most striking feature emerging from
these documents is the instability of marriage and high divorce rate.
While thirty-eight of the documents deal with marriage, nineteen
documents are concerned with separation in one way or the other. In
addition for the majority of the women appearing in the documents
the marriage contracts deal with their second or even third marriage.

One of the most laudable aspects of this first part is the editors’
constant drive to make diachronic arguments to identify changes over
time. This allows them for instance to track the variation of coinages
used such as the emergence of silver dirhams in the Ayyubid period,
while gold dindrs were predominant in other periods. One of the
most fascinating trends concerns the social profile of those who
marry: In the ‘Abbasid and Fatimid periods grand Arab families, a sort
of tribally identified aristocracy, dominate. With the Burid period
these families disappear and if they are still represented they are
clearly of modest economic status. In contrast traders and craftsmen,
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especially those dealing with textiles, but also farmers (fallah), bakers
(khabbdz), grocers (baqqal), beer sellers (fuqgqgad, fish merchants
(sammak), and butchers (qassab/jazzar), start to play the most
salient role, which might indicate the development of a new urban
society. Most surprisingly, the military and the wlama’ (except as
witnesses and legal authorities) hardly appear.

The second part (pp. 69-243) provides for each document an
edition, translation, and brief commentary highlighting the most
striking features. This is partly hideously difficult material and the
editors deserve full credit for their work on the documents. Their
corpus successfully establishes the formulary of these legal
documents and their work will serve as a reference work for future
research in this regard. When it comes to the reading of names there
is evidently more room for interpretation and one might for instance
occasionally disagree with the literal reading of professional nisbas
that is adopted in the translation. The book thankfully includes
reproductions of the documents. They are of varying quality, but on
account of the inaccessibility of the material this is as much as we can
currently get. The index is rather sparse and contains only personal
names. For a volume which will only be read from beginning to end
in few cases, an index of technical terms would have been very
useful. However, overall this is a wonderful book which will have a
considerable impact in studies on Islamic law and Syrian history.

Konrad Hirschler
SOAS, University of London, London-UK



Fifty Years in the East: The Memoirs of Wladimir Ivanow,
edited with annotations by Farhad Daftary (London: I.B. Tauris
Publishers in association with The Institute of Ismaili Studies,
2015), xvi + 256 pp., ISBN: 978-1-78076-841-0, £25.00

Even when considering a sub-discipline that traces its substantive
origin to a time as recent as the 20" century, it is easy for the scholar
and student — much less the casual reader — to take Isma‘lism as an
outgrowth of disembodied, medieval manuscripts. With
indispensable texts such as Farhad Daftary’s on Isma‘li history and
doctrines, the reader is confronted with reliable, well-sourced
information; less apparent is the considerable physical, political, and
interpersonal  effort spent in collecting manuscripts, the
contemporary  ethnographic significance of investigating a
marginalized Shi4 sect further split into smaller groups, and the role
of broader political forces in the focused life of a scholar. Daftary’s
introduction to Wladimir Ivanow’s memoirs Fifty Years in the East
lays out the seminal role in the development of Isma‘li studies that
Ivanow played, but Ivanow’s memoir itself should not be relegated to
another title in the Isma‘ili bibliography.

Ivanow left Russia after the October Revolution in 1917 and spent
the rest of his life living in India, Persia, and traveling between them
and throughout the Middle East. He did not live as an adventurer,
colonist, or solider, though — he was only ever there to pursue his
studies and collect manuscripts, and the way in which he made his
living throughout seems to have been incidental. While it is a work
by a major scholar of Shii Islam, because Ivanow’s travels covered
India, Central Asia, and the Middle East and is accordingly interesting
to any student or scholar of those regions, the book rightfully belongs
in the genre of travelogue. In this genre, it stands out as it neither
makes an exotic spectacle of these regions nor does it fail to mention
the surprising and the bizarre that Ivanow encountered daily in his
years abroad.

The book begins with the author’s own preface, a hesitant
acquiescence to demands from his friends and colleagues to write his
autobiography. Conceding that some autobiographical material might
help later students understand his methodology, he explains that the
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memoir is divided into two sections with one that is autobiographical,
and the other that is a non-chronological collection of impressions
and experiences from his wide travels. Daftary’s introductory material
consists of two articles: an introduction to the biography of Ivanow
and his academic importance, and then an article on the role of his
work in the development of modern Isma<li Studies. In this second
article Daftary also completes an integral task: he capably and
succinctly outlines Isma‘ili history and its study by Western scholars,
and then he contextualizes Ivanow’s role in that development. To
demonstrate both the lasting contribution of Ivanow to Isma‘li
studies and the continued vibrancy and quicker pace of study within
the field, Daftary brings the narrative beyond the contribution of
Ivanow to the present day and the efforts of the Aga Khan.

As indicated in the preface, Ivanow wrote his memoir in two parts,
autobiographical and impressionistic. In the autobiographical section,
he deals with the major events of his life — the boring days of
secondary school, choosing to live abroad, never being able to return
to Russia after the revolution — with a resigned detachment and a
matter-of-fact tone. In his section on impressions, he collects highly
specific anecdotes and vignettes from his years fails to fall into the
gross generalizations of the Orientalists a century before him.
Readers, especially those from within Islamic Studies, will delight in
what was amusingly similar in his day: he complains that cramming
Arabic verbs was not so different than Latin ones, though they were
more unpleasant (p. 43) and that “like many incipient orientalists” he
began his study of Islam with Sufism but ended up “greatly” confused
(p. 103). Likewise, readers will appreciate challenges that are less
common in today’s world: for instance, when he looked for books in
Bukhara’s markets, he had to be familiar enough to recognize the
book midway through, as pages would regularly be missing (p. 1106).

At the end of the book, Daftary also provides three helpful
appendices: an annotated bibliography of Ivanow’s works, a list of
the publications by the Islamic Research Association, and a list of the
publications of Ismaili Society which he helped to found. Daftary’s
annotations throughout Ivanow’s memoir are useful, complete, and
welcome and should be taken in conjunction with the appendices as
a separate reference material for students interested in the
development of Isma‘ili studies. I did not find an instance where T
desired the explication of a note where there was not one. However,
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I do suspect that many second-language students of Arabic and
Persian would have appreciated if non-English terms had been
transliterated with diacritical marks as they would be in other
scholarly works.

The value in this memoir is twofold. First, Ivanow captures the
spirit of a geographical wide region of the world in the early 20"
century from the fascinating perspective of a scholar of Isma‘ilism.
Rather than relegating the people and places he saw to a timeless
orient, he sharply and poetically recognizes the dynamic, changing
world of his time: in describing the once-beautiful Hamun marsh in
Persia, he notes that it was overgrown and full of pelicans and
flamingoes, but now covered in salt and mud (p. 97). He records the
sometimes gradual, sometimes immediate spread of modernity
without eulogizing or romanticizing. Second, his life reminds us that
in very recent history, the collection of new information meant
considerable time “in the field.” Scholars and students today compete
for mere months abroad in far-flung archives or villages; regional
experts glean insights on a place from a few weeks’ stay. Ivanow
shows us another level of connection with the people and places that
made possible his life’s work.

Amanda Propst
Georgetown University, Washington D.C.-USA
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outlined in The Chicago Manual of Style, 15th
edition.

Arabic words should be transliterated accord-
ing the style used by the Library of Congress.
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