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The Znecvelorzedia of Islam, Hew Zdition.

GAL Carl Brockelmann, Geschichte der Arabischken
Literatur.

2. al-Humaydi, Musnad, follcwed by the number of
the tradition.

He. Sahifet Hamm&m b, Junabbih, followed by the
" number of the trad*tlon.

brd
(B

2. ihmad b. Hanbzl, lMusnad, followed by the
numbers of tne vo’ume and the page.

¥a. ¥Alik b. inas, gl-Muwatte’, followed by the
numbers of the volume and the pwge in
al-Zurgani, Sharh . . . ‘213 Szhin
al-Fuwatta’ . . . .

Mistk. al-Tibrizi, Mishkat al Masd@bih, trans, by
J. Robson, followed by th “uhbera of the
volure and the vage.

Mu. Muslim b, al-Hajjzj, Sshih Muslim, followed by
the name of the kit3b and the number of
tradition, according to the count of Wensinek,
2 Zandbook of Zarly Muhemmedan Tradition, and

wensinck, et al., Concordance et Indices de

la Tradition Fusulmane.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



vii

Qur. Qur’an. Quotations are taken from The Yeaning
of the Glorious Zoran, trans. by lokammad
Marmaduke Pickthall. hhen two verse numbers
are indicated for the same Jur’anic reference
the first refers to the Cairo edition and the
second o the Flugel edition.

Tay. el-Tayslisi, Musnad, followed by the number of

the tradition.

Tir. al—Tirmidhi, Jami®, followed by the nzme of the
the number cf the k&b, zccording

to the editi on of 1963, with commentary by

akfiri,

Tuhfat al-ihwadhi.
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IXTRODUCTION

This analysis of a collection of Islamic traditions
depends heavily upon the scholarship which has been anplied to
the science cf hadith, or tradition, over the centuries.

Xames such as al-Zzkim al-ﬁisabﬁri, al-Znatib al-Baghdacdi,
Shams 21-Din a2l-Dhahabdi, Ibn Iajar al-‘4sqal3ni, Munyi 21-Din

al-liawzwi and J2l31 21-Din 2l-Suyttl represent the very bvest
in uslim concern for the preservation and transmission of the
Islamic religious heritage.

Zon-luslim scholars have veen slow to understand the
phenomenon of hadith. The nineteenth century giant, Ignaz

Golédziher, did rioneer wori in this Field, as presented in
. . . o . i .. .
Volure II of his Munzmmedanische Studien (1890). liem like

Williem Xarcais, August Fischer, Aloys Sir Williem

3
1]

3

0]

¥uir, Josef Zorovitz, IZaward Salisbury an Wensinex made

J
vazluektie contributions, voth before and after Goldziher, to =
fundamental imowledge of the data of hadith. But, by 1937,
the overall grasp of the nzture of this religious phenomenocn
hed sc 1little zrogressed teyond The essentially skeriical,

e - erudite, vositicn of Goldziher, that Georges
Vajda, 2 comzetent Frexnch scholer, wrote that " . . . studies
nh like those on other Islamic discirlines, are, with
on of a very small number cf works, at the same

i
. ne
level zs was classical philologzy in the seventeenth century.

FTrench translation by Léon Eercher. With =
citations from this work reference will be made to the Zrench
trensiation.

2Georges Vajda, "Juifs et Xusulmens selon le Ladlth,
Journal Asiatigue, SCiiTx (1937), 61.

1
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2
Joseph Schacht opened a new erz of the study of hadith
with his article, "A Revaluation of Islamic Traditiens," in
4
18497 and his book, The Origins cof Muhammedan Juriscvrudence

(1950). Johann Fuck, James Robson, Nzbiaz 4bbott and Fuad Sezgin
are other eminent names in recent grappling with the whele
guestion of Muslim religious traditions. These scholars have
in common a desire to take the cheins of trensmission more
seriously than was done by previous generations of non-lfuslinms.

In the present study attention will be concentrated
uwoon the hadith as literature. =Such 2n appreoach is in resyonse
somewhat to a2 suggestion by James Hobson, who, searching for
new criteria for judging the authenticity of trzditions, »ro-
rosad that the form in which they are couched should be the
object of careful investigation.4 41so, Régis Blachdre, the
Trench authority on Arabic literzture, has called attention to
the importance of Ladith as early prose li’cerature.5

Although an exemination of a2 cocllection of hadith as
literature is undertaken kere, it should be »ointed out thet
this is done neitaer with the aim of determining the zauthen-
ticity of certzin traditions, nor of reking a centribution to
the study of Arsbic literature as such. The zim of this study
is to understand better the nature of rLadith zs a religious
vhernsnendn. The vrimary concern will be with how the traditions

are expressel and presented in zn integrzal collection, not

.

with who said then and who transmitted them, or even with what

3Journal of the Zoyal Lisiatic Society, Farts 3 and 4

—

(1949), pp. 143-154.

tion," ZTransactions of the
v, vi (1$55-56,, 38-50.

4uThe Torm of Iuslim Tradi
Glzszow University Criental Sceciet

Histoire de lz ILittérature Lrabe des Crigines & la
Tin du XVe 3Siécle de J.-C., III, 7S6-T729. "Zegards sur la
Littérature Larrziive en irabe au IZer Sidcle de 1'Eégire
(VIIe 2. J.-C.)", Sémitica, VI (13856), 75-86.
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is sa2id. At the szme tire, such an zovrzroach would be completely

meaningless if it did not take into zccount voth the individ-
uals involved in the chzins of transmission and the subject

matter of the texts. ZHence a conceniration uoon the form of
expression will be seen t0 ccntribute to an overall grasv of

the significance of kaditk literature.

The choice of this particular collection of Muslinm
traditions for anzslysis is in some ways erbitrary. TFor the
type of study undertzken here, almost any cone.of the numerous
extznt collections might hzve been cnosen. Zowever the
following considerations seem to indicate that the Ilusnad
of al-Tzy2lisi is a nore logiczl choice then clmost any other
cocllecsion.

The co the name c¢f Sulzyr2n b. DEwud
b. gl-JErud 4bT DEwud 2l-Tayzlisi belcngs to the period of
intensive resezrch in the ¢us im community for zll information
relating to the practice and words cf the Frophet. 21-Tayglisi
died in 203/818-19,6 well before the formation of the grezt
compilations destined 1o become authoritetive, dbut at a time

cal sense of the Muslims was being sharpened
irtensified. 20 his usnad is an early

S
exemple of hadith collections, in fact, the earliest general

collection thet is avsilable in vrint.

This work is éifferent in form from the well-imown

n

L
siz most authoritative booxs, for it telongs to the scme tyve
of collection as the massive worx of Apmad b. Janbel, like-

- - -

wise called lusned. The peculiarities of this kind cof col-

lection will be described later.

6
the Muslim erz, and the second one is the corresyonding year
in the CﬂrlSulaL era.

The Tirst figure in each date cited is the yezxr of
o
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4

21-Tayalisi's Husnad is fairly accessible in length,
containing only 2767 texts. 3y contrast, the Zahih of

7

al-Bukh3ri has 7397 traditions
38

and Ibn Ienbal's Musnad has
arcund 390,000.
Finally, this collection has been highly regarded in
the Muslim community. al-XNawdwi, a seventh/thirteenth cen-
tury authority, when citing examples of the usnad tyvve of

©
collection, mentions only those of Ibn Zanbal and al-‘l.‘ayélisi.9

1T

. 8Ig.naz Goldziher, "Neue Xaterialen zur Literatur des
Uverlieferungswesgns bei den Muhammedarern," Zeifschrift der
Deutschen Horgenlandischen Gesellschaft, L (1896), 470.

%4illiam Marcais, "Le Takrib de Zn-Y¥awawi Traduit
et innoté," Journal Asizticue, 9e Série, XVI (1900), 503.
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CHAPTZER I
ZISTORICAL BACXGRCUND AND BICGRAPHY

Abli Dawud al-Tayzlisi, whose name is attached to the
collection of traditions under consideration rere, was born
in 133/750-51, at the beginning of the ‘Abassid Caliphate of
the Muslim empire. Wwith this chenge cf rulers the center of
Islamic culture moved from Damascus to 3aghdid, which city
was founded tc be the ‘ibassid capiial in 145/762. Scme
distance from the site of Baghcéid.was o famous city, al-3agra,
birthplace of al-Tayalisi, founded in 17/638 as a military
camp, to facilitate the conguest of the eastern landés.
al-Bagra hzd become a grezt commercizl and cultural center,
and it retained a high place in the empire even after Baghdagd
hed eclipsed it.

al-Tayglisi reacnhed maturity under the Caliph 21-landil
(158/775-169/785), whose reign, together with those of Hirin
2l1-Rashid (170/786-193/809) and al-Fz’min (137/812-217/832),
are considered to be the most gloriocus of the ‘Abdasid
Calipnate. Some of the illustrious sons of z2l-3zgra during
this period are: Ibn al-Fugaffa®, the pioneer of Airsbic vrose
writing (4. 140/757 or 145/762); voets Bashshir b. RB
(d. 166/783) and Loh Nuwds (d. 1924/810); Mu“tazili theclogians
2l-Nezzdm (d. 231/846) and 4bT 21-Yudhayl (3. 226/840 or
235/849-5C); grammarians Sibawayh (d. 170/786 or 177/793),
al-Zhz2131 b. Ahrad (4. between 170/786 and 175/791-92) and
b0 “Amr b. 21-°213 (3. cz. 154/771); vhilologists bl ‘Ubayda
(8. 205/824-25) and 2l-Agmi“i (4. 213/828); historian
1-Madz®ini (4. 225/840); znd litterateur Sahl b. Hiran
(f1. beg. 3rd/9%th cent.).
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In the area of religion it is important to keep in
mind that this period neid within it the seeds and incipient
developnents of most of the later clearly defined doctrinal
parties in Islam. But it is not possible always to isolate
them from each other in the second/eighth-ninth century. TFor
example, the ‘4bbasid dynasty was in part a Shi‘i movement,
that is a politico-religious drive by partisans of ‘413, the
son-in-law of Muhammad; but that movement was so ill-defined
at the time that other ‘Ali partisans kept the area of ‘Irzqg
and XhurdszZn often in turmoil by their uprisings against the
‘Abbasids. al-Bagra was a center of Shi‘i activity, especially
of the Zaydi variety. It was zlso the home of an important
school of Xhariji thought, as well as a seedbed for Mu‘tazill
discussion. As the city of al-Hasan al-Basri (d. 111/720) and
of R&bi‘az, the famous woman mystic (d&. 185/801) it was heir to
a growing tradition of asceticism which, having also arisen in
other centers, would issue into the fruitful nystical specula-
tion of later Islam. 4&nd finally, al-Basra, zlong with Baghdid,
was the center of a slowly forming Traditionist party, reacting
against legzal tendencies characterized by the designation Ahl
al-Ra’y (the Feople of Opinion).

Cnly meager details of al-Tayzlisi's life are avail-
able. This is not surprising, for the same lack of information
is found in the case of many more celebrated figures thaxn this
only moderately famous traditionist. ZFor example, biographical
details about the great Im3m of Islam, 21-Shafi‘I (4. 204/819-
20) are very scanty. The first historian to mention him is
al-Y2s‘BdI (&. 345/956).%

As for al-Tayalisi, we nmust be content with the short
paragraphs written about him in the standard biographical
encyclopedias at our disposal. Tollowing is a chrenolegical
arrangement of the main sources, with a summery of what each
one says about our traditionist.

1grl v, 2502,
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Ibn Sa‘é (a. 230/845)2 notes tersely the death date
of al-Tayslisi, his qualification as a reliable (thiga) author-
ity in tradition transmission, and the fact that he sometimes
made mistakes in reciting traditions. The chronicler zdds
that the governor (2l-wZli) of a2l-Bagra presided over the
turial of the traditionist. Ee does not menticn the Musnad,
nor does he mention, in his account of Ibn Hanbal (4. 241/855),
that scholar's Musnad.3 Cbviously, if Ion Sa®d died in
230/845, the informetion about men who lived afiter that date

4 muat the tradition collections of these

was added by others.
two figures are not mentioned by as early a chronicler as Ibn
Sa®d is not surprising, for it is known that the Musnad of Ibn
Hanbal was collected and arranged by his sorn, ‘4bd Allzh
(4. 290/903) and transmitted by 4bl Bakr al-Qati‘i
(4. 368/978—79).5 Later historians assert that al-Taydlisi
likewise was not the compiler of his Musnad,6 but that it
apreared as a collection after his death.

The next historian, irn chronologicel order, is Ibn
Qutayba (d. 270/884 or 271/885 or 276/889). In his Zit3b

al—Ma‘érif7 he records zlmrest the same information 2s

“Muhammad b. Sa%d, K&tib 2l-WEqidi, Biograpkien
Fuhamreds, seirer Zefahrten und der Spateren Trager des
Islams bis zum Jahre 230 der rlucht, (Xitib a2l-Tabagdt
al-¥adbIr), ed. by Zduard Sachau, VII, ii, 51.

31bid., p. 92.

4Ibn S2“d's Tabagit was completed by his student,
Husayn b. Fahm (d. 2839/301) (al-Xhatib al-Baghdsdi, T&rikh
Baghdad, VvV, 160).

5812, 1, 273.

°See velow, p. 11.

TIon Coteiva's Handbuch der Geschichte, ed. by
Ferdinand wustenield, p. 2560.
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Ibn S2°d gives, except that the name of the governor of
al-3asra is siightly different. Ibn Jutezyba mentions neither
Ibn Hanbal, nor 2l-Sh3fi‘i. He does have z notice on Malik
b. 4nas (&. 175/795), but ke does not mention MElik's Ffamous
book ¢f traditions, the Muwatta’ 8
Ibn 2l-Kadim (3. 385/¢S a5 or 388/238) zpparently knew
nothing of al-Tay2lisi as zn zuthor or compiler. In his
catzlog of books that had been written in Lrabic up to the
year 377/387-88), he mentions Ibn Zanbal's Husnzd’ and the two
collections by al-Bukhzri (d. 256/870) and Huslim (4. 261/875),10
but he gives no notice of al-TayZiisi as he is known by other
historians. OCne indicaticn that nis zmowledge of the tradi-
tionists was less than comylete is the fact that he notes an
Lb@ D3wud al-Teyzlisi, whose Ou“ remes are Zumdm b. CA4bd
2l-Mg1ik, who died in 227/842 * but whose writings are not
indicated. ‘Lopareantly, as the editors of al-TFihrist point
out,12 Ibn 21-Xadin confuses AbT DEwud al-Teydlisi and AblQ
2l-Yalid a2l1-Teyzlisi, since ibn Sa‘d records the latier name
T e same date as Ibn 2l-X¥edirc's
Ibn Lutzyra gives the sane

Tihrist al-‘Ultm, ed. by CGustav Flugel, Johannes
Heoediger and fugust Iueller, I, 223.

(=

Ibid., pp. 230-31.

12+y55., 1I, 100.
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name 2s Tbn S2%d. % The lesser imowm al-Tayalisi, Abl
al-%alid, was a teacher of al-Bukhéri.l5

A fifth century source, IT8rikh 3aghdad, by al-Xhatib
21-Baghdgdl (d. 462/1070)~ 18 cites three dates that had been
given for al-Ta ya7 isi's death, 203, 204 and 214. 21-Baghdzdl

favors 204 and calls 214 z clear error. The traditionist is
identified as being of Persian origin, and a client (mawld)
of the Zanll zl-Zubayr Aravs. Lists cf his teachers and his
pils are given. al-3aghdi3di maxes much ¢f hris powers of
memory, but asserts that memorizing is "treacherous." Ee
relates 2 number of reports regarding 21-Teydlisi's mistakes
in recitation. These failures of memory did not detract from
the esteem in wnich he was held by his fellow traditionists,
however. Iun Eanbal is said to have yreferred him above
another traditionist who made "very few mistekes and had many
notes." This and other n é
well as in subseguent books, reveal the ongoing tension in the
cozmmunity between advocztes of writing hadith and those who
insisted on relyirg on the memory. al-TayzZlisI had notes,
but he relied mostly on his memory. al-BaghdZdi makes no
mention of a collection of itraditions bearing the name of
al-Tayalisi, but he does cite the name of ITnus b. Habib who
was, according to the present edition of the IXusnad, the
discivle responsible for transaitting the 21-Tay2lisI corpus.
Al-Sar“Eni (d. after 551/1156) is the author of a
celebrated biogrevhical encyclopedia, XKitdb 21-AnsZb. This

author reproduces part of the irnformation on -Teyalisi

1465, cit., p. 26C.

15503 2 Zekariya’ Yahya al-Newswi, The Biogravhical
Dictionary of 1llustrious Nen Chiefly at the RBeginning of
Islamism, by Abu Zakariya Yahkya el-Nawawi, ed. by Ferdinand
wustenrfeld, p». 93.

161x. 2a-29.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



10

contained in al-Baghdidi, with the Tollowing additions.r’

AbT Dawud is the most famous of the individuals carrying the
nisba (name), al-Tayzlisi. He has a [fusnad, gathered from
the Companions of the Prophet. XHe and his friend drank the
resinous juice of the nut of Semecarpus anacardium (balddur),
and consequently his friend contracted lerrosy (a2l-baras),

whereas he became afflicted with elerphantiasis (?) {2l-judhzm).
al-Dhahabi, the great eighth century historian
(&. 748/1348 or 753/1352-53), gives 204 as the date of
al-Taygiisi's dea‘th.18 This author mzkes no mention of the
Musnad and does not 2dd anything to vreviously cited accounts
£ the traditionist's life.

Ibn Zhatib (&. 834/1431), in his catalog of names from
19

N A

the aolilsctions of g1-Bukhidri, Muslim anc ME2lik, mentions a
collection of traditions, under the name of al-Tayslisi, called
Musnad. The date, 253, given for his death is ro doubt a typo-
graphical misteike for 203.
In the same period as that of Ibn Xhatib, Ibn Hajar

21-Lsgal3ni (&. 852/1442%) compiled his monumental Tahdhib

1-Tahdhib. Here can be found perhaeps the longest account
eveilable on the life of al—@ayélisi.2o The comriler gives
both 203 and 204 as possible dates of his death. IXothing new
is added to previous accounts, and only from a fifteenth

century author do we £ind further light upon 2l-Tayslisi.

18 aniirst 2l-Huffsz, I, 322-23; lizan al-I‘tidsl
£1 Zaod al-RiiEl, 1T, 203-04.

0unsat dhawi 21-‘Areb; Uber Namer und Nisben bei
Yuslim, M31ik, ed. by Traugoit HHann, p. 170.

w
:
i

201y, 182-86.
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21-Ir3qI®t is cited by al-Suylsl (&. 911/1505

the assertion by many that he was the first to compose books

)22 as refuting

of trazditions. This false notion arose, wrote 21-‘Irzgi, from
the fact thet al-TayZlisi lived before the era when Xusnad
colliections were composed. The fact is, according to the
historians' informetion, that a company of XhuriZsZn scholars
selected from the mass of trzditions transmitted by Ytnus b.
HabIb>~ on the authority of 4bl Dawud al-Tayslisi the material
t0o be included in the collection which ceme to te known as the
Musnad of 2l-Teayzlisi.

H2jji Khalifa, the Turkish encyclovedist of the
eleventh century (d. 1067/1657) repeats essentizally the same
information that 2l-Suytti cites upon the authority of
21- Irzqz.*
al-Tay2lisi as Yusuf b. Habib, rather than YOnus b. Habib,

He records the nzme of the principeal disciple of

probebly in error.

Ton al-‘Inzd (3. 1089/1678)27 2dds the detail, perhaps
editorially, that al-Tayzlisi ate the seed of bzlZdur for the
seke of his mencry.

In the absence of more v»recise biograyhicel information,
a few additionsl details czn be decduced from the accounts at
our disposal. In line with tkhe traditionists' intense concern

2loaym 21-Din ‘iba al-Rahir b. 21-Husayn al-‘Iriql
(8. 806/1404), author cof 21-Tagyid wa'l-Idzh, a2 work on the
science of Ladith, based on Zit3b “Ultm gl-Zadith, by Ion
al-S21ah (&, 643/1245). Cf. GAL -1, 65-66; Sup. I, 61l.

2210 0drib 2l-REWI =5 Sharh Taqrib al-Jawdwi, I, 175.

ZDHhose nzme is constantly mentioned in 2l-Tayslisi's
¥usnad.

on 3ibliographicum et Encyclovaedicum (Xashf
al-Zunln “an iszmi al-futub wa ' i-runln), ed. by Gustav rlugel,

25Shagharst al-Thahzb fi ikhbSr man Shaheb, IZ, 12.
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for continuity and integrity in the chains of transmission,
severzl lists of al-Tay2lisi's Te
Eresurably the names listed are the ones co

iographers to be the rmost importent, for they 2dd that he had
many other iteachers zrnd pupils whose names are not given. Out
of twenty-nine teachers listed, whose tiograrkies zlso fizure
in the catalogs of authorities, sixteen were men of al-Sagre,
Tive lived ir BaghdZd or its vicinity, three in 21-Kufa, one
was from ‘Asgaldn, in southern Palestine, one from Mecca, one

ron Fhurgsin, end the place of residence of two is not stated.
evident that a2l-TaydlisI did not travel far in cuest

T

It is quite probeble thet he never left the zrea

cezt fer some trips to Baghdidd and 21-X0fz. The
recerds state that several of his teachers changed residence
two or three times, so it is likely *that he encounterad thre
scholar from Xecca and the one from ‘4isqalin while they were
temporarily a2t one ¢f the three “Ir3gi cities. 4s for the one
from Zhurssidn, re lived 2lso in Syrie and in 2l1-Iijaz, and
ted tradi-

C

n
the biogravher s
2

tions from him. So the mentioning of this verson as a
teacher of al-TeyzZlisl dces not mean necessarily that the
ia

tter traveled $o0 urZs@n in sezrch of ftrzditions. On the
other nand, another accouxnt definitely seys

wert on a visit to Igsbzhin, tut in the role of a2 teacher of
haditk. There he recited 100,000 texts from memory. Upon
ipts znd sent

"5

kis return to zgl-3agra he checked zis manusc

tack to Igbzh&n the corractions, in writing, of misiaxes e

261bn Lajar, op. cit., IV, 123; al-Zratib al-BaghdiZdl,
og.kcit., Ixt 243 al-Dbaqasi, Tadhkirat zl-tuffiz, I, 3223
al-Zax-3ni, iitZb 21-insZk, ». 375.

27Ton “aJar, ov. cit., III, 348-48, on Zunayr Dv.
“uhemmad 2l-Tanmini (d. oetween 150/767 and 162/772).
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had made in seventy hadith. This incident was reported by
Yonus b. Habib al-Igbahini.®d
The twenty-nine teachers included in this investigation
died between the years 151/768 znd 185/801. “mong them was
Shu‘ba b. al-Zajjaj (8. 160/776), well ¥nown as a poet and
grammarizn as well as a traditionist. One of his teachers
was Ibn Shihdb al-Zukri (d. 124/741), the traditionist charged
by ‘Umar II with the task of recording the hadith of Muhammad,

o]
lest the knowledge of the prophetic sunna be losu.z“

Although
Shu‘ba was one of the most famous traditionists of his time,
those who knew him did not hesitate to report that he often
forgot the nzmes of zuthorities beczuse he was sc vreoccupied

30

Another significent link with the total religicus

with memorizing the texts (mutln, of the traditions

scene was the fact that 21-Taydlisi had = Yedinan teacher,

“4bd 2l-‘Aziz 21-Mijashin (d. 164/780), who had been attracted
to the ‘Abbasid court. In Medina he had been 2 colleague of
¥31ik b. Anas (4. 179/795), and that scholar had itaken inspira-

tion from a book of legel traditions by al-lMZjashln to write
his own Muwattz’, one of the most autHCV1uaulve collections

of hadith.3

8.1 -Dhanavi, MizEn alnlgtidél, II, 203; on Yonus,
1 v. 16.

see above, r. 11 and be

29211, IV, 1239-41; Xebia Abbott, Studies in Arabic
Literary Papyri, _I Qur’Znic Commentary and Tradition,
pp. 25-32, 53.

3O_Lbn naJar, op. cit., IV, 345-46. The complete
account of Shu'ba is on pp. 338-4€.

3livbott, ov. cit., II, 50, 122, with references.
This author and Shams al-Din b. Zhallik3n, in Ibn ¥Xhallikan's
Z2iographicel Dictionary, trans. by VacGuckln de Slane, II
118-19, vowel the name zs5 al-MEjishtn. However, the editors
of Ibn Jutayba, cp. cit., ©. 234, and Ibn Hajer, op. cit.,
VI, 343-44 vowel it as here. The latter gives an explanation
of the Persian origin of the name which differs totally from
that given by Ibn Xkallikan.
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Still another fzmous Medinan scholar, transplanted to
Baghdad, is listed as a teacher of 21-Teyalisi. Ibrzhim

2dani (d. 183/73% or 184/800) was the

son of a traditionist who had been a close collaborator with

b. S2°Q b. Ibrahim al-X

21-ZuhrI, when that scholar had visited Medina. 2

al-waddah Abu ‘Awana (4. 170/786-87 or 176/732),
renownecd as one of tre twelve compilers (ashéb al-agkif) who
were listed by the early hadith critic, “Ali b. 21-Mzdini
(d. 234/848), was 2lso one of 21-Tayzlisi's teachers.331bn

By far the most celebrated teacher of our traditicnist
was the key figure, Sufyan al-Thawri (d. 161/778). Bora in
al-Ktfa, but living his later life in al-Bagra, he was prob-

Hajar records that he was famous for his manuscripts.

ably the most influential religious personality in this
region at thest time.34 Cne of the signs that sectarian lines
had nct been clearly drawn in the late second/eighth-ninth
century is the fact that SufysZn 2l1-Thawri was claimed by the
Shi‘iya as one of theirs, as well as by the traditionists and
by the ascetics (gsGfiya).

Another teacher of z2l-Tay3lisi is ncted as a Shi‘i,
Mo rif b. Lnarrabudh.33 Still another is said to have had
sympathies with the Khawdrij, ‘Imran al—Qa;;én.36

32Abbott, cp. cit., p. 18C, with references; Ibn Hajar,
op. cit., I, 121-23.

DBAbbott, cp. cit., p. 80, with references; Ibn Hzjar,
cp. cit., XI, 116-20; Ibn Sz°d, op. cit., VII, ii, 43-44; on
A13 b, a2l-Madini, see beiow, v. 16.

34 1
2I , IV, 500-02.

5521-Dhahabi, op. cit., IV, 144. Yo date is given for
his dezth. ‘

36Ibn Hajer, op. cit., VIII, 130-32. Vo dete is given
for his death, but he is aiso 1n.sted in Ibn S2%d, op. cit., VII
ii, 41, with the Basran persons who died ca. 180/796 or before.
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Turning to the pupils of a2l-Taydlisi we find clear
evidence o0f the increase in traditionist activity in Baghdid
and in Persiz as the third/ninth century began. Cut of
twenty-£five names of vupils, only eight zre from a2l-3agra, nine
are BagndZd men, six come from Persia exnd Centrzl Asia, one

from Medina andé one from 2l1-¥Tfa. One of the BaghdZd residents

[l

S said to have been originelly from the Central Asiz province
of Xhwerizm, ‘ibbas al-Dawri (d. 271/685).°! Inother is said
to have moved to kerw, in XhurZ@szén, lete in life, lMahnid b.
Ghaylzn (d. 239/853 or 249/863). 38, pupil from al-Basra,
‘ipr b. 413 al-F2ll3ds (&. 23T /862)? is said to have made
three trips to Isbahiarn, So al-Teyilisi's influence reached
reeningfvlly into Persiz znd oeyond. Ve ghegll return to thi
er

. t is strikxing evidence of

-

fact in the next chap
third/ninth century Fersian ascendency that 2ll six of the
universzslly recognized authoritative compilers of hadith were
Persians, or Centrzl Aisians: al-Bukxhdri (4. 256/870) fro
Trensoxiana; ¥uslim b. 21-Fzjjaj (d. 261/875), from Kisébﬁr;
al-Tirmidhi (4. 279/892), from 2 village of Zhurisan; Ibn Mija
(¢. 273/887), from Lazwin, in the region of al-Jzb3l, Tersian
‘Irzqg; 4iba Dawud (d. 275/888), from the province of Sijistan;

—’..

and zl-las (&. 303/915) from Kasi in the region of XNiszbur.

A1 -Tay2lisi's nmost famous pupril was the Baghdsd scholar
and Imdm of Islem, Azmad b. Zanbzl (4. 241/855), whose collec-
tion of traditions wzs compiled by his son to form the great
mqgnad,4o

who heard hadith from =21-Tey2lisi. The biograrhiczl notices

But Ibn Zandbal was not the only writing traditionist

*T1on Zajar, op. cit., ¥V, 129-3C.

Tbid., X, 64-55.

3%°1pid., vIII, &1.

40312 1, 272-77.
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indicate a marked incresase in the arranging of collections
into large units which might be called books. al-Fallzs,
noted above, is said to hzve compiled 2 Fusnzd, a bock of

Q- - fen Nm, A4 41
Ilzl {defects in hzdiik) and a history.

42

€A13 b. al-Yadini, the hadith critic;“ heard traditions

from 21-Teydlisi. e is calle

(sZhib zl-tasinif). 5 4 pupil frow Isbahdn, Ibn al-Furst
Ab ¥as‘@d (&. 258/872;, is szid to hav

44 ¢

d 2n author of literary works

ve composed a lusnad

and many books. Another, “4ibd 4llzh b. Muhammad a2l-Fusnadl

(a. 229/844), from al-Bukhirzs, was called zl-Musnadi because

he was the first in Transoxiena t0 compose a usnad of the

Compeanions of the Propnet.4’ Ya“qtb ©. Ibrzhim zl-Dawragl

, - s .5 . . . 4
(4. 252/866) from EBaghdidd is likewise credited with = M.snad.'6
& =usSias

Then Ytnus b. Zabib z2l-Igbahini (8. 267/881) has already been

-

ble for the transmission of

— = = A o : Ty fng Q
the 21-Tayzglisi corpus.‘7 One of the pupils, Mujsmrmad b. 324

'Ja

noted as the pupil who was resrzons

(&. 230/845) is renovned as the zuthor of one of the esrliest
availzble historico-biographicel works, the Tabacit.

The twenty-five persons listed, who hesrd traditions
from 21-Tzydlisi, died between 188/804 and 271/884-85. The

Ibn Tajer, orv. cit., VIII, &1.

See gbove, . 14.

437pia., VII, 343.
“41pia., I, 66,67.

451pi4., VI, 10.

46rp5a., ¥I, 381.
a7

Above, ». 11; below, p. 28; Ibn 21-°Im3d, ov. cit.,
153. :

i
—
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one who died at the early date of 188/804 was Jarir b. ‘ibd
al-Hamid, who was older then his teacher.48 liembers cf this
group taught al-Bukhdri, al-Darimi (d. 255/869), AbT Dawud,
al-Nasé’i, Musiim, al-Tirmidhi, and Ibxn MEja, plus a host of
other traditionists of the mid and late third/ninth century.

481yn Hajar, op. cit., IV, 183.
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CHAPTER II
TH= MUSNLD TYPE

The word, musnad, is the vassive participle of the
fourth form verb, asnada, meaning "to suppert." So a tradi-
tion was czlled musnad if its zuthenticity had been given
support by the citing of guarantors' names. By extension,
a2 collection of authenticzted traditions from a particular
Comvanion came to be known as the Xusnad of thet Companion.

By further extension a compilation of such collections also
received the designation, IMusnad. Such collections belong to
the pre-critical period of hadith transmission beginning about
150/767.l Their coémpilers had no concern as to whether or not
what taey recorded could be used as z legzl argument or not.2
They arranged the meterizal according to the names of the
authorities, not according to subject matter. Such an arrange-
ment did not lend itself to guick reference znd vractical
usage, so Goldziher is probably right when he says that the
¥usnad comrilers were interested in the theoreticzl side of

haditk, or else tended their collecticns for private re-

se in
stricted use.3 Those who compiled works for didactic and

l‘l‘he subject of when and to whait extent <traditions
were recorded before this period is ocutside the scope of the
present study. C£f. Abbott, op. cit., »p. 5-83; *uhammad
Y2j33] al-Khatib, 2l-Sunna Cabia al-Tadwin.

221-Suydti, op. cit., I, 171.

3Ignaz Goldziher, Ztudes sur lz Tradition Islamicue;
Zxtraits du Tome II des Nuhammecanische Studien, trans. by
Léon Bercher, p. 291.

18
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legal use arranged the hadith according to subject natter.
Such books were usuzally called masannaf (compilation), jami'
(collection), or mzjmi® (collection), and they included not
only hadith from the Provhet, but also legal decisions (fatdwi)

by the Companicns of the Prophet (szhZbza) and the Successors
(t8bi‘tn). al-ZXhatib lists fourteen such works from the latter
hal?® of the secon d/elohth century, the names of whose compilers
nave come down to us.4
So, the nmusrad type does not seer to have been the
first pattern for making available in coherent, inclusive
form, the traditions which before had been scattered over the
empire, yYressrv

o

d in private manuscriptis zand in the memories
of the Taithful The first preoccupation was apparently a
ractical one, to insure the orderly life of the Muslim

community. It is needful to keep in mind alsc that zlthough
the period before z2l-Bukhdri may be called the pre-critical
one in the history of hadith literature, nevertheless it was
not without its critical concerns. This is seen in the fact
that the first kxnown commentary on the difficult words of the
hadith is by AbG ‘Ubayda, a Basran scholar who died in 210/825

This work, along with that already mentioned, by a pupil of
al-Tayalisi, on ‘I131 (defectis in hadith)6 witness to a well~
established custom of hadith compila n for the benefit of
the public, which in turn called for learned commentary and
analysis., Alsc the TeabacZt of Ibn Sa‘d, with its classes of
traditiconists from different regions of {the empir mey be
-

t

seen as the beginning of the science of zauthority C”lthlsm

“tiuhemnag “43jj3j al-%ha}ib, op. cit., pr. 337-38.
The Muwatta® of »MElik b. Anas belongs to this period and to
this typre of coilection.

5Ibn a2l-Athir, al-Uihdva £ Charib al-Hadith wa'l-Athar,

I, 3.

-Fallss, above, p. 16.
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(*ilm 21-rijal) which was to flourish afier 250/863. It may
iikewise be azssumed that the efforts of Husnzd compilers to

rrovide multiple chains of transmission for s many hedith
as possible lzid the foundation for later critical works of
al-jarh wa'l-ta®dil (disvaraging and declaring trustworthy),7
al-Tayalisi is often cited as the first to compile
traditions in the manner of 2 musnad.? As we hazve already

noted, 21-‘Irsgi contested this view,” 2nd he was Followed by
16 -
~

Eajji Zhalifa. The faet is, however, that no earlier name
of musnad compiler has coxe dowvn to us. zl-‘Irdei's point is

that we should not consider 21-TayZlisi's lMusnpad as the work

of himself zlone. ZThat traditionist is but the xey link in 2

chain of authorities thet issued in a pariicular lMusnad.
Lookin

(m

into the question ¢f the musnad tyve a little
the its
definition. Z2jJI zhalifa lists no lezs thzn forty-seven dif

c}‘

further we find we must 2dd arother cualificaticn to

S T ll o
ferent works called Musnad, sore of which are legal collections
(e.g. that of 4bT Zanifa). The term musrnad was gradually ex-
-F‘

tended to include 211 xinds o

Ao

tredition ccllections, even those

12

of the later age, more vprecisely called gzhih or sunan. in

exemvle of the generzl versus the specific use of the tern may

i\')

be seen in the statement oy al-‘Irigi that =21-Tayslisi's Xusnad

resembles that of 21-3h8fi‘I, which itself wes collected by men

-t

<

Triuhemmad ‘43333 2l-Thaiib, cp. cik., p. 339.

(04]

Ibid., p. 339.

W

al-Suyuti, op. cit., I, 175.

Jov. cit., V, 533.

bid., ¥V, 532-43.

12

'(s
n
i
O
Wl
N
Ny

|
n
W
*

Goldziher, op. cit., P
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of Nisablr from what they had heard from azl-Asamm

- s, 1 T 3 2 -
(d. 347/957-8j. 3 Eowever, the version of 21-3hafi‘i's
Musnad, which is printed on the margin of the seven volume

14

edition of Zitzb 21-Uanm, does not in any resvect resemble

1-Tay2lisi's collection by the seme nare. It is divided
according to the categories of jurisprudence, and even includes
one section on the differences between ¥21lik b. Anzs and
21-Shafi‘1. 15 So we may conclude that the nzme Iusnad applied
here is used in a very loose way. “hat 21-“Ir3ci considered
to be similar to 21-Tayslisi's Musnad might have be
entirely different collection zttributed to 21-Shafi°I, and
r’

now lost, or a primitive arrangement in the musred menne

whichk was refashioned according to chapters {(‘al3d zl-zbwib)
t0

to render it more accessible the public. This practice

was not without ;:;z'eceden‘r,.‘L6

Returning to the distinctive definition of a musnad
collection, that is, one in which the traditions are arranged
according to their zuthorities' names rzther than by subject
mztter, Xuslim authors note three different ways of classifying
hadith by euthorities.l7 Pirst there is the arrangement
according to the authorities' rank in the Muslim community,
beginning with the ten men who were promised Faradise by

14 T ~ —r—
14, 1 sSns£i‘3, Xitdb el-Uem, VI, 2-277.

.
‘6E12, I, 273; Goldziher, ov. cit., ». 288, asseris
that the Mu ad of 21.5n3%i%1 is simply 2 selection of extracts

from that lmam s larger work of law, a21-liabsTt.

17Mubammad t. Muharmaé AbG Shuhba, ‘415m 21-lubeddithin,

p. 33.
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. ; i8 s
Muhammad (gl-‘sshara al-mubashskarz),” and continuing

according to a descending scale of priority. This was the
cption taken, with significant variations, in the ccllections
of Ibn IZanbal and of 21-TayZlisi. Then some compilers clas-
sified their material accordéing to the tribes to which the
authorities belonged beginning with the 3and HiEshim and pro-
ceeding with other tribes according to their degree of vroxin-
inally some

w

ity to that from which the Prophet issued.
traditionists compcsed collections in which the authcrities
were arranged in alpkabetical order. An example of this is
al-tu‘jam 21-%Xa2bir, by zl-Tabarini (d. 360/971).19

An interesting and outstanding variation on the above

tyves of clessification is that seen in the HMusnad by Bagi

b, Makhlad 2l-Qurtudbi (d. 276/889), which has iraditicns coming
Irom 1300 Comparions; but under the heading of ezch authority
2l-Curtubi arranged the hadith according to subject matter,

-

that is, according to the cetegories of jurisprudence. So

'.

this collection can ve called a rmusned-musaznnaf. Accordi

to al-laggari, al-Qurpudi, an Andalusian, was

undertake this type of arrangement on so lzrge a2 scale.
Even as the commurnity came to speak of "The S

(of the musannaf +type) as uniquely authoritetive, because of

the critical principles which their compilers zrplied and
because of taeir usefulness in the study of jurisrrudence, so
it came to speak ¢f the "Texn Musnzad," or the ten most important
collections of the musnad type. Orinion was not always uvniform

as to which ten were to e included.

8 e
1 Dictionary of Islazm, ». 24.

e

Thomas Patrick Hughnes

GAL, Sup., I, 279.

gy

20450 21-CAbbEs al-Maggari 2l-Tilimesni, Xitdb Jafh
21-Tib nmin Ghusn al-Andalus 2l-Ratib wa Dhikr waziriha Liszn
al-2in b, al-fhavip, I, 581; Goldziner, op. cit., p. 325.
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ihmad b. AbT 3akr b. Isma®il b. Salim al-Busayri
(d. 840/1446-37) compiled an Itihaf al-Khayra bi Zawd’id
2l-lasdnid al-‘ishara, a compendium of hadith that are veculiar
to the "Ien Musnad." HI3ajji ©Thelifa lists only nine tradition-

ists, whose collections are included in this compencium, but
we may assure that the tenth was that of Ibn Zanbal. IHDere are
the other members of 2l-Bugayri's "Ten I-Iusnad":21

1. “Abd A115% al-Humaydi (4. 219/834)°°

2. AbT zl-Hasan Yusaddad b. Fusarhad (4. 228/842)2°
Ehvizyh

U

3. Ish3q . IbrzZnim 21-Fanzzl3l, ¥nown as Ibn
3. 233/848 or 238/852)%%

4. “2bd Al13h b. Fuhammad b. AbT Shayba (&. 235/849-50)22

5. ¥uharmad d. Yahyd b. AbG “Umer 4b4 “ivd Allsh
a1-‘idani (4. 243/857)2°

6. “Abd b. Fumayd (d. 249/863)27

+

o

2luz;ij1 Tnalife, ov. cit., I, 149; cf. Fuhammad b.
Ja‘far al-¥attani, a2l-Risiiz al-rustatrafa 1i Baysn Mashhir
Kutub al-Sunnz a2l-lusharrafa, pp. 170-71, for other titles
dealing with the "Ten."

His lMusnad was published in 1963, ed. by Fabid
232331 Thalifa, cp. cit., V, 542; Ibn Hejar, op. cit.,

24 writes it Ibn

"Goldziher, Op. cit., ©. 2867, wWho wri
Rahweyhi; H2jji Zhalifz, op. cit., V, 532; 21-Hzkim al-laiszblri,
An Introduction to the Zcience of Tradition, traxns. by James

Zobson, p. 11.

251pid.; Ibn Zajer, ov. cit., VI, 2-4.

26 -
ITbn al-“Imsd, op. cit., II, 104.

27Theodor Viilkelm ihlwasrdt, Verzeichniss der Arabiscihen
Handschriften der Xoniglichen Bibliothek zu Zerlin, Xo. 1261;

T3jj1 Xnalizea, OD. Cit., V, 534.

RN
1.
.
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N

Hrmad b. al-Azhar b. Mani® (a. 263/877)°°

g2l-Herth {or al-Iarith) b. Juhamrad b. AbT UsZma
. _\20
al-Temimi (d. 282/895)27
- =z
. AbT Y213 Abmad b. ‘413 al-Mawsili (4. 307/919)°

o

m
A=

‘Imad £1-Din b. Xathir (3. after T767/13%66), identi-

fying the "Ten" differently, combined into one huge Iitdb

am I \ 1 .
£3 Jam® al-VssEnid al—‘Asnra,3 the six musannaf works plus

o e o= 52 T rm < =
the Musnzd of Ibn Zanbal, those of z1-3Bazzdr”“ and AbU Yatl:

4 z A
21-lawsili’’ =nd the It jam of al—@abaréni.“4 Ibn Xathir
arranged this materisl according to txhe alphabeticzl order oI
the autherities' naxes.

Ibn 21-SalZh, one of the greztest hadith critics,

i
cites four other widely recognized works called Iusnad:
A

1. ‘Ubayd 4113h b. Mmsd (4. 213/828), who is said by
2l-Z8kim to be the first, z2long with zl-Tayslisi, to
36

compile a Xusnzi.

28,1 Dhahzbi, cp. cit., II, 126.

26 ——— . -
“Ibn 21-“Im3d, op. cit., II, 178.

3%Ton Thelliksn, ov. cit., I, 212n.; EE3ii ©helifa,
op. Civ cit., Va 32, 54344,

32Belo*.-:', r. 25.

‘BAbove.

34Above, . 22.

35

ibove, p.ll, note 21; al-Suytti, op. cit., I, 171.

3621 -Ezkim, op. cii., p. il; Ibn Zajer, ov. cit.,
VII, 50-53.
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(]

2. 4bT Mukarmmad “Abd 4113k al-DiErimi al-Samargand
(a. 255/86,/.‘7 There is a vyroblem here, however,
The extznt collection by this traditionist is clearly
a musannaf, ané in its publiched form is entitled

)]

M Y,

Sungn, like the collections of Ion MEjz and ibT Dawudl.
So Goldziher concludes thet it is desizgrated Iiusnad
only in the loose sense to which we have called
attention zbove. OCn the cther hand it dces nct seem
likely that Ibn 21-32l2h would have used the term in
the loose accerxtation, for he includes 2l-D3rimi's
Musnad in a list of works of which he expressly szys
that their cowpilers assemvled trzditions from each
Companion without regerd to their suitzbility as legal
deta. The 3unan (or Musnad) of &l-Darimi, as it has
come cdown to us, not only has the hadith arranged
according to subjects, but it includes a large number
of rersonzl rerarks by al-T8rimi on the zuthenticity

0f kis materizl. So, it seems likely that Ibn 21-J5z18h
is either speaking of a lost usnad (in the distinctive
neaning of the te r s

been reshzsged.

al-Fasan b. Sufysn al-Shaybsni (&. 303/915-16).°
“ibd 2l-¥nh3lig AbU Bakr 2l-2azzir

28

> AN

Cimr b
(4. 292/905).°°

i;
=]
Y
Qs
o'

5

Most works belonging to the pre-—criticel period of the
science of traditicn have been relegated by Muslim scnolars to
places of inferiority, in comperison with those vwhich issued

from the time of z2il-bBukrari =nd afterward. TFour classes of

512, II, 159; Goldziher, op. cit., D. 323.

a 3 - Oy - - - - = - - "
395ubhi 21-531ih, ‘UlGz ei-Fadith we Mustalhuhu, . 56.
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collections are recognizeld based upon, among other things,
criteria of the soundness (al-szhha), or the fair gquality
(al-husn)} or the weakness (2l-du‘f) of the iraditions that

they contain. These distinctions were introduced by al-Tirmidkhi
(d. 279/892).40 Interestingly enough, however, at least two

works from the pre-critical period compete with "The Six" for
41 <

places in the first two classes of collectionms. The Muwatta’

of MElik is often vreferred above Ibn X¥XEja, and the Iusxnad
of Ibn Hanbal receives z place in the second class. This
leads us to conclude taet otrzer considerations than hadith

e

c
criticisc vlay a vert in the classification. Doth X¥alik and
Ibn Zenbal were neads of legal schools (madhdhiv), so it is
probable that the primzcy of their verscnzlities in the
history of jurisprudence outweighs the obvious wezknesses oI

42

their collections from the point of view of hadith criticism.

The collection attributed to 2l-TayZlisi is found in
a trird class, according Eo the scholarly judgment, a2long
with those of A% Y2'l%,%” Sibd al-Razz3g b. Humdn al-Sun‘Zni
al-Zinmysri (d. 211/826-27),%% AbG Rekr b. bW Shayba

YekmUd AbU Reyya hes collecved critical remaris by
revered scholars about the usnad of Ibn fanbal in con. cit.,
p. 325-3C.

43Above, v. 24,

4 1pn Zajar, ov. cit., VI, 310-15.
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(4. 235/850),%4° “abd b. Humayd,?® 4b@ Bakr al-Beyhagi

28
(a. 458/1066),%7 rou Ja‘far al-Tahawi (d. 321/933),
al-;abaran1,4o and others. According tc one scholar these

rzditions as they heard them. They were

ct

ccllectors welcomed
not concerned ztout discerning their degrees of soundness,
nor with explaining the difficult words, nor with providing
guidance in jurisprudence, nor with studying the autkorities.
The following analysis of one collesction will shed some light

n the accuracy of this summary judgment ol hadith collec—
tions of the third class.

Ibid., VI, 2-4; also mamed as a pupil of al-Tayzli
by al-fnatib Tb z1-Baghdzdi, op. cit., IX, 24.

46,.
'6Aoove, . 23.

4T5a1,, I, 446-4T7; Ton Knalliksn, op. cit., I, 57-58.

48341, Sup., I, 293-94; Ibn Fhallikin, op. cit., I,

“I1vove, p. 22.

£

5Oal—Qésimi, oz. cit., p. 242.

e —————
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DESCRIPTION OF THE EXTZRNLT FEATURES

OF AL-TAYETLIST'S MUSKNAD

As has already veen stated summarily, the collection
bearing 21-TayZlisi's name is not attributavle in its present
form to this person. 2l1-‘Irigi asserted that a group of
Fnurzsan scholars prepared the ent compilation from a
mass of materizl passed on by Yﬁnus b. Ha2bib from his master,
al-iayélisi.l So, the arrangerment of the lusnad is no doubt
the work of more than one individuzl. Whatever may have been
its precise purpose, it represents a tenderncy of traditionists,
not simply the point of view of one, al-TaydlisI.

The edition at our disposal is a gquartc-sized volumxe
0f 392 pages, with the addition of an eleven-page index of
the authorities. t is based on a2 meznuscript in the Aszafiya
State Iibrary of Haydarzbad. The chief editor, AbU al-fasan
al—Amruhi,2 states in the colophon of the book (p. 3¢2) that
before the vprinting of the Musnad had been completed ae
received another manuscript of the work from the Public
Library of Patna, 2Bihar. In order to enable the reader to
compare that vart of the boox which hal already been printed
(pp. 1-148) with the second manuscript, he added a twenty-nine
rage appendix, with the variant readings of the two manuscripts

1Above, p. 11.

2Gn_y the incorplete name, AbU al-JFesan, is glve:n in
the book. Ve complete it with al-Amruhi upon the authority of
Abbott, in op. ecit., ». xvi.

28
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placed in parallel columns. Irox page 149 to the end, he
collated the two versions to zrrive a2t a single text.

The book opens with certificates of audition of the

whole collection by five traditionists. Then the text is
presented in eleven sections, ranging from seventeen to
forty-ore pages in length. This arrangement probably served
as a convenience in recitation, for there is no discernabvle
logic in the divisions as far as the subject matter is con-
cerred. Apverently sach of the eleven sections was %
as a unit, to be passed on separzately from the others, for
certificates of audition head each of them.

The following is the result of a collation of the
eleven sets of certificates and the set that covers the entire
collect ;on.3

1. The guarantor first responsible for transmitting
the al-Taydlisi traditions was AbG Zishr Tinus b. Habib b. “Abd

-%8hir 21-°I311 al-Igbzhani (4. 267/881).4 In the edition
cf the llusnad, almcst every time a new Companion is introduced

tke name of YUnus b. Z2kib is menticned as the first guarantor.

After this first mentlon each hadith uncder a2 particular

Comparion is usually introduced by the name of al-Tayalisi.

2. The next link mentioned in the chain was 4bG
Muhammad “Abd AllZh b. Ja‘far b. Ahmad b. Faris (d. 345 or
346/956 or 95'7).5 The great span of time, seventy-nine years,
between the deaths of Yunus b. Habib and Ibn Fa&ris makes it
unlikely that the latter received a personal certificate of
audition from the fermer. Probzbly it was during this period

3e1-TayalisT, op. cit., pv. 2, 41, 83, 119, 149,
173, 213, 245, 273, 311, 345, 362.

4.ﬂ..bove, vp. 9, 11, 16; AbTu ! u‘aym, Geschichte Isbahins,
II, 345—460

STvn a1-*I m3d, op. cit., II, 372; Abl Nu‘aym, op. cit.,
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that there took place the compilation by =z company of Zhurisin
scholars of a2 great number of traditions handed down by YUnus
b. Habib from his master.6

3. LbT Nu‘aym Akmad b. “ibd A315h b. Ahmad b. Iskhiag

(a. 430/1038),7 the famous compiler of the Hilyet al-2Awlivs’,
biographies of the ascetics and mystics, is listed as the next

transpitter. Zowever, he was only eight years olé on the date
given for the certificate of audition (344/955). It is not
stated that AbT Xu‘ayzm actually heard in person from Ibn Faris.
So it may be assumed that he got the certificate from an
unknown intermediate guerantor.

4. b0 “AlI 2l-Fasen b. ihmad b. 2l-Fasan al-Faddadd
al-ugri’ (4. 515/1121)° received the traditions from AbT
utaym in 422/10%1. If the dates given are correct, al—Kuqri’
lived ninety-three years after receiving the certificate,
which chronology is at least open to doubt.

5. After zl-Fugri’ many more details of the transmission

(3

are given. The r&wi ment

oned as the last responsible for the
whole collection and who passed it on to “AFIf 21-Din Kélik,g

the signer in 592/1126 of the manuscript used for the edition,

is Amad b. Fuharmad AbG al-FekSrim al-Iebbin (d. 597/1200-01).%
However twe of his conterxporaries are listed instead of him as
being resvonsidle for Part 2, AbT “Abd £113h Fuhammad b. 4AbT

Mot yet identifisd.
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Zeyd b. ¥uhammad b. 4cQ Nasr al-Xerrani (4. 597/1200—Jl),ll

and AbG Sa‘id Khalil b. 4b% 2l-Rajsd’ b. Lb@ al-Fath 21-RErani
(4. 596/1200).72
latest stage of transmission in Farts 3 and 4, L£bT =zl-Hajjaj]
Tusus b. Tnalil b. “4bd 4115k al-Dimashci (d. 596/1200);10

but, because of his dezth date, he dces not advance the cheain

Still a third individuel is brought into the

eny further chronologiczally. Ze learned from 2l-ZZ8rani and
£bT al-lak3rim., Part 5 was transmitted by AbT 21-I2jj2j, in

part from AbTU eal-llekZrim, and the rest from 21-KE&rZni. In
Pert 6 AbT al-lek3rim does not appezr, but 21-ZErZnI and AbQ
2l-Hajjgj provide the latest links. In Parts 7 and & 2l-ZEranl
2lone is listed. 2Part 9 shows a more complicated picture: ibl
gl-YakZrinm end al-RErani are joined by an older ccntemporary,
AbG Ja‘far Mujanmmad b. ihmad b. Nagr 2l-Saydalsni (4. 568/1172-
73).14 £bT al-Eajjij received vart of this section from Lbl
el-¥axdrim end the rest from 2l-Earani and 21-Faydzlani.

Pert 10 is tre responsibility of AbU al-lakxZrim and

10

2l-3aydalZni, who 21sc vassed it on to a younger contemporary,

AbT ai-Zesan 333 b. Abmad b. “Abd 21-02hid b. Ahmed
al-liagdisi. 15 £oT 2l-Mak3rim and al-SaydzlZni alone are men-

iorned as responsible for Fart 11. Schemzticelly portrayed,
the above summery is zs follows (see below, p. 32):

It is worthy of note that a2ll of the guerantors who

have been identified came from Igbahin and its region exceps
one, Lbl &l-Lajjigj. So the Fersian traditionists, raving
taxen up the 21-Taydlisi corous i the beginning, kert it as

ic., 3. Thne editors of tne Zusnad write
- — - - = - — — -\ o~
2l-Tarini lsewnere, 21-38zI} for al-ZEZreri.
i3,

i5,

ot yet identifie
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al-Hugri’

AN\

al-Rarzni
(Pts. 2, 3, 4,
5, 65 Ty 8, 2)
al-Karrani
(Pt. 2)
Abli al-Makarim

(Pts. l, 3’ 4

5, 9, 10, 11)

(whole collection)

al-Saydalani
(Pts. 9

v 10, 11)

AbT al-Hajjzj
(gtsé)B, 4’ 5’ (/ /

al-Maqdisi
(Pt. 10)

<
CAfIf al-Din MElik
(whole collection)
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a living tradition within their community at least down to the
end of the sixth/thirteenth century.

The next external feature of the Yusnad to examine is
the arrangement of the authorities' names and the number of

traditions reported from each. This task is facilitated by
the consecutive nurbering of the hadith from one through 2767,
and by the setting off of the Companion's or Successcor's

(t30i¢) name that stands at the head of each group of texts
for which he is responsible. or the larger groups, sub-
»

divisions are shown under the hezding of each of several
Successors who reported traditions from z particular Companion.
Tor example, the fifty-one hadith noted from “Abd Al1lsh b.

» b. 2al-‘Zs (nos. 2245-95) are subdivided under six author-
ities who revorted traditions from this Comparnion. In addi-
tion, the larger collections contain sections of hadith called

3
afridd, singular, fard, that is, those which were reported from
- 14

—-— s

ct

he Companion by one Successcr orly. Cnly a few of the
texts are misplaced. Severzl from ‘Umar are wrongly inserted
in the midst of those from ‘413 (nos. 133-41). The only iwo
haditkz included Zrom Sahl b. AbT Hathma are separated widely

ach other (nos. 1234 and 1342). 2otk manuscripis used

I
H
o
i3
o

vrepare this edition lack z large part of Section Zour.

™
ct
3
(@]
L]
Xe]

73 oreazks off suddenly, and 211 traditions are
nissing from eight of the azuthorities listed at the head of

18

¢
I{ has been noted above that both Ibn IZanbal and

al-Tay2lisi modify the conventional arrangement of musnad

16 . .
“°Tnis is the simrlest definition of 2 term whose

precise meaning is variously urnderstood. Cf. James Zcbson,
"mradltlons fron Individuzals," Journal of Semitic Studies,
(.LJ6A-), 32(-400

l7The gditor writes 0of this lzcuna on ». 392 2.

180. 22.

-
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riel. Also these two ccllections differ from each cther

in the way that they lire ur their autrorities. ZBEoth begin
with the ten personages who were promised Faradise, hezaded by
the four Rightly-Guided Caliphs. Then in Ibn Zanbal there
follow four Comparions without any common features, only one of
whom, ‘4bd al-Rahman b. AbU Bakr, is found in al-Tay&lisi

no. 1326).7°7 On the other hand, in al-Tayalisi we find that
the authorities which follow "The Ten" are arranged generally
in accordance with their renown as transmitters cf traditions
and very roughly in descending order according tc the nunmber
of texts which they are revuted to have passed o...2O This
gradation holds true for th irst approximately eig%ty
authorities, but after that, and until the section r

Tor women, it is difficult to discern any order in arr ﬁgenent.
This is unlike Ibn IZanvbal, whose collection contains large
sections deveted to authorities from the farily of the Trozhet,

to those from ¥ecca, from lNMedinz, frop Syriz, etc. Likewise
there is a great disvarity between the two collections in
regard to the proporiion of zuthorities cited to the total
nuncer of peges. In Ibn Danbel appreximately 700 Compznions
and Successors are given in 2,881l pages of materizl, whereas
in 21-Tayalisi the hadith of 281 authorities tazke up only
361 vages. Thus it seems obvicus that the latter collection
represents a concern for giving a mrinimum nunver of traditions
fron the greatest possible numbter of zutherities, within cer-
tain limits, either self-imposed by the compilers or inherent
in al-TayZlisi's standroint as a traditicnist. A4s evidence

‘9TLe deual_s cf Ibn Ianval's arrangement are found
in Ignaz Coldziher, "IXeue Yaterizlen zur Literatur des

Uverlies erungsvesens beli den Muhammedanern," Zcitvschrift Jer
Deutschen Torgenlan ischen Gesellschaft, L (18%6), 465-506.

20 on tk llst given by

an oduced by

This observation is bes e
A
rature pp. 22-27.

al-Jawzi in Talgik Fuhlim Ahl zl-ithar
Yubhammad Zubayr $iddigql in Zadith Lit

ar
Sed
+

tha

M e
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supporting this corclusion, we note that Lol S2'id 2l-Thudri
= 4 21 .
who according to gl-Jawzi, revortved 117C hadith™™ is repre-

o}
sented by orly 95 in the iusnad. Similarly, the immense

N

[N

i
number of traditions attributed to 40T Hurayra, Jabir b. “4Abd
£113h, “Abd 4115h ©o. ‘Umar a2nd others, is sharply reduced in
al-Teyz2lisi. OCf the 150 or 155 hadith attributed to AT Ayylb
al-ingari, only 13 are admitted as authentic by al-Zuizhizri

slim, al-Tayalisi's lusnad revorts ovrecisely 13
hadith from this Companion. AbU Dharr al-GhifzZri is credited
with 31 authentic traditions by the Two Szhih (Sahihin), out

of 2 total of 281.27 The Musnad has 41. Xost of the 281

Compenions and Successors cited as primery guaranicrs zre

represented vy fewer then ten texts ezach.

2l-Tayalisl hes few traditions reported by anonymous
euthorities. These gbound in Ibn Zanbal. The usnad repro-
duces only = small number of hzdith about the Companiecns,
agein a striking omission when compzsred with lzter colliections.
There is practically nothing in the iusnad which is not found
in later books of the Jami® and the Sunan types.24 These
facts constitute testimony to the critical limitation of
matericl by those who compiled it.

9iddéigi, op. cit., z. 25.

2 1, 108-09.

loid.; =1

bid., 1l4.

S — . N .

4 =i—, IV, 708. Here i. J. vensinck gives the names
of several 7i. *1ﬁares in the life of the Prophet,; about whom no
traditions are given in al-Tayalisi. Wensinck's figure of

600 Companions in this collection is incorrect. &e probably
arrived at it by counting all of the names in the index of the
Haydarzbzd edition, which includes the names of Successors
figuring as second links in the chains ol fransmission.
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There does not seem to be sufficient evidence Ffor the

i
. cs aas 22D v - .
assertion by $iddigl 7 that the Musnad is arranged s follows:

o

1. The First Zour Celiphs
2. The Participants at the Zattle of Zagd
. The Zmigrants (mundjirtn

. The Medinen Allies (ansizZr)

. The Lomen

N Ul W

. The Younger Companions

For ezemple, immediately after "The Ten" we find Hudayfa b.
Yema&n, not a 3Badri. Then, zbout hzallway throush the collection,
an almost rarndom checx reveals such zrrangement as a convert
from the time of the al-Hudaybiya expedition (“ibd al-Rahmin

z. ‘Uthmén,26 no. 1183 followeé by an emigrant to Abyssinia
(¥2‘mar b. “ibd 4113h b. Ra@la,47 nos. 1184-85), then a2 warrior
of Badr and an ansiri (Wuhammed b. Meslame,2C no. 1186),
follewed by another early believer and emigraent to Abyssinia
(Ma‘ayqTd b. Lb® Fiima,2’ no. 1187). LbG Dharr al-Ghifari
(neos. 444-485), who £

a
igures early in the compilation, was not
a Badri. There seems i

0 be a slight tendency t0 group
coliection, before she

ct
[0}
H
o]
o
R
ct
(o]
kh
ct
i
(]

Successors in the lat
section of women. however this is not a2 clear pattern, for
early believers, emigranis to Avbyssiniz and Redriytn are mixed

250p.cit., op. 74,75. A4lso it should be noted that
this author does not accurately describe the Haydaribzd edition
a2s being based on 1two manuscrirts. Ze mentions oxrly the older

™
&

manuscript preserved in Paines (3. 74).

26Ibn ¢ibd al-Barr, 21-Isii‘sb £I1 la‘rifat s£1-Aish3k,
II, 840.
27'!’1 > 2 - [
Toid., LIi, 1434,
281pi4., III, 1377.
2%

Ibid., IV, 147¢e.
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in with the otkers without any apparent plen. After the section
of women the compilers clearly group seven of the more prolific
younger Companions, Jibir b. “Abd 4113h, “4bd A113h b. ‘Tmer,
Anas b. ¥Elik, b0 Sa°Id 2l-ihudri, “Abd 4113h b. ‘imr k.
al—‘ﬁ§, AbT Furasyra ané ‘4ibd £113h b. ‘4bbEs. These guarzntors
at the end of the lMusnagd, nstitute the largest collections
in the book, along with thaet of ‘X A’isha in the section of women.
So it would sezam that zfter bowing to the convention
of placing "The Ten" et ‘the head of tkhe collection, grouping
the women vogether,’o as well as the younger Compsnions, the
corpilers arranged most of the zuthorities in a non-rigorous
way, roughly according to the guantity of materizl that wes
attributed to them.
A closer exemination of the guerantors chosen reveals .
what may be 2 limitztion imposed by 21-Tayzlisi's standroint
as a traditionist. ¥eny, if not most, of the Companiocns and
Successors came 10 be identified with 2 variticuler loceality
after the death of Mughaemmszd. There occurred large scale
emigrations to al-Xufa, al-Bagsra, Syria, Zgyrt and elsevhere.
¥ot only did the Companions znd Successors settle in different
localities on the frontiers of the expznding HMuslim empire, but
certain ones, even if they did not live iz a rvlace, came to
be associated with that tcwn, because 0f the fact that its
traditionists recited hadith from those rarticular individuals.
th

So \F: 31

he biographical compilers, such as IZbn ~Apd al-RBarr and
ITon Zajar

32

report that so—and ~so (a Compznion) was numbered

~

3UIn Ibn IHanbzl the women are zt the very ené of the
collection. In ali-Iumeydi's MYusnad thelr section is placed
ezrly, immediat ely after "The Ten" znd five other proninent
figures, and belore the znsir.

3lop. cit.
327:—~ - -
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with the people of such-~and-such a piace, or that the people

of such-and-such a place recited traditioms from him. Of those
guarantors in al-Tay2lisi who do not belcng to the stereotyved
categories of "The Ten," the women and the younger Companions,
and who can be identified with a particular loczlity, a little
over one-half belong to 2l-3Basra and to 2l-Xafa and its regicn.
Approximately one-fifth cannot be clearly connected with a city,
and the rest are counted with the people of Syria, Xedina,
Mecca, etc. Tentatively it may be affirmed that the choice of
authorities in 21-Tayzlisi, looking only at the original
guarantors, indicates a clear dependence on the traditions
which emanated from the arez near the home of the traditionist.
We have already seen that he did not travel in search of hadith.
These observations point to the importznce of the oral trans-
nission of traditions in the case of al-';‘ay‘élisi.33 Tbn
Hanbal, deprending more on written records, couvld furrish his
conpilers with vast accunuwlations of material from every corner
of the empire. In fact, Goldziher cites at least three examples
of hadith in Ibn Hanbal where books are mentioned, as well as
cases where the literary expression amlz (to dictate) is used
to introduce a text. These citations, as well as others which
give clear exemples of variznt reading due to handwriting

34

errors, point to dependence upon written scurces. Such
dependence is minimal in a2l-Tay2lisi. o doubt a careful
examination of al-TayZlisi's chains of transmission would
reveal more rrecisely the pzitern and scope of his work as a

traditionist. In this study our concern has been merely to

33Charles Pellat proposes, in the case of al-bagra,
that the presence of an important contingent of Companions in
that city insvired the emergence and nurture coi a2 local legacy
of hadith (Le Milieu Basriern et la Formation de G3higz,
pp. 83-89).

340p. cit., pp. 475-76.
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show that the guarsntors rerresented in the usnzd ané the
order oFf their arranzement in the book help to differentiate
|A

this collection from othesrs of the same kind.
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Turning from the versonalities involved in the trans-
mission of haditk, we loox now at the various ways in which
the traditions are expressed. Their forms of expression are
so deceptively sinmple that most scholars have overloocked them.
Those who write zbout ZRzdiih usually pass over the subject of
their forms of expression with remerxs about their brevity,
informelity, or sinmplicity, anrnd their conversationzl, personzl,
aphoristic,lzconic or zbrupt rature.l

Such cavalier regard for the hadith genre is in maried

contrast to the meticulous text (matrn) criticism in which the

. . . 2 . . -
ancient Muslim scholars engzged. 2y a curious bizs, Western
e

scholars have perpetrzted the widely sccepted notion that

uslims nalve_y recognize zlmost eny Ladith as zuthensic,

srovided thet its chain of trezasmissicn is sound. Ior exemple,
sm of the hadith

.

Goldziher asserts that a2ll of Fuslim ecritic
is based on the soundness of the isrnid, and that rnothing is

Ifor example, ZIT, II, 130; 4bbost, op. cit., I. T;
Fazlur nehmen, "cJunnen and Hadith," Islamic Studies, I {(1962),
21, Sir VWilliaw Iiwir, The Iife of ¥okzmmad from Original
Sources,v. X1lv; &loys Sﬁ”er"er, Das Leben und die Lehre des
Monarmzd: lLiach Bisher Crcosstexnteils Unpexutziten Sueilen, IIT,
lxxxvi. The last-named suithor adds thzt, elthough the hadith
seenm strange to us, taey are writiten in zn ingsenious menner.

1
T

‘To cite but two c* she best ¥mown works: &l-ZEkin
Abi abd 2113k Mugammad b, Cibéd 411Eh al-issblri, XitE
¥a‘rifat ‘Ultm a¢—Ha””uﬂ; “l £inatib al-Zeghdadl, #£itgd
Q- - —

al—slfaia T3 ~Ilm zl-Zivi3ye

40
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said about the content of the traditions.3 Cnly recently have
statements modifying this view begun to appear.4
It is obviocus from a2 perusal cf the manuals of hadith
studies that Muslim scholars were concerned with the text and
its azuthenticity, arart from the chain of transmission. Ve
see evidence of a critical spirit regarding the matn in their
discussions of exact verbal transmission of texts vis-a-vis
transmission cof the meaning only;5 the practice of changing the
order of words or expressions, as well as adding to the texts

or shortening them.6

Following are some titles of sectioms in
nenuals which further revezl a far from naive grasp of the

problem of orzl tradition.

The Knowledge of the Additions of Legal Words to
Traditions, wnich Additions are Attested by a Single
Guarantor’

The Knowledge of Errors in the Texts8

3z

tudes sur la Tradition Islamigue, p. 172.

“e.z. Abbott, cp. cit.,
that originaily it was the matxn
z2lone, without isnid.

, who points out
ch was circulated

5 - o= . . .
al-Baghdadi, op. cit., vp. 198-203; larcgais,
op. cit., XVIIT (1901), 68.

6al—Baghdédi, op. cit., 165-203.

T21-Hakim al-¥isZbiri, op. cit., pp. 130-35.

8Ivia., pp. 146-49.
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The Diszgreement as to Whether or Fot Zadith thould
be Cited as Zvidence in Matters of Lenguaze and
Grammard

The Secret of the Repetitio
Colliections, the Sunzn ané

n of Hadith in the J3mit
the usrad CneslC

-

. - 1z . .
In Ibn 21-“Im3d's Shadhardt al-Dhzheb~ " can be found =z discus-

sion of the technicel terms connected with matn criticism.

In 21l of this concern, however, the Muslim scholars
were more preoccupied with variant readings of the texts and
with the nature and degree of their modification than with
their actual structure. Such lack of interest in the forms of
expression may ve explained by the fact that the hadith were
not considered to be literature, but were seen as z living
12 s
cbservation leads directly to the important statement that in

tradition, whose structure was not at a1l fixed.

the hadith we have to do with material which was originslly
transmitted orally. Because of the insights of folklorists,
Biblicel critics and others, who have revealed the richness
and significance of non-written traditions, we czn now define
the hadith as oral litersture. This is notwithstanding the
fact that they are found today orly in written form. In fact,
Jan Vansina asserts that an oral testimony written down is
just as much the result of an orzl tradition as one that is

9Jamzl 21-Din al-GEsimI, Qews®id 2l-Tahiith min Funtn
Mustalah z1-Hadith, ed. by Muhammad Bahjat al-3aytér,
pp. 229-31.

I‘Dido ’ pp. 226—280

117 o012,

12Here may be aprpropriately quoted the famous testimony
of Ibn Sirin: "I used to hear a2 tradition Irom ten guarantors

with the same meaning, dut with different words." (Ion S2°@,
op. cit., VII, i, 141.)
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not written.13 Researchers in the field of ezrly Anglo-Saxon
literature have confirmed this asser‘cion.14 In the case of
the Biblical traditicn, the orzl testimcnies underwzant basic
changes as they were put down in writing, since they were
incorporated into large literary wholes, to become parts of
connected discourses or narratives which were composed in

writing.T”

This was not the case with the Islamic hadith.
It is not yet pessible to trace with complete confidence the
steps in the develorment of hadith until they were committed
to writing in the authoritative collections. However, using
the insights of scholarshiv in other oral literatures of the
world, we may suppose that the first period was one of free,
oral composition, free in the sense that there was no fixed
text, and yet naturally limited to a few fixed forms of ex-
pression. This limitation was due to the bounds of human
remory and in the interest of public recitation to a
pre-literate public.

The second stage was probably the codevelopment of
written transmission along with intensive cultivation of oral
transmission. The sources confirm the parzllel courses of these
16 It the Muslims conformed to the
practice of other pecples who crezted orzl literature, they

two kinds of transmission.

13Oral Tradition: A Study in Historical Methodology,
trans, by H. ¥. Wright, . 53.

B . e - .
“4Fran015 P. Yagoun, Jr., "Oral-Formulaic Character of
inglo-Szxon Narrative Zoeiry," Sveculum, ZIVIII (1953), 446-€7.

157 aus Toch, The Growih of the Biblical Tradition:
The Form-Critical Method, ». 859.

1
‘6Abbott, op. cit., pr. 57, 82.
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proverly improvised in their transmission of orzl testi-

17 o

monies. his irprovisation was under falirly strict coantrol,

-~
however, toth due to tre limited number of forms of expression

end o the corncomitant development cf written trensmission.
. .- s s 18 . .
S0 there was certainiy nc "uncontrolled fluidity" in this

A

ng tradition. In fact the control exercised uzon the
seens to have been reciyprecczl Tty the two types

0f transmission. Abbett has rightly emphasized the funda-

mentzl izavoriance of written sources,”™” and by doing this has

helped to palance the picture 0f the process of transmission.
ke

=

0% teken sufficiently intc account

0]
B

. Eyverg, a Biblical scnolar and

Islanmicist, that the orally ftrensmitied text served as a
- . - 2C - s . .
contrecl or ncrm for the written. In studying the worxs of

hzdith science it is far frcem clear which kind of transnission

c
r. IFor rodern scrolar-

N

ct

ered as the norm for the otke
o) c en

T there vwere wriz

2
4
" -
Y]

roilin

IR ; - e e
o without saying the

elexent in

3

i
es then tThey were cerizinly the con

oy

3
¥

c
the trznsmission. Abvott has produced evidence that 2zdit
ner

echieved =z mative written form as early as the time of

-

P - - .. 21 .
2l-Zurri (4. 124/742), and the lzter Umayyads. However,

17

Charles E. Lohr, "Ural Technigues 1 Gosgel of
T (1%61), 408,
Yora Xershaw

MNatthew," The Catholic Biblicel Suerteriy, -Z
citing C. Ii. Zowra; =zZector llunro Chadwick and
Chadwick, The Growtk of Iditerature, III, 8E8.

18.., . ~
Abbott, op. cit., p. E2.

This is zlso ke nain argusent of Fuad Sezgin in
- h

Zalikinda Arcstirmalzar.

20

Cited in J. van der IFloe

Tevue Eiblicue, LIX {(1947), 6.

2los. cit., p. 83.
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Nyberg's thesis seewms borne out when we read that some scholars
stipvlated that only hadith revported by memory could be used

0]

as legel arguments. Elind guaranvors were coxnsidered by many
to be esvecially reliavle. ihen a studient recited before 2z
masver it was preferred that the latter did not follow with a
book before rim, anéd if another student followed the recitation
with a2 book, it was better for two others to be giving their
entire attention to following the recitation with their
memories. In the event that there was 2 divergence between
what a guarantor remembered and what he had written, if ke had
memorized it from the manuscrivt, then the written version

- . . . . 22
eveiled. If not, then his memory vprevailed.

'd

[92]
o

the second stage of hadith transmission proceeded
with great fecundity, obut, at the same time, with effective
controls. The passage of time and the cdevelovment of another
tyze of control, namely, isnZd criticism, led to the third and
final stage when the texts became fixed in writing and con-
fined tc the zuthoritative collections.

The preceding discussion of hadith as oral literature
voints to a possible reason why they have been neglected as a
literzry genre. In general, scholars trained in the Western
tradition are accustomed to a rich literary heritage of works
originelly written down for the purpose of being read.
Cbviously, when confronted with a2 mass ¢f isclated, short

the

ey notice only how monoto-
23

texts in 2 collection of haditn,

nous they seex to be, how poor in vocabulzary, and artless

|2

n style. The hadith were created to ve told, recited, axnd

-i

n they were finally written down they were put in that
medium to be recited, not simply tc ve read. They retain,
nt form, all of the atomistic, reretitive,

ct

even in their crese

al-Baghdddi, ov. cit., To. 61, 63, 201, 65.

ne s o

Such is the judgment of T. Sabbegh; La ¥étephore
o
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formuleic, stylized nature of tiny, individual units, ezch in-
tended to convey an iantegral message.

If these ftexts were once relative
a2rs such no nore; they are Trozen Zorever. Ye shall attemzt
to analyze Thelr structurzl pziterns zas we find ther in
2i-Tayglisi, bveing confident tzat the same forms exist in 21l
of the other collections. This gvarticular boox is ch
simply as a2 starting roint teczuse of its accessibiliity.

ses of this analysis every cne of the 2767
numcered texts in 2l-Tay8lisI has veen erxamined. However, in
mparisons, in describing correlations
no eZfort will be made to accouxnt for
e tectel numter we

neve not undersicod at al, and in the case ¢f cthers, sl-

rrecise nmeaning may havse escaped us. oreover, a few sncma-
lies were noted. There is no text corresteoanding to no. 2054.
iiany hadith have lacunze, but 231 of such except no. 26uv4

can 2% least ve interpreted and classified. In a few cases
{ a 1 t

two or more inies

o]
(O]
5
£2s
(0]
(]
ct

)
i3

c

found under orne number (e.g. 1
stance, no. €33, we have nunbered the second oI the two texts
as 63%a. In the cther casss we have only classified the first
text of the group.

The structures of these texts may be classified into
three precise catezories. There are declaratory tyces cf
expression, imperstive tyrves and reportorial types. Under
these three itypes we have icdentified twenty-ithree separate
forms, without in any sense I ting that this is the only
way to classify them. It will ve obvious that this classi-
fication is ¢

o
"internal vettern of zrrangesment

VD. Ci't., po 57.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



47

This internal structure is described in literary categories
which themselves manifest the influence of content upon the
forms of expression. So the combination of external linguis-
tic features with literary patterns and meaning makes possible
a flexible definition of form.

None of the twenty-three forms identified has more
than approximstely 340 examples in the collection. This in
itself is significant evidence for a certain variety of
expression within what seems to be a restricted and monotonous
range when presented in writing. Eight of the forms are fairly
equally represented. There are cases, especially in the more
complex types of expression, where two, and occasionally more,
forms can be found in the same text. In such cases, we have
identified only the predominant one.

Under declaratory types two subdivisions are seen,
literal affirmations and rhetoriczl ones. In outline we have:

I. Declaratory Types
A. Literal Affirmations
1. Staterments
These are either directly or indirectly quoted from
Muhammad or from a Companicn. They are very often
short, even without an introduction.

Sulaymdn b. Burayda from his father:26 that the
?posgle of God gave permission to visit the graves.
807

Some prominent uses and features of *this form are
as follows.

25Ibid., pp. 51, 52, with references to E. Bernhein,
A, Peder and W. Bauer; Xoch, opr. cit., p. 5n., with references
to A. Alt and H. Gunkel.

2615 citing examples the intermedizte links in the
chains of transmission will be cmitted.
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a) Definitions or Clarificztions

Ab@ Sa‘id: The Apostle of God said, "The Night
of Power {Laylat 21-Qadr) is the night of the
twenty-fourth.27 (2167)

Abl Hurayra: The Apostle of God said, "Wine comes
from these two trees, from the palm tree and from
the grape vine." ({2569)

b) Hegative Statements

These usually employ the exceptive formula,28

1z . . . ills .

al-Sa‘b b. Jaththama: The Prophet said, "There is
?o prgtection except in God and in His Apostle."
1230

¢) The Comparative Formula

Jubayr b. Mut®im: The Prophet said, "Prayer in
this, my mosque, is better than a thousand prayers
(or he said, "a hundred") in another one, unless
it be the Mosque of al-Haram."29 (950)

d) The Superlative Formula

Samura b. Jundub: The Apostle of God said: "The
best medical treatment is cupping.” (890)

27Of the month of Ramadan.

28By formula is meant a short conventionalized
expression, syntacticzl or artistic, within a literary form,
but not necessarily belonging uniquely to any particular form
(cf. Koch, op. cit., p. 5, for the understanding of "formuwla"
in Biblical studies).

291n Jerusalen.
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e) Increasing Complexity
Subordinate clauses are used as well as a ninimum
of description and elaboration upon the original
thought. This conmplexity falls short of consti-
tuting a2 sermon or discourse, however,

‘Umar b. al-Xhattsb: I heard the Apostle of Cod
say, "Verily, O People, deeds are according to
their intention. Zvery man does what he intends

to do. Whoever goes out after (hijrz) God and

His Apostle has ineclined toward God and His Apostle.
Whoever goes out after the world wins it, or who-
ever goes out after a woman marries her. So, one's
inclination is toward that after which he goes
out." (37)

) Short Introductions
These give either the circumstances in which the
statement was made, or indicate something partic-
ular about the Companion who quoted ift.

Jabir b. ‘Abd A1izh: I heard the spostle of Cod

say, three days before his death, "Ko one dies but
that he has good thoughts toward God." (1779)

¢413: I would rather fall from the sky than tell
you something purporting to be what the Apostle of
God szid, when it is really my own opinion.
Verily, war is deception. (105)

2. Conditional Promises
The most important patterns are as follows.
a) The condition is introduced by man (whoever).

AbT Hurayra: The Froohet said, "Whoever reads
Y32 Sin30 in a night, seeking the face of God, will
have his sins forgiven." (2467)

30chapter 36 of the Qur’an.
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b) The condition and the promise are introduced by
the exceptive formulee: pZ min . . . ill3 or
lz . . . 3i13is.

Thawban: I heard the Apostle of Gold say, "Ther
is no Muslim who vrostrates himself (in prayer)
but that by virtue of that prostration God will
elevate him a degree and reduce kis sin." (986)

¢) The condition is introduced by idhd (when, if).

Abl ¥usd al-Ash®ari: The Apostle of God said,
"When a2 man emancipates Temale slave, and then
trains her in a new skill, he receives a doukl
reward." (501)

d) The condition is introduced by in (if).

inas b, ¥zlik: The Prophet said that God said,
"If a man draws near to me by the space of a span,
I draw near to him by the space of a cubit; and
if he draws near to me by the space of a cubit,

% dgay near to him by the space of a2 fathom.”
1967

(4]
~

The condition is introduced by law (if only).

‘Umar b. al-Zhatidb: I heard the Apostle of God
say, "If only you would trust completely in God,
He would provide for you as XZe does for the birds,
who come hungry and go away fully satisfied."

(139)

f£) The condition is the subject of a simple nominal
-+
(%)

sentence, and the promise is the predicate.

AbT Hurayra: The Apostle of God said, "The prayer
of a wronged person is heard; and if ke is a
sinner (f3jir), then his sin is ugon himself."

(2330)
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3. Prophecies
Sometimes they are mentioned as having been part of
a sermon (khutba). If it were not for their dis-
tinctive content, these texts might have been classi-
fied under I. A. 1., Literal Affirmative Statements.
However, their frequent use of the following formulae
seens to justify their being isolated from the other
statements.
a) 13 yaz3l (there shall not cease)
This expression is used especially in prophecies
concerning the Muslim community.

Qurra b. Xhilid: The Apostle of God said, "If
the people of Syria are corrurt then there is no
good in you. A portion of my nation will continue
to be victorious, unharmed by the others until the
time of the end." (1076)

b) £fi skhir al-zamin (at the end of time) (434)

c) bayn yvaday al-si‘a (in the presence of the
Judgment Day) (803)

d) min ashrit 21-si‘a (among the portents of the
Judgment Day) (1171)

e) 12 taoglm 21-s5a hatta (the Judgment Day will not
come until . . .) (439)

f) ils yaewm al-givima (until the Day of Resurrection)
(1245)

g) hatta yalgaw 4112h (until they meet God) (228)

h) hattd y3’+i amr 2115% (until God's decree is
accomplished) (38)

B. Rhetorical Affirmations

Because of their cortent and purpose, they are couched

in stylized language.

1. Epigranms
Some of these are preceded by circumstantial details.
(507, 1412). All are spoken by Muhammad himself,
except one (1755), which is attributed to the angel
Gabriel.
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a) Simple Affirmations

AbT Misi al-Ash®ari: The Apostle of God said,
"Paradise lies in the shadow of the swords."

(530)
b) Comparative and Superlative Formulae

¢Z’isha: The most significant thing about
marriage is its blessing; the least significant
thing about it is its encumbrance. (1427)

c) The Imperative Mood
This use is for epigramrmatic effect, and therefore
not strictly an Injunction form. The example
given below can also be classified under Rhymes
and under Conditiorzl Promises, thus illustrating
the difficulty, rarely encountered, of deciding
upon the proper classificztion.

AbT Hurayrz: The Apostle of God said, "0, AbG
Burayra, pay a visit occasionally, and affection
will increase." (2535)

2. Metaphorical Assertions
a) With mithl (like)
An explanation of the simile is given. Almost all
of the metaphorical assertions have explanations.
Zxcevptions are 2391, 1008 and 726.

JZbir b. “Abd A113h: The Apostle of God said,
"The relationship between myself and the Prophets
can be compared with a house which a man built
carefully, but left one brick unlaid. Those who
visited the house admired it, except for the empty
svace for the one brick. Then I laid the brick.

I 2m the Seal of the Frovhets." (1785)

b) Witk ka2 (as, like)
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AbT Misd al-Ash‘ari: The Avostle of God said,
"The believer is to another believer like the
varts of a building that support each other."

(503)
c) Symbolic Acts

“Abd Al13h b. Mas®@Gd: The Apostle of God traced
a lire for us and said, "This is the way of CGod."
Then he traced lines on his right and on his left
and sa2id, "These are ways, and Satan invites men
to go in each one o‘ them." Then he recited the
Yersi from the Qur’an, "This is my straight path."31
224

d) Personifications

‘Ubzda b. al-Samit: The Apostle of God said,

"Yhen a man performs his prayer well, conpyleting
its bowings and its rrostrations, the prayer will
say tc him, 'May God keep you, even as you have
kept me.' Then it will rise. But when 2z man prays
badly, not completing the bowings and the prostra-
tions, then the prayer will say to him, 'Hay Ged
neglect you, even as you have neglected me.' Then
it will twist itself azround the man like a garment
and he will be struck in the face with it." (585)

3. Rhymes
These are few in nuxber. Several have the nature of
an incantation, and contain obscure words. The rhymes
usually have circumstantial introductions which nray
take on a certain literary form themselves (2147,
see below), dbut it is clear that the 1adith proper
is the rhyme.

Anazs b. MElik: Wher the Apostle of God drank he
used tc breathe three times and say, "It is more
healthful, more wholesome an“ more hezling

(huwe, ahna’ wa-zmra’ wa-zbra’)." (2118)

3lqur. 6:153/154.
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Anas b. Malik: The Prophet used to go to see my
mother, Umm Sulaym, and she would give him some-
thing. ©One dzay he went in and my small brother
was with her. The Provhet saw that ke lookeé sad,
so he said, "What is wrong with your boy, Umm
Sulaym?" She sazid, "C Apostle of God, the little
bird with which he played has died." Then the
Prophet said, "O AbG ‘Umayr, the little bird has

died; fate has carried it away (y3 2ti ‘Umayr
m3ta al-nughayr; 2t ‘alayvhi al-duhayr).” %2147)

32

4. Numerical Sayings
The items under consideration are coordinated into
an easily remembered list.33 The numbers of objects
found together in a list are 2, 3, 4, 5, 7 and 8,
with 3 having the largest number of examples. The
structure of this form is a two-vart one. TIFirst
there is a statement of what all of the items listed
have in common, and then follows the listing.

AbTQ Hurayra: My friend, that is, the Prophet,
commanded me concerning three things: fasting
three days in 2 month, prayer in the night before
sleeping (witr) ané two bowings (rak‘a) at the
morning prayer time (duhan). (2447)

AbT BHurayra: The Apostle of God said, "A Muslinm's
claim from his brother is fivefold: returning the
salutation, visiting the sick, following the bier,
saying amin to the imdn (prayer leader) and
blessing (tashmit) the one who sneezes." (2299)

5. Antithetical Assertions
The ideas are contrasted by varallel arrangenments of
words or sentences.
a) A vositive idea is contrasted with 2 negative one.

2y s . . . .
3 This term is tzken from W. W. M. Roth, XNumerical
Sayings in the 01d Testament: A Form-Critical Studv, Supple-~

——x—

nents to Vetus Testzmentum, Voi. XIII.

3351pia., p. 95.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



Ibn ‘Umar: The Apostle of God said, "Whoever
drinks wine in the world will not drink it in the
hereafter, unless he repents."” (1857)

b) Two positive ideas are contrasted.

Abl Hurayra: The Prophet said, "Whoever obeys nmy
commander (amir) obeys me, and whoever discbeys my
conmander disobeys me." (2432)

c) The second of the two contrasting ideas is implied
only.

Sa®d b. Nufayl: I heard the Apostle of God say,
"Whoever does not believe in me does not believe
in God, and whoever does not love the allies
(ansérs does not believe in me." (242)

6. Prayers
411 except two (178 and 373) of these are attributed
to Muhammad. Nearly all of them are preceded by some
kind of circumstantial setting. Muhammad prays for
himself and for others, asking for both spiritual and
materizl blessings. One prayer is entirely conposed
of praise to God (374). It is not always easy to tell
whether a prayer is intended to be an exemplary action
or vhether it is simply an affirmation taken from the
versonal experience of the Prophet. Some of the
prayers will be classified in a later category of
exemplary zcitions, where it is obvious that they are
cited primarily as a model for the community. For
example, in no. 1179 the Companion expressly states
that Muhammad taught them a prayer, saying . . .,
ete.

“413: The Prophet used to say in his night prayer
(witr), "O God, I take refuge in ycur gocd pleasure
from your wrath, in your protection from your
punishment. take refuge in you from yourself.
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Your blessings cannot be czlculated, nor can you
be lauded with praise like that with which you
glorify yourself."” (123)

7. Blessings

Jabir b. “Abd Al113h: I heard the Apostle of God
say, "May God grant pardon to Ghifzr and peace to
2s13m" (note the play on the names of the tribes:
Ghif8r ghafara All3Zh lah3d wa -Aslam silamsha
Allsh). (1766)

8. Euwlogistic Statements
These usually affirm that someone or something is the
best, the most noble, the most truthful, the most
excellent, etc.

Ibn “Umar: I heard the Apostle of God say that
UsZma was the most beloved person to him, Fatima
or anyone else not excepted. (1812)

9. Curses
A threefold pattern is seen in the fullest develop-
ment: motivation, formula of the curse and conse-
guences. Not all examples have this full development,
however.

‘Umar b. 21-Ehatidb: I heard the Apostle of God
say in a sermon, "¥Whoever monopolizes the food
market of the Muslims, may God_inflict him with
leprosy (or with bankruptey)."24 (55)

10. Discourses
Pellat affirm335 that in the early period of Islam,

34Probably a variant reading inserted by one of the
guarantors.

0p. cit., p. 145.
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before Ibn al-lugaifa® (4. 140/758 or 145/762), the
only artistic prose to be found among the Arabs was
that contained in sermons (khutba) and in the dis-
courses of the story-tellers (guss3s). 4 few examples
of this kind of materizl are found in al-Tay3lisi.
They are the longest of the texts, some taking up a
page or more of space (753, 1079). Also they are
often iderntified in the circumsitzntizl introductions
as being either a khutba or a hadith (in the sense of
a speech). One example is called a maw‘iza (spiritual
counsel) (2638). They use far more descriptive
language than do other types. The different thoughts
or short sections are sometimes introduced by the use

of the intensifying interjection g l2. They may
contain several other forms within them, but they
give the effect of a connected discourse. At the
same time they are distinct from the lengthy narrza-
tive forms, which will be discussed as another
category.

AbT Sa‘id al-XKhudri: The Apostle of God delivered
a sermon to us after the mid-azfternoon prayer
(‘asr) until the sun hadé almost gone down. Some
remembered the sermon and some forgot it. He said,
"The worlé is green and sweet. Cod has appointed
you as His representatives in it, He sees how you
act. Be careful of the world, and be careful of
women. The children of Adam we created according
t0 classes, some are born believers, live zs
unbelievers and die a&s unbelievers. Some are born
unbelievers, live as unbelievers and die as
believers. Others zre born believers, live as
believers, and die as unbelievers.

"The best of merchants is the one who vpays his
devts properly and makes discreet demands for a
debt owed him. The worst of merchants is the one
who pays badly and makes unreasonable demands on
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his debtors, or_who pays badly and asks discreetly
of his debtors.3® In the latter case one trait
offsets the other.

"The worst of men is the one who is swift to
anger and slow to become czlm. The one who is
swift to anger and swift to become calm has the
one trait to offset the other. But in the same
way, the one who is slow to anger and slow to
become calm has one trait to offset the other.

"Anger is a burning coal in the bosom of the
child of Adszm. Have you not seer ‘the redness of
his eyes and the swelling of his neck veins? 4ind
so, when it is thus, take warning.

"Every traitor has a flag according to the
extent of his treachery."” Then al-fHasan said,

"It will be erected on his backside." And he
returned +o the hadiih of Abd Sa‘id. He said,
"There is no treachery greater than that of a
ruler of the common people. Let not fear of the
veople prevent a man from speaking the truth when
he knows it.

"There remains no more of the world in relation
to what is past than remains of this, your day, in
relation to what has past of it." (2156)

II. Imperative Types

The imperative mood is used or else the effect of command,

injunction or prescription is given. Included here are

most of the legal and cultic regulations. They contain

little more than the bare imperative. Almost nothing of

motivation is stated.

A, Injunctions

1. Prescriptions

The indicative mood is used. Sometimex the expression
is negative, without being a clear prohibition.

Ibn Mas‘Ud: The major ritusl ablution (ghusl) is
2 part of the Frophetic example (sumna). (391)

36Al'though this is what the sentence says, its meaning
obviously is that the designation, "worst of merchants," refers
to the one described in the first clause, whereas the second
clause applies to a merchant whose good and bad traits are
counterbalanced, as pointed out in the following sentence.
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Ibn ‘Umar: The Prophet szid, " A man who has means
that he has willed to others should not spend more
than two nights away from home without having his
will in writing in his possession.” (1841)

2. Simple Imperztives

Ab@ Mus3d a2l-Ash®ari: The Prophet said, "Feed the
?unggy, relieve the distressed and visit the sick."
489

3. Imperatives with idhd (when, if)

AbT Dharr 21-GhifZri: The Apostle of God said to
me, "O AbG Dharr, when you fast three days in a
nonth, make them the thirteenth, the fourteenth
and the fifteenth days." (475)

4. Imperatives with m8n . . . f21 . . . (whoever . . .

let him . . .)

AbTG Hurayra: The Apostle of God said, "wWnoever
washes a dead person must perform the major ritual
ablution, and wheoever transports a corpse nmust
perform the ordinary ritual ablution." (2314)

5. Subordinate Clauses afier zmarz (he commanded)

AbT Dharr 21-Ghifari: The Apostle of God commanded
me to listen to and to obey (as ruler) even an
Abyssinian with defective limbs. (452)

6. With Circumstantial Introductions

Jabir b. “Abd A113h: Ve were on a journey with
the Apostle of God, and when we reached Medina he
sa2id tc me, "Come to the mosque and pray two
bowings in it." (1727)

7. Imperatives with Additional Details
The Injunction is followed by a statement giving the
consequence of obedience, or clarifying the command,
or enlarging upon it.
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AbT Dharr 2l-GhifzZri: The Apostle of God said,
"When you make 2 broth, add more water to it,
then consider your neighbors and pour out sone
for them as a mark of friendship." (450)

B. Judgments
These are moral and legal decisions and pronocuncements,
which convey a sense of obligation. They have a
two-part structure, first, the act or attitude judged,
and second, the conseguences of this reprehensible act
or attitude. The syntactical arrangement varies and
sometimes there is a short circumstantial introduction.
Often the pronouncement constitutes a warning rzther
than an actual legal decision.

AbQl Bakr: The Prophet said, "Neither a swindler
nor a traitor will enter Paradise." (8)

Zayd b. Zhalid al-Juhani: I saw the Apostle of
God condenn an unmarried man who had committed
fornication to a hundred lashes ané banishment
for a year. (1332)

C. Prohibitions
1. With pnahd (to forbid)
With a very few exceptions these are couched in the
third person, saying that Muhammad forbade
such-and-such.

Ibn “ibbas: Abf al-Bakhtari said, "I questioned
Ibn “4ibbas about forward buying (salam) of date
palm trees, and he said, 'The Apostle of God
forbade the selling of date palms until someong,
eats from ther (or, uatil they have been eaten ),
or until they have bteen weighed.' A4 men sazid to
Ibn “ibbas, 'What is meant by weighed?' Another
man nesrby answered, 'It means until they have
been appraised.'" A4AblL Dawud said that

37A variant reading included in the text.
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Shu‘ba’® became angry a2t this men, saying, "I wish
%e ha% stayed guiet until Ibn ‘Abb3s spoke."
2722

AbT Hurayra: The Apostle of God forbade the
acquisition of female slaves. (2520)

2. With 13 (there is not, there isno . . .)
The grammatical construction is a nominative sentence,
with use of the exceptive particle ill3 (except),
when the prohibition consists of a qualified negation.

AblU Hurayra: The Apostle of God said, "There is

to be no prayer after midafiernoon (‘asr) until

the sun sets, ané there is to be no prayer after

%he6e?rly morning (subg)‘until the sun rises.”
2463

Ibn al-‘4As: The Apostle of God sa2id, "There is to
be no divorce, except after merriage, and no
emancipation, except after ownership." (2265)

3. Negative Imperatives

AbT Hurayra: The Apostle of God szid, "Do not
set some of the Frophets of God above others.”
(2366)

4, Negative Statements
In these the prohibition is understood.

AbT Hurayra: The LApostle of God said, "Xeither
the horse of a believer nor his slave can serve
as legel alms (sadaga)." (2527)

I1I. Revortorial Types

A. Exemplary Actions
¥uhammad performs most of the actions, dbut some are
attributed to his Compznions. In at least one case

38rhe guarantor who related this hadith to al-Tayalisi.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



62

it is said that Muhammad did not perform a certain
action, but that AbTG Bair did (2072). It is understood
therefore that, since Muhammad did not expressly oppose
such an action, it is considered as sunna. Expressed in
this form are many duties incumbent upon the community
which are transmitted as concrete acts of the Prophet.
This pattern has a number of examples in which the
locale and circumstances of the action are noted.
1. 4 simple reportorial statement is made to the effect
that so-and-so did such-and-such, or that I saw
so-and-so do such-and-such.

¢A13: During every nisht the Apostle of God
prayed (awtarz), at the beginning of the night,
in the middle of it znd at the end of it, his
prayer lasting until dawn. (115)

Ibn Mas®td: I saw the Apostle of God saying the
takbir3? every time he lowered his head and raised
it, and everytime he stood and sat down. He would
pronounce the taslim,4C turning to his right side
and to his left, so that I could see the whiteness
of his cheek. I also saw A4bl Bakr and ‘Umar do
likewise." (279)

2. Someone is said to have done somethirng because
Muhammad did it.

¢Imran b. Hugayn: “Abd AllZh b. al-Shujayr said,
¢Imrsn and I prayed behind “Al3 b. AbT T&1lib, and
he sz2id the tz2kbIr vhen he prostrated himself,
when he raised his head, as well as when he got
up from the two prostrations. When he had
finished praying he tock ‘Imrzn by the hand and
said, "We remember this as being the prayer of
Muhammad." (826)

39The expression, "God is great."

4OThe expression, "The peace and mercy of God be upon
you."
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E. Action and Reaction

This pattern revresents the simrzlest vossible form of

narrative. It is in two varts only, with or without

circumstartial introduction. The guarantor reports

thet someone did or said something, znd then that either

soreone else or nore rarely, the doer or spezker himself,

reacted to the action or sreech in some way.

1. Comrenly the reaction constitutes the correction of

an error in the zciion.

Ibn Mas‘Gd: When we were praying behind the
Apostle of God we said, "Feace be uron God, peace
be uron Gabriel, peace be upon Michael." Then

the Apostle of CGod turned to us and said, "do nct
say, veace be upcn God, fcr Ged is peace; but say,
greetings (tahiyat), prayers and good things teo
God; peace be upon you, O Provhet, with God's
nercy and blessings; veace be upon us and upon

the righteous servants of Geod; I witness that there
is no deity but God, and that Mujammad is Zis
servant and His avosile." (249)

2. The reaction can be a commendation, confirmation or
justification of the act or sypeech.

AbT ¥as‘Gd al-Badri: A man came to the Prephet

bringing a bridled she-camel as alms. The Apostle
of God said to him, "3y virtue of this alms you
will have seven hundred bridled she-camels on the
Day of Resurrection.” (610)

3. The reaction can be an answer to a complaint or a
request.

fnas b, MElik: A rman of the angdr said tc the
Zrophet, "You zut so-and-so in 2 plizce of author-
ity, out you 3did not do that for me." CThen the
Prcyhet said, "After me you will see selfishness,
tut persevere zitil we meet together arcund the

1"

3 (13969)

Bzsin (hawd).

] . .
4‘Bschatologlcal reality.
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4. The reaction can be a simple observation.

LbT MusE al-Ashtari: I said, "O Apostle of God,
where we are they are meking a drink from honey
that they c2ll bita® and another one from barley
that they ca2ll mizr. 3Both of them are intoxi-
cating." The Frophet said, "Every intoxicating
drink is illicit." (437)

C. CQuestion and Answer
In a sense this form belongs to the iction and Reaction
category, but because of the important part it rlays in
the whole collection and the distinctive nature of its
interrogative structure it has been classified arart.
Many of the questions are addressed to Muhammad, but
others are asked of Compznions. Sometimes Muhammad
asks the question, znd when his interlocutor cannot
answer the Prophet supplies the informastion. A large
number of this type have rather elaborate introductions,
giving the circumstances of the exchange. The Question
and Answer form exhibits much variety. At least ten
different interrogztive particles are used, but a word
for "why" is noticeably infrequent in occurrence. The
last observation points to a fundamental aspect of the
hadith. They zbound in questions, but do not reflect a
gquestioning spirit. The gqueries recorded have the
nature of a conversation among believers seeking inForma-
tion but not moved by any doubts or desire for

sPeculation.42

1. The answer is given in a2 direct quotation.

UsZma b. Zayd: Zuhra said, "We were seated with

Zayd b. Th3bit; then they sent to UsZma b. Zayd to
ask him about the middle prayer (wusii). EHe said,
"It is the noon prayer (guhr); the Apostle of God
used to perform it during the midday heat." (628)

42This thought came out ¢f a conversation with
Professor Willem A. Bijlefeld.
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2. The answer is given in an indirect quotation.

‘A11: ‘Zsim b. Damra said, "I questioned ‘Al%
about Muhammad's prayer, and he recalled that the
Provhet prayed four bowings before and two bowings
after noontime (zuhr); and four bowings before the
afternoon hour (‘asr)." (128)

3. Muhammad either asks a2 question or provokes the
asking of one, and then answers it.

AbT Ayytb: The Prophet szid to him, "O AbT Ayytb,
would you not like for me to indicate to you an
2lms which would be an object of pleasure to God
and to His Apostle?" "Why, yes," he said. So the
Prophet said, "It is to reconcile people who have
become antagonistic toward each other and to bring
together those who have become separated." (598)

4. There may be a series of questions and answers, or
an extended interrogation.

Jabir b. ‘Abd Al13h: A man said, "O Apostle of
God, what is the best Islam?" He answered, "For
the Muslims to be protected with %our tongue and
with your hand," or he answered,4> "The one who
protects the Muslims with his tongue and with his
hand." The man said, "0 Apostle of God, what is
the most excellent witness?" He said, "That your
charger should be wounded and your blood poured
out.” Then he said, "And what prayer is the most
excellent?" IHe replied, "The prolonging of humble
supplication {(guniit)."™ (1777)

5. Words are used which do not introduce direct
questions, but which imply interrogationms.

Talha b. ‘Ubayd Allzh: We mentioned to the Apostle
of God that various animals passed in front of us
while we were praying. He said, "Let one of you

43A variant reading.
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put in front of him scmething like the back of a
camel saddle, and then Vhauever passes in front
of him will not éo him any harm.™ (231)

D. Statement, Question and Answer

This slightly more complex reportorial type is in a
clear three-part structure. IFirst somecne's statement
or act is reported as a direct or as an indirect quo-~
tation. It can be the statement or zct of Muhammad
(2732), or of a Companion (2741), or of someone else
(2069). Then a question referring to the statement is
asked by "someone" (693), by the one who relates the
statement (1145) or by a Companion (2077). Tinzlly
Muhanmmad or a Companion answers.

Ibn Mas®fid: The Apostle of God said, "After me
you will see selfishness and things theat you will
deny." We said, "O Apostle of God, what do you
comrand of us?" He szaid, "Render to them that
which has been granteé them as their due, and ask
God for what is your due." (297)

E. Visions
This rudimentary narrative form shows a four-pert
structure: 1) An iniroductory action or statement;
2) What is seen or heard; 3) A question asked by the
one who sees the vision, or by others; 4) An answer
to the guestion or an explanation of the vision.
There are variztions of this structure in some examples.
The texts clazssified as visions are alsc identified as
such by the guarantors in their recitals. UNot included
in this category are visions which are recounted within
other types of expression (1588, 2001, 278, etc.).

Jabir b. “Abd Allzh: Tke Apostle of God said,

I entered Paradise where I saw the wife of Abl
Talbha and I heard 2 light noise (kneskfa). Then
I said, 'What is that, O Cabrlel?' He szid, 'It
is 3ilzl.'" (1719)
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Anas b. MElikx: The Apostle of God said, "While I
was in Paradise I saw a river, so I said to Gabriel,
'What is this?' XZe said, 'This is al-kawtharéd
which your Lord has given you.' Then I put my

hand in it and its bed (tursb) was of most fragrant
musk." (1992)

¥, Historical Details
This is another rudimentary narrative type which in a
few cases is developed into a fairly extended recital.
For the most part, however, it is represented by the
same type of reportorial statements as were described
under "Exemplary iLctions." The reasons for classifying
them separately are that they are concerned with bio-
graphical details which are not exemplary, that they
exhibit certain particular syntactic features, and
finally that they expand into more elaborate Iorms
which is not the case with Exemplary Actions. In a Tew
examples it is not easy 1o determine whether the detail
revorted was meant to be exemplary or not. MNost of the
examples deal with the 1life and person of Muhammed,
although there are some which refer to the Companions.
This type mzkes extensive use of the pariticle lamma
(vhen, after) and the descriptive clauses introduced by
the imperfect tense, such a2s kZna . . . (he was . . . )
or kuntu . . . (I was . . . ).

213: When I came to the Prophet after burying
4bT Talib, he extended good wishes to me. (122)
AbTW HEzim: The 4ipostle of God was preaching and
he saw my father in the sun. So he commanded him,
or signzleé to him, that he should come near to
the shade. (1298)

‘ibd al-MElik b. ‘“ilgama z1-Thaoafi: A delegation
from Thagif came to the Apostle of God. They pre-
sented him with a2 gift. He said, "Is this an zlms

44Eschatological reality: c¢f. Qur. chapter 108.
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or a gift? By an zlms one seekxs the face of God,
out oy a gift one seeks the face of the ipostle."
Then he took care of their recuest, znd they
questioned nim without ceasing for so long that
he had to perform the noon prayer at the time of
the nidafternoon prayer. (1336)

G. Stories
It is only a short step from Historical Tetails and
Statement, Question and Answer to Stories. Along with
Discourses, under the Declaratory types, this form of
ezrression is the most highly developed in the collec-
tion. These stories are similar to the apothegms in the
New Testament as described by Rudol? Bultmenn.*’ fTrey
might be called pronouncenent stories,46 that is, their
action and characterization are suvordiinated to the
saying with which they end. The situations are usually
quite stereotyped: Iuhammad goes to a certain city; ne
enters a mosque; he is seated in a mosgue; he is on a
journey; someone comes to him, etc. An introduction
sometimes seer is, "Would you liké for me to tell you
a story (hadiih) that I heard from . . .27 (32) 4s
was the case witk Discourses, many of the Stories are
identified as being part of a khutba (sermon) or as
hadIth in the sense of story or happening. The number

0

T personae is two, three or Iour.

|_1

. There are short, clearly structured stories in which
are found at least four elements: a) an introduction
giving a description of the circumstances or of
preliminary action that sets the stage for the
apothegm; b) a statement or action that provokes

45, ... N o e mc i
2 ne Zistory oI the Svncptic Tradition, »p. 11-69.

3

.

3

A term vorrewed from V. Tarylor, cf. Z. Zasil Zedlich,
Zorm Criticism: Its Values snd Limitations, p. 52.
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¢) a reaction; 4) a response to the reaction in the
form of a prescription, an injunction, a2 question,
an act, or a2 combination of some of these.

€413: I presented the Apostle of God with a
garment of silk, but he sent it back to me. Then
I put it on, and he said to me, "What I despise
for myself does not please me for you." He
commanded me and I tore the garment into strips
to serve as veils for the women. (119)

‘Al17: Fatima complained zbout the marks of the
quern that she found on her hands. She went to
tell the FProphet, but she couid not find him.
However, she met ‘ZA’isha and informed her. Then
when the Prophet came “A’isha told him about
Fzaiima's coming. She continued saying, "The
Prophet later came to us and found us having gone
to bed. Ve started to get up, but the Apostle of
God said, 'Stay in your places.' He then sat down
between us, so that I felt the coldness of his
feet against my chest. He said, 'Shall I not tell
you something better than what you asked, since I
have found you in bed? The best is that you
should say the tzkbir thlrty-four times, the
tasbih47 thirty-three times, and that you should
glorify Him thirty-three times. He is better for
you than a domestic servant.'" (93)

2. Some of the stories lack the structure indicated
under 1., or else they are a combination of severzl
such structures that have been adapted. These may be
called conmposite stories or run-on narrztives. They
are probably the tyve of narrztive used by the gussis
(story tellers) to entertain and edify their hearers,
but they were z2lso used in the khutba. They embody
more descriptive material than other forms, and are
often a long series of conversational exchanges which
do not build up to a climactic pronouncement as do the
shorter well-structured stories.

47Saying "Praise the Lord."
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‘Umar: We advanced with ‘Umar until we reached
Marr al-Zahran.48 ‘Umar went into the thicket -
(argk) to take care of his bodily wants, and I sat
down tc wait for him to come out. Then I said

to him, "O Commander of the Believers, for a year
I have wanted to ask you about 2 haprening
(padith), but my respect for you has prevented me
from doing so."

He said, "Do not hesitate; if you know that I
have some information, ask ne."

So I said, "I am asking you a2bout {he story
(hadith) of the two wives." _

He said, "Yes, Hafsa and ‘E’isha. In the time
of Ignorance (jghiliya) we did not consider women
nor did we let them interfere in any of our affairs.
Then God brought us Islam ané gave women the place
that He gave then, together with rights, without
vernitting them to interfere in our affairs. One
day while I was seated occuried with some matter,
ny wife said such-and-such to me. I replied,
'What is the matter with you? Since when do you
interfere in our affairs?' She said, '0 Ibn
al-Xhatt3b, ro one can talk with you, and your
daughter talked with the Apostle of God until he
becane angry.' I said, 'Did she really do that?'
She said, 'Yes.' ©So I got up and went to see
Hafsa and said, 'O Hafga, do you not fear God, to
have talked to the Avostle of God until he became
angry? Wwoe to you, do not be deluded by the
excellence of ‘£’isha and the Apostle of God's
love for her.' Then I went to Umm Salama and said
the same thing to her. She said, 'You interfere
in everything, O Ibn al-XhattZb, even coming
between the Apostle of GCod and his wives.'

"I had a friend from among the allies (ansir)
who was with the Apostle of God when I was zbsent.
I would be with the Apostle of God if he were
absent. Ee would inform me and I would inform
him. I feared no attack from the kings of tke
Ghasszn, 49 and one day after God had quieted
things for us, I was seated occupied with 2 matter
and my friend came and szid twice, 'C Father of
HYafga.' I said, 'Woe to you, what is the matter?
Did the Ghass@ni corme?' He said, 'No, but the
Apostie of God has divorced his wives.' Then I
said, 'Hafgza has been humbled; [lafsa has been

0

48A valley near Mecca.

49Arab tribal group.
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humobled.' I put on my sandals and went to the
Prophet. There was weeping in every room, and
there the Apostle of God was in his bower
(mashruba) with a black slave at the door. I
said, 'Have me announced to the Apostle of God.'
He announced me and admitted me. There he was
asleep on a reed mat. Under his head was a pillow
made of leather and stuffed with fibers. Fods of
the sant tree (garaz) and skins (ghab) were
hanging there. 1 began to relate to him what I
had told Hafsa and Umm Salama. But he had vowed
to keep away from his wives for a month, and when
the night of the twenty-ninth camwe he went in to
them." (23)
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SOME CORRELATICKS BETWZEN FORMS OF EXPRESSION
AND SUBJZCT MATTER IN THE MUSNAD

For the purvose of determining what correlations, if
any, exist in the Musnad of 21-Teyalisi between the forms of
expression of its constituent parts and their subject matter,
the following subject caztegories have been employed. It was
not deemed advisable to use the categeries fixed by the com-
pilers of Jamit

tions are for purvoses of jurisrrucdence, and are too numerous

and Sunan collections, since their classifica-

for practical utilization with a smell collection such as
al-Taygiisi.

Alms

Animals

Biogravhy (other than Muhzmmad)
Birtz and Children

Comnerce and Finance

Customs, Folklore, Superstition
Death and Burial

Fasting

Food and Eating

Good Manners, lMorals, Ithkics
Eidden, Divine Secrets

History, Political and lMilitary
Inheritance

Law and Judges

Life and Perscn of Fuhammad
Marriage and Divorce

Minority Religiocns

Pilgrimage

Politics end Community

Qur’an

Ritual Cleansing

Ritual Prayer

Slavery and Emancipation

Piety, Worship (other than Ritual Prayer), Asceticism

72
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Theology
War and Booty
Women

It is not rare to find a text that deals with two or
even three subjects, so the totzal number of subject items is
greater than the total number of texts.

By comparing the frequency of occurrence of these
subjects with the twenty-three forms identified in Chapter IV,
it is possible to determine some correlations of interest. It
should be remembered that the percentages given are only
approximate, but they are exact enough to have meaning.

In view of the fact that forms have been identified
partially in terms of the content of the hadith,l an objection
might be raised here that subject and form have too nuch in
corxmon to make a study of correlations valid. It will be seen,
however, that the two categories are indeed distinct, and if
in some cases the correlations between them are so manifest
that it seems almost superfluous 10 mention them, this fact
only helps to confirm the soundness of the form analysis, and
to hint at other relationships which are not apvarent at first
glance.

To begin it is of interest to ascertain which subject
is treated most frequerntly. In al-Tayalisi it happens to be
Piety, Worship and Asceticism, with 11% of the total occur-
rences. This is not an overwhelmingly large vercentzage,
however, when we consider that the top eight subjects represent
about 55% of the total number. The other seven are Biogravhy
(other than Muhammad), Good Yanners, Morals and Zthics, Hidden,
Divine Secrets, Customs, Folklore and Superstitions, Politics
and Community, Rituzl Prayer, Life and Person of Muhemmad, all
ranging from 5%% to 9% of the total.

Legal subjects do not occur often. In fact z survey
of the following list of severzl strictly legal subjects

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



74

reveals that every one of them occurs less than orne hundred
times, and that four are the lowest of the wkole list in
freguence: Alms, Ccmmerce and Finance, Death and ZBurial, Iaw
and Judges, arriage =znd DZivorce, Slavery, women, Animals,
Mirority Religions, Inheritance, Birth and Children.

At a fairly late stage in the research for this study,
a copy of another lusnad, whose compiler died only a few years
later than al-Taydlisi, was obtained for comparison. This is
the Musnad of AbG Bakr “ibd 4115k b. 2l-Zubayr al-Jumaydi
(a. 219/834).2 To make 2 complete comparison of the two
collections would necessitate classifying the 1300 text33 of
the XMeccan traditionist exactly according to the same cate-
gories used in situdying the subject matier of 21-Tayzlisi.
However, thanks to a fairly adequate index in the edition of
al-Humaydi, we are able to make some instructive, if tentative,
comparisons with reference to a few categories. The follow-
ing parallel subjects in the two collections occur with equal
frequency:

Biography (other than Mubammad):4 6% of the total
Food and Eating: 3%
Tasting: 3%

Others occur much more freguently in al-Jumaydl than
in 2l1-Tayalisi:

2ibove, p. 23.

3There is a discrepancy between the totzal numkter of
radith listed 3in numerical order (130C) and a2 siatement in the

%refac§ to the effect that the Musnad contains 1293 texts
I, 21).

4In al-Jumaydi, the index uses the conventional
subject categories of the JZmi‘ collections, and this one is
Mandqib (feats or virtues). 2al-TayZlisi's biographical hadith
contain a mirimum of excessively laudatory material.
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War and Booty: 4% and 1%
Marriage and Divorce: 4% and 2%
Qur’sn: 5% and 2%

Zitual Cleansing: 6% and 4%
Alms: 3% and 1%

Ritual Prayer: 14% and 9%
Pilgrimage: 11% and 4%

On the other hand, as far as can be determined from
this kind of comparison it seems that irn three subjects the
incidence in 21-Tayalisi is comsiderably higher than in the
other Musnzed:

Hidden, Divine Secrets: 5%% and .2%
Piety, Worship (other than saldt) and Asceticism:

11% and 35%
Life and Works of Muhammad: 6% and 4%

£ tentative conclusion to be drawn from this comparison
of two collections is that al-Fumaydi's was compiled for the
orimary purvose of giving guidance on matters of jurisprudence,
including the well-ordered ritual life, whereas 21-Tayzlisi's
Musnad was intended to be primarily a manuzl for personal and
corrunal edification. I this conclusion is correct it
reflects the possibility that the nature of al-Taydlisi's
collection was not due as much to the deliberate choice of its
compilers as to the actual raucity of hadith on juridical
questions during the latter half of the second century.5

The next factor to examine is the form of expression
assumed when the different kinds of subject matter are treated.
The first correlestion that strikes the eye is that only 3 of
the 27 subjects assume fewer than 10 different forms, and that
these 3, using 8 different forms each, zre of the lowest

5Goldziher, Ztudes sur la Tradition Islamigue, p. 85,

voints out that M2lik b. Anas, at the middle of the second
century, could only produce 600 traditions on legal subjects.
it seems that most hadith of that period were moral, ascetic
and political ones.
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incidence. So, a characteristic feature is extreme diversity
in literary form. In fact, ten of the subjects are found in
from 15 to 20 different forms. 4 striking example of this
diffusion throughout the range of literary types is the subject
Death and Burial. It occurs only 95 times, but in 16 different
forms of expression. No subject is found in all 23 forms.
when we come to consider which subjects assume which
forms, ths problem of correlation becomes more delicate. Here
vwe feel that only a2 modest beginning can be made to open the
question. Is meaningless diversity the only feature of this
correlation? 3eginning with wheat we would normally expect to
be corresponding relationships, we note that under Theology
the most used forms are Statement (28%) and Cuestion and Answer
(18%). Theologiczl truth is quite normally transmitted by
declaration or in rudimentary catechistic form.

On the infrequently treated subject of Slavery and
Zmancipaticn, nearly cne-fourth of the texts are in the form
of Judgments, since the probvlem of the Iuslim community was to
regulate 2n already existing, and not overly desirable,
institution.

Under Frazyer the prelferred form is Exemplary Action
(28% of the totzl), whereas the Injunciion form is used in 16%
of the occurrences. This would indicate that the Musnad puts
greater enphasis on the practiczl Propvhetic model in prayer
then upon prescriptioné attrivuted to Muhammad.

The szme observation holds for Zitusl Cleansing, 28%
of whose texts are Exemplary Actions. 19% are Question and
insver and 15% are Injunciions.

Likewise material on the Pilgrimage is expressed nost
often as Zxemplary Action (22%).

s ore would expect, the Life and Person of Muhammad

n=

-

is trested frequenily as Historical Detzils (39%), with the
tory form ard the Statement having approximeately 1i5% each of
the occurrences.

Similarly the subject of History, Folitical and

v

Military is correlated with Story (25%) znd Historical Details
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(25%); while Biography (other than Muhammad) mainly uses
Historical Details (38%) and Story (23%).

Another quite normal correlation is that between Law
and Judges and the Judgment form, which is seen in 3C% of the
occurrences. On the other hand a surprising 22% of the texts
are Stories. We shall have a closer look at this particular
correlation later.

Subjects which involve taboos, such as Animals and
Food and Zating assumre the form of Prohibition predominantly
(25% each). Also 2 legal subject Commerce and Finance uses
more Prohibition forms than any other (25%). And the important
subject of Customs, Folklore and Superstition, widely diffused
throughout 20 different forms, nevertheless assumes the Pro-
hibition type in 18% of its occurrences. Ianners, Morals and
Zthics, as would be expected, is expressed predominantly in
the imperative forms of Prohibition and Injunction (13% each).

Another subject in which the Prophetic nodel plays
an important part is Fasting, with approximately 25% of the
texts being Zxemplary Actions. Another 25% are Injunciions.

Hidden, Divine Secrets are expressed in the form of
Statements 32% of the time.

While the above correlations have revealed nothing
stertling, they have at least confirmed the importance of
identifying literary forms of expression in the hadith. That
is, the fact that correlations have been found between form
and subject which are logically normel, given the nature of
each of the two factors, leads us to expect thet over a
broader range the form of expression is significant for
understanding both the content of the traditions and the
circumstances out of which they emerged. Of course this does
not mean that the transmitters deliberately chose their forms
of expression, for they were not conscious literary artists.
However, they spoke as z part of their total milieu to such
an extent that it is necessary to take into account the inter-
relationships of content, form, function and circumstances if
this oral literature is to be interpreted adequately.
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/

A complementary observation is that although +the forms
rentioned above, which figure predominantly with certain
subjects, represent sizable proportions of the whole in each
case, they never exceed 39% of the total. So there is a large
measure of diversity in the use of forms of expression. It
remains to be seen whether this diversity is cuite insignificant.
or whether it is meaningful and selective. This question might
be answered by 2 rigorous study of the individual formal
patterns used in the hadith. In the following chapters it will

P

be shown how a study of the variant readings, and sometimes
variant form patterns, of the same testimony can be rewarding.

Before closing this discussion of correlations between
subject and form, as seen with subject matter as the base, we
shall attempt to accocunt for some quantitatively important
correlations whose significance is not immediztely apparent.

Cn the subject of Law and Judges an unusually large
percentage (22%) of the occurrences are couched in Story form.
Looking at these texts we find that they are mainly occupied
with cases of blood fine (diyz) and the punishment of flogging
or stoning for the crime of adultery. These are two of the
nost ancient legal concerns of the Muslim community, dating
even from the customary vractice of pre-Islamic Arabia.
Therefore, that these testimonies are so often expressed in

tory form perheps indicates tnat they represent, in that forn,
the result of a long process of evolution in which indirect
quotation was changed to direct guotatiorn and the details
elaborated beyond their primitive laconism. By way of contrast

512, II, 340-43, on diya; Emile Tyan, Histoire de
1'Crganisation Judicizire en Pays d'Islam, pp. 38, 40 on zind’
(adultery). Joseph Schacht, in ZIL, IV, 1227, says that in
vre-Islamic Arabiz aduitery was not considered as morzl wrong-
deing as much as injury to the property rights of others.
However, this does not take away from the fact that zin3’ was
an important concern of penal law. A close study of the hadith
on hudid (penal sanctions) should help to complement Schacht's
statement.
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and in support of this hypothesis, the subject of Alms, 2
strictly Islamic concern dating from the establishment of the
Muslim comrunity, has only 9% of its texts in Story form,
whereas five shorter, more terse types have equal or greater
percentages than Story. Fasting, also an Islamic practice as
opposed to pre-Islamic custom, uses the Story form in 10% of
the occurrences, as over against three shorter forms which are
used more often. Admittedly, the hypothesis is nct proven
that the Story form often, if not usually, represents more
extensive evolution of a testimony than do some shorter forms.
However, the evidence presented here supports such a theory.
Two other subjects, Birtkh and Children together with
Inheritance, show high percentages of the Story form, but they
are represented in 21-TayZlisi by fewer than 25 texts each.
These frequencies of occurrence do not seem to be high enough
for a valid interpretation of their form-subject correlations.
Another way to look at the relationships between
subject and form is to note the incidences of the forms, first
of all, without regard to subject matter. ZEight of these are
used in a lititle over 75% of the total number of texts. They
are the following, in order of their frequency of occurrence:

Story

Statenent

Exemplary Lction
Injunction

Question and Answer
Historical Details
rrohibition

Action and Reaction

These top eight forms are fairly evenly distributed in
incidence, ranging only from 223 to 348 times. The remaining
fifteen forms range from 9 occurrences to around 100. The
least frequent are Vision, Blessing znd Rhyme, all occurring
about the same number of times. Aside from these very low
incidences, the others range from 20 to 100, again = fairly
even distribution. These fizures show that a closer look at
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what appears to be monotonous material because of its formulaic
and simple structure, actually possesses considerable variety.

The Story form and Injunction are found under all 27
of the subjects, with very wide distribution. The largest
percentages of these two forms for any one subject are 17% of
Injunction on Prayer, and 10% of Story on Biography (other
than Mupammad). ther widely used forms appear under 26
subjects (Statement), 25 (Action and Reaction, Question and
Answer, Statement, Question and Answer) and 22 (Prohibition
and Numericzl Saying). This is an obvious indication of the
wide variety of usage with regard to form-subject correlation.

Proceeding to look at the collection with certain
forms as a2 base, it is vossible to discover some meaningful
relationships between them and the subjects. The mos?t
striking correlation is that between the Discourse form and
Hidden, Divine Secrets. XNot less than 42% of the Discourse form
occurrences are on this subject, which suppcrts the vropcsal
made earlier that al-Taydlisi's Musnad was primarily a book
for edification. The Vision form, which is found under only
four subjects, expresses Hidden, Divine Secrets 50% of the
time, an expected correlation. The Prophecy form likewise is
used in 34% of its occurrences to announce Fidden, Tivine
Secrets. This form also shows a large 23% of its occurrences
with Politics and Community.

Another expected correlation is that between Historical
Details, which is found under 20 different subjects, and Life
and Person of Muhammad (307%) on the one hand, and Biography
(other than Muhammad) on the otkher (29%)

It is not surprising to find Zpigram used in 29% of its
occurrences under Manners, Morals and Ethics, since this is
the form of morazlistic wisdom sayings.

Over one half of the Prayer form appearances concern
Piety, Worship (other than s213t) and Asceticism. 26% of
Conditional Proumise 2re on this subject a2lso, a correlation
whose significance is not immediately apparent. These promises
concerning the pious life pertain to the early development of
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Muslim devoticnal theclogzy. Goldriher has describved primitive
ascevicisr in Islam as being characterized by an emphasis on

the consciousness of sin znd the need for making atonement for
Wrongdoing.7 This movement reached its highest point in the

. \ - m i 8
life and work of al-Parith al-Muhdsibi (d. 243/857). The
hadith in gquestion here are perhars representative of an

intermedlate stage cf development, between the fairly
restricted Qur’anic prescripztions for works of atonement and
the full-blown spirituality of an al-FukZsibi. On the one
hand the Qur’an presents the work of expiation as a
business-2ike procedure Ifor the correction of a2 legal fault.9
There is nc evidence of a consciousness of sin as morzal
offense., On the other hand neither do the hadith Promises
reveal z deer sin-consciousness, dut they intensify the
Qur’anic concern for forziveness. Taking du‘s’ (personal
invecation of God), fasting, scrupulous observance of Triday
worshiyz, pilgrimage, building =2 mosque and other meritoriocus
works as the means of atonexmernt, these Promise texts assure
an astonishingly liberal nmeasure of divine pardon and blessing
for those whc observe their conditions. Among them are a
number of texts which anplify Qur’anic promises of pultiplied
reconpense for good deeds, regardless of nctions of expia-
tion.lo Tentatively it may bDe observed that the hadith in
this category reflect an increasing use of the vecabulary of
ascetical sin-consciousness, vut that the community 4id nct

ckelungsgeschichie des
ur die Yunde des lMorgenisndes,

Stfismus,™ Wiener Zeitschrifs
XIIT (1839), 37.

S P . s s O R o =1
. his best known work, 21-Ri‘Zya 1i Huolig A;lgn,
ed. by lMergaret Smith, an exhaustive ranuzal of selfi-examinatiocn.

o]
“e.g. Qur. 4:92/94; 5:89/91; 58:4/5.

0., Qur. 6:160/161; 34:37/36.
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have a2 corresponding doctrine of sin, of which the words might
have been the expression.

The majority of the correlations seen with the forms
&S a base, taat is, considering the frequency with which a
cervain form occurs with a particular subject in proportion to
its total incidence, are not immedisztely expliczble. An inves-
tigation of such relationships anywhere in the broad field of
nadith literature might well clerify further the rature and
function of orzlly transmitted testimonies.

Still a third way to seek correlations is to note the
formal features of those radith attributed to particular
primary and secondary guarantors. ZIEven to begin such an
investigation would tzke us farther into the discipline of
‘ilm 21-rijal (criticism of authorities) then is permitted by
the scope of this study. Also, to consider the hadith of

particular guarantors would necessitate transcending the bounds
of one collection, especially z fairly small collection such
as 21-Taydlisi. The lMusnad is so highly selective in its
choice of material that we can scarcely hope to find more than
a very few truly representative groups of texts from particular
guarantors. EHowever, an example of the kind of relationships
that we can expect to find is seen in the collection of
traditions attributed to ‘E’isha. They are overwhelmingly of
the Reportorial type, and within that tyce the clear prefer-
ence is given to Exemplary Action and QJuestion and Ansver.
Neturally, the wife of the Provhet would ve expected to
transmit a large number of his exemplary actions, and the
predominant occurrence of Quesition and Answer helps to delin-
eate ‘Z’isha‘'s nature as alert and intelligent, since often
the questions posed were hers.ll
Taking the stereotyped categories of authorities which
begin and which clcse the collection, it is interesting to
note the preference of the Ten who were promised Paradise for

1lor, 31°, 1
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the Reportorial types of expression, at least in the cases of
those who are represented by an appreciable body of maverial.
These are 4b@ Bakr, ‘Umar, ‘411 and Sz2°d b. AbT Waqgds. Of
the Ten only ‘Uthman uses more Declaratory types than the
others. 3By way of contrast, the younger Companions, whose
collections close the [usnad, use many more Declaratory and
Imperative types than do the Ten, z2lthough Reportorial types
are the most numerous, except in the case of AbU Zurayra.
This pdints to a certain evolution in the manner of expression,
which was probably influenced by the difference in proximity
to the Prophet's lifetime.

Looking briefly at subject matter, it is curious to
note that the Ten speak of Ritual Prayer in only zbout 55% of
their testimonies, whereas the Seven younger Companions deal
with this subject about 12%% of the time. This observation
may be connected with an hypothesis that ritual prayer was not
one of the oldest primary concerns of the Ladith.

We may conclude, then, that the student of hadith
literature can use the form-subject correlations together with
the chains of transmission to establish coherent lines of
development, without having to pass judgment on the so-called
"authenticity" of a chain of suthority. That is, this study
suggests that there is z2n inner and outer integrity to the
canonical hadith, not only as concerns their literary form and
their subject matter, dbut also more than lixely the isnid as
well. Seen in this perspective the isndd represents an
authentic and religiously significant tradition, whether or
not it is historiczl in the positivistic sense.
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CHAPTER VI

A LOOX AT SOME TEXTS RELATIXNG TO DETERMINISM
IN THE LIGHT OF THZIR FORMS OF EXFRESSICON

In the next chapters of this study three specific
areas of Muslim thought, worship ané socizl rractice, as
treated in the hadith, will be used to demonstrate further how
2 consideration of the forms of exvression helns to reveal the
nature of hadith as religious literature. Zere we leave the
overall, integral voint of view and focus attention upon a
small number of texts. What we propose to do is not simply to
examine what 21-Tey3lisi's collection "teackes"” zbout a
certain subject. Our purpose is, rather, to take texts on
three different subjects ard use them to point out some of
the possibilities for this xind of investigation. For obvious
practical reasons, it is impossible to think of doing this
with 211 of the subjects with which the Fusnad deals.

The first subject chosen is determinism, a theological
notion in Islam, with pre-Islamic overtones. Basic research in
the teachings of hadith on predestination has elucidated the

general tone of traditionzl testimony on this subject.l it

lEdward B. Salisbury, "Muhammadan Predestinztion and
Free Will," Journal of the fmericzn Crientzal Society, VIII
(1866), 106-82; A. de Vliieger, Kitab al-gadr: latériaux pour
Servir & 1'Etude de lz Doctrine de 1z Frédestination dans la
Théologie Musulmane; Alfred Guillaume, "Some Remarks on rree
Will and Predestination in Islam, together with a Translation
of the Xitabu-l-Qadar from the Szhih of al-Bukhari," Journal
of the Royal Asiatic Society, 13524, 42-63%; William Montgomery
“att, Free Will and Predestination in Zarly Islam; Helmer
Xinggren, Studies in Arabizn Fatalism.

84
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might be said in passing that Z. E. Salisbury's judgment that
the traditions faithfully reflect the Qur’anic preoccupation
with predestination2 seems to be more sound than either the
unqualified assertion of A. Guillaume that the hadith teach
unrelieved determinism,3 or the more sophisticated conclusion
of W. M. Watt to the effect that the traditions are less
theistic than the Qur’én, and are more concerned with man's

predetermined existence.4 The texts presented in al-Tayzlisi
confcrm to the overall picture. They may be grouped into the
following four categories.

1. Adetiological statements and rarratives.

2. Specific arvlicaticns of the doctrine of theistie
determinism.

3. Assertions to sazfeguard right doctrine.

4. Texts showing the interrelation between pre-Islamic
determinism and Islamic theism.

1. Basic to the Islamic understanding of man and his
relationship to the divine are the aetioclogiczal hadith relating
to the creation of man. These texts reprsseant a temporal,
actuzal situation in terms of transcendental, timeless truth.s
The happening which the zetiological statement describes is
the formation cf the human fetus in its mother's womb. This
is in itself a mysterious process, but the Qur’sn had cast
some light upon it:

20p. cit., p. 151.

3On. cit., pp. 61-63.

40p. cit., p. 20.

5¢f. T. H. Gaster, "Myth and Story," Numen, I (1954),
185; Gaster, Thespis, »p. 5, 49.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



C mankind! If ye are in doubt concerning the
Resurrection, then lo! Ve have created you from dust,
then from 2 drop of seed, then from a clot, then from
a little lump of flesh shapely and ahapnless, that we
may make (it) clear for you. (22:5

A tradition, reported by Ibn Mas‘td and transmitted by
21l-Tayslisi, takes this GQur’anic verse ané declares it in terms
of the transcendentzal, divine ordering of human life in all of
its aspects.

Verily, the creation of each of you is gathered in

his motner's womb for ;orty nights. Then it becomes

a clot of blood (‘alagz) For Lorty nights. Afterwards
it becomes an embryo uﬂ~ha\ for the same period of
time. Then an aneel is cent to it bearing four com-
mands: its sustenance (rizg), the duration of its life
(2j21),9 its work (‘amal) e.nd whether it will be miser-
able or havpy (shaci aw sa 1d) 10 Then there is
breathed into it tne breatn of life.ll Verily, one of
vou (or, 2 man among you) mzy do the deeds of the
people of Paradise, so that between him and it there
lies but the space of a cubit, and yet the written

6See Qur. 7:142/138; 46:15/14 for use of the number
forty. A4lso the first revelations came to uhammad at the age
of forty. CI. Tke Intervreter's Dictionary of the Bible, IIT,
565.

70*. Psalm 139:13-14, with comments by LArtur VWeiser
in The Psalms: A Commentary, ». 806.

8Ringgren cites a parallel text on the angel from the
Babylonian Talmud, op. cit., p. 119.

Squr. 6:2.

O00ur. 11:105/107.

our. 32:9/8.
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decree (kitZb)12 will overcome him. Then he will do
the deeds of the peorle of Hell ané enter into it.
Likewise, a man among you {(or one of yocu) may do the
deeds of the people of Hell, so that between him and
it there lies but the space of a cubit, and yet the
written decree will overcome him. Then he will do
the deeds of the people of Faradise znd enter into
it. (298)

We note that this hadIth is a mosaic of Qur’anic data
combined with the extra-Qur’anic details of forty nights, an
angel of destiny carrying four commands, and the overriding
power of the divine decree. The effect is that of a sclemn
proclamation.

This tradition exists in a number of wvariant readings,
with different secondary gua*arto*s, but all clairming Ibn
Mas‘td as their first authority.~” 3 Aside from such comrmon
vhenomena of orzl transmission as superficial changes cf word
14 the
versions show almost complete identity. However, a few features

order, substitution, omission and addition cf words,

lead us to believe that this fairly straightfcrward declaration
went through an interesting history of transmission. Here it
should be pointed out thzt we are not seeking the original
words of Muhammad. %We assume thet a tradition began with the

. s 1
Prozhet, unless Muslims themselves question its origin. >

120ur. 2:187/183; 80:19. Vs. 15 also speaks of scribes,
who were charged with the recording of the revelation.

15¢.5. Bu., Qadar, 1; Tewhid, 28; Mu., Qadar, 1;
Z., 126; Tir., Radar, 4.

4'e"mer Rlnggren, "Oral and Written Transmission in
the 01d Testament," Studia Theologica, III (1949%), 35, with

references.
o=y
l’Mu lim scholars have recognized the ex1suence of
forgeries (mawdi‘dt); cf. Ibn EKathir, Ikhitisar ‘Ultm a21-Hadith,
ppo 77-4.‘..
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This study is concerned with the role played by the hadith

ir the develorment of Islam, Vhat interests us here are the
"performances"l6 of the text by guarantors who, while restricted
to the meaning intended, did practice, in some cases, a kind
of creative oral c:ompos:‘.’z;ion.l'7

The text is divided into two varts, the second begin-
ning with "Verily, one of you may do the deeds. . . .* ‘e
shall cz2ll these sections A and 3. 3B introduces an element
foreign to A. 21-Taydlisi's version is unique in that it pro-
vides no connecticn vetween A and B. It says nothing of the
w¥riting of the four commands, so the menvion of a written
decree (kitZb) in B comes as a surprise. The discussicn of
the people of Paradise and the people of Hell actually belongs
to zrother set of testimonies, as we shall see later. The
account of how the decree overrides man's will gives the
impression of veing a reinforcement of the idea of predes-~
tination, and is foreign to the aetiological narrative frame-
work of A.

The other versions studied make the transition from A
to B by inserting the verb, "to write," after the expression,
"four commands." In the case of 21-Tirmidhi, this operation
is clumsy: "He was charged with four (?); there were written
its sustenance, etc." Two versions introduce B with an oath,
thus indicating a break in the thought. al-Humaydl dces not
complete the two elements of the antithesis in B. Xe relates
only the lot of the people of Hell. =al-Fumaydi's and one of
al-3ukhari's versions list only three of the four commands,
omitting "its work,” and apparently intending that "whether it

. . . . 18
will be miserable or hzppy" be taken as two different commands.

16R. C. Culley, "An Approach to the FProblem of Oral
Tradition," Vetus Testamentum, XIIT (1963), 121.

1731 0cntre, Histoire de la Iittérature Arabe, ITI, 796.

IBWatt sees the command, "its work," as a possible
addition rather than as an omission, o0p. cit., . 25.
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4 possible way to understand this omission is that the guaran-
tors were so intent upon connecting "miserable or happy" with
the antithesis expressed in B that they did not notice the
logical discrepancy of only three commends. This tendency is
seen in another testimony where "people of happiness" and
"people of misery" are synonymous with "people of Paradise"
and "people of Hell."19

There is uncertainty in several versions about whether
the text should be, "forty days," or "forty nights." One

reading of al-3ukhdri gives both a2lternatives. "Forty nights,"
as al-Tayalisi puts it, is more in keeping with the Gur’anic
imagery.zo

The conclusion that A is a sevparate statement, combined
with B to form a2 complex affirmation of the type described in
Chapter IV, p. 49, is further strengthened by the observation
of another set of aetiological testimecnies. The text in
al-Tayalisi is as follows:

Aras b. Malik: Verily, God appoints over the womb an
angel, who says, "C Lord, a drop (nutfa); C Lord, a
clot of blood; C Lord, an embryo." And when God wills
to complete a creation, the angel says, "C Lord, a
mele or a fem2le?2l 1Miserable or hapvpy?" Then he
writes that down in the womb of its mother. (2073)

In al-Tayglisi's tradition discussed above, no. 298,
the division of the text into A and B obscured slightly the

19.. .
9T1r., Qadar, 3. In Tir., Qadar, 15, however, we see

that there were those who intervreted "miserzble or happy" as
referring tc this life; c¢f. Ringgren, Studies in Arabizn
Fatalism, p. 120. The Qur’anic usage in 11:105/107 seems to
roint to eschatological misery and happiness.

onur. 39:6/8 speaks of the "triple darkness" in the
womb of the mother.

2L our. 42:49.
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Tact that the inscribing of the crzature's destiny velcngs to
the a2etiological statement. There, as we have poinied out,
the version cdoes nct refer to the zect of writing, and other
versions use it zs z traznsitionzl device to reach the 3
section, where the emphasis is upon a didactic reinforcement
of the idea of predestination. In the zresent text, however,
we see the act of writing the creature's destiny completely
integrated with the rest of the aetiologiczl narrative. This
is likewise the case in the IZiblicel testimony, to which refer-
ence nas zlready veen nade, "In thy book were written, every
one of +them, the days that were Fformed for me" (Psalm 13S:16,
with vs. 13-15). If we follow the insights of 3iblical

critics this version from fnes b. M2lik is a more receat one
than that by Ibn Fas‘Gd because it is couched in direct
quotation.22

Without attempting to describe 2ll of the variant

rezdings o0f this story we v»oint out one that is attributed to
a different primary guarantor, Hudhayfa b. Asid al-Ghiféri.23
In this text evidence can be seen of improvisation. In addi-
tion to the yrrevicusly noted aspects of xman's life which are
written down, we Find also "his inZluenca" (athar), "vwhat is
cormendad of him," and "what is prohibited to him." The detail
is included that the pages (suhuf) are fclded up and that noth-

ing is either 2dded to or taken from what was written therein.

2. Under specific azpplications of the doctrine of
theistic determinism, the £ 1 group of texts is concerned

s
antithetical utterance:

%
1Y
ct
|-
(e}
?ﬂ
-

with an epigr

223udolf Bultmann, "The Study of the Synoptic Gospels,"

in Form Criticism: A New ‘ethod of ilew Testament Resezrch,
trans. by Frederick C. Grant, ». 34.

231u., Gadar, 3; H., 826.
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God created Paradise, and Ze created for it a people,
while they were still in the loins of their fathers.

God created Hell, and He created for it a2 peorvle,
while they were still in the loins of their fathers.

It is obvious from the three settings in which this
saying is found in al-Tayzlisi, and from those found in other
collections, that it was an oft-repeated testimony. Zvery one
of the three texts is couched in a different literary form,

and the context is different in each case., First there is the

Action and Reaction narrative from “Z’isha:

They brought a deadé child Zrom the a2iiies for the
Prophet to bless. I said, "O Apostle of God, happy

is this little bird among the birds of Paradise.

He did no evil at 211, nor did he have knowledge of
evil." He said, "0 ‘A’isha, do you not know that

God created Paradise and that He created a people for
it, while they were in the loins of their fathers?

And that He created Hell together with a people Zor it,
while they were in the loins of their fathers?" (1574;

Several variant readings of this text do not reveal any devel-
opment.24 Jbviously the concerm here is with the lot of child-
ren who die before reaching the age of accountability. This

was a major gquestion in early Islamic theological discussions,25
and later, in another grour of texts, we shall see other
responses to it. Here the rezction of the Prophet is not a
direct denial of ‘E’isha's pious statement. It is rather a
reflection upon the mystery of the divine decree, the results
of which must logically be the radical polarization of mankind

into the people of Paradise on the one hand, and the people of

24y, Qadar, 30, 31; I. H., VI, 41, 208.

25Wensinck outlines the elements of the debate with
the Xhawzrij on this subject in The Xuslim Creed: Its Genesis
and Historical Development, pp. 42-44.
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Hell on the other. The blunt statement is not Qur’anic,26 but

it is a logical outcome of meditation on Qur’anic data. It is
possible that this statement is the basis of the famous hadith,
not found in 21-Tayziisi, in which God rubbed the back of idam
and thus produced the seed of a2ll :nankind.27 In thet Xarrative
form, God says, "I created these for Faradise, that they might
G¢o the works of the people of Faradise. . . .* Then, He said,
"I created these for Hell, that they might do the works of the
people of Eell." This elaboration reminds us of part B of
21-Tayglisi's no. 298, whkich rerresents z still greater elabo-
ration of thougnt concerning the practical outworking of the
divine decree.

The second occurrence of this saying is in a Question
and Answer form. Only the expressions, "people of Paradise"
and "people of Hell" are retained of the more elaborate anti-
thesis.

“Imr3n b. Zusayn: It was said to the Prophet, "Are

the people of Paradise known from the vpeople of Hell?"
He szid, "Yes." Then it was _said, "Then why (fIima)
should anyone dc any works?"28 He said, "Everyone does
that for which he was created, or that which has been
facilitated for him."29 (828)

.
2°The expression, "people of Hell," is found once,
28:64, and there it means "the people living in Zell.”

27Ha., IV, 81-82, based on either a misquotation or
a misunderstanding of Qur. 7:172/171, which says that the
seed came from the backs of the sons of Adam, not from Adam
himself.

285uch a guestion is uncommer in the hedith; see
above, p. 64, and below, p. 98.

29

cf. Bu., Qadar, 2.
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The second question znd answer of this text contains
another saying of the Prophet which will be considered later.

The other setting of this theological affirmetion is
as follows, and it might be described as 2 primitive creedal
stztenent:

AbT UmBma al-32hilI: God created the creation,
decreed the decree,>Q made the covenznt with the
Provhets, >l and Eis throne is upon the water.32 The
people of Paradise are really its people, and the
people of Hell are really its people. (1130)

This text cdoes not seem to occur in the other major
collections. The first four statements of the affirmation are
taken directly from the Gur’sn, a2nd the last one is a com-~
pressed version of that seen in no. 1574.

In this second category of texts on predestination, it
is possible to trace the reflection of the community upon more
specific applications or qualifications of the idez of divine
predeterxzination. The Zusnad reflects the intense preoccupa-
tion of ezrly lMuslims over the lot of children who die before
reaching the age of accountability. Five texts from five
different guarantors enshrine what was Huhammad's classic
response to those who asked where the children went when they
died: "God knows what they would have done." These te}:‘ts33
are 21l in the form of Question 2xnd Answer or Statement,
Question and Answer. A4 collation of eight different versions

Oqur. 3:47/22.
3Lour. 3:81/75.
3200r. 11:7/9.

33537 (4wo cheins), 1576, 2352 and 2624.
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of this tradition ™

does not reveal any significant develop-
ment. Muhammad's answer in one case, however, poses a great
problem. He says frankly to ‘A’isha that the children of unbe-
lievers are in Hell, but then takes refuge in the inscrutable
decree, saying, "God knows what they would have done.”" (1576)
al-TayalisI furnishes further evidence of the lively discussion
on this subject by including a2 seeningly contradictory text
(2111), in which the Prophet says that since the children of
unbelievers have done neither evil nor good, they are the
servants (khzdam) in Paradise. Ibn Qutayba deals with a sim-
ilar contradiction, using still other texts, in his Ta’wil
Mukhtalif 2l-Hadith.>”

The collection of 2l1-Tayalisy contains two slightly
variant readings of the celebrated hadith on the fitra in which
God created man.

AbT Hurayra: The Propket said, "Zvery child is born
according to the natural disposition (fitrza), and then
its parents meke it a Jew, a Christian or an
idolater." (2433)

The other reading, also from AbT Hurayra, substitutes "Magian"
for "idolater," and adds: "Have you not considered the cattle,
when they are breeding, you do not see any maimed among them."
(2359) This is an enigmatic statement, but the reading in 3Bu.,
Qadar, 3, clarifies it: ". . . Its parents mzke it a Jew . . .,
just as you breed cattle. Dc you find maimed cattle among them
unless you have maimed them yourselves?"

It is likely that this tradition originelly had nothing
to do with predestination directly, and that it was transmitted
in the above Statement form as a reflection upon the Sur’anic

verse:

34’l’hose in the Yusnaé and Bu., Qadar, 3; Mu., Qadar,
40, 42, 43.

3opp. 263-64.

o]
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So set thy purpose (C Muharmad) For religion 2s a2 man
by nature upright--the nature (framed) of Alleh, in
which He hath created man. (30:30/29)

The tradition applies the truth of the primeval nature (fitra)
to the empirical fact of religious plurality, and might be
said to express in germ a theology of men's nature. It becane
a focus of the theological debate between the ahl al-gadar
(advocates of free will) and the zhl =21-ithbiat (advocates of
divine omnipo‘tence).3 2l-Tayzlisi shows no trace of this
debate, but other versions illustrate something of the course
that it took. Without going into the fine points of the
discussion we note that the zhl 2l-gadar identified the fitra
unambiguously with Islam. Some versiocns of the hadith read:

Every ckild that is born according to this
fitra. . . .37

HNo cne is born without being in the rellglu“ (milla)

(or, this religion) until he begins ito express “rimself
in speech.

The aghl 2l-ithbat interpreted fitra in terms of a covenant

which God made with the seed of Adam, according to which man-
kind recognized the lordship of God. This is based on the
Qur’anic vassage already mentioned in connection with the
people of Paradise and the people cf hkell, 7:172/171, where

N

’Ghens1nck op. cit., 214-16; Ibn Qutayba, op. cit.,

128-30; Tagi al- Dln b. Taymiya, Maqmu 2t al-Rasi’il al-Aubra,
II, 316-334-

3Tza., 66. E., 1113; Mu., Qadar, 37.

38w4., Qadar, 36.
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God said to men: "Am I not your Lord?" They said, "Yea,
verily," A series of traditions elaborates uvpon this event.39

Even more directly concerned with predestination than
the argument about the definition of fitra was the question
which arose in connection with it about the children who die
before reaching the age of accountability. This is reflected
in two versions of the fitra hadith.4o It is obvious that the
question which is juxtaposed had nothing to do with the orig-
inal text, but provided another occasion for relating the
Prophet's formula of response: "God knows what they would
have done.™

Another important application of the notion of divine
predestination has to do with the nzature of human works. In
the hadith on this question contained in 2l-TayZlisi we observe
the evidence of a certzin amount of speculation, something
foreign to the hadith literature in general. The forms used
are Question and Answer, Statement, Question and Answer, and
Story. All are in direct speech, and therefore probably
represent a considerable evolution. They have in common a
recurring formula-saying of the Provhet which summarizes the
Muslim attitude toward, or understanding of, human worzs in a
world of divine predestinaticn: "Zveryone has facilitated for
him the deeds for wkick he has been created."

In al-Teyilisi's kadith from ‘Umar, no. 11, the future
caliph vonders over human works, asking vhether they are
creative (mubtada®), inceptive (mubtada’) or settled in advance
(gad furizha minhu). The answer given is that men's works are

indeed settled in advance, but that ‘Umar should work, for
"Iveryone has facilitated for him thaet for which he has been
created." Then the statement is added which is an adaptation
of +the "people of Paradise, people of Hell" saying: "Whoever

391. g., I, 272; III, 127; VI, 441.

40y 1113; Ha., 66.

L)
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is of the people of happiness will work with or for happiness;
whoever is of the people of misery will work with or for
misery." This substitution of happiness and misery for
Paradise and Hell is perhaps due to the emphasis in the pre-
ceding statement upon works in the present life. We have

already noted the evidence that in the hadith happiness and
misery are often associated with man's life in this world.41
Another text combines the eschatological and the

present life aspects:

€413: We went out with the Apostle of God and sat

down around him. He took a stick and scratched up the
ground. Then he raised his head and said, "There is

no soul born but whose resting place in Faradise has
been known or decreed, or whose resting place in Hell
has been known, as well as whether it would be miser-
able or happy." & man of the people said, "OC Apostle
of God, shall we not then give up working and acguiese
in that which has been decreed for us; for whoever of
us belongs to the people of happiness will work for
that, and whoever of us belongs to the people of misery
will work for that?" Then the Apostle of God said,
"Work, For everything has been facilitated. For the
one who belongs to the peovle of hapriness, it has been
facilitated for him to work to that end; and for the
one who belongs tc the pecrle of nisery, it has been
facilitated for him to work to that end." Then he
recited:

"is For him who giveth and is dutiful {toward Allzh)

And believeth in goodness;

Surely Ve will ease his way unto the state of ease.

But as for him who hoardeth and deemeth himself
independent,

And disbelievetk in goodness;

Surely Ve_will ezse his way unto adversity.

(151)43

nd2

4lA.bove, p. 89, footnote 19.

4200r. 92:5-10.

430f. Bu., Tafsir, stra 292:7, for a slightly variant
reading.
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In the tradition from “Imrin b. Husayn, already cited,** 2 man
poses the extrzordinarily speculative gquestion (for the hadith
literature), "Why (£ima) should anyone do any works?" He
receives the classic formula-saying, here under study, as an
answer.45

Another text frem ‘Imran b. Husayn, also in Question
and Answer form, provides a different setting for the same
Provhetic formula, in which the first of two questions posed
uses the theological terms gadd’ (as 2z verb) and gadar:

e o o Is that which people do a matter decreed for
them (aqu udiya ‘alayhim) in advance according to
predestination (gadar) . . .? (842)

Finally there is a Story setting for the formula-saying
attributed to Jibir b. “Abd A113h (1737), but since it incor-
vorates several other elements germane to a different voint,
it will be considered later.

Fernaps the most important conclusion to come out of
the discussion on predestination thus far is that there is a

meller unit than the hadIth text which should be the object
of study, in order to arrive at z fuller understanding of the
tradition literature. This unit is the formula, examples of

which we have seen to be:

peorle of Faradise and people of Hell

miserable and happy

people of misery and people of happiness

God knows what they would have done.

Zveryone has facilitated for him that for whick he
has been created.

44 ppove, p. 92, no. 828.

45Bu., Qadar, 2, revroduces this text exactly.
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3. In the third group (assertions to safeguard right
doctrine) have been gathered only those texts which clearly
condemn heretical views on predestination and those which set
forth belief in predestination as a formal article of faith.
Here 2l-Tayzalisi's collection is not rewarding. t is perhaps
evidence of the criteriz for choice of material that the Musnad
contains very few rrophecies of Muhammad concerning events in
subseguent history, particular cities and localities, and the
course of theological and political thought. Regarding
strictures against the z2hl 2l-gadar, it is only by rredictive
prophecy that Muhammad could have foretold the emergence of a
people at the end of time,

who say that there is no predestination. When they
fall ill do not visit them. VWhen they die Zo not
perform the funerzl ceremony for them. They are the
followers (shi‘z) of the antichrist (dajjsl), and

God is right to deliver them over to him. (434, from
Kudhayfa b. al-Yaman)46

A different type of setting for the same stricture is
seen in a negative Statement form:

AbTQ Umama 21-32hili: The Prophet szid, "Keither a
iscbedient perscn nor an avaricious one nor a denier
of predestination shall enter Paradise.” (1131)

This threefold judgrment is common in the literature, although
the same three categories are not always listed. ther texts
include not only the three in no. 1131, dut also other tyves
of sociel and versonal misdoing.47 In one case a theclogical
sin is included, "association with God" (ishrsk bi Al13h),

460r. I. H., V, 407, with only slight variants.

47e.g. Tay., 467, 468, 2567; Tir., 21-Birr wa'l-Sils,
4. Here the wrongs are called kapbz ' ir, or great sins.
Cf. Wensineck, op. cit., p. 39.
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which is known as the greatest of all sins.48 It m2y be, then,
that as the discussion on predestination grew more intense, the
sin of denying it came to be interchangeable, in lists of great
sins, with that of association with God. The latter sin would
be the first mentioned in the literature because it is an
important theme of the Qur’ 3 .49

The highest development of the idea of gadar in the
hadith is its insertion into a formal statement of faith, or
creed. The emphasis in those traditions preserved in the
Musnad is upon integral belief in gadar. In a short Statement
form:

“413: XNo one will find the savor (3a‘m) of faith
until he believes in 211 of predestination. (170)

This is rendered more explicit in the following short Discourse
form:

‘Ubzda b. al-S&mit: . . . you do not fear God until
you believe in Him and until you believe in predesti-
nation, all of it, its good and its evil. . . . (577)

Seventeen occurrences of this creedal article in
several collections have been examined. In 211 except two,
that from ‘Al guoted z2bove and an almost identical reading
of it in I. H., I, 97, the statement about predestination
occurs in a larger context of the definition of islam and
faith (Im&n). Of the seventeen occurrences, all but w00

qualify the word "predestination” (gadar) with the words

48Tir., al-Birr wa'l-3ila, 4; Wensinck, opo. cit., ». 39.
49¢.g., 4:48/51, 116.

501. §., 1, 97; Tir., Qadar, 10.
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kullihi (a1l of it), or kullihi, khayrihi wa sherrihi (211 of
ts r

it, its good ané 1 evil), or simply khayrihi wa shar

iki.
This qualification was carried over into later th
gical formulations in Islam.Sl We shall see in the following
section on pre-Islamic influences reflected in the hadith that
this svecification of both the good and the evil of predestina-

tion mey have an interesting background.

4. Scholarship has commonly pointed cut that the hadith
literature reveals the nature of some of the theological argu-
rments in early Islam, especizlly those on predestination.52
As instructive as such evidence is, however, it is not more
interesting than the way the hadith mirror the gradual adapta-
tion of pre-Islamic thought patterns and vocabulary on the
subject of fate or destiny to ¥uslim theistic predestination.
This is not to say that the evidence reveals an evolution of
the doctrine. It rather shows an awakerning zwareness ol some
of the implications of theistic determinism. 53

In the world of pre-Islamic Arabia certain facts about
vredetermined fate could be discerned by omens.54 Cne word for
evil omen, or bpad luck was shu’m. 21-Shartini's cictionary says
that it is the opposite of baraka (beneficent force). This word
is explained by classical scholars as belonging to the realm of
Aradb s“perstlulon.js A well-known hadith states:

5le. wensinck, op. citv., . 188,

52e.g. Ringgren, ov. cit., p. 116.

°31bid., pp. 125-26, following Watt, the author cites
two etamples of thls kind of evidence, but the texts are not
Tound in al-Tayalisi.

541vid., p. 7.

>51vn 21-Athir, op. cit., II, 510-11.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



102

Ibn ‘Umar: The Avostle of Goé said, "There is an
evil omen (shu’m) in three things: +he house, the
women and the horse."56 (1821)

Lccording to no. 1537, another version of the same Fumerical
Saying, ‘Z’isha was not sztisfied that AbT Hurayra, who
recounted it to her, had retained it correctly. EHe had not
heard the first part of the Prophet's utterance,

God fight the Jews (gZtals A213h 21-Yahiid); they say
that there is an evil omen in three things. . . .

Then in a third text we find that the threefcld ascription
of evil omen has been completely Islamized, even to the use

of the familizr antitheticel formula, happiness and misery.

Sa‘d . Ach Waqg3s: The Avostle of God sz2id, "There
is hapvpiness for man in three things, and there is
misery for man in three things. ¥an has havpiness

in a2 good wife, a gocod mcunt and a svacious dwelling"
(or, he sz2id, "a good dwelling"). "And men has misery
in tkree unlngs, a vad arelllng, a bad mount end a

bad wife."37 (210)

Another term in common use by pre-Islamic Arabs was
t3’ir or tivara (vird, omen, portent),58 from which a verb was

formed, tatayyara (to see an evil omen). This word occurs

560f Tir., Adab, 91. The commentary of 21-Tirmidhi,
Muhammad ‘Abd al-nahman b. C£ba al-Rahim a*-KUbaraifﬁrl, Tuhfat
al-Ahwadhl bi Sharh Jami® 1-Tirmighi, ed. by “Abd al-¥Wahhidb
“Zod ai-Latif and “Ibd 2l-Rahman NMuhammad ‘Uthmsn, VIII, 110-11,
cites al-KawZwl to give several different 1nte*pre+atlons that
have been offered for this text. I. H., V, 335, has the same
text, with a different chain and a variant reading.

57Cf. I. E., I, 168, with a different guarantor.

.

58 Ringgren, op. cit., pp. 87-89; Ion =21l-Athir, oD.

cit., III, 150-52.
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several times in the Qur’an, 55

Ringgren observes that the Qur’anic statements would seem to
60
The

in several grammatical forms.

sanction the use of ;gi;; to express man's destiny.
hadith, however, do not give such a clear-cut picture.
2l-Tay3lisi's collection presents one text which favors the
use of 33’ir, although it forbids the freguenting of sooth-
sayers.

Mu‘awiya b. al-Hakam: I asked the Apostle of God
about the tiyara. He said, "It is something thal you
discover within your breasts, but let it not hinder
you (13 yasuddsnnaxum)." I said, "O Apostle of God,
and if people go to the soothsayers?" Then the
Apostle of God said, "Do not go to them." (1104)

Ibn Hanbal reported from Jabir b. “Abd Allzh who, answering
an inquiry about what the Prophet thought of tiyara, said,
"I heard him saying, 'Every man has his augury on his neck,'”
an allusion to Qur. 17:13/14.

By way of contrast, a text from another collection is
categorical in its rejection of omens.®? ¢Abd A115h b. Mas‘dd
reports the Prophet as saying three times, that tiyara is

polytheism (shirk). al-Taydlisi preserves one testimony which

61

echoes this rejection:

597:131/128; 17:13/14; 27:47/48; 36:18,19/17,18.

00y, cit., p. 8.

61111, 349.

2y anstr 411 Nasif, comp., 2l-T5j 21l-J&mi® 1i'1-Usil
£1 AREATHE an Eashl, walileyhi Ghayef SToVE mGl. TTT, 225,
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Umnm Kurz al-XabIya: I heard the Aposile of God say,

"Teave the birds (1a r) in thel* places " He said,
"This means the omen (tiyara)."63 (1634)

The Musnad also gives a number of texts which advise
a qualirfied rejection of fiyasra. To do this a different woxrd
is introduced, fz’l, which means a good omen or a favorable
outlook. The first ezxample cited is a Statement:

Ibn © AbbEs: The Prophet regarded good omens
(yatefz’alu) but not bad ones (yatatayyaru). (2690)

If the verd tajayyara meant only "to see an evil omen," the
term $3’ir or iiyars embraced both the good and the bad in its

meaning, sO some precision was necessary in qualifying the
rejection of it.

AbT Hurayra: The Apostle of God said, "There should
be no tzazking of omers, but the best of omens (tivara)
is the gcod one (£a’l1)." It was said, "O Apostle of
God, Ahao is the good omen?" Ee said, "It is the
200d word that each of you hears."64 & (2512)

Ibon Hajar, commenting upon tais testimony, says that
it reveals the twofold content of predestiration (gadar),
tiyaras, the bad, and fa’l, the goocd. The difference between
them, according to that fifteenth century scholzr, is that
£2’1 led to thinking well of God, whereas tiyara led to

6 . . . .
3A reference to the pre-Islamic pracitice of scaring
birds out of their nests and then taking an omen from the
¢irection in which they flew; cf. Ibn 2l1-AtkIr, op. cit.,
Iv, 350
’ L ]

64Cf. I. %., II, 266, 387, a variant reading showing
some difference of emphasis: "He said three times, 'There
should be no taking of omens.' Then he said, 'The best of
good omens is the agreezble word;'" elso III, 118; Bu., Tibb,
43, 44.
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thinking i11 of Him. So the latter was rejected.65 Cf course
the hadith in gquestion do not use the word gadar, but this
comzent of Ibn Hajar shows perceptive insight into the early
Muslim consciousness.

The rejection of tiyara is 2ls0 combined with the
rejection of other phenomena related to the occult or to the
mysterious.

Anas b. Malik: The Frophet said, "There is no con-
tagion nor taking of evil omens, but I like the good
omen." Someone said, "C Apostle of God, and what is
the good omen?" Ze szid, "The sxzcellent word."66
(1961)

There is a final development of these traditions which
is not represented in al-Tayalisi. Not only was the good omen
;gi;) not included in the general proscription of tiyara,
but 2lso certain evil portents were excepted.

There is no owl nor evil omen; but if there should
be an evil omen in something it lies in the horse,
in the woman and in the house.

Then in I. H., II, 487, we find that the evil eye
(tzyn) is 2lso accevted as real (haga). In fact still another
text, using the word gadar, and representing another line of

65F

ath al-B&rI bi Sharh al-Buxhari, XII, 325.

66Cf. I.d., 111, 178; I, 328; II, 507; Bu., Tibb,
19, 44. By collating various versions of this tradition
Ibn Hajar (op. cit., ZII, 265) has collected six different
things which are rejected: contagion, evil omens, the owl
(hZma), the servent (gafar), the ogre (ghiil) and the tempest
(naw’), all connected with the maleficent force of destiny.

Tyagif, comp., op. cit., IIT, 221, citing AbG Dawud;
cf. Bu., Tivb, 43; I. E., I, 174; II, 153.
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thought, says that if anything can compete with gadar it is
the evil eye.68

Eere it may be vpointed out that the clezr divisions
of omens into the good and the bad, the one accepted and the
other rejected, may very likely be the backgrournd out of which
emerged the insistence of another series of rzadith uron the
integral nature of belief in gadar. A Muslim must believe
in 211 of gadar, its good and its evil.®? So it might be
said that the hadith here studied revezl important stages of
thought as Muslims neditated upon the ancient sayings and
accomplished the complete transition from pre-Islamic faval-
ism to a consistent doctrine of divine predestination. This
did not mean that they dropved 211 of the pre-Islamic words,
but gedar, =211 of it, became the ruling idea, with itawakkul

trust) and ridd’ (aprroval) as the proper human attitudes
toward it.

The practice of incantation (rugyz) was a part of
vre-Islamic life. &al1-Taydlisi has preserved a text which
shows that such a practice is inconsistent with the Muslim
faith. The form is an Antithetical Statement.

al-Mughira b. Shu‘ba: The Apostle of God said,
"Whoever practices cauterization or incantation does
not trust in God."70 (697)

However we have noted zbove that in the case of the evil eye

an excepticn was made to the stricture zgainst incantation.
The next series of texts to be considered is not

directly concerned with predestination or with fate. These

®%g., 330.

%9 svove, pp. 100-01.

Mc¢, ¥3sif, comp., ov. cit., III, 227; I. H., IV,
249, 253.
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testimonies illustrate in an artless and incidental way the
mammer in which the doctrine of divine predestination came
t0 dominate the religious consciousness of Muslims.

The form in question is a2 playful little rhyme
repeated by Mughammad to the scn of Umm Sulaym, the mother of
Anas b. MElik. In al-BukhZri it is classified under Adzb in
the section on the pleasantries of Muhammad. Ibn Hajar con-
siders it as an example of the type of roetry which is
allowed to pious I-Iuslims.71

We shall quotie integrally ten different versions,
beginning with what seems to be the most complete one at our
disposition. Ve shall see that the variant readings indicate
an uneasiness regarding a pre-Islamic concept, and subse-
quently a conplete misunderstanding of the story. This is an
excellent example of controlled improvisation. The guaran-
tors are careful to stay within the framework of the story,
but their changes are significant.

1. Anas b. MElik: The Frophet used tc go to see ny
mother and she would give him something. Omne day he
went in and nmy smz2ll brother was with her. The
Prophet saw that he looked sad (khathir a2l-nafs).’2
Ze said, "What is wrorng with your boy, O Umm Sulaym?”
She said, "O Apostle of God, the little bird (sa‘wz)
with which he vlayed has died." Ze said, "0 Abl
‘Umayr, the little bird has died; fate has carried it
evay (yi Aba ‘Umayr, mitz al-nusghayr, atd ‘zlayhi
al-duhayr)." (2147)

The elements of the Prophet's rhyming response which remzin in
subsequent versions are the name of the boy and the word for

"little bird" (nuzhaxr).73 In none of the following readings

Moo, cit., ZIII, 142-43.

723 fairly unusuel expression, explained in a footnote
in the edition of the Musnagd.

T3Ibn al-Athir, ov. cit., V, 86.
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are the words, khathir zl-nafs and §a°wa used. Also the last
phrase of the rhyme is omitted every time (atZ ‘alayhi
al-duhayr), and the Prophet's address tc the boy becomes a
guestion instead of a statement.

2. Anas: The Apcstle of Cod used to go tc see us. I had
a2 little brcther who had a bird as a plaything. The
bird with which he played died. The Frophet went in
one day and saw him sad (kazin). Then he said to kim,
"What causes your sadness, Abd ‘Umayr?" They told him,
"The vird with which he played has died, C Apostle of
God." Then he said, "C 4b% ‘Umayr, wkat happened to
the little bird?" (y& Ab3 ‘Umeyr, mi f2‘ala
al-nughayr). 74

3. Anas: 4 small son of Umm Sulaym named Ab@l ‘Umayr kad
2 smell bird. Wwhen the Avostle of God went in to see
hir he jested with him and then saw that he was sad.
Ye said, "What is the matter, AbG ‘Umeyr?" They said,
"O Apostle of God, his little bird died.” He spoke
and began to say, "O AbG ‘Umayr, what haprened tc the
little bird?"1>

4. Anas: The Apostle of God used to go to see Umm Sulzym.
She had a son of AblG Talha whose name was Ab@ ‘Umayr,
and the TProrhet used to be merry witkh him. Ze went in
to see him and saw that he was sad. So ke said, "What
is it, that I see 4bG ‘Umayr sa2d?" They said, "His
bird with which ke played has died." Then he spoke
and said, "O 4bl ‘Umayr, what happeneé to the little
bird?"76

In versions 3 and 4 the explanatory note is added that Muhammad
used to joke with the boy. This is no doubt to lend a certain
atmosphere to the story which, without atd ‘zlavhi al-duhayr,

it lacks.

741, =., 1II, 288.
751. ®., III, 201.

I. ®., III, 1e8.
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5. Anas: The Apostle of God used to associate with us,
so that he said to my little broth$r, "0 AbT “Unmayr,
what happened to the little bird?" 1 (2088)

6. Anas: The Apostle of God was very friendly with us,
so much so that he said to my little brother, "O Abl
‘Umayr, what happened to the little bira?"/8

In versions 5 and 6 it becomes increasingly difficult to see
the meaning of the hadith. The death of the bird is not
mentioned. Emphasis is placed upon the social, agreezble
nature of the Prophet.

7. Anas: The Apostle of God used to associate with us,
so that he used to szy to my little brother, "O Abl
‘Umayr, what happened to the little bird?® It was
a birdé (13’ir) with which he vlayed. Anas: He
sprinkled a carpet f$§ us and prayed for it. We were
in a row behind him.

8. Anas: The Apostle of God used to associate with us
so that he would say to my little brother, "O AblG
‘Umayr, what happened to the little bird?" And a
carpet was sprinkled for us and he prayed for it.80

9. Anas: The Apostle of Cod was the best of peonle in
his character. I had a little brother named Abu
‘Umayr. . . . When the Apostle of God came, he saw
him 2nd said, "0 Abl ‘Umayr, what did the little bird
do?" Anas: t was a bird with which he played. Some-
times the time for prayer would come while he was in
our house. He would call for the sweeping and sprin-
kXling of the carpet on which he stood, then the Apostle
of God would begin the prayer service. Ve would rise

77Cf. Bu., Adab, 81, for an identicel reading.
71, m., 111, 278.

791, H., III, 119, 171, which is essentially the same,
with a few wvariants.

80piy., sSalat, 248.
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bekrind him and he would lead us in prayer. Their
carpet was made of valm branches.8l

10. Anas: The Frophet used to visit TUmm Suvleym, who had
a small son named Ab@ ‘Umayr. The Prophet used to say,
"0 Ab& ‘Umayr, vhat happened to the little bird?" It
was a bird with which he played. Then the Apostle of
God used to visit Umm Sulaym sometimes and converse
with her. Tre time for prayer would come upon him and
he would pray on the carpet of reeds sprinkled with
water.82

In versions 7-10 it may be observed that a new element
is introduced, the prayer service in the home. In 7 and 8 it
is said that Muhammad prayed for it (the bird?), although there
is no mention of its death. In 9 and especially 10, the vrayer
service is completely separate from the incident with the Yoy.
So we may suppose that 10 revresents two separate testimonies,
the first a truncated version of the rhyme story, and an
account of prayer at the home of Umm Swlaym. In 7, 8 and 10
we see that Mubammad "used to say" to the boy, thus going still
farther away from the originzl story.

The single great vreoccugpation in this confusing
evelution of testimonies seems to have been the elimination of
the primitive reference to fate. Of course, this conscious
elimination took place only in the first stagzes of the evolu~
tion., Interestingly enough, the expression, ata ‘alayhi
al-dahr has persisted in the modern ALrabic language as an
idiom meaning, "he died." So linguistic conservation manifests
itself alongside changes based on religious considerations.

A final series of texts combines Qur’anic data with
pre-Islamic concepts. The instrument for such a combination
is the Arabic wvocable, galan.
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al-Tayalisl transmits the famous account of the
creation of the primevael Pen (galam), which wrote down the
gadar, or divine decrees for all ‘time.a3 At the same time this
galam seems to be the instrument for recording the deeds of men

R 8
in a book of accounts. 4

*413: The Pen is lifted from (recording the deeds of)
three: the afflicted or demon possessed, until he is
cured, the child until he reaches puberty and the
sleeper until he awzkes.85 (90)

This usage has nothing to do with predestination. On
the other hand, there is a text, different from no. 577, and
showing several variant readings in other collections, in which
the Pen is said to be tkhe instrument that has already recorded
man's destiny. This observation in itself is not significant.
It would be only natural to expect some development of the
notion of a primeval Pen, as recorded in no. 577. The unusual
fact a2bout this text is that it uses the vocable galam in the
plural.

Jabir b. “4bd Allzh: Ve went out with the Apostle of
God, enthusiastic about the Zilgrimage, and Suraqa

b. ¥MElik sz2id, "Inform us zbout our religion as though
we had just been born. Do we work that which the z20l2zm
have entailed and what the destinies (magidir) have
concluded, or do we initiate deeds (nastagbilu)?8

He said, "What the agldm have entailed. . . ." (1737)

83577; ef. I. ¥X., II, 176; Qur. 68:1 mentions the Pen
in an enigmetic introductory oath.

5 84Among several meanirgs of the word kitZb in the
Qur’an are found the significations, "a record of deeds," znd
"z book of decrees" (cf. Ringgren, ov. cit., pp. 88, 94-96).

8¢s. z. E., I, 116, 118; Bu., Teldc, 11; Hudud, 22.

863&ward %illizm Lane, An Arabic-English Lexicon, I,
Pt. 8, 2983.
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It might seem at first trat the use of a9l2m is simply
a stylistic device to complemernt magZdir, a2lso a2 plural. The
latter and its singular, migdZr, was widely used in pre-Islamic
times.87 On the other hand in Tir., Tafsir, stra 11:3, we
find a tex:t from ‘Umar with essentially the same thoughts as
those expressed in no. 1737, using "what the Pens entailed,"
but not including the parallel words, "what the destinies have
concluded." Still another hadith, also from Jabir, and a
variant reading of no. 1737, uses the combination, "that by
which the Pens become dry and that which the destinies

entailed."88

We find alsc the same use of 20l8m in a differ-
ent context. CA’isha, speaking to ‘the Prophet about the child-
ren of the polytheists, says, " . . . and the 2gl2m have not
run concerning them,"89 that is, the Pens have not recorded
any of their deeds. These occurrences seenm conclusive to the
effect that the plural of Pen is meant, and that it can mean
either the Pen cof destiny or the Pen that keeps accounts.90

At the same time the use of the plural does not seenm
to have any precedent. Its use is not logical. The reference
is to the primeval Pen, the first thing created. As such it
cannot be Pens unless there is another thought mingled with
those of the Pen of destiny and the recording Pen.

That thought and the plural use of zaglam can be found
in the pre-Islamic nction of chance, or casting lots, which,
as Ringgren has pointed ocut, is closely akin to the idea of

87Ringgren, ov. cit., pr. 9 et al.

81, H., III, 292-93.

89Iay., 1576.

9OI. E., II, 176, records a text in which it is said
that the Pen of destiny became dry by writing the knowledge
of God.
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fate and determinisnm. The word galam means an arrow used in an

Arab game of chance which was forbidden by the Qur’én.g2 It
was also used in divination according to a2l-Shartini's
dictionary. In such contexts the plural use would be common.

In fact the expressicn in severzl hadith, m3 jzrat bihi

2l-g9l3m (what the Pens entziled) echoes directly a traditiornal
explanation of the incident in Qur. 3:44/39 which tells of the
priests' casting their aglZm to determine which one of them
would assume responsidbiiity for tke Virgin Mary. The 2glZnm
were arrows, and the priests were casting lots. The traditions
say:

They cast lots and the arrows flowed (Jjarat al-aqlém)g3
with the current of water.94

So this series of texts reveals, we believe, a curious
ambivalence in the early Muslim religious consciousness, sup-
ported and encouraged by the genius of the Arabic language.

As the convictions on divine predestination and omniscience
were exvressed, they were couched in the language ol pre-
Islamic fatalism. Only in this way can we adeguately explain
the use of the plurzl, aglinm.

9199. cit., po. 6, 2l.

fop 92Qua. 5:3/4, 80/92, where another word, zzlZm, is used
or "arrows.

93The word jarZ can mean either "to Iflow,” or "to
entail;" e¢f. Tay., 1737, 1576, above, xp. 11ll-12.

9454., Shahsdst, 30; Ibn Mangdr, Lisin 21-Sirab, XVIII,
152; cf. AbT Ja‘far al-Tusi, 2l1-Tibyan fI Tafsir al-Qur’ @n,
II, 458.
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CHAPTER VII

IZXTS RELATING TC THE FIVZ TIMES COF RITUAL PRAYER
IN THE LIGET CF TEEIR FCRMS OF ZXPRESSION

Wensinck has given the basic information on the

five times of ritual vrayer in two articles in the first

1

edition of The rncyclopaedia of Islzn. There is no need,

therefore, to go over the essential data here. Taking for

granted that the number of five prayers was a very early
development,2 this investigation has for its purpose to sece
how the hadith in one collection set forth the precise times
for these five oblizatory prayers. Again particular atten-
tion will be given to the way in which the testimonies are
expressed.

There is no linguistic mystery surroundéing the names
given to the five times of prayer. A1l of them have common
names which belong to the everyday life of irabic speakers.
As would be exvected they reflect 2z Qur’anic background and
before looking at the texts in 21-Tayzlisi's Musnad it will
be useful to present the pertinent Qur’anic meterial.

1177, 492-93; IV, 96-105.

2Ibid., IV, 97-98. Wensinck summarizes severzal theo-

ries of non-~Muslim scholars as to how the number of prayers

was fixed at five. There is evidence that the community did
not adopt the five-prayer arrangement unanimously and immedi-
ately (Goldziher, Review of Carra de Vaux, Le Mohométisme; le
Génie Sémitique et le Génie Aryen dans 1'Islam, in Zeitschrift
der Deutschexn Yorgeniandischen Gesellschafi, LII (1899), 385-86;
"Islamisme et Parsisme,” Revue de l1'Eistoire des Religions,
XLIII (1901), 15; Muslim Studies I, trans. by C. R. Barber and
So I"E. Stem, 39-44)0

114
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Day and Xight

But if they are too vroud--still those who are with
%hy Lo§d glorify Him night and day, and tire ncot.
41:38

Unto Him belongeth whosoever is in the heavens and the
eartn. And those who dwell in Zis presence are not

too rroud to worship Zim, nor do they weary; they glo-
rify (Zim) night and day; they flag not. (21:19,20)

Morning and EZvening

Lo! We subdued the hills to hymn the praises (of
their Lord) with him at nightfall ané sunrise
(bi'1-‘ashiy wa'l-ishrdc). (38:18/17, 19 in Pickthall)

He said: iy Lord! Appoint a token Ffor me. (The angel)
szid: The token unto thee (shall be) that thou shalt
not speakx unto mankind three days except by sigas.
Remember thy Lord much, and praise (Him) in the early
hours of night and morning (bi'l-‘ashiy wa'l-ibksr).
(3:41/36)

Ther he came forth unto his people from the sanctuary,
and signified to them; Glorify ycur Lord at breax of
day and fall of night (bukratan wz ‘ashiyan).
(19:11/12)

(This lamp is found) irn houses which Allzh hath
allowed to be exalted and that His name shall be
renempbered therein. Therein do offer praise tc Zim at
morn and evening (bi'l-ghudliw wa'l-Zs3dl). (24:36)

Repel not those whe call ugon their Lord at morn and
evening (bi'l-ghaddt wa'l-‘ashiy), seeking His
countenance. (6:52)

Restrain thyself a2long with those who cry unto their
Lord at morn and evening (bi'l-ghaddt wa'l-‘ashiy),
seeking His countenance; and let not thine eyes over-
look them, desiring the pomp of the life of the world;
and obey not him whose heart We have made heedless of
Cur remembrance, who followeth his own lust and whose
case hath been a2bandoned. (18:28/27, 29 in Pickthall)

And do thou (C Muhammad) remember thy Lord within
thyself humbly and with awe, belcw thy btreath, at
morn and evening (bi'l-ghudiiw wa'l-8s3l). And be
not of the rneglectful. (7:205/204)
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Then have patience (C Muhammad), Lo! the promise of
Allzh is true. 4ind ask forgiveness of thy sin, and
hymn the praise of thy Lord at fall of night and in
the early hours (bi'li-‘ashiy wa'l-jbkar). (40:55/57)

That ye (mankind) may believe in &112h and His message,
and may honour Iim, and mey revere Him, and may glorify
Him at early dawn and at the close of day (bukratan

wa asilesn). (48:9)

And unto Allzah fzlleth prostrate whosoever is in the
kheavens znd the earth, willingly or unwillinzly, as
do their shadows in the morning znd the evening hours
(bi'l-ghudltw wa'l-5s31). (13:15/16)

Night

And who spend the night before their Lord (yabitiina
1i rabbihim), prostrate and standing. (25:64/65

They used to sleep but little of the night. (51:17)

They are not 2ll slike. Of the People of the Scripture
there is a staunch community who recite the revelations
of Allah ir the night season, fzlling prostrate (before
Eim). (3:113/109)

Is he who vayeth azdoration in the watches of the night,
prostrate and stending, bewaring of the Hereafter and
hoping for the mercy of his Lord, (to be accounted
equal with a disbeliever)? (3S5:9/12)

C thou wrapped up in thy raiment!
Xeep vigil the night long, save a little-- (73:1-2)

Lo! thy Lord knoweth how thou keepest vigil sometimes
nearly two-thirds of the night, or (sometimes) haif
or a third thereof, as do a pariy of those with thee.
L1leh measureth the night and the day. (73:20)

Morninz, Evening and Night

Remember the nzme of thy Lord at morn and evening,
ind worship Him (2 vortion) of the night and glorify
Him through the livelong night. (76:25-26)

Establish worship at the two ends of the day (tarzfay
2l-nah3r) and in some watches of the night. Io! good
deeds annul ill deeds. This is a reminder for the
mindfvl. (11:114/116)
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Therefor (0 Muhammad), bezr with what they say, and
celebrate the praises of the Lord ere the rising of
the sun and ere the going down thereof. 4And glorify
Zim some hours of the night and at the two ends of
the day, that thou mayst find acceptance. (20:130)

Therefor (0 Muhammad) bear with what they say, and
hyren the vraise of thy Lord before the rising and
before the setting of the sun; And in the night-time
hymn His praise, and after the (prescribed) prosira-
tions. (50:39,40/38,39)

So wait patiently (C Muhammad) for thy Lord's decree,
for surely thou art in Our sight; and hymn the praise
of thy Lord when thou uprisest, and in the night-time
also hymn His praise, and at the setting (idbar) of
the stars. (52:48,49)

Establish worshipr at the going down of the sun (dulik
al-shams) until the dark of night, and (tke recital of)
the Qur’an at dawn (qur’zn al-fajr). Lo! (the recital
of) the Qur’sn at dawn is ever witnessed. And some
part of the night awake for it, a2 largess (n&fila) for
thee. (17:78,79/80,81)

Other References

So glory be to Allah when ye enter the night and when
ye enter the rmorning--Unto him be praise in the
heavens and the earth!--and a2t the sun's decline and
in the noonday (hina tuzhirtna). (30:17,18/16,17)

Be guardians of your prayers, and of the midmost prayer
(2l-saldt al-wustz), and stand up with devotion to
Allah. (2:238/239)

C ye who believe! Iet your slaves, and those of you
who have not come io puberty, ask leave of you at
three times (before they come into your rresence)
before the prezyer of dawn, and when ye lay aside your
raiment for the heat of noon (zzhirza), and after the
prayer of night (galst 21-ish3’). Three times of
privacy for yocu. (24:58/57)

It is not our purpose to examine closely the Qur’ani
evidence, but it is important to know these data as background
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some grammatical form, every cne of the five obligatory prayers
o)

for hadith statements. These Qur’anic verses mention, in

L] - - - , .
except the midafternocon one, the ‘asr. Zowever, the Qur’anic
exoression, bi'l-‘ashiy can be translated as "in the afternoon”

as well as "in the evening" or "early hours of the night"

(6:52; 3:41/36, e‘tc).4 So the prayer of ‘asr would correspond
to prayer bi'l-‘ashiy. Also many Muslims considered ‘asr to

be the wustd (middle) prayer, noted in Qur. 2:238/239. The word,
fasr, simply means "period of time," and it may be that its use

to designate the afternoon prayer is synonymous with the
Qur’anic expression, tarafay al-nah3r (two ends of the day)5
(11:114/116).

There are two important rrayers in the hadith litera-

ture which are not mentioned in the Gur’an. One is witr (odd
bowings verformed 2t night). It did not gain a place in Islem
as a religious duty.6 Another prayer is called gduhid, or
morning prayer. It, too was not adopted as canonical. The

3R9di Paret discusses the times of prayer as indicated
in the Qur’an in Grenzen der Forznforschung, pr. 31-35.

4cf. ILane, op. cit., I, Pt. 5, 2056, for the broad
vossible definition of “ashiy.

5In fact, it is said that ‘azsr is so called because
the prayer is performed in one of the ‘asrin (two portions)
of the day (Ibid., I, Pt. 5, 2062). Goldziher makes some
vertinent remaris ztout the significance of the afternoon to
Muslims, and how it affected their attitude toward the orayer
of ‘asr. However, he may have erred in assigning the mezning,
"afternoon” to the vocable, ‘agr, in Suraz 103 of the Qur’an
(G.-Z. Bousquet, Etudes Islamologiques d'Ignaz Goldgiher:
Trazduction Analvticue, p. 27J. Probably it onlg came to mean
afternoon after the prayer time, second of the _agrin, was
adogzed. Cf. Le Coran (21-Qor2n), trans. by Régis Blachere,
D. 4.

6ce. EIY, IV, 1139-40. The study of witr in the Ladith
is very important, but since it is not one of the five obliga-

tory vrayers, it will be omitted from this investigation.
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word is used in the Qur’an as the title of stra $3 but not
as the name of a yreyer. So in conclusion it may be said
that the five canonical prayer times achieved that rank mainiy
because their names, or words cognate to them, are found in
the Qur’sn in 2 context of saldt or worship. Other names znd
times of prayers which did not persist are not Qur’anic. ‘Asr
presents a special case as is brought out above, but the time
indicated for it is seen in several Qur’anic verses.
al-Tay2lisi's collection does not contain the fzanous
hadith from AbG Mas‘Gd al-insiri and Ibn ‘Abbds which summarize
and, for the sake of jurisrrudence, finalize the question of
the exact times of prayer.7 According tc them the angel
Gabriel came cdown to the Prophet and performed the five
ritusl przyers at certain precise times.

In Chapter V it is noted that there is some evidence
that ritusl prazyer was not one cf the oldest preoccuvztions of

(0]

the hadith literature. This does not mean that vrayer was

not central to the religious life of ezrly Islam, but rzther
that its more vprecise asvects were not pcinted out until =
later stage. with the help of 2l-Z3kinm al-Nisébﬁrig we can

see an indication of this in one of the well-known testimonies
on the best of worxs, as vreserved in the Musnad. In al-Fakim's
section on the addition of juridical expressions in rezdings
attested ty only one guarzntor, he cites a2s an example, ©
following:

Ibn Mestfd, oy 2l-Fasan b. Mukrim et 2l.: I asked
y ry ————

the Apostle of God, "What is the most excellent work?"
Tya., I, 11-15; Kzsif, comp., Ov. cit., I, 141-42;
21-S»3F1%1I, op. cit., I, 61-62.

8:vove, v. 83.
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He said, "Prayer zt the beginning of its time (fi
awwal wagtihd)." I said, "Then which one?" He said,
"Fighting (Jih3d) in the way of God." I said, "Angd
then which one?” EHe said, "Obedience to vzrents."10

al-Hzkim states that it is only in readings reported by the
secondary guarantors, al-Hasan b. Mukrim and Bunddr b. Bashshizr,
that the exprression, fi awwal wagtihd, is used. 3o this is an

addition made to the text for supplementary legal precision.
The less exact statement, given in answer to Ibn Mas®Td's
Question is as follows:

Ibn Mas“td: I asked the Apostle of God which was the
most excellent of works. Ee szid, "Prayer at its
proper time." I said, "Then which one?" (or he said,
"Then what?" Abll Dawud doubted this reading.) He
said, "Then obedience to parents."” I said, "Then
what?" He said, "Fighting in the way of God." He
related them to me and he would have continued to
relate others if I had asked him.1l (372)

Zven this text, however, has developed beyond other similar
testimonies in al-Tayaiisi.

ThawbZn: The Prophet said, "Act properly and nothing
will be charged against you. Xncw that the best cf
your religion (gig) is prayer, and that only a
believer will maintain strict ritual purity.” (996)

A variant reading of this testimony from another collection
brings it even closer in line with the one cited by 21-F2kim
and with no. 372 of the usrnad. t says, "Inow that the best

0cs. Qur. 19:14, 32/33.

., Tman, 140, 141, 142, are slightly variant
readings of this tradition, all three of which speak cof
"prayer at its proper time" or "prayers at their proper
times," but not of "prayer at the beginning of its time."
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of your works is prayer. . ."12

Here there is no apparent
concern that the times of prayer be strictly observed. Of
course the silence of these texts on the times of prayer would
indicate nothing without the evidence of similar ones in which
there is a definite and intensifying concern for precision on
that score.

al-Taydlisi takes us back further to what may be still
another level of testimony, even more remote from juridical
vreoccupation with prayer times. Two Story form hadith from
‘Unar and Ibn Mas‘@d (59, 372) use the same formula noted
above, "the most excellent of works," in answer to a question;
but in each case prayer is not mentioned. TFighting is named
in both of them and in one the pilgrimage is included. There
seemns to be ro substitution for the mention of prayer, so we
may assume that prayer was added later by different guarantors
to the list of most excellent works. The fact that both no. 59
and no. 372 are in Story form indicates that they might be
older testimonies than the others, although this fact alone is
not sufficient evicdence for so describing them. Ir marked
contrast with these Story texts are two others from the Musnad
(1718, 2518). They also employ the formula, "the most excel-
lent of works," and are, respectively, Statement, Question
and Answer and Statement, with zn added comment by the pri-
mary guarantor. Vhen these two texts are compared with the
two containing the list, prayer, fighting in the way of God
and obedience to parents (Tay., 372 and the al-Hakim illus-
trative sample), it is zpparent that the former show a2 con-
siderable amount of controlled improvisation. The primary
guarantors are different from those of the latter, but one
common testimony is probably the basis for 211 four of themn.
Here are the last two traditioms:
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JEbir b. “Abd Al1Zh: The Apostle of God said, "The
most excellent of works are faith in God and fighting
in the way of God." He said, "We said, 'And not piety
of pilgrimage?'" IHe said, "Providing food for others
and wholesome speech."L3 ~(1718)

AbT Hurayra: I heard the Apostle of God say, "The
most excellent works on the Day of Resurrection are
faith, without doubting in_it, conquest without
stealing of booty (ghulul)l4 in it and pilgrimage that
is acceptable to God (mabrir)." Abl Hurayra said, "A
pious pilgrimege will atone for your sins of the
year."1> (2518)

Here faith takes the place of prayer again, and the thought
is embellished. The word azbout pilgrimzge probably comes
from another series of traditionms.

Several other generzal testimonies should be noted here
before going on to the formel statement of the times of prayer
with their official designations. There zre two Injunctions
vhich may be considered to represent a stage of thought at
which it was felt needful to pay more attention to a2 well-
ordered ritual life. Both come from AbTL Tharr al-Chifari
(4. ca. 32/652-53), a2 Companion especially celebrated for his

lBCombining a modest measure of theologicel sreculation,
a moralizing counsel and the basic structure of "most excellent
works'" which is seen elsewhere, this testimony has been cited
in part by ¥Wensinck, ov. cit., pr. 131, but he did not note its
relationship to other similer traditions. The word about faith
being one of the works is in marked contrast to Art. 5 of the
"Wasiyat AbU Zanifa," ibid., pp. 125-26. Wensinck gives a
number of other references to this thought in A Handbook of
Barly Muhammadan Tradition, p. 70.

Y41y a1-Athir, oo. cit., III, 370.

15¢ce, Mu., Im3n, 137, for another version.

16Cf. Wensinck, op. cit., p. 185, for references.
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intense religious practice.17 In these {traditions the Muslims
are exhorted to measure out, or separate distinctly (fassala),
the daily prayers according to their times (449, 454). TXo
other details are given excert the ccaplaint that some leaders
(umari’) were postponing or delaying prayers (443).

Abl Sa‘id al-Xhudri reports the Prophet's reaction %o
the unavoidable circumstances of battle which prevented the
group of warriors from verforming their przyers. A4t the close
of the day he ordered his mu ’aghdhin in, Bilzl, %o ccnvoke the
group for the observance of each of the prayers (2231). o
number is s‘cated.l8

Then tc round out the picture al-Humaydi's lMusnad
records a siatement by Ibn ‘Umar to the effect that he hinders
no one from praying at any hour of the day or night that he
wishes. On the other hand, he (Ibn “Umar) prefers to do as
his friends do. Then follows in the szme text a quzlification
from the Provhet forbidding prayer at sunrise and at sunset
(66) .12

In summary the following stages or levels of thinking
about the times of prayer may be discerned.

1. Relctive indifference.
a) Freedom to pray at any time (H., 66€).
b) Taboos cepted (H., 666).
c) Ho mentlon of prayer as the vest of werks
(Tay., 59, 372).

17372 1. 114-15.

18, parallel reading from Ibn Fas‘Gd (333) names
{our rayers which were performed at once, all except the

. l’On these last restrictions, cf. dIl III, 493, with
references; Wensinck, op. cit., p. 192; Ibn & gutayba, op. cit.,
joj o 123-26; Tay., 1C01, which also proh*bzts prayer at high

L et ate
s wil e
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d) Mention of prayer as the best of works but
without mention of time (Tay., 996; I. H.,
v, 282).

e) Concern for complete observance, but not for
exact time (Tay., 2231).

2. Increased concern for precision (Tay., 372, 449,
454, and other examples to be seen subsequently).

3. High degree of precision (al-EZkim exazple, and
others in Tay. to be seen subseguently).

4. Formulze used in 1. 4., 2 and 3 to convey other
concerns, as prayer and its times of observance
are rendered more and more precise by means of
different testimonies (Tay., 1718, 2518).

These levels of thought cannot be distinguished clearly in
chronological seguence, but are evidence of the maturing
rituzl life of the Muslim community.

Mention of Several or A1l of the
¥ive Prayers at Once

The hadith in 21-Tayzlisi which mention more than two
of the prayers at once may be grouped into two categeries,
those which make no mention of the times of trayer observance,
and those which either have some relation to the times or
else specify these.

Those texts which simply mention the fact cf five
times of prayer revesl z concern that 211 Ffive should be
observed faithfully. They are nos. 652 and 2470, promising
forgiveness of sin for that observance and 2329, making "five
prayers during the day and the night" as part of the definition
of Islam.

Next are severzl texts with obvious legal interest,
destined to regulate particular cases, including the combining

ZOHO. 2329 belongs to an extensive series of testi-
monies discussed at great length by Abbott, op. cit., rp.
136-39. She does not refer to this version in her discussion.
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of prayers under certzin circumstances (1419, 376, 2629), and
the specification of supererogatory bowings (nifila) to be
pverformed before or after the obligatory rprayers (1866). In
these the prayers are specificzlly named.

Finz2lly, as a second group in the second category,
there is a2 small group of texts which not only name the times
but define them rather precisely. In one, no. 773, this is
done by the guarantor, Jabir b. Samura, as he compares the
times when 2 certain group of Muslims pray with the rpractice
of Muhammad as he remembers it. Three of their times corre-
spond tc the Frophetic sunna, but their ‘ishd’ is somewhat
early compared with his. Fajr does not enter into this tradi-
tion. It reflects realistically the living model, which
traditionists endeavered to reconstruct in their memories, and
contrasts with four other hadith, which obviously show the
result of assimilation and studied formuwlation. This contrast
between the two types of testimonies will be observed else-
where in the examples chosen for this study.

Three of the legalistic formulations are in Question
and Answer form (920, 1722, 213%6) and one is an Injunction
(2249). In 211 four of them the five canonical prayers are
mentioned in the same order, veginning with zuhr which was
sometimes called "the first one" (al1-Uld), beczuse it was the
first to be codified by the angel Gabriel when he directed

el Zach of the four has its own chain

the Prophet's prayers.
of transmission, and, although they relate essentially the
same information, they are so different in tone that it will

be instructive to place them together for comparison.

Anas b. Malik: The client of Anas asked him about
the times (mawdgit) of prayer, and he said, "The
Apostle of God used to pray the zuhr when the sun

2131~Bokhéri, Les Traditions Islamigues, trans. by
0. Houdas and V. Marcais, I, 193n.
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began to decline from ithe meridian; the ‘asr between
these twe prayers of yours; the maghrib when the sun
disapveared; the ‘ishd’ when the twilight (shafaq)
disappeared; and the subh from the rising of dawn
until it became easy to see." (2136)

Ibn al-“Ls: The Prophet said: "The time of the zuhr
is when the sun begins to decline from the meridian
vntil the shadow of a man corresponds to his height,
until the time of the ‘asr. And the time of the ‘asr
is until the sun becomres yellow. The time of the
maghrib is until the twilight disappears.” Shu‘ba
said, "As long as the light of twilight is present.”
"ind the time of +the ‘ish3d’ is between that and the
halfway point of the night. The time of the subh is
when the dawn rises until the time of sunrise." (2249)

AbTG Barza: Sayyar said regarding the time he heard 4Abu
Barza, "My father asked him, 'What was it like to pray
with the Apostle of God?' EHe said, 'He led us in pray-
ing at midday (al-hajir), that prayer which you call
the zuhr, when the sun began its decline (tadkadu).

He led us in the ‘agr while the sun was strong (hayyza).'
I khave forgotten what he said about the maghribp.

'Then ke led us in the ‘ishad’, and it did not matter

to hin if he delayed it until a third of the night had
passed. Ee liked neither sleep before it nor conver-
sation after it. He led us in the fzir, so that when
one of us had finished praying he would recognize the
one sitting beside him. At that prayer time he would
recite from sixty to 2 hundred verses.'"22 (920)

Jibir b. “4bd Allzh: lMuhammad b. “Amr b. a2l-Hasan
said thet when al-I2jiZj b. YGsuf came he was post-
poring prayer, so we asked Jabir b. “Abd 4113k about
the time of prayer. Xe said, "The Apcstle of God
used tc pray the zuhr at midday, or when the sun began
to decline from the meridian. He would vray the ‘asr
SR wkile the sun was high. He would pray the maghribd
when the sun set, and he would pray the ‘ishZ’ some-
times late, sometimes early. If people were assembled
he would hasten it, btut if they delayed coming he
would vut it off. He would przy the gsubh in darkness
g nalas)” (or he said, "They would pray it in darkness").
1722)

22Cf. Bu., AdhZn, 104, for an almost identical reading.
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Nos. 2136 znd 2248 are straightforward, business-like
testimonies, one with 2 slightly artificial introductory
question by the client of Anzs znd the other with no circum-
stantial detail 2t a2ll. Cbviously these iwo, using the
language that figh adopted,z3 giving the time limits within
wnich the five prayers were *o be performed, are jurispru-~
dential reconstructions. Nos. 920 and 1722, coxing from two
of the older Comvanions, are characterized by circumstantial
detail which renders their tone personal and living. Their
vocabulary is quite different from that of the cther two
examples, and they give insight into soxe of the feelings of
the rrophet. Iio. 920 gives the picture of the aged Abu Barza,
veteran of military conguests and longtime resident of zl-Basra
(&. 60/680 or 64/684),24 being questioned by earnest younger
¥uslims avout his recollections of 1life with the Provhet.
Sayyar's curious forgetfulness about details on the maghrib,
AbT ZDarza's pointed remark, "that prayer which you call the
zubr," are all-important features which have to do with the
way in which a tradition is recounted.

No. 1722 ccntains anti-Umayyad sentiments, for in the
circumstantial introduction it is said that 21-zajjadj v. Tasuf
pocstponed the prayers a2fter rhe came, and this provoked the
inquiry concerning the Prophetic pattern. This scene is
probably contrived, but it may reflect a true situation of
religious confusion in ¥edina after that Umayyad official's
severe repression cf Ibn al-Zubsyr and harsh admirnistration
in the Hijsz (73/692-75/6%94), which facts are confirmed by

historians' reports.25
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ve may say that these two hadith are older than nos.

2136 and 2249 beczuse they conre from older Companions, because
they reflect more vividly the living tradition of the 2rophet
and because of their artless language. o one of these
elements is sufficient to warrant suck 2 judgment, but 311 cf
them together, plus the contrasting features of nos. 2136 and
2249, seer to make it valid. At the same time we note that
these texts dc not telong to the very early level of testimony
about the times of prayer, since they reflect 2 self-conscious
and precise concern for the punctusl observance of the obliga-
tory saldt. Neither do they give evidence of having passed
through much zlteration by {transmitters, altrhough they may

. 26
hzve been reccunted originally in indirect speech.

2l-Zukr

Turning to traditions relating to the individual
vrayers, the first to be considered is th v
monly czlled the first of the five in the hadith. Zach one

£ the vprayer times has a few traditions which specify surer-
erogatory prayers in connecticn with it, dezal with the proper
recitations of the Qur’an during its observance, tell how

the Provhet vperformed it or which times may be combined

under particular circumstances. These are not important

for the present investigation, so they will be omitted Ifrom
censideration.

The traditions on zubr and its precise time may Yte
divided into three kinds. ZIZirst there are five which are
variant expressions of the time specified in the comprehensive
codifications already cited. Two, from AbTQ Barza and Jabir

264 citation by Ibn Qutayba, in op. cit., . 111,
rints at tais, although this citation may sirply bte an
abridzement of the text by Ibn Qutayba himself.
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b. Samura, give the Zxemplary Action of BilZl in calling to
prayer when the sun began its decline (921 and 769). The same
word for "decline" that was seen in no. 920 from AbTG Barza is
also used in these, danada, as an alternate reading for dalaka.
ITon al-Athir sees fit to explain both of these words in his

dictionary of difficult words in the hadith.27

The name of
the time of preyer is not given.28 Another example from JZbir
b. Sanura expands this testimony, after telling when Bilzl
used to call for prayer, by adding, "perhaps he would delzay
the preparation {igZma) a little or hasten it a2 little, but as
for the ca2ll (adhan), he would not disregard (13 yakhzimu) its
time" (783). .

A fourth time specification is from 4nas b. IMElik

(2139) and it uses the more usuzl word for "decline," mila.
Likewise the word zuhr does not occur here, but Anas says
that the ipostle led them in Friday prayer at the time of the
declining sun.

The fifth vext mentions the guhr expressly. 4inas
reporis (2125) that when the Prophet led them in the middlay
preyer cduring the winter rains, they did not xnow whether it
was late or early in the day. This text reflects just as
much ritual preoccupation as the two »revious ones, albeit in
a negative way. The only reason this observation would have
occurred to Anas would have been that Muslims were accustomed
to watching carefully for the moment of zuhr.

These five hadith are less legal in structure than
the Question and Answer znd Injunction forms of comprehensive
codification of =211 five prazyers, but they certainly show a
well developed sense of ritual correctness.

2Top. cit., II, 104, 130; cf. Qur. 17:78/80.

28Cf. A. D., I, 128, for a variant reading from
Jabir b. Samura in which the word zuhr is used.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



130

The second group of texts on zuhr vertain to the
celebrated mitigation of the regquirement to pray it at the
hottest moment of the day.29 Considering the various criteria
of age of authority, literary form znd nature of ithe content,
it seems that a story by AbT Dharr 21-Ghifsri (4. 31/651 or
32/652) provides the basis for this series of testimonies.

Abli Dharr: Ve were with the Prophet on a journey and
Bilal called us to pray the zuhr. The Prophet said,

"0 Bilzl, enjoy the cooler time (abrid)!"™ Then, agzin,
"Enjoy the ccoler time!"30

From this simple Action and Reaction form there evolved the
following:

AbT Dharr: The Apostle of God was on a journey and
with him was BilZl. The latter wanted to perform
prayer, out the Apostle of God said, "Enjoy the
cooler time!"™ Then again he wanted to pray, and
again the Apostle of God said to him, "ZEnjoy the
cooler time!" This continued for three times, the
hour being that of zuhr, until we saw the shadows
cast by the hills. Then BiliZl summoned to prayer
and the Apostle of God said, "The excessive heat is
an emanation from Eell; enjoy the cooler time for
prayer."3l (445)

2l-Bukhsri learned zanother version of this story through two
later transmitters. It is a further commentary on the first
text from AbU Dharr:

2 —ps O . - .
9al—Shaf1‘1, op. cit., I, 63, gives a summary of one
school of thought on the sutject.

Opir., Salzt, 119.

3lcf. Bu., Yawagit al-Salzt, 10, for a slightly
abridged reading with only one more intermediate guarantor
than in the version by 2i-Taydlisi.
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The mu’2dhdhin of the Prophet summoned to the zuhr.

He (Fuhammad) said, "Znjoy the cooler time! 3ZEnjoy the
cooler time!" Or, he said, "Wait! Wait!" Then he
said, "The excessive heat is an emsnation from Hell,
and when the keat is excessive, enjoy the cooler time
for prayer.”

AbTU Hurayra took up the lest statement, and in the shortest
version says simply,

The excessive heat is an emanationzfrom Hell, so
enjoy the cooler time for prayer.3z (2302,2352)

Another AbQ Hurayra testimony adds a picturesgue mythological

ale to the a2bove statement, according to which both bvitter
heat and bitter cold come from Hell, which was endowed with
them when the Fire complained to God that it was consuming
itself.>”

The development of this testimony by AbT Dharr is an

example of the effort to arrive at juridical precision regard-
ing the observance of zuhr. Ther;shas been much disagreement

is a mitigation at all. According to some Muslim scholars,

as to whom the mitigation applies and even as to whether it

. . . . . 6
the imperative, abrid, means "Hasten the performance of 1t!"3
If the first short text from Abl Dharr is taxen zlone it could

32uawagit al-Sa13%, 10.

33cf. Ea., 107; Bu., Mawieit al-Sazldt, 9, for almost
identical readings.

345., 942; reported also by al-Shafi‘i, op. cit.,

I, 63.

35Ibn Hajar, op. cit., II, 155-60; Ibn Sutayba,
op. cit., pp. 109-11.

3%Tbn al-Athir, op. cit., I, 114.
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carry this meaning. So 211 of the subseguent development is
in terms of interpreting the words in = particular way. In

al-Bukhgri's version, lawagit 21-9z13t, 10, the addition of

the explanatory words, "Wait! Waitl" shows concern that the

imperative, abrid, be understood as carrying that meaning.

=

The third category of hadith on zuhr has only one

exemple, dealing with an interpretaticn of the Qur’anic verse
which mentions the "middle prayer" (2l-gszldt zl-wustid)
(2:238/239):

UsZnma b. Zzyd: They asked aim about the middle prayer
and he said, "It is the zuhr. The Apostle of God used
to perform it at midday.”™ (628)

This is not a widespread opinion in the hadith.37 Later we
shall see that another time is mcre often identified with the
wustd. The most interestirng thing zbout the text is that
whereas in MAlik's al-luwatta’ it is attributed to Zayd b.

Thabit, the famous Qur’an scholar (&. 51/671), in the Xusnad
it is said that a group was gathered around Zayd and that <hey
sent tc UsZ@ma b. Zayd for the opinion about the wustd. Hore-
over, the chain of intermediate guarantors in }¥alik is
different from that of 2l-TayZlisi.

al-"4isr

The hadith in al-Tayzlisi dealing with the precise
time of the afternoon prayer are 21l from inas b. 1E1lik, a
younger Companion and rrolific source of traditicns who died
between 91/709 and 93/711l. They reflect the legal concern
that produced the comprehensive statements on all five prayers
which have already been noted.

5Tes. 1. 5., ¥, 183; ¥a., I, 256.
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The Prophet used to pray the ‘asr while the sun was
white and strong.’8 ~(2132)

The Apostle of God used to vray the ‘asr, and after-
ward if one of us went to al-‘Awdli, he would find
the sun still high.39 (2093)

A group at Anas' house prayed the zuhr with Zh3ligd

b. Usayd. Then Anas said, "Did you przy the ‘asr?"
We said, "No, we prayed the gzubr with Xhalid." He
said, "Make ready and pray the “asr, for I heard the
Apostle of God say that that one is the prayer of

the hypocrite. He prays it just before sunset,
thinking little of God while cdoing it. He leaves it
until just before sunset, then he mzkes ready and
prays, thinking little of God while doing it." (2130)

This last text, in Story form, needs some explanation. The
group had prayed the zuhr so late that it had encrcached upon
the time of the ‘asr. Anas guessed that they would put off
the ‘agr prayer to the last minute, as the hypocrites do, so
he reproved them for it. This story revezls ritual concern for
punctuality and hints at two developmerts to be seen in the
next set of traditions, that is, the value of dhikr, thinking
about God, and the significance of the time between ‘a2sr and
sunset. There are at least two very interesting variant
readings of this story,*C which, taken with no. 2130 of
al-Tayalisi leave the question of the origin and develcpment
of this tradition quite open. Both of the other versions are
more succinct in the narrative portion, but add at the end the
legendary notion of the sun's setting on the two horns of

38y0. 2138 is prectically identical except that the

sun is said to be clear (naciya).

39cs. Bu., Mawdqit 21-Saldt, 13 bis, for a slightly
variant reading which adds the detail that 2l1-‘AwElI was
about four miles from Medina.

40nsir., Salst, 160; 4. D., I, 130.
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4l one of the possible reasons for the taboos on prayer

Satan,
at sunrise and sunset. This will also be seen in the following
discussion.

Intimately associzted with the quesiion of the punctual
observance of ‘asr is the significance of the space of time
between the o*ayer and sunset. We have already seen42 that
the time for as* prayer norrally extends only until the sun
turns yellow. An ancient taboo igled that no prayer should be

offered at sunset or at sunrise. Without going into the
various intervretations of this taboo, we note that al-Tayalisi
preserves a series of six traditions which are occupied with
it. These include 2 wide range of authorities, each one having
a different guaranter. So we rmay assume that this was z very
significant tradition for the community. All six of the texts

are Prohibitions except one, which is in Question and Answer

form.
‘Umar: Ibn ‘Abbas szid, "?orthy guarantors who were
attested to me by Umar af irmed that the Apostle of
God forbade prayer after the ‘asr until sunset and
after the subh until sunrise. s (29)
¢413: The Prophet said, "Do not vray after the ‘asr
unless the sun is still high." (1C8)
AbTG S2%id al-thudri: The Apostle of God forbade
fasting on the day of sacrifice and on the day of the
4lIbn Qutayba, op. cit., pp. 123-26, deals with this
legend.
42 p0ove, p. 126, no. 2249.
431vn Qutayba, op. cit., pp. 123-26.
44Bu. Mawaqlt al-ualat 30 ., 731, has an almost
identical wversion from Abt Sat 1d al-Knudri.
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breaklng of the fast (fitr), as well as prayer after
the ‘asr and after the subh.42 (2242)

Ibn al-‘Zs: The ipostle of God rested his back
against the k2‘ba 2nd said, "There shzll be no
prayer afte- the subk u“tl1 the sun rises, neither
after the ‘asr until it sets." (2260)

The next example, from 4bT Hurayra (2463), reproduces no. 2260
exactly, except for the circumstantial introduction. Then the
sixth text in this series is as follows:

Mu‘adh b. “&frd’: Nagar b. ®Abd al-Rahmdn's grand-
father erformed tne circumambulation 01 the X2ba
with Mutzdh b. Afra’ after the time of ‘asr, or after
the time of gubh; and he did not perform the prayer.
Then I said, "4Are you not going to pray?" XHe sald,
"The Apostle of God forbade prayer after the aﬁr
%ntll)surset and after the gubh until sunrise.”

1226

A very similar reading is found in ali-Bukh3ri, but it shows
a different type of amplification.

Ibn “Umer: The Aipostle of God said, "Do not let

your vrayers last untll the sun rises or until it
sets." Ze added that the Apostle of God said, "When
the rays (h&jib) of the sun aprear put off your prayer
until it rises completely. In the same way, when the
rays of the sun begin to disappear put off your prayer
wmtil it fglly disappears.” This hadith is confirmed
by ‘Abda.4

450f. g., 750, for a more complex combination of the
prayer time taboo with the fasting prohibitions, with several
other strictures. This is a short cztalog of prohibitiocas,
likewise from AbTG S2°Id 21-Zhudri.

40ppss is the only tradition from Mu‘adh preserved in
the Musnad.

4Tyawaqit al-Sa213t, 30.
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Sesides giving testimony to the force exercised by the taboos
h

in Puslim society, this collection of texts demonstrates well

the ways in which guarentors enriched or condensed the original
testimony as they gave it orzl literary expression.

Ion Qutayba cuotes what is verhars the originzal text,
witacut giving its reference, a tradition which dates from
before the rituzl precccuration with the space of tire between
‘asr and sunset or between fajr and sunrise. In it the
Propnet says, "The sun rises from between the two hormns of
Satan, so do not pray when it rises."48 Taking this command
as a basis, and studying the other texts cited, we can describe
the following features of composition:

1. Adapting 2 vrimitive testimony to a verticular Islamic
concern (here, the space of time between the prayer
and sunrise or sunset).

2. Choosing freely between direct and indirect guotation.

3. Choosing freely between Injunction and Prohibition,
although in scme czses one or the cther might be
required.

4. Intrcducing the text with circumstantial details,
verhaps involving 2 minimum of description.

5. Introducing various personae, whose presence is not
indispensable for the presentation of the testimony.

6. Combining the original concerm with other strictures
or regulations, as in no. 2242.

7. Expandirg the bare testimony into a2 more complex
Reportorial typve of exvression, as in nec. 1226.

8. Expanding the originzl Injunction (or other simple
form) by means of additional detail, without changing
the form, as in the 2l1-3Bukh2r3 exanmple.

These features of oral composition can be seen through-
out the literature, but they are especielly significant in this

480n. cit., p. 123.
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series of texts because every example is from a different
primary guarantor, whereas the testimony is identical in
substance.

Going beyond the negative regulation of the space of
time between prayer and sunrise or sunset, there are two padith
in the Musnad which indicate a positive enrichment of that
period of time by making it a time of "waiting" in supplicatory
prayer (2363) and "remembering' God (2104). In the last noted
text the notion of ghikr (remembering) seems almost to have
acquired some of the techniczl sense which it was wltimztely
given by Muslim theology.49

Cne of the widely accepted defirnitions of the Qur’anic

term, 2l-g213t al-wusti (the middle prayer) is that it means
50

the ‘asr,” occurring between the zuhr and the maghrid, or
between the day prayer and the night oreyer (‘ishé’), or
between the subk and the zuhr on the one hand and the maghrib

. = 1
end the ‘isha’ on the other.”

The Iusnad yields evidence of
the growth of this interpretation by joining two indevendent
testimonies into one. The first one simply defines the middle

prayer:

¢213: The Apostle of God said, "The middle prayer is
the prayer of ‘asr."” (164).

A little uncertainty in the transmission of this definition
may be seen in the variznt ungrammaticel reading, literally,
"the middle’s vrayer" (szalit al-wusté),sz obviously used by
analogy with saldt al-‘asr.

49¢s. =12, 11, 223-27.

50¢s. Blachére, trans, op. cit., v. 66n.

DlNégif, comp., op. _cit., I, 139.

52pir., Salat, 133.
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The second testimony is also from ‘A1 and, in its
independéent form, is not found in 21-Tayalisi.

The Apos%’e of God said on the deay of the trcops

(2hzadb), 2> "¥ay God fill their houses and their graves
with fire, just as they have distracted us from prayer
until the sunlight came to an end (3bat 2l-shams)."54

The Musnad of 21-Tay2lisi includes twe of several texts which
combine the preceding two testimonies, thus elaborating the
Curse form and emphasizing a particular definition of the
middle prayer. Other versions are included here also, so that
a fuller picture of the evolution of the text might be seen.

Ibn Mas®fid: The Apostle of God said, "They distracted
us from the nmiddle prayer, the vrayer of ‘agr, S0 nmay

%od fill their houses and their graves with fire."
366)

€413: The Avosile of God said cn the day of the
troops, "They have distrazcted us from the prayer of
the middle (saldt al-wustd), the prayer of ‘asr, so
may Goé £ill. . . ."DOD

“413: It was the day of the troops by one of
the cpenings (firsd) of the trench,5% and he said,
"They distracted us from the prayer of the middle

535

Referring to the time when Nuhammad and his forces
dug a trench (kxhandaa) to defend ¥edina from the enemies of
the Muslims; cf. an explanatory note in Nzgif, comp., or. cit.,
I, 139; ¥uir, op. cit., pp. 306-12.

56The manuscript used by the editors of the lMusnad

has a2 lacuna here which is supplied by a variant reading in
I. H., I, 135, read: "The Prophet was seated a2t one of the
ovenings of the trench, etc.”
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(salzt zl-wust3) until the sun went down; may God
%il% their graves and their bellies with fire.”
4 .

Here +the ‘asr is not mentioned, salsdt zl-wustd having taken

its place by means of zn analogous dut grammaticzlly incor-

rect form.57

“413: The Apostle of God said on the day of the
troozvs, "Whey have distracted us from the mldale
prayer (al-saldt zl-wustd), the prayer of asr.

May God fill their houses ané their graves “with
fire. Then he prayed it between the two ‘jchz’ .58
The Five Collectors relate the hadith.

al-lMaghrib

The maghrib, or prayer of sunset, is the one of which
the least is said in the kadith. Perhaps this fact explains
why Sayyar forgot what AbT Barza had said about the Prophet's

60 al-Tayalisi's collection

practice in the prayer of maghrib.
vreserves only four texts on this time of prayer. They reflect
a lively interest in ritual punctuality rather than a concern

with strictly legzl formulation.

5T1n the slightly veriant reading, I. E., I, 122,
this mistake is corrected.

-4

5s‘iean:.ng between the prayer of maghrib and that of
“ishz’, accordlng to an explanavlon added to the wvariant
reading in I. #H., I, 113; cf. Ibn 2l-Athir, op. cit., III,
242.

59presurably, al-Bukhari, Maslim, 2l-Tirmidhi, Ab%
awud and al-Nzsi‘1i.

%0spove, pp. 126-27.
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AbU Ayytb al-Ans3rI: The A4vostle of God used to pray
the maghrib like a man brezking the fasi, urgently
anticipating the rising of the stars. (600)

This text, combining the question of the breazking of the fast
with the prayer of maghrib, effectively depicts the punctual
nature of this prayer, which came to have one time only in
some schools of figh. That is, the limits within which it
could be performed were noct to be stretched over a period of
time. This interpretation is aprparently a coniradiction of
the prescription cited previously from Ibn al-‘Ag.Gl

Three other mazhrib texts depict in z picturesque way
the fzet that this prayer was performed gquickly, as soon as
the sun had set.

Zayd b. ZkElid: %“e used to pray the maghrib with the
Apostle of God, then we would go to the market, and
even if we shot our zrrows we could still see where
they fell. (954, 1335)

Jabir b. ‘ibd A113h reports the same testimony (1771) excert
that he seys that they would go to Banl Szlime instead of to
the merket,

Still another Laditnh has been interpreted by many to
the punctual nature of the maghrib, although there
is no unanimity of ovinion about it. It is 2 curicus Injunc-
tion to the effect tnat if preparations for prayer and dinner

coincide then one should eat before przying (1444 from
“2’ishz).®2 The word used for dimner is ‘ashi’ and should not
be confused with the nizght prayer time called ‘ishz’.

Lavove, p. 126, no. 2249; c¢f. Tir., Salat, 122, with

extensive commentary on this guestion. OCne tradition cited
here szys thet the authorities nreferred to hasten the per-
formance of the maghrib rather then to delay it.

207, =., 182, 11€1; Zu., AdhZn, 42, for slishtly

variant readings.
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Ibn al-~Athir a2ffirms that the prayer time to which reference
is made is the maghrib, even though in the reading which he
quotes, it is called ‘ishd’ (idhZ hadara 2l-‘ashi’ wa'l-‘ishz’
. . . fa'bda’t bi'l-‘ashd’). This scholar points out that the

coincidence of prayer and dinner is emphasized because of the

circumstances of the fast month, when Muslims feel it acutely,
and also becausg of the short period of time designed for the
maghrib prayer.°3 Ibn Hazm interyreted the tradition as
vernitting an exceptionzl prolonging of the time for the
prayer.64 The feeling was that to pray before eating would
meke it more difficult for the worshiprer to be in a spirit cf
humility (khush@®).

So, although there are not many texts about the
maghrib prayer, the ones preserved are remarkably effective
in giving the characteristic stamp of punctuaiity and ta‘jil
(expediting) to this ritual moment.

al-*Ishs’

Beyond the indications given in the comprehensive

65 there is little else of =z

. - s = . .« =D
precise nature in al-Tayslisi regarding the hour of ‘ishiz’.

legal formulations as to tire,

However, just as vividly as in the case of paghrib, the texts
preserved in the Musnad attribute a distinctive nature to the
night prayer. The range of time during which it may be per-
formed is flexible, and yet =2t the szme time it is considered
to be one of the most difficult and demanding of the obligatory

30p. cit., III, 242. Cf. Tbn Hajar, op. cit., II,
300-02, for further commentary.

®41y3i4., p. 302.

65 sbove, pp. 125-26.
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prayers. It is called the latter ‘ishd’ (al-akhira or

= 66 s 2o -
al-akhira), perhazs with reference to the practice of
I —— Ce = 67

designating the magkrib and the ‘ishid’ as the *+wo ‘ishi’.

The one specific account of a precise time is the following
rather strange boast of the guarantor:

al-Nu‘mdn b. Bashir: Surely I will teach the people
about the time of this prayer, that is, the latter
‘ishd’. The Arostle of God used to pray it at the
hour corresponding to that at which the moon sets

on the third night of the month. (797)

A variant reading in al-Tirmidhi makes the boast even stronger
as al-Nu‘msn says, "I know better than any of the pecpyle about
the time of this prayer.” A1so the explanatory gloss seen
in no. 797, "that is, the latter ‘ishz’," is not present in
the 2l-Tirmidhi version. This may represent an unsuccessful
early effort ic fix the time of ‘ishid’ quite precisely.
Another somewhat 2bortive effort to f£ix the time of
the night prayer is seen in the coantroversy over the name of

this prayer. In MAlik's al-Fuwatia’, the earliest extant

collection of legal trad1t+ons, it is called ‘ztama, or the

irst third of the night.9Y

In the commentary, al-ZurgiZni
ermissible. On the

cther hand there are several hadith which spezk out against
+

asserts that both ‘stama and

the use of this term, saying that it was a corruption

66?ay-, 197, 2324.

67*bn ¥Manglr, op. cit., XIV, 283. At the same time
some hadith warn against the uraculce of the Bedouin who call
the sunset prayer by the name of ‘ishz’ (Mishk., I, 128;
Bu., Mawdqit a2l-Salat, 19).

8yawsqit al-Selat, 123.

%ua., I, 242-43; cf. above, p. 126, no. 920, for a
reference to the first third of the night.
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introduced by the Bedouirn who fed and watered their camels at
at that time.7o One has the feeling that blaming the Eedouin
is a2 literary device for putting down 2 view with which the
traditionists were not in agreement. The ma2in issue at stake
here seems to have been not the naming of the prayer time, but
the freeing of it from too punctual a definition. TUltimately
it was defined broadly, end the only limits allowed by meny
were from the disappearasnce of twilight to the middle of the
night or, even longer, to the zdvent of fajr on the following
morning.

In an effort to understand the function of ‘ishid’ in
the prayer cycle, it may be profitzable to seek an explanation
for this flexibility in defining the time of the evening
prayer. without going beyond the hadith it can be seen that
the ‘ishd’ seems to serve in the place of the night prayers
which the Qur’sn so vividly describes as characteristic of a
devout life. These unstructured and unscheduled times, called
in the Ladith by severzl names, including w1tr,‘2 did not
become fzrd, or religious duty. So the prayer of ‘ishzd’ came
to serve as a2 canoniczal expression of the intense devotiion
revresented by night prayers. There is zn importznt series of
testimonies preserved in gl-TayZlisi which voint toward the
velidity of this interpretation.

*irst there are those which insist upon how difficult
=2

uj

",

the ‘ishz’ is for Muslims. If the prayer time were intended
to be performed only at the first vart of the night, just

T0g. . 638; 4. D., I, 1351; c?. Tbn 2l-Athir, op. cit.,
I1I, 180. Since 21-Tgyglisi is not revresented in this
discussion, the ftexts will not be treated in detail.

Moir., ¥ewdglt al-Salst, 123n.; a1-Shafi‘i, op. cit.,
I, 64, orefers tn“t the Time be llﬁ’ted to the first third of
the night, although he rejects the name ‘atama.

720, above, ». 118.
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v,

after the disappearance of twilizht, it is hardly reasonable

to trirnk of it as being a great trial Tor the ccommunity.

Ubayv b. X2'b: The Lpostle of God led us in prayer.
Then he szid, "4Was so-znd-so present?" They said,
"Fo." Ze rerlied, "These +wo Dray rs, that is, the
¢ish3d’ znd the subh, are the most burdensome Tor the
hypocrites. IT they 7 only lmew what these prayers are
like they would come tc then even if they had to
crawl on 211 fours. . . ." (554)

This exanple continues with the praise of united prayer and
gives a second isnad at the end. The first part about the
burdensomeness of the two prayers seems to have its origin in
a controverted testimony recorded in fragmentary fashion by
Malik:

‘id b. al-Fusayyib: The ipostle of God said, "Those
who attend the prayers of ‘ishd’ and subh know the
differences beiween the hyvocrites and ourselves. The
hypocrites do not take it uvon themselves to observe
those prayers.” Or he said something like that.73

AbU Zurayra: The proc will not observe the prayer
of the latter ‘ishi’ for *ort" nights in succession,
that is, with a grcu, (24805

We can imzgine that statements such azs the preceding grew cut
2 terdency to put off the evening drayer until a later hour

o=
than the moment of nightfzll. In fact, this practice is
revortved in the following:

Abl 3skra: The Prophet deleyed the ‘iskd’ vrayer for
eight successive nights. Then Ab@l Zakra said, "If
you would have the prayer sooner it would be better
for our observance than in the night." The Trophet
did as ne provosed. (875)

731, 242-43, with commentary.
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rzere a2 complaint is registered zbout the sitringency of late
prayer, and the Prophet foregoes the requirement, at least
temporarily. In several texts not recorded in t“e usnad we
find, however, that Iuhammad practiced putting off the Cishz’
until late at night. =Ze said, "If I were not afraid of
imposing too heavy a burden or my people I woeuld command
them to pray +the ‘ishd’ at a late nour." 4

The last exenple of this type shows a strong feeling
0f resentment against those who neglect the ‘ishz’:

AbTW Zurayra: The Apostle of God said, "IL it were
not for the women and children in the houses I

-

Would command the mu’adhdhin to announce the prayer

of “ish3d’ and then to purn the houses of those who

have no reéa*d for prayer, that is, the prayer of
ishg’ (2324)

Cn the basis of these testimonies and the other
factors mentioned earlier, we conclude that ‘isha’ became
a canonical substitute for free night prayers. 4 full study
of witr in the hadith would no doubt cast much light on this
guestion. For example ihere azre several texts in the Musnad
which gzive tgese nightly bowings a place as fard, cr religious
obligation. © On the other khand other texts say thet witr

is a laudable practice, but not obliaatory.77

. o - . - -
A finel statement showing the function of ‘ishad’ in

the comrmunity hints at 2 specizl azura surrounding

|.-l.

ts

T8, , e eBqit 21-Sal3t, 24; H., 492, 965; Tir.,
Mawgqit al-S=21at, 124, all varlant readings.

7SA similar text in L., 956, is even more severe in
its tone.

T .g. nos. 8, 2263.

TTas, I, IV, 1139-40, for a discussion of witr.
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observance at z late hour. This is exXpressed in a subtle way
and the effect is striking because it is one of the rare
occasions in which the guarantor indulges in verbal descrip-
tion.

Anas b. MElik: We waited for the Prophet in the
evening (%ishz’) until helf the night had passed.
Then he went out and led us in prayer. And it seems
that I cag see yet the shining silver signet ring on
his hand. (1996)

2l-Fair

There was a dispute in jurisprudence over whether the
dawn prayer, called fzjr or subh, should be performed in the

last moments of darkness (ghalzas), or in the first moments of

4l A b B s ot Td e meam -+ 3
the dawn's lighv. It secms that the whele problem is due

to the divergent testimony of well-attested hadith. Without
going into the legal argumentis and various shades of opinion
we shall exzmine the testimonies furnished by 2l-Tayalisi's
collection.

In the four comprehensive formulations examined at the
beginning of this chapterso the testimony on fajr is divided.
There are two different stipulations expressed:

1. He led us in the fzjr, so that when one of us had
finished prraying he would recognize the one sitting
beside him. . . . (920)

780f. Bu., Mawsqit 2l1-Salzt, 25; Adhzn, 36, for variant
readings. Mishk., IIT, 923-24 presents a collection of tradi-
tions on Muhammad's signet ring.

T3¢, aiscussions in al-Shafi‘I, op. cit., I, 65-66

and al-FMub3raxkfiri, op. cit., I, 472-82.

804pove, pp. 125-26.
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He would pray the subh in darkness. (1722)

2. The Apostle of God used to »ray . . . the subh from
the rising of dawn until it became easy to see.
(2136)

The time of the subk is when the dawn rises until
the time of sunrise. (2249)

Nos. 920 and 1722 advocate prayer in the darkness. In no. 920
it is only after finishing the prayer that a man can recognize
his neighbor. XNos. 2136 and 2249 make the time of prayer to
extend from the moment of daybrezk, when the darkness lessens
guickly, until sunrise, or until it becomes easy to see.

These observations fit in well with the conclusions reached
regarding the stages of reflection represented by these four
texts.sl Nos. 920 arnd 1722 give independent accounts for the
benefit of a growing rituzl concern in the community. Then,
2t another stage of more precise jurisprudertizl reconstruction,
those two accounts are gualified, if not contradicted, by
means of the stipulations in nos. 2136 and 2249.

Looking at the texts referring tc the time of fajr
alcne, the first thing that impresses us is that those on
taghlis (geing in the darkness) are accounts of actions by
the Frophet, whereas those favoring prayer in the light of dawn
are two Injunctions, a2 Promise and an ZExemplary Action. To use
the terminology of the traditionists, hadith on taghlis tend to
be £i‘13 (that which was done by the Prophet), and those on
prayer in the light of dawn are usually gawli {(that on which

the Prophet expressed approvzl). Looking at the taghlis
texts first, we find:

‘Z’isha: Some of the women of the emigrants
Ly

(muhsjirdt), prayed with the Apostle of God wrapped

81Above, pp. 125-26.
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in their woolen garments and not recognizing each
other beczuse of the darkness.82 (1459)

Harmala al-‘inbari: My father said, "I joined the
Apostle of God in the tribal caravan. He led us in
the prayer of subh, and when I looked at the one by
ny side I could hardly tell who he was because of the
darkness (ghalas)." (1206)

Qayla bint Makhrama: The Apostle of God led us in the
prayer of fajr when the dawn broke (inshaggz), and the
stars were still thronging (shibika) the sky, We
could hardly recognize each other because of the dark-
ness of the night, and the men could scarcely recog-
nize each other. (1658)

Of these three texts it apyears that no. 1459 is the basis
for the others. Tor one thing, it is more often included in
other collections than the other two. Also the fact that it
does not mention the technical name of the prayer time points
to its naturalness as a testimony.83 The introduction to
no. 1206 seerms contrived. XNo. 1658 may be an expansion of
no. 1459, adding the name fazjr, descriptive elements and
mention of the men as well as the women.

Before citing the traditions positively suproriting
prayer in the light of dawn, a very troublesome text from
Ion Mas®ad should be noted:

‘Abd 21-Rahmdn b. Yazid said, "‘Abd Allzh b. Mas‘ud
prayed the subk at Jam*84 in darkness (ghalas). Then

Y,

82Cf. sligrktly variant readings in H., 174; Mishk.,
I, 122; Tir., Mawaqit al-Szl1zt, 116; 3Bu., Mawiqit al-Saldt,
27; A. D., I, 132.

830ther versions, e.g. Tir., MawZqit al-Salzt, 116,
include the name of the prayer time.

84, neme used for Yuzdalifa; cf. ¥ishk., II, 560;

al-Mubarakfiari, op. cit., I, 479.
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he sz2id, 'The Apostle of God never »rayed this prayer
at this time exzcept at this place.'"85 (321)

The setting for this occurrence was the pilgrimage and the
ceremonies at Muzdslifa. The other readings svecify that this
exceptional time for the dawn prayer was earlier then was the
Prophet's custom. So, his practice would have been to pray
in the light of dawn. Advocates of tzghlis resorted to
various ingenious intervretations in order to bring this text
into line with others favoring rrayer in darkness, especially
that from ‘Z’isha (1459).86 Before attempting to maXe any
judgnent on the function of this curious text, it will be
preferable to inspect the other traditions favoring prayer in
the light of dawn.

Rafi¢ b. Zhadij: The Apostle of God said to Bilzl,
"Perform the morning prayer in the shining of the
dawn (a2sfir bi salst al-subh) until the people can
see the places where their arrows fall." (961)

Using the same image as that employed in the case of the maghrib,
the purpose seems to be similzr 2lso, that is, to mark the

short time limits of the dawn prayer. A4s soon as the places
where the arrows fall can be seen, it is time to termirate the
prayer. The same guarantor furnishes a variant reading through
2 different chain:

850f. Mishk., II, 559; Bu., Zz2jj, 99, for variant
readings. In the latter, two readings are given which are
contradictory, one saying that the Propvhet prayed at the
rising of dawn, and the other that he yrayed before dawn.

86,1 —Mubarakfiri, op. cit., I, 470-80.
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The Prophet said, "Ferform the morning prayer in the
P £ pray
shining gf the dawn, for it brings the greatest
reward."87 (959)

And finally:

Ibn ‘Abbas: JEbir b. Zayd was asked about the times
of vrayer, and he said, "Ibn ‘AbbiEs used to say, 'The
time of subh is from the rising of the dawrn to the
rising of the rays of the sun.'" (2612)

If we consider that only the masghrib and the fajr
are punctual prayer times, it is reasonable to conclude that
the latter was assigned a short period, immediately after
dzybreak and up to the time when normal seeing is possible,
by analogy with the case of paghrib, whose time falls as
soon after sunset as possible znd tefore it gets too dark
t¢ see where arrows fz2ll. On the other kand, it is less
clear why fajr should bte performed in the darkness, before
daybreak, unless it should be for the same reason that “ishz’
&8 Tt may be that

fajr, according to the taghlis tendency, is an indication of

tended to be prolonged even until midnight.

an early emphasis upon difficult znd rigorous religious exer-
cises, a germinal ascetical trend. OCther hints at this are
the staztement in no. 920 that thre Prophet would recite from
sixty to a hundred verses a2t fajr, and a testimony as to how
‘Umar used to prolong the dawn prayer, in contrast to the

S PR . s = = -
7 . Tir., MawBqit al-3223t%t, 117; A. D., I, 132,

for identical and variant readings.

SSIt is possible that advancing the time into the

darkness was an extra precaution to avoid a semblance of pagan
sun worship. Such a scrurle is an explenation for the taboo
against prayers at sunrise and at sunset (a2bove, pp. 133-34;
cf. Haurice Gaudefroy-Demonbynes, uslim Institutions, p. 71).
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expeditious way in which Muhammad led it89(2030). The last
example is probably a reaction zgainst the tzghlis faction.
This conclusion does not contrzdict the interpretation of the
four fajr orescriptions examined at the begimnning of this
sec*t::l.on."‘O There nos. 920 and 1722, presuxred to be from a

less rigorous stage of thought, figh-wise, would nevertheless
represent a tendency toward devotional austerity. Then as a
movement to resist such a strain of thought, Ibn Mas‘Gd's impor-
tant recollection about Muzdalifa is brought to light (321).
Cther traditions, such as nos. 961 and 2612 stipulating the
isfar (shining) of the fzjr probably existed contemporaneocusly
with the tazhlis ones, and they provided the material for legal
formulations such as nos. 2136 and 2249.91

One Tinal contribution to the taghlis-isfZr debate is
g2

a testimony recorded in AbU Dawud's collection.

AbT Mas‘Td al-ingiri: The Apostle of God prayed the
subk in darkness, then one time he performed it in

the shining of the dawn. After tkhat he never repeated
the isfar before he died.

890f. Abbott, op. cit., pp. 158,161, for a variant
reading, with notes and references.

90Above, op. 146-47.
91

Above, p. 147.

921, 133,
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So the argument of no. 32195 is turned around and used against
the taghlis faction. In the present investigation we shall not
go veyond the identification of these tendencies. A clear
chronological sequence for their development is not proposed
here.

93.l‘-..bove, op. 148-49. Another and less subtle rebuttal
of taghlis is a rewording of no. 321, so that in the circum-
stances of tke vilgrimage it is said thet the Irovhef prayed
the fajr in the light of dawn only once, at Fuzdalifa (I. H.,
I, 461). This version shows signs of considerable evolution
and expansion, even aside from the way it contradicts no. 321.
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CEAPTER VIII

ATTITUDZES TCWARD CERISTIANS AS REVZALED
IN THE MUSNAD OF AL-TAYATLIST

Having applied the appreciation of hadith as oral

literature to a subject of theological concern in Chapter VI
and to one of ritual concern in Chepter VII, it is our purpose
in this finzl chapter to see how this type of investigation
helps to understand socizl attitudes. 4Again, as in the cases

£ determinisnm and of ritual prayer, we co not intend in
this chapter to survey the =ntire subject of attitudes teward
Christians as revealed in the hadith. GCGeorges Vajda made an
effort to dc this with regard to attitudes toward the Jews.l
His valuable, but incomplete, study is marred by a narrow
appreciation of the nature of Ladith, engendered by an under-
standing of historical resezrch according o which one
attempts to ferret out facts from ancient documenis. The
position taken in this investigation is that the hadith pre-
serve the tradition about the facts, but not necessarily the
Tacts themselves.2

The most normal way to approachk this subject would be

to take attitudes toward Christians and Jews together. In
meny texts it is difficult, if not impossidvle, to tell to
which of the two communities reference is made, i, indeed,
orly one of +the two is indicated. The term zkl al-kitZb,

luguifs et Musulmens selon le Hadith," Journal
Asiatigue, CCXXIX (1937), 57-127.

2Cf. Zoch, ov. cit., p. 54.

153
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used in the Qur’an and in the LadIth, means simply the People
cZ the Scriptures, thet is, the Ch

Such an approach is, however, too ambitious for this chapier,
which has only the aim of illustrating the validity of a
particular type of investigation. So, even as Vajda isolated
z2dith on the Jews, we skall identify those in 2l-Taydlisi's
collection which refer to Christians, or, as is usuzlly the
case, to both Christians and Jews.

There is no section in the JZmi‘ and Sunan type

collections on Caristians. Ieferences to them are found
scattered throughout the chapters. Ivery text found in the
Yusnad can e found elsewhere in one or more of the canonical
collections. On the other hand 2 nuwrter of important traditions
are not ircluded in tke lusnad.

For convenience in describing the meterial the follow-
ing categories are used:
. Concessions to the Chris
. Strictures against the Chris

3

e

Comparisons between ifus

.

W N

Concessions to the Christians

There is a great contrast between the Cur’anic
attitudes toward Christians and those seen in the hadith. In
4

the Qur’an" there is manifested a theological irnterest in
Christianity and 2 positive arvreciation of Christians, as well
as a stern rejection of some of their tenets. The Book bears

testimony to spiritual links with the followers of Jesus. In

3312, I, 264-66. Cccasionally, as is brought out in
this article, the term also ayplies to the Sabeans and to the
Zoroastrians.

4 N -
"Cf. Blachd&re, trans., op. cit., Index under
"Chrétiens," "EIvangile," "Jésus.™
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contrast the hadith reveal arn aggressive attitude waick polar-
izes the two communities of faith,.setting Muslims against
Caristians, not on the theoretical level of doctrinal debate,
but in the realm of everyday life. The Christian attitudes
toward their Xuslim conquerors are not expressed in these texts.

The hadith come out of a period of Muslim ascendancy
in the political field. Many Ckristiar communities, Arab
tribal groups anéd city dwellers in Syria and North Africa, for

xample, had been conquered by the victorious Islamic forces.
There was no attempt to assimilate these Christians, either
culturally or religiously, irnto the pattern of Muslim life.

In fact cultural assimilation took place in the other direction,
and Christians were free tc practice their owvn religion. A4s
far as legal status was concerned the Christians, along with
other subjugated religious groups, were in a2 special categery.
They had the dhimm3 status, meaning that they were placed
under a code of rights and respcomnsibilities which gave them

a large measure of freedom, but which also made sure that they
would be subordinate to the Muslim element of the population.
This daimmi status has been studied in some detaill by histo-
rians and legists, but because the hadith do not deal with
legal stipulations as such, and because they refer to the
dhimmi status but rarely, the literature igrnores almost com-
rletely the testimony of the Zadith on the subject of Muslim
attitudes toward Christians.

The sentiments revealed in the traditions represent a
popular effort by the earliest authorities to dbring the
Prorxhet's example to bear upon the social relationships of
Muslims with Christians. In these texts we can see the basic
socio-religious elements cut of which emerged the epic and
age-long religious polemic tetween the two comrunities.

SC‘ 312, *I 227-31, with re¢e”ences, ant01ne ~a++_l,
Le Statut Iégal des 1 on—uusulmans en Fays d'TSTam 413 Husni
al-Zhzrbtili, al-Islzn wa Ahl al-Dhimmaj; A. S. "ritton, The
Caliphs and their Non-muslim Subjects.
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The first category of texts is called Concessions to
Christians. This title implies that the Muslims were in a
position of strength vis-&-vis the Christians, that their life
together had elements of conflict and that the MNuslims were
not inflexible toward their protected non-Yuslim subjects.

The first text preserved in the Husnad is a complex
Numerical Saying:6

AbU MGsZ al-Ash®ari: The Apostle of God said, "Three
pecvle will receive a double reward:! a man who,
possessing a femzle slave, brings her up well and
teaches her well, then frees her and marries her;
a man of the Feople of the Scriptures, who, having
believed in his prorhet, then comes to know the
Prophet and believes in him; and z slave who carries
?ut %is duty toward God and toward nis owners.

502

This saying carries z postscript by one of the intermediate

gua rantors named al-Sha®bi. This person says to someone

sti. .a1ng by, "Here it is, take it for nothing! There are

those who would travel to lledina for something less than

this." Just why this curiocus addition is included in
2l-Taydlisi as well as in al-3ukhiri and al-fumaydl is not
clear.9 Perhaps it is an indication that this is a composition
done in an exceptionelly thoughtful menner.

6Cf. above, Ckap. IV, p. 54, for the description of
this type of expression.

Ter. qur. 28:54.

8cr. Bu., Jihzd, 145; Nikahw, 13%; H., 768; I. H., IV,
305, 414, for variant readings.

9Ibn Hajar, op. cit., I, 202, does not seem 10 be sure
of its meaning. He says that perhaps it is added to emphasize
the importance of memorizing the text.
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In truth 2 close examination of no. 502 is rewarding.
Its introductory statement, giving the number of items to be
listed and the feature that they have in common, has a
Qur’anic background, so it can be szid toc have had an inde-
vendent previous existence. Likewise the man who treats his
female slave with such extraordinary kindness is seen else-
where, in texts that are independent of this one.

AbT Mis3 al-Ash®ari: The Aposile of God said, "Who-—
ever has a female slave and frees her, and then
marries her, will have a double reward."10

The fact that Muhammad actually did this with his slave,
Safiya,ll may be the basis for this promise. Some scholars
have not accepted that what Mupammad did in freeing zand
marrying Safiya is normative for the whole community.12
A possible expression of this counter-opinion is seen in one

reading of Avll IMUsid's testimony:

The Apostle of God szid, "When a man frees his female
slave, and then vrovides her with a new dowry (mahr
jadids, he receives a double reward."t (501)

107, H., IV, 398; c¢f. Bu., “Itq, 14, for another
reading.

11, p., 117, 182; Mishk., II, 683.

12

£. A. D., III, 182-8%, with commentary by
al~-Xhattdbi on this question.

lBSimilar and stronger in tone is the assertion found
in {the loosely attached introduction to H., 768, in which sone
people from Xhuridsin say that the man who frees his slave and
rarries her is like one who rides on his sacrificial camel
(badana).
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o

FPassing to the second item in the Iumericel Szying,
we do not find it existing independently. So we may assume
that it is the main point in the whole composition. OCut of
gix versions this item is in second or the ceniral place four
times and in first place twice. Since the first and the third

items do exist as separate hadith,l4

and are used conjointliy
in a2l-3ukhiri, ‘Itq, 16, it is difficult to szy whether this
two-part XNumerical Saying resulted from zn intentional
omission of the vpert about the People of the Sceriztures, or
whether it represents an intermedizte stage of the development
of the three-part composition. Since there seems to be no
reason for anyone to have disapproved of the promise to one of
the People of the Scriptures, it may be assumed that the ver-
sion in Bu., °Itqg, 16, in two paris, shows a stage in the

houghtful vprocess of collecting related asservions into

ct

composite wholes.

Still looking 2t the second item in the list;, it shows
some interesting variations. Although all of the versions
examined purpvort to be direct guotations from the Prophet,
only one is consistent in citing the speech in the first

person. In one reading, the expression is, ". . . and who

nl5
’

believes in me . . . wherezs in the others it is,

1116

". . . believes in the Provhet . . and ". . . who

nl'l

believes in Muhammad. The latter reference is even less

consistent than the others, for in one version it gives the

14See velow, p. 159, for references to the third item.
1534., wixan, 13.
16a., 76s.

175u., *Iim, 31; I. H., IV, 395, 414.
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tasliya, or eulogy, after mentioning the Prophet's name,l8

something that would not occur in a direct quotation. So it
seems tvhat in a complex hadith such as this three-part Iumer-

icel Saying, the structure of the text itself is of greatest
importance, and that the introductory words, "The Apostle of
God said," are only a convention.

In a variant reading there is evidence of a measure of
theological precision not seen in the other versions. The
guarantor notes that the double reward is for the man of the
People of the Scriptures who, "having believed before the send-
ing of the Prophet, then believes in the Prophet. . . ."19
in still another case it is evident that for the guarantor the
pronise refers to Christians, not to Jews, for his wording is,
". . . who believes irn what “Isz (Jesus) dbrought. . . ,n20

Turning to the third item in the list, we find it
existing independently in a number of versions.21 Cnly in the
sayings from ALbT lGsid, however, is the promise of a double
revard given. It is not possible to determine with certainty
whether these, znd the ones about the double reward for marry-
ing a2 freed slzve, existed before the composite form, or
whether they were extracted from the composite form to be
used in isolated sayings.

There is good symmetry in the arrangement and formula-
tion of the three promises. In one text a fourth item is
joined to the list, the wives of the Prorhet, but it does not
fit harmoniously with the other three, as far as can bte

1810 Eo, V, 3950

192, 7es.
20

I. 5-, IV’ 395.

1 - -t 2y - he
2‘?ay., 7, from AbQ Dakr, 2567, from LbU Hurayra;
Bu., ‘Itg, 16 bis.
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gathered from the remazrks of Ibn Eajar.zz In each of the
three cases the person assured of a double reward performs
two commendable actions:

1. Freeing and marrying a slave. The part zbout
educating her is improvisation, as is seen by comparison

. . N 2
with a version from Ibn Henbal. 3
2. Believing in a previous prophet and believing in
Zvhammad.

3. Carrying out one's duty toward God and toward one's
owners.

Zach of these pairs of actions is graded from good to
better, or vest; and they are givern in that order, excevt in
the case of 3, where duty toward God is mentioned first out
of respect for the deity. 4lso the three cases represen
three of the fundamental institutions of early Muslim society,
the family, the community of believers (zu’mintn) and slavery.

In this thoughtful composition of three parts we see
expressed two basic attitudes toward Christians. The first is
a negative cne. Since two out of the three cases involve
slaves, the feeling is inescapzable that Christians are regarded
as being in an inferior social category of some xind. On the
other hand, this does not stand in the way of z positive
avpreciation of the Christian's "prophet," nor an impdlied
adrission thet belief in thet propaet would merit at least a
ngle revard. So this text shows a religious concession, but

i
at the same time testifies to the Christians' lower vlace in
e

£ hadith will now be cited which does not belong to

the category of concessions, tut which should be seen in
y ,
connection with the one just considered, beczuse it ic its

‘2Ob. cit., ZI, 28, on a text from el-Tebarani's
collection.

2317, 398.
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counterpart.24

When it is tazken with no. 502 it is possible
to discern the seeds of a Muslim theology of other religioms.
Thereby is corrected or qualified the implied acceptance of
belief in a former vrophet, seen in the previous text as

verhaps worthy of at least a partizl reward.

AbT Misid al-Ash®ari: The Apostle of Ged said, "Who-

ever hears of me, and does not believe in me, belongs
to the peorle of Zell, whether re be from this nation
(umma), or whether he be a Jew or a Christian."25

(509)

So the coming of Muhammad abrogated all existing religions
(milal). al-Nawiwi asserts that those who never hear of the
Prophet are excused, however. Only those who hear of him and
refuse to believe become people of Hell.26

The nex% concession to be ncted is that of rising for
a Christian or Jewish funerzl procession. This action by the
Prophet seems to constitute a qualification of a2 general
injunction to rise whenever a2 funeral rasses, and not to sit
down again until the bier is lowered to the ground.27 In fact,
the most extensive version of the two texts preserved in the
Musnad specifies that the action of rising is for any dead
person, Muslim, Jew or Christizn:

24Both traditions zre included under the same rubric
by Muslim, ". . . The Abrogation of Religions by Muhammad's
Religion (milla)" in Xit3b al-Im3n.

25, . . .
Sha., 90, gives a variant reading.

267/ nis commentary of the Szhih of Muslim, on the
margin of 2l-Qastallzni, Irshid 21-S8r3 1i Sharh Sahih
21l-Bukhari, II, 29.

2Tyishk., I, 347.
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<
w
Y ed by us. e arose in resvect for it; then we
aid, 'This is what you are proud to do (rid ta’ abbawma
)y, O friends of Mubhammad.' AbU lMGs3d al-Ashtari
inZorxed us that the Avostle cf God said, 'vwhen a
funeral procession passes ycu, and the dead person

is a2 Muslin, a Jew or a Christian, then arise out of
respect for it. Ve do not arise out of respect Tor
the dead person, but for the angels who may be
accompanying the procession.'22 Then *Ali said,

'The Apostle of God did that only once when they

were Peovle cf tke Scrivtures. e tried to be like
then in some things, but when he was forbidden he
desisted.'" (162?

413:  “Abd Al13h b. Sakhbara said, "We were seated
ith ‘411 weiting 28 when a funeral procession
as

i
ih

U‘m'\{
e Qa0 5

v fe ious groups are specified
is evidence that the Christians and Jews were considered to
e in a different socizal vosition from the Muslims, sc that
if respect for funerals was enjoined it did not go without

ol
ews were to be

e
saying that even funerzls of Christians and

J
e variant readings of this traditicen point to

-

respected. T
lowing prob
1

the fol ble sequence cf develcpment:

2
. 4 simrie Injunction, as recorded in Xishk., I,

Question and Answer in which the
+

?
called into gquestion, thus ovrovoking

Jabir b, “4bd All3h: A funerzl passed and the
Apostle of CGod stood for it. Ve stcod wit i
but we said, "C ipostle of God, the funeral is

-

1 28, reproduces only this report from ibl
Mosa; I. Z., IV, 391, has an identical reading.
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for a Jewﬂs% woman." Ze sald, "Death is a fezrful
event (faza'), so when you see a fumeral, siand up."31

3. The same Injunction as seen in 1, axplified with
a statement of the reason for rising.

AbG ¥Gs& al-Ash®ari: The Avostle of God said, "When
the funeral processicn of a2 Muslim, a Jew or a
Christian passes you, arise out of respect for it.
e do not arise out of respect for the procession
itself but for any angels that might be accompanying
it."  (528)

4. An extended embellished Injunction wiich incorpo-
rates tke reason for the rising (162).32 In the example
“41i's appended remark shows that some traditionists, reflect-
ing the community's spirit, were not entirely satisfied with
the Provhet's injunction.33 In fact, the veariant readings
indicate clearly that the lMuslim attitude toward Christians
(and Jews) was not uniform or simple. Reflecting upon
Muhammad's example of rising before funeral processions, one
guarantor has him say of a Jewish corpse, "It is a soul. is it

not? A 34‘

Thoughts range from this popular, but profound,
humanism, to awe before the leveling force of death ("a fright-

ful thing"),35 to sheer prejudice ("The Apostle stood because

Mu., Jand’iz, 78.

32Above, v. 162.

33ct. vajaa, op. cit., pp. 76-77; Ma., II, 19.

34xu., Jenz’iz, 8l. al-Ghazili attests that this

comment reveals Muhemmad's unusual insight into the mysterious
nature of death (Ad-DOdrra al-F2khira: Ia Ferle Pre01euse
de Ghazili, trans. by Lucien CGautier, p. 19).

35Above.
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.36 It is interesting

he was bothered by the odor of the Jew")
to note that in all of the examples studied, when the funeral
is said to be of & member of a verticular ghimmi group, it is
always a Jewish dead person, never a Christiazn. In the general
injunctions Christians are mentioned along with Jews. DPerhaprs
this singling out of the Jews is due tc the fact that the early
Muslims were in closer touch with them than with the Christians.
Another concession to the Christians revealed in the
Yusnad has to do with eating regulations. It shows a confilict
in Muslim thought between restrictions based on the separate-
ness of the religious communities and the liberal spirit of
the Qur’anic assertion:

The food of those who have received the Seripture is
%awf71)¢o* you, and your food is lawful for them.
5:5/7

AbT Tha“aba al-Frushari: "0 Apostle of God, in 2
land of the People of the Scrivtures cthey eat the
flesh of SW1ne and they drink wine. vhat about their
vessels and cooking pots?" Then he said, "If you can
do without them, do not use them, but if you cannot do
without them, then rinse them with water," (or, he

said, "wash them!") "prepare food in them and eat."
The 5uarantor said, "I suppose he said, 'And drink.'"
(1014)

Of course this is not the kiné cf report which lends itself
to clear legal application, and the lawyers discussed it at
length.37 The question posed shows a preoccupation with
dietary restrictions and exaggerated purity, which contrast
with the inconsistency of Muhammed's revly. The way the
Prophet answers is practically a concession to his overl

561, 7., 1, 200.

2T1tn Hajar, op. cit., XII, 24, 25, outlines the debate.
He specifies that the land to which reference is made in the
text 1s that of the Arab trives of northern Syria. Bu.,
Dhebs’ih, 4, 14; Tir., Sayr, 16, give similar rezdings.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



165

scrupulous fellow Muslims, since the Qur’an had already opened
the way for mutual partaking of food by the three communities.

Providing a background for this tradition is another
one which does not mention the Christians, but speaks of food
prepared by the Majus, or Mazdaists of Persia. In it the
Prophet shows a spirit of insouciance toward dietary regula-
tions.

Ibn “Abbas: I was listening to the recitation of the

Prophet at the time of the conquest of Mecca. He saw
2 cheese and said, "What is this?" They said, "It is

food vrepared in the land of the non-Arab foreigners
(tajam).™ The Apostle of God said, "Apply the knife

%o i‘t5 mention the name of God over it, and eat!"38
2684

And, in keeping with this freedom from restrictions based on
the origin of the food, is another testimony:

‘Ad1 b. Hatim: I said to the Apostle of God, “When
I give up certain foods I feel distressed (tzharrui)."
He said, "Do not abstain from food. In that practice
you resemble (dsra‘a) the Christians."39 (1034 bis)

Here the Prophet warns the Muslims against excessive preoccu-
pation with dietary rules, such as the ascetical attitude of
the Christian monks. This kind of concerm makes for both
pride and inner turmoil, according to various readings.

381, =@., I, 302-03, says specifically that the cheese
was made in rersiza.

39Tir., Sayr, 16; I. H., 226 bis, 227, gives other
readings.
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Strictures zgainst the Christians

One very famous stricture agzinst the Christians may
be dealt with summarily:

AbT ‘Ubayda b. al-Jarrzh: The Apostle of God said,
"Put the Jews of al—nlgaz out of the Arabian
Peninsula."40 (229)

This injunction is beyond doubt intimately associated with the
expulsion by the Caliph ‘Umar of certain People of the

e i
Seriptures from al-Hijdz and Naaran.4‘

The interpretation of
‘Umar's action, variously understood by the historians, is
not a concern of this investigation. Ze violated the treaty
that Mubhamrad had made with Najran and that AbL Bakr had
renewed. vhether politically or religiously motivated, or
both, this expulsion does not seem to have been representative
of a general, popular attitude of resentment toward the
Christians and Jews. Ve may suppose that the hadith has its
seed in some remark of the Prorhet, but that the 1life setting
of the testiinmony as presented here is in the attitude and
action of the Caliph ‘Umer, which bore subsequent fruit in the
virtual isolation of the Arabian Peninsula from foreigners.42
In the strongest of language another text condemns a
practice of the Jews (and Christians):

4oamong the many variant readings, cf. I. H., I, 29,

32, 87, 195, 196, 199; III, 345; VI, 734-75; Tir., Siyar, 42;
Bu., Jizya, 6; Ma., v, 7, T2.

l“o“ accounts of this measure, c¢f. lLeone Caetani,
comp., Annali dell'Islsm, IV, 350-66; Fattal, op. cit., 85-91.

42al-MUbérakfﬁri, op. cit., V, 231, summarizes the
various legal positions on which territories are out of
bounds for non-Muslims.
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Us@ma b. Zayd: During the last sickness of the
Apostle of Cod, he said, "Bring in mv companions!™
They came in, and he was covered by his outer garment
of ma‘sfiri cloth.4> Then he said, "May God curse the
Jews! They use the tombs of their provhets as places
of worship."44 (634)

The student of hadith is not left in doubt as to the purpose
of this testimony. In the Szhih of al-Bukhsri, ‘Z’isha
recounts the same event as above, with variations, but at

the end, in 2 kind of afterthought, she says, "Withcut that,
they would have made a public place out of the Prophet's grave,
and there was fear lest it should be taken as a vlace of
prayer."45 In another reading, a variant indiczted in the
text is significant: "But he had feared, or, it had been
feared, that his tomb would have served as a place of prayer."46
So this curse is clearly a piece of propaganda, playing a part
in the intensive campaign of the Provhet a2rnd early Muslims
against the practices of excessive grief at funerals and
veneration of the dead.47 As interesting as the issue behind
these texts may be from the ethnological point of view, the
involvement of Christizns in the hadith does not tell a great

43A kind of cloth named after a tribe in the Yemen
(Ibn al-Athir, op. cit., III, 262).

3

441n other readings, Christians are included as objects
of the curse, e.g. I. H., I, 218.

I

455ana’iz, 62. Cf., Mu., Masijid, 19. In Bu.,
Anbiyé’, 50, another variant reading, the guarantor adds, "In
that way he warned his own people about similar practices.”

46Bu., Jana’iz, 62.

47Goldziher, Muslim Studies I, 228-38; Henri Lammens,
Fatima et les Filles de Mahomet, pp. 118-23; Vajda compiles
and cites a number of hadith texts on this subject in op. cit.,
?p. 79-83; cf. also Tay., 2358, 2733.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



168

deal about the attitude of Muslims towzard them. Vajda is
provably right in assexrting that they and the Jews are merely
fizurants, or are used as examples t0 impress Muslims with th
wrongness of veneration of the dead.48 This impression of
dramatic effect is strengthened when we examine the descriptive
touches that are given to the story in various readings. That
the curse should teke place during the Frophet's last illness
is elrezdy dramatic enough.49 Besides the scene described in
no. 634, above, there is an attack of illness during which the
Prozhet threw a2 hamigsa (a2 kind of robe) over zis face and

50

fainted. Again, he would cover his face with the black

e S+till again, re would

hamisa, then uncover it, repeatedly. 1
leave his face covered until he felt distressed (ightamma).32
There is another, completely different incident, also
involving Christians, connected with the Prophet's illness.
In it Unm Selama and Umm Habiba, two of his wives, tell him
about seeing a churck in Abyssinia which contained images.
He explezins hew Christians venerate their dead and condemns

then for this prac‘tice.s3 So the Christians are used in these

480p. cit., p. 83.

49At least one version of the desire to see non-
Muslinms put out of the Arabian Peninsulza is linked with these
last days of luhammad, andéd with the condemnation of making
orzyer places out of tombs (I. Z., I, 199).

501, =., 1, 218.
I. ®., VI, 274.

Bu., Saldt, 55; Houdas and Margais, in Z1l-3ckhéri,
op. cit., I, 160, zpprarentliy mistranslated this traditicn.

538u., Jana’iz, T1; Yu., ¥asajid, 16, whick does not
situate the Abyssinian church conversation at the sickbed of
the ZProphet.
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hadith as a literary device to strengthen the argument agzinst
a2 ¥uslinm practice. Of course the Christians could not have so
served if they had not stood as a community over against that
of the Muslims, the objects of a measure of scorn and distrust.
Continuing in the area of social relationships and
ethric customs, there is a tradition which makes an issue out
of the ordinary everyday greeting, al-saldm ‘alaykum (may peace,

or well-being, be with you).54 This greeting in its full form
came to be reserved for lMuslims alone, although a part of it
could be addressed to the Peoprle of the Seriptures. Here is
strikingly revealed the prejudice which marks the relationship
of a Muslim with a dhimmi. No life setting for this tradition
can be discerned except 2 desire to keev Jews and Christians
Tirmly in their place of inferiority, and to reinforce the
justification for such humiliation by portraying the dhimmi's
perversity. Out of fourteen readings of this tradition only
one has a specific mention of the Christians.55 So it may be
that the main force of this stricture was seen in relationships
with the Jews. However, we are not justified in saying that
the Christians were excluded from it. In fzet in his commentary
on the Muwatta’ al-Zurgani says that the title of the rubric
refers to both Christians and Jews because although the one
hadith which M2lik cites has to do with the Jews only there

is actuzlly no difference between the Jews and the Christians
~
56

in the matter of greetings.
It will be noticed that most of the examples studied
come from AbT Hurayra and Anas b. ¥M21lik, two of the younger
guarantors. The texts do not give evidence of having gone
through extensive evolution; so it may be said in a tentative

54Vajda, cp._cit., pp. 87=30.
55Tir., Siyar, 40.

501a., IV, 184.
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way that these traditions, 28 recorded, are not primitive.
Taken together they exkhibit an interesting a2lthough limited
developmert, formwise.

The formulation which is probably the basis for the
whole series of testimonies is zn Injunction serving to accen-
tuate the subjugation of the zhl al—dhimma:5

AbGi Hurayra: The Prophet said concerning the Feople

of the Scriptures that you should not greet them before
they greet you, and when you meet them on the road,
compel them to move aside for you. (2424)

Out of the foregoing the cuestion had to arise how a Muslim
would respond to the greeting of a Jew or a Christian.

Anas b. Malik: The companions of the Prophet said,
"Q Apostle of God, if the Feople of the Scriptures
greet us how shall we answer them?" He said, "Say,
"And with you.'"28 (1971)

After Injunction and Question and Answer, the next step is to
a little more complex Reportorial type, a simple Story. The

difficulty with this exchange of greetings is that the dhimm3
does not remain docile:

Anas b. MElik: A Jew greeted the Apostle of God,
saying, "Death be with you (2l-sdm ‘alaykz)." The
Prophet said, "Brirng him to me." Then he said to him,
"Did you say, 'Dezth be with you?'" The Jew said,
"Yes." The Apostle of God said, "When the People of
the Scriptures greet you, say, 'dnd with you.'™>9

5'7In<3.eed, 2l-Tirmidhi expressly states in his note
attached to Siyar, 40, a variant reading of the text cited,
that Muslims are commandeé to sudbjugate (tadhlil) the zhl

580f. Mu., Saldm, 6 for a variant reading.

591, H., III, 140.
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So, in view of this situation, another Injunction is needed.

It is more complex than the first, being introduced by a condi-
tional clause.

Ibn ‘Umar: The Apostle of God said, "i¥hen the Jews
greet you, if one of them says, 'Death be with you,'
then you say, 'And with you.'"66

The rest of the examples studied are Reportorial types, mostly

simple Stories adding personze and brief descriptive touches.
One example is as follows:

Anas b. M2lik: A man of the People of the Scriptures
§reeted the Apostle of God, saying, "Death be with you."
Umar said, "O Apostle of God, shall I cut off his
head?" The Apostle of God said, "If the People of the
?cripgures greet you, then say, 'And with you.'"6l

2069

Finally there is recorded an attempt to attenuate the severity
of this stricture:

‘Z’isha: A group of Jews asked to see the Prophet:
They said o him, "Death be with you!" ‘A’isha said,
"Instead, may death be with you, as well as the cursel”
The Provhet said, "C ‘Z’iskha, God loves kindness

(rifg) in every situation. She said, "Did you not
hear what they said?" He said, "And I just said,

'With you.’"6

60,. D., IV, 153. al-XnaptabI, in his explenation of
this text, writes of the discussions of the scholars zbout the
rrorriety of using the wa in the answer. A variant reading
ozits it. CSome savw 2 subtle differerce in meaning, if it were
omitted; c¢f. Ma., IV, 184-85; ru., Salzm,7.

6lother examples: Bu., Jihdd, 98; I. H., III, 144,
192, 210, 289.

21, H., VI, 33; c?. III, 241 and VI, 37, 199; Mu.,
Salam, 11, for variant readings.
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The last stricture preserved in 21-Teyzlisi is an
eschatological one, and reflects the ultimeate degree of
theological rejection of the g2kl 21-kit3b.

AbT Miasi a2l-Ashari: The Apostle of God said, "No
believer will die without God having laced 2 Jew or
a Christian in his place in Hell." The guarantor
said, "Abd Burda went to ‘Umar b. 4bd al-‘Aziz, and
the latter questioned him about the hadith. He
recounted it, anc he had to swear three times that
AbTU IMUsZ really told it to him as coming from the
Prophet."53 (499)

This text seems to have come only through Ab% Burda from his
father, AbT MisZ. The thought expressed is extreme, apparently
contrary to the sense of the Qur’én, vhich szys:

Ls for those who disbelieve, lo! if 211 that is in
the earth were theirs, andéd as much agzin therewith,
to ransom them from the doom on the Day of Resurrec-
tion, it would not be accepted from them. (5:36/40)

This is the case for unbelievers. TFor believers there would
not be any question of a place in Eell from which they wouid
need ransom unless they had committed grave sins, in which
case they would suffer temporary torment.c4 Then, too, to
consign Christians and Jews to Hell as a ransom for Muslims
goes nmuch Further than to identify them with the people of
Hell because of their unbelief in Muhammad, as is done in

631n I. ¥., IV, 402, the additional note is added that
‘Umar vwas happy when Abfi Burda had assured with an oath that
the tradition came from Muhemmad., Cf. e2iso I. ., IV, 3%1,
407-08, 409-10, where the Jew and Christian are czlled a ransom
(£igs’) for the Muslim. Other occurrences of this tradition
are in M., Tawba, 42,50, 51; lMishk., IITI, 1173.

64212 11, 382.
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which the Muslims are accused of following tke customs of the
pagan Arabs who were before them. In other versions the
Christians and the Jews take the place of the pagan Arabs in
the accusation. This theme, which is dismissed by Vajda as
69 proves to have great interest when studied with
reference to its form of expression.

The original incident took place in the year 8/629,
at the site of the Battle of Eunayn.7o It is recorded in full
by Mupammad b. Ishiq, T

very banal,

as follows:

AbQ WEqid al-Iaythi 21-Farith b. MAlik:'° We went
forth with the Apostle of God to Hunayn, having only
recently come from paganism. We went with him to
Hunayn, and the unbkelieving Curaysh along with other
Arzbs like them had a2 great green tree called Dhitu
Anwat to which they used to come every year, hang weap-
ons on it, sacrifice beside it and devote themselves
to it for a day. As we were going with the Apostle

of God we saw a great lotus tree (sidra), so we called
out together from all sides, "O Apostle of God, make
us a tree to hang things on such as they have." The
Apostle of God szid, "God is great! By Him who holds
the life of Muhammad in His hand, you have said what
Moses' people said to him, 'lMeke us 2 god even as they

*J0p. cit., p. 84.

M0z12 111, 578.

==

71Das Leben Muhammed's nach Muhammed Ibn Ishik
bearbeitet von Abd el-Mz2lik Ibn Hischim (Zit3b Sirat Rastl
Allzh), ed. by Ferdinend Wistenfeld, I, 844; Znglish trans-
lation, The Life of Mukhammad: A Translation of Ishdg's Sirat
Rastl Alisn, trans. by A. Guillaume, pp. 568-69.

72Guillaume mistakenly interprets this name as two
separate names belonging to two different guarantors (op. cit.,
p. 568; cf. Ibn ‘Abd al-Barr, op. cit., IV, 1774).
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have gods.'"™ He said, "You are an ignorant people.73
You £follow the customs of those who were before
you." 74

Apparently based on this story, there developed a series of
warning statements, some couched in terms of the present and
others in terms of the future, or propketic warnings. Out of
the eleven versions which were examined in this investigation,
five are from AbT Hurayra and four from Abd Sa‘id al-Khudri.
The remaining two zre from Shadddd b. Aws and Sahl b. Sa‘d
al-Ansd@ri. The evolution of these versions seems to be as
follows:

1. Muhammad's rebuke to his warricrs at Hunayn is
taken up by moralizing purists of the community who accuse the
Muslims of regression.

Sahl b. Sa‘d al-ingdri: The Apostle of God said, "By
Him who holds my life in His hand, you follow the
customs of those who were before you, in exactly the
same way." 15

2. An embellished form of the same rebuke is the next

example:

AbT Hurayra: The Prophet said, "You follow the customs
of those who were before you, sSpan by span, and cubit
by cubit, so that if they had entered the hole of a
lizard, you would have entered it to0o0."7

73Qur. 7:138/134.

T4oe, may., 1346; Tir., Fitem, 16; I. H., V, 218;
Mishk., III, 1128 for slightly condensed versions of this
story, all claiming sbl Wagid al-Laythi as their primary
guarantor.

1. 5., v, 340.

781, ., II, 511.
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3. A normal question arises in the next version, that
is, to whose customs is the Prophet referring in saying that
the Muslims follow them.

Ab® Hurayra: The Apostle of God said, "The Judgment
Day will not come before my nation adopts the ways of
behavior of the nations and the centuries that were
before them, span by span and cubit by cubit.”" A men
asked, "O Apostle of God, do you mezn as &id the
Persians and the Greeks (Rum)?" The Apostle of God
said, "And are there people other then those?"7

This Statement, Question and Answer form sets the pattern for
a number of variant readings. The question about Persians and
Greeks would perhaps arise first, since they, especially the
Persians, would be more easily associated with the polytheists
in the original Hunayn story. It should be noted that the
Prophet's reply is slightly vague. He does not say definitely
that ke is speaking of the customs of Persians and Greeks, but
he leaves the strong impression that they are the unbelievers
to whom reference is made.

4. This vagueness of reply continues in the next level
of readings. Here, however, the suggestion is that the People
of the Scriptures are meant. Someone asked the Frophet, "Whom
do you mean, the Jews and the Christians?" He revlied, "Who
would it be?" 'S It is only natural that attention would focus
on the Christians and Jews, who lived in close proximity to
the IMuslims, and toward whom attitudes of rivalry and antago-
nism were forming. The Prophet's answer is still vague, how-
ever.

711, 2., II, 367; Bu., I‘tigdm, 15, gives a parallel
reading.

cuestion and answer can be found in Bu., Anbiyza’, 50; I. H.,
i, 327; 1IIi, 84.

"®1. H., II, 527. A slightly varient reading of this

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



177

5. Then, as zttitudes hardened and lines of exclusive-
ness were dravn more tightly between the two communities, the
uzmz and the ghl al-chimma, this development is reflected in
the final stage of readings. TFirst, as Statement, Question

and Answer:

Ab@ Sa2°id al-Khudri: The Prophet said, "You follow
the customs of those who were before ycu, so that even
if they had entered the hole of a lizard, you wouwld
have entered it, too." Someone szid, "And who are
they?" He replied, "The Jews and the Christians.”
(2178)

A variant reading says, ". . . even if one of the Sons of
Israel had entered the hole of a lizard . . . ," and no gues-

tion is asked.79 A last example is notable for its indepen-

dent wording:

Shaddzd b. Aws: Fronm the hadith of the Apostle of
God he reported this statement, "The evildoers
(askrar) of this nation will tzke up the customs of
those who passed away before them, that is, the Feople
of the Scriptures, to imitate them exactly (hadhwa
2l—gudhdha bi'l-gudhdha)."80

The next comparison complements, by virtue of its
subject matter, the texts scrutinized in the category of
concessions, that is, the double reward for Christians and
Jews who believe in Muhammad, and its negative countervart,
the statement that People of the Scrirtures who hear of the
Prophnet and fail +tc believe in him zre called people of Hell.
In those two series as well as in the present comparisons, it
is possible to delineate elements of a rudimentary theology
of history, which is concermed about the place that the three
cormunities, Muslims, Christians and Jews, have in God's plan.

721, m., 1TI, 34.

801, 3., 1v, 125.
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In content these ideas scarcely go beyond the Qur’anic data‘al

The literary form of this tradition is extraordinary. It is

a studied, extended metaphorical statement or parable, drama-
tized carefully. The action and personae are strongly reminis-
cent of the parable of Jesus recorded in VMatthew 20:1—16.8
There are essentially only two versions of the parable, one of
which is preserved in al-Taydlisi's collection. A comparison
of them reveals a nuance in the Muslim attitude toward Chris-
tians and Jews.

‘Abd All3h b. Dindr: I heard Ibn ‘Umar recount that
the Prophet szid, "Your duration (bzocd’), compared
with that of the nations that have passed away, is
similar to the time which separates the prayer of
‘asr from sunset. Your situation, compared with that
of the Jews and the Christians, is that of a man who
hired workers, saying, 'The ones who will work for me
until midday will receive one girzt as wage.' The
Jews worked thus. Then the man said, 'The ones who
will work for me from midday until the ‘agr will
receive one girat.' The Christians worked thus.
Finally, 'You who have worked from the ‘agr until
sunset wWill receive two girdt each.' The others =said,
'We have worked the most and we have received the
.least.' He said, 'Have I wronged you in anything at
211?' They szid, 'No.' Then the master said, 'It is
a favor on my part, I give it to whom I will.'"

Here the focus is upon the veriod after the coming of Muhammad
and the formztion of the Muslim community. The existence of
Islam is depicted as a grace from CGod, issuing from His
inscrutable will. The higher salary would vrobably be

8le.2. 5:11/14-19/22.

820f. remarks by CGoldziher, Muslim Studies I, pp. 201-

02.

833u., Fada’il al-Qur’an, 17. Slightly variant
readings are found in Bu., anbiyz, 50; Ijara, 93 I. H., II,
6, 111; Tay., 1820.
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understood as signifying the successful spread of Islam and
the superior revelation of the Qur’an, signs of the divine

good pleasure which provoke the ahl zl-dhimma to envy. The
retort of those who received a lower wage for longer work is

not an indication of 2 feeling of injury or bewilderment on

the part of the Christians or Jews but this remark is rather

a rhetorical device to set the minority religions in contrast
to Islam, without any unfavorable judgment upon them. In fact
the remarkable feature of this reading is that there is no
derogatory thought expressed about the People of the Scriptures.
This is not the case in the following version:

AbT MusZ: The Prophet said, "The parable which may
be applied to Muslims, Jews and Christians is that of
a man who hired people to work for him one full day,
until the night, according to an agreed szlary. They
worked for him until nidday, and then said, 'Ve do
not need the salary that you stipulated for us. ¥What
we have done will be for nothing (batil).' He said
to them, 'Do not do that. TFinish the rest of your
work, and take 211 of your salary.' They refused and
went awzay. He hired others after them and said,
'Finish the day's work and I shall give ycu the salary
that I stipulated for the others.' They worked until
the time of the prayer of ‘asr. Then they said, 'We
leave you the work that we did, for nothing. 7You may
keep the salary that you had fized for it.' He said
to them, 'Pinish the rest of your work. There is only
g little time left in the day.' They refused. Then
the mzn hired some veorle to work for the rest of the
day. They worked for the rest of the day until sunset
and they received the whole salary of the two preceding
groups. This is analogous %o the way that they
accepted this light.

The emphasis in this text is upon the unfaithfulness
and fazilure of the Jews and Christians, prior to the advent
of Islam. So another explanation than the inscrutable will
of God is offered. The workers are irresponsible and weak

84Qur. 5:15/18, 16/18; Bu., Ijadra, 11.
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(‘ajaza),85 so they are supplanted by the ones who work their
full time and receive their wages. These are the Muslims who
accepted the "light," and were faithful to thelr Prophet. The
inferior position of Jews and Christians is due, then, to
their unfazithfulness to their prophets.86

The last set of texts chosen for the category of
comparisons deals with the days of worshir in the three com-~
munities, Muslim, Crhristian and Jewish. Obviously these com-
parisons do not come from the time of the origin of Friday
worship in Islam. That practice is an ancient institution,
being mentioned once in the Qur’én,87 but S. D. Goitein has
vointed out that the earliest records do not give any indica-
tion of there being polemics with other religions involved in
the choice of Friday as the day for Muslim communal worship.88
On the other hand it may well be that the fact of a Muslim day
of worship which was different from the days of the People of
the Scriptures became one of the earliest concrete issues by
which the apartness of the communities could be dramatized.
The texts under consideration here give evidence of a fairly
conplex evolution, much more sc than the other series investi-
gated in this category.

The main point of the comparison here is that Friday
is the originally intended day of worshir for 231, Muslims,
Christians and Jews. That the letter two communities have

85."ccording tc the reading in Bu., Tawhid, 47.

86Some texts combine these two versions, but in a
way that dces not show an understanding of the difference
between them. Cf. Bu., Tawkhid, 31, 47; I. ., II, 121, 129.

87¢2:9, 10.

88"The Origin and Nature of the Muslim Fridey Worship,"
The Muslim %World, XLIX (1959), 195; cf. Ibn Sa‘d, op. cit.,
III, i, 83.
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other days is an inferior arrangement, 2 kind of punishment
for their unworthy observance of Fridzy. This basic thought
is found in the following:

AbTQ Hurayra: The Apostle of God said, "God ordained
(kataba) Friday for those who were before us, but
they disagreed zbout it. So God directed us to it,
the Jews to the day followirng, and the Christians to
the day after that."89 (2571)

Xext is a self-conscious statexent of Muslim priority, placed
in contrast to the late appearance of Islam in history:

Ab@ Hurayra reports that he heard the Apostle of God
say these words: '"We, the last in tkis world, will
be the first in the hereafter."90

The expression of contrast, "the last . . . the first," is at

least suggestive of the words, "first and last," or "those of
former times, those of later times," occurring in the Qur’én,gl
although it is used in a2 different sense here.

By means of a2 connecting thought, "the others received
their Scriptures befeore us,” the "last and first" formula is

joined to the testimony about Friday:

Abli Hurayra: He heard the Apostle of God say, "vWe

who came last will be the first on the Day of Resurrec-
tion, although the others received their Scriptures
before us. This day was prescribed for them, but they
disagreed about it. So God directed us tc this day,

so that the other peoples should follow us, the Jews

8¢, 1. ®., II, 236, 288, 512, for almost identical
versions.

9Opu., wugn’, €8.

956:49,50.
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on the next day, and the Christians on the day after
that."92

It may be asked how one knows that this text is a combination
of two independent elements and not a single tradition which
was later split into separate units.93 In reply it suffices
to call attention to the dissimilarity in thought between the
first assertion that the last will be first, and the second,
concerning the institution of Friday. There is no inner unity
connecting the two statements into a coherent whole. So, the
assumption is that they are two independent testimonies joined
more or less felicitously ©y the reference to the Scriptures.
In the combined version there is a superficial analogy between
the Muslims' priority on the Day of Resurrection and the
rriority of Friday in the sequence of three days.

The rejection of Friday by the People of the Scriptures
is linked also with the episode of ‘A’isha and the Jews who
insulted the Prophet with improper gree’cings.94 After rebuk-
ing his wife for her intemperate language, Muhemmad says:

Until the Day of Resurrection the People of the Scrip-
tures must not envy us for anything in the way that
they envy us because of Friday, the day to which God
led us and from which they strayed. . . .

923u., Jum‘a, 1, 12. The latter reading contains an
added nrescrxntlon for rltua_ cleansing on Fridesy. Ha., 1;
Bu., Anbiys’, 60; Mu., Jum®a, 20; Mishk., I, 284, give variant
readings. Ir Mu., Junr‘a, 21, 23, there is some expansion of
the material.

931t was not an uncommon practice for some tradition
collectors to divide a text into several parts when it ver-
tained to varied subjects (al-Baghdidi, op. cit., pp. 193-94).

941. m., VI, 134-35; cf. above, p. 1T1.
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Here two additional reactions are imputed to the People of
the Scriptures, envy because of the Muslim Friday and =z
straying away from it, assuming that it was ordained for them
first of 2ll. In a version reported by Muslim, it is said
that God led them astray (adalla) from Friday.95

Finally the comparison of days text is found again in
the Musnad, this time incorporated into a completely different
setting. The emphasis here is upon the excellence of Friday
and especially the particular time on that day when 211 suppli-
cations are answered. This last is itself an independent
testimony96

which in the composite setting reported by
al-Taydlisi is accentuated more than the comparison with the
People of the Scriptures.

AbT Hurzyra: The Apostle of God said, "The best of
days on whick the sun has risen is Friday, to which
God has guided us and away from which he has caused
other people to stray. We have Friday; the Jews have
Saturday; and the Chkristians have Sundey. There is a
certain time on Fridsy, the shortness of which the
Apostle of God indicated with his hand,97 on which
any worshipper who invokes CGod, praying
?less%ng, will receive that for which he prays.”
2331

Here the comparison testimony is used almost incidentally, as
2 kxind of convention, or stereotyped formuwle. It became a

B rumta, 23.

96

Bu., Jun‘a, 37; Mu., Jum‘a, 15.

97Literally, "he chortened it with his hand." A com-

parison with variant readings in Miskk., I, 284 and *u., Jum‘a,
15, indicates that the phrase probably means that the Zrophet
indicated the shortness of the time by a gesture of his hand.

98Lacuna, for which the editors of the Musnad suggest,
"asking for."
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practice, apparently, when Friday was discussed, to bring in

2

the comparison motif even if its force was lost, as it gave
- place to another main point.
Omitted from this investigation are =z number cf texts
relating to Jesus and a few which mention legal zatters, such
as the smount of blood fine for Christians and Jews (2268) and

the jizya or »oll tax levied upon the ghl al-dhimma (225).

Some famous hedith pertaining to Christians zre missing from
the lMusnad, such as the questioning of the nations on the Day

of Resurrection99
100

and Muhammad's invitation tc the Greeks to
accept Islamn.
The texts chosen are those which, because of their
forms of expression, cast light upon the Muslim attitude
toward Christians. Most of the subject mztter has beern banal,
indeed, but it should be remembered that the reriod about
which this orzl literature bears witness was one in which the
seeds of later theological and scholerly controversies were
just beginning to germinate. The two communities of faith
were discovering each other, and that not on an intellectual
level but on the plane of everyday social relationships. It
was the ruling Muslim community's role to find a vlace for the
Christian community in the scheme of things. This they did
for the vody politic by assigning Christiens vo the ¢dhimmi
status. The texts we have examined relate little of the legal
aspect of this status, but they testify eloquently of the
social inferiority with which the uslims regarded their
dhimmI population. Aind yet the accounts are not without their
touches of humsn warmth. Religiously, the ruling elemeat
isolated the Christians while at the same time acknowledging
certain ties with them. 3By elaborating upon the Qur’anic
data regarding previous monotheistic revelations the Muslims

993u., Tafsir, strz 4.

100g,., Jinsa, 102.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



185

strengthened the foundations of an exclusive theology which
forever afterwards would set them solitarily apart from the
People of the Scriptures.
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CONCLUSION

According vo Muslim traditionists the term hadith
refers to all that can be attributed to the Prophet, whether
it be sayings, actions, testimonies of his approval and dis-
approval or qualities.l This investigation in the hadith
literature has had no argument with such a definition. It
has, rather, taken into account the fact that the Prophet
lived in humen society, ard that those men who transmitted
information about him were reacting to him and to their sur-
roundings at the same time. It has been emphasized that the
hadith are oral literature. They can a2lso be described as
biography, not in the narrow sense of sira, or account of the
Prophet's 1life, but as the living context of early Muslim
history.2 The cultural history of the first century in Islam
is accessible to us largely within the traditional extension
of the Prophet's attitudes into the circumstances of a new
era. Some scholars have emphasized the bias of those who
recounted the Frophet's example. Others have stressed the
prejudice against writing down the hadith. Still others have
insisted that recording them in writing was practiced from the
first. Some have shown how hadith were used to promote
political, theological ané socizl options. Still others,
esvecially lMuslims, have expounded the canons of criticism
relative to authenticity. Vhatever has been the approach of

1.1 Gasimi, op. cit., p. 61.

2Cf. Wilkelm Dilthey, Heaning in History: W. Dilthey's
Thoughts on History and Society, edited and introduced by
H. ?. Hickman, pp. 84-89.

186
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scholarship to this field, it has been 2lmost completely pre-~
occupied with who transmitted the Ladith, and with what is
said in the texts. The thesis of this study is that such
scholarly efforts have failed to lay hold of the hadith in
their phenomenal reality and in their totzl 1iving context.
They cannot be appreciated for what they are unless careful
attention is given to the way in which they are expressed.
The early Muslims were not only statesmen building an empirc .
and believing members of az theocratic community, but they were
also creators of an orel literature. The guarantors were not
alone in this creation, but were the spokesmen for the com-
munity, speaking in generzl only what the people wanted to

E and at the same time informing the memory of the

prophetic model with clear and consistent structural lines.
4

hear,
Guided by normative methods of teaching,  as well as by prin-
ciples of folik psychology,5 the transmitters composed pieces
which observed strict unity as their basic law.6 They reveal
no desire to relate their material to other aspects of the
religious or social life of the people. They betray little

or no rational bent toward commentary, nor is their artistic
purpose self—conscious.7 At the same time, as the traditions
were told and retold, the different guarantors added particular
touches which reveal many things. The classical Muslim
scholars sensed, from their viewpoint, the significance of

Sculley, op. cit., p. 121.

4Zoch, op. cit., p. 88.

5Bultmann, op. cit., Preface by F. C. Grant, p. 1.
6

Lohr, op. cit., p. 404.

7Cf. Erich Auerbach, Mimesis: The Presentation of
Reality in ¥Western Literature, p. 41.
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variant testimonies regarding a single tradition, for they
often made one of the criteria for authenticity to be the
number of variant readings which were available.8
The first step in understanding how the traditions were
expressed is to identify the various forms of eXpression as
found ir the collections. In this study a2 particular collec-
tion was chosen, because of the feeling that not only are the
radith texts oral literature, but also the collections are,
in a sense, literary creations. This is especially the case
with the musnad type collecticn. Of course the kxind of 1lit-
erature represented by a collection is different from that
seen in individual texts, btut a part of the comprehensive
aporeciation of haditk is, or should be, a careful differ-

9

entiation of the various collections” to determine their life

settings and particular emphases. This work has scarcely

begun.
After the different forms are identified, it is tke
20
task of the invesitigator to "listen" ic the texts.™ 1In this

h

way he can discern their rhetorical features, their degree cf

t

complexity, the extent to which they deviate from the basic

law of unity, the interpolations which have, or have not, been
assimilzted into their sitructure. Comparing differing versions
of a single testimony makes possible a classification of tyves
of interpolations, omissions, distortions, combinations, many
of wkich may ve of primary imvoritance for an overall under-

standing of the testimony.

8-:— > 3 7 1,
Yarcais, ov. cit., XVI (1900), 481; cf. ALbboti,
op. cit., p. 45, with references.

9Abdallah Laroui, L'Idéologie Arabe Contemporaine,
v. 101; =Zenri Lacust, Les Schismes dans l'Islam, p. 383.

lOHermann Gunkel, The Fsalms: A Torm Critical
Intrcduction, r. V.
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A perspective which should be maintained in this tyve
of study is that ur until the third Muslim century the hadith
were in z process of continual adartation to their milieu, as
guarantors multiplied.ll As such, they should not be con-
sidered as historiographical texts as much as history in the

i3

Cf course an exclusive attention to literary form in

making,l2 or as the data for later reascned judgments.

an effort to understand the haditk would find the investigator
tlind to that bias anéd that nuance of interpretation which
cannot be discerned through one research technigue alone.

So the global comprehension of this Muslim thenomenon demands
the concerted efforts of scholars using the tools of isnzd

e s . R 1
criticisnm, linguistics, 4

15

cultural history and vhenomenclogy
of religion.

] . . s . p -
‘lBlachere, Histoire de la Littérature Arabe, III, 796.

125221 0r Rahman, "Sunnsh and SadIith," Islamic Studies,
I (1962), 14.

1341an Richardson, "Second Thoughts, III: Present
Issues in ilew Testament Theology," The Expository Times,
LZZV (1964), 1il.

14Cf. the important recommendation by linguist Henri

Fleisch, Traité de Thilologie Arabe, Vol. I: Eréliminaires,
Phonétigue, Morphologie ilominale, »p. ix, X.

156z,

Vansina, op. cit., pp. 172-82.
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