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I. NORMAN C A L D E R ' S THESIS REVISITED

The publication of Muhammad b. Idris al-Shâfi^î's (d. 204/820) multi-volume magnum opus
Kitäb al-Umm and his groundbreaking legal-theoretical treatise al-Risäla more than a centu-
ry ago ' opened up an unprecedented view into Islamic legal thought in the formative period
of the late second/eighth century. In addition to the ideas of al-Shafi" !̂ himself, the Umm
preserves a wealth of legal material, including works or fragments of works by al-Awza*̂ !
(d. 157/774), Malik b. Anas (d. 179/796), Abu YQsuf (d. 182/798), and Muhammad b.
al-Hasan al-Shaybânî (d. 189/804 or 805), as well as countless debates between al-Shâfi^i
and various named and unnamed but identifiable scholars. The text is further elucidated by
the inserted comments of al-Rabf b. Sulayman al-Murâdi (d. 270/884), al-Shafi^i's student
and the compiler of the Umm. Al-Sbâfi'̂ î's corpus is thus by far the richest source available
for the study of early Islamic law,^ and has been used as such for seminal works on the sub-
ject, most notably Joseph Schacht's The Origins ofMuhammadan Jurisprudence.

In his 1993 book Studies in Early Muslim Jurisprudence, the late Norman Calder put
forward the radically revisionist thesis that the Umm, along with the founding texts of the
Maliki and Hanafî schools of law, is in fact the product of organic textual growth, "the
end-product of school discussions arising generations after [al-Shâfi'^ï's] death."^ Far from
representing the work of al-Shäfi'̂ i, Calder argued, the Umm is a composite text, born of the
collective juristic efforts of later, anonymous Shafi"̂ ! scholars, who simply attributed their
writings back to the "founder." For Calder, the mechanism behind this process of textual
accumulation and misattribution lies in the non-public nature of early Islamic scholarship,
whereby scholars wrote and circulated private notebooks based on oral lectures they had
attended. Each scholar acquiring such a notebook, Calder believed, felt at ease to amend and
add to its contents anonymously, because a robust concept of individual authorship had not
yet developed.'* In this context, books, like ancient cities, accrued layers upon layers of sedi-
mented elements. Later generations of scholars then accepted as real the nominal attribution
of the accumulated texts to the school founders, and subsequently treated them as the works
of identifiable individuals.

Author's note: This article draws on research carried out with the support of fellowships from the American
Council of Learned Societies and the Islamic Legal Studies Program at Harvard Law School. I presented earlier ver-
sions of it at the 2007 meeting of the American Oriental Society as well as at Harvard Law School in 2009.1 would
like to thank Andreas Görke and an anonymous reviewer for their helpful comments on versions of the manuscript.

1. First published as al-Shafi'i, Kitäb al-Umm, 7 vols, in 4 (Bulaq: al-Matba'a al-Kubra al-Amlriyya. 1903-
1907); and al-Shâfi^, al-Risäla (Bulaq: al-Matba'a al-Kubra al-Amiriyya, 1903). Both editions were financed and
overseen by Ahmad Bek al-Husayni (1854-1914).

2. All the more so since the recent appearance of a critical edition of the Umm (which includes the Risäla):
al-Shäfi'i, Kitäb al-Umm, ed. Rif'at Fawzî 'Abd al-Mut:talib, 11 vols. (Mansoura: Dar al-Wafâ', 2001). All subse-
quent references to the Umm as well as to the Risäla are to this edition; references to the Risäla also include para-
graph numbers as given in the commonly used edition of the Risäla by Ahmad Muhammad Shakir (Cairo: al-Babi
al-HalabI, 1940).

3. Norman Calder, Studies in Early Muslim Jurisprudence (Oxford: Clarendon, 1993), 84.
4. Calder, Studies, chap. 7.
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Since Calder's bold dismissal of the authenticity of the Umm and other key early works,
a half-hearted agnosticism regarding the reliability of al-Shâfi'î's corpus as a source has
descended upon the field of Islamic legal history. Subsequent studies have challenged Calder's
claims with respect to Malik's Muwatta', al-Shaybânï's Äthär, and al-Shäfi" Î's Risäla, and its
immediate textual history,^ but to date there has been no systematic study of the Umm, prob-
ably due to the work's sheer size as well as its complex, even chaotic, structure. As a result,
books on early Islam that draw on the Umm tend to begin with a caveat acknowledging that
the work's authorship and origin are disputed and can probably never be established with
confidence, but then proceed without further reference to this point. ̂  This phenomenon has
led Chase Robinson to note that Calder's results "continue to be wished away."''

It is high time, therefore, for a source-critical study of al-Shâfi'î's corpus to assess the
authenticity of this text that so stubbornly continues to shape our vision of early Islamic law.
This paper offers such a study. Through a detailed analysis of the Umm and a broad survey
of third/ninth-century legal literature, I demonstrate that (1) Calder's textual arguments rest
on untenable assumptions and on a misunderstanding of the text; (2) the sophisticated and
critical culture of scholarship in the third/ninth century makes a misattribution of the texts
comprising the Umm to al-Shafi* !̂ an extremely unlikely proposition; and (3) a vast body of
evidence, in the form of numerous accurate quotations, lists of contents, and abridgments of
al-Shâfi'̂ î's corpus dating to the third/ninth and early fourth/tenth centuries, overwhelmingly
supports the conclusion that the text of today's Umm is substantially unchanged from the
form in which al-Shafi* !̂ originally composed it. More broadly, the evidence presented in this
paper provides a detailed portrait of the written culture of ninth-century Muslim scholarship
and its practices of authorship, transmission, and quotation.

Calder's thesis is based on two principal claims: first, that al-Shâfi" î's putative intellectual
contributions "had no tangible influence on juristic thought, before perhaps the beginning of
the fourth century";^ and second, that the Umm exhibits textual features that betray its het-
erogeneous and layered nature. I will first examine the latter claim, pointing out the overall
weaknesses of Calder's approach, and then turn to an evaluation of the evidence regarding
the reception and impact of al-Shâfi'̂ î's work in the third/ninth century.

Calder's methodology for proving his hypothesis of organic textual accumulation con-
sists of the application of literary analysis to a short section at the very beginning of the
Umm that deals with ritual purity. Using tools borrowed from the methodology of biblical

5. See, in particular, Yasin Dutton's review of Studies in Early Muslim Jurisprudence in Joumal of Islamic Studies
5 (1994): 102-8; Miklos Muranyi, "Die frühe Rechtsliteratur zwischen Quellenanalyse und Fiktion," Islamic Law and
Society 4 (1997): 224-41; Behnam Sadeghi, "The Authenticity of Two 2nd/8th Century Hanafl Legal Texts: The Kitab
al-äthär and al-Muwatta' of Muhammad b. al-Hasan al-Shaybânî," Islamic Law and Society 17 (2010): 291-319; Joseph
Lowry, "The Legal Hermeneutics of al-Shäfi'i and Ibn Qutayba: A Reconsideration," Islamic Law and Society 11 (2004):
1-41 ; and John Burton, "Rewriting the Timetable of Early Islam," Journal of the American Oriental Society 115(1995):
453-62. See al.so Andreas Görke, Das Kitäb al-Amwäl des Abu 'Ubaid al-Qäsim b. Satläm: Entstehung und Überlieferung
eines frUhislamischen Rechtswerkes (Princeton: Darwin Press, 2003), for a critique of Calder's approach. A recent book by
Mohyddin Yahia, to which Joseph Lowry alerted me when this article wa.s already in press, identifies many of the structural
aspects of the Umm that I discuss below in the section on standards of authenticity. Yahia's goal, like mine, is to challenge
Calder's thesis. However, beyond the impressive text-internal evidence, Yahia draws exclusively on later Shâfi'ï sources
that would probably have left Calder unconvinced. See Yahia, SäfiH et les deux sources de la loi islamique (Tumhout,
Belgium: Brepols, 2009).

6. See, for example, Aisha Musa, Hadîth as Scripture: Discussions on the Authority of Prophetic Traditions in
Islam (New York: Palgrave Macmillan, 2008), 32; Marion Holmes Katz, Body of Text: The Emergence of the Sunni
Law of Ritual Purity (Albany: State Univ. of New York Press, 2002), 254 n. 61; and Susan Spectorsky, Women in
Classical Islamic Law: A Survey of the Sources (Leiden: Brill, 2010), 13.

7. Chase Robinson, Empire and Elites after the Muslim Conquest: The Transformation of Northern Mesopota-
mia (Cambridge: Cambridge Univ. Press, 2000), 1.

8. Calder, Studies, 67.



www.manaraa.com

EL SHAMSY; Al-ShäfiH's Written Corpus: A Source-Critical Study 201

criticism,'^ Calder dissects al-Shafi'̂ i's prose, searching for narrative breaks, inconsistencies,
and repetition which, he argues, indicate fissures between passages originating from dif-
ferent authors and periods. However, the unrefined application of techniques developed to
analyze biblical narrative texts to al-Shâfi'̂ î's legal discussions is highly problematic. This
is because al-Shäfi'̂ I's writing in the sample passage (and in much of the Umm as a whole)
is not structured around a single sustained argument or narrative. Instead it is marked by a
characteristic written style that is best described as segmented, consisting of a succession
of concise, seemingly self-sufficient discussions on individual points of law (masä'il, sing.
mas'ala), which are grouped loosely according to the area of the law with which they deal.
Calder's approach is thus flawed from the outset, as there is no reason to expect that a series
of individual, generally disconnected masä'il in a legal text would exhibit the continuity of
a narrative text.

In addition, many of Calder's specific points are based on an incorrect reading of the text
or on neglect of its context. I will give two examples. Calder points to two consecutive pas-
sages in the Umm's chapter on ritual purity that in his view are contradictory and thus reveal
different origins. '" According to the first passage (1.2), a dead fish or locust falling into a
small quantity of water does not render the water ritually impure, while the next passage
(1.3), in Calder's interpretation, claims that any living creature that falls into a small quantity
of water after its death renders the water impure. However, the apparent contradiction is the
product of a misreading of the text;

Calder's reading of the text
(Umm, 2: 12)

, ] p ^ ^ j^ i\ A ^ I Aa \ ^

Calder's reading in transla-
tion (Studies, 69)

1.2. If a dead fish falls
into a small quantity of
water, or a dead locust, it
does not become impure;
because they are permis-
sible when dead.
1.3. Likewise all things
possessed of life, whether
they live in water or
otherwise, if they fall into
water that is susceptible to
impurity, being dead, they
render the water impure.
1.4. That is if they have a
blood-system.

The correct reading of
the text

U a f - i j j V i C i i j j

(^ J^ "^ ^ j [1.3.]

The correct reading in
translation

1.2. If a dead fish falls
into a small quantity of
water, or a dead locust, it
does not become impure;
because they are permis-
sible when dead.
This applies also to all
things possessed of life
that live in water.
1.3. Those things pos-
sessed of life that do
not live in water, if one
falls into water that is
susceptible to impurity,
being dead, it renders the
water impure, if it has a
blood-system.

Once the misreading is corrected, the resulting argument is fully consistent; The corpses
of animals that are not water-dwellers and possess a developed circulatory system ' ' do
impart impurity, whereas those of water-dwelling animals do not. (Land animals without a
circulatory system, such as insects, are discussed in subsequent sections.) The fish and the

9. Calder, Studies, viii-ix.
10. Calder, Studies, 76. The paragraph numbers are his.
11. For a discussion of the difference between animals with and without a blood-vascular system, see Abu

1-Hasan al-Mâwardî, al-Häwl l-kabîr, ed. 'Ädil Ahmad 'Abd al-MawjDd and 'All Mu'awwad, 18 vols. (Beirut: Dar
al-Kutub al-'Ilmiyya, 1994), 1: 320.
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locust, as animals that can be eaten even though they cannot be ritually slaughtered, form a
special case.

In another instance, Calder argues that an apparent interjection by al-Rabf in al-Shâfi^î's
discussion on purity in reality represents the earliest layer of the text, around which grew
the other layers that were later falsely attributed to al-Shâfi* !̂. Calder's sole evidence for this
claim is the obviously simpler form and content of a]-Rabî^'s interjection in comparison to
the surrounding material attributed to al-Shäfi"̂ !. '̂  Calder's implicit, but unjustified, assump-
tion is that comments on a text must necessarily be more sophisticated than the original text
to which they relate. However, the history of transmission and teaching of the Umm suggests
a more plausible and straightforward explanation for this feature. Given the explicit context
of some of al-Rabf s interjections in the text,'^ it seems likely that these comments origi-
nated as oral commentary that al-Rabl'^'s gave while teaching the text to his students, who
wrote it down and appended it to the text. Since oral comments are not intended to extend or
elaborate on the text, but rather seek to explain complicated and long-winded arguments suc-
cinctly, they are generally simpler in form and argument than the text being discussed. '"' In
addition, oral comments provide answers to questions raised by students during instruction.
In the instance discussed by Calder, for example, al-Rabi^'s additional comment confirms the
ritual purity of the sweat of menstruating Jewish or Christian women. This is an eminently
practical question. One might imagine that some students in al-Rabï* '̂s circle were growing
impatient listening to al-Shâfi"^rs text expound on the purity implications of dead fish and
bird droppings, and wanted to know the ramifications of al-Shâfi'̂ î's position on their own
daily life with their (possibly Jewish or Christian) wives—especially in light of the position
of the Mâlikî school, dominant in Egypt at the time, which considered disbelief a form of
ritual impurity. '̂  Almost as an afterthought, al-Rabi*̂  adds that the sweat of a Magian man
is also ritually pure. Calder interprets this as a narrative break, given that before this point
al-Rabî^ had dealt with women.'*" Again there is a simpler explanation: in contrast to rela-
tions with Jewish and Christian women, al-Shäfi* !̂ did not consider marriage or other sexual
relations with a Magian woman to be permissible for a Muslim. '̂  The move from Jewish and
Christian women to Magian men is therefore logical, since for the Shâfi'̂ îs there is no legal
way in which a Muslim man could come into contact with the sweat of a Magian woman.

II. STANDARDS OF AUTHENTICITY

Judged according to the proffered textual evidence, Calder's arguments in favor of locat-
ing the birth of the Umm much after al-Shâfi" î̂'s (and perhaps even al-Rabî'^'s) lifetime clearly
do not hold water. In addition, there are many reasons to question Calder's depiction of the
written culture within which the Umm emerged as lacking an interest in correct attribution
and accurate transmission. The evidence that can be gleaned both from al-ShafiTs corpus
and from other sources indicates that al-Shâfi'^î's students consciously sought to transmit
infonnation as accurately as possible and to credit it to its real originator.

12. Calder, SíMdiej, 75.
13. See, for example, Umm, 4: 498, which quotes al-Rabi' answering the question of an anonymous student

regarding the text. I am grateful to Mairaj Syed for drawing my attention to this passage.
14. This characteristic of al-Rabi''s comments was also noted by Husayn Wäll in "Kitâb al-Umm wa-mä yuhitu

bih," MajallatNür al-Isläm 4 (1352/1933 and 1934): 656-88, at 680.
15. Sahnün, al-Mudawwana al-kubrä, 16 vols, in 6 (Beirut: Dar Sädir, n.d.; repr. of Cairo: Matba'at al-Sa'äda,

1322/1905 or 1906), 3: 107 (Kitäb al-li'än).
16. Calder, Sruí/íe.?, 75.
17. Umm, 5: 670; 6: 17.
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Al-ShäfiT himself exhibits a meticulous attention to accuracy in the Umm, critically inter-
rogating his sources, comparing his notes with information that he has memorized and with
alternative written and orally transmitted texts, and readily acknowledging weaknesses in his
sources or his memory. ̂ ^ Al-Rabl'̂  demonstrates a similar concern with the authenticity of
the material that he transmits in the Umm. His comments in the text indicate a prima facie
commitment to the standards of accuracy established by the rigorous protocol that scholars
of hadith were developing for the transmission of hadith reports. The goal of this protocol
was to ensure the accuracy of the transmitted material by preserving maximum information
regarding the precise provenance and history of each text, and by subjecting the written text
to aural scrutiny and approval. In his comments in the Umm, al-Rabî*̂  shows great precision
in specifying both the method of transmission used for particular passages and any depar-
tures from the proper protocol of transmission. He admits openly when, for example, he has
copied a text from al-Shafi'^i's documents without having studied it with him," is aware
of a missing section within the text,^" suspects a copyist error,^^ has reproduced a passage
from memory,22 or has drawn on the notes of his peer Abu Ya'̂ qOb al-Buwaytï (d. 231/846),
another student of al-Shâfi'̂ î's.^^ Al-Rabi'̂  frequently employs the specific terminology of
hadith transmission; for example, he introduces al-Shâfi'̂ ï's will, which is included in the
Umm, with the phrase wajadtu bi-khattih (literally, "I found in his [own] handwriting"), ̂ 4
which hadith scholars use for sources written by a scholar in his own hand but not subjected
to aural confirmation. ^̂  in another chapter al-RabI' says, "I missed this part of the book,
but I heard it viva voce (sami^tu) from al-Buwaytl, and I know that it is al-ShafiTs words
(a'rifuhu min kaläm al-Shäfi^i)"; three pages later he notes, "my viva voce reception (samäH)
from al-Buwaytl ends here."^^ Al-Rabí*^ thus acknowledges that his formal chain of aural
transmission (isnäd) for this material runs through al-Buwayti. It is noteworthy that the four
hadith that al-Rabî"̂  quotes from al-Shâfi^î within this section all include al-Buwayti in their
chains of transmission; this contrasts with hadith quoted before and after this section, whose
isnäds go straight from al-Shâfi'î to al-Rabf.

Clearly, some of al-Rabi'^'s practices—such as using someone else's notes as the basis of
his transmission—would have been considered dubious in the context of hadith transmission.
It seems that although al-Shâfi* î̂'s students generally modeled their transmission practices
on hadith standards, their adherence to those standards with respect to the formal aspects
(though not substantive content) of transmission was not always complete. We can assume
that al-Rabl'̂  was trying to reproduce al-Shafi'̂ i's corpus in as comprehensive a form as pos-
sible given the sources at his disposal. His willingness to depart from the hadith transmission
protocol where necessary is understandable since the material he was transmitting lacked
the grave religious significance of hadith reports, and its source—al-Shân*^ï—was accessible
within his own lifetime, in contrast to the era of the Prophet from which this generation of
scholars was separated by more than two centuries.

18. For examples, see Umm, 2: 648; 4: 53-54; 9: 106; 10: 205; as well as the Risäla, in Umm, 1: 198-99 (para.
1184).

19. E.g., Umm, 7: 455.
20. E.g., Umm, 4: 498; 5: 208.
21. E.g., t/mm, 3:28.
22. E.g., Umm, 6: 21.
23. E.g., Umm, 2: 252-55; 4: 327.
24. Umm, 7: 455.
25. Ibn al-Salah al-ShahrazDrî, An Introduction to the Science of the Hadith (Kitâb Ma'̂ rifat anwä' 'ihn al-hadîth),

tr. Eerik Dickinson (Reading, U.K.: Garnet Publishing, 2006), 125-27. Ibn al-Salah notes that the Shâfi'îs, in con-
trast to most Malikls, endorsed the acceptability of acting upon material transmitted through this method.

26. Umm, 2: 252 and 255.
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The available evidence also indicates that the concern displayed by al-Shâfi'̂ î and
for correct textual transmission was shared by other third/ninth-century Egyptian scholars,
and was applied to the works of the emerging ShafiT school by contemporary observers.
A representative example is furnished by YQsuf b. Yazld al-Qarâtîsî (d. 287/900), who
was involved in tbe Mâlikî efforts to refute al-Shâfi'̂ î's criticism of Malik. ̂ ^ Al-Qarâtîsî is
reported to have charged that "the material that al-Rabî*̂  b. Sulayman received aurally from
al-Shâfi^î was not reliable, and he took most of the books from the family of al-Buway tí after
al-Buwaytî's death."^^ The truth of this claim is here irrelevant.^^ What is significant is that
al-Qarâtîsî, a member of a rival school and a contemporary of al-Rabî^ was informed enough
about the textual history of al-Shâfi'̂ î's corpus to make such a claim, and used this particular
claim to denigrate al-Rabî*̂  as a transmitter of al-Shâfi'̂ î's work. This demonstrates that there
was a critical public of scholars outside the immediate Shâfi'̂ î circle who were willing to
question the precise transmission of al-Shâfi'I's works. The fact that al-Qarâtîsî's challenge
to the Shâfi'îs consisted of the rather limited charge that al-Rabl^'s transmission was based
not on bis own notes but on those of al-Buwaytî is also telling, as it indicates the absence of
concerns regarding the bigger issue of the content of the transmitted works and their attribu-
tion to al-Shâfi'̂ î. Had al-Qarâtîsî any reason to suspect that al-Rabl*̂  either alone or in concert
with other Shâfi'̂ î scholars was actively manipulating the text, he would hardly have focused
his criticism on such a minor detail.

The interest that third/ninth-century scholars had in ascertaining the real source of writ-
ten material is demonstrated by the apparent outrage of al-Shâfi" î̂'s Iraqi student Abu "̂ Alî
al-Karâbîsî (d. 248/862) upon discovering what he believed to be a case of blatant pla-
giarism of al-Shafi'^î's work by AbQ "̂ Ubayd al-Qasim b. Sallam (d. probably 224/838 or
839). Al-Karâbîsi read Abu 'Ubayd's works and claims to have noted that the author "uses
al-Shâfi'̂ î's arguments and copies his wording (yahkî lafiahu), but does not name him." This
anonymous borrowing angered al-Karâbîsî, and when he later met Abu '̂ Ubayd, he con-
fronted him: "What is wrong with you, Abu "̂ Ubayd, that you say in your works, 'Muhammad
b. al-Hasan said,' and 'So-and-so said,' but you do not mention al-Shafi^, even though you
plagiarized (saraqta) his reasoning from bis books?"3" The fact that Abu "̂ Ubayd had named
his other sources indicates that the expectation of proper acknowledgment was not limited
to the Shâfi'îs. There is also specific evidence to indicate that third/ninth-century scholars
studying tbe work of al-Shâfi'̂ î expected the material that they received to be authentic. When
the Hanañ judge of Egypt, Bakkâr b. Qutayba (d. 270/884), set out to write a refutation of
al-Shâfi'̂ î's critique of Abu Hanîfa, he dispatched two court witnesses to Ismâ'̂ îl b. Yahyä

27. On al-Qarâtïsî's biography, see Ibn al-Qattan al-Fâsï, Bayän al-wahm wa-1-lhäm al-wäqi'ayn fi kitäb
al-Ahkäm, ed. al-Husayn Sa'Id, 6 vols. (Riyadh: Dar Tayyiba, 1997), 5: 554. One of al-Qarâtisî's students, YOsuf
b. Yahyâ al-Azdi al-Maghâml (d. 288/901), wrote a refutation of al-Shâfi'î; see Shams ai-Din Abu 'Abd Allah
al-Dhahabî, Siyar a'läm al-nubalä', ed. Shu'ayb al-Amä'Ot and Muhammad Nu'aym al-'Arqasüsi, 25 vols. (Bei-
rut: Mu'assasat al-Risäla, 1401-1409/1981-1988), 13: 337. On the other hand, his son Idris b. YDsuf al-Qarâtîsi
(death date unknown) was a devoted Shafi'̂ I; see Abu 'Abd Allah al-Saymari, Akhbär Abi Hanîfa wa-ashäbih, ed.
Abo l-Wafä' al-Afghänl (Beirut: 'Älam al-Kutub, 1985; repr. of Hyderabad: Lajnat Ihyâ' al-Ma'ârif al-Nu'mâniyya,
1974), 128.

28. Ibn Hajar al-'Asqalânî, Tahdhlb al-Tahdhib, 12 vols. (Hyderabad: Dar al-Ma'ärif al-'Uthmâniyya, 1907-
1909), 3: 246.

29. I discuss the claim briefly in "The First Shâfi'ï: The Traditionalist Legal Thought of Abu Ya'qub al-Buwayti
(d. 231/846)," Islamic Law and Society 14 (2007): 301-41, at 339-40. This kind of borrowing was not limited
to al-Rabi': al-Muzani is also said to have made use of al-RabI''s notes for material that he had missed from
al-Shâfi'î. See Abu Ya'̂ Ia al-QazwInI al-Khallli, Kitäb al-Irshädfl ma'rifat ^ulamä' al-hadîth, ed. Muhammad Sa'id
b. 'Umar Idris, 3 vols. (Riyadh: Maktabat al-Rushd, 1989), 1: 429: al-MuzanJ ma'a jalälatihi ista'äna fimä fätahu
'an al-Shäfi'i bi-kitäb al-Rabf.

30. Ibn Hajar al-'Asqaläni, Tahdhlb al-Tahdhlb, 2: 361.
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al-Muzanî (d. 264/877), another of al-Shâfi'̂ ï's principal students and the most prominent
Shafi*̂ ! scholar at the time, to have him testify formally that the opinions included in his
compendium {mukhtasar) of al-Shâfi'̂ î's work were indeed those held by al-Shâfi" î̂.3' And
an unnamed student of al-Rabi'̂  is reported to have insisted that al-Rabl"̂  vouch for the con-
tent of his lecture explicitly by uttering the formula, "this is how it was read to me and how
al-Shâfi'̂ î transmitted it to us," signifying authentic verbatim transmission. ^̂

This and other evidence of the discerning attitudes of al-Shâfi'ï, al-Rabi^ and the latter's
contemporaries regarding the authenticity of texts and the accuracy of their transmission
make the hypothesis of intentional misattribution of the writings of al-Shâfi^î's successors
to al-ShafiT himself an unlikely proposition. In addition, it seems clear that already in the
third/ninth century there was a critical public of scholars in Egypt, including jurists of sev-
eral different schools, who were closely familiar with and interested in al-Shafi'̂ i's corpus
and its transmission history. Yüsuf al-Qarâtlsï's criticism of al-Rabl'^'s transmission of the
Umm (but not, importantly, of its attribution to al-Shäfi"̂ !) has already been mentioned. Other
non-Shafi'̂ I scholars with intimate knowledge of al-Shâfi^î's writings include the Mâlikî
Muhammad b. "̂ Abd al-Hakam (d. 268/882), who was both a student of al-Shâfi'̂ î and the
author of the first refutation of al-Shâfi'^î's doctrines," and the Hanafî jurist Abu Ja'̂ far
al-Tahâwï (d. 321/933),3"* who studied al-Shâfi'̂ ï's works with al-Rabf and with al-Muzani,
who was al-Tahawi's uncle. Both Muhammad b. "̂ Abd al-Hakam and al-Tahâwî dedicated
much of their efforts to defending their respective schools against the challenges posed by
al-Shâfi'̂ ï's teaching, but neither appears to have voiced any concerns regarding the authen-
ticity or provenance of the positions that they attribute to al-Shâfi"̂ î. It seems impossible that
these scholars, with their close ties to the inner circle of al-Shâfi^î's students, would have
remained unaware of a putative forgery; and it is highly unlikely, had they been aware of it,
that they would have refrained from using such knowledge in their polemical engagement
with Shafi'̂ ism. There are countless other scholars who studied with several of al-Shâfi'î's
students in Egypt and who must have closely observed the transmissions of these various
students, •''̂  yet no sources either from this period or by later authors contain any indication of
doubts regarding the general authenticity of the material attributed to al-Shäfi" !̂—as distinct
from concerns regarding the correct transmission or transmitter of particular opinions. ^^

The examples above demonstrate that al-Rabî^ and his contemporaries adhered in theory
to a strict protocol of accurate transmission and were ready to point out departures from this
standard in their own work as well as in that of others. It remains to be shown whether this
culture of accuracy was in fact successful in preserving al-Shâfi'̂ ï's works in the form in which
he wrote them. For this purpose, I present three layers of evidence to support the contention
that the textual form and content of the Umm (here understood to include the Risäla)^'' as we
know them today have, in overwhelming likelihood, remained essentially unchanged since
the composition of these works in the early third/ninth century. The three layers of evidence

31. Muhammad b. YQsuf al-Kindï, The Governors and Judges of Egypt, or Kitäb el 'umarä' (el wuläh) wa Kitäb
el qudäh of el Kindl, ed. Rhuvon Guest (Leiden: E. J. Brill, 1912). 511-12.

32. Al-Khatîb al-Baghdâdï, al-Kifäya fi 'Um al-riwäya, ed. Abu 'Abd Allah al-Sawraqî and Ibrahim Hamdi
al-Madanî (Medina: al-Maktaba al-'Ilmiyya, 1980), 281.

33. I reconstruct this refutation in my dissertation, "From Tradition to Law: The Origins and Early Development
of the Shâfi'î School of Law in Ninth-Century Egypt" (Ph.D. diss.. Harvard Univ., 2009), 200-202.

34. Al-Tahäwi, Sharh mushkil al-äthär, ed. Shu'ayb al-Arnä'üt, 16 vols. (Beirut: Mu'assasat al-Risäla, 1994),
9: 255.

35. A list of such scholars would probably number in the hundreds.
36. See, for example, Ibn al-Mundhir's comment below under section III, "Early Quotations."
37. As Rif^at Fawzi 'Abd al-Muttalib, the editor of the Umm, has argued, it is very likely that the Risäla was

from the beginning transmitted as part of the Umm; see his introduction to the Umm, 1: 24.
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come from verbatim or near-verbatim quotations in other contemporary works, tables of
contents of the Umm reproduced by other writers, and the content and structure of the abridg-
ments of al-Shafi'̂ î's works authored by his students al-Muzani and al-Buwaytî.

III. EARLY QUOTATIONS

The first test of the authenticity of al-Shâfi^î's transmitted corpus consists of locating
quotations of al-Shâfi^î's writings in other early works and assessing the accuracy of these
quotations vis-à-vis the extant text of the Umm. This approach was employed by Christo-
pher Melchert in his article "The Meaning of Qäla 'l-ShäfiH in Ninth-Century Sources." ̂ ^
Based on an analysis of quotations of the Umm in the works of four third/ninth-century
Shâfi'î scholars, Melchert argues that while much of the quoted material does match the
known opinions of al-Shâfi^î, ^' at least one of the scholars, Muhammad b. Nasr al-Marwazi
(d. 294/906), also "continually added to or outright distorted what his sources told him."'*"
However, the specific evidence that he presents to justify this charge against al-Marwazi does
not withstand scrutiny. For example, when comparing al-MarwazI's Ikhtiläf al-'ulamä' with
al-Shâfi'̂ i's Umm, Melchert claims that according to al-MarwazI, al-Shäfi"̂ I held sleep in any
position to cause ritual impurity, even though the Umm makes an exception for sleep in a
sitting position. In fact, al-Marwazî clearly acknowledges this exception in the very section
that Melchert quotes; "Al-Shâfî î̂ said that he must perform ablution regardless of the posi-
tion in which he sleeps, except if he sleeps while sitting.'"" In another example, Melchert
argues that the length of time that a female slave freed upon her owner's death must wait
before marrying is given as one menstrual cycle by al-MarwazI in Ikhtiläf al-'ulamä' but as
two months and five days by al-Shafi* !̂ in the Umm.*^ In fact, the issue concerns specifically
a female slave who has borne her master a child, and both al-Marwazî and the Umm agree
that the waiting period in this case is one menstrual cycle. *^ The other instances of alleged
discrepancy between the two works that Melchert mentions likewise turn out to be illusory. '*^

Broadening the basis of comparison allows us to draw better-substantiated conclusions
regarding the presence and form of al-Shâfi'̂ î's work in third/ninth-century literature. My
far from exhaustive survey of the literature has yielded the following list of quotations
of the Umm and the Risäla in the works of thirteen scholars who were contemporaries of
al-Shafi"̂ ! or his students."*^ Some quotations are accurate to the letter, while others involve a
paraphrase. Both types of quotations are generally introduced by the phrase qäla al-ShäfiH,

38. Melchert, "The Meaning of Qäla 'l-Shäfi'i in Ninth-Century Sources," in 'Abbasid Studies, ed. James E.
Montgomery (Louvain: Peeters, 2004), 277-301.

39. Melchert notes that in many cases putative quotations of al-Shafi'I's work parallel but do not correspond
exactly to the form of today's Umm. In the example he gives of Abu Isa al-Tirmidhï's (d. 279/892) Sunan, the
explanation is that al-Tirmidhï does in fact quote verbatim, but his source is not the Umm but rather al-Buwaytï's
Mukhtasar of al-ShafiTs work; see n. 99 below. Melchert is thus correct to surmise that al-Tirmidhi was drawing
on a broader corpus of Shäfi'I literature.

40. Melchert, "Meaning of Qäla 'l-Shäfi%" 288.
41. Al-Marwazî, Ikhtiläfal-'ulamä', ed. Subhï al-Sâmarrâi (Beirut: 'Älam al-Kutub, 1986), 28; cf. Umm, 2: 35.
42. Melchert, "Meaning of Qäla 'l-Shäfi'i," 287.
43. Al-Marwazi, Ikhtiläfal-'ulamä', 163; cf. Umm, 6: 554.
44. On menstruation: pace Melchert. the position that al-Marwazî attributes to al-Shâfi'î regarding the deter-

mination of the length of an uncertain menstrual period (Ikhtiläf at-'ulamä', 36) is, in fact, given in the text of the
Umm at 2: 133-34. On stoning: pace Melchert, al-Shâfi'î's opinion regarding the punishment due to an adulterous
non-Muslim wife is found in the form quoted by al-Marwazî in Umm, 7: 391.

45. Locating the source of a putative quotation in the Umm is a time-consuming task, since a topic can be dis-
cussed in numerous places within this rambling work. I was able to trace the hundreds of quotations listed here (or,
in the case of Ibn al-Mundhir's work, a representative sample) thanks to the digital database al-Maktaba al-shämila
(http://shamela.ws).



www.manaraa.com

EL SHAMSY: Al-ShaftH's Written Corpus: A Source-Critical Study 207

which, as Melchert notes, encompasses non-verbatim as well as verbatim transmission.''^
The list is arranged in chronological order according to the authors' death dates.

1. The celebrated traditionist Ahmad b. Hanbal (d. 241/855) is known to have met
al-Shafi"̂ ! in Mecca and Iraq. His son 'Abd Allah reproduces a fifty-word verbatim quotation
of the Umm from his father's handwritten copy of the work, which Ahmad received viva voce
from al-Shâfi'̂ î.'''' This quotation thus originates from before al-Shäfi^I's departure to Egypt,
which most likely happened in 198/814. Ahmad (via '̂ Abd Allah) also gives a second quota-
tion, which follows the Umm closely but does not correspond exactly with the extant text. '^^
This discrepancy could be due to the fact that Ahmad would have studied the so-called Iraqi
version of al-Shâfi'̂ î's writings, which was superseded by al-Shâfi'̂ î's later Egyptian revision;
the original text has been lost.

2. The hadith scholar AbO Däwüd (d. 275/889), who studied with al-RablS includes in his
famous Sunan a verbatim quotation of al-Shâfi'̂ î's interpretation of a hadith in the Umm.^"^

3. The Mâlikî judge of Baghdad Abu Ishaq Ismä^il al-Jahdamî (d. 282/896) replicates
a complete chapter of the Umm verbatim in his legal exegesis of the Qur'an (Ahkäm
al-Qur'än).^^

4. The extant fragment of a book authored by the Andalusian Mâlikî scholar Yüsuf b.
Yahyä al-Azdî al-Maghâmî (d. 288/901) in defense of Malik's teaching {Ibänat madhhab
Malik) contains a substantial verbatim quotation from the Umm.^^

5. Muhammad b. Nasr al-Marwazî (d. 294/906) quotes al-Shâfi'̂ î extensively in his writ-
ings, even reproducing a complete chapter from the Umm.^^ In his book on the Sunna,
al-Marwazî quotes both the Umm and the Risäla several times; ̂ ^ jn fa^t, the whole latter
part of the work is dedicated to a discussion of al-Shâfi^î's contention in the Risäla that the
Qur'an cannot be abrogated by the Sunna. ^̂  As discussed above, he also quotes al-Shâfi'̂ î in
his work on comparative law {Ikhtiläf al-'ulamä').^^

6. Muhammad b. "̂ Asim b. "̂ Abd Allah al-Isbahânî's (d. 299/911 or 912) transmission of
al-Muzanî's compendium forms the basis of the modern printed edition of that work. This
transmission contains a cross-reference to and verbatim quotation of al-Shâfi^î's Umm as
al-Isbahânî had studied it with al-Rabî^ ^̂

7. Muhammad b. Jarîr al-Tabarî (d. 310/923), the great historian and exegete who studied
with al-RabîS quotes al-Shâfi'̂ î's Umm through al-Rabî"̂  in his Qur'an commentary. '̂̂  More

46. Melchert, "Meaning of Qäla 'l-Shäfi'i," 297-98.
47. Ahmad b. Hanbal, al-'Ilal wa-ma'rifat al-rijäl, ed. Wasî Allah '̂ Abbäs, 3 vols. (Beirut: al-Maktab al-Islamî,

1988), 2: 383; cf. Umm, 7: 321-22. This work contains writings by Ahmad b. Hanbal that were collected and cir-
culated by his son.

48. Ahmad b. Hanbal, al-'Ilal, 3: 422-24; cf. Umm, 5: 355-60.
49. Sahih Sunan Abl Däwüd Sulayman b. al-Ash'ath al-Sijistänl, ed. Muhammad Näsir al-Dîn al-Albanî,

11 vols. (Kuwait: Mu'assasat Ghiräs, 2002), 6: 146 (hadîth no. 1658); cf. Umm, 3: 332.
50. Abu Ishäq Isma'îl al-Jahdamî, Ahkäm al-Qur'än, ed. 'Amir Hasan Sabrî (Beirut: Dar Ibn Hazm, 2005),

116-18; cf. f/mm, 6:298-99.
51. Joseph Schacht, "On Some Manuscripts in the Libraries of Kairouan and Tunis," Arabica 14 (1967): 225-

58, at 247-48; cf. Umm, 8: 620.
52. Muhammad b. Nasr al-Marwazî, Ta'ilm qadr al-salä, ed. 'Abd al-Rahmän 'Abd al-Jabbär al-Frîwa'î, 2 vols.

(Medina: Maktabat al-Där, 1406/1986), 2: 981-82; cf. Umm, 2: 154-55.
53. Compare al-Marwazî's Sunna, ed. 'Abd Allah al-Busayrî (Riyadh: Dar al-'Äsima, 2001), 132 with Umm, 5:

383; Sunna, 39-40 with Risäla, in Umm, 1: 35 (para. 260); Sunna, 265 with Risäla, 1: 34 (para. 252).
54. Risäla, in Umm, 1: 44-47 (paras. 311-35).
55. Compare al-Marwazî, Ikhtiläf al-'ulamä', 177, with Umm, 3: 87.
56. Compare al-Muzanî's Mukhtasar kitäb al-Umm li-l-Shäfi'l, ed. Khalîl Shîha (Beirut: Dar al-Ma'rifa, 2004),

28 (Bäb sifat al-salä), with Umm, 2: 232.
57. Muhammad b. Jarîr al-Tabarî, Jämi' al-bayänfl ta'wil al-Qur'än, ed. Mahmud Shäkir, 24 vols. (Cairo: Dar

al-Ma'ärif, 1954); see, for example, 3: 241; 9: 575; 10: 81 (references to the Umm are given in the notes).
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significantly, the extant small fragments of al-Tabari's work on comparative law (Ikhtiläf
al-fuqahä') contain numerous verbatim quotations from the Umm. One of these fragments
quotes the Umm about fifty times, the longest quoted passage consisting of over 350 words.''^

8. Abu "̂ Awana al-Isfarayini (d. 316/928 or 929), a student of al-Rabi^ gives in his hadith
collection a very close paraphrase of al-Shafi^i's argument in the Umm.^'^ His father, Abfl
Ya'̂ qüb al-Isfarâyini (d. 284/896 or 897), had studied with al-Muzani and heard the Umm
from al-Rabi\ demonstrating an early family continuity in adherence to Shâfi'i teaching. ^

9. The most extensive collection of quotations from al-Shafi'̂ i's Umm that I have located is
found in the works of Abu Bakr b. al-Mundhir (d. 318/930), who was a student of al-Rabi^
His shorter work on comparative law contains approximately four hundred verbatim quota-
tions from al-Shafi'̂ i's Umm.^^ His more extensive work on comparative law, which has not
yet been fully edited, promises to yield even more such references, judging by the first eleven
volumes that have already been published.''^ In a passage that remarkably encapsulates the
culture of accuracy among early Shafi'̂ i jurists, Ibn al-Mundhir mentions an alternative opin-
ion attributed to al-Shafi'̂ i, and goes on to say: "I do not find this opinion in his [al-Shafi^i's]
Egyptian books which we read back to al-RabiS so I do not know whether this can be safely
attributed to al-Shâfi'̂ i, since the person who related it to me did not mention having heard
it from him."^3 The modern editor of Ibn al-Mundhir's works points out that fifth/eleventh-
century Shafi'̂ i scholars quoted this opinion via al-Shafi'̂ i's student Harmala (d. 243/858),
whose work they still possessed, but which is now lost.

10. The above-mentioned Hanafî scholar and traditionist Abu Ja^far al-Tahâwi (d.
321/933), the nephew of al-Muzani and student of al-RabiS quotes the Umm verbatim on
several occasions in his major work on hadith (Sharh mushkil al-äthär), specifying that he
received a formal transmission from al-Rabi*̂  and even mentioning the titles of the Umm's
chapters that he cites. ̂  Eurthermore, in his work on comparative law, which survives in the
abridgment of the fourth/tenth-century jurist Abu Bakr al-Jassas (d. 370/981), al-Tahâwi
gives further verbatim quotations from the Umm. ̂ ^

58. I have analyzed only the Cairo fragment of this work, edited by Friedrich Kern (Beirut: Dar al-Kutub
al-'Ilmiyya, 1990), 27, 29-31; cf. Umm, 9: 309-12. In his study of the Istanbul fragment of the work, Joseph Schacht
also concluded that al-Tabarl's quotations of al-Shâfi'î are overwhelmingly accurate; see al-Tabarl, Dai konstanti-
nopler Eragment des Kitäb Ihtiläf al-fuqahä' des Abu öa'far Muhammad ibn öarlr at-Tabarl, ed. Joseph Schacht
(Leiden: E. J. Brill, 1933), xxi-xxiv.

59. Abu 'Awäna al-Isfarayînî, Musnad Abi 'Awäna, ed. Ayman b. 'Arif al-Dimashqï, 5 vols. (Beirut: Dar
al-Ma'rifa, 1998), 3: 304; cf. Umm, 6: 118.

60. Taqi al-Dîn al-Maqrîzï, al-Muqafß al-kabir, ed. Muhammad al-Ya'läwi, 8 vols. (Beirut: Dar al-Gharb
al-Islämi, 1990), 2: 57.

61. Abu Bakx Muhammad b. Ibrahim b. al-Mundhir, al-lshräf'alä madhähib al-'ulamä', ed. Saghîr Ahmad
Muhammad Hanif, 10 vols. (Mecca: Maktabat Makka al-Thaqäfiyya, 2004). The editor of this work has done a
remarkable job in tracking down Ibn al-Mundhir's citations. The helpful index permits quick location of the quota-
tions of al-Shäfi'i, and a random sample indicates these to be accurate.

62. Ibn al-Mundhir, al-Awsatfl l-sunan wa-1-ijmä' wa-1-ikhtiläf, ed. Saghîr Ahmad Muhammad Hanîf, 11 vols.
(Riyadh: Dar Tayyiba, 1985-1999). Regarding the existence of Ibn al-Mundhir's still more comprehensive work, on
which the two shorter books are based, see the editor's introduction, esp. 1: 22-26.

63. Awsat, 1: 130; Ishräf 1: 66.
64. Al-Tahäwi, Sharh mushkil al-äthär, 7: 228: "al-Rabî' gave us a [certificate of] permission to transmit (ijäza)

from al-Shâfi'î in his book on wills"; cf. Umm, 5: 206.
65. Abu Bakr al-Razi al-Jassas, Mukhtasar Ikhtiläf al-'ülamä', ed. 'Abd Allah Nadhir Ahmad, 5 vols. (Beirut:

Dar al-Bashâ'ir al-Islämiyya, 1996); compare, for example, 4: 173 with Umm, 4: 496; 4: 76 with Umm, 7: 203; and
2: 331 with t/mm, 8: 149.
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11. Abu Bakr b. Ziyâd al-Naysâbûri (d. 324/935 or 936), who studied with al-Rabî' and
al-Muzanî, quotes the Umm several times verbatim in his addenda to al-Muzanî's compendium. ̂ ^

12. The traditionist Ibn Abî Hâtim al-Râzî (d. 327/938) quotes the Umm in his Qur'an
commentary^'' and the Risäla in both his work on hadith transmitters (al-Jarh wa-1-ta'dîl)
and his work on broken chains of transmission (al-Maràsîl).^^ Both of these quotations are
transmitted through al-Rabî^

13. Abu ¡-"̂ Abbäs al-Asamm (d. 346/957), one of the most important students of al-Rabî^
extracted the hadith from al-Shâfi'̂ î's corpus of works, which he had studied with al-Rabl^ He
taught the resulting text, which became known as Musnad al-ShäfiU, for sixty years until his
death. In it he reports, "We completed studying al-Shâfi'̂ î's work from beginning to end by
reading it back to al-Rabî^ (qirähtan "^alayh) on Wednesday in the middle of Sha'̂ bân in the
year 266 [March 880] . . . I am not aware of anything that we failed to study from al-Shâfi'̂ î's
books."^^ The Musnad contains 1,837 badith that, based on a representative sample, match
the hadith found in our copy of al-Shâfi'̂ î's corpus, with the exception of a handful of hadith
in two chapters that are based on a text by al-Shâfi^î entitled Kitäb al-Amalî, which is not part
of the extant Umm.^'^ In addition, the Musnad contains verbatim quotations of al-Shâfi" î̂'s
discussions in the Umm.''^ Al-Asamm's transmission of the Umm, through his student Abu
Sa'̂ îd al-Naysâbûrî al-Sayrafí (d. 421/1030), is further quoted in al-Bayhaqî's (d. 458/1066)
book on the hadith underpinning tbe work of al-Shâfi'̂ î. For example, al-Bayhaqî quotes
al-Shafi'̂ I's important statement of the hierarchy of sources from the Asamm transmission,
which matches tbe extant text of the Umm.'^^

The abundance and extent of verbatim and near-verbatim quotations of al-Shâfi'̂ î's writ-
ings in sources from the third/ninth and early fourth/tenth centuries are remarkable—all the
more so considering that only relatively few works from this period survive. The quotations
above most likely represent only the tip of tbe iceberg: there are surely others in extant
texts that I have not found, and many more in works that have been lost over the centuries.
These quotations demonstrate the significant impact of al-Shâfi'̂ î's teaching already during
the lifetime of his students, and decisively disprove Calder's claim that al-Shafi" î̂'s writings
remained unknown to the generation of scholars that immediately followed him. ''̂

66. Ibn Ziyad al-Naysaburi, Ziyadat 'ala kitäb al-Muzanî, ed. Khälid b. Häyif b. 'Urayj al-Mutayri (Riyadh: Dar
Adwä' al-Salaf, and Kuwait: Dar al-Kawthar, 2005), 315, 355, 399, 497-98, 555, 578 (the references to the Umm
are given in the notes).

67. Ibn AM Hätim al-Râzî, Tafsîr al-Qur'än al-'a^lm, ed. As'ad Muhammad al-Tayyib, 10 vols. (Beirut: al-
Maktaba al-<Asriyya, n.d.), 5: 1651; cf. Umm, 5: 306.

68. Ibn Abi Hätim, al-Jarh wa-l-ta'dll, 4 vois, in 9 (Beirut: Dar Ihyâ' al-Türäth al-'Arabi, 1952-1953), 2: 29-30;
cf. Risäla, in Umm, 1: 170-71 (paras. 1000-1002); Ibn Abi Hätim, Kitäb al-Maräsll, ed. Shukr Allah b. Ni'mat
Allah QQzhânï (Beirut: Mu'assasat al-Risäla, 1977), 7, 14; cf. Risäla, in Umm, 1: 214 (paras. 1263-64).

69. Abu l-'Abbäs al-Asamm, Musnad al-Imäm Muhammad b. Idris al-Shäfi'l, ed. Rif'at Fawzi 'Abd al-Muttalib,
3 vols. (Beirut: Dar al-Bashä'ir al-Islâmiyya, 2005), 2: 2000.

70. M-K&amm, Musnad al-Shäfi'l, 1: 306-32; 2: 1942-72.
71. See, for example, al-Asamm, Musnad al-Shäfi'l, 2: 1781; cf. Umm, 9: 307.
72. Abu Bakr al-Bayhaql, Ma'rifat al-sunan wa-l-äthär, ed. 'Abd al-Mu'tî Amïn Qal'ajî, 15 vols. (Aleppo: Dar

ai-Wa'ï, 1991), 1: 183-84; cf. Umm, 8: 764.
73. Calder bases his claim on a single third/ninth-century author, Ibn Qutayba (d. 276/889), in whose work he

found only one marginal reference to al-Shäfi'I. However, Ibn Qutayba was in fact well acquainted with al-Shâfi'î's
teaching through the Mukhtasar of al-Buwaytï, which he received from al-RabI' via correspondence; see his Gharlb
al-hadîth, ed. 'Abd Allah al-Jabburi, 3 vols. (Baghdad: Matba'at al-'Anî, 1397/1997), 1: 200, and below under sec-
tion V, "The Two Compendia."
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A detailed comparison of these quotations with the text of the Umm itself allows us to
appreciate the nature and accuracy as well as the limitations of intertextuality in a manuscript
culture. I will now offer illustrative excerpts from the three longest continuous quotations of
the Umm that I have found (each of which is at least three hundred words long); each excerpt
is accompanied by the text of the Umm according to its modem-day edition. All differences
between the two texts are highlighted. To facilitate easy comparison, the location of sections
that are found in only one text is marked in the other text with blocks of highlighting.

The first example is taken from al-Marwazî's Ta'^im qadr al-salä; I have selected this
passage specifically because it contains relatively more discrepancies with al-Shâfi'̂ î's text
than the rest of al-Marwazî's long quotation. The comparison demonstrates the high degree
of accuracy of al-Marwazi's reproduction of al-Shâfi'̂ î's writing. The only differences in the
text concern linguistic details, involving the substitution, addition, or otnission of preposi-
tions, interjections {qäla), suffixes, and terms of reverence Cazza wa-jall).'^^ The form of the
text, in contrast, is unaltered, as is the legal position expressed.

al-Shäfi% C/mm, 2: 154 al-Marwazî, Ta'ilm qadr al-salä, 2: 981

JJ ¿)li • -use
US JS -die

a (JJS ¿jlä ( ^ -use.

J ill

jJä JL?.J ̂ i J ">_iLi ,á La (»^ j i i u

Uli ü_>"J ¿yj

(jj I jjàS j j ü l Ja" á=̂  J > Jliä U ^
»Uli :á Lt ^ jäiu

«all

The second example is taken from al-Tabari's Ikhtilaf al-fuqaha\ Beyond minor discrep-
ancies similar to those seen in al-Marwazî (the replacement of min with ß, the addition of
fa-, the omission of qäla, and the insertion of an additional word, al-rajul), al-Tabarî omits
a substantial section of text that is present in today's Umm. However, the omitted passage is
found a few pages earlier in al-Tabarî's book, attributed—as is the entire passage excerpted
here—to al-Shâfi'î via al-Rabî'̂ .̂ ^ Al-Tabañ's lengthy quotation also omits an earlier passage
of approximately the same length, which constitutes a digression from the core argument
pursued in the Umm at that point.''^ The absence of this passage in al-Tabarl's quotation,
together with its apparent lack of relevance to the argument at hand, could be seen as an
indication that it represents a later addition to the text of the Umm, along the lines suggested
by Calder. However, the omitted passage in the example below demonstrates that al-Tabarî
clearly felt free to quote his source selectively, and it is very possible that he simply chose to
leave out the second, seemingly superfluous, passage.

74. It should be noted that while the Umm is available in a critical edition that draws on multiple manuscripts,
the same is not true of the works of al-Marwazi, al-Tabarî, and al-Jahdamî, which may amplify the apparent dis-
crepancies.

75. Al-Tabarî, Ikhtilaf al-fuqahä', 27.
76. Al-Tabarî, Ikhtilaf al-fuqahä', 30-31.
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al-Shäfi% Umm, 9: 310-11 al-Tabarî, Ikhtiläf al-fuqahä', 30

^ C J - j j l __>=. CJùi J I Î j ! IJA i^JA ^ Cu jjl ja. Ciii Jâ j3j

^ JJJjij t i* (jjijîâ lift ts-»lc. j i !Í4 t«

~-.; J^^^uXJ

_____! . ^ L-(iJ u*J_U

•'M - 'A.iSLJ _'j •

ûli Olli j j íAuü ^ Jlâ I jj

^ Liu jJ j j j j JJ.Í/Í JA| tiLuls c

\jfiAi

The third and final example, taken from a long quotation in al-Jahdamî's A/itóm al-Qur^än,
also features several instances of omission. The first of these concerns the deferential phrase
tabäraka wa-ta'äla and is meaningless; but the second most likely represents an accidental
oversight, given that without the omitted passage, the hypothetical objection to al-Shafi^i's
position being discussed here makes little sense. The third omission immediately afterwards,
on the other hand, is of a short subordinate clause that is neither necessary for the meaning
of the overall sentence nor adds anything substantial to the outlined position. It is difficult to
imagine a reason for its later addition to the text, and it seems probable that it, too, is the vic-
tim of inadvertent exclusion by al-Jahdamî or a later copyist. Another likely copyist error, this
time of the saut du même au même vatiety, is found in a quotation located a page before the
section reproduced below in al-Jahdamî's work, where a passage of several lines between two
very similar phrases {ghayrihimä wa-käna and ghayrihimä wa-idhä kâna) has been omitted.'''̂
It should be noted that while al-Marwazî and al-Taban were Shâfî îs who studied the Umm
with al-RabîS al-Jahdamî was a Mâlikî and is not known to have studied the text with a Shâfi"̂ î
scholar. This may explain in part the relatively higher occurrence of errors in his quotation.

al-Shâfi'î, Umm, 6: 299 al-Jabdamï, Ahkäm al-Qur'an, 117

l J j ï i (ji J-olij -isâ (Jjli Jlâ jjU

Ki Ojsi («all J l i j JSJ ^jja. ¿ii)j OjJS ^Jj l l

i él^ ni

77. Al-Jahdamî, Ahkäm al-Qur'an, 117. On ÍOMÍ du même au même, see Adam Gacek, Arabie Manuscripts: A
Vademécum for Readers (Leiden: Brill, 2009), 234.
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What these examples demonstrate is that third/ninth-century authors were successful in
transmitting works, copying them, and reproducing substantial quotations from them in other
works with a high degree of accuracy. This is especially remarkable in view of the inevitable
pitfalls of a manuscript culture: the mediation of teachers and scribes in the transmission of
a text creates countless openings for both accidental mistakes and intentional modifications
that may alter the text and thereby obscure the original authorial intention. ̂ ^ In the three
examples analyzed above, none of the authors has added anything of his own to the text,
beyond a few individual words and phrases of little significance. Two of the three texts do
omit sections that are found in today's Umm; however, most of these are passages that are
integral to the argument being made, and therefore are likely to represent accidental omis-
sions rather than conscious attempts at modification or indications of later accretions to the
Umm. (As Behnam Sadeghi has noted, omission of text in the process of copying can often
plausibly be explained as the result of sincere error, but this is less frequently the case with
addition of new material.^') Other omitted passages may have been left out deliberately or
reproduced elsewhere, as is the case with the section that was excluded by al-Tabarî; third/
ninth-century literature evidently did not have conventions comparable to the modern use of
ellipses to indicate omissions within quotations. These and other comparisons, made pos-
sible by the substantial extent of the material reproduced from the Umm in other early works,
allow us to conclude that within the inherent limitations imposed by a manuscript culture, the
Umm has been transmitted with a high degree of accuracy.

IV. BOOKS AND CHAPTERS

A second indication of the authenticity of the present-day text of al-Shâfi'̂ î's works can be
gleaned from the Umm's chapter divisions. Although the order and in some cases the titles of
the Umm's chapters remained fluid at least until the second generation of Shâfi'̂ î scholars, the
broad contents of the Umm appear to have possessed a remarkable degree of stability already
in the mid-ninth century. This can be seen through a close comparison of the chapters of the
Umm as we have it today with different versions of the Umm's table of contents that can be
found in the works of Abu Bakr al-Asamm,^° Ibn al-Nadîm (d. 385/995),^' al-Bayhaqî,^^
and Yâqut al-Hamawî (d. 626/1229),^^ ^^ ^ell as in the Mukhtasar of al-Buwaytî.^"

The present-day Umm, based on the transmission of Abu "̂ Alî al-Hasâ'irî (b. 242/856 or
857; d. 338/950),^^ comprises seventy-seven books (kutub) with hundreds of sub-divisions,
including both chapters (abwäb) and other titled sections. The bulk of the work contains the
usual chapters of positive law (furü^), beginning with the rules of purity and other aspects of
ritual law and going on to cover the laws of sales, inheritance, marriage, and divorce; penal

78. Richard Trachsler, "How to Do Things with Manuscripts: From Humanist Practice to Recent Textual Criti-
cism," Textual Cultures: Text, Contexts, Interpretation 1 (2006): 5-28, at 14-22.

79. Behnam Sadeghi and Uwe Bergmann, "A Codex of a Companion of the Prophet and the Qur'an of the
Prophet," Arabica 57 (2010): 343-36, at 387 n. 84.

80. Al-Asamm, Musnad al-Shäfi'l, 3: 2772-75.
81. Ibn al-Nadîm, al-Fihrist li-l-Nadlm, ed. Ayman Fu'äd Sayyid, 2 pts. with 2 vols, each (London: Furqan

Islamic Heritage Foundation, 2009), pt. 1, 2: 39-41.
82. Al-Bayhaqî, Manäqib al-Shäfi'l, ed. al-Sayyid Ahmad Saqr, 2 vols. (Cairo: Maktabat Dar al-Turäth,

1971), 1: 247-54. On the lists given by Ibn al-Nadîm and al-Bayhaqî, see also Bilal Aybakan, tmam §âfiî ve ftkih
dü^üncesinin mezheple^mesi (Istanbul: Iz Yayincilik, 2007), 117-23.

83. Yäqüt al-Hamawî, Irshäd al-arlb ilä ma'rifat al-adlb [Mu'jam al-udabä'], ed. Ihsän 'Abbäs, 9 vols. (Beirut:
Dar al-Gharb al-Islamî, 1993), 6: 2416-18.

84. This work is discussed further below; see also my "First Shafi'î."
85. See the editor's introduction in the Umm, 1: 50-51. The only exceptions seem to be Ikhtiläf al-hadlth and

Kitäb al-Hajj, which were transmitted by Abu Bakr Ahmad b. 'Abd Allah b. Sayf al-Sijistanî (d. 315 or 316/927-29)
and an unknown scholar respectively; see Umm, 10: 5 and 3: 269.
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law and the law of war; and slavery and manumission, to name only a few. The remain-
ing sections, representing roughly a third of the total length, are a collection of discrete
treatises, including refutations and polemical works (such as al-Radd 'ala Muhammad b.
al-Hasan and Ikhtiläf Malik), as well as writings on legal theory (Risäla, Jimä' al-Hlm, and
Ibtäl al-istihsän). Some scholars, both classical and modern, have described the positive law
sections of al-Shâfi* î's corpus as the Umm proper, ̂ ^ and treat the other writings as addenda.
However, there is no indication that al-Shafi'̂ i had intended to publish a single work on
positive law and then wrote other polemical or legal-theoretical works. Rather, it seems
likely that he wrote and re-wrote individual treatises on various legal subjects, both substan-
tive and polemical/theoretical, which were then gathered by his students into the book that
came to carry the name of the Umm.^'' An indication of this is tbe fact that the placement
of the putative addenda varies considerably in the later lists of contents. The Risäla, for
example, is mentioned variously as the first (Ibn al-Nadim), the twenty-second (al-Asamm),
or the twenty-sixth (Yâqût) book of the Umm, while Ibtäl al-istihsän is listed as number 29
(al-Asamm), number 104 (Ibn al-Nadim), or number 122 (Yâqût).

There is also no consensus regarding the total number of chapters in the Umm in the classi-
cal literature. In contrast to the seventy-seven books in today's Umm, AbO Bakr al-Asamm's
Musnad al-ShäfiH lists a total of seventy books (kutub) of al-Shafi'̂ i. Ibn al-Nadim gives a list
of 104 books that constituted Abu Bakr al-Sijistani's copy of the Umm. Al-Bayhaqi's work
on al-Shafi^i gives another list of 128 books, while YaqOt al-Hamaw! mentions 130 books
within the Umm. Al-Buwayt;i's compendium, which, as will be seen below, closely follows
the structure of the Umm, includes in some manuscripts as many as 152 chapters. ̂ ^ However,
the broad range of these numbers is not a reflection of different conceptions regarding the
actual contents of the Umm. Rather, it is the product of variance in methods of counting and
categorizing subsections within the text. Eor example, the subheadings used in two manu-
scripts of al-Buwayti's compendium do not discriminate between sections that are complete
books and those that are formed by individual masä'il of only a few lines. Of the resulting
total of 152 sections, twenty-five consist oí hnei masä'il that in other manuscripts are incor-
porated into bigger chapters. More significantly, many of the secondary tables of contents
list sections that in the Umm are categorized as chapters (abwäb) rather than books (kutub);
as mentioned above, the former greatly outnumber the latter. An illustrative example is a
work that in the Umm carries the title "Bâb Sifat al-a'imma" and forms part of the book on
prayer,**^ but that in Yâqût's list of contents appears as a separate book with the name Kitäb
Fadä'il Quraysh wa-l-Ansär.^° The designation of the work as a book vs. a chapter and its
actual title are different, but its content is the same: an argument in support of the special
position of certain tribes (the Ansäri tribes and the Quraysh) as the natural leaders (a'imma)
of the community. Although I have not traced every book or chapter named in later sources
to its original in the Umm, extensive sampling has yielded only a single work that does not

86. See, for example, al-BayhaqI, Manäqib al-Shäfi'i, 1: 247, and Schacht, The Origins ofMuhammadan Juris-
prudence (Oxford: Clarendon, 1950), 338.

87. It should be noted that al-ShafiTs other students, including al-MuzanI, Harmala, and al-Za'farânï, compiled
their own collections of al-Shäfi'!'s writings under various titles. For al-Muzanl's MabsUt, see Ibn Hajar, Tawäll
l-ta'nls bi-ma'älilbn Idrls, ed. 'Abd Allah al-Kandari (Beirut: Dar Ibn Hazm, 2008), 170; al-Muzani himself refers
to al-Jämi' in the Mukhtasar, e.g., at 168 (Mukhtasar al-shuf^a min al-Jämi* )̂. For Harmala's Umm, see al-Bayhaqî,
Manäqib al-Shäfi'i, 2: 347; and for al-Za'faränl's MabsUt, see Ibn al-Nadim, al-Fihrist, pt. 1, 2: 42.

88. See, for example, Abu Ya'qub al-Buwaytî, Mukhtasar al-Buwaytl, Istanbul, Süleymaniye Library, Murad
Molla, ms 1189 (196 fols., copied 625/1228). Subsequent references to al-Buwaytî's Mukhtasar are to this manu-
script, unless otherwise specified.

89. Umm, 2: 309-10.
90. YäqQt, Mu'jam al-udabä', 6: 2417.
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seem to be found in the Umm, namely, Kitäb al-Amalî, which is mentioned by al-Asamm''
and appears to be lost. (Melchert's assertion that today's Umm is missing the treatise entitled
Siyar al-Waqidî is incorrect. ̂ )̂

On the other band, it seems probable that many chapters in the Umm received their titles
from al-Shâfî î himself. This is indicated by the existence of internal references in the work.'^
For example, al-Shafi"̂ î notes in the introduction to his book on judgments (Kitäb al-Aqdiya)
that "the explanation for this is found in tbe book on judgments, namely, the book on the
witness and the oath (Kitäb al-Shähid wa-l-yamîn)."'^'^ This reference corresponds to a sec-
tion approximately 150 pages later, entitled "What is judged according to an oath and a wit-
ness" (mä yuqdäfihi bi-l-yamîn ma^a l-shähid).'^^ Although the existing title differs slightly,
al-Shâfi'̂ î's reference nevertheless points to a clearly recognizable chapter by indicating its
subject matter (judgments based on a witness statement and an oath) and its location in the
larger entity of the book on judgments. Tbe latter serves to distinguish this section from the
similarly titled "Bäb al-Yamîn ma'̂ a 1-shâhid" in the book on punishments.'^ Similar examples
of cross-referencing within the work can be found dozens of times. '^ While in most cases the
indicated section can be easily located, in one instance al-Shafi'̂ î refers to the book on duress
(Kitäb al-Ikräh), which al-Rabî^ in an added comment, admits that he does not possess. '^

Comparing the chapters of today's Umm with the versions given by other authors, we
find little substantive difference. The titles differ on occasion, but not to an extent that would
render them unrecognizable; the most significant alteration that I have encountered is the
above-mentioned example of the section on the superiority of the Quraysh. The hierarchy
of books (kutub) and chapters (abwäb) that would become common in later Arabic works
was not used consistently in the Umm, and as a consequence the later transmissions differ on
whether to label particular sections kitäb or bäb. Al-Asamm's list of contents mentions only
the major sections, whereas al-Buwayt;î includes individual masä'il, but the basic parts of the
Umm remain identifiable in all lists, even if the ordering of these parts clearly differs in the
various transmissions. While the accuracy of the quotations discussed earlier indicates that at
least the quoted sections of al-Shâfi'̂ î's corpus had acquired their current textual form already
by the third/ninth century, the broad concordance between the extant Umm and secondary
sources regarding the overall contents of the work gives prima facie support to the extension
of this conclusion also to other, unquoted sections.

V. THE TWO COMPENDIA

In addition to quotations and lists of chapters, abridgment of al-Shâfi^î's corpus represents
another form of literary reception. The compendia authored by al-Buwaytî and al-Muzanî are
composed primarily of abridged and paraphrased sections of al-Shâfi^î's corpus. Not only are
the two works extant in full, but they have also left their own trail of quotations in third/ninth-
century literature. Al-Buwaytî's Mukhtasar is quoted in Ibn Qutayba's (d. 276/889) Gharîb
al-hadîth and Ta'wîl mukhtalif al-hadîth, as well as in Abu Isa al-Tirmidhî's al-Sunan.^

91. Al-Asamm, Musnad al-Shäfi'l, 1: 306-32; 2: 1942-72.
92. Melehert, "Meaning of Qäla 'l-Shäfi'l," 278. For the treatise, see Umm, 5: 641-721.
93. Some of these references are written in the first person ("as I mentioned in . . . " ) , making it unlikely that they

were added by later scholars. See, for example, Umm, 3: 113; 5: 69.
94. Umm, 1: 487.
95. Umm, 7: 633.
96. Umm, 8: 194-95.
97. See, for example, Umm, 5: 297, 683; 6: 720; 8: 309.
98. Umm, 4: 498.
99. In Ibn Qutayba's Gharlb al-hadlth, compare I: 186 with al-Buwaytî's Mukhtasar, fol. 43b (Bäb Zakât al-

ghanam wa-1-baqar); 1: 200 with Mukhtasar, 122a (Mas'ala fi 1-dîyât); 2: 163 with Mukhtasar, 91a (Kitâb al-Hajj);
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It seems likely that Ibn Qutayba's Gharib al-hadith was composed no later than the year
236/850, '°° i.e., no more than five years after al-Buwaytl's death. '° ' Al-Muzanî's Mukhtasar
is quoted extensively in Abu Ja'̂ far al-Tahâwî's work Sharh mushkil al-äthär^^'^ as well as in
the work of the hadith scholar Abu "̂ Awana al-Isfarâyinî. '"^ The compendium also served as
the source for Yahyâ b. ^Umar al-Kinânî's (d. 289/902) refutation of Shafi^ism. '«^

Most abridged sections in the two compendia can be identified in their original form in
the Umm. Al-Buwaytî's compendium digests al-Shâfi'̂ î's writing to a much lesser degree
than does al-Muzanî's work: the chapter divisions of the original are kept and each chapter
is abridged separately. The following comparison of a section in al-Shâfi'̂ î's Risäla and its
abridgment in al-Buwayt;î's compendium demonstrates how closely al-Buwaytl followed the
original text, simply reducing it down to its core:

al-Shafi'î, Äirä/a, 1:
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al-Buwaytl, Mukhtasar, fol.

t tí • 1

<LÄ. AJUII
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Al-Muzaní, in contrast, does not adhere to al-Shafi'̂ î's chapter division, but rather con-
denses and reorganizes al-Shâfi'^î's material in chapters of his own design. However, he
prefaces most chapters by naming the works of al-Shâfi'̂ î on which that chapter draws. In

2: 325 with Mukhtasar, 158a (Bäb Fî 1-jihäd wa-ghayrih); 2: 336 with Mukhtasar, 32b (Bäb Taqsîr al-musäfir);
and 2: 648 with Mukhtasar, 160b (Bäb al-Ahkäm). In Ibn Qutayba's Ta'wll mukhtalif al-hadith, ed. Muhammad
Zuhrî al-Najjär (Beirut: Dar al-Jîl, 1972), compare 314 with Mukhtasar, 180b (al-Wad' 'alä Malik). In Abu 'Isa
al-Tirmidhî's al-Jämi' al-sahlh [al-Sunan], ed. Ahmad Muhammad Shäkir et al., 5 vols. (Beirut: Dar Ihyä' al-Turäth
al-'Arabî, 1980-1989; repr. of Cairo: Mustafa al-Babî al-Halabî, 1975-1978), compare 1: 14 with Mukhtasar, 9a
(Bäb Ghusl al-jumu'a); 1: 43 with Mukhtasar, 2a (Bäb al-Madmada wa-1-istinshäq wa-1-mash bi-1-ra's wa-1-khimär);
1: 228 with Mukhtasar, 8b (Bäb al-Tayammum mä huwa); 4: 119 with Mukhtasar, 157b (Bäb Fî 1-jihäd wa-ghayrih);
and 4: 122 with Mukhtasar, 158a (Bäb Fî 1-jihäd wa-ghayrih).

100. Gérard Lecomte's dating, quoted in Joseph Lowry, "Ibn Qutayba: The Earliest Witness to al-Shafi'î and
His Legal Doctrines," in 'Abbasid Studies, ed. Montgomery. 303-19, at 305.

101. For a more detailed argument for the authenticity of al-Buwaytî's A/«/:/!raiar, see my "First Shafi'î," 338-41.
102. Compare, for example, al-Tahâwî's Sharh mushkil al-äthär, 1: 90 with al-Muzanî's Mukhtasar, 286 (Bâb

Kayf al-li'̂ än); 11: 64 with Mukhtasar, 438 (Bäb Ta'jîl al-kitäba); and 15: 246 with Mukhtasar, 354 (Bäb 'Adad hadd
al-khamr).

103. Abo 'Awäna al-Isfarayînî, Musnad Abi 'Awäna, 3: 227; cf. al-Muzanî, Mukhtasar, 427 (Bäb Îtq al-shirk fl
1-sihha wa-1-marad wa-1-wasäyä fi l-4tq).

104. Fragments of al-Kinânî's work are extant in manuscript form, and these are quoted in Muhammad Abu
1-Ajfän, "Yahyä b. 'Umar min khiläl kitäbihi al-Hujjaft 1-radd 'alä 1-Imäm al-Shäfi'l," MajallatMa'hadal-Makhtütät
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this process he veers further from the original form of al-Shafi^î's writing, but the text of the
Umm nevertheless remains generally recognizable;

al-Shâfi'î, Umm, 1: 504 (Mushâwarat al-qâdî)
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al-Muzanî, Mukhtasar, 401-2 (Kitâb Adab al-qâdî)
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The two compendia also provide an opportunity to assess the extent to which founda-
tional Shân'̂ î texts were manipulated by later scholars to reflect changing legal positions.
Though such doctrinal streamlining represents an important aspect of Calder's thesis, the six
manuscript copies of the Umm on which Rif "̂ at Fawzî "̂ Abd al-Muttalib has based his critical
edition do not seem to contain any differences that would indicate deliberate manipulation
of the content. The manuscripts of the compendia, in contrast, do contain some evidence of
later alteration. However, an examination of these cases shows not only that later streamlin-
ing was limited to minute, easily discoverable details, but more significantly that it was the
students' writing, not the original work of al-Shâfi'̂ î, that was subjected to amendment.

The first example is drawn from a comparison of two of the extant manuscripts of
al-Buwaytî's compendium.'"^ Short comments by Abu Hâtim al-Râzî (d. 277/890) that are
identified as such in one manuscript have, in another, been either integrated into the text

105. The above-quoted Siileymaniye manuscript and AbO Ya'qOb al-Buwaytî, Mukhtasar al-Buwaytl, Istanbul,
Topkapi Sarayi, Ahmet HI, ms 1078 (107 fols., copied 868/1464).
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without Abu Hatim's name or omitted altogether where they disagree with al-Shafî'̂ î. Of
the former instances, the most dramatic alteration concerns the addition to the text of a few
words originating in Abu Hatim's commentary. On the subject of impure substances recently
added to a large body of water, al-Shâfi'̂ î was of the opinion that although such substances
did not negate the purity of the water, their removal would be preferable. In the older manu-
script, al-Shâfi'^î's position is followed by this interjection: "Abu Hâtim said, 'That is what
he said, and it is [meant to be] recently added and distinct on the water.' " In the later manu-
script, however, most of the interjection is excised, leaving only the words "distinct on the
water" {zähir 'ala l-mä'), which now appear as part of al-Shâfi'̂ î's statement.

Süleymaniye ms, fol. 6a

J (^1 5^l:aJI

Lui J JIS IJSA 'H'
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Topkapi ms 1078,

C - ^ Ü ^.

fol. 3b

C u i s iïi ' - '^ '^ i

A second example is found in al-Buway1;î's discussion of the case of a man claiming pater-
nity of his former slave's child. The original opinion attributed to al-Shâfi'̂ î by al-Buwaytî
is that this claim is not accepted, and consequently the child will not carry his name. This
position, however, contradicts al-Shâfi'̂ î's opinion as it appears in the Umm, namely, that
the former owner is considered the father of the child. '"^ In order to remedy this contra-
diction, three letters in the text of the other manuscript have been altered in order to bring
al-Buwaytî's statement into accord with the Umm:

Süleymaniye ms, fol. 89a

oljll ¿¡\ ¿3UÎI ̂ ù\ ^ ol j \^ju>j ÁjJ^ ¿U (jlJ
Ajjl ijx9i.j ¿"It Í-IJ ̂  eJlij

Topkapi ms 1078, fol. 100b

JiljJI j i ¿jUt ^ . l l ^ j ] j l̂ juaj <jjU ^U (j)j

Thus the statement, "He is not believed and he is declared his slave," becomes "Then he
is believed and he is declared his son." The manipulation, however, remains visible—first,
because of the manifest awkwardness of the resulting sentence, and second, because later
Shâfi'̂ î scholarship preserved and faithfully reproduced al-Buwayt:î's narration, even drawing
attention to the discrepancy. '"^

A similar instance is found in al-Muzanî's compendium, where al-Muzan! disagrees with
al-Shâfi'î's position regarding the accidental use of perfume during the pilgrimage. The
manuscript that forms the basis of the printed version of the compendium simply cuts out
one word, laysa, from al-Muzanî's objection, thus changing "That does not constitute evi-
dence" into "That does constitute evidence." '"^ However, the rest of al-Muzanî's objection
is left intact, resulting in an illogical statement. Another manuscript avoids this problem by
omitting al-Muzanî's interjection in its entirety,'°' while a third includes the correct state-
ment on the margin. '̂ '̂

106. Umm, 4: 327.
107. See, for example, al-Mawardî, al-Häwl al-kabir (supra n. 11), 11: 348.
108. Al-Muzanî, Mukhtasar, 98 (Bäb Fî mä yamtani'u 'ala 1-muhrim min al-lubs).
109. Cairo, Dar al-Kutub al-Misriyya, ms Fiqh Shafi'î 268 (234 fols., copied 798/1395 or 1396).
110. Cairo, Dar al-Kutub al-Misriyya, ms Fiqh Shafi'î 242 (211 fols., copied 698/1298 or 1299).
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Printed edition.

(_ii!l (jc dijA

Jliá AJÍ ja l
(ji jSJü^

<uk (jí i>

ClUj (ja j>

p. 98

) ta^ , y>â , ̂  \>ajl f ¡ta

jSj a] lil 4jjâ .íLlk.

::hJi ( ^ (.SJ.J ^

it*. « a t .» u . .^t i ^3

J J« i l j (Jjel (_sji2l
tAi.i J ..Ljaäll 4 jk

ui UJ (_^Uiil Jli

Cairo ms 268, fol

Nf Ua ¡_jiaj i/1

l^ ui ji l^lij

.54b

JSi j i Lui

Cairo ms 242,

j j j J»â) j ¿j

(ji lj«^ij e

4—î J ( j ^ f

J£i j i LiJa
JJÍJ sAtaa. ( j

fol. 45b

UâkJl / MS 0 vow âJi fl

Cl ^_^i Jliá AJÍ^ I

\ * " V 1 * Vi

As in the second example from al-Buwayti's compendium, a later copyist of al-Muzani's
work evidently attempted to erase the discrepancy between the opinion of al-Shafi^ and that
of his student through either complete omission or minute manipulation of the offending
passage. And as in the case of al-Buwayt;i's compendium, the Shâfi*̂ i commentary tradition
highlighted the manipulation by preserving the original dispute. ' ' ̂

What these examples show is that streamlining and textual manipulation did occur in the
secondary Shâfi'̂ i literary tradition, but the small scale of these instances demonstrates the
level of respect that Shafi'̂ i scholars had toward their texts. Even in those instances where
they chose to emend the writings of al-Shâfi'̂ i's students in order to expunge the latter's dis-
agreements with the master (while many other overt disagreements remained unaltered both
in the compendia and in the Umm itself"^), these later Shafi'̂ is limited their interventions to
minute textual changes. They did not seem to feel free to completely rewrite sections. Such
restrained editing has a historical parallel in the one-letter emendations of the Torah, which
similarly represented a compromise between the opposing imperatives of guarding a text's
integrity while neutralizing contents that were deemed unacceptable. "-̂

Eurther, manipulations carried out by the later Shafi'-i scholars were individual in nature,
and can consequently be uncovered by comparing manuscripts. The authors of the extensive
commentary works of the fifth/eleventh century had so many sources at their disposal that
they did not fall for these manipulation attempts, and they evinced no inhibitions in pointing
out the discrepancies between al-Shâfi'̂ i's teachings and those of his students. In fact, the
very existence of streamlining in the two compendia demonstrates their secondary status
vis-à-vis al-Shäfi'̂ i's corpus. Criticisms of al-Shân'i by his students did not cause his works
to be rewritten to keep abreast of the new developments; rather, it was the writing of his
students that was streamlined to bring it into line with the master's written corpus—i.e., the
primary source.

111. Muhammad Nabil Ghanayim, al-Muzam wa-atharuhufll-fiqh al-shäfi'l(Cairo: Dar al-Hidaya, 1998), 203,
quoting the judge Abu 1-Tayyib al-Tabarî's (d. 450/1058) commentary on al-Muzanî's Mukhtasar, still extant in
manuscript form.

112. See, for example, al-Buwaytî, Mukhtasar, fol. 122a (Mas'ala Fî 1-wasiyya); al-Muzanî, Mukhtasar, 98
(Bâb Fî mä yamtani'̂ u 'ala l-mulirim min al-lubs); and Umm, 4: 327.

113. Saul Lieberman, Hellenism in Jewish Palestine: Studies in the Literary Transmission, Beliefs and Manners
of Palestine in the I Century B.C.E.-ÍV Century C.E. (New York: Jewish Theological Seminary of America, 1950),
28-37.
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VI. AL-SHÄFl'̂ i OR AL-RABÎ'?

It is noteworthy that, like the Umm itself, most of the direct quotations from the Umm
in tbird/ninth-century literature listed above originate in the transmission of al-Rabî"̂ . This
is not surprising: already during his lifetime al-Rabî"̂  was recognized as the most reliable
transmitter of al-Sbâfi'̂ î's corpus, '̂"* and bis student Abu Ismâ'̂ îl al-Tirmidhî (d. 280/893)
is said to have compiled a list of those who transmitted al-ShâfiTs books from al-Rab!'̂
which contained two hundred names. "^ Given al-Rabî'^'s dominant position in the transmis-
sion history of the Umm, one might reasonably query whether he, rather than his illustrious
teacher, in fact represents the real author of the work. However, there is significant evidence
to discount this hypothesis.

(1) Ahmad b. Hanbal's direct quotation of al-Shâfi'̂ î's Umm, mentioned above, dates to a
period before al-Rabî'̂  had even met al-Shâfi'̂ î. (2) The earlier, "Iraqi" version of al-ShâfiTs
written corpus, predating his later revisions in Egypt, remained extant in the recension of his
Iraqi student Abu '̂ Alî al-Za'̂ farânî (d. 260/874) for generations; when Ibn al-Nadîm com-
pared this to al-Rabi'^'s recension, he found it to differ only slightly. "* (3) The first-person
account of Abu Zur'̂ a al-Râzî (d. 264/878), who studied with al-Rabî' in Egypt, tells us that
the Shâfi'̂ î corpus taught by al-Rabî*̂  and that taught by another student of al-Shâfi'̂ î, Harmala
b. Yahyâ, were interchangeable. ' '̂  (4) The compendia of al-Muzanî and al-Buwaytl, which,
as was seen above, closely parallel the text of the Umm, are based on their authors' direct
contact with their teacher al-Shâfi'̂ î, unmediated by al-Rabî^ "^ (5) As discussed earlier, the
existence of what I have here called a critical public of scholars, botb within the school and
without, would have made the successful concealment of al-Rabî" '̂s misattribution of his
work to his teacher unlikely. (6) Finally, al-Rabî'^'s style of writing, as visible in the single
substantial section of his prose to be found in the Umm, appears markedly different from that
of al-Shâfi'̂ î, with longer sentences but less complex and elegant syntax. '̂̂

Taken together, these pieces of evidence exclude the possibility that al-Rabî"̂  could have
authored the Umm himself and then circulated it under the name of his teacher.

Vn. CONCLUSION

Norman Calder included in his textual analysis of the Umm just nine out of its almost
6,500 pages, and limited his investigation of the Umm'?, reception to a single third/ninth-
century work. What, however, the present study has demonstrated is that Calder's conclu-
sions regarding the shadowy provenance of the Umm are simply not tenable. A close reading
of the evidence that is available in surprising abundance gives us a detailed view into the
mechanics and reliability of knowledge transmission among third/ninth-century Shâfi'̂ îs.
This reveals that the teaching and transmission of al-Shâfi'̂ î's works took place against the
background of standards of authenticity based on the formal protocol of hadith transmission.
The second generation of al-Shâfi^I's students expected their teacher al-Rabî*̂  to transmit to
them al-Shâfi'̂ î's words exactly as he had beard them from or read them to al-Shâfi"̂ î, and

114. According to Yahya b. Ma'în (d. 233/847), as quoted by Abu Zakariyya al-Nawawî in Tahdhlb al-asma'
wa-1-lughät, 4 vols. (Cairo: Idärat al-Tibâ% al-Munîriyya, 1927), 1: 60.

115. Ibn 'Abd al-Barr, al-Intiqä' fi fadä'il al-a'imma al-thalätha al-fuqahä', ed. ^Abd al-Fattâh Abu Ghudda
(Aleppo: Maktab al-Mat;bQ'ät al-Islämiyya, 1997), 177.

116. Ibn al-Nadîm, al-Fihrist, pt. I, 2: 42.
117. Ibn Abî Hâtim, al-Jarh wa-l-ta'dll, 1: 344-45.
118. Al-Rabí' did transmit al-Buwaytî's compendium; see my "First Shâfi'î," 338-40.
119. Umm,2: 124-27.
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he clearly claimed to have done so, freely specifying those instances in which he had fallen
short of this standard. We thus find a continuous awareness of the gap between ideal practice
and reality, leading to open, self-refiective admission of the limitations and shortcomings of
the written material. This characteristic gives the textual corpus of al-Shâfi^î the complex
texture of a historical and authentic text.

Beyond the meticulous scholarship of the early Shafi'̂ is themselves, the hundreds of accu-
rate verbatim quotations, the lists of contents, and the two abridgments of al-Shâfi'̂ î's writ-
ings that can be found in third/ninth-century literature attest to the stability of al-Shâfi'̂ î's
corpus and the reliability of its transmission. In turn, the presence in the Umm of extensive
quotations of other important early works—Malik's Mtiwatta', al-Shaybânî's Radd 'alä ahl
al-Madina, and Abu Yüsuf s Ikhtilaf al-'Iraqiyyayn—lends support to the authenticity of
these works also. While the ordering of the Umm's chapters and some of their exact titles are
the work of al-Shâfi* î̂'s students and/or the latter's students, there is no evidence to support
the thesis that the substantive content of these chapters, beyond signposted interjections, was
authored by anyone other than al-Shâfi'̂ î himself.

My conclusion then is that the corpus of al-Shâfi'̂ î's writings as available today is authen-
tic to the extent that a manuscript culture can reproduce a text authentically—i.e., with
inevitable occasional copyist mistakes. Of course, none of the evidence presented here can
conclusively prove that every last word attributed to al-Shâfi'̂ î in the Umm really is his, but it
creates an overwhelming presumption in favor of the integrity of the text. The Umm can thus
legitimately claim its role as the single most important source for Islamic legal history in the
formative period of the late second/eighth and early third/ninth centuries.
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Typological Figuration and the Meaning of "Spiritual'
The Qur'anic Story of Joseph

TODD LAWSON

UNIVERSITY OF TORONTO

INTRODUCTION

The Qur'an is not without a center of narrative gravity despite its notoriously challenging
narrative flow. This becomes especially apparent when we are being told about the experi-
ence of particular prophets or messengers with their proper community. History and the
rise and fall of civilizations and cultures are punctuated by the appearance of these special
envoys, according to the Qur'an—thus their epic struggles in the divinely inspired effort to
guide humans from ignorance to enlightenment and from savagery to civilization in whatever
community they have existed (prophets have been sent to all of them, according to Q 16;36).
However, such narrative continuity is frequently difficult to detect "on the page." In these
instances, certain characteristic Qur'anic literary features maintain the integrity and coher-
ence of the whole in the absence of explicit and continuous, unbroken narrative dramatic
movement.

The following is an attempt to discuss, in sequence, (1) typological figuration as it per-
tains to (2) the story of Joseph, concluding with a focus on one of the main "characters" in
the story, namely, the famous shirt (qamis), which functions as a touchstone of narrative
continuity and as a symbol of Joseph's spiritual journey and travails. This exploration starts
from a premise that the Qur'an and tafslr are both literature. Typological figuration, a vener-
able and powerful literary device, is in both instances one of the central keys to an otherwise
sometimes opaque Qur'anic narrative continuity. In this article it will be seen that typologi-
cal figuration functions beyond the confines of "mere" literature to inform Islamic piety and
religious thought. '

I. TYPOLOGICAL FIGURATION

While typological figuration has long been recognized as an important and persuasive
literary feature of the Bible and even its exegesis, the Qur'an and the vast literary web that
it generated have not yet been subject to the same kind of thorough examination we find,
for example, in Leonhard Goppelt's classic study. There it was demonstrated beyond any
possible doubt that the authors of the New Testament saw in the life and teachings of Jesus
a typological fulfillment (cum repetition) of a variety of distinctive themes and motifs and
"promises" of the Old Testament. The New Testament is, through typological exegesis, a

Author's note: This research was first presented at the Qur'anic Studies Tafsir Workshop sponsored by the
Institute of Ismaili Studies (London, October 2009). My thanks go to Karen Bauer for the original invitation, and
to other colleagues, especially Sebastian Günther, Leonard Lewisohn, Devin Stewart, and Stefan Winter, for help-
ful suggestions and corrections. I would also like to thank the students in my seminar at the University of Toronto
"The Qur'an and the Apocalyptic Imagination (2010-2011)" for feedback, discussions, and suggestions. Rebekah
Zwanzig and Omid Ghaemaghami have both helped me in various, invaluable ways, and I am very grateful to the
anonymous reviewers of yAOS for their time and meticulous care in helping to improve this article.

1. This is in line with Frye's observation (1990: xv) that the Bible is "a work of literature plus."

Journal of the American Oriental Society 132.2 (2012) 221



www.manaraa.com

222 Journal of the American Oriental Society 132.2 (2012)

tafsir of the Hebrew Bible and the mission of Jesus is perfectly and seamlessly identified (at
least for the authors and their readers) with what has come before. As a result, there is no
doubt about the identity of such Old Testament types as "the Lamb of God" or "the Suffering
Servant." Even the experience of Jonah in the belly of the whale is seen as a prefigurement
of the mission and role of Jesus, especially his period in the tomb before the resurrection. -

Typological figuration is, of course, found frequently in many other contexts outside the
strictly religious. Since Goppelt's foundational work on the power and prevalence of typo-
logical figuration at work in the New Testament, we have grown accustomed to recognizing
this literary figure and its persuasive rhetorical and poetic efficacy in various settings. It
represents history in a series of conceptual, as distinct from verbal, rhymes. Often we see it
at work in studies of history and historiography, ancient, modem, and contemporary. In the
"logic" (which transcends logic) of typology, Augustus can be both Aeneas and Romulus
redivivus at the same time. It has been suggested that our own confidence in the process
of—and one might add the structure we give to—history is probably derived, whether wit-
tingly or unwittingly, from the compe]ling symmetry and meaning that typological figuration
delivers.^

Typology says that the old world has ended, a new one is about to be born. Those who
perceive this shift and are sympathetic to it, such as the early followers of the Prophet
Muhammad, will be persecuted and ostracized for merely "understanding." The understand-
ing is that Muhammad represents the new return of the life-giving, divine, ancient and eter-
nal, prophetic spirit. Therefore, this new and numerically insignificant community depends
upon the revelation for encouragement, solace, and promise that "it will all work out" despite
the serious hardships and obstacles it will undoubtedly be its fate to encounter and suffer.
(Paradise, for example, is typically described in the Qur'an when the Hour or the Last Day
is mentioned."') Typology is a figure that unites time, harmonizes it, and gathers it together:
"the type exists in the past and the antitype in the present, or the type exists in the present and
the antitype in the future."^ This reflects a basic attitude toward the world and one's place in
it with regard to the passing of time. What was formally mere time past is now, as a result
of the prophetic imagination. History. So it assumes heretofore-unimagined importance and,
at the same time, the mystery of this great secret/importance is revealed. ̂  The past is now
seen as part of a process through which "meaning" may be identified with human experience.
Interpreting Shi4 theological philosophy on the problem of time and history, Henry Corbin's
well-known observation is impossible to ignore: "Our thinkers perceive the world not as
'evolving' in a horizontal and rectilinear direction, but as ascending: the past is not behind us

2. Goppelt 1982. For Lamb of God, Suffering Servant, and Jonah as typological préfigurations of Jesus as
antitype, see pp. 189 and 12—Ti, respectively. See also Goppelt's near contemporary: Auerbach 1984. On repetition,
see Kierkegaard 2009.

For a good example of how the "typological perspective" has permeated Western art and culture, note the numer-
ous interlocking typological pairs depicted in the Sistine Chapel, both around the walls and on the ceiling. The walls
present a parallel history of the "epic of the Hebrews" compared with the history of Jesus and his followers. The
ceiling, to cite just one example, portrays Jonah with the fish beside him turned towards God, as a prefigurement of
the resurrection, symbol of the New Covenant that takes the place of the Old Covenant.

3. Funkenstein 1993: 74-87.
4. "In the Qur'an, descriptions of the hereafter appear in relation to the arrival of a day, 'the hour' (al-sä'a),

'reckoning day' (yawm al-hisäb), 'the day of judgment' (yawm al-dln), 'the last day' (al-yawm al-äkhir), or 'the day
of resurrection' (yawm al-qiyäma). ..." Kinbergh 2004: 12a. See also Lawson forthcoming a.

5. Frye 1982: 80.
6. Frye 1969: 272.
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but 'beneath our feet'."'' Such a statement actually may go to the heart of a general Islamic
view of time and history, and thus has implications far beyond an understanding of Corbin's
basic sources, as in this statement from the Encyclopaedia of the Qur'än:

The entire world in all its variety was created by the one creator at one particular moment. It fol-
lows that oneness was the ideal state for it at all times and that to which it should always aspire.
As the beginning was one, so the expected end of the world is one for everyone and everything.
Whatever is and takes place in between these two definite points of created time, no matter
how varied in detail, follows a set overall pattern. Thus the history of the past and of the future,
including that of the present, is fundamentally uniform. No distinction between the three modes
of time need be made by the observer of human history. *

This may be akin to what al-Qurtubi was referring to when he chaiacterized the Night of
Power as the point where all time meets, jamf al-dahr. Michael Sells has spoken eloquently
in this same connection about what one might call a "sacrament of time and history" or per-
haps better an "icon of time and history" and its centrality for Islamic religion in his classic
article on the Night of Power: '

The Christian mystics, John the Scot Erigena and Meister Eckhart, both emphasized the combi-
nation of perfect and imperfect tenses as essential to an intimation of the "eternal moment," the
moment that for Eckhart always has occurred and always is occurring, and which in his Christian
interpretation corresponds to the eternal birth of the son of God in the soul. . . . (p. 249 n. 27)

Through such aural, syntactic, and thematic inter-twining among the ruh passages involving cre-
ation, revelation, and yawm ad-dln, of which the above example is only one of many that could
be cited, the spirit takes on a temporal multivalence. The occurrence of the term ruh within these
three distinct moments engenders an intertextual acoustical-semantic dynamic that plays against
the separation of the three moments and transforms normal understandings of time. (p. 254)

The connection between rUh and qadr in sürat al-qadr suggests that this transformation of time
into a primordial unity is an aspect of qadr. . . . Translators of the Qur'an have tended to choose
terms like "power" for qadr, terms that express only one side of the semantic field. It is my view
that "destiny" might come closer to expressing the mutivalence of the term, though no single
English term would seem sufficient, (p. 255)

The classical interpreters emphasize the storing up of future events in the laylat al-qadr, a phe-
nomenon that represents the containment of a span of time (whether one year or all time) within
a single moment, (p. 256)

Even if all of the details of this new "meaning" are not completely clear now, they will be
made clear in due course. When this happens, the present magically becomes the antitype or
repetition of previous history but with the added luminosity of truth revealed, and fulfilled:

7. Corbin 1993: 5.
8. Rosenthal 2002: 430. Frye (1969: 247) shares the apposite rhetorical musing:

It would perhaps be difficult to prove completely the axiom that objects do not cease to exist when we
have stopped looking at them. Yet it is hard to see how we could maintain a consistent sense of reality
without assuming it, and everyone does so assume it in practice and would even assert it as the first article
of common sense. For some reason it is more difficult to understand that events do not necessarily cease
to exist when we have stopped experiencing them, and those who would assert, as an equally obvious
fact, that all things do not dissolve in time any more than they do in space are very rare.

Compare William Faulkner's now even more famous line in Requiem for a Nun: "The past is never dead. It's not

even past." Thus an otherwise "spiritual" perspective seems central, at least in the mind of Faulkner, to the making
of what we call "art."

9. Sells 1991.
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the code cracked. '" We now understand, and a mystery we may not even have recognized
as existing previously is now solved. Such understanding may also acquire the features of
revolution, as when the past is simply obliterated and rendered no longer pertinent. Northrup
Frye uses the image of waking from sleep:

When we wake up from sleep, one world is simply abolished and replaced by another. This
suggests a clue to the origin of typology: it is essentially a revolutionary form of thought and
rhetoric. We have revolutionary thought whenever the feeling "life is a dream" becomes geared
to an impulse to waken from it. ' '

The prominence of typology in the Qur'an and tafsîr as a hermeneutic presupposition or
strategy suggests an association of this literary conceit with what has so aptly been described
as the "apocalyptic imagination." '̂  It is important to observe that not only does typology
move through time and transcend time (Frye's words), but, in fact, typology frequently
erases or collapses time. It does this by insisting tbat in the presence of God all things are
somehow happening at once. '-̂  Time is that which "sorts them out" for human consump-
tion. It is the obliteration of time—perhaps centripetally analogous with the splitting of the
atom—that would seem to summon up the powerful literary energies and concerns of bona
fide revelation and focus them into an apocalypse.

The constant occurrence of the pervasive figure of typology throughout the Qur'an pro-
vides one bank, if you like, for the narrative stream flowing through the Qur'an from "begin-
ning" to "end." '* The overall structure is much the same as that described in sura YQsuf
some years ago: circular'-^ and chiastic. '̂  The Qur'an has no beginning and no end, altbough
it contains within its sphere numerous discrete narratives, each with their own beginnings,
middles, and ends, whether explicit or implicit.

Note that typological figuration applies to both the prophets and their communities. The
first Muslims compared—and in some sense identified—themselves with the ordeals expe-
rienced by the Children of Israel and the followers or qawm of all other prophets. And, in
the nature of things, this was as it should be. To quote from a scholar of Jewish apocalyptic:

In the pressing need to define spiritual identity in the face of challenge, and to sustain hope, a
basic perspective is nevertheless identifiable around which apocalyptic systems grow: it is the
perspective of apocalyptic eschatology which furnishes a way of viewing reality which denies
the apparent superior position of opposing groups of any validity vis-à-vis divine purpose. '̂

The typological iteration or rendering of Muhammad's prophethood points to the erasure
of time and history in a persuasive and compelling gesture of the prophetic imagination. All
time is dissolved or redissolved into the original moment characterized by the Qur'an as the
day of the covenant (Q 7:172), a time outside of time in a place beyond place tbat may indeed

10. Frye 1982: 80-81.
11. Ibid., 82-83.
12. As in the title of the book by John Collins, The Apocalyptic Imagination (1989).
13. Such a radical mode of reading has been identified by Auerbach (1984: 42) vis-à-vis Augustine:

Even though Augustine rejects abstract allegorical spiritualism and develops his whole interpretation of
the Old Testament from the concrete historical reality, he nevertheless has an idealism which removes the
concrete event, completely preserved as it is, from time and transposes it into the perspective of eternity.

14. The other is the constant interplay of duality, symmetry, and opposition, viz. Qur'anic enantiodromia. See
Lawson 2008.

15. Waldman 1986: 55.
16. Mir 1986.
17. Hanson 1979: 433.
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be seen as a symbol or metaphor for what has recentiy come to be discussed in other, more
scientistic settings as the birth of consciousness. '̂  The apocalyptic secret is revealed: The
chaos of mutually exclusive, historical religions is now transformed into a harmony of peri-
odic divine revelation, the reading of which is made possible by the newly proclaimed (yet
simultaneously ancient, viz., badi"^) '̂  alphabet of prophets and divine messengers who are
shown to be profoundly related and of one purpose. This new alphabet forms the language
for the proper reading of the past. The nightmare of history is dealt with by demonstrating
exactly how illusory and ephemeral "history as time" is. It is awareness, consciousness,
understanding, and their like that are, by comparison, substantial and permanent (though
atemporal and supraspatial) and therefore superior to (as in sahib 'owner, master of) history.
This is one reason why it may be possible to translate islam as 'enlightenment'. Obviously,
this is not a literal translation. However, based on the philology of Ignaz Goldziher and
Toshihiko Izutsu, it is arguable that the true opposite of jahl 'ignorance, savagery' is not ^m
'knowledge' but rather hilm 'moderation, patience, civility' for which Islam, especially in its
adjectival form islämi and used in diametrical opposition to jähili and its permutations, may
be seen as a near synonym.20 " 'The halim is the civilized man', as opposed to the djähil, the
'barbarian'."2'

Based on comparison and contrast between two principles, typological figuration—
ultimately dependent upon symmetry and duality so clearly and unambiguously at work
in the Qur'an—may be thought to articulate in a special and distinct way the characteristic
apocalyptic élan of the Qur'an by standing for that great secret that the Prophet Muhammad
and the Qur'an unveiled to the chaos of religions that confronted him and that he himself
confronted on behalf of God. The secret is none other than the interconnectedness and kin-
ship of all prophetic messages, their prophets, and their followers. ̂ ^ This is what is called
in the Islamic tradition "spiritual truth" or "reality." The shirt of Joseph (about which more
below) is a perfect emblem or symbol of this spiritual truth.

Another key characteristic of typological figuration is that it is generative. Once the basic
pattern is introduced, it becomes a matter of the natural, fluent, and unstoppable "logic of

18. See Lawson 2008: 39-40 and Lawson 2010. Note the implication such movement or "return to the begin-
ning" has for the power of the Joseph myth to gather the heretofore scattered energies and resources of "Israel." In
such a way does the Qur'an's Joseph have implications for consolidation and individuation on both the communal,
societal level and the individual, existential level. Frye's discussion of the myth of sparagmos may be suggestive
here (1969, esp. 394-97 and 287; see also 289, 403). On the distinctive and characteristic understanding of history
in the Qur'an, see Neuwirth 2008; Rosenthal 2002. See now also the recent discussion by Stewart 2010.

19. Badf means, in a passive sense, "innovated, discovered," but because it also evokes God the Originator/
Innovator par excellence—one of the so-called ninety-nine names (see Q 2:117; 6:101) it denotes ancientness, time-
lessness, and pre-eternity. The rhetorical and literary coincidentia oppositorum in this word is possibly one reason
the virtuoso 'Abbäsid poets used the term to describe—and not in a self-effacing way—their own poetry. Consult,
for example, Khalafallah 1960. ,

Again, Auerbach's (1984: 58) observations are apposite:
These two comparisons, with allegory on the one hand and with the symbolical, mythical forms on the
other, disclose figurai prophecy in a twofold light: youthful and newborn as a purposive, creative, con-
crete interpretation of universal history; infinitely old as the late interpretation of a venerable text, charged
with history, that had grown for hundreds of years.

20. Lawson 2010: 190-91.
21. Pellat 1971, partly quoting Goldziher 1888-90. 1: 319ff.
22. The juxtaposition of the duality of experience and the universality of truth is a major preoccupation of the

complex and singular polymath, Muhammad b. 'Abd al-Karîm al-Shahrastanî (d. 548/1153) in his Qur'an commen-
tary, Mafatlh al-asrär, recently beautifully explicated and analyzed in Toby Mayer 2009: 25-35.
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the imagination"^3 to apply it to a number of different contexts and subjects. Thus we see
typological iterations of the Prophet Muhammad in the characterizations of such subsequent
figures of religious authority (viz., waläya, khiläfa, imäma) as the first four caliphs (and, in a
sense, all subsequent caliphs), the imams of the Shi'̂ a, the great imams of the legal tradition
and religious culture (cf., e.g., al-Shâfi'̂ î's Risäla for the distinctive image of the Prophet
Muhammad that inhabits that work), and last but certainly not least, the sufi sheikh, who
may be considered a holographic or "virtual" reiteration (viz., machar) of prophetic author-
ity. Thus typological figuration together with other similarly ubiquitous and characteristic
literary structures of the text is clearly communicated—both in meaning and form—to a vast
readership and audience far beyond Arabic linguistic boundaries. ̂ ^̂

II. THE STORY OF JOSEPH IN THE QUR'AN AND EXEGESIS

With such a clear, consistent, and paradigmatic basic message, it is perhaps in the nature
of what might be termed "anti-narratological relief" that the Qur'an itself is far from pre-
senting a unitary discrete narrative, from its "beginning" to its "end."^^ The only sura of
the Qur'an universally recognized to have a "proper" beginning, middle, and end is the sura
of Joseph (Q 12). 26 Thus it is possible that the main protagonist of the sura, as a paragon
of beauty, is also a paragon of order and meaning and typological figuration, which has
its own inherent beauty or aesthetic. ̂ ^ For our purposes here I would only point out that
the conclusion of this sura emphasizes the happy reunion of Joseph with his people and
most significantly with his father, Jacob. In the course of telling the story of Joseph and the
relationship implied for the current audience, Muhammad himself is seen, by virtue of his
spiritual/typological kinship with all of the prophets and messengers, as being reunited with
his true family, who in the very act of reunion/recognition (cf. Urfän, ma'rifa) are given a
new measure of divine guidance, another revelation. ̂ ^ Such a reading would seem to be in
line with the distinctively Qur'anic formal and stylistic identity between history's movement
(type/antitype) and the pervasive Qur'anic motif of "pairing" (zawj/tazawwuj).^'^ Typologi-

23. Neuwirth 1984: 454 [12].
24. This calls to mind Umberto Eco's (1994: 508) widely quoted comment: "I would define the poetic effect

as the capacity that a text displays for continuing to generate different readings, without ever being completely
consumed."

25. This is a question that arises from viewing the text from a particular perspective. Viewed from another
angle, there is neither beginning nor end.

26. This very feature was one of the reasons it was rejected as being an authentic part of the Qur'an by a faction
of the Kharijites, according to al-Shahrastânî. The 'Ajarida, the followers of'Abd al-Karim b. ^Ajrad, and especially,
it seems, the subgroup of the 'Ajarida called the MaymQniyya (followers of Maymün al-Qaddäh), rejected the sura
of Joseph on the grounds precisely that it was a complete, consistent narrative ("a [mere] story") and a love-story
at that.

27. A question awaiting a satisfactory answer is just how it came to be that most of the other clear and character-
istic attributes of the Qur'anic Joseph seem to dissolve into insignificance in the presence of his beauty. The picture
presented by the Qur'an is one of a very powerful, independent, and pious mind capable of controlling an entire
society. Yet it is beauty that emerges as the most important of his many qualities, according to the tradition. This is
the case with many of the Qur'anic prophets: one key trait, at the expense of many others, becomes identified with
this or that specific prophetic figure. See Tottoli 2002.

28. It has been observed (Waldman 1986) that Muhammad can serve, simultaneously, as the antitype for both
Joseph and Jacob. See the very suggestive comments by Frye (1969: 196), whose study of apocalypse and epic has
much relevance for the study of the Qur'an. I am not addressing here the many ways in which Joseph functions as
a type for Jesus, the antitype.

29. Zwettler 1990. For a more thorough engagement with and assessment of the late Michael Zwettler's seminal
ideas and their relationship to developing a notion of "the spiritual," see Lawson 2008.
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cal figuration expresses a longed-for consolidation of scattered, exiled, dissipated forces, in
the life both of the individual and of society. ̂ °

On the model of the New Testament (the New Covenant) as a commentary on the Hebrew
Bible (the Old Covenant), the Qur'an is a commentary on earlier scriptures, their tradi-
tions, and their faith communities. Through the typological identification of the Prophet
Muhammad with all previous prophets (both known and unknown), the Qur'an may be
thought to decode the great baffling and terrifying "nightmare of history" and its chaos
of religions—and point a way out.3' It reveals or perhaps more accurately, lifts the veil
(Ar. kashf = Grk. apokalypsis) covering the true nature of the relationship between historical
reality, spiritual reality, and social reality. Most importantly, of course, it makes clear and
nonnegotiable the relationship between God and the world through prophethood and mes-
sengership without which there would be no understanding or meaning. And inasmuch as the
heart of this revelation or apocalypse is articulated in the "return" of the prophetic reality to
his people (as, for example, the type of the reunion of Joseph with his tribe), then it may be
thought an apocalypse of union or reunion and recognition. ^̂

The story of Joseph in the Qur'an is among the favorites of Muslims in general. It is con-
sidered the "best of stories" (Q 12:3), because it is a more or less extended and consistent
narrative, unlike other suras of the Qur'an.-^^ According to al-Tha'̂ labî (d. 428/1036), the
author of a qisas al-anbiyä', the story of Joseph is the most beautiful "because of the lesson
concealed in it, on account of Yüsuf ' s generosity and its wealth of matter, in which prophets,
angels, devils, jinn, men, animals, birds, rulers, and subjects play a part."^''

The contents of the sura present something of an integrated expression of the fundamental
thrust of Islam, whether from the point of view of personal religiosity and spirituality, or
from the broader perspective of humanity's communal religious life. As with many suras of
the Qur'an, this one also emphasizes the connection of Islam with previous religions. The
number of verses in sura 12 approximates the number of suras in the Qur'an itself. ^̂  And the
sura of Joseph has been singled out^^ by various exegetes throughout tafsir history as one
that lends itself to discussion, because, unlike many other suras of the Qur'an, it presents a
comparatively sustained narrative. At the same time, like other suras, it is replete with many
topics considered to be key to the Islamic religion in general and the authority, role, and
vocation of prophethood in particular. Thus this sura is seen as bringing together all of the
various concerns, themes, and otherwise perhaps disparate aspects of the Qur'anic vision
under one roof, in one place. (Or, in line with the central metaphor informing the word
"text," it may be seen as weaving together in one "tapestry" those elements so distinctive

30. It is a puzzle why Eliade in Myth of the Eternal Retum (1971) did not pay more attention to Islam.
31. The formulation "chaos of religions" was first coined and elaborated in Lawson 2010: 189-91, on the pat-

tern of other parallel English plural formulae, such as "a pride of lions" or "an exaltation of larks." It is meant to
suggest the social and religious disarray obtaining at the rise of Islam portrayed in the traditional Islamic histories.
A timely, related reading of the same history is in Donner 2010.

32. Note the role of Tahep in Samaritan theology, a theology in which Joseph has a prominent role. Macdonald
1964: 332-44.

33. Pace Wansbrough who analyzes the commentary on sura 12 of Muqâtil ibn Sulayman (d. 148/765). Wans-
brough (1977: 131) maintains that, notwithstanding the claim of narrative consistency by mufassirün, the story of
Joseph is "elliptic, often unintelligible without exegetical complement."

34. Brinner 2002: 646. See now Brinner and Thackston for translations of al-Tha'labî and al-Kisa'î.
35. According to the usual numbering of verses, sura 21 has 112 verses, while suras 17 and 12 both have 111

verses. No sura has 114 verses, the number that corresponds exactly to the total number of suras in the Qur'an.
36. By devoting discrete works of exegesis to this sura alone. See the following.
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to the Qur'an.) The same is said of sürat al-baqara, ̂ '' but the difference between the two is
clear. With regard to uniting the message of the Qur'an in one compelling and entertaining
narrative, the frankly operatic sura of Joseph "outstrips" sürat al-baqara by many leagues.

The figure of Joseph as a spiritual hero and prophet has also been the subject of several
works. Eor example, Ibn al-'̂ Arabl took up the Qur'anic Joseph in his Fusüs al-hikam as a
basis for his discussion of the spiritual imagination and the role of interpretation or "proper
understanding" (ta'wil) of the signs of God, because this topic is also central to the unfold-
ing of the Qur'anic story. -̂^ The sura has also been the subject of commentaries and elabora-
tions. To Abu Hamid al-Ghazâli (d. 505/1111) is ascribed a mystical tafsîr on this sura.^'
The same work has been ascribed to Abu Hamid's younger brother Ahmad (d. 520/1126)
and is published as Ahsan al-qasas.'^^ Other titles for this work are al-Durra al-bayda and
Bahr al-mahabba wa-asrär al-mawadda fi tafsir sürat Yüsuf The latter title was apparently
published in Bombay in 1894. Verifying the precise authorship of this "Ghazalian" work
remains to be done. Another example of the interest in the sura is the eighteenth-century
Natljat al-tafasîrfi sürat Yüsuf by one Shaykh Ya'̂ qüb b. Shaykh Mustafa al-Khalwati, com-
pleted in the year 1133/1720. This work collects excerpts from commentaries by a variety
of authors including al-Maturidi, al-Nasafl, Eakhr al-Din al-Razi, al-Qurtubi, al-Qushayri,
al-TQsi, al-Zamakhshari, and the "books of preachers.'"" In addition to these commentaries,
GAL lists several others with some duplication.*-^ A Tafsir sürat Yüsuf is ascribed to Mulla
Sadrá, although the catalogue cited lists only a Tafsir sürat Yä Sin for this author. ""̂  There is
mention of another work with the title Ahsan al-qasas, this time by täj al-'ulamä^ al-Naqavi,
grandson of the famous Dildâr Nasirâbâdi (d. 1236/1820), who studied in Mashhad and
Karbala',^ and who was apparently "the first Indian to return to India as a recognised muj-
tahid, having studied under Bihbahâni in Karbala He was instrumental in establishing the
UsQli school in Oudh and also for a campaign against Sufism.'"*^ This work was published
in ^Azimâbâd, presumably sometime before 1894, the year of the author's death. Another
Tafsir sürat Yüsuf is ascribed to one Ahmad b. Asad b. Ishaq, about whom no other details
are given. *̂

In addition to studies in Arabic and other Islamic languages, the sura of Joseph has also
attracted attention from "Western scholarship"; as of this writing there are a few monographs
available on the Qur'anic Joseph story. ̂ ^ Those who have studied the sura have approached it

37. Reda El-Tahry 2010 analyses and critiques the existing scholarship and offers a new approach.
38. Ibn al-'Arabî 1966, 1: 99-106. See also Ibn al-'ArabI 1980: 119-27. For the importance of the figure of

Yüsuf and his ordeal with Potiphar's wife in early Sufi tafsir, see Böwering 1980: 256.
39. Al-Ghazâlî 1895.
40. Delhi 1900. See GAL S I: 747 for a list of several manuscripts of this work with the name Sirr al-'älamayn

fl tafsir sürat Yüsuf
41. GAL mentions this work in several places. Twice Brockelmann gives the name of the author as al-Khalwatî

(GAL II: 440 and S II: 653), and once as "Ya'qQb 'Afawl vom Orden der Galwatîya" (S II: 663). In ail three places,
the work listed (printed in Istanbul, 1266 [1849]) and the author's death date (1149/1736) are the same.

42. See GAL II: 204, 437; S II: 135.
43. GAL S II: 589. The catalogue in question is Fihrist kitäbkhäna-yi madrasa-yi Sipahsälär, 1: 128. Dharfa

appears to be the source of this error in GAL, see below.
44. GAL S II: 853.
45. Momen 1985: 145.
46. GAL S II: 984.
47. De Pre'mare 1989; Goldman 1995; Fatoohi 2007; Kugel 1990 (and the translation into English of Bajouda

1992). See also several references in later works by Annemarie Schimmel to a monograph in progress entitled The
Shirt of Joseph (Schimmel 1999: 45 n. 1; Schimmel 1994: 109 n. 5). As far as I know, it was never completed.
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from a variety of angles. Biblical and Qur'anic comparison is probably the best represented.'*^
However, there are discussions of its exegesis,*^ dramaturgical "subtext,"^o its general lit-
erary features,5' the symbolism (of the cloak, e.g.^^), the portrayal of love," ambiguity,
betrayal, reunion, filial piety, and cosmology ̂ 4—in short, "all things (Kullu-Shay')."^^

An indication of the importance that the story of Joseph has had for the Shi'̂ a is the
many titles of taßsir devoted solely to it in Dharfa, a multi-volume bibliographic survey
of Twelver Shi4sm. Volume one lists three separate works, two of which were written in the
nineteenth century. ̂ ^ Volume four lists ten separate entries, one of which is the previously
mentioned work of täj al-'^ulamä'.^'' The first entry (no. 1512) is the above-mentioned work
by Mulla Sadrá The first line of the work, which al-Tihrânî quotes, is the same as that said
to begin the Tafsîr sUrat Yä Sîn [Q 36] in the Sipabsâlâr catalogue quoted by GAL. The ninth
entry is ascribed to yet another descendant of Dildâr, one Muhammad b. al-Sayyid Dildar
•̂ Alî Naqavî al-Nasîrâbâdî al-Lakhnavî (d. 1326/1908). Given the well-attested antipathy of
the UsOliyya toward the Shaykhîs, and by extension the Bâbîs, it is most interesting that the
descendants of the great Indian UsQlî scholar felt called upon to compose commentaries on
the sura of Joseph, perhaps as a corrective to the by then well-known, or at least infamous,
imitation of the Qur'an by the Bâb. The Bâbî enormity may have also been behind the deci-
sion to publish (in 1266/1849) the above-mentioned Natîja by al-Khalwatî.

The sura of Joseph has particular meaning for Shi'̂ ism. In addition to the distinct relevance
of the motif of hiddenness, pointed out some years ago by Abbas Amanat, the sura may be
thought especially relevant to and refiective of the syntax and morphology of the grammar
of Shi"̂ i piety in a number of other instances. ̂ ^ Not least among such resonances is the role
played by the perfect transformation of time into history, a history in which betrayal and
injustice are changed for faithfulness and justice. The symmetry of the narrative is the first
signal of this. As already mentioned, this sura is prized by tbe greater Muslim tradition as
the shining example of Qur'anic narrative perfection. Unlike all of the other 113 Qur'anic
suras, this one is structured by the three sine qua non elements of both myth and story as
such: a beginning, a middle, and an end. Thus, on the one hand, it may be thought most
artificial (as in literary artifice) and, on the other, a most accurate reflection of the Islamic
religious ethos, which includes the proper ending of the story of humanity with the Day of
Judgment. Its special attraction for Sbi'̂ ism comes into play in the drama of the envy, jeal-
ousy, betrayal, and lies of Joseph's brothers. ^̂  In addition, the theme of patience (sabr, sabr
jamîl) is personified in Jacob and is especially pertinent to the religious idea of "waiting [viz..

Of course, Joseph is tremendously important to the Christian tradition as well, as is evidenced, inter alia, by
Thomas Mann's self-described masterwork, Josefund seine Brüder, composed in four separate substantial books
between the years 1926 and 1943. His artistic rendering has recently become the focus of such scholars as Assman
2006 and Bal 2008. Of interest also is McGaha 1997.

48. Macdonald 1956a and b; Waldman 1986; Abdel Haleem 1990; Bernstein 2006.
49. Beeston 1963; Keeler 2006, esp. 278-309.
50. Johns 1981; Rendsburg 1988; Morris 1994.
51. Neuwirth 1980; Waldman 1986; Mir 1986 and 2000.
52. Lawson 2011: ch. 4; Schimmel 1999; Lawson 2000; Subtelny 2007.
53. Johns 1981.
54. See the resume of much of this work in Renard 1996: 259-72 and the comprehensive Firestone 2002.
55. Amanat 1989: 202.
56. Dhari'a, 1: 288.
57. Dhari'a, 4: 344-46.
58. Amanat 1989: 190-91.
59. On the myth and motif of the hostile brothers in classical and modem Arabic literature, see Günther 1999.
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for the hidden imam]," intizär. The characteristically ShiS institution of waläya is signaled
at Q 12:101 and alluded to rather obliquely at Q 12:84. God and His representative are the
proper rulers of society (no other prophet except Solomon is cast as a ruler). Thus Joseph
assumes the features of the verus propheta so frequently discussed by Corbin in his studies
of Isma'̂ ilism and Shi^sm as such. This is not to minimize the idea of interpretation {ta'wil)
mentioned more times in this sura than in any other. Another distinctive feature of sura 12
relevant to Shi^sm is that the word bäb or its plural abwäb occurs in it more than in other
suras. For this reason it might have been thought to represent more fully than others the—
again—characteristically Shi'̂ i mystery of bäbiyya, that is, the way in which divine authority
is made present and operative in the world: identifying the "door" through which it enters
the worid and through which the wodd accesses the divine. There is exegetically productive
ambiguity in the term centered on the problem of whether the "door" is to God Himself or to
the hidden imam. ̂ ° Finally, sürat Yüsuf is an appropriate subject in Shi^sm because of a long
tradition that reveres the story of Joseph as representing the spiritual mystery of taqiyya, or
pious concealment, which is so important to ShiS religiosity in general. Here the absence of
the imam may be regarded as a species of taqiyya.^^

In the Shi'̂ i hadith literature, it is said tiiat the sahib hädhä l-amr (i.e., the Qä'im) bears
a certain resemblance to Joseph, one example being that this expected "proof" {hujja) is to
attain eventual sovereignty over the world at some particular time {waqt min al-awqät), just
as Joseph gained sovereignty over Egypt. ̂ ^ In another report the story is told of how Joseph
discovered the signs of nubuwwa in himself, ̂ ^ and an explanation of how Joseph became a
hujja is given. ̂ "̂  In the Ikmäl al-din of Ibn Bäbawayh, it is mentioned that God has named
Joseph "Unseen" (which is also one of the names of the Qä'im) in Q 12:102 when He said
"That is of the tidings of the Unseen";^^ and the proper greeting for the Qä'im is al-saläm
'alayhä yä baqiyyat alläh. ̂ ^ The word baqiyya, which denotes the divine remnant and also
perhaps indicates, through a related "cloth association," the shirt {qamis) of Joseph, is a
major topic in messianic Shi'̂ i discourse, where the term baqiyyat alläh is always a reference
to the imams' authority, waläya, in addition to being an honorific for the hidden imam, based
partly on the exegesis of Q 11:86: baqiyyatu lläh khayrun lakum in kuntum mu'minin. . . .̂ ^

Muhammad Bäqir Majlisî is quoted as saying that the sahib of "this cause" bears resem-
blance to four prophets, Moses, Jesus, Joseph, and Muhammad, and that the prison of Joseph
{sljn) symbolizes the occultation of the imam.^^ The Mahdî will have a basket in which he
carries relics of all the prophets, including the "cup" of Joseph. ̂ ' When the Qä'im comes,
there will be great disagreement about the Qur'an''" and he will know all of the Qur'anic
sciences, including tafsir, ta'wil, ma'äni, and näsikh wa-mansUkh.''^ It is mentioned that the

60. On this, see, for example, Amir-Moezzi 2002; see also Lawson 2011: ch. 2.
61. Strothmann 1974: 562. See now also Amanat 1989: 200-1; Clarke 2005.
62. Burhän, 2: 270 no. 7 (from Käfi).
63. Burhän, 2: 271 no. 12 (from Qummî's tafsir).
64. Burhän, 2: 272 no. 23.
65. Ikmäl al-dln: 18.
66. Ikmâl al-dln: 613. Elsewhere it is mentioned that the Qä'im will announce his message to the "east and

west" that he is baqiyyat alläh (Bihär, 52: 191-92 no. 24).
67. Mir'ät: 105.
68. Bihär, 52: 347 no. 97.
69. Bihär, 53: 36.
70. Ikmäl al-dln: 62\.
71. Ikmäl al-dln: 620.
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Qâ'im will appear between the rukn and the maqäm (reference to the sanctuary in Mecca),
and the people will take an oath on a new book. ^̂

In a very long commentary on a verse in his major work, Ziyärat al-jämi'a, in which
reference is made to the "return" (rafa) of the imams, Shaykh Ahmad al-Ahsâ'î (d. 1826),
founder of the above-mentioned Shaykhî school, mentions several, sometimes conflicting,
hadlths on the subject. The return of the Qâ'im will take place during the month of Jumada
I, and before his advent (khurüj) there will be seven years of famine and little rain, "like
the years of Joseph."^^ This obviously refers to Joseph's interpretation of the dream of the
"king" (Q 12;46-^49). Here al-Ahsâ'î also mentions the tradition from Majlisî, which says
that the Qâ'im will say what none other has said, and will promulgate a new book that will
be difficult for the Arabs [to accept] (kitäban jadldan wa-huwa 'alä l-'arab shadid).

ra. THE SHIRT OF JOSEPH AND THE MEANING OF "SPIRITUAL"

If Joseph is an emblem of order and meaning, then his most famous possession, his shirt,
may be thought a metonym for the same. It is therefore of the most serious interest that this
shirt, whose origins according to Islamic tradition are to be sought in the furthest remote past,
represents the origins of prophethood itself and the clothing of Adam. ''̂  The shirt or mantle
(kisä'), in some form, becomes the credential of all subsequent prophets, playing a number of
discrete roles within the sura and Islamicate cultural life. That is, every subsequent prophet is
both himself and the actual "shirt of Joseph" that carries his scent—a complex scent redolent
of many connotations, themes, and motifs. ̂ ^

Scent is a frequent metaphor for "spiritual" reality. ^̂  Despite its requiring a caveat here,
one of the reasons "spiritual" continues to be useful, especially in the context of Islamic[ate]
material, is that it captures in religious language the energy and vitality of what in other
contexts may be considered from a literary angle; it is precisely the powerful literary device
of typological figuration that is captured by the term. ̂ ^ The ultimate symbol of this literary/
spiritual process or dynamic, this metaphorical and metonymical creative and revelatory

72. Bihar, 52: 394.
73. Al-Ahsâ'ï 1420/1999, 3: 75. The actual commentary on this verse begins on p. 48 and ends on p. 101. Much

of this is taken up with the quotation of and ancillary commentary on the notoriously long apocalyptic hadith trans-
mitted by Mufaddal from al-Sadiq.

74. Ricks 2000: 203. See also Bernstein 2000.
75. Note the etymological relationship between 'arf, one word for 'scent', and 'irfan/ma'rifa 'recognition,

knowledge, gnosis'.
76. Classen 1998, esp. 60. Inverted commas are used because of the skittishness the word can provoke. One

assumes that such skittishness is the honest response to a semantic, semiotic, or usage problem, perhaps specific to
English. The technical efficacy of the term may be thought vitiated to the degree that it seems to be applied with
equal confidence and force in a number of heterogeneous contexts which may or may not have a great deal in com-
mon. However, whether as a translation of the perfectly good Arabic word rühänl—as it happens, the particular
"scent" at play in the story of Joseph is an etymological relative: rlh—or simply as reference to cognate phenomena,
persons, ideas, and forms, the term does say something that other words appear unable to evoke, connote, or denote.
See also Classen, et al. 1994: 13, 20, 45, 69, 86, for the special interest in the aroma of garments. For scent and smell
in the Qur'an and Islam, specifically in the story of Joseph, see Stewart 2006; Schimmel 1999; Lawson 2011: chs.
2, 4; Lawson 2000, and Subtelny 2007.

77. This is not to suggest, however, that the Islamicate meaning of "spiritual" is exhausted by the literary device
of typological figuration. But it is certainly one important component of the broader category of "spiritual." Other
layers of the notion would include ethics, comportment, and learning itself, as represented by the categories adab
and akhläq, which rescue the idea of "spiritual" from pertaining solely to abstract intellectual constructs, tying it to
practice in the here and now. But this is not the subject at hand.
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energy, is Joseph's garment, which the Qur'an calls a shirt {qamls) and the Hebrew Bible
calls a coat of many colors {kethoneth).

Like a number of other important terms in the remarkable sura of Joseph, the shirt appears
in several key contexts that may be thought to mark important narrative transitions in the
story. In the first mention, the idea of the garment, if not the actual garment itself, is used by
the perfidious brothers to demonstrate that they had done nothing wrong (Q 12:18). The false
garment's appearance with faise blood marks the departure of Joseph from Canaan and his
journey to Egypt. The second appearance is when Joseph's actual garment exonerates him
from the crime and sin of lust (Q 12:25-27), and by extension ingratitude {kufr). It marks the
beginning of his imprisonment, when his true gifts as a man of God and divine knowledge
are destined to be revealed and as a result of which his status in Egypt is elevated beyond
what anyone might have reasonably predicted. The third appearance is after the truth has
been revealed, the dénouement, as it were. For all intents and purposes the story has ended,
needing only the quick succession of the events that follow to burn the truth of these events
into the minds of the audience. Joseph tells his astonished brothers—who could never have
imagined that their despised brother might have achieved such success, notoriety, and power
in Egypt—to take his shirt with them back to Canaan where Jacob languishes blind, in
grief and separation from his beloved son, Joseph, and, by association and dramatic action,
Benjamin (Q 12:93). They are commanded to lay the shirt on Jacob's face so that the "magi-
cal" divine healing power of the shirt—its smell, fragrance, perfume—will restore Jacob's
eyesight, eyesight that was "washed away" in weeping for his beloved son (Q 12:84). In a
subsequent complex scene, the power of the shirt and its perfume is dramatized in a most
compelling manner.

The instant the Canaan-bound caravan of Joseph's brothers crosses the border from Egypt
there is what would be called in cinema a cutaway to Jacob's bedside. There is probably no
more moving or powerful vignette in the Qur'an. The grieving, languishing, aged prophet
and patriarch of Israel, despairing of the continuance of his prophetic line and the loss of
his two favorite sons, is suddenly stimulated, practically resurrected, to new life and joyous
hope. His beloved Joseph lives:

And as soon as the caravan [with which Jacob's sons were traveling] was on its way [and out
of Egypt], [94] their father said [to the people around him]: "Behold, were it not that you might
consider me a dotard, [I would say that] I truly feel the breath of Joseph [in the air]!"

Both Sunni and Shi4 exegetes agree that the reason Jacob knew his son was alive was
because of the special scent the shirt bore, the shirt that the brothers had with them in the
returning caravan. The final scenes of the sura represent a circular closure^^ of a narrative
exemplified in what I have called elsewhere an apocalypse of reunion. ''' Here the love of
Jacob for Joseph, also originally (if tacitly in the Qur'anic text) symbolized by the shirt, is
consummated in the migration of the entire family from Canaan to Egypt, to live in exalted
status more or less "happily ever after" as a vindication and dramatic proof of the efficacy of
the God of Jacob, His power and, of course, superiority. ̂ ° The story of Joseph, whether in

78. Mir 1986.
79. Lawson 2011: ch. 4.
80. Obviously, this is a somewhat ironic usage. But the Qur'an ends the story of Joseph on a note of "happily

ever after" to emphasize the wisdom and salvific value of obedience and tawhid. After all, this was not just any
family who was thus rescued, but the "holy remnant" of Abrahamic monotheism for which Islam is the most recent
dispensation. Thus it is also representative of the rescue of "true Islam." Later, of course, in this specific historical
circumstance, the fortunes of the Children of Israel in Egypt take a turn for the worse. Again, Israel (and therefore
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the Hebrew Bible and Tradition or in the Qur'an, represents also what may be thought a true
model of the epic drama of the Hebrew people and, as in the case of the Qur'an, the Muslims.
Such an epic may be on the grand historical scale, or on the scale of the interior spiritual life
of the soul.ä' In the Qur'an the story of Joseph has an added function in that it represents
the thickening or intensification and perfection of heretofore imperfectly completed narra-
tive gestures in its partial and somewhat aborted telling of the stories of other prophets. The
sura of Joseph is a crescendo of the Qur'anic netrrative art and, coming as it does "protected"
near the center of the mushaf, it functions as a reminder, an unambiguous statement of the
Qur'anic "theory of prophethood and salvation" that may be only incompletely or partially
detected elsewhere in the Book.^^ It thus functions in the same way as the clear statement
of a melodic theme does in the context of what might otherwise be challenging or opaque
improvisation and variation. ̂ ^ It is here that the reader is given the whole truth about the
prophetic office. It delineates in dramatic form and much detail the basic curve of the life
and career of one chosen by God to carry and relate a special message, a revelation. In read-
ing "the best of stories" one can readily contemplate and understand the life of the Prophet
Muhammad: his birth, his destined greatness from an early age, his rejection by his relatives,
his love of women, his piety and steadfastness, his ability to reveal the true meaning of
events, his position as wielder of political and social authority, his wisdom, beauty, fairness,
patience, betrayals, the hiddenness of his true greatness until the appointed time, his concern
with "the Hour," with law, with forgiveness, and, of course, with civilization. ^̂

Previous discussion of typological figuration in the Qur'an has concentrated not on the
sura of Joseph, but on the sura of the Poets (al-shu^arä^, Q 26), where it is demonstrated that
the sura actually functions as a catalogue of prophetic types (sg. zawj) and their opposites (in
this case precisely not antagonists, but rather antitypes or reflections of the original type) in
order categorically to identify Muhammad ibn "-Abd Allah as one of their number. ̂ ^ To be
sure, Michael Zwettler did address the problem of the antagonist or "enemy" of the prophet.
It is not Iblis or Shaytân or even the Quraysh, at least not on the literary level. Rather it is
the poet. And here is where we gain another important insight. The Qur'an is not poetry. But
this is not because it is not "poetic" or artistically compelling. ̂ ^ It is because the Prophet
Muhammad was not a poet. The social function of the poet was utterly different and in many
ways antithetical to the social function of the prophet. The poet was the champion of the
status quo at best, as we are familiar with his pre-Islamic avatar. The prophet was the cham-
pion of change. The poet's talents were for hire; he was not expected to enunciate a moral

ultimately the future Islam) is rescued by the prophet Moses. This is doubtless part of the contemporary reception of
the sura of Joseph: the audience (i.e., Muhammad's audience) is led to see themselves as the heroes of the Abraha-
mic line and the guardians of Islam. As mentioned earlier, typological figuration applies to both the prophetic figures
and their communities. On the importance of Joseph to the identity of Israel, see Kugel 1990, esp. 13-27: "Indeed,
relatively early in the biblical period, the figure of Joseph came to be profoundly affected by political change.. . .
if there nevertheless remained a hope that 'the Lord, the God of hosts, may be gracious to the remnant of Joseph'
(Amos 5:15), this hope became dimmer and dimmer." (p. 17) But it did not die.

Joseph's coffin was carried by Moses and his fellow exiles from Egypt to the Promised Land. But first they had
to find it. On this, see Benin 2000: 32.

81. As in Philo or the Sunni and Sufi '̂ Ala' al-Dawla Simnânî, whose influential theory of the interior prophets
of the individual soul is studied in Corbin 1978: 121-31; and generally by Elias 1995.

82. For an exceptionally lucid analysis, which emphasizes the important fact that typlogical figuration flows in
two directions, see the recent discussion in Stewart 2010.

83. For a general comparison between prose writing and musical improvisation, see Jarrett 1999.
84. This point is made, somewhat incompletely, in Stern 1985.
85. Zwettler 1990.
86. For an unapologetic insistence upon the artistic nature of this sura, see Bajouda 1992.
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or ethical code, much less exemplify one; and most importantly, the source of his inspiration
was not God through an angel, rather it was any one of a number of lesser pneumatic beings,
jinn or gods, the acceptance of which entailed tbe unforgivable sin identified by the Qur'an
as shirk. By ranging the whole history of monotheistic prophecy against the concerns of tbe
institution of Arabic poetic culture, the Qur'an identifies the experience of Muhammad with
the experience of earlier prophets from Abraham to Jesus. As is well known, so congenial
was such a typological argument that later Islamic tradition posited the existence of 124,000
prophets to account for the whole sweep and progress of earthly human history, even if the
history of humanity has its beginning in a much more mysterious realm. ^̂

A concise and persuasive example of the centrality of typological figuration may be seen
in the comparison and ultimate identification of Muhammad's mission with that of another
prophet, Sâlih. Tbe journey from history to myth to apocalypse and the return to history
is charted in the typological relationship established between Sâlih and ThamQd and the
Prophet Muhammad and his community. Jaroslav Stetkevycb has illuminated tbe way in
which Islam sees Muhammad's mission as an identification with and fulfillment of Salih's
mission in his discovery of the golden bough tbat was buried in the apocalyptic ruins of
Thamûd. ̂ ^ The great apocalyptic scream (sayha) here represents the totality of the drama
of prophecy and its rejection in one near-synaesthetic gesture. ̂ ' Al-Tha4abî's version of the
cataclysm is instructive:

There came upon them a scream from heaven, in which there was the sound of every thunderbolt
and the voice of every thing on earth that has a voice, and it cut through their hearts and breasts,
and they all perished, young and old. '°

Typology requires symmetry. Symmetry requires duality. Duality is a sine qua non of
typological figuration. By virtue of the compelling symmetry and therefore sacred meaning,
the scream continues to be heard behind the music of every Qur'anic verse. It is this looming
divine intervention that contributes so much to the electric sense of presence (viz., sakîna) in
an encounter with the Qur'an.^'

Typological figuration is more powerful than logical argumentation precisely because
its rhetorical verve is felt to derive from some supra-logical region. There is a similarity
between "causality" and "typology." Both are rhetorically effective. The main difference is
that causality is dependent upon ratiocination, investigation of phenomena, and the "scien-
tific" method. As such it is concerned mainly with the past "on the principle that the past is
all we genuinely or systematically know." Typology does relate to the future, and tbe facul-

87. Such beginnings are rooted in the mythopoeic Q 7:172, the day of the covenant or day oi alast. The classic
treatment of the motif in Sufism is Böwering 1980. On this central theme, see al-Qâdî 2006; see also Lawson 2009.

88. Stetkevych 1996.
89. sayha: also 'shout' as in 'battle cry'. Similar Qur'anic words, such as nidä' 'voice', 'call', also afford mes-

sianic and apocalyptic resonances in both the Qur'an and exegesis. For the Shi'i messianic understanding of the
same scream, see Madelung 1978.

90. Stetkevych 1996: 61, translating al-Tha^abî 1298h. For the scream, see Q 11:67, 94; 15:73, 83; 23:41;
29:40; 36:29, 49, 53; 38:15; 50:42; 54:31; 63:4. See Klar 2009. Al-Tha4abî's role as a seminal figure in the history
of tafsir has recently been elucidated and convincingly argued by Saleh 2004.

91. Such compelling literary "moments" are not, of course, restricted to the Qur'an. Recall the "Qur'anic ambi-
ance" in the opening lines of Gerard Manley Hopkins "God's Grandeur":

The World is charged with the grandeur of God.
It will flame out, like shining from shook foil;
It gathers to a greatness, like the ooze of oil
Crushed. Why do men then now not reck his rod?

See A. H. Johns 1993: 43 for an earlier comparison of the work of Gerard Manley Hopkins with the Qur'an.
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ties by which it is enlivened are "faith, hope, and vision." Logical, causal thinking functions
in one "tense" whereas typological thinking assumes a future, and can even transcend time
itself. Typological thinking bespeaks a desire to awaken from the "nightmare of history" and
is "essentially a revolutionary form of thought and rhetoric." ̂ ^

The shirt of Joseph is an especially apt emblem of typological figuration. The typological
weaving, generation, and embellishment of this unique textile (< text, credential, revelation,
information) nárreme (a word not admitted to the OED) is a distinctively Islamic process,
fascinating to trace throughout the exegetic literature. ̂ ^ In a sense, all fabrics are related,
either positively or negatively, to the shirt of Joseph. That is, it may be seen to represent
"fabric" itself, a metonym for culture, civilization, the cross-connected lines of the various
fates of humans and human fate as such. 4̂ As a fabric it is related to all clothing, including
veils, and as such is capable of concealing and revealing, frequently at the same time. This
suggests the mystical process of iltibäs or amphiboly that Corbin analyzed in the writings
of Rüzbihän Baqlî.^^ The shirt is also a symbol or emblem of the passage of time and nar-
rative development and by association all narrative continuity. It is a bearer of the heavenly
scent of Joseph and all prophets, because of its intimate relationship (viz., waläya) to both
the prophets and its point of origin, God. Like waläya itself, a category explicitly mentioned
in Q 12:101 and obliquely alluded to in Q 12:84, it protects, distinguishes, comforts, and
identifies its bearers and those who participate in (affirm) their waläya.'^'' That the shirt is
one symbol for all salvation history—Heilsgeschichte'^''—is also suggested by the fact that it
only occurs in the sura of Joseph and that this sura, based on features of its form and content
discussed above, may be seen as a kind of Qur'an "in miniature." ̂ ^ That is to say, if the shirt
is the centerpiece of the sura, and the sura itself is the centerpiece of the Qur'an with regard
to narrative art and coherence, then its primacy is compelling. This would appear to be one
of the points of traditional exegesis, whether Sunni or Shi'̂ i. In this vast body of literature,
there is a clear consensus that Joseph's shirt is one of those "divine artifacts" or "evidences"
that come from the unseen realm. ̂ ^ This is in addition to the striking way in which its own

92. Frye 1982: 82-83.
93. "Nárreme" is a technical term in the relatively recent science known as "narratology." It is defined as a

selfstanding unit of a narrative composition on the model of "morpheme" or "mytheme." For a narrative approach
to the Qur'anic story of Joseph, see Gasmi 1977 and 1986.

94. That the woven fabric represents a "manifestation" of the coincidence of opposites (warp ?= woof) may also
be of interest.

95. Corbin 1971, vol. 3, index (ibid., vol. 4), s.v. "amphibolie, iltibäs." A cognate perspective is found in
William Blake as discussed by Frye 1969: 381-82:

This is the power of seeing the physical appearance as the covering of the mental reality, yet not conceal-
ing its shape so much as revealing it in a fallen aspect and so not the clothing but the body or form of the
mental world, though a physical and therefore a fallen body or form. If we try to visualize this develop-
ment of the "clothing" symbol, we get something more like a mirror, a surface which reveals reality in
fewer dimensions than it actually has.

96. While it may reasonably be questioned whether such a subtle occurrence of the root w-l-y here in Q 12:84
can be so significant, it should be remembered that in Shi'i tafsir such otherwise apparently "weak" occasions may
serve the exegete in surprising ways. This has been amply demonstrated in Lawson 2004: 163-97.

97. When used to speak about Islam, Heilsgeschichte must always be understood to emphasize the entering of
the divinity or holiness into actual history through the agency of prophecy. Thus it may also be translated as "divine
history," which in some ways may actually be closer to the German, where "salvation" is actually Erlösung.

98. See above, p. 227.
99. Following (in alphabetical order) are some of the Sunni authors who read the Qur'an this way at Q 12:93:

Aba Hayyän, Abu Su'üd, al-Baghawî, Baqlî, al-Biqa'î, al-Fayruzabadî, al-Ghä'inati, al-Halabî, Ibn 'Abd al-Salläm,
Ibn 'Ajiba, Ibn 'Atîya, Ibn 'Adil, Ibn al-JawzT, pseudo-Ibn al-'Arabî (i.e., al-Kashanî), Isma'îl Haqqî, al-Khäzin,
Mujähid, Muqätil, al-Nasafi, al-Qummî, al-Naysabürl, al-Qurtubî, al-SuyQtî, al-Tabarî, al-Tha'labî, al-Tha'alabî,
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specific narrative structure, brilliantly explicated by Mustansir Mir, offers numerous clues for
the way in which the Qur'an itself may be read, thus cracking another code.

The symbol of the cloak may be seen to have developed out of the ancient practice of holy
men and diviners, who kept the "exterior world at a distance" by wearing a special robe. '°°
In Shi'̂ i works reference is often made to "the people of the cloak" (ahl al-kisä'), who are
specified as Muhammad, "̂ Alî, Fâtima, Hasan, and Husayn. 'O' Whether Twelver or Sevener,
Shi'̂ i writers use this designation to express the idea that Muhammad's special qualities
were transmitted to his progeny through contact with his mantle. Corbin called attention to
the powerful role of exegetical typological figuration in the early consolidation and identity
building of Twelver Shi^sm. He pointed out that it represents a major moment when the
famous scene of the mubähala is typologically identified in the Tafsir ascribed to al-Hasan
al-*^Askarî with the annunciation of Jesus;

The vastness of theological meaning found in this scene by Shiite meditation may be measured
by the fact that the tafsir attributed to Imam Hasan ^Askarî, the eleventh Imam of the Duo-
deciman Shiites, expressly establishes a typological relation between the Koranic verses [esp. Q
33:33, see also Q 53:3-4 and 81:19-29] evoking the Annunciation and the conjunction of the
Holy Spirit with Jesus, and this scene in which Gabriel the Holy Spirit joins the five hypostases
of the original Imamate. It is precisely here that Shiism inaugurates the transition from Angel
Christology to Imamology. '"̂

The word qamls appears in the Qur'an only in sura 12, where it is mentioned six times.
First at 12; 18, where Joseph's brothers are described as having put false blood on his shirt
in an attempt to deceive Jacob, claiming that a wolf had eaten their brother. At 12;25-28
the qamis figures prominently in the well-known episode with Zulaykha, Potiphar's wife,
where the guilt or innocence of Joseph is determined by whether the shirt is torn at the front
or the back.'"^ An interesting comment on this scene occurs in the tafsir of the Sufi Sahl
al-Tustarî (d. 283/896). The entire ordeal has as its purpose a demonstration of the efficacy of
divine "proof" (burhän) without which Joseph would have been abandoned to his "defeated"
(maghlüb) condition because "he had permitted the desire for Potiphar's wife to rise in his
lower self." '"'* In the context of the entire narrative, such "defeat" is dramatically contrasted
with Joseph's eventual role of powerful minister, which he wins as a result of properly
interpreting the Pharaoh's dream. Indeed, so important is this ultimate rise to power and vic-
tory—which in the event must also include victory over the self as well as over the perfidious

al-Zamakhsharî. Accessed through www.tafsir.com, July 2010. As far as the heavenly origin of the shirt is con-
cerned, there is no disagreement across sectarian boundaries.

100. Meier 1966: 421. See now also Greifenhagen 2009.
101. See the hadith al-kisä', related on the authority of Fätima, daughter of Muhammad, in Maßtlh, 386-89,

with its specific reference to the "sweet fragrance" (rä'iha tayyiba) of the prophet's mantle (lit. "Yemeni cloak,"
al-kisä' al-yamänl). Here, Hasan and other members of the ahl al-bayt exclaim in turn upon entering Fâtima's
house, "I detect something like the fragrance of my grandfather." The spiritual reality of the cloak and the physical
reality of the Prophet have become one. My thanks to Arsheen Devji for drawing my attention to this important
spiritual drama. See also Momen 1985: 14.

102. Corbin 1983: 75.
103. In the early exegetical work Kitäb Asas al-ta'wll, by the Ismâ'îlî dä'l Qâdï al-Nu'mân (d. 363/974), the

interesting comment is made to the effect that the "front" and "back" of the shirt refer to exoteric and esoteric knowl-
edge respectively (p. 144). The qamls in verse Q 12:93 is seen as representing imäma (p. 163). See al-Nu'män 2008.

104. Böwering 1980: 256.
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brothers—that the key phrase is repeated in this sura: "Thus did we empower Joseph over the
land," wa-kadhälika makkannä li-Yüsufft l-ard (Q 12:21, 56). '"^

Finally, for the present discussion the most important mention comes at Q 12:93. Joseph's
brothers have finally recognized him as a highly placed official in Egypt, whereupon Joseph
instructs them: "Go, take this my shirt, and cast it on my father's face, and he shall recover
his sight; then bring me your family altogether." When Ja'̂ far al-Sâdiq was asked about the
shirt of Joseph, he responded that when Abraham was burning in the fire (Q 21:68-69),
Gabriel came down with the shirt and clothed him with it so that he would not be harmed.
Abraham gave this shirt to Isaac, who gave it to Jacob. When Joseph was bom, Jacob gave
the shirt to him. It was this shirt, originally sent from heaven, by which Jacob detected the
scent of Joseph (Q 12:93). '°* Al-Sâdiq was then asked what became of this shirt, to which
he responded that the shirt stayed with the descendants of Joseph and is now in the posses-
sion of "our Qâ'im" because all the prophets inherit knowledge and other things from one
another. '"''

The author of the encyclopedic Akhbari Shi'̂ i lexicon Mir'ät al-anwär says of qamis that
its exoteric meaning is well known, but that its ta'wil is connected with the words thiyäb
and libas. '"^ The first word is defined as representing the knowledge with which the imams
have been endowed, and by extension refers to waläya proper. '"^ The second word carries
a complex of meanings that include, together with the idea of garment, "deception." "" For
the former, al-'Amilî-Isfahânî refers to several verses in the Qur'an, among which is 2:187,
where it is stated that spouses are as a garment to each other. For the latter, he cites Q 2:42
in which those who disguise the truth with falsehood are condemned. Ultimately, however,
the word libas is seen as a symbol of the waläya of the imams. ' ' '

In his commentary on al-Qasida al-lämiyya, Sayyid Kâzim Rashtî (d. 1843-44) takes
the opportunity to dilate on the implications of the word qamis, which occurs in one of its
verses. "^ The poet has compared the curtain {satr) of the tomb of the Prophet with the qamis
of Joseph, stressing that the spiritual "fragrance" of the former is far greater than that of the
latter. "3 Rashtî says that however powerful the fragrance of the shirt of Joseph might have

105. The same phrase occurs one other time, in Q 18:84, where it is used to describe how God gave "security
throughout the land" to Dhü I-Qamayn, frequently identified with Alexander the Great in tafsir.

106. Sufi literature on the initiatory khirqa speaks of its heavenly origin also, and mentions the qanüs of Joseph
(with which the khirqa is compared) as that which protected Abraham from the fire. Al-Suhrawardî 1965: 95-102.
For a broader survey of Sufi writers on the robe, see Elias 2001 and now the useful article "Joseph" by Dadbeh et al.
in Encyclopaedia lranica.

107. Nur, 2: 462 no. 187. The compiler adds that a similar tradition is found in Käfi. (This tradition from Käß
is found in Burhän, 2: 269 no. 1.) Nur (2:463 no. 191) quotes the Ikmäl al-dîn: "When the Qä'im comes forth, the
shirt of Joseph will be on him, and he will have the staff of Moses and the ring of Solomon." The heavenly origin
of this shirt was also taught by the early exegete al-Kalbi (d. 150/767) in what Wansbrough (1977: 134) termed "a
refiex of Rabbinic descriptions" of the robe in Genesis.

108. On Abu 1-Hasan al-'Âmilî-Isfahanî, the author of Mir'ät al-anwär, see Amir-Moezzi 2010.
109. Mir'ät: 110.
110. As in the famous title of Ibn al-Jawzî's Talbis Iblls.
111. Mir'ät: 294-95. In discussing the connotations of "deception" that the word carries, this author refers to

Q 6:72 ("those who do not clothe their faith in darkness"), and says that this refers to those who did not confuse
the waläya with the waläya of "so-and-so and so-and-so." It might be asked whether/u/âi! wa-fulän is an editorial
substitution for more derogatory appellations in reference to the first three caliphs of Sunni Islam, such as those
found in Kohlberg and Amir-Moezzi 2009: e.g., 161.

112. Rashtî 1270: 68. The verse is a'taytu mä lam yahia Ya'qüb bihi idhjä'ahu bi-shadliä l-qamls al-shamäl.
113. The fascinating relationship—typological and otherwise—between the celebrated mantle or burda of the

Prophet Muhammad is, unfortunately, not pursued here due to lack of space. See the recent magisterial study of the
poetry in S. P. Stetkevych 2010, where Joseph (but not his shirt) appears on pp. 96, 130, 172.
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been, it cannot compare with the much stronger power of the curtain of the Prophet's mau-
soleum. Interestingly, the power of the shirt comes from Joseph's having worn it, rather than
from the heavenly origin of the shirt. Jacob could detect its perfume from a great distance,
because both he and Joseph were a "single aspect" of the "seal of the prophets" (lama käna
Ya'qüb wa-Yüsuf ^alayhumä al-saläm wajhan min wujüh khätam al-anbiyä'). Presumably
this means that Jacob could detect his son's presence precisely because he also was a bearer
of waläya and therefore in reality they were one and the same. Since Joseph's shirt acquired
its "fragrance" (i.e., power) from physical contact, the "fragrance" acquired from physical
closeness to the Prophet's tomb must be even stronger. Therefore, while it was the power of
the fragrance of the shirt of Joseph that caused Jacob's physical sight to be restored, the per-
fume of his "shirt" (i.e., the satr of the tomb) is incomparably stronger and will give spiritual
sight to those who regard it with the "eye of reality." ' "•

In an interesting, if marginalized, literary gesture in Tafsir sürat Yüsuf hy "̂ Ali Muhammad
Shirâzi (d. 1850), known to history as the Bäb, it is argued that the qamis of Joseph represents
a power equivalent to the satr of the tomb of the Prophet. The symbol of the shirt of Joseph is
immediately associated with the bees mentioned in Qur'an 16 (sürat al-nahl), which reflects
an early Shi'̂ i identification of these bees with the imams, for just as the bees produce honey
"in which there is a healing for mankind" so the imams dispense healing knowledge. "^ Such
an apparently incongruous and abrupt association of the bees with Joseph's shirt is quite typi-
cal of the Bab's method throughout this commentary. The Bâb seems to take the bees out of
thin air. This air is actually the exceedingly rich atmosphere of the Shi4 exegetical tradition.

CONCLUSION

The story of Joseph has a special place in Islam and in the Qur'an. It may be offered
that while Abraham and/or Moses have frequently been considered the ideal exemplar for
Muhammadan prophecy, ' '̂  a study of the shirt of Joseph suggests that this qamis may have
also served as a veil for another possibility. It is actually Joseph who represents a truer type—
or at least a more complete type—for the Prophet, whether among Sunni exegetes or Shi'̂ i. In
this amplitude of Qur'anic detail and narrative there is rhetorical power.

There is a special attraction in Shi'-ism for the story of Joseph, but it is central to Islamic
religion for a number of reasons. The qamis of Joseph is an efficient emblem of the Islatni-
cate notions of prophethood, revelation, and waläya because it bears their scent, a scent that
is at once complex and unmistakably borne upon the shirt, or cloak, that both reveals and
conceals. In poetry, the shirt of Joseph is equated with the "Muhammad (centifolia) rose,"
recognized as having the most complex perfume of any of the roses. The Tafsir sürat Yüsuf
ascribed to al-Ghazâli lists seven different types of scent borne upon the qamis of Joseph. ' '̂
Eurthermore, because of its function as a marker of narrative progression in the sura of
Joseph, it is also a symbol of historical continuity-within-change, eschatological hope and
order in the face of chaos. This scent carries all of the information we have been given in
the sura and in the Tales of the Prophets, in addition to summoning up the remembrance of
the primordial covenant, a reunion of all of those "children of Adam" (humanity) who before
time joined in their assent to the sovereignty of God. Perfume is the perfect conveyor of this

114. Ibid.
115. Lawson 2004: 164; see also Lawson 20! 1: ch. 4 and appendices for a closer look at the Bab's commentary.
116. On Abraham as model and exemplar, see Firestone 1990; see also Paret 1971. On Islam/Muhammad's

similar esteem for Moses, see now Wheeler 2002. See also the very interesting discussion by Moreen 1994.
117. Al-Ghazâlî 1895: 198.
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experience because it manages to communicate simultaneously both absence and presence, a
powerful coincidence of opposites and one tbat distinguishes itself among all other sensory
experiences because of the way it conjures the past, making it one with the present, and giv-
ing the experience of an obliteration of distance between the subject and the object. '"*

While the focus here on Shi'̂ i and Bâbî texts may raise questions as to the applicability
of minoritarian views to an overall picture, it should be recalled that in all cases the point
of departure has been the Qur'an. Joseph is no less or no more a symbol of the Beloved in
any of these intellectual or pietistic traditions than he was, say, for Avicenna. " ' It is not
the business of the scholar to adjudicate claims of self-identifying Muslims. By offering a
wide spectrum of Muslim, or if preferred, Islamicate, interpretation, a fuller picture of Islam
emerges. '̂ ^ By mining these frequently marginalized sources it is hoped to shed light on
heretofore unsuspected or insufficiently understood and emphasized features of the Islamic
tradition, including the importance of typological figuration as a distinctively Islamic mode
of iconic spiritual encounter and contemplation. '^'

118. Classen et al. 1994: 60. See also the fascinating and inspiring study of the "anthropology of air, scent,
and wind," Parkin 2007. Scent also distinguishes itself from other senses by acting directly on the brain without
intermediary.

119. Corbin 1980: 75. See also Corbin 1996: 86. Another source—perhaps equally "marginal" but from another
tradition—would be that at the center of the study by Ebied and Young 1975.

120. For the prominence of Joseph in the post-Bâbî religious development known as the Baha'i faith, see Law-
son forthcoming b. The recent book referred to here is Cragg 2009. For a related and most stimulating study from
the perspective of the Western literary tradition, including the Qur'an, see Bal 2008.

121. In line with an axiom of the discipline of religious studies that so-called "heresies" say as much about their
corresponding "orthodoxies"—and vice-versa—as they do about themselves.
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