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We dedicate this work to the pious hadith scholars who have worked
tirelessly over the ages to impart the sayings of the Infallibles to the
believers — may Allah bless them all.



INTRODUCTION

The field of hadith studies has burgeoned and continues to grow rapidly
in the religious seminary (bawza ilmiyyah) today, with numerous
institutes devoted to research on the subject and countless tomes,
academic journals and advanced classes offered by renowned scholars
on the sayings of the Infallibles. With the advent of the internet and
adoption of the available technologies by research institutes affiliated to
the seminary, it has become increasingly easier to access material that
would previously require one to pore through large volumes in dusty
old libraries. However, like most human advancements, this has proven
to be a double-edged sword, since it has also given non-experts access
to material which they cannot comprehend correctly, leading to much
confusion in some quarters.

There is a vast scope for hadith research and many of the modern
phenomena we see around us can be analysed through the lens of
hadith. Second only to the Quran, the hadith constitutes a primary
source of beliefs, teachings and legislation in Islam. From the earliest
days, Muslims realized the importance of the ahddith and took great
pains to learn and preserve them, at times travelling to far off places to
collect and record the sayings of the Prophet (s) from those who had
heard it first-hand. The Shi‘ahs likewise regularly travelled to meet the
Imam of their time in order to get their religious queries answered and
benefit from their advice and teachings.

Given that the Noble Prophet (s) and the chosen ones from his
progeny were divinely appointed guides who were tasked with teaching
the people, it is evident that they were the only ones from whom
Muslims could learn the correct meanings of the verses of the Quran.
As such, one of the important functions of hadith has been to give
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INTRODUCTION

insight to Muslim exegetes about the interpretation of Quranic verses
and out of the numerous commentaries and explanations that have been
offered by scholars, only those that are based on the teachings of the
Infallibles are deemed to be most authoritative.

As time passed, due to various factors such as the fabrication of
hadith by some unscrupulous individuals and groups, the rudimentary
nature of stationery on which hadith had been written, the burning of
libraries, and the difficulty of making copies of texts, it became
increasingly difficult to decipher the meaning and intent of the sayings,
and distinguish the authentic traditions from the inauthentic ones. The
fact that most narrators conveyed the meanings of the abadith rather
than the actual verbatim statements of the Infallibles only made things
more difficult. For this reason, scholars developed different sciences
that could be used to help in hadith evaluation and interpretation.
These included, for instance, the science of rijil (evaluation of
narrators), dirdyah (contextual analysis), figh al-hadith (a study of the
purport and meanings of the ahddith), to name a few.

With the passage of time, the complexity of these sciences increased
as they were developed further by every subsequent generation of
scholars. A lot of time and effort was put into the evaluation and
interpretation of the ahaddith and seminarians would sometimes spend
weeks discussing and debating the meaning of a single hadith. It is
precisely for this reason that when a non-expert tries to argue and prove
his point using a hadith, he actually undermines the great efforts of
hadith experts by ignoring what they have to say about the hadith in
question. Hence, it is paramount to realize the faux pas of quoting any
hadith without taking the time to see what the experts have said about
it.

The misconception in the minds of some believers is that the
seminaries of Qum and Najaf are outdated institutions with scholars
who are detached from the realities of the modern and postmodern
world, and know nothing about the real problems faced by believers in
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their daily lives. This perception of the jawza as an archaic and even
obsolete establishment is promulgated by liberal minded individuals
who wish to sway believers towards their skewed version of religion.
Unfortunately, some people fall for this false notion due to lack of
information about the profound and academic nature of contemporary
research that is carried out in the pawza. One of the reasons for penning
this series is to give English readers an idea of the kind of research that
is carried out in the seminary.

Like all research work, the articles in this series are based on original
research that complements the work of other researchers in the field.
This is generally the norm when it comes to research: the work of
experts is studied and then further developed, with novel ideas
incorporated into it to produce new research. The current volume has
seven chapters, each being an independent research article. Some of the
articles are based on the author’s masters and doctoral dissertations
whereas others are from more recent studies. The chapters have been
arranged chronologically from the most recent articles to the earliest.
Since the topics vary and are not directly interconnected, the chapters
can be read in any order.

The first chapter is an analysis of the probativeness and authority of
narrations that pertain to medical issues. Islamic medicine is a much
talked-about subject, especially since the start of the Covid-19
pandemic. In this chapter, we present an overview of the different
positions taken by scholars and experts with regard to the ahadith that
contain medical advice in the form of cures, preventative measures, etc.
We discuss the authoritativeness of these traditions as well as how they
can be evaluated. The limit and scope of medical narrations (riwdyat
tibbiyyah) is also examined to see if they were meant for a specific
audience or are universal and can benefit all believers in every time and
place.

The second chapter is an attempt at deciphering the creed and
milieu of the compiler of the hadith-based exegesis Shawaihid al-Tanzil,
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namely Abu al-Qasim al-Haskani, since little is known about this
author. Using the reverse approach of trying to understand who the
author was by scrutinizing his work, and in particular the traditions he
chose to include in his hadith compilation, we go through all the
traditions in Shawahid al-Tanzil that could give us an idea of the
author’s thoughts and beliefs. This particular work proved extremely
challenging since it contains different traditions that give contradicting
impressions about the author. In the end, we offer a tentative
conclusion about the creed of the compiler based on our study.

Chapter three is based on our doctoral research where a comparative
study of the Abrahamic faiths is carried out to bring together similar
traditions about ‘end times’ prophecy. These similar traditions are then
used to construct what we term a ‘transcendent fawdtur from the
Abrahamic traditions which can be used to prove, beyond any doubr,
the validity of certain prophecies of the last days. The idea of a tawatur
that transcends a single faith tradition is not new per se, yet it has never
been practically used to prove any aspect of common belief in this way.
As such, this may be considered a somewhat novel approach that would
prove beneficial in other creedal matters as well.

The fourth chapter is a study of the narrations about the great final
battle during the end times. This chapter has been excerpted from our
doctoral dissertation and comprises the evidence, primarily from
hadith, that there will indeed be a final battle before the end of the
world. This is a subject about which scholars are seemingly divided in
their opinions, with some insisting that when the awaited Imam (atf)
reappears, the way will have been cleared for him and there will be little
bloodshed, if any at all. On the other hand, the overwhelming evidence
that we find in the hadith leaves little room for doubt that this war will
indeed take place. In this study we present and analyse the available
evidence for the final battle in the hadith corpus.

In the fifth chapter, the subject of death and the afterlife according
to the teachings of Judaism, Christianity and Islam is studied. Since
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most of the details we have about death and what comes after it is found
in our hadith literature, this is the source that we primarily refer to in
our comparative study. It is interesting to note how many similarities
exist between the beliefs of these three monotheistic traditions, and also
the fact that Islam offers the most detailed account of what transpires
during and after death. While not directly related to the subject of
hadith studies, such a study is nevertheless a reflection of one of the
current trends in the seminary, namely comparative theology.

Chapter six is an examination of the sources of the sermon of al-
Sayyidah al-Zahra' (a) commonly known as al-khutbah al-fadakiyyah
and a translation of the same. A detailed list of the chains of narrators
and early sources, both Shiah and Sunni, that mention this sermon is
provided in order to show that there can be little doubt about its
authenticity. While a lot has been said about this sermon, this chapter
presents an overview that would suffice any seeker of truth to achieve a
level of certitude in the historicity of the sermon itself. The translation
we have included is original and in some places, quite different from
the already available translations.

The final chapter is based on our master’s thesis and presents a
critical appraisal of Juynboll’s views on isndd. Gautier H. Juynboll (d.
2010) was an Orientalist scholar who specialized in hadith. In this
chapter, we examine his views on the birth of isndds, tawatur, and the
‘common-link theory’ and offer critiques of these views. While most
Orientalist scholars generally have a skeptical and negative view of
hadith in general, some of their research does offer insights into new
approaches to known subjects. As such, engaging with them can prove
beneficial at times, as long as one does not get carried away and remains
firmly grounded in faith.

In the end, it is hoped that this volume, and any others that follow
in the series, will prove useful to those who are interested in hadith
studies. It goes without saying that any errors in this work are solely the
responsibility of the author and nobody else. We pray to the Almighty
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to grant us the ability to fulfill our duties, as His humble servants, in

the cause of Islam. And all praise is due only to Allah, Lord of the
worlds.
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1

AN ANALYSIS OF THE PROBATIVENESS OF MEDICAL
NARRATIONS

The relationship between religion and medicine is not new, and when
it comes to the Abrahamic traditions, we find that all the three main
Abrahamic faiths have, within their scriptures, teachings that are related
to medicine and health. While it is evident that the Bible and the
Quran are not medical texts, there are certain verses within them that
are clearly about the human body, ailments that afflict it, remedies that
can benefit it, and actions that can help protect it by preventing disease.
The 13" chapter of the Book of Leviticus in the Old Testament, for
example, contains many such instructions. The Talmud also contains
lengthy tracts of medical-related information which is based on
investigation, experience and at times, superstition.! There are a
number of independent monographs on the subject of medicine in the
Jewish and Christian scriptures.? In this study, we will focus our
attention specifically on the narrations in the hadith corpus that address
issues pertaining to health and medicine.

According to the teachings of Islam, it is Allah who is the Healer of
the sick. This is portrayed beautifully in the expression of Prophet
Ibrahim (a) that is quoted in the Glorious Quran:

! Some of the remedies found in the Talmud are obviously based on superstition. For
example, Temurah 15b states that a person with pain in the heart should suck goat’s
milk directly from its udder, and Yoma 8:6 says that according to some, one who is
bitten by a mad dog was to be given that dog’s liver to eat!

2 See for instance: Fred Rosner, Medicine in the Bible and Talmud, and 1. & W. Jacob
(Eds.), The Healing Past: Pharmaceuticals in the Biblical and Rabbinic World.
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And when 1 get sick, it is He who cures me.
(Q26:80)

In other words, it is only Allah who truly heals the sick. This is
echoed in many narrations and even in some supplications. For
instance, Amir al-Mu’minin ‘Ali ibn Abi Talib (a) is reported to have
quoted the supplication that the Noble Prophet (s) would recite when

he visited any sick person, which was:
TN sl Y sl ol Casly (W Sy WU s

Remove the misery, O Lord of the misery, and cure [this person] for
You are the Healer, there is no healer save You.?

It is narrated from Imam al-$Sadiq (a) that in the past, the physician
(tabib) used to be called ‘healer’ (mulij), so Musa (a) said, “O Lord,
from whom does malady come?” He (the Almighty) replied, “From Me,
O Miisa!” So he asked, “O Lord, then from whom is the cure?” He (the
Almighty) said, “From Me.” So Musa asked, “Then what do people
need the healer for?” He said, “To give them some peace of mind [and
hope of getting better] (126 al-nafs).” This is why the physician is called
a tabib. Indeed, this fact was known and emphasized by many of the
famous Muslim physicians in history. For instance, Muhammad ibn
Zakariyya al-Razi (d. 323) wrote the following in his treatise on medical
ethics Akhlaq al-Tabib:

I have seen among the physicians one who, upon successfully
treating a severely ill patient, is overtaken by self-conceit and
begins to speak [and act] haughtily. When he does this, then
neither does he have any standing, nor is he successful, nor is

3 Al-Tust, al-Amali, p. 638.
* Al-Kulayni, al-Kafi, vol. 8, p. 88.
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he right.’

While it is quite natural for doctors to feel a sense of relief and joy
when their patients recover, especially from very serious, life-
threatening ailments, and Muslim physicians were aware of this feeling,
the important thing that pious and Godwary doctors always
emphasized was that one should never forget that the true Healer is
Allah, and that physicians are only agents through whom this healing
occurs. As such, there is no room for arrogance when one successfully
administers any remedy that results in the restoration of health.

It has been noted that Islamic medicine was always religious in
character, and most of its practitioners have been religious scholars. In
contrast, the ‘secular’ form of medicine was known as Yiinani medicine,
which was a mixture of Greek and Pagan Arab medical practices, and
this form of medicine was most often practiced by non-Muslims. While
in many cases these two medical traditions were in disagreement, there
were certain issues in which they overlapped. In later times, some
scholars like al-Dhahabi (d. 1348) and others tried to combine the
teachings of Islamic medicine with those of the common Greek medical
tradition.” Of course, as is their wont, Orientalist scholars who studied
Islamic medicine were quick to attribute its teachings to influence or
‘borrowing’ from the Greek medical tradition.® Interestingly, other
scholars have shown that the European medical system is actually
Arabian in origin and structure, and the Muslims were the “intellectual
forebears of the Europeans” in this field.’

> Muhammad ibn Zakariyya al-Razi, Akblaq al-Tabib, p. 38.

¢ This was also echoed by the well-known scholar Abi ‘Ali Miskawayh in his a/-
Hawamil wal-Shawamil, p. 385.

7 P. Prioreschi, A History of Medicine: Byzantine and Islamic Medicine, pp. 346-7.

8 For instance, Edward G. Browne asserted in his monograph Arabic Medicine (1921)
that Arabic or Islamic medicine was mostly the product of the Greek mind (See: J. A.
Morrow, Encyclopedia of Islamic Herbal Medicine, p. 4).

? D. Campbell, Arabian Medicine and its Influence on the Middle Ages, vol. 1, pp. 69-
77.
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Contemporary Muslim scholars who have compared Islamic
medicine to modern medicine note how traditional Islamic medicine
functions in a manner that takes both the soul and the body into
consideration whereas modern medicine casts aside the soul as
irrelevant. Indeed, Islamic medicine is a part of the Prophetic Sunnah,
since the Sunnah addressed all aspects of human life and as such, it
could not possibly neglect such an important area as health and
medicine. This is why we find so many traditions from the Prophet (s)
and the infallible Imams (a) on the subject of medicine, health and
hygiene. Since Muslims later learned and benefitted from other medical
traditions and even incorporated them into ‘Islamic medicine’, some
scholars have suggested that Prophetic medicine was distinct from what
later became the wider Islamic medical tradition.!

A Brief History of Islamic Medicine

Medicine is part and parcel of life, and most cultures have their own
forms of medicine. At the dawn of Islam, the Arabs had a rudimentary
medical tradition which later grew and developed in leaps and bounds
as Islam spread to other lands and the Muslims came into contact with
other cultures."! While the term ‘Islamic medicine’ is one upon which
there is little agreement in respect of its validity and definition, there is
no doubt that one of the sciences that Muslim scholars developed was
medicine, since knowledge and scientific inquiry is something that is
highly recommended in Islam. It is for this reason that we see, for
example, by the fifth century A.H., hospitals that served the sick and
poor could be found in every Muslim city. Remarkably, as opposed to

10 Syed Hossein Nasr, Preface, The Medicine of the Prophet, Ibn Qayyim al-Jawziyyah,
translated by P. Johnstone, p. xviii.

! Interestingly, though some have referred to it as ‘Arabian Medicine’, most of the
outstanding Muslim physicians were Persians, not Arabs (such as al-Razi, al-Majusi,
Ibn Sina and others).
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many of the hospices and leprosariums that were in existence in
Christian lands, these ‘Islamic hospitals’ focused on the sick with the
intention of curing them rather than merely isolating them. This is why
they were built within the cities and not on their outskirts.
Furthermore, the tradition of a ‘teaching hospital’ may be traced back
to these Islamic hospitals as new physicians would also be trained
therein.!?

It is intriguing that the word used for ‘hospital’ in the early sources
is bimaristan, which is a term of Persian origin that is made up of bimar
meaning sick and szin meaning location or place.”” Sometimes the term
was shortened by the Arabs to maristan but it meant the same thing —
a hospital.” The concept of an establishment for taking care of the ailing
and sick had existed even during the time of the Noble Prophet (s) and
we are told that he had ordered a small mobile military bimaristan to
be set up for those injured in battle. However, many scholars have
mentioned that the first proper Muslim bimaristan was built by al-
Walid ibn ‘Abd al-Malik in Damascus in the year 86 A.H." These early
bimaristans were structured such that admitted patients were segregated
based on gender as well as the types of ailments they suffered.

Bimaristans were frequently used by early Muslim rulers as edifices
that symbolized their wealth, political power, and magnanimity. That
is why we often see a kind of competition among early sovereigns and
governors who tried to outdo each other by building larger and better
equipped bimaristans than their predecessors.'® The patronage of the

12 Ahmad Ragab, The Medieval Islamic Hospital (New York, Cambridge University
Press, 2015), p. xi.

" Ibn Abi Usaybiah, Uyin al-Anba’ fi Tabagait al-Atibba’, p. 45.

1 Early scholars like al-Kindi (d. 353 A.H.) in his work a/-Waulit wal-Qudit, would
use the terms ‘bimaristan’ and ‘maristan’ interchangeably without any qualifications
or explanations thereby giving the impression that these terms were commonly used
and known by their time.

15 Al-Tabari, Tarikh al-Rusul wal-Mulitk, vol. 6, p. 437; al-Ya'qubi, Tarikh al-Ya'qibi,
vol. 2, p. 291.

!¢ Ahmad Ragab, The Medieval Islamic Hospital, p. 3.
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rulers enabled physicians to offer free medical care to patients who were
attended to and provided for until they recovered from their illness."”
One scholar described in detail how whenever a patient was admitted
to a bimaristan he would be examined by a physician daily and given
medication until he was cured or he died. If he was cured, the physician
would be paid, but if he died, the relatives of the patient would go to
the chief doctor and present the prescriptions given by the physician. If
the chief doctor judged that the physician was right, he would tell the
relatives that the death was natural and if he judged otherwise, he would
instruct them to collect blood money from the physician due to his poor
performance and negligence.'

During the time of the Infallibles, different individuals would refer
to them and ask them for solutions to their personal problems. Some
of these questions were related to issues of health and medicine.
Generally, in medicine, the physician interacts directly with a sick
patient and examines his symptoms in order to offer a diagnosis and
subsequently, a remedy. The prescription given by a doctor to one
patient cannot be used by another patient simply because he feels that
he has similar symptoms, as that might lead to severe complications.
Similarly, it would not be farfetched to assume that the Infallibles also
prescribed curative regimens to some individuals based on what they
needed in their particular circumstances, and thus it would not be
correct for other people to use the same prescriptions.

Among the narrations that deal with medical issues, there are
generally two types of traditions in our sources that we encounter: those
traditions that encourage seeking medical advice and using medicines
to cure ailments, and other traditions that actually prescribe specific
remedies and cures for certain ailments or even for the prevention of
ailments. The question of whether the Infallibles actually prescribed
medical remedies for people has been addressed from different

17 Al-Magqrizi, Kitab al-Mawdi'iz wal- I'tibar, vol. 2, p. 405.
'8 Ibn al-Ukhuwwah, Ma'alim al-Qurba fi Talab al-Hisbah, p. 167.
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perspectives. Some have opined that it is outside the scope of the
responsibility of divinely appointed guides to deal with mundane
matters such as prescribing medicines for the ailing. As such, they say
that any tradition that speaks about medical treatments cannot be
treated as probative."”

At the other end of the spectrum, there are those who say that
medical science itself was originally taught to mankind through the
Prophets (s), and other than an Infallible, no one can truly provide a
perfect cure for ailments.”? However, there is a middle ground between
these two positions where medicine, like other sciences, is believed to
have been accessible to the Infallibles, and that is why they would
entertain questions about it and give responses to those who asked them
about medical issues.? Of course, there is a good possibility that certain
unscrupulous individuals who were out to take advantage of gullible
believers later fabricated some narrations on the subject or even
distorted some of the actual traditions for their own benefit, but that is
no reason to throw the baby out with the bathwater and reject all the
traditions that have reached us on this topic.

1% Ibn Khaldan takes this position when he says about the Prophet: “He (s) was only
sent to teach us about the religious ordinances and he was not sent to introduce
medicine or any other mundane matters. And we know about what happened on the
issue of the fertilization of palm trees where he told the people, “You are more
knowledgeable about your worldly affairs.” Hence, we cannot take anything that has
reached us in the traditions pertaining to medicine as part of what was prescribed [by
the Prophet] and there is no evidence to suggest this.” See: ‘Abd al-Rahmin ibn
Khaldan, Kitib al-Tbar wa Diwin al-Mubtada’ wa-I-Khabar fi Tarikh al-Arab wa-I-
Barbar, vol. 1, p. 651.

2 Al-Mufid, Tashib [tiqadar al-Imamiyyab, p. 144; Ibn Tawis, Faraj al-Mabmim, p.
22.

! There are a number of traditions in #/-Kafi that speak of the Imams as the inheritors

of the knowledge of all the Prophets (See: a/-Kifi, vol. 1, pp. 221,223).
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The Nature of Islamic Medicine

A question that needs to be addressed is whether the knowledge of
medical issues that the Prophet and Imams possessed was based on
divinely inspired knowledge and revelation or simply human experience
and acquired knowledge. There is a difference of opinion among
scholars regarding this. Of course, we know that there are some verses
in the Quran that speak of medical issues directly or indirectly. For

instance, the verse that states:

g /72 BT .. 1558 s 4% E”’f w, T8 PP (2 4 %
A S gl e 15 NS s B SUE s BT B e B
0 855505 58 1Y G5 (3 &) (w0 2l 4 L2500
Then [O bee] eat from every [kind of] fruit and follow meekly the ways of
your Lord. There issues from its belly a juice of diverse hues, in which

there is a cure for the people. There is indeed a sign in that for a people
who reflect.

(Q16:69)

Here we see that there is clear mention of the medicinal property of
honey. Furthermore, according to one report, when someone remarked
that there is nothing related to medicine in the Quran, Imam ‘Al (a)
responded:

;.u\C,;ifyQT;J\gégui:tdw‘;ﬁu\‘igtugsj,a\gélp
A Vgl g oy 148 dS

“Indeed, there is surely a verse in the Quran which encompasses all of
medicine: Eat and drink, but do not be extravagant.”*

In his 7lal al-Sharai; Shaykh al-Sadaq quotes a tradition wherein

22 Al-Rawandi, al-Daawat, p. 75.
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it is said that at one time Imam al-Sadiq (a) was present in the gathering
of Mangar al-‘Abbasi when an Indian man was reading manuscripts on
medicine. The Imam listened quietly to him and when he had finished,
he asked the Imam if he was interested in any of the material he had
with him, to which the Imam replied in the negative, saying that what
he had was better than what the Indian possessed. The Indian man
asked what that was and the Imam explained the system he used as a
remedy — countering the cold with the hot and the hot with the cold,
the wet with the dry and the dry with the wet, and leaving all matters
in the hands of Allah. He further explained that he followed the
instructions of the Prophet (s) and his advice regarding the stomach
being the house of malady and being careful about what one eats as a
means of regaining health, etc. The Indian man responded by saying
that this was indeed the summary of all medicinal sciences. The Imam

then asked him:
A e V) ST e dly V1B L em 1B ST Ll S e S 3

&

“Do you think I took my knowledge from the books of medicine?”
The physician replied, “Yes.” He (a) said, “No, by Allah! I did not
take my knowledge except from Allah, the Glorified.”*

Another narration states that when Allah created Adam (a) and then
sent him down to earth, He taught him knowledge of all things, among
which was knowledge of the stars and of medicine.? Furthermore, in
the tradition that recounts the conversation Imam °‘Ali (a) had with his
son al-Husayn (a), we find that he gave him advice that would make
him needless of medicine.?

» Al-Sadiiq, al-Khisal, vol. 2, p. 511-4.
2 Al-Qummi, Safinat al-Bibar, vol. 2, p. 78.
» Al-Majlist, Bibar al-Anwar, vol. 59, p. 267.
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However, there are some traditions that could be said to allude to
their medical knowledge as being based on human experience. For
instance, the narrations that divide knowledge into two branches:
knowledge of religion and knowledge of the physical bodies, which in
essence contrasts medicine with religious knowledge. For instance, it is

reported that the Noble Prophet (s) said:

Y e s 0LV e dlede ol

Knowledge is of two types, knowledge of religions and knowledge of
the bodies.?

Similarly, there are reports that mention the fact that the Noble
Prophet and the infallible Imams would themselves refer their followers
to physicians. For instance it is reported that the Prophet (s) once visited
a sick person and asked him if they should call a physician for him. The
man was surprised and asked if the Prophet himself recommended this.
The Prophet replied affirmatively and said that Allah had not made any
malady but that He had made a remedy for it as well.” Another
narration states that during the Prophet’s time, a man was injured so he
(s) said, “Call a doctor for him.” The people were surprised and asked
if a doctor would actually be of any benefit to the man, to which the
Prophet replied positively and said that there is no ailment but that
Allah had sent down its remedy.*

A tradition from Imam al-Sadiq (a) states that every city requires
three individuals to whom people can turn in their worldly and
otherworldly affairs: a learned and pious religious scholar, a righteous
leader whom they can obey and follow, and a reliable and skilled
physician.?”” There is also the famous tradition where it is narrated that

26 Al-Karajiki, Kanz al-Fawd'id, vol. 2, p. 107.

¥ Al-Baghdadi, 7arikh Baghdad, vol. 14, p. 349.
2 Al-Majlist, Bibar al-Anwar, vol. 59, pp. 70-72.
2 Al-Harrani, Tubaf al-Uqal, p. 321.
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Prophet Masa (a) once fell ill but refrained from going to the doctor so
his ailment persisted, until such a time that it was revealed to him: “I
will not heal you until you seek a remedy from what has been prescribed
to you.”

The Infallibles even allowed their followers to visit doctors who

were not Muslims. For instance, one report states:

Y B gl s sl arslty o N e o 4 ¢ diome o a0
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Ja'far ibn Muhammad [al-Sadiq] (a) was asked whether a person can
seek treatment from a Jewish or Christian [physician] so he said,
“There is nothing wrong in that. Ultimately, the cure is only in the

hand of Allah, the Exalted.”

Certain statements of the Infallibles could also be used as evidence
that their knowledge of medicine was based on experience and
experimentation. In the medical treatise attributed to Imam ‘Ali al-Rida
(a), it is reported that he told M@’maun:

ade iy Lo me oY1 550 5LVl s Sy a3 e gutie
.Sjg,gv)%ouw@vww\y@y
I have with me that which I have experienced and have learned of its
efficacy through trial and the passage of time, along with what has

reached me from the past generation, of which people cannot remain

ignorant and have no excuse to abandon.*

This statement clearly shows that the Imam admits that the knowledge
he has of medicine and medical issues is based primarily on human

3 Al-Ghazzali, Thya’ ‘Ulizm al-Din, vol. 4, p. 413.
3! Al-Maghribi, Da%im al-Islam, vol. 2, p. 144.
32 Al-Rida (a), 7ibb al-Imam al-Rida, p. 7.
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experience and not divine revelation. Of course, the reports have to be
validated to establish their authenticity, but on the whole, what we can
see is that there are reports and narrations that suggest both experiential
and revelatory sources of knowledge that the Imams possessed when it
came to medical issues. Notably, some of those who question the
attribution of this treatise to Imam al-Rida (a) use this very statement
to argue that it does not match with what is known about the divinely
inspired knowledge of the Imam and sounds more like what an ordinary
physician would say.?

It is important to remind ourselves that it was the general practice
of the Infallibles to follow the natural course in everything, and even
when they could heal the sick through special prayers and blessings, or
what might be deemed miraculous or supernatural cures, they insisted
that their followers seek medical attention and follow the regular
method of using known remedies. In fact, since there is evidence to
suggest that many people at that time used to avoid referring to
physicians, it is noteworthy that the Infallibles themselves would
suggest that the ailing should consult a doctor. Even the medicines that
they prescribed were not out of the ordinary. That is why, for example,
Ma’'man had the treatise of Imam al-Rida written in gold (hence the
name al-risilah al-dhahabiyyah) — because of its value and the fact that
there is no record of any of the famous physicians of the time rejecting
any of the prescriptions of the Imam.

Furthermore, we find from some traditions that the Imams would
explain the medicine which was prevalent at their time to the people.
For instance, we have a number of traditions where Imam al-$Sadiq (a)
talks about the ‘medicine of the Arabs’ (#i66 al-arab) and then mentions
things like cupping (al-hijamah) and other medical practices that were
common among the Arabs.* He also expressed his approval, or at least
lack of disapproval, of some Arab medicinal practices when asked about

3 Tabataba’i and Nasiri, “Pazhubishi dar Itibar-e Risaleye Dhababiyye”, p. 15.
3 Al-Majlist, Bibar al-Anwar, vol. 62, p. 262.
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the same by one of his companions.”

However, this does not mean that the Imams accepted all the
medical practices and prescriptions that were prevalent during their
time. In fact, there are some traditions that clearly show the Imams
forbidding or discouraging their followers from using certain medicines
that were commonly available and in use, and suggesting better
alternatives. For instance, in one tradition Imam al-Sadiq (a) asks one
of his companions called Bashir what medicine they use when they fall
ill. Bashir shows the Imam a certain bitter concoction that they use as
a remedy when they get sick. The Imam advises them not to do that
but to use white sugar mixed in cool water instead, since “the One who
places cure in bitterness is able to place it in sweetness [as well].”?¢ In
another tradition, Imam al-Kazim (a) is reported to have stated that
there is no medicine but that it stirs up another ailment, and the best
remedy is to desist from consuming anything more than what one
needs.”

Taking all this into consideration, even if we accept that the
Infallibles would at times engage in or encourage some of the medicinal
practices of their time, it would simply mean that these specific
practices were beneficial as they had been approved of by the chosen
infallible guides, and could thus be deemed acceptable as far as religious
sanction was concerned. As such, it does not really matter whether the
source of this knowledge was revelatory or human experience. The
sanction of religion is the only thing that matters in the end. Therefore,
what should concern us is establishing whether the narrations that
pertain to medical issues were actually spoken by the Infallibles or not.
In other words, it is the authenticity of these narrations that are of
primary importance, not the basis of the knowledge itself.

3 Al-Kulayni, a/-Kafi, vol. 8, p. 193.
36 Al-Kulayni, a/-Kafi, vol. 6, p. 334.
37 1bid, vol. 8, p. 273. This is an interesting tradition that speaks about the side effects
of remedies, which is something that was not commonly known in those days. Today
there is hardly any medication that does not list a whole variety of possible side effects.
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Once the authenticity of a tradition is satisfactorily evinced, it is
important to then decipher whether it is generally applicable in all times
and places, or specifically aimed at certain individuals or groups who
possess qualities that differentiate them from others. In other words, it
needs to be seen whether the traditions are speaking in absolute terms,
or relative ones.” In the latter case, it would not be proper to derive a
general rule from the traditions since they are specifically aimed at an
individual or group, and not meant for all people. This is something
that scholars were careful about and aware of from the earliest times.
Hence, as we will see, from as early as the fourth century, scholars like
Shaykh al-Sadaq and others noted that many traditions on medical
issues were aimed specifically for inhabitants of certain areas and cannot
be taken as general prescriptions for all believers.

Upon examination, we find that the narrations we have which are
related to the subject of medicine are of different types. Some deal with
preventative measures and general instructions on how to lead a
healthy, hygienic life whereas others talk of remedies and cures for
various ailments. From the earliest of times, scholars had paid due
attention to these traditions, compiling them in their works or even
penning independent treatises dealing with medical narrations. This is
not to say that all scholars looked at these narrations in the same way.
There were clearly disagreements among them. Some insisted that the
narrations were specifically restricted to certain geographical locations
due to the climatic conditions there, whereas others were adamant
about the general applicability of the traditions.

While a number of early ShiT works contain chapters and sections
on medical narrations, some works were independently written on the
subject. Perhaps the most famous among these is the ‘golden treatise’
attributed to Imam ‘Ali ibn Misa al-Rida (a), which is said to have been
written at the request of the then caliph Mamiun al-‘Abbasi. Another

38 Scholars commonly employ the terms gadiyyah haqiqiyyah (factual proposition) and
qgadiyyah khirijiyyah (external proposition) to discuss this difference.
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early work is 7ibb al-Aimmah by the two bothers Ibna Bastam al-
Nayshapari (d. 341 A.H.) which includes the chains of narrators along
with the traditions. 776b al-Nabi was later compiled by Jafar ibn
Muhammad al-Mustaghfiri (d. 432 A.H.). This short treatise is only 24
pages long and contains 157 traditions from the Prophet (s) on
medicinal matters. The traditions have not been arranged in any
specific order and lack chains of narrators. Many other works of this
kind have been written over the ages and even in contemporary times,
by both the ShiT and Sunni scholars.”

There are three basic positions taken by scholars on the question of
the ‘inspirational’ nature of medicine. Some scholars hold the view that
medicine is an inspired science taught to man by God through His
Messengers. Others are completely against this and state categorically
that medicine has nothing to do with religion or divine inspiration. A
third group of scholars take a middle position saying that part of what
is known as the science of medicine is based on divine teachings while
another part of it is founded on human experience over the ages.
Among those who fall into the first category and say that medicine is
originally derived from divine inspiration (wahy) include individuals
such as Qadi Nu‘man ibn Muhammad al-Maghribi (d. 363 A.H.), who
writes in his seminal work Da@im al-Islam:

“We have narrated from the Messenger of Allah (s) and the
veracious Imams of the Ahl al-Bayt (a) traditions about
remedies and cures, and what is permissible of them and what
is unlawful. And from what has come from them (a), for those
who take it with acceptance and belief, there is blessing and
cure, God-willing; but not for those who doubt about it or

% Some early works by Sunni scholars include three works titled a/-7i66 al-Nabawi
by Abit Na‘im al-Isfahani (d. 432 A.H.), ‘Abd al-Latif al-Baghdadi (d. 629 A.H.), and
Muhammad ibn Ahmad al-Dhahabi (d. 748 A.H.), among others.
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deem it to be mere experience.”*

Another early scholar who espouses a similar opinion is Shaykh al-

Mufid (d. 413 A.H.). He states:

“Medicine is a sound and established science, and its source is
divine inspiration. The scholars only took it from the Prophets
(a), because there is no means of attaining true knowledge of
ailments except through hearing of them, and there is no way
of knowing the remedies except by divine grace (zawfiq)...”

Shaykh al-Mufid then discusses the effect of climate and geographical
location on the remedies given in the traditions and opines that some
of the cures are limited by the place where the sick person resides. He
says that all this, however, is part of the special knowledge given to the
Infallibles by the Almighty.

The Sunni scholar Ibn Qayyim al-Jawziyya (d. 751 A.H.) also holds
the same view and says that the medicine taught by the Prophet (s) is
not like the medicine of physicians, since his medicine is confirmed to
be true and divinely inspired whereas the medicine of others is based on
speculation, trial and experience. However, he acknowledges that many
people fail to benefit from prophetic medicine but asserts that this is
only because they do not believe in it and accept it. For him, belief and
acceptance are the prerequisites needed to ensure the efficacy of these
remedies, in the same way that the Glorious Quran, which is a cure for
what is in the hearts (Q10:57), does not remedy the hearts of those who
disbelieve in it and in fact compounds the maladies of the hypocrites
and unbelievers. Hence, just as the remedies of the Quran only work
on pure hearts, the remedies of prophetic medicine do not work save
on pure bodies. It is perhaps for this reason that people have turned
away from prophetic medicine just as they have turned away from

“ Al-Maghribi, Da'@im al-Islim, vol. 2, p. 135.
' Al-Mufid, Tashih al-Itigad, pp. 121-122.
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seeking cures from the Qur'an.®

There are a number of other scholars, both among the Shiah and
Sunni schools of thought, who espouse the position that medicine, as a
science, is based primarily on divine inspiration and that the most
efficacious medicines and remedies are those that have been taught to
us by the Prophet (s) and the Ahl al-Bayt (a). On the other hand, there
are a few scholars who hold the second and opposite opinion, stating
that medicine has nothing to do with religion or knowledge conveyed
to the people by the divinely chosen messengers and guides. For
instance, the famous sociologist historian Ibn Khaldan (d. 808 A.H.)
believed that medicine as a science began from the experiences and
superstitions of early tribal peoples that were not based on any
particular natural order. Furthermore, he says that the medical remedies
and prescriptions found in the traditions are of this type and are not
based on divine inspiration at all.*

The famous Indian scholar Shah Waliyullah Dihlawi (d. 1762)
echoed these sentiments and said that medicine was not a subject that
Prophets were charged with teaching the people. Rather, all the advice
that the Prophet (s) ever gave on such matters was given by him ‘as a
human being’ since the Prophet is quoted as having [allegedly] said, “I
am only a human being; if I instruct you with anything about your
religion then take it but if I instruct you with anything of my own
opinion, then I am only human.”*

The final position is a middle path which states that some of what
has reached us in the form of traditions on medical matters has divine
origins whereas some of it is taken from experience and traditional
medicine. This view is espoused by many early scholars, including
Shaykh al-Sadaq (d. 381 A.H.). In his book /%#igadat al-Imamiyyah, he

writes:

2 Al-Jawziyya, Zad al-Ma'ad, vol. 4, pp. 35-36.
% Ibn Khaldin, al-Mugaddimabh, vol. 2, p. 1172.
“ Al-Dihlawi, Hujjatullih al-Bilighah, vol. 1, p. 128.
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“Our belief regarding the traditions that have reached us on
medical matters is that they are of different types: some are
specific to the climate of Makka and Madina, so they are not
applicable in any other climate. Some were mentioned by the
Infallible (a) based on his knowledge of the nature of different
humors... That which has been stated about honey being a cure
for all ailments is correct, but it refers to all ailments that are

‘cold’...”®

Another early scholar with a similar view was Aba Sulayman al-
Khattabi (d. 388 A.H.) who said that medicine is generally of two types:
deductive (or experimental) and based on experience. The first kind is
what was practiced by the Greeks while the second was common among
the Arabs and Indians. Al-Khattabi further said that most of what the
Prophet (s) spoke of in terms of remedies and cures was based on the
medicine of the Arabs, except for the few instructions that came to him
through divine revelation. Aba Ishaq al-Shatibi (d. 790 A.H.) espoused
a similar position® as did ‘Allama Majlisi (d. 1111 A.H.).#

Many contemporary scholars also hold this opinion, including the
author of the encyclopedic work Mawsiat al-Abadith al-Tibbiyyah,
Shaykh Muhammad Rayshahri, who states that the origins of medicine
were divinely inspired but human experience was later added to it. As
such, it is not correct to assume medicine to be entirely based on divine
inspiration. The knowledge of the Prophet and Imams was vast and
included the science of medicine, yet they never identified themselves
as physicians. That, in itself, is evidence of the separation of religion
from medicine.”® Furthermore, he proposes that the best way to
authenticate and verify any tradition that talks about cures and remedies

® Al-Sadug, [tigadit al-Imamiyyah, pp. 89-90.

% Al-Shatibi, al-Muwafaqat, vol. 2, pp. 50-52.

47 Al-Majlisi, Bihar al-Anwar, vol. 59, p. 78.

8 Rayshahri, Mawsiiat al-Apadith al-Tibbiyyah, vol. 1, pp. 15-19.
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is through scientific experimentation, which is not difficult these days.*

Evaluating the Probativeness of Medical Traditions

In reality, medical narrations are like all the other narrations that we
find in our corpus of hadith. By this we mean that just as there are
numerous possibilities when it comes to their provenance, authenticity,
and the possible flaws that exist in the other traditions, the same is true
for medical traditions as well. Just as in traditions on jurisprudence,
theology and other matters we have some traditions that are general
while others are meant only for specific cases, the same is also true for
medical traditions.

The attention to medical traditions is not a new development as we
find, for example, that al-Najashi lists one title on the subject, known
as Nawadir al-Tibb, which was compiled by Shaykh al-Sadag.” So
despite the fact that, as we have seen, Shaykh al-Sadtq considered many
of the narrations on medical matters to be limited in scope as they were
applicable in a given time and location, he still deemed them important
enough to compile a work of medical traditions. Indeed, if this work
had been extant, it would have been interesting to see what kinds of
traditions al-Sadaq had compiled therein.

Given that some medical traditions are indeed meant for specific
times, places, and individuals while others are more general and can
benefit everyone, the important question is: how do we know and
distinguish the generally applicable traditions from those that are
specific? The only way this can be done with a reasonable degree of
success is through the use of clues (gariin), both internal and external,
that might give us an idea of the scope of the tradition being studied.”

 Ibid, pp. 20-21.

50 Al-Najashi, al-Fibris, p. 392.

' The method of evaluating the traditions using the chains of narrators is not
particularly helpful when it comes to medical narrations since in most cases where the
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There are typically four main clues that can help us in this endeavor:

(a) the purpose of the speech, (b) repetition, (c) changing instructions,

and (d) questions posed. We will now briefly examine each of these in

turn and see how they can assist us to distinguish between generally

applicable medical traditions and those of limited scope.

(A) The purpose of the Infallible’s speech: In cases where an

Infallible speaks or writes something with the intention of
teaching the people, it would be safe to assume that what is said
is generally applicable and all those who hear it can derive
benefit by following the instructions mentioned by the
Infallible. For example, the medical treatise attributed to Imam
al-Rida (a), 7ibb al-Rida or al-Risilah al-Dhababiyyah, was (if
the attribution is indeed correct) written with the intention and
purpose of teaching Ma’miin al-‘Abbasi, and by extension all the
other people who would refer to it, about the principles of
medicine.”? It would also be wrong to assume that since the
Imam wrote the book for Ma’'miin, the traditions therein might
specifically be for the latter’s use and not for anyone else. This
is because there are clear indications that the principles
mentioned by the Imam are general and in a number of
instances he employs phrases such as: “Whoever wishes to...”
which clearly show the general purport and scope of the
traditions.” Furthermore, traditions which are phrased in
general terms, without addressing any specific individual, are
also meant to be generally applicable. So we know that there is
a general purport when the Imam says, for example, “Feed

traditions are not related to jurisprudential issues, attention was not paid to the

meticulous recording of chains of transmission. This is why other methods are more

effective in evaluating medical traditions and weak chains of transmission are not, in

and of themselves, enough to discredit such traditions.
52 See: Tibb al-Rida, p. 15.
53 Ibid, pp. 40-41.
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apples to those among you who have fever, for nothing is as

beneficial [for this] as the apple.”
(B) Repetition: Another sign of the general applicability of medical

traditions is the repetition of one piece of advice without
changing any conditions, despite varying circumstances. For
instance, there are plenty of traditions wherein the Infallibles
have repeatedly recommended taking [a pinch] salt before or
after meals and have outlined some of the benefits of doing so
(see the chapter on the benefit of salt in a/-Kifi).”

(C) Changing instructions: A sign that a certain instruction has a
restricted application and is not generally meant for everyone is
when the Infallible changes his instructions after some
development. For example, it is narrated that one of the
companions of Imam Hasan al-‘Askari (a) wrote a letter to him
complaining that when he performs cupping (bijamah) as is
generally recommended, he suffers from a certain negative side-
effect. The Imam responded to him advising him to perform
the cupping and thereafter immediately eat some freshly roasted
fish. After a while, the companion wrote to the Imam again
about the same issue and the Imam replied that he should eat
some freshly roasted fish along with water and salt after
performing the cupping. The companion narrates that he
followed these instructions and regained his health.* From this
narration we can see that the companion first sought some
advice from the Imam, describing the problem he was facing,
yet after receiving a response and trying the remedy suggested
by the Imam, he did not feel much better and that is why he
wrote to the Imam again, possibly describing more of his

> Al-Kulayni, al-Kafz, vol. 6, p. 357.
5 Ibid, p. 325.
> Ibid, p. 324.
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symptoms in detail. At that point, the Imam replied with a
more detailed remedy and when he followed these instructions,
the companion regained his health. From all this, it is clearly
evident that the remedy described by the Imam was for that
particular case, based on the physical disposition of the specific
individual asking the question. This is because the change of
instructions given by the Imam upon receiving further
information about the symptoms precludes the possibility of his
instructions being of a general nature that would be universally
beneficial to all those who receive it. However, if we are able to
identify the ailment and all its symptoms, as well as the specific
physical disposition of the ailing person, and if, in the unlikely
event, we were to come across someone else matching the same
symptoms and disposition, then the remedy offered by the
Imam would be beneficial for that person as well.

(D) Questions posed: Another way we can know whether a medical

tradition is universally applicable or meant only for a particular
individual or group is seeing whether or not it was in response
to a question posed to the Infallible. Usually, individuals who
posed questions related to health and hygiene were given
answers specific to their circumstances and conditions. As such,
the instructions found in traditions of this kind are limited in
scope. For instance, there was a case where one individual was
violently robbed and the bandits had tortured him by placing
ice in his mouth, as a result of which he had lost his ability to
speak. When he approached Imam al-Rida (a) for a cure, the
Imam instructed him to mix powdered cumin seeds and thyme
with salt and place the mixture in his mouth twice or thrice.”
Of course, this prescription cannot be followed by anyone who
has lost his ability to speak, as this was a specific case.

57 Al-Sadiq, Uyan Akbbar al-Ridi (a), vol. 2, p. 211.

22



THE PROBATIVENESS OF MEDICAL NARRATIONS

As with other narrations, another factor that must be taken into
consideration when evaluating medical narrations is the presence of
inconsistencies and contradictions. Sometimes such contradictions are
indicative of one of the two traditions being specific and limited in
scope while the other is general and universal. For example, there are a
number of traditions that recommend eating eggplant and list its
benefits.’* However, there are other traditions which state that the best
time to eat this vegetable is during the season of dates and grapes.”
These two types of traditions were analyzed by ‘Allama Majlisi who
noted that the eggplant that grows in al-Hijaz has the quality of being
moderately tender and tasty, as he personally experienced, and this
makes it beneficial to consume throughout the year. On the other hand,
the general recommendation to eat eggplant in specific seasons is so that
its negative effects may be counteracted by the other fruits that are
available in those seasons (and this is applicable to the eggplant that
grows in other locations).®

Another example of an apparent contradiction in medical traditions
pertains to the narrations that encourage the use of salt before and after
meals.®! We note, on the other hand, that there is a tradition from Imam
al-Rida wherein it is narrated that when he (a) was in Khurasan, he used
to start and end his meals with vinegar. When someone asked him
about this, he reportedly said, “These two (meaning salt and vinegar)
are alike.”® One way of resolving this apparent contradiction (which is
not a really a contradiction given the explanation of the Infallible
himself) that some have suggested, is to look at the change and what
brought it about. Since the Imam (a) did this when he was living outside
al-Hijaz, it is likely that taking salt before and after meals was
recommended due to the intense, draining heat of al-Hijaz, which

5% See: al-Kulayni, #/-Kafi, vol. 6, p. 373.

59 Al-Barqi, al-Mabasin, vol. 2, p. 525.

6 See: al-Majlisi, Bihar al-Anwir, vol. 63, p. 221.

%! For instance, see: al-Kulayni, a/-Kafi, vol. 6, p. 325.
% Ibid, p. 329.
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caused a lot of perspiration and loss of body salts that needed to then
be replenished. Indeed, it is for this very reason that physicians
recommend Jajj pilgrims to take salt even today. However, consuming
salt in places where the weather is cooler and the body does not perspire
as much may be harmful. This is perhaps why the Imam used vinegar
instead of salt while in Khurasan.®

This explanation, though it may seem scientifically sound, is
unlikely given that among the traditions that mention salt and vinegar,
we find some narrations wherein the Infallible has mentioned both of
these substances together and said that they both serve the same
purpose. Furthermore, we note that the Prophet (s) and Imam al-Sadiq
(a) are also said to have replaced one of these for the other. Therefore,
the more reasonable conclusion we can draw is that there is no
contradiction between the traditions that mention these two substances
since they both perform the same function of cleansing and disinfecting
the mouth and throat, as well as killing harmful microbes, which is
clearly mentioned in the narrations themselves.*

In cases where the contradiction is not between different narrations
but between a tradition and what has been established scientifically as
a medical fact, there are a number of ways one can understand or
interpret the tradition and it is not always the case that any tradition
that apparently goes against science is a fabrication. For instance, there
are some traditions that encourage the consumption of sugar,® yet
medical science has proven that sugar is bad for us. As such, these
traditions seem to contradict what has been empirically proven beyond
doubt. So we are left in a quandary when we read narrations stating that
not only is sugar recommended, but the Infallibles would themselves
consume sugar (as in the case of the narration where it is said that Imam

6 Tabataba’i, Mantiq-e Fahm-e Hadith, p. 300.
64 See: al-Kulayni, a/-Kafi, vol. 6, p. 330.
 Ibid, p. 332.
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al-Kazim (a) used to eat sugar before going to sleep).® Of course, we
need to take into consideration here that there is a vast difference
between the processed sugar we consume these days, which has been
proven as harmful for the body, and the natural sugar that was used in
the past. Furthermore, it is quite possible that the Imams were referring
to a specific type of sugar.”

In cases where one cannot, for some reason, find any clues that
would help in the evaluation of the probativeness of a medical
narration, it might be claimed that the default position would be to
assume the general applicability of these narrations. This is because such
a principle holds true for all the traditions from the Infallibles, as
discussed in the sciences of legal theory (usil al-figh)® and
jurisprudence (figh). However, it may be argued that in the case of
medical narrations, due to the very personal nature of most of the
traditions, where the specific conditions of the questioner(s) are taken
into account (just as a physician would take medical history, climate,
other existing medical conditions, height, weight, etc. of the patient(s)
into account), the primary assumption should be that medical
narrations are specifically meant for the direct addressees and are not to
be taken as universally applicable teachings. Of course, if there are clues
from within or without the tradition that gives an indication that the
instructions are general, then it is something that anyone can act upon.”

It should not be overlooked, however, that the traditions we have
with us today in our hadith corpus were compiled by scholars and
experts with the sole purpose of preserving the teachings of the
Infallibles that would be beneficial in guiding the people. Furthermore,
the role of the Infallibles was not merely to solve individual problems;
rather, they were guides for all of mankind. As such, they were well

% Thid.

87 See: al-Majlisi, Bihar al-Anwar, vol. 63, p. 298.

68 See: al-Khurasani, Qawdid al-Usil, vol. 2, p. 548.

9 See: al-Najafi, Jawahir al-Kalim, vol. 35, p. 258.

70 Rezai Isfahani, Mantiq-e Fahm-e Abadith-e Tlmi, p. 263.
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aware of the fact that others might hear of the same remedies that they
prescribed and might act on them. In cases where the remedies were
specific, they would surely indicate that and it would rarely transpire
that an Infallible spoke to a person in the presence of others yet
prescribed something that would be beneficial to him while being
harmful for everyone else who was listening. Keeping these points in
mind, it would be safe to say that most of the medical traditions we
have with us today are of general purport and may be of benefit to most,

if not all, of the people.

Islamic Remedies and Placebos

In his discussion on medical traditions, Shaykh al-Mufid mentions an
interesting point. He says that at times the Infallibles would know that
a certain individual was on his way to recovery, and that his ailment
had come to an end, and they would prescribe something which might
have been harmful if the person was still sick. However, since the
individual was already close to full recovery and his malady had ended,
though he was unaware about it himself while the Imam knew about it
with the permission of Allah, he (a) prescribed that specific medical
remedy to the person who thought, as did those around him, that it was
due to that remedy that he regained his good health.”” This kind of
hypothetical situation sounds very much like using what is today
commonly known as a placebo.

The early 19" century medical dictionary by Hooper defined
‘placebo’ as: “An epithet given to any medicine adopted more to please
than to benefit the patient.””? Etymologically, the term placebo is first
used in the Old Testament where it is mentioned in Psalm 116 in the

"W Al-Mufid, Tashib al-Itigidit al-Imamiyyah, pp. 144-145.
72 Hooper, Quincy’s Lexicon-Medicum, p. 634.
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Latin translation of the Bible.”? Placebo in this verse is derived from the
Latin verb placére meaning to please.” As the definition of the term in
medical usage developed, it became known as “a medicine having no
pharmacologic effect”” and even “a substitute for medicine... given to
deceive a patient.””® A more recent definition, which is taken by many
to be the standard medical definition of the placebo is: “Any medication
used to relieve symptoms, not by reason of specific pharmacologic
action but solely by reinforcing the patient’s favorable expectancies
from treatment.””

As noted earlier, both the ShiT scholar Qadi Nu'man al-Maghribi
and the Sunni scholar Ibn Qayyim al-Jawziyya expressed their belief
that only those who had conviction and faith could benefit from the
remedies prescribed by the divinely appointed guides. Those who were
skeptical or doubted the efficacy of the remedies they offered did not
benefit from them. Qadi Nu‘'man further narrates that once, Imam al-
Sadiq (a) advised an individual who was suffering from severe
abdominal pain to use the remedy that the Prophet (s) had prescribed
for someone with a similar ailment, but after he described that remedy,
a man who was present there claimed that he had tried the same remedy
earlier but gained no benefit from it. Hearing this, the narrator states
that the Imam got angry and said that Allah would only allow this
remedy to benefit the people who had faith in Him and in the Prophet
(s), and it would be of no benefit to hypocrites or people who lacked
faith and belief.”®

‘Allama Majlisi also says something similar. He states that some of
the remedies given by the Infallibles were actually meant to test the faith

73 The Latin phrase is: placebo Domino, “1 will please the Lord,” as used by St. Jerome
in his Latin translation of the 116th Psalm.

74 Shapero, “A Historic and Heuristic Definition of the Placebo”, p. 53.

75 See: Blackiston’s New Gould Medical Dictionary.

76 See: Taber’s Digest of Medical Terms.

77 See: Hinsie and Campbell, Psychiatric Dictionary.

78 Al-Maghribi, Da'@im al-Islim, vol. 2, p. 135.
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of believers in order to see who among them was sincere in his
conviction as opposed to those who had weak faith. Whenever the
former group employed these remedies, they would feel better and
recover — not because of the natural effects of the remedy itself, but
because of their faith and belief in the Imam and their conviction and
sincerity. An example of this, he says, is the effect of the earth (turbah)
from the grave of Imam al-Husayn (a), talismans and invocations. He
notes that many a sincere believer lived a long and healthy life by relying
on such remedies for their good health instead of referring to
physicians.”

Since it is noted from the definition of placebos mentioned above,
as well as the vast amounts of literature discussing the ethics behind use
of placebos, especially in cases where the patient is unaware that what
they are being given might only be a placebo, it would indeed be
farfetched to assume that the Infallibles ever did this. As scholars have
noted, the basic principles that underlie medical ethics are: autonomy,
beneficence, non-maleficence, and justice.*® It would therefore be
considered unethical to deceive a patient by using a placebo without
informing him, and allowing him to think that the prescription he is
being given actually contains a remedy for his ailment. This is despite
the very real possibility that his condition might improve by using the
placebo, and the ends in this case do not justify the means. The
reasoning behind this is simple: the false remedy might only
temporarily alleviate his symptoms but since they will not cure him, his
situation could worsen in the near future. Furthermore, others might
wrongly assume that the remedy given to him is effective and might use
it themselves. These are just some of the possible negative outcomes of
using placebos. As such, it goes against the very nature of the infallibility
of divinely appointed guides to use placebos — and indeed, since they
had access to divinely inspired knowledge, there is no reason for them

7 Al-Majlist, Bibar al-Anwar, vol. 59, p. 76.
8 Stroessl, Deception and the Ethics of Placebo, p. 148.
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to prescribe placebos if they knew the proper remedies for the ailments.

While it may be possible to evince a couple of traditions (like the
one quoted above by Qadi Nu'man) which imply that the remedies
prescribed by the Imam would only work on those who believed, and
this sounds very much like placebos, yet there are a number of reasons
that lead us to reject the idea that the Infallibles used to prescribe
placebos for those who sought medical advice from them. Firstly, the
traditions that give this impression never negate the efficacy of the
remedies outright. Rather, they put belief as a precondition, which only
means that belief engendered the state that was necessary for the
individual to benefit from the prescription provided. Indeed, many
studies have shown that belief plays a role in helping ailing patients
recover quicker. Secondly, we have to question why the Imam would
prescribe a placebo in the first place. If, as al-Mufid suggests, he knew
the person was recovering, would it not be easier just to tell him that or
even to offer a prayer or supplication instead? Thirdly, if the medicine
given by the Imam is proven to be a placebo, would that not damage
the faith of his followers?

Even if we assume that the Infallibles would at times (not always)
prescribe placebos, it would leave us in the obvious quandary of not
being able to know whether any given remedy they recommend is truly
beneficial in itself or is merely a placebo. Aside from this, there are many
traditions in which the Infallible clearly states that he uses the remedy
himself. It is quite obvious that if it was merely a placebo, the Imams
would not try to derive benefit from it in this manner. Furthermore,
the change of instructions by the Infallibles in cases where more
symptoms are mentioned to them shows that the remedies were real
and, like physicians, when more detailed symptoms were presented to
them, they were able to give more specific instructions on the right
remedies to use.

Additionally, the idea that any remedy given by the Infallible would
only work on those who had firm belief would present a sort of ‘catch-
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22’ situation where anyone who does not benefit therefrom could be
easily dismissed as having weak faith. Hence, it would become almost
impossible to ascertain the efficacy of the remedies and cures mentioned
in the traditions of the Infallibles, since faith and conviction is not
something tangible that can be measured. Using scientific methods to
establish whether these remedies are truly effective is possible but has
its own failings since science is known to be in constant flux, and it is
not uncommon for scientists to say something today which they reject
tomorrow, so there is no guarantee that what they agree with today will
also be accepted tomorrow. Science is constantly evolving and growing,
and many things are yet to be discovered.®

Therefore, if we find any narration that contradicts what scientists
tell us about our wellbeing; it is not correct to immediately assume that
the narration is false or fabricated. Rather, once we have used the correct
method of evaluating the traditions and have attained a reasonable level
of certitude that the traditions are indeed from the Infallible, then we
cannot dismiss them outright simply because they do not accord with
the scientific theories of the day. Furthermore, in some cases where
certain remedies found in the traditions seemingly contradict modern
science and medicine, scholars have come up with interesting solutions
to explain away these apparent inconsistencies. For example, Ibn al-
Jawziyya discusses the tradition that recommends using water to
counter the effects of fever saying that even though physicians have been
unable to make sense of this tradition, in order to understand it one
must pay special attention to the way in which the Prophet (s) spoke.
Doing so, he says, would reveal that the recommendation to use water
was aimed at individuals who lived in al-Hijaz, where most of the cases
of fever and rise in body temperature resulted from the hot climate. As
a result, by using water and getting hydrated, it was possible to reduce

81 Some scholars have attempted to carry out a comparative study between medical
traditions and modern medicine. See for instance: al-Najjar, Mugaranat bayn Tibb

Abl al-Bayt (a) wal-Tibb al-Hadith.
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body heat. However, if the cause of this rise in temperature is not the
climate, then using plain water is not helpful.®

The Debate on Islamic Medicine in the Hawza Tlmiyyah

One of the issues that is sometimes discussed and deliberated upon in
the seminaries is that of Islamic medicine and the probativeness of
traditions related to the subject. The debate on this topic gained much
momentum after the spread of the Coronavirus in Iran in 2020.
Proponents of Islamic medicine and traditional (sunmnati) Persian
medicine came out in full force to promote their alternative remedies
to what was then seen as an incurable plague. The person most
responsible for the flaring up of the debate was the Najaf-trained scholar
‘Abbas Tabriziyan, the so-called ‘father of Islamic medicine’. In his first-
ever televised interview, Tabriziyan calmly explained how he spent
decades studying the efficacy of Islamic remedies and tested all of them
on himself before prescribing them to others.*> He claimed that he has
never had a case where the remedies proved detrimental and there were
only a handful of instances where they were ineffective. Even that, he
asserted, was most likely because the patients did not follow his
instructions to the letter.

As the debate raged in the seminary and news outlets reported how
many Covid patients who had taken recourse to Islamic medicine had
passed away, a number of well-known scholars came out to condemn
the blind acceptance of weak traditions that describe medicinal cures.
Meanwhile, Tabriziyan began speaking of the flaws in contemporary
medicine and publicly burnt the famous textbook Harrison’s Principles
of Internal Medicine as a symbolic gesture against Western medicine,
which he insisted did more harm than good. Furthermore, during the
period when the government had initiated a mandatory lockdown,

82 Al-Jawziyya, al-Tibb al-Nabawi, p. 19.
8 https://www.youtube.com/watch?v=Q9FoOZp20QA
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Tabriziyan issued a statement calling for people to continue attending
public gatherings of worship, visiting their relatives and going to the
holy shrines. He even wrote letters to the Chinese and South Korean
ambassadors in Iran expressing his views regarding the Covid19 virus.

These antics and the obvious fanaticism that accompanied it led to
a backlash that was, at times, equally radical. A number of scholars
dismissed Islamic medicine outright, while some relegated it to a
position of something irrelevant and inconsequential in modern times.*
On his part, Tabriziyan, insisted that medicine is a science that had to
be divinely inspired, as is not something that could be acquired
independently by human learning and experience. He explained that
this is the case with all the sciences, and were it not for divinely inspired
guides, man would surely have been incapable of independently
identifying all the correct remedies for the different ailments.®

The historian and religious scholar Rastl Jafariyan compiled a 226-
page booklet titled Kitib-Suzi-ye Tabriziyan in which he collected the
letters of condemnation issued by various senior scholars after
Tabriziyan’s book-burning stunt.® Aside from this, the offices of
different maraji‘issued statements on the subject of Islamic medicine
on their websites and social media platforms. Sayyid Shubayri Zanjant’s
statement emphasized the fact that most traditions that speak of
medical-related issues have weak chains and cannot be relied upon.®’
Shaykh Jawadi Amuli said that there are about six thousand traditions
related to medical matters and only five percent have chains (meaning
that most of the traditions do not even have a chain of transmission to

8 An example of this is seen in the statement by Sayyid Kizim Tabataba’i, one of the
senior lecturers at Dir al-Hadith, wherein he clearly says that he is against the very
term “Islamic medicine” since it was not the purpose of the Shariah to ordain a
medical system for mankind. This, was published in the telegram channel
(@namehayehawzavi).

8 See video of the interview referenced above.

8 This book does not seem to have been officially published and was likely only made
available digitally by the author in his social media platforms.

87 https://mobahesat.ir/15274
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speak of).* A number of other renowned scholars in the seminary also
voiced their disapproval and outright condemnation of Tabriziyan and
the blind following of traditions pertaining to cures and remedies for
various ailments.

Many scholars discussed the famous ‘golden treatise’ that is
attributed to the eighth Imam (a) and insisted that this was a false
attribution.” Some scholars questioned why, if access to a divinely
inspired form of medicine was given to the Prophets and Imams, did
they visit physicians themselves and advise their followers to do the
same? Furthermore, it was said that in the few instances where they did
give some medical advice, it was only in the form of advisory instruction
(amr irshadi) and not legislative command (bukm mawlawi).” On the
whole, most scholars adopted a strong stance against the fanatical
approach to Islamic medicine. However, despite the growing number
of casualties and the apparent inefficacy of the different vaccines
produced around the world, little has been said about the clear flaws in
modern medicine as well.

Conclusion

Studies have shown that there are indeed some reliable traditions that
have come to us from the Infallibles on medical issues. That is not to
say that all the narrations on this subject are authentic and
unquestionable; we do indeed have some fabricated traditions as well.

8 A video of his statement can be seen here: https://www.aparat.com/v/eHDMa.
Interestingly, in one study that was conducted by two scholars, 2,233 medical
narrations were identified in the primary hadith collection #/~-Kafi, and each of these
was evaluated based on its chain of transmission. The criterion used was based on the
encyclopaedic work on 7ijal by al-Sayyid al-Kh'i, and the results of this study showed
that 1,272 traditions (almost 60% of the total) were either sound (s2hih) or reliable
(muwaththag) and 961 traditions were weak (See: Ilkhani and Qadi Moradi, Iszikbrij
wa Daste Bandi Riwayat-e Tibbi-e Kitib al-Kafi bar Asis-e Itibir-e Sanad, 2013).

8 https://www.nasim.news/ seSsl-cala-lii- cadald-dll-cyl- Y ¥ ¥Y £/9 Y ocaa Dl jids
% https://fa.shafagna.com/news/707900/
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Furthermore, among the medical traditions that we are reasonably sure
were spoken by an Infallible, there are some that are universally
applicable since the instructions they prescribe for certain ailments can
be followed by all people, and they would gain relief from those
ailments. There are also some prescriptions that are specifically meant
for certain individuals or groups and cannot benefit everyone. The best,
and indeed only way to distinguish between these two types of
traditions is by examining the clues (gardin) that are present within the
tradition itself, or those external clues that can help us decipher the
scope of applicability of a specific tradition.

The four main clues that give us an idea about the scope of a
medical tradition are firstly, the purpose of an Infallible’s speech, which
can be deduced from the place where it is spoken, the person or people
being addressed, and the means of address (was it through private
correspondence or a public speech, for example). Secondly, the number
of times the same instructions were repeated by the Infallible in
different settings. Thirdly, changes in these instructions; and finally, the
way in which the questioner posed his question to the Infallible.
Contradictions between two traditions as well as between medical
narrations and scientifically proven medical facts can be resolved by
interpreting [one of] the narrations as being limited in scope and
applicable only to a specific individual in a particular situation. The
primary and default position with medical narrations is not unlike all
other narrations given the fact that the Imams were guides for all the
people, and only if there is some clue or evidence to suggest a limited
scope can the tradition be interpreted as being applicable only to a
particular individual or group.

In the end, it is important to remind ourselves that the Infallibles
were teaching the people about issues related to health and hygiene in
terms that they could relate to. As such, they used words and phrases
that were part of common parlance in those days, so in order to
correctly and accurately understand their narrations, we need to
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acquaint ourselves with the meanings of these words and phrases as well
as the circumstances that were prevalent in those early times. Once we
have done our due diligence in trying to understand the medical
narrations that exist in our reliable hadith collections, we will surely
find a wealth of information that would be very useful to us in our daily
lives, in order to maintain our health and wellbeing in the face of the
numerous diseases and maladies that exist in the world today, God-

willing.
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DECIPHERING A HADITH COMPILER’S CREED AND
MILIEU — THE CASE OF AL-HASKANI'S SHAWAHID AL-
TANZIL

Whenever there is a dearth of information about a given author or
compiler in biographical sources, one of the ways in which clues about
his worldview is attained is through scrutinizing his work. Generally,
what an author writes manifests his thoughts and beliefs. When it
comes to hadith compilations, the traditions that a compiler chooses to
include in his work also portrays his own opinions and those that were
prevalent during his time. In this chapter, we will attempt to show how
the process of deciphering a hadith compiler’s creed and understanding
his milieu is not as straightforward as it seems. To do this, we will
examine the 5 Century (A.H.) hadith compilation of al-Hakim al-
Haskani, famously known as Shawdhid al-Tanzil, before trying to
determine his confessional identity and learn a little about his era.
Close reading and literary analysis is essential if one wishes to learn
more about a literary text than what is apparent. To delve into the ‘soul’
of the text as it were, and try to discover what lies behind the words —
not only its deeper meaning, but also what was going through the mind
of the author, requires this kind of meticulous study. When it comes to
hadith, however, the issue becomes much more complicated. Since the
ahadith are actually spoken by someone else (the Infallible) and
conveyed through a chain of narrators, it would be almost impossible
to attain an accurate understanding of the original speaker’s thoughts
and feelings unless they are made clear within the conveyed words. Even
then, we would have to be certain that the words have been transmitted
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verbatim, without any changes whatsoever. Nevertheless, there is
something to be said about the choices made by the compilers of hadith
regarding the traditions they decide to include within their collections.

It would be fair to say that the choice made by hadith compilers to
include specific traditions in their collections reflected their own beliefs
and ideas, or even those that were prevalent during their time. After all,
works that are deemed unorthodox are harder to preserve and generally
lack credibility among the masses. It is for this reason that some
contemporary authors like Mohammad Ali Amir-Moezzi have tried to
depict nascent Shiism as ‘mystical’ and ‘esoteric’ by studying early
hadith works like Bas@ir al-Darajit? Similarly, early Muslim scholars
have also used this method to try and glean the confessional identities
of authors and compilers in their biographical encyclopedias. Yet the
question of how reliable this method is for learning a hadith compiler’s
beliefs is something that has not been duly investigated.

In this study, we have undertaken a close reading of all the
traditions within one compilation in order to see if we can decipher the
compiler’s confessional identity simply from the type of traditions he
has included in his work. We have not mentioned the chains of
transmission in full because it would not be useful for our purpose.
Having chosen the traditions that might give us an idea about the
compiler’s creed, we present them in two broad categories: those that
give the impression that he was a Sunni scholar, and those that show he

! While it is a fair assumption that compilers were responsible for selecting the
traditions to include in their collections and can thus be judged based on their choice
of traditions, at times the situation was a little more complicated. There are instances
when earlier collections were simply copied and included in later ones, without any
scrutiny or analysis. In a recent discussion, the senior seminary lecturer Sayyid Ahmad
Madadi stated that while he believed Rawdar al-Kaifi was al-KulaynT's work, he was
sure that it was not a collection of traditions that the compiler had himself selected,
and that is why it contains so many weak traditions. He opined that even the other
‘nawddir’ sections of al-Kifi were of this type.

% See: Amir-Moezzi, The Spirituality of Shi% Islam.
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was a Shi‘ah. Each contains sub-categories and explanations on how the
relevant traditions would make a reader incline either way when it
comes to their judgment about the compiler. In the end, we present our
final analysis and conclusion. Before getting into the traditions
themselves, let us look briefly at al-Haskani and his work Shawahid al-
Tanzil.

Who was al-Haskani?

The fifth century scholar Abt al-Qasim ‘Ubaydullah ibn ‘Abdullah ibn
Ahmad ibn Muhammad ibn Ahmad ibn Hasakan al-Naysaburi (d. circa
490 A.H.), also known as Ibn al-Hadhdh3a’ and al-Hakim al-Haskani,?
was a judge and a mubaddith. Born in Nayshapur in a family of religious
scholars, he was initially trained by his own grandfather and father, and
then by some of the great scholars of his time such as Qadi Aba al-‘Al2’
Sa‘id and others. He later became one of the renowned hadith scholars
of his age and many narrators attended his sessions and took permission
(ijazah) from him. Details about his life are sketchy at best and there is
a difference of opinion about his confessional identity, with most Shi‘ah
scholars stating that he was a Sunni while Sunni scholars claim that he
was a Shiah.

The Sunni scholar al-Dhahabi seems to give conflicting views about
al-HaskanT’s confessional identity, saying that he was a highly learned
Hanafi hadith scholar and then claiming he was a Shi‘ah. This is because
he claims to have found some evidence from one of the latter’s
discourses (majilis) that he was a Shiah. It seems the fact that al-
Haskani authenticated the tradition of radd al-shams (where it is
reported that Imam ‘Ali (a) turned the sun back to avoid missing the

3 Some have pronounced it as ‘al-Hasakani’ yet, Agha Buzurg Tehrani clearly states
that it is derived from the village of Haskan (pronounced like ghadbin) as mentioned
by al-Dhahabi in his Tadbkirat al-Huffiz (al-Dhbariah 4:194 quoting from Tadbkirar
al-Hufffiz 3:390)
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time of prayer) is what led al-Dhahabi to categorically classify him as
Shii.* However, another 8" Century scholar, the biographer Ibn Abi al-
Wafa’ lists him among the Hanafi scholars in his 7#bagar.> Among Shit
scholars, there is a difference of opinion with some, such as Sayyid Ibn
Tawas, stating that al-Haskani was a Sunni scholar whereas others, like
Agha Buzurg Tehrani, considering him to have been a Shi‘ah.¢

The general information available about his life, such as the fact
that his great-grandfather was responsible for leading the army sent by
the third caliph, ‘Uthman, to conquer Khurasan, or that three of his
sons were narrators of hadith, his travels to Marv and other places in
order to meet and learn from scholars, and the acquisition of 7jdzis from
some of the renowned scholars of his time, don’t clarify much for us
about his creed and milieu. From over a hundred titles that he is said
to have authored, only a few are known and even fewer are extant. Out
of these, Shawahid al-Tanzil is undoubtedly the most well-known. Al-
Haskani also has a treatise on the merits of the month of Rajab as well
as the unique traits (khasa’is) of ‘Ali ibn Abi Talib as mentioned in the
Quran. From some of the titles attributed to him, it can be seen that
he wrote extensively on the merits of the Ahl al-Bayt, and ‘Ali ibn Abi
Talib (a) in particular.

Shawaihid al-Tanzil — Where Fadail meets Exegesis

Shawahid al-Tanzil li Qawaiid al-Tafdil fi Ayat al-Nazilah fi Abl al-Bayt
Alayhim al-Salam (“Testimonies of Revelation for the Foundations of
Superiority in the Verses Revealed about the Ahl al-Bayt (a)’) is a
compilation of traditions on the merits of the Ahl al-Bayt, and
specifically Imam ‘Ali ibn Abi Talib (a), which form the exegeses or

occasions of revelation for two hundred and ten verses of the Glorious

4 Al-Dhahabi, Tadbkirat al-Huffaz, vol. 3, p. 1200.
> Al-Qurashi, al-Jawaihir al-Mudiyyah fi Tabaqar al-Hanafiyyah, vol. 1, p. 338.
¢ Tehrani, al-Dhariab ili Tasinif al-Shiah, vol. 4, p. 194.
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Quran. The book has seven chapters with the first six chapters
presented as preambles to the last chapter, which comprises the main
part of the book. There are a total of 1,160 traditions with complete
and incomplete chains of transmission. In his introduction, al-Haskani
says that due to the abundance of narrations, he did not analyze their
chains of transmission. In his afterword at the end of the book, he
admits that some of the chains of transmission are not sound and that
he had hastily compiled the traditions he could find. He thus did not
mean to imply that whatever he has gathered is sound in terms of the
chains of transmission.

Al-Haskani says that the purpose of writing this book was to refute
one of the followers of Ibn Karram (the founder of the Karramiyya sect)
who, having gained popularity and a following among the people,
claimed that there was nothing in the Qur'an regarding the merits and
praise of ‘Ali ibn Abi Talib and his family, and that exegetes had
unanimously agreed that Sarah al-Insan was revealed in Makka, so the
claim that its verses were revealed in honor of the family of ‘Ali ibn Abi
Talib is incorrect. Having learnt of this, al-Haskani spoke out against
his lies and calumny and expected other scholars and elders to censure
the man. However, when he saw no such reaction from them, he found
it necessary to compile this work in order to dispel any doubt regarding
the virtues of the Ahl al-Bayt in the Quran.

As we shall see, what makes this work particularly interesting is that
the compiler has quoted from both Shii and Sunni hadith sources.
Furthermore, he has narrated some traditions from the early Shii
exegesis of Furat ibn Ibrahim al-Kafi and later works, like al-Tabrasi’s
Majma“ al-Baydn, also quote traditions from him. However, it seems
that no Sunni scholar of repute has mentioned this work as a source. In
fact, Shawaihid al-Tanzil remains a relatively unknown work in Sunni
circles, and is only mentioned in the context of polemical discussions
and debates. Of course, this does not necessarily mean that the author
was not a Sunni; it only means that his work never gained recognition
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in Sunni circles as it did among the Shi‘ah.

There are a number of manuscripts of this work and interestingly,
it has been known and circulated in Yemen for a long time. There are
many early copies of this text in both private and public Yemeni
libraries, with two of the oldest and most valuable manuscripts being
among them. It has been suggested that a new critical edition of the text
should be published based on these old manuscripts that were
apparently not referred to for the published edition that is currently
available.” It is remarkable how the Zaydis of Yemen were inclined to
and appreciated this work, perhaps due to its contents and the fact that
it was transmitted via the Zaydi scholar Zayd ibn al-Hasan al-Bayhaqi
al-Barawqani who had travelled from Khurasan to Yemen in 541 A.H.,
bringing with him manuscripts of this book. Al-Barawqani had taken
this work from al-Haskani’s son Wahabullah.?

Other manuscripts of this work can be found in libraries and
repositories in Iran, Iraq and India. The printed edition was first
published in Beirut in 1973, and there is even a summary of the work,
titled Tkhtisar Shawahid al-Tanzil, that has been prepared by a Zaydi
scholar. The book has been translated into Persian and recently, into
English as well.” The text of this work can be freely accessed online and
is found in Shii hadith software like the comprehensive Jami® al-
Ahadith by Noorsoft, as well as Sunni software like al-Maktabat al-
Shamela. However, it should be noted that in the Sunni software, it is
listed under ‘works by deviant sects’ (kutub al-tawd’if al-mubtadiah),
thereby reflecting the general tendency of Sunni scholars, and especially
those of the Salafi/Wahhabi persuasion, to claim that the compiler of
this work was a Shi‘ah.

7 Cf. “Two Old Manuscripts of Shawahid al-Tanzil’ (Farsi):
https://ansari.kateban.com/post/1262

8 Ibid.

? The English translation is by Morteza Karimi and is due to be published before the
end of 2021.
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THE TRADITIONS THAT GIVE THE IMPRESSION OF
SUNNISM

Traditions that show Imam ‘Ali had no ill will towards any of the
Caliphs:

One of the most contentious issues between the two major schools of
thought in Islam is the right of caliphate. The Shi‘ah firmly believe that
‘Ali ibn Abi Talib (a) was the rightful successor and caliph of the Noble
Prophet (s) and that his right was usurped. Some of the narrations
mentioned by al-Haskani portray the relationship between ‘Ali (a) and
the Caliphs as amiable and without any animosity. For instance:
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It is narrated from Ibn Sirin that when the pledge of allegiance was
given to Aba Bakr, ‘Ali stayed in his house, so a man came to him and
said, “Ali detests you.” So he called for ‘Ali and asked, “Do you detest
me?” ‘Ali said, “By Allah, I do not detest you; it is only that the
Messenger of Allah (s) passed away while he had not compiled the
Qur’an, and I disliked that anything should be added to it, so I swore

that I would not leave [my house] except for prayer until I had compiled
it.” Aba Bakr said, “What a good thought!” (h. 22)
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It is narrated that Tkrimah said, “When Aba Bakr was given the pledge
of allegiance, ‘Ali remained in his house, so ‘Umar met him and said,
‘Do you refuse to pledge allegiance to Abt Bakr?’ He replied, ‘I took an
oath when the Messenger of Allah (s) passed away, that I would not
wear a cloak [to leave the house] except for the obligatory prayers until
I have compiled the Qur’an, for indeed I feared that the Quran would
be distorted.”” (h. 24)
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It is narrated that Muhammad ibn Sirin said, “I was informed that Aba
Bakr met ‘Ali, may Allah be pleased with him, and said, ‘Are you averse
to my rule? He said, ‘No, but I have taken an oath not to wear my
cloak except for prayer until I have compiled the Quran.”” He [then]
said, “So he wrote it (the Quran) according to its [order of] revelation.
Had you obtained that book, a lot of knowledge would be found
therein.” Muhammad ibn Sirin said, “I asked Tkrimah about it, but he
was not aware of it.” (h. 26)

Al-Haskani also mentions a number of other narrations with the same
purport. The message of these traditions is clear: there was no animosity
between Amir al-Mu'minin (a) and the Caliphs. ‘Ali (a) was not averse
to Aba Bakr’s rule. In fact, he swore to that effect. This would imply
that Imam ‘Ali (a) endorsed Abw Bakr’s rule.
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Traditions that equate ‘Ali (a) with the other Companions:

In a number of traditions, al-Haskani equates ‘Ali ibn Abi Talib (a) with
other Companions, thereby placing them at par with each other. Some
examples of such traditions are as follows:
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It is narrated that Ibn ‘Abbas said regarding the verse: Those who
responded to Allah and the Apostle. ..,” “It refers to Aba Bakr, ‘Umar, ‘Alj,
and Ibn Mas‘ad.” (h. 183)
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‘Abd al-Malik ibn Abi Sulayman said, “I asked Abu Ja'far about the
verse: Your guardian is only Allah, His Apostle, and the faithful...” He
said, ‘It refers to the Companions of the Prophet (s).” I said, “They say
lit refers to] ‘Ali’ He replied, “Ali is one of them (i.e. the
Companions).”” (h. 228)
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Muhammad ibn Ibrahim ibn al-Harth al-Taymi narrated that ‘Al
‘Uthman ibn Maztn, and a group of other Companions of the
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Messenger of Allah (s) made a pact to fast during the day, pray at night,
not to approach [their] women, and not to eat meat. The news of this
reached the Prophet (s) so Allah revealed: ‘O you who have faith! Do not
prohibit the good things that Allah has made lawful to you.”” (h. 252)

It is evident from these examples that some of the traditions in
Shawahid al-Tanzil put other Companions at the same level as ‘Al (a)
in merit, or depict him as simply being one of the Companions, or even
include him among those Companions who were rebuked for being
overzealous in some of their religious practices. These are all hallmarks
of Sunni traditions, as ShiT traditions always distinguish the Ahl al-Bayt
(a) as being of a higher status than the Companions.

Traditions narrated by ‘Umar and ‘A’isha in praise of ‘Ali:

Two individuals revered in Sunnism whom the Shiah consider as
having hurt the Ahl al-Bayt (a) most are the second caliph and the
youngest wife of the Prophet (s). In some traditions, al-Haskani depicts
these two individuals as praising ‘Ali (a). This in itself is not surprising,
as there are a number of traditions even in the mainstream Sunni
sources that quote them praising him. However, there are some unique
traditions in Shawaihid al-Tanzil that are not found in the primary

sources. For instance:
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‘Aisha said, ““Ali is the most knowledgeable among the Companions of
Muhammad about what was revealed to Muhammad (s).” (h. 40)
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‘Umar ibn al-Khattab asked, “Whom do you think they will appoint as
the leader tomorrow?” They said, “Uthman ibn ‘Affan.” ‘Umar said,
“Why do they not turn to ‘Ali ibn Abi Talib who would lead them upon
the straight path?” (h. 103)
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Abu Ja'far said, “Umar asked ‘Ali to judge between two people, so he
judged between them. The one who was judged against remarked, ‘Is
this the one who judges between us?’ as if to show disdain for ‘Ali. So
‘Umar held his collar and said, “Woe to you, do you know who this is?
This is ‘Ali ibn Abi Talib; he is my master and the master of every
believer, and whoever does not take him as his master is not a believer!””

(h. 362)

By stating that ‘Ali was the most knowledgeable of the companions,
‘Nisha is admitting to his superiority over her own father, Abi Bakr.
And when ‘Umar admits that ‘Ali would be a better leader than
‘Uthman, and that he is in fact the master of all believers, it again shows
Imam ‘Ali’s superiority over all the other Companions of the Prophet
(s). Such traditions give the impression that there was no jealousy or
animosity between these individuals and Amir al-Mu'minin (a).

Traditions that praise the Caliphs and Companions:

Praise of Companions is not limited to the Sunni hadith corpus.
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However, the type of praise and the individuals who have been praised
varies significantly. In ShiT hadith, those Companions who were loyal
to the Ahl al-Bayt (a) such as Salman, Bilal, Migdad, Aba Dharr,
‘Ammar and others have been praised. However, those who stood
against the Prophet’s family, during his lifetime and after he left this
world, have not. On the other hand, it is precisely this second group
that has received the lion’s share of praise and accolades in Sunni
literature. Shawahid al-Tanzil contains tens of traditions where the
Companions who hurt the Ahl al-Bayt (a) in one way or another have
been praised. For instance:
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‘Ali (a) narrated that the Prophet (s) said, “If you make Aba Bakr the
caliph [after me], you will find him firm and trustworthy, abstemious
towards this world and desirous of the Hereafter. And if you make
‘Umar the caliph, you will find him strong and trustworthy, never
fearing the blame of any blamer in the way of Allah. And if you make
‘Ali caliph, [and I do not think they will do so,] he will lead the people
towards the straight path.” (h. 100)

A similar narration is also quoted from Hudhayfah (h. 97). In these
narrations, ‘Ali (a) is shown to be endorsing the caliphate of Aba Bakr
and ‘Umar by narrating that the Prophet himself implicitly endorsed
them.
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Al-Suddi narrated from his companions regarding the verse: 7z

custodians are only the Godwary’ [saying,] “It refers to the Companions
of Muhammad (s).” (h. 291)

Such wholesale praise of the Companions is typically found only in
Sunni works.
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Either Aba Hurayrah or Aba Sa‘d al-Khudri said, “The Messenger of
Allah sent Abt Bakr with [Strah] al-BarZ’ah. When he reached Dajnan,
he heard the sound of the Prophet’s she-camel and recognized it so he
went towards it, [but he saw ‘Ali instead]. He asked him, “What is my
status?” He replied, ‘[You are upon] virtue. The Messenger of Allah has
commissioned me to take [Sarah] al-Bar2’ah and has instructed you to
be present in the Aajj rituals.” So they performed /ajj and when they
finished the rituals and returned [to Madina], Abi Bakr [went to the
Prophet (s) and] said, “What is my status, O Messenger of Allah?” He
said, ‘It is] good. You were my companion in the cave and you shall be
my companion at the Pond, but no one else can convey my message
except a man who is from me.” (h. 324)

This tradition is noteworthy for a number of reasons. First, the obvious
praise of Abt Bakr at the end, where the Prophet (s) assures him that
he is upon virtue and shall be his ‘companion at the Pond [of Kawthar]’.
Second, the apparent disappointment of Abua Bakr when he was
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stopped from delivering Sarah al-Bara’ah to the Makkans. Third, ‘Ali
(a) is not mentioned anywhere by name in this tradition. Finally, it is
also interesting that the transmitter of the tradition is unsure about its
original narrator, offering two possibilities.
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‘Abdullah ibn Mulayl narrated that he heard °Ali saying, “The
Messenger of Allah (s) said, “There is no Prophet but that Allah gave
him seven noble friends and aides, but I have been given fourteen:
Hamzah, Ja‘far, ‘Ali, Hasan, Husayn, Aba Bakr, ‘Umar, ‘Abdullah ibn
Mas‘ad, Aba Dharr, Miqdad, Hudhayfah, ‘Ammar, Salman and Bilal.””
(h. 517)

The above narration is noteworthy because it equates the family of the
Prophet with his Companions. Furthermore, it is said to have been
narrated by ‘Ali (a) himself, and includes Aba Bakr and ‘Umar among
the noble friends and aides of the Prophet (s). This is clearly a narration
of Sunni provenance, though it has mostly been mentioned in the da%f
collections (i.e. those works that list all the weak narrations) of the
Sunni hadith scholars.
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Ibn ‘Abbas said, “I swear by God that ‘he people of the right path’ are
Muhammad and his Ahl al-Bayt, and a/-sirit is the clear path in which
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there is no deviation, [and the phrase:] and who is guided’ refers to the
Companions of Muhammad (s).” (h. 527)

The end of this narration also includes a blanket reference and praise
for the Companions as being those whom the Qurian refers to as the
guided ones.
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Abu ‘Umar Nu'man ibn Bashir said, “One night, ‘Ali recited the verse:
Indeed those to whom there has gone beforehand [the promise of] the best
reward from Us [will be kept away from it (i.e. hellfire)]” and said, ‘T am
one of them and Abu Bakr, ‘Umar, ‘Uthman, Talhah, Zubayr, Sa'd and
‘Abd al-Rahman ibn ‘Awf are [also] among them.” Then it was time for
prayer so ‘Ali stood up saying, They will not hear even its faint sound.”
(h. 530)

The above report is another example of praise by ‘Ali (a) even for those
who opposed his right to the caliphate and fought openly against him
in battle.
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Masa ibn Jafar narrated from his father, who narrated from his

forefathers [who said] regarding the verse: ‘Mubammad, the Apostle of
Allah, and those who are with him’, “|meaning] Abu Bakr al-Siddiq, are
hard against the faithless’ [ meaning] ‘Umar ibn al-Khattab, @nd merciful
amongst themselves’ [meaning] ‘Uthman. ‘You see them bowing and

prostrating [in worship],” [referring to] ‘Ali ibn Abi Talib, ‘seeking
Allah’s grace and [His] pleasure’, [referring to] Talha and Zubayr. Their
mark is [visible] on their faces, from the effect of prostration’, [referring to]

‘Abd al-Rahman ibn ‘Awf and Sa‘'d ibn Abi Waqqas.” (h. 888)

The above narration is interestingly attributed to Imam al-Kazim (a)
yet contains praise for those Companions of the Prophet who stood

against Imam °Ali (a).
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‘Ali ibn Rifa'ah narrated that his father said, “I attended the hajj
[pilgrimage] and saw ‘Ali ibn ‘Abdillah ibn ‘Abbas in Madina reciting a
sermon on the pulpit of the Prophet of God. He recited these verses:
‘In the Name of Allah, the All-Beneficent, the All-Merciful. By Time!
Indeed man is in loss’, and said that it refers to Aba Jahl ibn Hisham,
‘except those who have faith’ refers to Abu Bakr al-Siddiq, ‘and do
righteous deeds’ refers to ‘Umar ibn al-Khattab, ‘and enjoin one another

to [follow] the truth, and enjoin one another to patience’ refers to ‘Al ibn
Abi Talib.” (h. 1153)
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In this report, again, Aba Bakr and ‘Umar have been praised along with
‘Ali (a), and the fact that they have been mentioned before him suggests
their superiority over him. Of course, since this is not a tradition
attributed to the Prophet, it holds little value.

THE TRADITIONS THAT GIVE THE IMPRESSION OF
SHITISM

uoting from known ShiT narrators and sources:
ting fi kn Sh

Al-Haskani quotes some known ShiT narrators who are not accepted by
Sunni hadith scholars as reliable. He also refers to some early Shiah
scholars and their works. For instance:
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Sulaym ibn Qays al-Hilali said, “I heard ‘Ali say, ‘No verse of the Qurian
was revealed to the Messenger of Allah (s), but that he made me recite
it or dictated it to me, and I would write it in my own handwriting. He
also taught me its deeper interpretation and exegesis, and informed me
of the abrogated and abrogating verses as well as the clear and

ambiguous verses, and he supplicated Allah to teach me to understand
and memorize it, so I never forgot even a single letter from it.”” (h. 41)
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... This has also been narrated by al-‘Ayyashi in his zafsir from ‘Ali ibn
Muhammad al-Qashani al-Farsi, from al-Qasim ibn Muhammad al-
Qurashi al-Isfahani, from Sulayman al-Minqari. (h. 364)
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... The above-mentioned tradition has also been narrated by ‘Abdullah
ibn Khirash al-Shaybani from al-Awwam, as quoted in a/-Amili by Ibn
Babawayh. (h. 683)

Here we see a narration from the well-known companion of Imam ‘Al
(a), Sulaym ibn Qays al-Hilali, whom no Sunni scholar would ever refer
to, and other quotations from al-‘Ayyashi and al-Sadiqg, both of whom
are recognized Shiah authorities. Of course, al-Haskani also regularly
quotes from Sunni authorities like al-Bukhari, Muslim, and others.

Naming ‘Ali (a) as the most learned among the Companions:

There are many traditions to the effect that Imam ‘Ali was the most
knowledgeable about the Qur’an, but there are also some traditions that
state he was generally more learned than all the other Companions of
the Holy Prophet (s). And that is something one who is not a Shi‘ah
would not readily admit. For instance:
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‘Abd al-Malik ibn Abi Sulayman said, “I asked ‘A¢a’ ibn Abi Rabah,
‘Was there anyone among the Companions of the Prophet (s) more

knowledgeable than ‘Ali?” He said, ‘No, by Allah I do not know of any
such person.” (h. 45)
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No other Companion has been praised in the Quran as much as ‘Ali:
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Ibn ‘Abbas said, “That which has been revealed about ‘Ali in the Book
of Allah has not been revealed about anyone else.” (h. 49)
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Mujahid said, “Allah has not revealed any verse in the Quran but that
‘Al is at its pinnacle.” (h. 52)
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Yazid ibn Riman said, “That which has been revealed about the virtues
of ‘Ali in the Quran has not been revealed about anyone else.” (h. 54)

These traditions demonstrate the merit and superiority of ‘Ali above all
the other Companions, which is in conformity with the Shiah position
but not the Sunni one.

Traditions where ‘Al is portrayed as better than all the Companions:

Some traditions clearly show that ‘Ali was better than all the
Companions of the Prophet (s). For instance:
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Ibn ‘Abbas said, “Allah did not reveal a verse [that contains the phrase]
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‘O you who believe’ in the Quran, but that ‘Ali was its prince and its
nobleman, and Allah has rebuked the Companions of Muhammad (s)
but has not mentioned ‘Ali except with goodness.” (h. 70)
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Tsa ibn Rashid said, “Allah has not revealed [a verse with the phrase] ‘O
you who believe in the Quran, but that ‘Ali is its prince and nobleman,
and Allah has rebuked the Companions of Muhammad in numerous
verses of the Qur'an but has only mentioned ‘Ali positively.” (h. 82)

These two traditions, from different narrators, distinguish ‘Ali (a) from
the Companions by stating that the latter were rebuked in the Quran
while ‘Alf (a) was always mentioned in a positive light.

Narrating from other Imams:

One of the first possibilities that comes to mind when we see praise for
the Ahl al-Bayt along with acceptance for the Caliphs is that the author
might have been a Zaydi. However, despite his narrating a few
traditions from Zayd ibn ‘Alj, the fact that he narrates traditions from
the other Imams of the Ahl al-Bayt (a) precludes the possibility of his
having been Zaydi, or even Ismafli or Wagqifi. Furthermore, there are
some narrations in Shawdihid al-Tanzil that clearly allude to twelve
Imams, so if the author was a Shi, he must have been a Twelver Imami.
Herewith are some of the traditions that evince this:
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‘Ali ibn Misa al-Rida narrated from his father, from his fathers, from
‘Ali (a), who reported that the Messenger of Allah (s) said, “Whoever
wishes to board the ark of salvation, hold fast to the firmest handle and
cling to Allah’s strong rope, should love ‘Ali and follow the guides from
his progeny.” (h. 177)
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‘Ali ibn Miisa al-Rida narrated from his father, who narrated from his
father Ja‘far, who narrated from his father Muhammad, who narrated
from his father ‘Ali, who narrated from his father al-Husayn, who
narrated from his father ‘Ali ibn Abi Talib (a), who said, “The
Messenger of Allah (s) said about the following verse, “They are with
those whom Allah  has blessed, including the Prophets meaning
Muhammad, ‘and the truthful’ meaning ‘Ali ibn Abi Talib, ‘the martyrs,”
meaning Hamzah, ‘and the righteous’ meaning al-Hasan and al-Husayn,

‘and excellent companions are they’ meaning the Riser (¢47m) from the
progeny of Muhammad.” (h. 207)

Note that these traditions are from Imam ‘Ali ibn Misa al-Rida (a). Al-
Haskani narrates many traditions from Imam al-Rida (a), including a
few with ‘golden chains’ (like the second tradition above). He also
narrates a good number of traditions from Imam al-Baqir and Imam al-
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Sadiq (a). The second tradition above is especially noteworthy for its
mention of the gd7m from the progeny of the Prophet (s).
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Ibn ‘Abbas said regarding the verse: ‘Is someone who is faithful...” “It was
revealed about ‘Ali (a) and it means that “Ali acknowledged My unity,’
‘like someone who is a transgressor?” meaning al-Walid ibn ‘Uqgbah ibn
Abi Mu'it.” And about the verse: ‘And amongst them We appointed
imams to guide [the people] by Our command,’ he said, “After the death
of Haran and Masa, Allah appointed seven leaders for the Bani Isra’il
from the descendants of Haran, and He similarly appointed seven
Imams from the descendants of ‘Ali. Then, after those seven, He
appointed five leaders from the descendants of Hariin and they became
twelve chiefs altogether. In the same way, after seven from the progeny
of ‘Ali, He appointed five more [as Imams], and they became twelve.”

(h. 626)

This tradition unequivocally states that there were twelve Imams for the
Muslims just as there were twelve chiefs for the Bani Isr2il. Of course,
there is an issue with the twelve being descendants of ‘Ali (a), thereby
making him the first of 13 Imams, but the possible reasons for this have
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already been explained by scholars.

Clear mention of the merits of the Shiah of ‘Ali (a):

Some traditions in Shawdihid al-Tanzil explicitly mention and praise

the Shiah of ‘Ali (a) and of the Ahl al-Bayt (a). For instance:
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Muhammad ibn Fudayl ibn Yasar said, “I asked Aba al-Hasan about
[the interpretation of] Surah al-Tin. He said, ‘By the fig’, [refers to] al-
Hasan, ‘and the olive’, [refers to] al-Husayn, ‘by Mount Sinai’, that is,
Amir al-Mu'minin, ‘by this secure town’, that is the Messenger of Allah
(s), ‘Except those who have faith and do righteous deeds refers to Amir al-

Mvu’minin and all their Shiah, ‘There will be an everlasting reward for
them.” (h. 1121)
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Jabir ibn Yazid al-Ju‘fi narrated that Aba Ja'far Muhammad ibn ‘Al (a)
said, “The Messenger of God said “Indeed those who have faith and do
righteous deeds it is they who are the best of creatures’ refers to you and

10 See for instance: https://www.islamquest.net/fa/archive/fa90341
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your Shiah, O ‘Ali.”” (h. 1132)
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From ‘Abdullah ibn ‘Abbas [who said] regarding the verse wherein
Allah, to whom belong might and majesty, says: This is the Book, there
is no doubt in it’, “It means that there is no doubt that it is from Allah
and was revealed as ‘a guidance’, that is, as an explanation and a light
‘for the Godwary’, [i.e. for] ‘Ali ibn Abi Talib, who did not associate
partners with Allah even for a single moment. He guarded himself from
polytheism and idol worship, and reserved worship for Allah alone. He
and his Shiah will be sent to Paradise without any reckoning.” (h. 106)

These three traditions are particularly interesting since they clearly
reference the Shiah of ‘Al (a) and, according to the first tradition, of
the Ahl al-Bayt (a) as well. The second tradition above has the Prophet
(s) himself praising ‘Ali and his Shiah as being the ‘best of creatures
mentioned in the Quran. In the third tradition, Ibn ‘Abbas is quoted
as having said that the Shiah of Amir al-Mu'minin (a) will be sent to
Paradise without reckoning. Of course, traditions of this last kind are
explained by scholars to mean those who were practising Shi‘ahs in the
truest sense.

‘Al7’s role on the Day of Judgment:
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Abu Ja'far al-Baqir narrated from his father, from his grandfather, from
the Messenger of Allah (s) who said, “Whoever would like to cross [the
bridge of] al~sirat [swiftly,] like a strong wind, and enter Paradise
without reckoning, should love my intimate, my vicegerent, my
companion and my representative in my family, ‘Ali ibn Abi Talib, and
whoever would like to enter the Fire should leave his guardianship. I
swear by the might and glory of my Lord that he is the Gate of Allah -
He cannot be approached except through him, and verily he is the
Straight Path, and he is the one about whose guardianship (wilayah)
Allah will ask [the people] on the Day of Judgment.” (h. 90)

This tradition shows how the guardianship of ‘Ali (a) will be one of the
factors that distinguishes the people of Paradise from those who end up
in Hell.

OTHER INTERESTING TRADITIONS

There are a number of other traditions unique to Shawdhid al-Tanzil
that merit analysis. Since a detailed dissection is beyond the scope of
this study, we will suffice with mentioning the narrations and offering
a few comments about them.
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Jabir ibn ‘Abdullah narrated that the Messenger of Allah (s) said, “Verily
Allah has made ‘Ali, his wife and his sons His proofs over the people,
and they are the gates of knowledge among my wmmah; whoever is

guided by them has been guided to the straight path.” (h. 89)
This tradition is interesting because it clearly refers to the infallible
guides: ‘All (a), Fatimah (a) and the Imams from their progeny.
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‘Abdullah ibn ‘Abbas said regarding the verse: “ Whoever obeys Allah’
meaning in what He has made obligatory, and the Apostle’ in his
practice, ‘they are with those whom Allah has blessed, including the
Prophets’ meaning Muhammad, @nd the truthful’ meaning ‘Ali ibn Abi
Talib, who was the first person to affirm [his belief in] the Messenger
of Allah, ‘and the martyrs meaning ‘Ali ibn Abi Talib, Ja'tar al-Tayyar,
Hamzah ibn ‘Abd al-Muttalib, al-Hasan and al-Husayn, who are the
masters of the martyrs, ‘and the righteous’ , meaning Salman, Aba Dharr,
Suhayb, Bilal, Khabbab, and ‘Ammar, ‘and excellent companions’ in
Paradise, ‘are they’ meaning the eleven Imams.  That is the grace of Allah,
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and Allah suffices as knower.” Indeed, the station of ‘Ali, Fatimah, al-
Hasan, al-Husayn and the station of the Prophet in Paradise is the same.

(h. 2006)

This unique tradition stands out for a number of reasons, not least
among which is its mention of eleven Imams. While at first glance one
might assume that it refers to the eleven Imams from the progeny of
‘Ali (a), and that might indeed be the case, another likely yet surprising
explanation could be that it refers to the eleven individuals mentioned
in the tradition itself: the five martyrs: ‘Ali ibn Abi Talib, Ja'far al-
Tayyar, Hamzah ibn ‘Abd al-Muttalib, al-Hasan and al-Husayn and the
six righteous ones: Salman, Aba Dharr, Suhayb, Bilal, Khabbab, and
‘Ammar who, together make the eleven “imams” who shall be excellent
companions in Paradise.
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Regarding the verse: ‘“And beware of a sedition which shall not visit the
wrongdoers among you exclusively, and know that Allah is severe in

retribution’, Ibn ‘Abbas said, “Allah warned the Companions of
Muhammad not to fight ‘Ali.” (h. 277)

This narration from Ibn ‘Abbas is an interesting and unique exegesis of
the mentioned verse. According to this commentary, the Companions
were forewarned not to rebel against Imam ‘Ali (a).
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Regarding the verse: ‘We will remove whatever rancor there is in their
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breasts; [they will be intimate like] brothers, Qabisah said that he heard
Sufyan say, “It was revealed about Aba Bakr, ‘Umar, ‘Ali, ‘Uthman and
Ibn Mas‘td, may Allah be pleased with them!” (h. 441)

This narration implies that even though these Companions had rancor
for each other, it will be removed for them before they are admitted
into Paradise, where they will reside together like intimate brothers,
with nothing but love for one another. Another similar tradition
mentions other individuals like Talha and al-Zubayr, who fought
against Imam ‘Ali (a) in the Battle of Jamal:
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Sufyan reported that regarding the verse: ‘We will remove whatever
rancor there is in their breasts , al-Kalbi said, “It was revealed about Aba
Bakr, ‘Umar, ‘Uthman, ‘Ali, Talhah, al-Zubayr, ‘Abd al-Rahman, Sa‘d,
Sa‘id and ‘Abdullah ibn Mastd.” (h. 442)
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Regarding the verse: “Then We made heirs to the Book those whom We
chose from Our servants. Yet some of them are those who wrong themselves,
and some of them are average, and some of them are those who take the lead
in all the good works by Allah’s will. That is the greatest grace [of Allah]!",
Zayd ibn ‘Al said, “He who wrongs himself is someone from us who
mixes with people; the average one is the worshipper and the one who

takes the lead in all the good works is he who takes up the sword and
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calls to the way of his Lord.” (h. 783)

This unique narration is attributed to Zayd ibn ‘Ali, the son of Imam
Zayn al-‘Abidin (a). It is not found in any extant Shi7 or Sunni source
and was most likely taken by al-Haskani from a Zaydi source. The
tradition alludes to the Zaydi belief that an Imam must rise in the way

of his Lord by the sword.
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Ibn ‘Umar said, “When we count [the foremost Companions], we say:
Abu Bakr, ‘Umar and ‘Uthman.” A man said to him, “O Aba ‘Abd al-
Rahman, then [what of] ‘Ali?” Ibn ‘Umar said, “Woe to you! ‘Ali is from
the Ahl al-Bayt and no one can be compared to them. ‘Ali is with the
Messenger of Allah in his rank. Verily God says, {As for/ the faithful and
their descendants who followed them in faith...” so Fatimah is with the
Prophet in his rank and ‘Ali is with them both.” (h. 905)

This tradition is quite telling, since it clearly distinguishes between the
Companions and the Ahl al-Bayt (a), and recognizes the latter’s superior
position. There is a similar tradition in the #afsir sources, but it varies
in its wording.

Conclusion

After a careful study of all the traditions in Shawihid al-Tanzil, we are
left with more questions than answers regarding the confessional
identity of its compiler al-Hakim al-Haskani. Little if anything at all
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can be gleaned about his milieu from the compilation. And while every
hadith compilation has its own peculiarities, we would venture to say
that in general, it is difficult to clearly decipher the identity, ideology,
and inclinations of a compiler based solely on the traditions he has
compiled. This truth might reveal itself when the works are read and
scrutinized from cover to cover, without cherry-picking traditions that
suit one’s thesis, as has been done by so many [mostly western] scholars.
In many cases, compilers have many works to their name, most of them
lost. If we had all a compiler’s hadith collections then perhaps by
studying all his works we might learn more about him than we would
from studying a single compilation.

If we preclude the possibility that the text of Shawdihid al-Tanzil
was altered by later hands, since there is no evidence for that ever
happening, and we discount the idea that al-Haskani compiled only
those traditions that were considered acceptable to his interlocutors or
were commonly-known and in circulation among the scholars and lay
people of his time, due to the fact that the lines between Shi‘ism and
Sunnism were clearly demarcated by his era, and the traditions he
mentions clearly contain some that are of Sunni provenance and others
of Shi origin, then we are taken back to square one when it comes to
learning about his own creed and beliefs.

In case we assert that he was a Hanafi, how could we possibly
reconcile the traditions he mentions which are quite obviously from
Shif sources, like those that speak of the superiority of ‘Ali (a) over all
the Companions? Of course, we must recall how according to his own
admission, the authenticity of traditions was not his primary concern.
Rather, he only wished to collect whatever he could about the merits of
the Ahl al-Bayt in the Quran, even though he knew that some of what
he had mentioned would be objectionable to the experts. By clearly
stating that he does not deem every tradition he has included in his
work to be sound, he has, in a sense, absolved himself. However, it has
made our work of judging him based on the traditions he compiled ever
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more difficult, if at all possible. This is quite different from those hadith
collections whose compilers state, explicitly or implicitly, that they have
collected only what they consider to be sound and authentic (such as
al-Kulayn©'s a/-Kifi).

There are a number of possibilities that may be posited regarding
al-Haskani’s creed based on what we have found in his work. One
possibility is that in the process of compiling this work, he became a
Shi‘ah and began including Shii traditions. The problem with this
hypothesis is that it does not explain why he did not then remove the
contradictory Sunni traditions from his compilation. Perhaps it was
because, based on his own admission, he was hasty. Another possibility
is that he was always a Shiah, but practiced tagiyyah, which forced him
to include some traditions he did not personally agree with, but with
which he could defend himself against accusations of raf.

A third possibility would be to use the definition of zashayyu‘ as
propounded by the likes of Ibn Taymiyya, who says in his Minhdj al-
Sunnah: “It is said that al-Hakim [al-Naysabari] was inclined towards
Shiism... But his Shiism and the Shiism of others among the hadith
scholars such as al-Nas3’i, ibn ‘Abd al-Barr and their likes does not reach
the level of claiming superiority [of ‘Ali] over Aba Bakr and ‘Umar.
There is none among hadith scholars who deemed him superior to
them; rather, at most their Shiism leads them to deem him superior to
‘Uthman or to say some words against his (‘Alf’s) enemies or to avoid
mentioning the merits of those who fought him. This is because the
scholars of hadith are bound by what they know of the authentic
traditions about the superiority of the shaykhayn.”"" So based on this
definition, al-Haskani might have been a Shiah Sunni, meaning a
Sunni with ShiT inclinations, like other hadith scholars before him.

This explanation is not tenable, however, since we see that al-
Haskani mentions a number of traditions that plainly show ‘Alf’s
superiority over Abt Bakr and ‘Umar, which is what would disqualify

" Ibn Taymiyya, Minhdj al-Sunnab al-Nabawiyyah, vol. 7, p. 373.
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him from Ibn Taymiyya’s ‘ShiT inclined” Sunni group of scholars.
Other considerations such as the number of Shi‘i traditions in Shawaihid
al-Tanzil being more than the Sunni ones, or the use of titles such as
‘al-Siddiq’ for Aba Bakr and ‘al-Siddiqah’ for ‘A’isha, or the notion that
there was no ill will between the Companions and so on, can shift us
either way. In the end, there is plenty of evidence for both sides in this
work, and no decisive incontrovertible conclusion can be reached.

If this humble researcher’s hand was pushed, and we were forced to
choose a position, we would say that it is more likely that al-Haskani
was a Shiah. This is because Shi‘ah scholars are less averse to referring
to Sunni works and benefiting from them than Sunni scholars are to
ShiT works. Furthermore, it might have been a good way of getting a
Sunni audience to read some of the Shiah hadith and the inclusion of
Sunni traditions may have served well to cushion the blow, so to speak.
Finally, since it was common to accuse a Sunni scholar of Shiism, it
would make little sense for one to risk being thus accused unless it was
for something they firmly believed in. And in the end, Allah knows best.
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CONSTRUCTING A TRANSCENDENT 7AWATUR FROM
THE ABRAHAMIC TRADITIONS TO PROVE END TIMES
PROPHECY

Since the Abrahamic faiths come from the same divine source, it is but
natural that there would be many similarities in their teachings. The
question that needs to be addressed, however, is: what can we make of
these similarities? In this chapter, we have examined what the three
Abrahamic traditions have to say about the final apocalyptic battle
between the forces of good and evil during the End of Days, after the
advent of the Awaited Redeemer. Having noted the similarities
regarding narrations about this battle and the signs that precede it, we
have proposed the use of what we term ‘transcendent tawatur’ to bring
together these various traditions and construct a fawdtur based on
meaning, which would then give rise to certainty about the veracity of
this end times prophecy. At the same time, we address the potential
problems in the idea of a transcendent tawitur, such as the possibility
of interfaith “borrowing” or contradictory mutawatir reports, and
propose an algorithm through which a transcendent tawatur may be
constructed from the sources of all three Abrahamic traditions without
the potential pitfalls.

When the Abrahamic traditions are studied together, one finds that
there are quite a few common tenets among them. Some of these beliefs
pertain to ethical norms, legal injunctions, end times prophecy, etc.
One example of a commonly held belief among these three faiths is the
belief in a prophesized apocalyptic end times battle. “End of Days” and
other similar terms have been used in the scriptures and early sources of
all three Abrahamic traditions to refer to the final period of human
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existence in this world. The Hebrew Bible refers to the End of Days
using the phrase “abarit ha-yamim,” and in the New Testament we find
this period referred to as “Last Days” (2 Timothy 3:1-5). The common
phrase for this period in Islam is “Gkhir al-zaman.” In each of the
traditions, a number of signs that herald this final period have been
mentioned. Many of these signs of the expected situation of humankind
at the end are similar in the three Abrahamic traditions as seen below:

(1) Hunger and famine has been prophesized as one of the signs
of end times in the Tanakh, in Jeremiah 14:1-9, but there
is no consensus that it is in reference to the end of days. As
a sign of end times, widespread famine and hunger features
prominently in Christian and Muslim sources. Matthew
24:7 speaks of famines and earthquakes as signs of the end.
There are also a number of hadith reports that prophesize
drought and scarcity as a sign of end times.

(ii) The prevalence of wars and bloodshed is something foretold
in all the Abrahamic traditions. The Book of Daniel speaks
of different apocalyptic wars, such as the war that will be
waged against the saints (7:21). In the New Testament,
Matthew 24:6-7 also states that nations will rise against
other nations and wars will become common during the
final days. In the Islamic tradition, the malihim and fitan
works consist of collections of narrations about war and
bloodshed during end times.

(iii)  Disease and pestilence will also increase as the end

' Werblowsky and Wigoder, The Oxford Dictionary of the Jewish Religion, p. 28.

% See for example the tradition in Sunan Ibn Maijah vol. 5, p. 534 which talks about
intense hunger in the world for three years before the appearance of the Dajjal.
Additionally, the Quran also states that if the people of the towns believe and are
Godwary, the floodgates of blessings from the heavens would be opened for them
(Q7:96) and since this period will be one of perversion and disbelief, it would also
therefore be a period of drought and scarcity.
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approaches. Though there is no apparent mention of this in
Jewish scriptures, Christian sources mention this prophecy
in the Book of Luke (21:11) and in Revelation 6:7-8. In the
hadith, the terms used to refer to the epidemic that will
wipe out a large section of humankind during end times are

ta‘iun shani‘(lit. a horrible plague)’ and al-mawt al-abyad (lit.
white death).

Moral decadence and the prevalence of debauchery and
licentiousness features prominently as another sign in
Christian and Muslim sources. A general state of
immorality and is described in 2 Timothy 3:1-5 and
Matthew 24:12 tells us that wickedness will be multiplied
in this period. In the hadith about the signs of the end, we
are told of the prevalence of shameless women who expose
their bodies and seduce men.> There are also explicitly
mentioned signs of rampant homosexuality among both
males and females.

The concept of false messiahs is also common to the three
faiths. In Judaism individuals like Bar Cochba and Moses
of Crete (c. 448) were such false redeemers.” In Christianity
also, there have been false messiahs and the New Testament
warns believers of pretenders who will come in the future
and mislead the people (see: Luke 17:23, Matt. 24:5). The
false Mahdis in Muslim history are also well known and
have been studied in depth by some scholars.®

3 Al-Daylami, Irshid al-Qulib ili al-Sawab, vol. 2, p. 286.

* Al-Nu‘'mani, a/-Ghaybah, p. 278.

> Al-Sadiiq, Man Li Yahdurubi al-Faqih, vol. 3, p. 390.

¢ Al-Hurr al-Amili, Tafsil Wasdil al-Shiab ila Tabsil Masa’il al-Shariab, vol. 16, p.

276.

7 Evans, “Messianic Hopes and Messianic Figures in Late Antiquity”, p. 40.
8 Cf. Mahdiyane Durighin by Rasil Ja'fariyan.
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(vi) Gog and Magog as end time enemies of humankind are
found in the scriptures of all three Abrahamic traditions.
The Tanakh portrays Gog and Magog as the force of evil
that will rise to fight against the forces of good in the final
apocalyptic battle before being annihilated by God’s wrath
(Ezekiel 39:1-3). Reference to Gog and Magog is also found
in the New Testament (Rev. 20:8) and in the Holy Quran
(Q21:96) where they are referred to as Ya’juj and Majjaj.

(vii)  All Abrahamic traditions prophesize a final battle that will
be fought on a global scale. The Tanakh states that all
nations will rise against Jerusalem (Zech 12:3). Of course,
prophecy states that the enemy will be annihilated (Zech
12:9). The New Testament describes how the Antichrist
will gather the kings of the earth to fight the Messiah (Rev.
19:19). Sunni narrations tell us of huge losses faced by the
Muslim army before victory is finally attained.® There are
also indications in ShiT narrations of large numbers of the
enemy being killed.!

So the question that arises is: what are we to make of these
similarities? A comparative analysis of end times prophecy in the
Abrahamic traditions reveals many common features, which is not at all
surprising given that the source of all the scriptures of these faiths is the
same - divine revelation. By building on the commonalities using the
idea of a “transcendent tawiditur,” we can attain a level of certainty
regarding the veracity of the prophecy about a final apocalyptic battle
between the forces of good and evil. The use of a tawditur that
transcends the boundaries of faith to include reports that have been
transmitted in other religious traditions is a new approach (based on an
old, established concept) that has many other potential benefits.

? Al-Khatib al-Baghdadi, al-Muttafiq wal-Mufiarig, vol. 1, p. 206.
10 Al-Majlisi, Bipar al-Anwar, vol. 51, pp. 134, 146, 157.
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Exploring the sources of different and frequently competing religious
traditions to find common ground is a laudable endeavour in itself and
has the capacity to bring about much needed interfaith understanding.

Definitions of Tawatur

The earliest lexicographers defined the term tawaitur as ‘sequential
succession’,'!  ‘persistence and  continuity’,’”> ‘transmission  of
information through a linked chain of informants, one after another’,"
‘gaps in action or progression’ or a combination of these.”” This
constitutes the lexical (/ughawi) definition of the term which is not the
same as its technical definition. The technical definition of tawaitur,
when applied to reports or narrations, is: the relaying of a piece of
information by a group that is so large (and varied) that it precludes the
possibility of their colluding to forge or fabricate the information; this
therefore leads to certainty about the veracity of that information.'
Reports and traditions of the infallibles that have been transmitted with
tawdtur are known as mutawaditir, while those that do not meet the
criteria of such traditions are known as 4pdd (solitary narrations). The
latter category makes up the bulk of the traditions in the hadith corpus
and are of a weaker epistemic value than the mutawatir traditions.

The idea of tawatur itself is not strictly Islamic. In fact, it has roots
in ancient Greek empiricism."” Since it is based solely on a rational
premise, there is no religious component that could limit it. It is entirely
intuitive to accept that corroboration from multiple different sources
enhances the epistemic value of a report to the point of certainty. So for

"W Al-Farahidi, Kizab al-Ayn, vol. 8, p. 188.

12 Al-Harawi, Gharib al-Hadith, vol. 4, p. 25.

13 Al-Azhari, Tahdhib al-Lugha, vol. 14, p. 223.

14 Al-Sahib ibn ‘Abbad, al-Mubit fi al-Lugha, vol. 9, p. 455.

15 Al-Jawhari, 74j al-Lugha wa Sihah al-Arabiyyah, vol. 2, p. 843.

¢ Al-Mamgqani, Miqbas al-Hidayah fi Tllm al-Dirdyah, vol. 1, p. 80.
7 Van Den Bergh, Averroes’ Tahafut al-Tahafut, vol. 1, p. 16 (notes).
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example, if we say that there was a historical figure known as Jesus or
Muhammad and base our certainty of this on the numerous concurrent
reports about the existence of these two individuals, no rational
individual would deny this fact. Hence, we note that even in courts of
‘secular’ law, corroboration of evidence is necessary for criminal
convictions. When it comes to religious beliefs, use of corroboration to
justify faith can be seen in the works of figures such as Francis Bacon
(d. 1626), Descartes (d. 1650) and Joseph Butler (d. 1752) among
others.'

In the Muslim world, the idea of tawditur as an epistemological
concept of corroborative knowledge that affords certainty was first
propounded by the rationalist school of the Mu'tazilah.” Though the
term fawdtur occurs in many Islamic disciplines such as legal theory,
theology, grammar and hadith studies, its development commenced
after passing through the hands of the classical theologians.? It was not
until the 3" century of the Hijra that the term mwatur came to be used
among the hadith scholars to describe multiple concurrent narrations
that were numerous and of enough varied provenance as to give rise to
certainty about their authenticity.> The goal of each discipline in
establishing fawdrur is the attainment of evidence that is conclusive and
hujjah (i.e. has authoritative probative value).

Muslim scholars realized from the beginning that unlike sense
perception and reason, which lead to direct knowledge, narrated reports
give rise only to indirect knowledge due to the presence of an
intermediary between the report and the one receiving it. Hence, the
reliability of the report depends on the reliability of the reporter (see:

18 See: Abt Zayd, “ Tawatur al-Hadith bi ‘Uyiin Gharbiyyah,” pp. 135-63.

' Hansu, “Notes on the Term Mutawatir and its Reception in Hadith Criticism”, p.
384.

2 See: Laher, “Twisted Threads: Genesis, Development and Application of the Term
and Concept of Tawatur in Islamic Thought”.

2! The famous Sunni hadith compilers Bukhari (d. 256 A.H.) and Muslim (d. 261
A.H.) both consider some traditions to be of this category.

73



INFALLIBLE WORDS

Q49:6). Tawatur was a means by which narrated reports could attain
the highest truth-value and provide necessarily unassailable knowledge.
The reports that are classified as mutawitir, by their very nature, do not
need to go through the rigorous process of verification that the solitary
(@had) reports do, where each narrator is subjected to scrutiny in order
to establish his (or her) reliability. It is for this reason that, unlike
reports that are considered mutawatir, ahid reports are said to provide
only conjectural knowledge until further evidence is provided to
corroborate them.

Since the strength of legal rulings in Islam depends on the
authenticity of the narrations upon which they are based, legal theorists
also expressed interest in the classification of narrations based on their
epistemic value. Due to its practical implications in the fields of
theology and legal theory, twditur was propounded, discussed and
applied in these fields before it ever entered into the realm of actual
hadith studies.”? When a narration is transmitted by a sufficiently large
number of transmitters such that it would have been impossible for
them to collude in a lie, that narration is deemed mutawaitir. However,
this is not the only condition required for zzwdtur. For a narration to
be considered mutawatir, the following conditions must all be realized:

(1) The narrators of the report should be so many that it would
be impossible for them to have colluded in fabricating a lie.

(ii) The previous condition must obtain in every tier (fabagah)
of narrators.

(i)  Each narrator should have certainty about what he (or she)
is narrating, and should not be basing it on conjecture.

(ivy  The certainty of each narrator should be based on
knowledge attained through sense perception, not
rationalization i.e. they must have seen or heard first-hand

2 Hansu, “Notes on the Term Mutawitir and its Reception in Hadith Criticism”, p.

390.
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what they are reporting.”

On the question of the specific minimum number of narrators
required (in each tier) for a report to be considered mutawatir, there has
been a lot of discussion and no consensus exists. Some scholars came
up with exact numbers of the minimum required narrators such as five,
twelve, twenty, forty, seventy or three hundred and thirteen.? In his
dissertation on fawdtur, Suheil Laher argues that the number of
minimum transmitters required for a report to be deemed mutawaitir
varies according to the type of report. If a report is less believable, it
requires a larger group of reporters for it to be deemed mutawatir
whereas more easily believable reports require a smaller number of
narrators to bring about the certitude that zawdtur does.” In any case,
without a fixed standard that is agreed upon by the majority, there is
always room for difference of opinion regarding whether a report is
actually mutawatir or not. Unless, of course, the number is so great that
nobody would challenge its zawditur status (like the case of the five daily
prayers or going to Makka for pilgrimage, for example).

One of the other questions upon which scholars disagree is whether
any mutawatir traditions actually exist in the hadith corpus. Some early
scholars, like the 4™ century hadith expert Ibn Hibban (d. 354 A.H.),
state categorically that all the traditions in the hadith corpus are dhad
since there are no reports from more than two reliable transmitters in
all tiers going back to the Prophet.® Later scholars also echoed this in
their works, claiming that in actuality, there are no mutawidtir reports
in the corpus of hadith, or if they do exist, they are very rare. It is in all
likelihood for this very reason that hadith scholars never really paid
attention to the term fawdtur until much later. It was only around the

» Al-Mamqani, Miqbas al-Hidayah fi Tlm al-Dirdyah, pp. 96-97.

24 Hallaq, “Authenticity of Prophetic Hadith: A Pseudo-Problem”, p. 79.

% Laher, “Twisted Threads...”, Introduction.

%6 Ibn Hibban al-Busti, al-Ihsin fi Taqrib Sabih Ibn Hibban, Beirut: Muassasat al-
Risalah, vol. 1, p. 156.
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9% century that the term became part of the technical jargon of hadith
experts.”’

The scholars who argue for the presence of mutawatir reports in the
hadith corpus do so on the basis of a fawditur founded on meanings
rather than words. While it is true that it is almost impossible to find
any mutawdtir tradition relayed by the required number of transmitters,
where each has transmitted the exact same verbatim tradition from an
Infallible (also known as tawatur lafzi), it is not as difficult to identify
such concurrently transmitted reports where only the content and
meaning are the same (tawditur ma‘nawi). Even in real world scenarios,
it is uncommon to have the same report relayed by different channels
using the exact same wording. News reports about the same events are
presented using different wordings, structures and syntax. Some go into
more detail whereas others are brief. This is also the case with early and
medieval historians who wrote historical accounts of the same event
using different descriptions and expressions. Therefore, to expect
verbatim mutawatir reports is actually asking for something that is
beyond the norm of human behaviour. The only text that has been
relayed in such a manner is the Qurian itself.”

Reports that fall under the category of tawatur ma‘nawi also yield
necessary knowledge of the common shared meaning, excepting those
details which are transmitted only in some of the reports. For example,
the Nazi Holocaust is an event that took place and cannot be denied
since there are too many corroborating reports about it. However, the
precise details about the genocide such as the exact number of those
killed, the degree of complicity of each Nazi soldier, etc. are not agreed
upon. Hence, we may attain a degree of certainty that the event wherein
alarge group of Jews were killed did take place, but we cannot be certain
about exact numbers or other such details. This is an example of tawartur
ma‘nawi. An example of this kind of zawditur from within the traditions

77 Ttr, Manhaj al-Naqd fi ‘Ulim al-Hadith, p. 405.
28 Subhi Salih, ‘Uliam al-Hadith wa Mustalahibh Ardun wa Dirdsah, p. 148.
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is the hadith of Ghadir, which has been narrated so widely and from so
many sources, both Shiah and Sunni, that it is undoubtedly muzawatir.
However, some details regarding it such as the number of people
present at Ghadir Khum, the exact wording of the Prophet’s sermon,
etc. differ and as such the tradition would be considered as mutawatir
ma‘nawi, that is to say, we are sure that the Prophet (s) delivered a
sermon at Ghadir Khum wherein he proclaimed his cousin ‘Ali ibn Abi
Talib (a) to be his successor, but we cannot be certain about all the
details pertaining to the event.

Some Muslim scholars have attempted to compile a list of
mutawdtir traditions. In his al-Azhar al-Mutanithira, al-Suyuti (d. 911
A.H.) collected 112 traditions that he considered to be mutawiditir and
al-Kattani (d. 1328 A.H.) went a step forward and managed to collect
310 such traditions. Due to the existence of very few mutawatir reports,
some Orientalist scholars have actually argued that the whole idea of
tawdtur in transmission of hadith is otiose. G. H. A. Juynboll states, for
example, that the entire phenomenon of fawatur is dead.” Yet the
“discovery” made by Juynboll is not new at all. As mentioned
previously, scholars such as Ibn Hibban, Ibn Salah ez 4/. have all
maintained that there are no mutawditir traditions with identical
wording. However, it seems that unlike these scholars, Juynboll neglects
to consider the traditions, however few they may be, that have been
narrated with identical meanings thereby giving rise to rtawatur

manawi.

Can Tawatur Transcend the Bounds of Faith?

It is quite interesting that, though the definition of fwaditur itself
contains no caveat regarding the religious persuasion of the narrators or
‘informers’, scholars tend to keep themselves restricted to their own

» Juynboll, “(Re)Appraisal of Some Technical Terms in Hadith Science”, p. 344.
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sources and narrations in order to establish whether a tradition is
mutawatir or not. Some even wrongly surmise that, just as in the case
of singular or solitary narrations (@hdd), for tawaitur to be established all
the narrators have to be ‘reliable’ and ‘just’. This is not the case as these
requirements are only for the acceptance and verification of solitary
non-mutawdtir narrations. For solitary reports, it is important to know
the religious affiliation of every narrator and what school of thought
they espouse. This is because biases are bound to creep into their
narrations and even though Shiah scholars accept traditions narrated
by reliable Sunni informants, the level of acceptability of such
narrations (classified as muwaththaq) is lower than that of those that are
narrated only by reliable Shi‘ah narrators (sabip). Sunni scholars do not
even accept the traditions that are narrated by Shiah informants and
consider them to be heretics.

When it comes to tawditur, however, examining the beliefs of
narrators becomes moot. This is because, by their very nature,
mutawdtir reports give rise to certainty and there is no room for doubt
about their authenticity, regardless of the reliability or religious
affiliation of the individual narrators. A good discussion on this very
point has been presented by Muhammad Bagir al-Irwani in his treatise
on establishing the veracity of the 12 Imam’s birth through analysis of
the traditions we have in this regard. Al-Irwini, who is a well-
established and renowned scholar in the religious seminaries of Najaf
and Qum, categorically states that in mutawaitir reports, it is not
necessary that all the narrators be ‘reliable’ and ‘just’. He goes on to
explain that this is because mutawatir reports give rise to certitude not
because the narrators are reliable individuals, but because of the sheer
number of unrelated narrators who have narrated the same thing, which
precludes any possibility of their having come together to fabricate a lie.
Hence, the reliability of narrators, or even their religious persuasion,
has no bearing in this type of narration.*

30 Al-Irwani, al-Imam al-Mahdi Bayn al-Tawatur wa Hisab al-Ihtimalat, p. 14.
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This means that even if the narrators are sinners or unbelievers, if
the report relayed by them reaches the level of wwditur, it yields
certainty. Hence the character of the individual narrators is of no
concern because even if it might have been possible for each individual
narrator to be mistaken or to have lied, it is not possible for all of them
to have done so, especially when they had different opinions, goals and
hailed from different regions in an era when communication was much
more difficult than it is today.” As such, we cannot help but ask the
question: why is it that Muslim scholars have always limited their search
for corroborating traditions, which might elevate any given tradition to
the level of tawadtur, to their own respective hadith corpora? Why have
they not tried to look for such corroboration in the traditions of other
Muslim sects or even in the scriptures and traditions of non-Muslims?

If indeed the belief or background of the narrators is of no
consequence in mutawdtir reports, surely it would be worthwhile
looking into the traditions reported by other Muslim and non-Muslim
schools of thought to see if they have anything that can corroborate
what is found within one’s own traditions. Since in most real-world
scenarios reports are not transmitted with the conditions of rawatur,
their veracity cannot be affirmed apodictically but only in terms of
probability. In order to check the probability of the veracity of non-
mutawdtir reports, one of the factors that is examined is the background
and character of the narrator. If the person is honest and trustworthy,
the probability of his report being accurate is much higher.
Nevertheless, it will not yield certainty the way a concurrently narrated
mutawatir report does. This is because even if a person is honest and
reliable, he may have reason to lie or could have been mistaken in what
he heard or witnessed. But when a large number of unrelated narrators
report the same thing, they could not all have erred or fabricated the
exact same lie.

3! Hansu, “Notes on the Term Mutawitir and its Reception in Hadith Criticism”, p.

402.
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In the realm of beliefs and creedal matters in particular (as opposed
to religious praxis), it is necessary to attain certainty, and one cannot
truly be at ease believing in something that is only probable. Hence,
scholars of all faiths always try to seek out the most reliable traditions
in order to justify their beliefs. One cannot base his or her faith on
traditions that are subject to mendacity, error and falsification. This is
where the concept of fawdtur comes in. That is why it was the
theologians (mutakallimin) who first explicated the concept. Hisham
ibn Hakam (d. 179 A.H.), a companion of the sixth Imam, Ja'ar al-
Sadiq (a), was probably the earliest ShiT theologian to propound the
idea that when any information is corroborated through multiple
channels, albeit from unbelievers, it yields certain knowledge.> The
Mu'tazili turned Shi‘ah scholar Ibn Qiba al-Razi (d. pre 317 A.H.) also
used fawdtur as an argument to prove the successive designations of the
ShiT Imams.?

The use of tawditur as an argument was common in early polemical
debates between Muslim sects as well as between Muslims and non-
Muslims. Debates between early extremist (ghular) Shiis and Mu'tazili
Sunnis on the integrity of the Quran and the impossibility of distortion
in its text hinged primarily on the idea of tawditur, with the latter
empbhasizing tawditur in the transmission of the sacred text of the Qurian
and the former claiming fawditur of narrations that speak of alterations
in the text.** As for interreligious debates, there is evidence that such
debates were carried out from the early days of Islam.?® These debates
then increased during the early Abbasid era due to a number of factors
that included curiosity and interest in erudition, rhetoric and debate on

32 Van Ess, Theology and Society in the Second and Third Centuries of the Hijra, vol. 1,
p. 437.

3 Modarressi, Crisis and Consolidation in the Formative Period of Shi'ite Islam, p. 221.
34 See: Laher, “Twisted Threads...”, chapter 3.

3> The work of the 6" century scholar Ahmad ibn ‘Ali al-Tabrisi, al-Iptijaj ali Abl al-

Lijaj, chronicles such interreligious debates during the times of the Imams (a).

80



CONSTRUCTING A TRANSCENDENT TAWATUR

the part of some Abbasid caliphs like Ma'man (d. 218 A.H.).* By the
5% century, interreligious debates between Muslims, Christians and
Jews featured arguments related to the issue of zawiditur. For example,
Muslim scholars like al-Bagillani (d. 403 A.H.), Ibn Hazm (d. 456
A.H.) and Qadi ‘Abd al-Jabbar (d. 415 A.H.) argued that unlike the
Quran, the Bible lacked tmwarur.”

Both Jews and Christians also resorted to the concept of tawitur to
justify their claims and beliefs. In response to Muslim criticism of the
Bible for example, Jewish scholars insisted that there were multiple
transmissions of the Torah. If these were not enough to reach the level
of tawatur, they said, it is only because of the frequent invasions and
wars against ancient Israel which led to devastation that ultimately
resulted in the broken transmissions of the holy text.®® Having
understood the proof-value of fawatur, some Jewish and Christian
apologists also appealed to the concept of tawitur to argue for their own
beliefs. In his Kitab al-Amanat wal-Itigadat, the Jewish philosopher
Sadya Gaon (d. 330 A.H.) states that wilful distortion cannot occur in
a large and collective group since it would be impossible for them all to
agree upon a lie.* In his discourse on acceptable traditions, Dawud ibn
al-Muqammis (d. 325 A.H.)® insists that a tradition must be
transmitted by several individuals from different nations and in
different languages for it to be acceptable. Sarah Stroumsa notes that

36 Heidarynejad, “Tabyine Munasibat bayne Mamin wa Mu'tazila”, pp. 113-24.

% Lazarus-Yafeh, Intertwined Worlds — Medieval Islam and Bible Criticism, p. 42.

38 1bid, p. 45.

¥ Al-Fayyami, Kitib al-Amandr wal-Itiqidat, p. 127.

“ Dawiid ibn al-Muqammis, who is considered to be the first Jewish philosopher to
leave identifiable written works, was influenced by Christianity to such an extent that
he converted to the Christian faith for some time before finally reverting to Judaism.
See: Daniel J. Lasker, “Muqammis, David Ibn Marwan Al-,” October 1, 2010,
htep://referenceworks.brillonline.com/entries/encyclopedia-of-jews-in-the-islamic-
world/muqammis-david-ibn-marwan-al-SIM_0016080.
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this was a “typical Christian requirement.”

Other examples of Christian scholars emphasizing the value of a
large number of witnesses also exist. John of Damascus (d. 132 A.H.)
insisted that the main events mentioned in the Bible, such as the giving
of laws to Moses, have been transmitted by more witnesses than what
has reached us about the experiences of the Prophet Muhammad.” The
anonymous 8" century (A.H.) author of The Letter from the People of
Cyprus argues against the distortion of the Bible using an argument
based on tawditur and asks: how could a book written in so many
languages and with thousands of extant copies have been distorted?®
More recently, the British missionary William Temple Gairdner (d.
1928), in his paper on the comparison between hadith and the Gospels,
actually states that the message of the Gospels has indeed been
transmitted by the process of tawaitur.*

Muslims do believe in the divine revelation of the Torah (tzwrat)
and the Gospels (i7jil), but this belief is based on the teachings of the
Quran, which is considered to be the most perfect example of a
mutawatir text. Though the scriptures of other Abrahamic traditions
were indeed revealed to divinely appointed messengers, Muslims believe
that over time, they have been distorted intentionally or otherwise by
the followers of the respective traditions. The level of distortion and
whether any part of the scriptures of Jews and Christians may be
deemed authoritative today is a matter of debate. As a general rule,
however, anything that is related in the present-day Torah or Gospels
that contradicts the teachings of the Qur'an and authentic traditions of
the Prophet (s) is considered to be a distortion.

Since the idea that concurrent and successively transmitted reports

1 Stroumsa, “The Signs of Prophecy: The Emergence and Early Development of a
Theme in Arabic Theological Literature”, p. 113.

2 Sahas, John of Damascus on Islam: The “Heresy of the Ishmaelites”, p. 135.

* Ebied and Thomas, Muslim-Christian Polemic during the Crusades, p. 73.

# Gairdner, “Muhammedan Tradition and Gospel Record - The Hadith and the
Injil”, p. 379.
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yield certitude is purely rational, adherents of other faiths also used
tawdtur-based arguments in their polemical debates, as we have noted.
Suheil Laher makes the case for what he terms “meta-tawaitur” where a
tawdtur-like corroboration operates at the level of groups rather than
just individuals. This would apply to those reports that different sects
or schools of thought have related, for example.” What we propose goes
a step further and actually transcends the bounds of religion — a
‘transcendent zawdtur’. This would mean that reports that come to us
from transmitters with different religious backgrounds can be brought
together to form a mutawatir report if what they narrate and relate has
the same meaning.

Theoretically, there is nothing “new” being proposed here. As noted
carlier, the religious affiliation and character or background of
individual transmitters is not important in mutawatir reports. Hence,
we do not aim to shift any paradigms. Rather, what we propose is the
actual application and classification of reports from without the Islamic
tradition that support and echo what already exists within the tradition
as coming together to form fawatur. As it currently stands, only the
traditions that are narrated with numerous successive chains are
considered mutawdtir, without any consideration given to reports not
included in the hadith corpus, be they from within the Islamic tradition
or from other traditions. Including reports from other sources and
traditions may very possibly lead to the discovery of more mutawaitir
traditions and could change the way certain traditions are perceived and
interpreted.

The idea of a transcendent tawditur (and also meta-tawditur) is
further supported by the principle of the “testimony of the foe.”*

# Laher, “Twisted Threads...”, chapter 1.

% This principle states: al-fadl ma shahidat bibi al-adi’u “merit is that to which even
the enemies attest” and is based on the rational premise that when one’s enemy or
opponent testifies to something in one’s favour, then the likelihood of it being true is
much greater because there would be no other reason for one’s enemy to bear witness
to something that was in his foe’s favour.
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Actually, when opposing groups testify to the same thing or give
identical reports, the likelihood of that report being factual is much
higher. When both friend and foe attested to the merits of ‘Ali ibn Abi
Talib (a), Shiah scholars were quick to point out that this was
something that could now not be denied. Similarly, the agreement of
opposing factions of the Mu'tazilah, Khawarij and Murji'ah regarding
the inerrancy of the text of the Qurian, gives rise to certitude about its
inerrancy. For an instance of transcendent fawdtur, our subject of study
would be a good example. Since the Abrahamic traditions all have
reports that prophesize a final battle between the forces of good and evil
during end times, it constitutes a fzwdtur that goes beyond the bounds
of faith. Hence, we could say with a level of certainty that this prophecy
about the apocalyptic battle is indeed true.

Potential Pitfalls of this Approach and How to Avoid them

Trying to arrive at certainty about the prophecy of the final apocalyptic
battle by appealing to a transcendent tawditur, where the reports and
narrations found within all the Abrahamic traditions are brought
together and the common themes within them bolster each other,
giving rise to tawdtur, is a novel approach. While this approach has a
number of benefits, such as the potential to open up new avenues for
dialogue between adherents of different religions, gaining a deeper and
more nuanced understanding of other religious traditions by studying
their scriptures, dispelling misconceptions and false ideas about the
“other,” etc., there are some possible pitfalls that need to be addressed
and avoided.

The first potential problem that this method may lead to is
disregarding the presence of “borrowed” material in the traditions. It is
indisputable that there are some reports in the hadith corpus that have
Jewish or Christian origins. Early Orientalist scholars, noting the
presence of material in the Quran that is similar to what is found in the
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Hebrew Bible and the New Testament, even claimed that much of the
Qur’an had been sourced from these (and other) earlier scriptures. The
qisas al-anbiya’ (stories of the prophets) genre was of particular interest
to many of these scholars. In the twelfth and thirteenth centuries,
individuals such as Petrus Alfonsi (d. 1140) and Ricoldus de
Montecrucis (d. 1320) insisted that the Prophet Muhammad had been
influenced by Judaism and had sourced the Quran and other teachings
from Jewish scriptures.?

Abraham Geiger’s work published in 1833 tited Whar did
Muhammad borrow from Judaism?* addresses this very question. Geiger
considered Judaism to be the source of both Christianity and Islam,
which he called its ‘daughter’ religions. As such, he insisted that due to
its originality, only Judaism can truly lay claim to any spiritual
authenticity.” Later, two Christian scholars, William St. Clair Tisdall
(d. 1928) and Charles C. Torrey (d. 1956), also claimed that the
teachings of Islam were a garbled form of biblical narrative.* Some
medieval Christians went as far as to claim that Muhammad himself
was a renegade Christian or that the Muslims were actually a sect of
Christians who had deviated from true Christianity due to external and
cultural influences.”

Recent western scholarship on Islam and the Quran has started
leaning against this traditional Orientalist position. Marilyn
Waldman’s classic study, for example, argues that too much insistence
on the derivative nature of the Quran has prevented appreciation of the
Qur’an’s uniqueness. By carrying out an in-depth comparative study of

47 Pregill, “The Hebrew Bible and the Quran: The Problem of the Jewish ‘Influence’
on Islam”, p. 652.

“® The original title in German is: Was had Mobamed aus dem Judenthume
aufgenommen?

# Pregill, “The Hebrew Bible and the Quran...”, p. 649.

50 Daneshgar and Saleh (Eds.), Islamic Studies Today: Essays in Honor of Andrew
Rippin, p. 168.

3! Johnson, “Muhammad and Ideology in Medieval Christian Literature”, pp. 333—
46.
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the story of Joseph (Yasuf) in the Quran and the Bible, she has
demonstrated that in many ways the literary aspect of the Qur'an is far
more developed.” Angelika Neuwirth’s work on rhetorical and literary
analysis of the Quran also clearly shows the development of passages
within the Quran itself, thereby giving lie to the notion of mere
copying from earlier scriptures.’

Furthermore, the idea that “borrowing” was unilateral, from earlier
traditions by later ones, has also been effectively disproven. Brannon
Wheeler has shown that it was not always Islam or Christianity that
“borrowed” from Judaism. Rather, at times the Jews “borrowed” from
Islamic literature. He points out that the Qur'anic story of Moses and
the unnamed servant of God (often identified with Khidhr) was
wrongly purported to be based on the midrashic story of Elija and
Rabbi Joshua, when in reality the midrashic story itself is actually based
on a Muslim exegesis that was appropriated by the 11™ century Jewish
scholar, Ibn Shahin.* In his later monograph, Wheeler further shows
how other Qur’anic stories about Moses found their way into Jewish
literature.”

Muslims believe that the Quran is the word of God, and any
similarity between the Quran and other scriptures is simply due to the
fact that those scriptures were also revealed by the Almighty. The
Qur’an itself attests to the fact that the Prophet (s) was unlettered, lest
the disbelievers claim that he had copied the revelation from other
sources (Q29:48). However, a number of early Jewish converts to Islam
did play a role in the infiltration of biblical material into the hadith

52 Waldman, “New Approaches to ‘Biblical’ Materials in the Quran”, pp. 1-13.

53 Neuwirth, “Qurin, Crisis and Memory: The Quranic Path towards Canonization
as Reflected in the Anthropogenic Accounts,” in Crisis and Memory in Islamic Societies,
pp. 113-52.

> Wheeler, “The Jewish Origins of Quran 18:65-82? Re-examining Arent Jan
Wensinck’s Theory”, pp. 153-71.

5 Cf. Brannon M. Wheeler, Moses in the Quran and Islamic Exegesis, Routledge
Studies in the Qur’an.
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corpus. This extraneous material which found its way into Islamic
literature is termed 7572 7liyydt and Muslim scholars have been aware and
wary of this kind of material from the very beginning. Individuals such
as Kab al-Ahbar, ‘Abdullah ibn Salim and Wahb ibn Munabbih are
known to have propagated some of the teachings of their previous
Jewish faith among the Muslims.*® The presence of israiliyyit in hadith
literature gives one reason to question whether any tradition that
matches the beliefs of Jews and Christians is actually an original Islamic
tradition from the Prophet (s) or one that had been fabricated by
erstwhile Jews who attributed it to the Prophet after having entered the
fold of Islam.

The second potential problem is that of the possibility of
contradictions in reports that are considered to be mutawaitir by
adherents of different religious traditions. As a rule, since fawatur
logically leads to certainty, there can be no room for two contradictory
mutawatir reports as that would be tantamount to contradicting facts,
which is logically impossible. However, due to a number of factors and
biases, claims about rawatur at times lead to this very contradiction. For
example, Muslims believe that the Quran has been passed down
through a process of fawdtur while the scriptures of the Jews and
Christians have not. The Quran itself speaks of the distortion that has
crept into the scriptures due to the fabrications and alterations made by
certain unscrupulous rabbis and monks (see: Q4:46, Q5:13 & Q5:41
for example). Nevertheless, some Jewish (and Christian) scholars argue
that the public revelation of the Torah to Moses at Mt. Sinai is ample
evidence for its tawditur.”

Another example of seemingly contradictory “mutawatir” reports
are the Christian narratives of the crucifixion of Jesus and the Islamic
accounts of the same. Muslims believe that someone else was crucified

56 Tottoli, “Origin and Use of the Term Israiliyyat in Muslim Literature”, pp. 193—
210.
%7 Lazarus-Yafeh, Intertwined Worlds — Medieval Islam and Bible Criticism, p. 43.
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in place of Jesus and the Quran states: And for their saying, “We killed
the Messiah, Jesus son of Mary, the apostle of Allah” though they did not
kill him nor did they crucify him, but so it was made to appear to them
(Q4:157). However, the claim that a large group of Christian reporters
have narrated his crucifixion poses a problem, as it leads to what looks
like a contradiction of two mutawatir reports. Muslim scholars have,
over the ages, proposed a number of responses to this problem. The
famous Muslim polymath Aba Hamid al-Ghazzali (d. 505 A.H.) notes
that even though a large group purportedly witnessed the crucifixion of
Jesus, they only saw someone resembling him on the cross and
mistakenly thought it was Jesus who was crucified.”® For al-Ghazzali,
this was a special case of divine intervention which does not impugn
the validity of zawdtur in any way. However, the renowned exegete
Fakhr al-Din al-Razi (d. 606 A.H.) begged to differ. Instead of the view
that God intervened and intentionally ‘misled’ the people into thinking
that it was Jesus on the cross, al-Razi questioned the fawatur of the
Christian report itself. He stated that since the report ends with a small
number of individuals, it is not mutawatir and could well have been
fabricated.”

The third potential problem that could arise with this approach is
the assumption that the present-day Bible and Torah hold the same
probative value as the Quran, or that Jewish and Christian scriptures
can be referred to by Muslims for any issue under the sun. While Islam
recognizes the Old Testament prophets and even Jesus, the Messiah, as
guides for humankind, it limits their scope to their respective peoples
and periods. This, added to the alterations and distortions in the
scriptures of these Abrahamic traditions, would give any Muslim pause,
and it is probably for the same reason that scholars have not harkened
to the possibility of a transcendent fawatur. However, this has not
stopped scholars from referring to the Bible to find corroborating

58 Al-Ghazzali, al-Mustsfa fi lim al-Usil, vol. 1, p. 139.
%9 Al-Razi, Mafatib Al-Ghayb, vol. 11, p. 261.

88



CONSTRUCTING A TRANSCENDENT TAWATUR

evidence (qardin) for what they have already gleaned from Islamic
sources.

In order to avoid these potential pitfalls and problems that could
arise with the approach of appealing to a transcendent tawdtur, we
propose a specific algorithm for its implementation. The algorithm
involves a number of steps which, if followed correctly, would greatly
reduce, if not do away with, all the aforementioned problems. The steps

are:

(1) Start off with a hadith from the Shif corpus that has a sound
chain of transmission (sanad/isnid) and is not contradicted by
any other sound hadith from the same corpus. This hadith
should be such that there is no reason to suspect that it might
be a fabrication, and it should not contain anything that is
against the general teachings of the Quran and Islam.

(2) Search for similar narrations within the Shi‘ah and Sunni hadith
corpus, irrespective of the soundness of their chains of
transmission.

(3) Locate any verses of the Torah or the Bible that deal with the
same subject and have a similar purport as the first hadith.

(4) Look for passages dealing with the subject in other authoritative
Jewish and Christian literature.

(5) Bring all the material together and look for what is common
between them. Details that vary should be kept aside and only
similar themes that are found in all the texts can then be said to
form a transcendent tawaitur.

Following this method will enable one to avoid the potential pitfalls
because the starting point is a sound tradition which, though not
necessarily giving rise to certainty itself, has probative value. Then, the
next step is to build upon the foundation of that sound tradition by
looking for any and all other traditions that support it from within and
without the ShiT hadith corpus. If material is found in other Abrahamic
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religious traditions that support the first hadith, an argument can be
made for a transcendent fawditur. In this way, there would be no
possibility of the common theme having been “borrowed” from the
Abrahamic traditions to begin with, and we will also have safeguarded
ourselves from the charge of considering the Jewish and Christian
scriptures to be at par with the Quran.

Conclusion

For Muslims, studying the scriptures and early sources of the
Abrahamic traditions is something from which many positive outcomes
may be derived. The Qur'an states: Say, “O People of the Book! Come to
a word common between us and you: that we will worship none but God,
and that we will not ascribe any partner to Him, and that we will not take
each other as lords besides God.” But if they turn away, say, “Be witnesses
that we are Muslims” (Q3:64). Hence Muslims are encouraged to look
for terms that are common between themselves and the People of the
Book as that is the best and most positive way to build bridges between
the believing communities. Indeed, there is a lot in common between
the Abrahamic faiths, such as ethical teachings, their monotheistic
belief, etc. and by highlighting these commonalities, the adherents of
these faiths can be brought closer.

The fact that in accordance with their nature, it is not possible for
a large group of unrelated people to conspire to lie or remain silent
about momentous events such as war, the assassination of a famous
individual, etc. coupled with the paucity of extant early sources that
have managed to survive thought the ages, leads us to appreciate the
idea of appealing to a tfawditur that extends beyond the bounds of a
single faith-based tradition. This kind of “transcendent tawdrur” has
some potential pitfalls; however, these may be mitigated or alleviated
by following a specific algorithm when deriving this kind of zwaditur. In
the end, the similar reports that have been narrated by different, and at
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times rival, traditions serve only to bolster one another and give rise to

certainty about their overall veracity — as in the case of the prophecy of

a global, apocalyptic, end of days battle.
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A STUDY OF THE NARRATIONS ABOUT THE GREAT
BATTLE DURING THE END TIMES

The doctrine of a final saviour of humanity, known as the “Mahdi” in
Islam, is reflected even in non-Abrahamic traditions, though it finds
greater meaning and significance in the Abrahamic religions. This goes
to show, as we shall demonstrate, that the actual doctrine of a messianic
saviour is based on strong evidence, even if many of the details
pertaining to his appearance or reappearance may have gradually
developed at later stages in history. The name Mahdi literally means
“the rightly guided one.” God guides him so that he can carry out his
salvific mission to rid mankind of all corruption and injustice. Though
the term Mahdi does not appear in the Quran, there are at least 315
instances in it of derivations from the same root: s-d-y.

The term malihim is often used to refer to eschatological events
before and immediately after the rise of the Mahdi. Malipim is the
plural of malpamah, which is an event wherein a great number of
individuals are killed.! Some lexicographers say it refers specifically to
the massacre that will take place during the fizna (a term which, when
used in the eschatological context, refers to the upheaval of the End of
Days).? Commentators of hadith, however, have specifically defined
this term as the apocalyptic battles and wars that will be fought during
end times.’

The traditions that have reached us regarding this apocalyptic
encounter between the forces of good and evil refer to the battle as a/-

! Al-Fayruzabadi, A-Qamiis al-Mubit, vol. 4, p. 147.
2 Ibn Mangzir, Lisan al-Arab, vol. 12, 537.
3 Al-Nawawi, al-Minhdj: Sharh Sabibh Muslim Ibn al-Hajjaj, vol. 16, p. 78.
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malhamah al-kubra or al-malhamah al-‘ugma, where both terms signify
the superlative sense of greatness, meaning that this will be the battle to
dwarf all other battles, which is appropriate given that it will be the final
battle in which evil will be completely vanquished. The side of good
will be led by the Mahdi, who will initially have three hundred and
thirteen companions (ashab) but will later be joined by thousands of
supporters (angir).* There are many other end times figures mentioned
in the traditions including Prophet Isi (a), the Dajjal, the Sufyani, the
Yamani and the Khurasani. Each of these figures is portrayed as playing
a role either before, during or after the apocalyptic battle between the
forces of good and evil, as we shall see in this chapter.

Even though all Muslims believe in the concept of the Mahdj, he is
deemed a central figure in ShifT theology as he is the last of the infallible
Imams and the avenger of the injustices faced by the family of the
Prophet at the hands of the enemies. Yet, as attested by some well-
respected Shif scholars, the concept of the final awaited saviour predates
the religion of Islam itself.’ This does not mean that it is a borrowed or
fabricated concept as many sceptics and Orientalists would have us
believe.® Rather, it means that the promise of an end times saviour is
found even in earlier revelations like the Torah and the New Testament.
The importance of belief in the Mahdi in Shiism is further confirmed
by the numerous supplications in which believers pray for the quick
return of the Imam of the Age (s@hib al-zaman), one of the commonly

4 Taj al-Din, Al-Majalis al-Mahdawiyya, p. 240.

> Al-Sadr, Bapth Haw! al-Mahdi, p. 8.

¢ For example, D. S. Margoliouth asserts that the whole concept of a ‘deliverer’ must
have found its way into Islam from Judaism and Christianity, particularly in the
period of strife (fitna). He further claims that the first person to use the term “Mahdi”
was Mukhtar al-Thagafi when he addressed Muhammad ibn al-Hanafiyyah with this
title in order to further his own political ambitions. (Cf. Margoliouth, On Mahdis and
Mahdism, pp. 1-21). Other Orientalists with similar views include J. Darmesteter (Cf.
The Mahdi, Past and Present) and Goldziher (Cf. Introduction to Islamic Theology and
Law).
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used titles of the Mahdi.

Though the Sunnis and Shi‘ahs differ regarding the identity of the
Mahdi and whether he has been born or will be born in the future, with
the Sunnis claiming the latter, the concept of the Mahdi as the end
times saviour is generally agreed upon. Furthermore, both Sunni and
ShiT sources say that he will rise with ‘the sword’, meaning that he will
take up arms and fight the enemy. Finally, the sources of both schools
also speak of a battle to end all battles — a final encounter between the
forces of good and evil — after which the victorious believers will inherit
the earth and live in peace and harmony under the leadership of the
Mahdi. Hence, we find that even though there are some differences
regarding the details, the general belief in the coming of the Mahdi is
held by all Muslims.

Nevertheless, as always, there some exceptions to the rule. Some
Sunni scholars have questioned and even denied the traditions that
prophesize the rise of the Mahdi. This was possible since, unlike the
Shi‘ahs, the Sunnis do not consider belief in the Mahdi to be a
fundamental principle of faith.” Therefore, we find some renowned
Sunni scholars such as Ibn Hazm and Ibn Khaldan expressing strong
reservations about the authenticity of the ‘Mahdi traditions’.* Some
modern scholars also deny the very existence of the Mahdji, claiming
him to be nothing more than a mythical figure whose story is an
embellished version of Judeo-Christian prophecy.’

Since Muslims were always aware of the prophecies regarding the
Mahdi, the rulers and would-be rulers would at times take advantage of
the hope of the masses by fabricating traditions or misinterpreting
existing traditions to legitimize their rule. A good example of this was
what the Abbasids did when they sought to overthrow the Umayyads

7 Saritoprak, “The Mahdi Tradition in Islam: A Social-Cognitive Approach,” p. 656.
8 Dawani, “Maw'idi ke Jahan dar Intezare Ust,” pp. 63—-64.

? See for example: al-Khatib, A-Mahdi al-Muntagar wa Man Yantazirinah, pp. 14,
82, 112.
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and soon after they came to power. Aside from manufacturing
traditions to the effect that the Mahdi will be from the progeny of al-
‘Abbas, the uncle of the Prophet (s), they also gave many of their caliphs
the title ‘al-Mahdr’."* The first two Abbasid caliphs, al-Saffah (d. 131
A.H.) and al-Mansur (d. 158 A.H.) were both addressed by this title,
and the latter even named his son al-Mahdji, hoping that people would
accept him as the awaited Mahdi."

In trying to understand the philosophy behind the rise of the
Mahdi, which had been prophesied by none other than the Holy
Prophet (s) himself, one need only see how this prophecy gave hope to
Muslims, generation after generation, as they suffered from different
forms of hardship and tribulation. The famous Prophetic tradition
which states that God will send a man from his progeny to establish
justice and rid the world of evil, even if there is but a single day
remaining of this world, is a clear message of hope.'? The traditions that
describe the harmony and felicity that will exist under the Mahd’s rule
only enhance this hope. We are told, for example, that during his reign,
money and wealth will be so abundant that it will be disbursed without
counting."

Interestingly, though Muslim philosophers have mulled over the
question of the afterlife in terms of what form it will take, whether it
will be physical or spiritual, how human beings will be resurrected, etc.
they have not delved into the philosophy of the rise of the Mahdi.
However, some of the philosopher-mystics have spoken about the
Mahdi in their discourses. The famous Andalusian mystic, Ibn ‘Arabi
(d. 637 A.H.), discusses the rise of the Mahdji in his works and mentions
the Great War that will take place. He even seems to have had a vision

19 See: Manna'i and Ma'arif, “Barrasiye Abadithe Intesibe Mabdiye Maw%d be Abbas
ibn ‘Abd al-Muttalib dar Manibi Able Sunnat,” (1437 A.H.).

! Saritoprak, “The Mahdi Tradition in Islam: A Social-Cognitive Approach,” p. 661.
12 Ibid, p. 658.

13 Ibid.
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regarding the length of the Mahdi’s reign and the number of his helpers
but does not reveal the details."

In order to understand where the concept of the Mahdi derives, we
need to go back to the primary sources, i.e. the Quran and the
traditions (#padith). Upon examination, it will be seen that there is
indeed a Quranic basis for the belief in the Mahdi, who, despite not
being mentioned explicitly in the holy book, has been referred to
implicitly in numerous verses. As for the hadith corpus, the most
authentic collections of both the Sunni and Shif traditions mention the
rise of the Mahdi. Some have even devoted entire chapters to the
phenomenon.”” While it is beyond the scope of this article to examine
each and every tradition, we have selected some of the most authentic
and relied upon traditions that show that the Mahdi will rise during
end times and will fight against the forces of evil and corruption.

The advent of the Mahdi as the redeemer who will come to rid the
world of all injustice and tyranny has been referred to implicitly in
many verses of the Glorious Quran.'s For instance, there are a number
of verses which state that Islam will one day dominate all other religions,
such as:

-
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1t is He who sent His Messenger with guidance and the religion of truth,

4 Muhyi al-Din ibn ‘Arabi, al-Futihat al-Makkiyyah, vol. 3, p. 329.

15 Abt Dawid has a chapter titled: “Kitab al-Mahdi” (The Chapter Concerning the
Mahdi) in his compendium, for example.

16 Tt is not the case, as Sachedina claims in his Jslamic Messianism (p. 3), that the
concept of salvation in the Qurian had never envisaged the rise of a redeemer at the
end times and that the concept of the Mahdi was only the result of personal hope and
devotion on the part of the faithful. Rather, numerous verses in the Qurian are such
that they cannot be interpreted to mean anything other than the eventual rise of the

Mahdi (atf).
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that He may make it prevail over all religions, however much the
polytheists may be averse.

(Q9:33 and Q61:9)

Many ShiT commentaries say that this verse refers to the rise of the
awaited Mahdi,” and among the Sunni exegetes, al-Qurtubi (d. 671
AH.) comments regarding this verse that some Companions have
narrated that it refers to the time when Prophet Tsi (a) will come,
followed by the Mahdi.'® Other verses of the Quran tell us that the
righteous shall inherit the earth:

P
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And We desired to show favour to those who were abased in the land, and
to make them leaders, and to make them the beirs.

(Q28:5)

There are many other Quranic verses that exegetes have related to the
advent and rise of the Mahdi; suffice it to say that there is an undeniable
Qur’anic basis for the belief in the Mahdi and his advent, which will

lead to the eradication of all evil, tyranny and injustice from the world.

THE FINAL BATTLE IN SUNNI TRADITIONS

When we turn to the ahidith, we find that Sunni traditions have some
interesting descriptions of the final battle at the End of Days. All the
traditions we mention below have been classified as authentic (szhih) or
good (pasan) by hadith scholars, although some scholars have offered
different opinions regarding the grading of these traditions in certain
cases. Furthermore, they are found in the most reliable sources of Sunni
hadith, such as the six canonical works (al-sihah al-sittah) and the

17 See for instance: Al-Qummi, 7afsir al-Qummi, vol. 1, p. 289.
'8 Al-Qurtubi, Ak-Jami‘ li Abkam al-Qurin, vol. 8, p. 122.
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earliest available works that discuss the subject of the end times
tribulations, such as the book a/-Fitan by Nuaym ibn Hammad (d. 229
AH.).

1) The Betrayal of the Romans

The great final battle between the forces of good and evil is portrayed
in some Sunni traditions as being a war between Islam and the West,
or, more precisely, between Muslims and Romans. These traditions

include:
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Ahmad ibn Hanbal reported: Rawh narrated to us that al-Awzaf
narrated from Hassan ibn ‘Atiyyah, from Khalid ibn Ma‘dan, from Dhi
Mikhmar that one of the companions of the Prophet (s) narrated that
he heard the Messenger of Allah (s) say: “You will surely make peace
with the Romans, and then you will join forces with them to fight an
enemy. You will attain victory, overcome the enemy and gain the spoils
of war. Then you shall proceed until you arrive at the hilly grasslands, "
whereat one of the Christians will raise a cross and say, “The Cross is

' Marj dbi talil is the description of an unspecified location. Though some have
speculated on where exactly it is, no evidence has been produced for such speculations.
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victorious!” Upon hearing this, one of the Muslims will get enraged. He
will stand up and strike him with a blow. When this happens, the
Romans will betray the Muslims and gather for the final [apocalyptic]

encounter.”?
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Al-Bukhari said: al-Humaydi narrated to us, from al-Walid ibn
Muslim, from ‘Abdullah ibn al-‘Al3> ibn Zabr who said that he heard
Busr ibn ‘Ubaydillah who heard Aba Idris, who in turn heard ‘Awf ibn
Malik say: “I went to the Prophet (s) during the Expedition of Tabik,
while he was sitting in a leather tent. He said, ‘Count six things as signs
that indicate the approach of the Hour: my death, the conquest of
Jerusalem, a plague that will afflict you (and cause you to die in large
numbers) like the plague that afflicts sheep, increase in wealth to such
an extent that even if one is given a hundred gold coins, he will not be
satisfied; then an affliction which no Arab house will escape, and then
a truce between you and Bani al-Asfar (lit. the yellow folk) who will
betray you and attack you under eighty flags — with twelve thousand

2 Tbn Hanbal, Musnad Abmad Ibn Hanbal, vol. 28, p. 31.
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soldiers under each flag.””?!
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Al-Khatib al-Baghdadi reports from al-Hasan ibn Abi Bakr, who
narrated from Ahmad ibn Muhammad ibn ‘Abdillah al-Qattan, from
Muhammad ibn Ghalib ibn Harb, from Ahmad ibn Haitim, from
Ibrahim ibn Yazid al-Basri, from Ibn ‘Aun, from Ibn Sirin, from Abu
Hurayrah who said, “The Messenger of Allah (s) said, ‘Rome will gather

an army against a ruler from my progeny whose name will be similar to

my name. They will proceed towards a place known as al-‘Ammaq
where about one-third of the Muslims will be killed. Then they will
fight on another day and a similar number of Muslims will be killed.
Then they (i.e. the Muslims) will fight on a third day and will
overpower the Romans. They will then continue until they have
conquered Constantinople. Then, just as they are dividing the spoils, a
crier will come to them and proclaim: the Dajjal has taken your place

2! Al-Bukhari, Sahih al-Bukhari, vol. 5, p. 251.
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among your progeny!
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‘Abd al-Razzaq reported from Ma‘mar, from Ibn Abi Dhi’b, from Sa‘id
al-Magbari, from Aba Hurayrah who said, “The nights and days will
not come to an end until the Muslims have battled the Romans. Then
they will turn to Constantinople and it too will be seen conquered. And

the Hour will not come to pass until a man from Qahtan leads the

people.”?
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> Al-Khatib al-Baghdadi, A--Muttafiq wal-Mufiariq, vol. 1, p. 206.
» Al-San‘ani, Musannaf Abd al-Razzaq, vol. 11, p. 388.
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Muslim ibn al-Hajjaj reports that Qutaybah ibn Said narrated from
Jarir, from ‘Abd al-Malik ibn ‘Umayr, from Jabir ibn Samurah, from
Nafi‘ ibn ‘Utbah who said, “We were with the Messenger of Allah (s) in
an expedition when a group of people came to the Holy Prophet (s)
from a region in the west. They were dressed in woollen garments and
they approached him near a hillock. When they met him, the
Messenger of Allah (s) was sitting, while they were standing. I said to
myself: ‘Better go to them and stand between him and them, so that
they may not attack him.” Then I thought that perhaps there might be
some secret discussion between them. Nevertheless, I went to them and
stood between him and them, and I memorized four statements
[spoken by the Prophet (s) on that occasion] which I can recount
clearly. He (s) said, “You will push against the Arabian Peninsula and
Allah will enable you to conquer it; then you will campaign against
Persia and He will make you conquer it. Then you shall attack Rome
and Allah will enable you to conquer it; then you will fight the Dajjal
and Allah will enable you to vanquish him.”” Nafi‘ said, “O Jabir, we
will not witness the emergence of al-Dajjal until Rome has been
conquered.”

Appraisal:

The “Romans” mentioned in these traditions are understood to refer to
various probable entities. From the descriptions given, the term
obviously does not refer to those who hail from the present day Italian
city of Rome. Rather, the more plausible interpretation would be that
it is a term that symbolizes the western superpower of the day® — just
as the Byzantines®* were the western superpower at the time of the

24 Muslim ibn al-Hajjaj, Sahih Muslim, vol. 4, p. 2225.

» Tayy, al-Mabdi al-Muntagar Bayn al-Din wal-Fikr al-Bashari, p. 184.

%6 Even though the Western Roman Empire had fallen in the 5" Century, the Eastern
Empire (Byzantines) continued to identify themselves as Romans.
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Prophet (s). Of course, some scholars have offered other interpretations,
such as the Trinidadian shaykh Imran Hosein, who insists that it refers
to the Russians.”

The Romans are described as being the staunchest enemies of the
Muslims who will finally be defeated by the latter when the Hour
comes.” The enmity between the Romans and Muslims started right
from the nascent period of Islam, when they fought two battles at Mata
and Tabuk. This is probably the reason they are described as being those
who are farthest from Islam and least likely to ever accept Islam and the
Muslims.? As the Hour approaches, the Romans will be very strong and
will have the largest population and army. They will be seemingly
invincible and will hypocritically propagate humanistic ideals such that
people will assume them to be the most caring and compassionate of all
people.

The third tradition clearly identifies the Mahdi as the leader of the
Muslim army that will fight in the final apocalyptic battle against the
Romans. He is an individual from the progeny of the Holy Prophet (s)
whose name will be the same as that of the Prophet, i.e. Muhammad.
The Shiahs believe that the twelfth Imam, who is currently in
occultation, bears this name and even those in the Sunni world who, at
one time or another in history, claimed to be the awaited Mahdji, used
the same name or title as the Prophet (s) in order to enhance their
standing and conform to the description given by the Prophet himself.

The first tradition above describes how the actual war will
commence and how the treaty between the Romans and the Muslims
will be broken. The second tradition gives some indication of the same,
terming the cause “a betrayal” by the Romans. Therefore we can deduce

27 “When Would the Muslims Make and Alliance with Rum, Is Rum the Rome in
Italy?” hetp://www.imranhosein.org/faq/28-muslim-village/326-rum-rome.html.

2 Ibn Hanbal, Musnad Abmad Ibn Hanbal, vol. 29, p. 551.

# Al-Harith ibn Abi Usamah, Bughyat al-Babith ‘an Zawd'id Musnad al-Harith, vol.
2, p. 670.

3 Muslim ibn al-Hajjaj, Sahib Muslim, vol. 4, p. 2222.
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from these two traditions that it is the Romans who will vitiate the truce
with the Muslims, which will then result in an apocalyptic battle
between the two sides. The number of soldiers mentioned in the
Roman army will be close to a million, and if we assume that the
Muslim army will be equally large, then the scale of the war will surely
be apocalyptic.

The last two traditions inform us of the expected chronology of
events, with the battle against the Romans preceding the conquest of
Constantinople, which is then followed by the emergence of the Dajjal.
Therefore, the final victory of the Muslims will not be achieved by
merely defeating the Romans; rather, it is only when the Dajjal is
ultimately vanquished and killed that a complete and final victory shall
be achieved. It is then that the reign of justice and equity under the
Mahdi will pervade all the lands of the world.

2) The Conquest of Constantinople as a Precursor to Armageddon
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Ibn Majah reports from Hisham ibn ‘Ammar, who narrated that al-
Walid ibn Muslim and Ismafl ibn ‘Ayyash said that Aba Bakr ibn Abi
Maryam reported from al-Walid ibn Sufyan ibn Abi Maryam, from
Yazid ibn Qutayb al-Sakini (but al-Walid said it was Yazid ibn
Qutbah), from Aba Bahriyyah, from Mu‘adh ibn Jabal, from the Holy
Prophet (s) who said, “The great battle, the conquest of Constantinople
and the coming of the Dajjal will all take place within a span of seven
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months.”?!
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Abu Dawud reports that Haywah ibn Shurayh narrated from Bagiyyah,
from Bahir ibn Sa‘d, from Khalid ibn Ma'dan, from Ibn Abi Bilal, from
‘Abdullah ibn Busr, from the Prophet (s), who said, “The time between

the great war and the conquest of the city (i.e. Constantinople) will be
six years, and the Dajjal will emerge during the seventh [year].”*
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Ahmad ibn Hanbal reported from Zayd ibn al-Hubab, who narrated
from ‘Abd al-Rahman ibn Thauban, who narrated from my father, from
Makhal, from Mu‘adh ibn Jabal who said, “The Messenger of Allah (s)
said, “The flourishing of Bayt al-Maqdis will mean the destruction of

3! Ibn Majah, Sunan Ibn Majah, vol. 5, p. 546.
32 Aba Dawad, Sunan Abi Dawid, vol. 4, p. 1837.
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Yathrib, and the destruction of Yathrib will lead to the advent of the
final battle, and the advent of the final battle will lead to the conquest
of Constantinople, and the conquest of Constantinople will be followed
by the appearance of the Dajjal.” Then he hit his thigh or his arm and
said, “This is the truth, just as you are seated here.” Makhul used to

relate something similar to this from Jubayr ibn Nufayr, from Malik
ibn Yakhamir, from Mu‘adh ibn Jabal, from the Prophet (s).?
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Muslim ibn al-Hajjaj reported from Zuhair ibn Harb, who narrated
from Mu‘alla ibn Manstr, from Sulayman ibn Bilal, from Suhail, from

3 Ibn Hanbal, Musnad Abmad Ibn Hanbal, vol. 36, p. 352.
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his father, from Aba Hurayrah who said, “The Holy Prophet (s) said,
‘The Final Hour will not come until the Romans land at al-A‘maq or
in Dabiq. An army consisting of the finest people on earth at that time
will come from Madina to face them. As they arrange themselves in
ranks, the Romans will say, “Do not stand between us and those
(Muslims) who took prisoners from amongst us. Let us fight them.”
But the Muslims will respond, “No, by Allah, we will never stand by
and let you fight our brothers!” They will thus fight them and a third
of them will flee, may Allah never forgive them. A third of them will be
killed, and they shall be considered the most excellent martyrs in the
sight of Allah. The final third will succeed in battle and they will never
be put to trial. Thus will they conquer Constantinople, and as they get
busy distributing the spoils of war [amongst themselves] after hanging
their swords on olive trees, Satan will cry out, “The [Anti-]Messiah has
taken your place among your family!” They will thus leave [the city],
but it shall be found to be a lie. Instead, when they arrive in Syria, he
will emerge while they are preparing themselves for battle, drawing up
the ranks. Then, as the time of prayer sets in, ‘Isi son of Maryam (peace
be upon them) will descend and lead them [in prayer]. When the enemy
of Allah sees him, he will begin melting away just as salt dissolves in
water, and if he (Tsi (a)) were to leave him, he would fade away
completely, but Allah will kill him by his hand and he will show them

his blood on his lance.””*
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3 Muslim ibn al-Hajjaj, Sabih Muslim, vol. 4, p. 2221.
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Nu‘aym ibn Hammad reported from Rishdayn, from Ibn Lahi‘ah, from
Abi Qubayl, from Abi Firis, from ‘Abdullih ibn ‘Amr ibn al-‘As who
said, “You will battle Constantinople thrice. In the first battle, you will
meet great trials and hardships. The second battle will end in a truce
between you and them, such that the Muslims will even [be allowed to]
build mosques in it (i.e. Constantinople) and will fight together with
them against outside enemies before returning to it. But with the final
battle, Allah will cause you to attain victory through the wkbir; and it
shall be divided into three parts where one is destroyed, the second is

burned and the third is divided as spoils.”*

Appraisal:

What is meant by “Constantinople” in these traditions has been the
subject of some debate amongst scholars. Some have posited that it
represents the capital of eastern Christendom, as it was in the nascent
period of Islam. Hence, they have related it to present-day Moscow, as
it is the current capital of Orthodox Christianity. Alternatively, it could
refer to the actual Turkish city itself, which is presently called Istanbul.*

3 Al-Marwazi, al-Fitan, p. 326.

3 Tt could be argued that this understanding is flawed since the Turks already
conquered Constantinople in 1453. As such, historical events have seemingly
challenged this interpretation of the prophecy. However, such an assertion is easily
countered by the fact that the future remains unknown and it might well be that
present day Turkey is conquered by western (or other) forces in the future, in which
case the prophecy could still come to pass. All in all, it is in the very nature of prophecy
to espouse a variety of possible readings and interpretations.
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Even though it is a Muslim-majority country, Turkish governments
have many times taken positions that are contrary to the teachings and
principles of Islam.” Hence there is no consensus among scholars on
the exact location being referred to in these traditions.

Mu‘adh ibn Jabal describes the great battle that will take place
during the conquest of Constantinople just before the Dajjal emerges.
He relates that the Prophet (s) said, ... the occurrence of a fierce and
bloody battle (a/-malpamah) will transpire after the destruction of
Yathrib (present day Madina). This fierce battle will lead to the
conquest of Constantinople, and the conquest of Constantinople will
lead to the appearance of the Dajjal.” Scholars like al-Barzanji have
interpreted this to mean that when the Mahdi rises, he will first have to
fight the hypocrites who have taken control of Madina and after he has
gotten rid of all of them, only the righteous believers will remain in the
Prophet’s city.*®

Regarding how the Mahdi will conquer these cities and vanquish
their armies, a tradition attributed to ‘Ali ibn Abi Talib (a) sheds some
light on this: “He (the Mahdi) will then proceed, along with those
among the Muslims who have joined him, towards the cities. They will
not pass by any fortress in the land of Rome but that they will proclaim
upon it, “There is no god but Allah,” whereupon its walls will collapse.
Then they will come to Constantinople and recite the wkbir (“Allahu
Akbar”) whereat its bay will be rent asunder and its walls will fall. After
Constantinople is conquered, the Mahdi will turn towards
‘Ramiyyah™ and when they arrive there, the Muslims will recite the
takbir thrice which will lead it (i.e. the city) to be ground to dust.”*

7 Tayy, al-Mahd: al-Muntagar Bayn al-Din wal-Fikr al-Bashari, p. 185.

38 Al-Barzanji, al-Ishd'ab li Ashrit al-Siah, pp. 237-38.

3 There are differences of opinion about the exact location of this city. Some state
that rather than referring to a particular city, it could be a reference to any European
capital, like Berlin, or an American state like New York or Washington (Ref: Tayy,
al-Mahdi al-Muntazar Bayn al-Din wal-Fikr al-Bashari, p. 186).

“ Al-Magqdist, 7gd al-Durar fi Akbbar al-Muntazar, pp. 187-88.
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The fifth tradition tells us that this final victory will be preceded by
two other battles, meaning the Muslims will have to actually fight
against their enemies before they attain victory through divine succour,
which is represented metaphorically as the takbir, in the final battle.
Hence, it would be wrong to surmise that there will be no bloodshed
and a miraculous victory will be won without loss of life. Furthermore,
on the issue of the timeframe of events, there seems to be a
contradiction between the first and second narrations, which has led
some scholars to categorize the second tradition as weak. However, it is
quite possible that scribal error or forgetfulness on the part of the
narrator led to seven years being reported as seven months, or vice

versa.*!

3) A Great Battle at the End of Time
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Ahmad ibn Hanbal reports that the Holy Prophet (s) said, “The Hour
will not come to pass until two large armies fight each other, with there
being great loss of life between them, while their claim will be one and
the same.”
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N Al-Astd, al-Apadith al-Waridab fi al-Malpamab al-Kubra, p. 353.
2 Tbn Hanbal, Musnad Abmad Ibn Hanbal, vol. 13, p. 485.

110



THE GREAT BATTLE DURING THE END TIMES

Al-Bukhari narrates from ‘Abdullah ibn Muhammad, who narrated
that ‘Abd al-Razzaq narrated from Ma‘'mar, from Hammam, from Abi
Hurayrah, from the Prophet (s) who said, “The Hour will not come
until two groups will fight each other in a colossal battle, yet their claim
will be the same. And the Hour will not come until lying deceivers
emerge, almost thirty of them, each of whom surmises himself to be a
messenger of God.”*
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# Al-Bukhiri, Sabih Al-Bukbiri, vol. 6, p. 54.
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Muslim ibn al-Hajjaj narrates from Aba Bakr ibn Abi Shaybah and ‘Ali
ibn Hujr, both of whom reported from Ibn ‘Ulayyah (but the words are
Ibn Hujr’s). They reported from Ismafl ibn Ibrahim from Ayyub, from
Humayd ibn Hilal, from Abi Qatadah al-‘Adawiyyi, from Yusayr ibn
Jabir who said, “Once there was a red storm in Kafa and there came a
man who had nothing to say but [the following]: ‘O ‘Abdallah ibn
Mas‘td, the Hour is upon us!” He (‘Abdullah ibn Mas‘ad) sat up, as he
had been reclining against something, and said, “The Hour will not
come until shares of inheritance stop being distributed and there is no
rejoicing over spoils of war.” Then he said, pointing towards Syria with
his hand, “The enemy shall muster strength against Muslims and the
Muslims will also muster strength against them.” I said, ‘You mean
Rome?” He said, ‘Yes, and there will be an intense battle, and the
Muslims will prepare a detachment that is ready to fight to the death,
and not return except victorious. They will fight until the night comes
between them, when both sides return without attaining victory and
their condition (i.e. that they will not return except after victory) will
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be nullified. The Muslims will again prepare a detachment for fighting
unto death so that they may not return except victorious. But when
night falls, they too will return without victory and the condition will
be nullified. This will happen continuously for three days. On the
fourth day, a new detachment from the remaining Muslims shall be
prepared and Allah will decree that the enemy should be routed [by
them]. They shall fight in such a manner, the likes of which would
never have been seen; so much so that even if a bird were to pass their
flanks, it would fall down dead before reaching the end. [There will be
such a large scale massacre that] when a count is taken, only one out of
a hundred men related to one another would be found alive. So what
joy can there be with the spoils of such a war and what inheritance
would be divided?! They shall be in this very state when they will hear
of a calamity that is even more horrible. A cry shall reach them that the
Dajjal has taken their place among their offspring. They will, therefore,
throw away what is in their hands and advance, sending ten [of their
fastest] horsemen as a scouting party. The Messenger of Allah (s) said,
“Verily I know their names and the names of their fathers and the
colour of their horses. They will be the best horsemen on the face of the
earth on that day, or amongst the best horsemen on the face of the earth
on that day.””#
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“ Muslim ibn al-Hajjaj, Sahih Muslim, vol. 4, pp. 2223-2224.
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Nu‘aym ibn Hammad reported from Jarrah, who reported from Artat,
who said, “The first Great War [with the Romans], according to
[Prophet] Daniel, will be in Alexandria. They (i.e. the Romans) will
come in their ships. The people of Egypt will ask the people of Syria for
help. The two sides will meet and fight each other fiercely. The Muslims
will defeat the Romans after exerting tremendous effort. Then, the
Romans shall amass a large army and disembark at Yafa (Jaffa) in
Palestine and advance 10 miles inland. Its inhabitants (i.e. the
Palestinians) will seek refuge with their children in the mountains. The
Muslims will meet the Romans in battle, defeat them and kill their king.
In the second Great War, after their defeat in the first battle, the
Romans will amass an army larger than their first army. Then, they will
head to and disembark in Akka (Acre, in Palestine). They will have
chosen the son of their king who was killed [in battle] as their new king.
He will meet the Muslims [in the battlefield] in Akka. Victory will be
withheld from the Muslims for forty days. So the people of Syria will
ask for help from the people of all Muslim lands, but they will be slow
to send supporting armies. [On the Roman side,] there will be no
Christian, free man or slave, who will not go to help the Romans. As a
result, one-third of the people of Syria will flee, one-third will be killed
and Allah will grant victory to the remaining third. They will defeat the
Romans with such a defeat the likes of which has never been heard of
before, and they will [again] kill the king of the Romans. In the third
Great War, whoever [among the enemy] fled by sea will return and
whoever from them fled by land will rejoin them. They will choose the
son of their slain king, who will be so young that he will not yet have
reached puberty. They will have great love for him. For this reason,
troops will assemble for him in much larger numbers compared to the
two previous kings. They will disembark in the valley of Antioch. The
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Muslims will gather across from them. They will fight for two months.
Then, Allah will send His succour to the Muslims so they will defeat
the Romans, and they will slay them as they flee and escape. Supporting
armies will then arrive to help the Romans and they will stand to fight
again. The Muslims will ambush them and kill their king and the rest
shall be defeated. Immigrant Muslims will continue fighting the fleeing
Romans until the Cross is abolished. The Romans will flee to nations
behind them, specifically Andalusia. The Immigrants will split into two
groups. Half of them will march on land and the other half will sail by
sea. The Immigrants who are on land will meet their enemies and defeat
them more decisively than their previous defeats. They will then send
someone to convey the good news to their brothers at sea, and inform
them that their rendezvous will be the City. Allah will support them in
their sailing until they disembark at the City. They will overrun it and
conquer it. After this, only Andalusia and some other nations will stand
[as their enemy] and they will come to Syria where the Muslims will
meet them in battle and defeat them.”®
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Al-Bukhari reported that Muhammad ibn al-Sabbah narrated from
Isma‘l ibn Zakariyya, from Muhammad ibn Stagah, from Nafi® ibn
Jubayr ibn Mut'am who said, “A’isha reported that the Messenger of

4 Al-Hammad, Al-Fitan, p. 310.
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Allah (s) said, ‘An army will invade the Ka'bah and when it reaches al-
Bayda’, the ground will sink and swallow them all, first to last.” I asked,
‘O Messenger of Allah (s), how will they all be swallowed up while
amongst them will be their traders and others who are not part of them
(i.e. the invaders)?” The Prophet (s) replied, “They will be swallowed up
one and all, but they will all be resurrected and judged according to
their [own] intentions.’”*

Appraisal:

These traditions are the clearest and most explicit indications in the
Sunni hadith corpus that there will be a great, bloody battle between
two large armies during the End of Days. This war will result in huge
casualties and a large portion of the global population will be affected
by it. The fight will be between the believers and the infidels, between
justice and falsehood, between righteousness and tyranny. Nevertheless,
the first tradition tells us that both factions will lay claim to the same
thing. This is something we can relate to very well today as in most of
the conflicts being witnessed in the world, both sides claim to be
fighting terrorism and terrorists while upholding the important
principles of human rights. They do this to appease their detractors and
to grant legitimacy to their violence.

The second tradition goes a step further and tells us that there will
be many false prophets during this time — up to thirty, no less! The
third tradition is one of the lengthiest and most detailed traditions
regarding the final battle. As seen in the earlier section, it is not going
to be a single encounter. Rather, there will be a number of encounters
and only in the last battle will there be a decisive victory. The word
“days” which is used to distinguish one encounter from the next does
not necessarily refer to single twenty-four hour periods. Rather “yawm”

% Al-Bukhiri, Sabib al-Bukhari, vol. 4, p. 43.
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refers to any specific span of time, and can last up to a number of years.*’
In the fourth battle, after fierce fighting, the Muslims will finally attain
victory.

The fourth tradition describes how the Roman side will prepare for
the battle and it gives us some details that are not found in any other
tradition, such as how their king will be killed each time they come face
to face with the Muslims, and they will have to regroup each time and
select another king to lead them. Some other interesting points that can
be gleaned from this tradition is that while the Romans will be able to
rally all the polytheists (mushrikin) to come to their aid, the Muslims
will be slow to respond to their brothers’ pleas for support. In the fifth
tradition, the enemy that is proceeding towards the Ka'bah is swallowed
up by the earth in a miraculous show of divine succour.

4) The Prominence of Syria
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Abu Dawud reports from Hisham ibn ‘Ammar, who narrated from
Yahya ibn Hamzah, from Ibn Jabir, from Zayd ibn Artat who said, “I
heard Jubayr ibn Nufayr narrate from Aba Darda’ that the Messenger
of Allah (s) said, “Verily the place where the Muslims will assemble for
the final apocalyptic battle will be al-Ghatah which is located near a
city that is known as Damascus, which is one of the best cities of

¥ Ibn Manzir, Lisin al-Arab, vol. 12, p. 650.
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Syria.
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Ahmad ibn Hanbal reports from Ishiaq ibn Isi who narrated from
Yahya ibn Hamzah, from Zayd ibn Wagqid, from Busr ibn ‘Ubaydillah,
from Aba Idris al-Khawlani, from Aba Dardi who said, “The
Messenger of Allah (s) said, ‘T was asleep when I saw a column of books
being carried from under my head. I thought it was being drawn away,
so I continued looking at it until it was taken to Syria. Indeed, when
the time of tribulation and upheaval [during the end times] comes, faith

will rest in Syria.””*
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Ahmad ibn Hanbal reported from Yazid, from Shu‘bah, from Mu‘awiya
ibn Qurrah, from his father who said, “The Messenger of Allah (s) said,
‘When the people of Syria become corrupt, then there will be no good
[remaining] among you. The people of my nation will continue
receiving [divine] succour, and will not care about those who abandon

8 Aba Dawad, Sunan Abi Dawid, vol. 4, p. 1838.
¥ Ibn Hanbal, Musnad Abmad Ibn Hanbal, vol. 36, p. 62.
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them, until the Hour comes.””*°
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Ahmad ibn Hanbal reports from ‘Abd al-Samad, from Hammad, from
al-Jurayri, from Aba al-Mashsha’, who is Laqit ibn al-Mashsh2’, from
Abu Umamah who said, “The Hour will not come to pass until the best

people of Iraq move to Syria and the worst people of Syria go to Iraq.
And the Messenger of Allah (s) said, ‘Cling to Syria.”'
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50 Tbid, vol. 24, p. 362.
3! Tbid, vol. 36, p. 461.
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Al-Nasa’1 narrated from Ahmad ibn ‘Abd al-Wahid, from Marwan al-
Tatari, from Khalid ibn Yazid ibn Salih ibn Subayh al-Murri, from
Ibrahim ibn Abi ‘Ablah, from Walid ibn ‘Abd al-Rahman al-Jurashi,
from Jubayr ibn Nufayr, from Salamah ibn Nufayl al-Kindi who said,
“We were seated in the presence of the Messenger of Allah (s) when a
man said to him, ‘O Messenger of Allah, the people have lost interest
in horses and put down their weapons, and they say there is no [more]
jihad, and that war has ended.” The Messenger of Allah (s) turned to
face him and said, “They are lying. Fighting has now come and there
will always be a group among my nation who will fight for the truth,
and Allah will cause the hearts of some people to deviate regarding
them, and will grant them provision until the Hour comes or until the
promise of Allah is realized. Goodness is tied to the forelocks of horses
until the Day of Resurrection. It has been revealed to me that I am
going to die and will not stay long, and you will follow me group after
group, striking one another’s necks. And the place of safety for the
believers is Syria.””*

Appraisal:

Syria (or shdm, as it is referred to in the traditions) is a place about which
many traditions have been narrated. In the ShiT hadith corpus, due to
a number of reasons, foremost among which was the rule of Mu‘awiya
and his son, who were staunch enemies of the Ahl al-Bayt (the
household of the Holy Prophet (s)), Syria is generally portrayed in a
negative light. On the other hand, Sunni traditions speak very highly
of Syria. Nevertheless, traditions tell us of the plight and suffering that
the Syrians will face during end times.”

52 Al-Nasa’i, Al-Sunan al-Kubra, vol. 3, p. 35.
53 See for example: Muslim ibn al-Hajjaj, Sahih Muslim, vol. 4, p. 2220.
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In the second tradition, the “column of books” being referred to by
the Prophet (s) has been interpreted as a metaphor for learning and that
which the believers refer to and turn to for their guidance. This
tradition tells us, therefore, that Syria will be a locus of faith during the
final days, when the whole world will be facing upheaval.* The location
of al-Ghutah mentioned in the first tradition, which will be the
headquarters of the Muslim army during the End of Days battle, is
described as a place in Syria that has plentiful water and vegetation and
is close to the city of Damascus.”

The corruption of the inhabitants of Syria referred to in the third
tradition is either a corruption of faith which will prevail among most
but not all of the people, or a destruction of the country. Since Syria is
portrayed in other traditions as the last bastion of Islam and the Prophet
(s) is said to have advised the Muslims to take care of Syria, the second
meaning seems more plausible. However, if we consider the fourth
tradition to mean that evil elements will overrun the country, then it
could be understood to mean that corruption will enter Syria from
outside. In any case, there seems to be some ambiguity about the third
and fourth traditions. Suffice it to say that Syria will suffer a period of
hardship at the hands of those who are corrupt during the end times.

The fifth tradition in this section is interesting as it speaks about a
continual struggle against falsehood which will carry on until the Hour
comes. Muslims are not to expect peace before then. Interestingly, in
this tradition the Prophet (s) informs the believers that they will quarrel
and fight among themselves and even strike each other’s necks, possibly
referring to the numerous civil wars, uprisings and rebellions that would
come after him. In the end, he (s) is reported to have said that the place
where believers will have some semblance of security and safety is Syria.
Of course, that is, before the Hour comes.

> Al-Astd, Al-Abadith al-Waridah fi al-Malbamah al-Kubra, p. 206.
> Abadi, Aun Al-Ma%bid: Sharh Sunan Abi Dawad, vol. 11, p. 273.
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5) The State of Muslims during the Days Preceding the Apocalyptic
Battle

A number of traditions describe the state of Muslims during the period
just prior to the final End of Days battle. Some of these include:
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Ibn Mijah reported from ‘Uthmin ibn Abi al-‘Atikah, from Sulayman
ibn Habib al-Muharibi, from Aba Hurayrah who said, “The Messenger
of Allah (s) said, “When the fierce [apocalyptic] battles take place, Allah
will send a troop of freed slaves who will be [better than] the best Arab
horsemen and the best marksmen, by whom Allah will support His
religion.””>
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Ahmad ibn Hanbal reports from ‘Abdullah ibn Muhammad ibn Abi
Shaybah, from ‘Abdullah ibn Ahmad, from Zayd ibn al-Hubab, from

56 Ibn Majah, Sunan Ibn Majah, vol. 5, p. 545.
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al-Walid ibn al-Mughirah al-Ma‘afiri, from ‘Abdullah ibn Bishr al-
Khathami, from his father who heard the Prophet (s) say,
“Constantinople will most surely be conquered [by the Muslims], and
the best ruler shall be its ruler, and the best army will be that army
[which conquers it].” He (the narrator) said, “Maslamah ibn ‘Abd al-
Malik called me and asked me about this and I narrated it to him, so
he invaded Constantinople.”
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Muslim ibn Hajjaj reports from Qutaybah ibn Sa‘id, from Layth, from
Muhammad ibn Rumh, from Nafi, from Ibn ‘Umar who said that he
heard the Messenger of Allah (s) say while he was facing the east,
“Indeed the upheaval and tribulation will be right there. Indeed the

tribulation [of end times] will be from right there, for it is the place
from where the horns of Satan shall rise.”

Lo ¢ ol oy Sl e dins oy 18 B i Lol 1y s JUS [£]
&?’Eaﬁldﬂ)éicsﬂﬁ&s_fio_pccj_p;\ﬂ&_pml_}}!\@ic_pm_:lp@ré
168 b idsad for Nk o J ser (S ALl o5 Wi

Muslim ibn Hajjaj reports from Qutaybah ibn Sa‘id, from Malik ibn
Anas, from Abi al-Zannad, from al-A‘raj, from Aba Hurayrah who
reported that the Messenger of Allah (s) said, “The Hour will not come

57 1bn Hanbal, Musnad Ahmad Ibn Hanbal, vol. 31, p. 287.
58 Muslim ibn al-Hajjaj, Sabih Muslim, vol. 4, p. 2228.
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to pass until such a time when a man walks by the grave of another and

says, ‘How I wish I was in his place!”””
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Ahmad ibn Hanbal reports that the Holy Prophet (s) said, “The Hour
will not come to pass until knowledge is taken away, tribulations

become manifest and upheavals increase.” People asked, “What are

these upheavals, O Messenger of Allah?” He replied, “Massacre[s].”®

Appraisal:

These are just some of the many traditions that are considered sound
(sabib), which describe the state of Muslims during the end times. We
are told that during this final period, despite their large numbers,* the
Muslims will initially be unable to withstand the onslaught against
them. So much so that a sense of despondency will overtake them and
the living among them will wish that they were dead and buried. Only
after the rise of the Mahdi, and a specific group of Muslims who shall
be his followers, and, as the first tradition in this section tells us, will be
mostly from the non-Arab Muslims, will the virtuous believers regain
their rightful station as the vicegerents of God on earth.

The second tradition shows how expectation of the realization of
prophecy was something that shaped the Muslim mindset from the very
early days of Islam. It was not something that only resulted from the
suffering and tribulation that the Muslim community had to endure,

% Ibid, p. 2231.
¢ Tbn Hanbal, Musnad Abmad Ibn Hanbal, vol. 12, p- 458.
! Abit Dawiad, Sunan Abi Dawid, vol. 4, p. 1838.
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as we note that even during the golden age of Islam, some of the rulers
were well aware of what the Prophet (s) had prophesied for the future
and even tried to become part of it. Hence the idea that the Messianic
figure of the Mahdi was a later concoction of the Muslim mind that
resulted from a need to hold on to some hope for the future is flawed
to say the least.

The place that is identified by the Prophet (s) as being the source of
tribulation for Muslims in the third tradition is simply referred to as
being in “the east.” However, Ahmad ibn Hanbal has narrated a
tradition which explicitly states that the area being referred to by the
Prophet (s) is Najd, which is located to the east of Hijaz.”> The “horns
of Satan” metaphor symbolizes the tyranny and evil that will lead to
great tribulation and upheaval for the righteous believers. And, as the
last tradition in this section informs us, the meaning of “upheaval” is
bloodshed and massacre.

The “east” in the third hadith can also be interpreted to mean the
place whence Gog and Magog will appear, which is somewhere in
Central Asia where the Gates built by Dhul Qarnayn are located. The
upheaval and tribulation would then be a reference to the chaos and
destruction carried out by Gog and Magog before the end of history.
This hadith contrasts with the prophecies seen eatlier regarding the fall
of Constantinople, however both traditions make up part of the entire
image of end times as prophesied in hadith.

THE FINAL BATTLE IN SHIT TRADITIONS

In Shif traditions, there are numerous direct and indirect references to
the final battle between the forces of good and evil. Some of these refer
to battles that take place before the coming of the Mahdi whereas others
speak of the war that will ensue after his reappearance. Considering all

62 Ibn Hanbal, Fadiil al-Sabiabah, vol. 2, p. 904.
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the traditions together, we conclude that the final apocalyptic battle will
actually take place under the leadership of the Mahdji, though there will

be many other wars that are fought before it as well.

1) The Uprooting of Strife
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Al-Kulayni reported that ‘Ali ibn Ibrahim narrated from this father,
from Ibn Abi ‘Umayr, from ‘Umar ibn Udhaynah, from Muhammad
ibn Muslim who said, “I asked Abii Jafar (a) about the verse wherein
Allah, to whom belong might and majesty, says: Fight them wuntil
Jaithlessness is no more, and religion becomes [exclusively] for Allah.
(Q2:193). He said, “The hidden meaning [of this verse] has not yet
come to pass. Verily, the Messenger of Allah (s) granted them leave [to
abstain from fighting] for anything he needed or his companions
needed. But when the hidden meaning of this verse is realized, no
excuse will be accepted from them. Rather, they will [have to] fight
until Allah, the Almighty, is believed [by all] to be One, and there is no

more polytheism.””®
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6 Al-Kulayni, a/-Kafi, vol. 8, p. 201.
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Al-Nu‘mani reported that Muhammad ibn Hammam and Muhammad
ibn al-Hasan ibn Jumhiir both narrated from al-Hasan ibn Muhammad
ibn Jumhir, from his father, from Sulayman ibn Sama‘ah, from Abi al-
Jarad, from al-Qasim ibn al-Walid al-Hamdani, from al-Harith al-
A'war al-Hamdani who said, “Amir al-Mu'minin (a) said, ‘May my
father be ransomed for the son of the noblest of slavewomen,” meaning
the Q2'im from his progeny (a). ‘He will abase them and make them
drink from the cup of bitter disgrace. He will give them nothing but
the sword and turmoil. It is then that the evil ones among the infidels

will wish that they had something beneficial of this world that they

could exchange for their redemption, but they will not be left until
Allah is pleased.”
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64 Al-Nu‘mani, a/-Ghaybah, p. 229.
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Al-Nu‘mani reported that Ahmad ibn Muhammad ibn Sa‘id narrated
from Muhammad ibn Salim ibn ‘Abd al-Rahman al-Azdi, from his
book in the month of Shawwal in the year 271 A.H., that ‘Uthman ibn
Sa‘id al-Tawil reported from Ahmad ibn Sulayman, from Masa ibn
Bakr al-Wasiti, from Bashir al-Nabbal who said, “When I arrived in
Madina, I said to Aba Jafar (a), “They say that when the Mahdi rises,
matters will be set in order for him and not even the smallest amount
of blood will be spilled.” He said, ‘No. By He in whose Hand is my
soul, if it was possible for the affairs to be set aright themselves for
anyone, then it would have happened for the Messenger of Allah (s).
Instead, his front teeth were broken and his face was wounded [in
battle]. No! Rather, the affair will be so severe that [both] we and you
will wipe off sweat mixed with blood,” then he wiped his forehead.”®
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% Ibid, p. 284.
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Al-Saffar reported that Ibrahim ibn Hashim narrated from Aba
Sulayman al-Daylami, from Mu‘awiya al-Duhni, from Aba ‘Abdillah
(a) who, regarding the verse wherein Allah, to whom belong might and
majesty, says: 1he guilty will be recognized by their mark; so they will be
seized by the forelocks and the feet (Q55:41), asked: “O Mu‘awiya, what
do they say about this [verse]?” Muawiya said, “I replied, “They think
that Allah, to whom belong might and majesty, will recognize the guilty
by their marks on the Day of Judgment and will command that they be
taken, so they will be seized by their forelocks and feet, and will be
thrown into the fire of Hell.” He (a) said to me, ‘How is it that the
Almighty Lord would need to recognize His creation in this way when
He is the one who originated them and created them?!” I said, “Then,
may I be your ransom, what does it mean?’ He replied, ‘It is referring
to when our Q@’im rises. Allah will give him the ability to recognize the
infidels by their marks, so they will be seized by their forelocks and feet
before being put to the sword [by him].””%
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Al-Kulayni reported that al-Husayn ibn Muhammad narrated from
Muflla ibn Muhammad, from al-Washsha’, from al-Muthanna al-
Hannat, from Qutaybah al-A‘sha, from Ibn Abi Ya‘fur, from a client of
the Bani Shayban, from Aba Ja'far (a) who said, “When our Q2’im rises,
Allah will place his hand over the heads of the servants, by which their

6 Al-Saffar, Basa'ir al-Darajat fi Fadi'il Al Mubammad, 356.
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minds will come together and their intellects will become perfect.””

Appraisal:

The first tradition in this section has a sound chain of narrators® and
tells us about the deeper meaning of a Quranic verse — a meaning that
goes beyond what is commonly understood from the apparent
connotation of the verse. The Imam tells one of his close companions,
Muhammad ibn Muslim, that the verse in question refers to the final
battle from which no believer will be exempt and no rebellious
unbeliever will be spared — a fight that will continue until disbelief is
uprooted in its entirety. The second tradition is not found in any other
early ShiThadith collections. Nevertheless, it has been adduced by many
ShifT scholars over the ages® and is generally accepted as a valid tradition
as far as its general purport is concerned.

In the third tradition, the Imam uses a logical argument to dismiss
the notion that when the Mahdi comes, all affairs will be put in order
automatically, miraculously, and without the need for bloodshed. He
says that if this was ever meant to happen, it would have happened
during the time of the Prophet (s) himself. Since the Prophet had to
face the enemy in battle and was even wounded as a result, it is
foolhardy to think that when the Mahdi rises, he will establish order
without any need to quell dissent or defeat enemies. Then, as if to
empbhasize the point, the Imam wipes his brow as he exclaims that the

¢ Al-Kulayni, al-Kafi, vol. 1, 56.

% The analysis of chains of transmitters has been carried out by referring to what is
arguably the most authoritative work on the subject of Réjd/, namely Syed al-Kha'T’s
Mujam Rijal al-Hadith. In cases where no information is available on specific
narrators, we have relied upon other methods to establish the soundness of traditions
such as referring to corroborating evidence or relying on the compiler’s judgment, as
in the case of al-Kulayni who deems all the traditions he has collected in a/-Kafi to be
sound (Cf. A-Kafi, vol. 1, 16).

 Cf. Danishname Imam Mahdi (a) vol. 9, 91.
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severity of the affair will be such that blood will get mixed with
perspiration.

The fourth tradition is another explanation of the correct
interpretation of a Quranic verse by the Imam (a). The verse is
interpreted by one of the Imam’s companions, and indeed by many
exegetes to this day, to refer to how the disbelievers will be recognized
by special marks that appear on their faces on the Day of Judgment.
However, the Imam dismisses this interpretation saying that the
Almighty does not need any external means (like marks on faces) to
recognize the evildoers and disbelievers. Rather, he goes on to explain,
this verse refers to the marks that will appear on the disbelievers when
the Mahdi rises, and it is through these marks that they will be
recognized by him and destroyed.

The fifth and final tradition in this section is weak as far as the chain
of transmitters is concerned.”” Moreover, it does not refer to any
bloodshed as such and had it not been for the overwhelming number
of traditions that tell us how the Mahdi will rise with the sword, it
might have been in order for us to interpret this tradition as referring
to the non-violent means by which divergent minds would be brought
together and united. However, when we take all the other traditions
into consideration, we understand that this tradition refers to how, after
all the evil has been vanquished and strife is uprooted, all the people are
united so as to ensure that no future dissension comes about. The
tradition tells us that it will be through a divinely given ability that the
Mahdi will be able to unite the minds of the believers.

2) Confronting the Hypocrites
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7% This is due to the existence of an unknown narrator who is simply referred to as
“one of the clients of Bani Shayban.”
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Al-Kashshi narrated from Muhammad ibn Tsa, from Yanus ibn ‘Abd
al-Rahman, from Yahya al-Halabi, from Mufaddal ibn ‘Umar who said,
“I heard Aba ‘Abdillah (a) say, ‘If our QZ’im were to rise, he would start
with the liars among the Shi‘ah and kill them.””!

oo L o e o el e s s e s Y]
DS PN U S [N | U SPCp N DTS PO [P
o L] U8 b o Gl o g e L gy V) 550 25
e o 1 ol Al SIS o) Al il 13U cpl L i S A2
FSLT e oS o il S8y ¢ (85 LS Jons Y 10 b Uy o
pBYs el3 e (Silils | ol Lo L1 06 05 5 (oSSl

.&\ng&iyé;ﬁﬁsg

Al-Tusi narrated from Ya‘'qub, from al-Hasan ibn ‘Ali ibn Faddal, from
Shu‘ayb al-‘Aqarqufi, from Abi Hamzah al-Thumali who said, “Aba
‘Abdillah (a) said, “The earth will remain without a scholar from us who
distinguishes truth from falsehood.” He [further] said, ‘Dissimulation
was only prescribed as a means to protect lives, so when it leads to loss
of life, there is no dissimulation. By Allah, if you were called to come
and assist us, you would say, “We will not do so as we are practicing
dissimulation.” Dissimulation is indeed more beloved to you than your
own fathers and mothers! But when the Q2’'im rises, he will not need to
ask you for your assistance, and he will surely carry out Allah’s

"t Al-Kashshi, Tkhtiyar Ma'rifat al-Rijalvol. 2, p. 589.
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punishment upon many of you who are hypocrites.”””
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Al-Mufid reported that Aba al-Jarad narrated from Abua Jafar (a) [who
said], in a lengthy tradition, that when the Q2'im (a) rises, he will
proceed to Kafa and expel from it some ten thousand individuals
known as the Butriyyah, an armed group; and they will say to him,
“Return from whence you came, for we have no need for [anyone from]
the progeny of Fatimah!” So he will raise the sword against them and
fight them until their last number. Then he will enter Kafa and kill

every hypocrite therein before destroying its palaces and fighting its
battalions until Allah, the Mighty and High, is pleased.”

widﬁﬁwio_om_ﬁio_pzk_fouo_oJ.@.«[&}ﬂi@.}ﬁ\d@[i]
Eons Y gl dgr Al sondly) i 5 s S5 B S ae Y
JUs 1B 0 gmaday ¥ ol 28T 2 S0 Ui ade Tite sy o 0 gy 0
Dot 3y oS el B 2l 10 S Y adn 5 U e ey LT L 2

z | wﬂ“:‘“/ |
JU5 o L 10 1L sl s Y 1 5T B ) J g 3 00 iy 5

N

72 Al-Tust, Tahdhib al-Abkam vol. 6, p. 172.
73 Al-Mufid, al-Irshad fi Ma'rifat Hujajillih ali al-1bad, vol. 2, p. 384.
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Al-Kulayni reported that Sahl narrated from Muhammad, from his
father, from Aba Basir who said, “I asked Abi ‘Abdillah (a) about the
verse wherein Allah says: They swear by Allah with solemn oaths that
Allah will not resurrect those who die. Yes indeed, it is a promise binding
upon Him, but most people do not know (Q16:38), so he said to me, ‘O
Aba Basir, what do you think this verse is talking about?’ I said, “The
polytheists believed and even swore to the Prophet (s) that Allah will
not resurrect the dead.” He said, “Wretched are those who say this! Ask
them if the polytheists swore by Allah or by [their idols] Lat and
‘Uzzah?’ I said, ‘May I be your ransom! Then please help me understand
it.” He said, ‘O Aba Basir, when our Q2a’im rises, Allah will resurrect a
group of our followers and send them to him with their swords hanging
from their shoulders. Some of our followers who had not died will hear
about this, so they will say: so-and-so, and so-and-so, and so-and-so
have been resurrected from their graves and they are with the Qa'im.
When the news of this reaches a group of our enemies, they will
exclaim, “O Shi‘ahs, how great liars you are! This is your government
and yet you are fabricating lies. No, by God, these people have not come
back to life and shall not be resurrected until the Day of Judgment.” So
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Allah has relayed their words and said: They swear by Allah with solemn
oaths that Allah will not resurrect those who die...””"
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Al-Nu‘mani reports that Ahmad ibn Muhammad ibn Said narrated
from ‘Ali ibn al-Hasan al-Taymuli, from Muhammad and Ahmad ibna
al-Hasan, from their father, from Thalaba ibn Maymin, from Abi
Kahmas, from ‘Imran ibn Maytham, from Malik ibn Damrah who said,
“Amir al-Mu'minin (a) said [to me], ‘O Malik ibn Damrah, how will
you react when the Shiah dispute with each other like this?’ - then he
opened the fingers of both his hands and intertwined them. I said, ‘O
Amir al-Mu'minin, there is nothing good that will come of it.” He said,
‘Rather, all that will come of it is good! O Malik, it is at that time when
our Q2'im will rise and first take action against the seventy men who
are lying against Allah and His Prophet (s), killing them. Only then will
Allah gather them all together on one course.”””

74 Al-Kulayni, al-Kafi, vol. 8, p. 51.
75> Al-Nu'mani, al-Ghaybah, p. 206.
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Appraisal:

The traditions in this section generally describe how some of the first
people to oppose the Mahdi when he rises will be the hypocrites among
the believers themselves. Hence, they will be dealt with first before the
final apocalyptic battle, since it is generally the hypocrites who are
responsible for the internal strife in any community. Many examples of
this can be evinced in history such as how, after the martyrdom of Imam
al-Kazim (a), some of his trusted representatives turned their backs on
his successor and claimed that the Imam had not died but was in
occultation. They did this in order to hold on to the wealth and power
they had acquired as representatives of the Imam. This then led to the
formation of a splinter group known as the Wagqifiyyah. Such instances
abound in history, so it is small wonder that the Mahdi will first “clean
house” so to speak, before embarking on his mission to establish global
justice and equity.

The first tradition states that the Q2’im will punish the liars among
the Shiah. It does not elaborate on who these individuals will be, but
other similar traditions state that they will be a group who will have
doubts regarding the existence of the awaited Mahdi and will only
hypocritically profess faith in him. The second tradition is a well-
known and oft-referred to tradition that jurists use to define the limits
of dissimulation in Islamic law. However, towards the end of the
tradition, the Imam states that when the Qa'im rises, there will be no
more dissimulation and the hypocrites will be punished by the
command of the Almighty.

The third tradition identifies the Iraqi city of Kafa as the place from
which certain groups of hypocrites, including those referred to as the
Butriyyah, will arise and reject the Mahdi. As a result of their outright
rebellion, the Imam will be left with no alternative but to fight and
destroy them. Though the fourth tradition is weak, we have nonetheless

included it here because it depicts the reaction of the non-Shi‘ahs to the
rise of the Q2’im. In the fifth and final tradition, Amir al-Mu’minin (a)
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describes to one of his interlocutors how the Qa'im will kill the
hypocrites and liars among the Shiah before they finally unite on a
single path behind him.

3) The Bearer of the Sword
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Al-Kulayni reports in a/-Kifi from al-Husayn ibn Muhammad al-
Ash‘ari, who narrated from Mu‘lla ibn Muhammad, from Washsh?’,
from Ahmad ibn ‘A’idh, from Abi Khadijah, from Abi ‘Abdillih (peace
be upon him) who, when asked about the Qa'im, said, “All of us rise
up [against injustice] by the command of Allah, one after the other,

until the Bearer of the Sword comes. When the Bearer of the Sword
comes, he will come with another order.””s
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76 Al-Kulayni, a/-Kafi, vol. 1, p. 536.
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Al-Kulayni reports in a/-Kafi: A number of our companions narrated
from Ahmad ibn Muhammad, from ‘Ali ibn al-Hakam, from al-Husayn
ibn Abi al-‘AlZ’ who said, “I heard Aba ‘Abdillah (peace be upon him)
saying, ‘Verily I have the White Cipher.” I asked, “What is contained
therein?’ He said, “The Zabiir of Dawiid, Tawrit of Misa, Injil of Tsa,
Suhuf of Ibrahim (peace be upon them all), the lawful and unlawful,
and the Codex of Fatimah (a). However, it does not contain the
Quran” and has all that would make people need us and make us
needless of anyone. It even has instructions about the penalty of a single
lash of the whip, half a lash, a quarter lash and a single scratch. And I
also have the Red Cipher.” I asked, “What is contained in the Red
Cipher?” He said, ‘It is a weapon and is only to be opened for blood.
The Bearer of the Sword will open it for battle.””
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It has been reported in al-Usil al-Sittata ‘Ashar from Jafar, who
narrated from ‘Abdullah ibn Talha, from Abi ‘Abdillah (peace be upon
him) who said, “Ask me before you lose me, for if you lose me, you will
not find anyone to speak to you like I do until the Bearer of the Sword

77 Tt is likely that this was mentioned as a clarification for those who would think that
the Codex of Fatimah (a) was in any way an extension of the Qur'an or comparable
to it.

78 Al-Kulayni, a/-Kafi, vol. 1, p. 240.
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rises.””
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Al-Sadtq reported: My father and Muhammad ibn al-Hasan, may
Allah be pleased with them both, narrated that ‘Abdullah ibn Ja'far al-
Himyari narrated to them from Muhammad ibn ‘Isi, from Sulayman
ibn Dawad, from Aba Basir who said, “I heard Abua Ja'far (a) say, “The
Bearer of this Authority will have four precedents from four Prophets:
a precedent from Miis, a precedent from Tsi, a precedent from Yisuf
and a precedent from Muhammad (s). As for the precedent from Musa,
it is being fearful and vigilant; the precedent from Yasuf is confinement
[in occultation]; the precedent from Tsa is that it will be said, “He has
died,” while he will not have died; and the precedent from Muhammad
(s) is the sword.”®
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7 Mahmidi and Jalili (Eds.), a/-Usil al-Sittata Ashar, p. 242.
8 Al-Sadiiq, Kamal al-Din wa Taméim al-Ni‘mah, pp. 326-27.
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Al-Nu‘mani reports that ‘Ali ibn al-Husayn narrated from Muhammad
ibn Yahya, from Muhammad ibn al-Hasan al-Razi, from Muhammad
ibn ‘Ali al-Kafi who said, “Yanus ibn Ya'qub narrated to us that al-
Mufaddal ibn ‘Umar said, ‘T asked Aba ‘Abdillah (peace be upon him),
“What is the sign of the Q2'im?” He said, “When time elapses and it is
said: He has died or perished, [and we know not] through what valley

he passed!” I said, “May I be your ransom, then what will happen?” He
said, “He will not [then] reappear except with the sword.”””*!
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81 Al-Nu'mani, a/-Ghaybah, p. 156.
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Al-Nu'mani reported that Ahmad ibn Muhammad ibn Sa'id ibn ‘Uqdah
said: ‘Ali ibn al-Hasan al-Taymuli narrated to us from his book, in the
month of Safar 274 years after the Hijra, saying, “Al-‘Abbas ibn ‘Amir
ibn Rabah al-Thaqafi narrated to us from Misa ibn Bakr, from Bashir
al-Nabbal; and ‘Ali ibn Ahmad al-Bandaniji narrated to us from
‘Ubaydillah ibn Masa al-‘Alawi, from Ayyub ibn Nah, from Safwan ibn
Yahya, from Bashir ibn Abi Arakah al-Nabbal, and the words of the
tradition are based on what was narrated by Ibn ‘Uqdah, who said,
‘When I arrived at Madina, I proceeded to the house of Aba Ja'far al-
Bagqir (a). I saw his mule tethered outside the door of his house. I sat
opposite the doorstep and when he came out, I greeted him. He
alighted from his mule and came towards me. He asked, “Where are
you from?” I replied, “From Iraq.” He asked, “Where in Iraq?” I replied,
“From Kufa.” He said, “Who accompanied you on the way here?” I
responded, “A group of the Muhaddithah.” He asked, “Who are the
Muhaddithah?” I replied, “The Murji'ah.” He said, “Woe be to these
Murji'ah! With whom will they seek refuge tomorrow when our Q2’im
rises?” I said, “Verily they say: if such a thing happens [and the Q2’im
establishes global justice], we and you will be on the same level in his
justice.” He said, “Whoever repents, Allah accepts his repentance, and
whoever acts hypocritically, it is he whom Allah will remove [from His
mercy]. And whoever openly rebels, Allah shall cause his blood to be
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shed.” Then he said, “By He in whose hand is my soul, he will slaughter
them the way a butcher slaughters his sheep.” And he made a gesture
with his hand to his neck. I said, “They say: when he comes, the affairs
will be set right for him so there will be no bloodshed whatsoever.” He
replied, “No, by He in whose hand is my soul, it is not so — even until
we and you wipe our perspiration mixed with blood,” and he pointed
towards his forehead.”®
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Al-‘Ayyashi reports that ‘Abd al-A'la al-Jabali narrated that Aba Ja'far (a)
said, “...The Bearer of this Authority will not accept the jizyah tax the
way the Holy Prophet (s) accepted it. This is what is meant by the verse
wherein Allah says: Fight them until there is no more persecution, and
worship is devoted [solely] to God. If they cease hostilities, there can be no

% Tbid, p. 283.
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[further] hostility, except towards aggressors (Q2:193).” Abu Ja'far (a)
[also] said, “By Allah, they will fight until God is believed to be One,
without anything associated with Him. Then, even a frail old lady will
be able to come out from the east and travel to the west without a single
person obstructing her. And Allah will cause seeds to germinate from
the earth and rain to fall from the sky, and the people will take the taxes
that they owe to the Mahdi (a). Allah will thus make our followers
prosperous; and were it not for their becoming felicitous, they would
become corrupt. Then, just as the Bearer of this Authority explicates
certain rulings and speaks about certain [legal] precedents, a group of
dissenters will exit the mosque with the intention of stirring up strife
against him. He (the Mahdi) will tell his companions, ‘Go and meet
them at the Date-sellers’ Market.” They will overpower them and bring
them as captives to him, awaiting his instructions. In the end the
dissenters will be killed, and this will be the last group that will come
out against the Q2'im from the progeny of Muhammad (s).”*
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Ibn Abi al-Hadid in his commentary [on Nahj al-Baligha) narrates the
following from Imam ‘Ali (a): “Watch the family of your Prophet, if

8 Al-‘Ayyashi, Tafsir Al-Ayyashi Vol. 2, p. 56.
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they espouse quietism then espouse quietism but if they [rise up and]
seek support then support them. Indeed Allah will remove the sedition
through a man from among us — the holy progeny. May my father be
ransomed for that son of the most special of maidservants! He will give
them naught save the sword and war, and he will continue this for eight
months, until the Quraysh will say: ‘If this man was indeed from the
progeny of Fatimah, he would have shown us mercy!” Allah will cause
him to vanquish the Bani Umayyah such that they become like debris
and rubble. Accursed are they. Wherever they are found, they will be seized
and slain violently. This is Allah’s precedent with those who passed away
before, and you will never find any change in Allah’s precedent (Q33:61-
62).78
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8 Ibn Abi al-Hadid, Sharh Nahj al-Baligha vol. 7, p. 58.

145



INFALLIBLE WORDS

O W i g a3 g 2L g it Jpb g 4 el g e
o) 5gb b Jors o 03T 0T (] Olsglls @3V o 158 Lt o
Gl e O AR e e e LTy tojue o 0Ty 0 i
J=s sl By (ol rdisl 6, ‘JJ,LA:V.@:_» b B > ab
;u_piu;s,cq_ggqjﬁaa&;&&amui_?o_‘wubew,

s Mz s |
el &y (bl gy sy B gy 2ltel s

Al-Sadtq narrates from Muhammad ibn Muhammad ibn Isam, may
Allah be pleased with him, from Muhammad ibn Ya'qub al-Kulayni,
from al-Qasim ibn al-‘Ala, from Ismafl ibn ‘Ali al-Qazwini, from ‘Ali
ibn Isma‘il, from ‘Asim ibn Humayd al-Hannit, from Muhammad ibn
Muslim al-Thaqafi al-Tahhan who said, “I visited Aba Jafar
Muhammad ibn ‘Ali al-Baqir (a) with the intention of asking him about
the Qa'im from the progeny of Muhammad (s). However, before I
could speak, he said to me, ‘O Muhammad ibn Muslim, verily in the
Q2'im from the progeny of Muhammad are traits that resemble those
of five Prophets: Yunus ibn Matta, Yasuf ibn Ya‘'qub, Masa, TIsa and
Muhammad (s). As for his resembling Yanus ibn Matta, it is in his
return from occultation while he is a young man after having aged. As
for his resembling Yasuf ibn Ya‘'qub, it is in his occultation itself, from
his family and the general public, and his being hidden from his
brothers, and his affair being difficult to bear for his father Ya‘'qub (a),
despite there having been but a short distance between him and his
father, his family and his followers. As for his resembling Misa (a), it is
in the constant fear he faces, the length of his absence, his concealed
birth and the hardship his followers faced after he left, including the
torture and abasement they had to undergo until he returned to them
and was granted divine aid and succour to overcome his enemy. As for
his resembling Tsi (a), it is in the disagreement and difference of
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opinions concerning him. So much so that a group said that he has not
yet been born while another said he has died, and another group said
that he has been killed and crucified. As for his resembling the Noble
Prophet Muhammad (s), it is in his rising with the sword and killing
the enemies of God and His Prophet (s), and annihilating the tyrants
and despots, and verily he shall attain victory by the sword...”®
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8 Al-Sadiq, Kamal al-Din wa Tamam al-Ni‘mah, vol. 1, p. 328.
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Al-Kulayni reports in a/-Kafi: A number of our companions narrated
from Ahmad ibn Muhammad ibn ‘Isa, from ‘Ali ibn al-Hakam, from
Zayd Abi al-Hasan, from Hakam ibn Abi Nu‘aym who said, “I came to
Aba Ja'far (a) while he was in Madina and said to him, ‘I have taken an
oath next to the Kabah that if I meet you, I will not leave the city until
I have established whether you are the QZim from the progeny of
Muhammad or not; [so are you him]?” He did not give me any answer
so | remained in Madina for thirty days. Then he met me outside one
day and said, ‘O Hakam, you are still here?” I replied, ‘Yes. I had
informed you of my oath, and you did not respond to me in the
affirmative or negative, and you gave me no answer.” He said, ‘Come to
my home early in the morning tomorrow.” So I went to him the next
morning. He (a) said to me, ‘Ask what you wish.” I said, ‘I have made
an oath to Allah next to the Ka'bah — and vowed to fast and give charity
— that if I meet you, I will not leave the city until I come to know
whether you are the Riser from the progeny of Muhammad or not. If
it is indeed you, I will remain by your side, but if you are not him, I
will be on my way and carry on with seeking my livelihood.” He replied,
‘O Hakam, we [the Ahl al-Bayt] are all risers who establish the will of
Allah.’ I asked, ‘Are you the Mahdi?’ He replied, “We all guide [others]
towards Allah.” I asked, “Then you are the Bearer of the Sword?” He
replied, “We all bear the sword and inherit the sword.” I asked, “Then
you are the one who will kill the enemies of Allah, and through whom
the friends of Allah will gain authority, and by whom the religion of
Allah will prevail [over all others]?” He said, ‘O Hakam, how can I be
that person when I have already reached the age of forty-five, while the
one you speak of will be much younger and more agile® than me?””*

8 Lit. ...lighter on the back of the mount [than me].
8 Al-Kulayni, a/-Kafi, vol. 2, pp. 709-10.
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Appraisal:

The first two traditions in this section have sound chains of transmitters
and are thus categorized as sahih.* Both these traditions refer to the
Mahdi as the Bearer of the Sword. It should be understood from the
outset that rising with the “sword” is not meant literally i.e. he will not
come with the traditional weapon, with a mere blade and hilt. Rather,
it means that he will take up arms against the enemy and will confront
them using military might. Hence, the question of how the Mahdi
could possibly win a war with a mere sword against all the latest
weaponry is moot.” The whole question of why the Imam will rise in
this manner as opposed to coming as a peaceful redeemer has been the
subject of much debate from the earliest ages. This is because the
Prophet (s) himself is referred to as a “mercy for the worlds” (Q21:107)
and hence, it would stand to reason that his vicegerent would also be a
man of mercy and compassion, and not one who will spill blood.
However, the Quran tells us that in certain instances, bloodshed
and war between different groups is actually a mercy for humankind
and is a requirement to prevent worse calamities (Q22:40 for example).
In addition, as Ali Raad has pointed out, the infallible Imams would
never adopt violence in order to reform the people.” Hence, it is not
the case that violence will be used as a means to force the people into
submission. Rather, it will be the only recourse against those who are
adamant in their opposition to the order that the Mahdi wishes to
establish in accordance with the command of God. This is something
that is also reflected in the life of the Prophet (s) himself. No
expansionism was ever witnessed in the battles that were carried out
under his command. Rather, all the wars were defensive in nature.

The traditions regarding the Mahdi as the Bearer of the Sword are,

88 Cf. Al-Khi't, Mufjam Rijal al-Hadith, 1413 A.H.
% Al-Amini, Hiwarar Hawl al-Mungidh, pp. 298-301.
% Raad, “Taplili Bar Abadithe Kushtar,” p. 94.
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for the most part, in the form of questions that were put forward to
either Imam al-Baqir (a) or Imam al-$adiq (a). There are almost no
traditions about this from the later Imams and very few from the
preceding Imams (except Imam ‘Ali (a), who has a few traditions
attributed to him on the subject). This has led some to believe that
people were more interested in knowing about the rise of the final
saviour at that time due to the tumultuous experience they underwent
during the fall of the Umayyad dynasty and the subsequent rise of the
Abbasids. However, a more likely reason for this surge in traditions
about the end times could simply be that this was the period in which
relative freedom for the Imams meant that people from all walks could
readily approach them and ask about any religious subject under the
sun. That is also why the only traditions that describe the Hajj
pilgrimage in detail are those that have reached us from these two
Imams.

Though the third tradition in this section has an unknown narrator
in its chain of transmitters,” since it comes to us in one of the earliest
hadith texts to be written or recorded, forming the only extant portion
of the renowned four-hundred ugiz/, it is worthy of consideration. The
fourth tradition is classified as the Shii-specific hadith type known as
muwaththaq (where one [or more] of the narrators, though being
reliable, does not ascribe to the Shii school of thought), because
Sulaymin ibn Dawiid was an ‘Ammi (i.e. a Sunni). This type of
tradition is considered reliable and serves as authoritative proof (bujjah)
for the Shi‘ah, unlike in the Sunni school where the mere presence of a
Shi1 narrator in the chain of transmitters renders the tradition weak.

The tradition is from the fifth Imam and highlights the similarities
between the Mahdi and some of the earlier Prophets. Aside from being
vigilant like Miisa (a) and being thought of as having died like Tsi (a),

91 He is Jafar ibn Muhammad ibn Shurayh al-Hadrami, the author of one of the
sixteen extant ugsiZl. Since there is no clear information about his reliability, the chain
is technically rendered weak. (Cf. al-Khi't, Mujam Rijal al-Hadith, vol. 5, p. 82).
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he will also fight the enemies and defend the righteous with the sword
like the last Prophet, Muhammad (s). This theme is recurrent in many
traditions and even in the ziydrdr (encomiastic salutations) that are
recited addressing the awaited saviour. His being the heir of all the
Prophets means that he represents them all. The ninth tradition in this
section is a detailed explanation of this very idea, and though its chain
is technically weak, the presence of one of the Ashib al-Ijma‘in the
chain” may be used to make up for the weakness, for these were
individuals who never narrated from unreliable sources.

The fifth tradition highlights the fact that the Mahdi will remain in
occultation for so long that people will think he has died. Then, all of
a sudden, he will rise — and he will do so with the sword. This tradition
is one of many that inform us of the situation among some of the
believers during the advent of the Mahdi, i.e. that they will be in a state
of doubt or uncertainty about him and will even assume that he must
have died due to the length of time he was in occultation. There are
many possible explanations for this long occultation. However, the fact
that such a long absence will lead to doubts even in the minds of some
believers may partly explain why he will have to rise with the sword
(and take action against the hypocrites among the Muslims).

The sixth tradition is explicitly illustrative and no words are minced
by the Imam when he describes how those who rebel openly will be
slaughtered by the Mahdi like sheep. Then, in response to the idea put
forward by the Murji’ah that things will sort themselves out such that
when the Mahdi comes, there will be no need for bloodshed, the Imam
states categorically that blood will indeed be shed and there is no
escaping it. The following tradition goes further and states that the
Mahdi will not even be willing to accept the jizyah tax as the Prophet
(s) did. This means that he will not give dissenters the option of
compromise.

2 Namely, Muhammad ibn Muslim al-Thaqafi (Cf. al-Kh't, Mujam Rijal al-
Hadith).
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The seventh tradition further describes the fruits of the Mahdi’s
revival of justice, describing how even the weak will move
unencumbered in the land and how God will shower his blessings upon
the earth and its inhabitants. However, even after justice prevails, there
will be some pockets of resistance, but no dissent will be tolerated by
the Q2’im. It should be noted that the specific mention of enemies like
the Quraysh, the Bani Umayyah, etc. are monikers that refer to the
epitome of evil at that time and are in no way restrictive. The eighth
tradition is related from Imam ‘Ali (a) and describes how, for at least
eight months, the Mahdi will fight his enemies in battle, until he finally
vanquishes them. The ferocity with which he attacks his enemies shall
lead some to doubt that he is a descendant of the illustrious daughter
of the Prophet, the kind and compassionate Fatimah al-Zahra’ (a).

The last tradition in this section comes to us from a/-Kifz, albeit
with a weak chain of narrators.” Nevertheless, it is supported by other
traditions and gives us some valuable insight on the mindset of the
believers, right from the early days. Due to the prophecies concerning
the Mahdi by the Prophet and Imam ‘Ali (a), the believers were waiting
for and expecting the arrival of the Mahdi even during the time of the
Imams. In this tradition we see how one of the companions wished to
know for certain if Imam Jafar ibn Muhammad al-Sadiq (a) was the
awaited Mahdi or not. For some reason, the Imam seems to give vague
answers and evades his question until, after a lot of persistence, he
finally tells the questioner that he cannot possibly be the awaited saviour
as he is old while the one who will come will be young and agile. One
of the titles the man uses in his query is the oft-mentioned ‘Bearer of
the Sword’.

% The chain is rendered weak due to the presence of the unknown narrator Zayd Abi
al-Hasan.
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4) Al-Sufyani, the Commander of the Enemy Forces
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Al-Nu‘mani reported that Ahmad ibn Muhammad ibn Sa‘id narrated
from ‘Ali ibn al-Hasan, from al-‘Abbas ibn ‘Amir, from ‘Abdullah ibn
Bukayr, from Zurarah ibn A'yan, from ‘Abd al-Malik ibn A‘yan who
said, “I was with Aba Jafar (a) when the subject of the QZim was
broached, so I said to him, ‘T wish that it (i.e. his coming) would be
hastened and that Sufyani would not appear.” He said, ‘No, by Allah!
It (i.e. the SufyanT’s rising) is something that has been foreordained and
must come to pass.” >
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%4 Al-Nu‘mani, a/-Ghaybah, p. 301.
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Al-Saduq reports that Muhammad ibn ‘Ali Majilawayh narrated from
Muhammad ibn Abi al-Qasim, from Muhammad ibn ‘Ali al-Kafi, from
Muhammad ibn Abi ‘Umayr, from ‘Umar ibn Udhaynah who said,
“Abt ‘Abdillah (a) narrated that his father told him that Amir al-
Mu’minin (a) said, “The [grand]son of the liver-eater (i.e. Hind bint Abi
Sufyan) will emerge from the arid valley. He will be of average height,
possessing a terrifying countenance, and hefty in stature. He will have
a pockmarked face and when one sees him, he would assume him to be
one-eyed. His name will be ‘Uthman and his father will be ‘Anbasah.
He will be from the progeny of Aba Sufyan. He will proceed until he
comes to a land with lush meadows and springs, and then he will sit
upon its pulpit.””
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Al-Kulayni reported that Muhammad ibn Yahya narrated from Ahmad
ibn Muhammad ibn Isa, from ‘Ali ibn al-Hakam, from Abi Ayyub al-
Kharraz, from ‘Umar ibn Hanzalah who said, “I heard Aba ‘Abdillah (a)
say, ‘There are five signs that will herald the rise of the Q@im: a loud
cry, the Sufyani, swallowing up [of the army] by the earth, the murder

% Al-Sadiiq, Kamal al-Din wa Tamam al-Ni‘mah, vol. 2, p. 651.
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of the Pure Soul, and the Yamani.’ I said, ‘May I be your ransom, if
anyone from your household rises before these signs should we follow
him?” He said, ‘No.” The next day [when I met him] I recited the verse:
If We wish We will send down to them a sign from the sky before which
their heads will remain bowed in subservience (Q26:4) and then asked
him ‘Does this refer to the loud cry?” He replied, ‘Indeed, when it
happens, the necks of God’s enemies will be lowered [in disgrace].””*
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Al-Saduq reports that Muhammad ibn al-Hasan ibn Ahmad ibn al-
Walid narrated from Muhammad ibn Yahya al-‘Attar and Ahmad ibn
Idris, both from Muhammad ibn Ahmad ibn Yahya ibn Imran al-
Ashari, from al-Sayyari, from al-Hakam ibn Salim, from another
narrator, from Aba ‘Abdillah (a) who said, “We and the progeny of Aba
Sufyan are two houses that are enemies for the sake of Allah. We say
Allah has spoken the truth while they claim that Allah has lied! Aba
Sufyan fought against the Holy Prophet (s), [his son] Mu‘awiya fought
against ‘Ali ibn Abi Talib (a), and [his grandson] Yazid ibn Mu‘awiya
fought against al-Husayn ibn ‘Ali (a). Similarly, the Sufyani will fight

% Al-Kulayni, a/-Kafi, vol. 15, p. 694.
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»

against the Q2'im (a) [when he rises].””

I U imdl e e plid gaj o= e [69,] iiadl JG [0]
PFERUE=) S PYRUIE TR PINT (FS U PIMIE Y = S S
Ayl Ly — 9 ud s Codlesl L3l gl o) Ll L 731 ladle
V'Q—"'UJ ol e (o3l sl (s 4 SA > REPRUBIE IR,
e P (55 e B b 5 (il Gties Tl e Oyl
b e (5 med A leg s Y Gies s e il a3 g il
Gl o D, O] i 5 N 7 e Lgling 9 )
SN bl L cadl s e N 05 gl 4850 ki
w5 2l ol (ol 5L ol L e 21 ST 5 S
cczufw s ooV 1, 10U, SN0 e S5 die O pilisn ol2dl
J s camme (pny akiis Oy ke ARV SLa ) s Sl )5
L 4t 5oy s 6Bl | 5o SV Y] i 05 Y 5 Y
S VW | PSPPI BN [ Jors Il L 0y kiis
oy Sls 15,8 Joal e 0 prnad Jors G s s 5 S0
I3l (5 55 Ol 5 b e Sy ksl 3 SIS o Lis L
Joal oo orn Jooms o5 KB LA Dl e 5 gy i W
Lty (bl om0 S5 5 el iy bl i Sl ki 8 ST

O bl ol 38 A8 ) g Gogdl s Ll |

7 Al-Sadiiq, Ma'ani al-Akbbar, p. 346.
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Al-Mufid reported that ‘Amr ibn Abi al-Miqdam narrated from Jabir
al-Jufi who said, “Aba Ja'far (a) said to me, ‘O Jabir, cling to the earth
and move not your hand or leg until you see the signs that I shall tell
you about, if you encounter them. The first is discord among the
progeny of so-and-so (meaning the Bana ‘Abbas), but I do not foresee
your witnessing this, yet you must inform others about this after me;
and [the next sign is] a caller crying out from the heavens, and the sound
of victory will come to you from the direction of Damascus. One of the
villages of Syria by the name of al-Jabiyah will cave in [and collapse into
the earth]. A group from the Eastern Damascene Mosque will be
vanquished and a rebel group will rise up from the direction of the
Turks, which will be followed by the tumult of the Romans. The Turks
will proceed until they arrive at the island while the Romans will
disembark at al-Ramlah. In that year, O Jabir, there will be a lot of
fighting in every place in the West. The first western land that will be
destroyed will be Syria. Then the people will face each other under three
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banners: the banner of Ashab, the banner of Abga’ and the banner of
Sufyani. The Sufyani will face Abga’ in battle and kill him and his
followers, then he will kill Ashab and then there will be nothing
blocking his way, so he will proceed with his army to Iraq, passing by
Qirqisa (which is located near the Euphrates) where they will fight a
hundred thousand men from the [army of the] oppressors. The Sufyani
will [then] send a contingent of seventy thousand soldiers to Kafa where
they will massacre, loot and pillage. As they are engaged in this, banners
will approach from the direction of Khurasan, moving swiftly, and
among them will be some of the companions of the Q2’im (a). A man
from the [non-Arab] clients of Kafa will come out [to fight] but the
commander of Sufyani’s army will kill him between Hirah and Kafa.
The Sufyani will [then] send an army to Madina, but the Mahdi will
hasten to Makka. When the commander of Sufyant’s army learns that
the Mahdi has left Madina, he will send a contingent to track him, but
they will not reach him until he arrives in Makka, fearful and vigilant,
following the precedent of Masa ibn Imran (a). The commander of
Sufyant’s army will encamp at Bayda’, whereat a crier from the heavers
shall cry out: “O Bayda’ exterminate these people,” so the land of Bayda’
will swallow them up, leaving none of them but three individuals, who
are from the tribe of [Bani] Kalb. God will invert their faces and the
verse that refers to [people like] them is: O you who were given the Book!
Believe in what We have sent down confirming what is with you, before
We blot out the faces and turn them backwards, or curse them as We cursed
the People of the Sabbath, and Allah’s command is bound to be fulfilled
(Q4:47). On that day, the Q@im will be in Makka, leaning on the
Sacred House, and calling out, “O people! We seek the succour of Allah
and of those who will answer our call among the believers. Indeed, we
are the household of your Prophet, and are the closest people to Allah
and Muhammad (). So whoever disputes me regarding Adam, then
[know that] I am the closest of all people to Adam, and whoever
disputes me regarding Nah, then [know that] I am the closest of all
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people to Nuh, and whoever disputes me regarding Ibrahim, then
[know that] I am the closest of all people to Ibrahim (a), and whoever
disputes me regarding Muhammad (s), then [know that] I am the
closest of all people to Muhammad (s). Whoever disputes me regarding
the Prophets, then [know that] I am the closest of people to the
Prophets. Does Allah not say in His book: Indeed Allah chose Adam and
Nuh, and the progeny of Ibrahim and the progeny of Tmrin above all the
nations; some of them are descendants of the others, and Allah is all-hearing,
all-knowing (Q3:33-34). Then I am the remnant of Adam and the
legacy of Nah. I am the chosen one from [the progeny of] Ibrahim, and
the best from [the progeny of] Muhammad (s). Indeed, whoever
disputes me regarding the book of Allah, then I am the closest to the
book of Allah. Whoever disputes me regarding the Sunnah of the
Prophet of Allah and his character, then I am the closest of all people
to the Sunnah of the Prophet and his character. I thus call those who
hear my words this day, by Allah, and those who are absent to whom
my words are conveyed by those present; [and] I ask you by the right of
Allah and His Prophet, and by my right — for indeed I have a right upon
you, being a close relative of the Prophet of Allah — that you come to
our aid and protect us from those who would oppress us, for we have
been wronged, oppressed and expelled from our abode along with our
children. We have been persecuted and our rights have been seized,
while the followers of falsehood have been preferred over us. So by
Allah, be cautious of our rights; do not abandon us and help us, Allah
will [in turn] help you!” Thus Allah will gather his followers for him —
[they will consist of] three hundred and thirteen individuals whom
Allah will assemble for him without any [previous] appointment. They
will gather like the cumulus clouds of autumn, and this, O Jabir, is
depicted in the verse wherein Allah says: Wherever you may be, Allah will
bring you all together; indeed Allah has power over all things (Q2:148).
They will pledge the oath of allegiance to him next to the Kabah while
he holds in his hand the covenant of the Messenger of Allah (s) that was
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passed down generation to generation. And the Q2'im, O Jabir, is a man
from the progeny of al-Husayn ibn ‘Ali (a). Allah will pave the way for
his coming in a single night, and it will not be confusing for the people,
O Jabir. His lineage from the Messenger of Allah (s) and his inheritance
from the [godly] scholars, one after the other will not confuse them.
And if all this were to be confusing for them, then the voice from the
heavens will clarify it for them, as his name and the names of his parents
will be called out.””®

Appraisal:

The Sufyani is a prominent character in Muslim apocalyptic literature.
There are a number of traditions that speak about the Sufyani and
portray him in various, at times contradictory, lights. These differences
can be chalked up to the fact that both Sunni and Shii traditions
mention him and since the two schools of thought have differing views
of Abu Sufyan (and the companions of the Prophet in general), it is
understandable how they would consider his descendant to behave, in
accordance to their respective expectations of him, based on his
forefather’s status in their eyes. Some Sunni traditions later found their
way into the ShiT hadith corpus and that is why we find the occasional
tradition that paints the Sufyani as a “not so terrible” individual.”
However, due to the vast majority of traditions that depict him as one
of the most prominent evil end times figures, the general consensus
among Shif scholars is that Sufyani will lead the forces of evil.
Naturally, the mythic nature of the Sufyani prophecy led many a
story-teller to embellish tales regarding him, and this is why there are
contradictory reports about his name, his lineage, and the time and
place of his emergence. Nevertheless, the sheer number of reports about
this individual precludes the notion of complete fabrication and the few

% Al-Mufid, al-Ikhtisas, pp. 255-57.
% Sadiqi, Tablile Tarikbiye Nishanehaye Zubir, p. 169.
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reliable traditions that have reached us give us a reasonably clear idea of
who the Sufyani will be. Hence, we find that scholars have generally
taken four different positions regarding traditions related to the
Sufyani. On the two extremes are those who reject all the Sufyani
traditions outright and those who accept them all without question.
Others have tried to explain the seemingly contradictory traditions by
proposing the idea of many “Sufyanis” as a generic term for any evil
person from the progeny of Abu Sufyan. Of course, the Sufyani who
represents the antagonist in the end times battle is the worst of them all
(just like Satan and his minion of ‘satans’).'®® The fourth position,
which is the most reasonable one,”” is where each tradition is
scrutinized and those that don’t conform to the general teachings of the
Quran and other reliable traditions are marked as weak and unreliable
while those that do are accepted.'

From the traditions we have quoted, we note that the issue of
Sufyani’s emergence is something that vexed believers even during the
early days. In the first tradition, one of the companions of the fifth
Imam, al-Bagqir (a), expresses his wish that the day never come when
the Sufyani shows himself. In response, the Imam tells him that the rise
of Sufyani is foreordained and will surely happen. This tradition is
considered sound due to the numerous other traditions that support it
and emphasize the same thing, i.e. that the advent of Sufyani is
something that has been decreed and will surely come to pass. The more
important point that can be gleaned from this tradition is that the idea
of the Sufyani was not something that cropped up in later years. Rather,
people were aware of it even during the time of the Imams. In the

10 Isma‘ili, Barresiye Nishanehaye Zubir, p. 276.

11 Simply because none of the other positions can be substantiated with adequate
evidence.

192 Fighizadeh and Sadiqi, “ 7ablile Intiqidiye Didgahhiye Mawjid Darbareye Khurije
Sufyani,” p. 138.
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second tradition, whose chain is considered weak due to one narrator'®
(but also has a narrator from the Ashib al-Ijma* who are known not
to narrate except from those who are considered reliable), we see a vivid
description of the Sufyani. This description is offered by the sixth Imam
who narrates from his father, who narrated from ‘Ali ibn Abi Talib (a),
thereby showing once more that people already knew and were indeed
interested to learn more about this archnemesis of the end times from
the early days of Islam.

The third tradition, which has a sound chain of narrators and is
thus considered sahih," speaks of the five signs that will herald the rise
of the Mahdi. When the narrator asks the Imam about the status of any
uprising before the mentioned signs, he is told in no uncertain terms
that he must not join any such uprising, even if it is led by someone
from the progeny of the Prophet. This tradition is usually at the centre
of debates on quietism versus political activism in Shii Islam. What
concerns us here, however, is that one of the signs mentioned is the rise
of Sufyani. The fourth tradition has a weak chain of narrators'® but
contains what are historically substantiated truths regarding Abua
Sufyan and his family’s enmity with the household of the Prophet (s).

The final tradition in this section is one of the lengthy traditions
that contain too many details to be considered wholly authentic. Such
traditions are usually likened to stories and fables which, though based
on some facts, are mostly fabricated.'” Nevertheless, we must bear in
mind that even if a tradition contains fabrication, it does not necessarily

195 Namely, Muhammad ibn ‘Ali al-Kafi (Cf. al-Kh'i, Mujam Rijal al-Hadith, vol.
17, p. 319).

104 Namely, Muhammad ibn Abi ‘Umayr (Cf. al-Khit't, Mujam Rijil al-Hadith, vol.
1, p. 58).

195 Cf. AI-Khi't, Mujam Rijal al-Hadith.

1% This is due to the fact that the name of one narrator is missing from the chain and
the reliability of al-Hakam ibn Salim is not established (Cf. Al-Kh'i, Mujam Rijal al-
Hadith, vol. 7, p. 179).

197 Thid, p. 141.
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mean that the entire tradition is fabricated. Rather, what happens in
most cases is that the narrators and those who come after them
sometimes embellish and add some of their own details onto a sound
tradition to make it more interesting for their listeners, or of other
reasons.'” One important point we can learn from this and the second
tradition is that the Sufyani does not symbolically represent the leader
of all forces of evil in the world as some have assumed, but is an actual
individual who will appear at a specific time and place in the future.

Conclusion

The hadith corpus clearly mentions the final apocalyptic encounter and
has entire sections on fitna and malibim traditions that deal solely with
the subject of tribulations, suffering, and bloodshed that will come
during the end times. In some narrations found in Sunni sources, the
enemies of the righteous believers are branded as “Romans” and
scholars have debated their identity for centuries. Of all the opinions
given, the most reasonable one is that the term ‘Roman’ in these
traditions refers to the tyrannical [western] superpower of the day. This
is also attested to by the mention of their army being the largest in the
world at that time. According to one narration, the Muslims will
initially sign a peace treaty with the Romans but when they renege on
their agreement and betray the Muslims, the apocalyptic battle will take
place. Despite having almost a million soldiers, the Romans will lose to
the Muslims, who will then proceed to march on Constantinople.

The conquest of Constantinople is an integral part of the final
campaign against the forces of evil according to Sunni hadith. Through
divine aid, the believers will take the city before the final battle. With
regards to the battle itself, it can be evinced from the traditions of both
schools of thought that it will consist of a number of phases and

1% A note of gratitude is due to Prof. Abdul-Hadi Mas’udi of Dar al-Hadith for this
insight.
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campaigns. Certain locations also feature prominently in these end
times traditions. Syria is mentioned in many Sunni traditions and a
cursory reading of Islamic history shows that from the early days, Syria
was at the centre of many calamities that befell the Muslim community.
In some narrations the Prophet (s) is said to have warned that Syria will
suffer greatly before the rise of the awaited Mahdi.

The state of the Muslims, and indeed humanity at large, just before
the rise of the Mahdi will be grim to say the least. Depression,
hopelessness and despondency will be the order of the day. People will
see no reason to continue living and will even express admiration for
those who have passed on. Injustice will prevail the world over, and
those who do not possess conviction will doubt in the coming of a
divine saviour. The main source of evil and tyranny for the Muslims
will spring forth from the Arabian desert of Najd. It is during these
trying times that the Mahdi will finally make his appearance by the
command of God, and will fill the world with justice and equity just as
it was filled with tyranny and oppression.

The numerous Shif traditions that refer to the Mahdi as ‘Bearer of
the Sword’ (sdhib al-sayf) constitute some of the strongest evidence that
bloodshed and battle is an inextricable part of the mission of the final
saviour of humankind. Furthermore, due to the very nature of his
mission, the battle will be apocalyptic and will encompass the entire
world. For those who are under the false impression that his mere arrival
will miraculously set all affairs in order, these traditions categorically
state otherwise. This is the natural order prescribed by God, as we see
in the Quran, so even if the Mahdi performs some miraculous acts, he
will by no means take away the free will and volition of humanity.
People will have to decide what side to take, and then face the
consequences of their own decisions.

From some of the traditions, we note that the question of whether
the awaited saviour will rise with an army or not was being posed even
at the time of the Imams themselves. Therefore, it is not a new question.
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However, since people are generally averse to bloodshed, there have
always been a few who feel that the transition to utopia must be
peaceful. For scholars who hold this view, there is no way of reconciling
their opinion with the traditions that describe the Mahdi as the Bearer
of the Sword, and hence they are left with only one alternative — to
dismiss these traditions altogether. However, dismissing a large number
of traditions, some of which have sound chains of transmission, requires
strong evidence.

Some traditions tell us about how the Mahdi will deal with the
hypocrites among the ranks of his followers. They also speak of certain
groups, such as the Butriyya in Kafa, who will reject the Imam when
he rises. We are told that these individuals will be dealt with harshly if
they do not repent. This will be done with the aim of quashing dissent
and uprooting strife. It is only then that the Mahdi will proceed to
march against the open enemy. Of the end times figures who feature
prominently in the traditions, Sufyani’s name is most notable. This is
an individual about whom Muslims have differing views. The ShiT view
is that he will be the commander of the forces of evil in the final battle,
while over history, some Sunnis developed a positive image of this
descendant of Abu Sufyan. In either case, traditions about the Sufyani
also describe a large-scale battle that will take place when he comes.

In the end, taking all the different narrations into account, there is
no room for doubt that the final battle between the forces of good and
evil is something that has been prophesied in the abaidith. And while
some of the details may differ, the general idea of a bloody encounter
during the final days of this world as we know it, which will lead to the
establishment of a peaceful order, is well established.

166



5

DEATH AND THE AFTERLIFE IN JUDAISM, CHRISTIANITY
AND ISLAM

Life after death is as mysterious as it is frightening. In this chapter, we
present a brief comparative study of the beliefs of the three Abrahamic
faiths about death and what comes after it. There are many similarities
between these religious traditions but there are quite a few differences
as well. In general however, we find that Islam offers details that are not
found in the earlier religious traditions, especially within the abadith.
The dearth of information about the afterlife in the Jewish and
Christian teachings has led many scholars to come up with hypotheses
and speculations about what to expect after death. Islam, on the other
hand, gives us all the details about what will transpire, and this is the
greatest difference between the three religious traditions when it comes
to the subject of death and the afterlife.

Death is an undeniable and inescapable reality. But what happens
to human beings when they die falls in the realm of the unknown and
unfathomable. The teachings of all the Abrahamic faiths speak of life
after death. They mention the promise of God to judge human beings
on a final Judgment Day. Subsequently, each person will be rewarded
or punished according to God’s justice. The righteous have been
promised eternal life after death, in a heavenly paradise. On the other
hand, those who do evil will be punished in Hell. In our comparison of
the beliefs of these three monotheistic faiths, we will see how similar or
dissimilar their teachings are about death and the afterlife. It should be

noted, however, that this study is not meant to be exhaustive by any
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means. Rather, it consists of an overview of the identical and unique
beliefs of each tradition. It should further be noted that we will, for the

most part, focus on the mainstream views of each of the traditions.

The Experience of Death

In the Jewish tradition, death is considered an integral part of the
experience of life, leading from the antechamber of this life into the
next. The moment of transition for the soul from its physical body to
its journey towards the next world is considered to be a time of great
sacredness, for if man is created in the image of God, then the form that
once contained that soul is now relieved of its task, and the godly soul
begins its return to its divine source.! Before death comes, it is
considered to be of great merit to recite the viddui, the confessional,
with the dying. If it is possible for the dying person to recite the viddui
on his own, he should do so. If not, then one close to him should recite
the confessional on his behalf, seeking forgiveness for his sins and asking
for healing, even at this critical time, but accepting the divine decree
whatever it may be.?

Just before death and immediately thereafter, the body should be
placed with feet facing the door® and with a candle placed at the head
of the deceased. This time is also one for family and friends to offer
prayers, asking forgiveness from the deceased for any wrongs they may
have caused him during his life. In the presence of the deceased, only

the highest degree of respect may be exhibited. It is forbidden to eat,

! Note the similarity of this with Q2:156 (Indeed we belong ro Allah and indeed we
return to Him).

% This is similar to the Islamic practice of making the person on his death bed
pronounce the shabddah and recite verses of the Quran.

3 Notice the similarity with the Islamic injunction to turn the person such that his

feet face the Qibla.
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drink, or smoke in their presence, and only positive thoughts and
recollections may be shared concerning them.* The Jewish tradition
requires that all Jews must be buried in a plain, white shroud made of
muslin, cotton, or linen, for at death all stand equal before God. It is
also taught that at a time when a person stands before his Maker, he
should do so in simplicity and dignity.’

In the Jewish tradition, death is understood as the separation of the
eternal, spiritual soul from the material body, the two having been
joined together at the time of conception. While the physical body
returns to the material earth from which it originated, the eternal soul
begins its journey of transition from this world to the next, in a process
consisting of elevation, refinement, and transformation. In fact, all of
the Jewish customs regarding death and dying, as outlined above, serve
to assist the soul in its metaphysical adventure in the World to Come.
For example, at the time of the yarzeit, the anniversary of the death,
Jews not only remember the departed, but also seek to elevate the soul
of the deceased to a higher level through the performance of good deeds,
such as giving charity and learning the Torah. The specific statement is
made to the family, “May the soul of the departed experience an
elevation.”

As for the pangs of death, we find that the Talmud describes death
as something quite painless: “Rava said to Rav Nachman, ‘Show
yourself to me in a dream after you die.” He showed himself to Rava.
Rava asked him, “Was death painful?” Rav Nachman replied, ‘It was as
painless as lifting a hair from a cup of milk’. But were the Holy One,
blessed be He, to say to me, ‘You may return to that world where you

were before,” I would not wish to do it, as the fear of death is too

#In Islam too, we are commanded to speak only good about the deceased and to show
respect in the graveyard.

5 The simple white shroud is what Muslims call “kafan’.

¢ Cf. Abner Weiss, Death and Bereavement: A Halakhic Guide, 1991.
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great.”” It has also been compared to sleeping in one’s shoes: “Anyone
who wants to get a taste of death should put on shoes and sleep in
them.”

From the perspective of the Christian faith, “Death is the end of
man’s earthly pilgrimage, of the time of grace and mercy which God
offers him so as to work out his earthly life in keeping with the divine
plan, and to decide his ultimate destiny.” The manner of a person’s life
in this world, at the centre of which is a commitment to faith in Christ,
can lead him or her to a death that acts as a gateway to eternal life in
God. Thus, physical death and what follows it is inextricably linked to
the character and faith of the individual.

Christians, like Muslims, regard the remembrance of death and
preparation for it as something very important. One of the classics of
early modern Christian spirituality is 7he Preparation for Death
(Apparecchio alla Morte) by Alfonsus Maria de’ Liguori, published in
1758. Liguori’s rhetoric on the state of the soul of a sinner at the time
of death has tremendous force and fully reflects the rich Augustinian
heritage of theology, psychology, and proselytization. Liguori gives us a
portrait of a despicable person who has never tried to seek virtue and
has not only been weak many times, but even malicious; this is a person
who did everything to avoid goodness and to justify evil acts. It is the
habitual sinner, therefore, who is depicted and not the frail soul,
perhaps aware of the gifts of grace and eager for good, but unable to
carry out all his responsibilities perfectly.

Liguori’s description of the dying person’s encounter with his
memories may be imagined to have contributed to the reluctance a

family sometimes showed in inviting a priest to come to help the dying

7 Talmud, Moed Katan 28a.

8 Ibid, Yoma 78b.

9 Catechism of the Catholic Church, 2™ edition (Washington, DC: Libreria Editrice
Vaticana—United States Conference of Catholic Bishops, 2000), paragraph 1013.
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person, because he says that everything will seem like a “thorn” to him
at that time, even the crucifix. So, to diminish his presumed pain, the
family even hides the fatal diagnosis from the dying person, who is left
feeling even more abandoned and terrified of what he may already have
learned by intuition. Liguori adds that the anguish a sinner experiences
is not felt by the just (though many saints experienced other kinds of
anguish in the period before death).!” Of course, this does not conform
to the ‘pain of death’ that Jesus himself is said to have suffered: Jesus
sufffered the pain of death, but God made him free. He raised him from
death. There was no way for death to hold him."

Though many Christian scholars have emphasized the importance
of respecting the dead, there is no explicit verse in the Bible that suggests
that only good things should be spoken about those who have passed
away. In fact, the Bible says: For the living know that they will die, but
the dead know nothing; they have no further reward, and even the memory
of them is forgotten. Their love, their hate and their jealousy have long since
vanished; never again will they have a part in anything that happens under
the sun.>

Despite the claim that Christ’s body was put in a shroud and then
placed in a tomb, as was the practice in those days (something similar
is seen in the story of Lazarus in the Bible), Christians today bury their
dead in coffins and caskets. It is also not a requirement for them to
shroud their dead.

In Islam, there are explicit references in the Holy Quran which state
that human beings are from God and will return to Him." In addition,

aside from the verses that speak about death, we have numerous

10 See: Alfonsus Maria de’ Liguori, Apparecchio alla Morte (Verona, Italy: Libreria
Salesiana Editrice, 1912), 51-80.

" Acts 2:24.

12 Ecclesiastes 9:5-6.

13 For example Q2:156.
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narrations that encourage us to remember death as much as possible.
For example, the following tradition from Imam al-Sadiq (a) tells us the

benefits of remembering death:

Aol go Al (g 30 5 AlaA olin iy 5 il S sl Sy sl ST
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Remembering death kills off the lustful desires of the soul, uproots the
weeds of negligence, strengthens the heart through [the recollection
of] the promises of God, fills one with compassion, breaks the banners
of vain desire, extinguishes the flame of greed, and makes this world

seem insignificant.'

As for the question of how painful death is, there are a number of
traditions which state that death is a painful experience, such as the

following one from Imam ‘Ali (a):

Jol sie o Juo sl iinas G s OF opn il on Sl jaid & 5all O
Ll

Indeed death has pangs that are more difficult than words can describe

or that minds of people can comprehend.”

It should be noted however, that some traditions state that death is
much easier for a believer than for a non-believer.
Muslim jurists are in unanimous agreement that the dying person

should recite the shahidah or the testimony of faith, and his body

1 Al-Majlisi, Bibar al-Anwar, vol. 6, p. 133.
'5 Al-Radi, Nahj al-Balagha, Sermon 221.
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should be positioned such that his feet face the Qibla. Furthermore,

Muslims bury their dead in plain shrouds and have been instructed not

to speak ill of the dead.

Life after Death

Judaism has always maintained a belief in an afterlife, but the forms
which this belief has assumed and the modes in which it has been
expressed have varied greatly and differed from period to period. Jewish
texts speak of a complex process of post-death interaction between the
body and the soul. According to these sources, while death results from
the separation of the soul from the body, the soul nonetheless remains
close to the body for a time, even after the separation. Not only does
the soul remain in the vicinity of the body immediately after death, it
also travels back and forth between the grave and its former home,
aware of all that takes place there. In fact, it is believed that for seven
days the soul goes back and forth—from his house to his grave and from
his grave to his house—mourning for the body. This is corroborated by
what the scriptures say: “His flesh shall suffer pain for him, and his soul
shall mourn for it.”* Furthermore, the soul grieves when he sees the
sadness in his house.

There is clear evidence in the Judeo-Christian scriptures of belief in
life after death. The Old Testament indicates in several places that the
righteous will be reunited with their loved ones after death, while the
wicked will be excluded from this reunion. One of the stories

mentioned in the Torah, in the book of Samuel, reads:

Samuel, the prophet, had died and all of Israel lamented for
him. During this time, King Saul had banished all the witches,

16 Job X1V, 22.
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mediums, and spiritualists from the land of Israel. Soon after,
however, the Philistines gathered their army to fight against
Saul and Israel, so Saul prepared to repel their invasion, but
when he saw the huge army of the Philistines, he was terrified,
and his heart trembled greatly. Dismayed, Saul went to the high
priest and inquired of the Lord, what fate lay in store for him,
but the Lord did not answer, neither by dreams, or by Urim or
by the prophets. God had already forsaken Saul, and the time

had come for his punishment.

Desperate, and anxious, Saul did the unthinkable. He said to
his servants, “Find me a woman who is a medium, so that I may
go to her and inquire of her.” And his servants said to him, “In
fact, there is a woman who is a medium at Endor.” So Saul
disguised himself and put on other clothes, and he went, taking
two men with him; and they came to the woman by night. He
said, “Please conduct a séance for me, and bring up for me the
one I shall name to you.” Then the woman said to him, “Look,
you know what Saul has done, how he has cut off the mediums
and the spiritists from the land. Why then do you lay a snare
for my life, to cause me to die?” And Saul swore to her by the
Lord, saying, “As the Lord lives, no punishment shall come
upon you for this thing.” Then the woman said, “Whom shall
I bring up for you?” He said, “Bring up Samuel for me.” When
the woman saw Samuel, she cried out with a loud voice. Then
she spoke to Saul saying, “Why have you deceived me? For you
are Saul!”

The king (Saul) said to her, “Do not be afraid. What did you
see?” The woman said, “I saw a spirit ascending out of the
earth.” So he asked her, “What was his form?” She said, “As an
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old man coming up, and he was covered with a mantle.” And
Saul perceived that it was Samuel, and he stooped with his face
to the ground and bowed down. (I Samuel 28:3-14).

Aside from this story, there is little in the way of details about the
afterlife mentioned in the Torah or the Bible. Unlike the Islamic
traditions which give vivid details about what souls undergo in the
middle-realm (barzakh) or how questioning takes place in the grave,
etc. the Judeo-Christian sources are surprisingly lacking of any such
accounts.

One of the many traditions that refer to the questioning in the grave

is from Imam Ja‘far al-Sadiq (a) and reads:
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The two angels Munkar and Nakir come to the dead person when he
is buried. Their voices are like thunder and their eyes are like
lightening. .. they ask the dead person: who is your Lord? And what is
your religion? If the person was a believer he will answer: Allah is my

Lord and my religion is Islam..."”

One important question that scholars have debated is whether or
not one will get to meet and be re-united with his loved ones who had
passed away before him, when he dies. In the Judeo-Christian tradition,
this is something that has been accepted and is widely believed to be the
case. Muslim scholars have also discussed this matter but due to lack of

17 Al-Kulayni, a/-Kafi, vol. 3, p. 236.
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any explicit evidence, there is no unanimous agreement that one will
necessarily meet his loved ones when he dies, though there are some
traditions to this effect as well as anecdotal evidence in the form of
dreams, etc. Of course, there is no disagreement that such meetings and
reunions will take place some after the resurrection, on the Day of

Judgment and in the Hereafter.

Resurrection

There are numerous references in the Torah and the Bible that speak of
noteworthy individuals being “gathered to their people.” See, for
example, Genesis 25:8 (Abraham), 25:17 (Ishmael), 35:29 (Isaac),
49:33 (Jacob), Deuteronomy 32:50 (Moses and Aaron), II Kings 22:20
(King Josiah), etc. This gathering is described as a separate event from
the physical death of the body or the burial and hence it implicitly refers
to the resurrection of human beings after death. Additionally, the
Hebrew Bible speaks of certain sins that are punishable by the sinner
being “cut off from his people.”” This punishment is referred to as
Kareit which literally means ‘cutting off” but is usually translated as
“spiritual excision,” and it means that the soul loses its position in the
Hereafter.

There is also some discussion about the resurrection in Jewish
scriptures. For example, the book of Daniel, written around the second
century B.C., clearly states that “Many of those who sleep in the dust
of the Earth will awake, some to eternal life, others to reproaches, to

everlasting abhorrence.” Furthermore, the second blessing of the

'8 This is similar to the Quranic verses that speak of each community being
resurrected with their Prophet (like Q4:41).

19 See, for example, Genesis 17:14 and Exodus 31:14.

20 Daniel 12:2.
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Shemoneh Esrei prayer, which is recited three times daily, contains
several references to the Jewish concept of tehiyat hamatim (resurrection
of the dead). It should be noted, however, that the Jewish reform
movement, which apparently rejects this belief, has rewritten this
blessing and removed the phrase referring to resurrection accordingly.?
When the messiah comes to initiate the perfect world of peace and
prosperity, the righteous dead will be brought back to life and given the
opportunity to experience the perfected world that their righteousness
helped to create.”? The wicked dead will not be resurrected. The Jewish
messiah is a leader anointed by God, physically descended from the
Davidic line, who will rule the united tribes of Israel® and herald the
Messianic Age of global peace also known as the World to Come.*
There are some mystical Jewish schools of thought that believe
resurrection is not a one-time event, but an ongoing process. The souls
of the righteous are reborn to continue the task of tikkun olam or
mending of the world. Some sources indicate that reincarnation is a
routine process, while others indicate that it only occurs in unusual
circumstances, where the soul left unfinished business behind. Belief in
reincarnation is also one way to explain the traditional Jewish notion
that every Jewish soul in history was present at Sinai and agreed to the
covenant with God. Another explanation for this is that the soul exists
before the body, so these unborn souls were present in some form at
Sinai. From time to time in Jewish history, there had been an insistent
belief that their prophets were reborn. Reincarnation was part of the
Jewish doctrines, being taught under the rubric of ‘resurrection’. In the
Talmud, gilgul neshamot (reincarnation) is constantly mentioned.

According to this view, people who commit extraordinary sins are given

2! Wikipedia: Jewish Eschatology (http://en.wikipedia.org/wiki/Jewish eschatology).
2 Something akin to the ShiT belief in 74jh.

2 Exodus 30:22-25.

24 See: https://www.princeton.edu/~achaney/tmve/wikil 00k/docs/Messiah.html.
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an opportunity to return to life in order to set things right. More
particularly, they are reincarnated in circumstances similar to those of
their previous incarnation. Thus, Moses and Jethro, for example, were
supposed to be the gilgulim (reincarnations) of Cain and Abel.”

Christians believe that all human beings will rise from the dead to
face final judgment. The resurrection of Christ is, for them, an
important precursor to the resurrection of all believers and their
immortality. According to the New Testament, not only has Jesus been
raised but he has also become the agent of the resurrection of all human
beings. With his ascension to heaven, Jesus gained the title “Risen
Lord,” and assumed the role of judge over all of humanity in the Last
Judgment, after the general resurrection of the dead that will come at
the end of time.?

Christian authors argued against the Jewish beliefs that they will
inhabit the earth after the resurrection; they will be rewarded with
temporal goods; they will live this way eternally with the Messiah, who
is to arrive for the first time in history and bring the Jews back to the
Promised Land; they will begin to worship God once again in the
Temple, which will be rebuilt by the Messiah; they will resume the same
offices they executed when they were alive; and the gentiles will be
subjugated. These beliefs are problematic because according to
medieval Christian writers, Jews are never to return to the Promised
Land since they have “betrayed their God and killed his son.””

In Islam, there is nothing vague about the belief in resurrection. In
fact, the Quran recounts how different Prophets tried to convince the

people of their time that God would eventually raise them after they

2 See: http://www.near-death.com/experiences/origen05.html.

% “The Resurrection of Jesus and Human Beings in Medieval Christian and Jewish
Theology and Polemical Literature,” Studies in Christian-Jewish Relations, University
of St. Thomas, vol. 4 (2009), p. 3.

¥ 1bid, p. 9.
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had died, and they would have to give account for their actions. The
arguments and doubts of the unbelievers have been mentioned and
answered in numerous verses (e.g. Q36:78). There are even cases where
Prophets themselves asked God to show them how He would resurrect
the dead after their bodies had disintegrated, and God demonstrates it
to them by bringing some animals back to life in front of their eyes.?
In the abadith, we have further references to the resurrection of the

dead. In one narration Lugman, the wise, told his son:
L IS L LS5 o Dsad LIS a5 ST 0 b

My son, just as you sleep, you will [one day] die; and just as you wake

up, you will one day be resurrected.”

Therefore we find that in Islam, there is no room for doubt or any
difference of opinion regarding the reality of resurrection after death.
The only question that is discussed among scholars, and especially the
Muslim philosophers, is whether the resurrection will be physical or
spiritual, and whether the body we will have is the same one we had on
earth or only its likeness. Addressing these questions is, however,

beyond the scope of this chapter.

Accounting and Judgment

In Jewish teachings, when a man dies his soul leaves his body, but for
the first twelve months it retains a temporary relationship to it, coming

and going until the body has disintegrated.” Thus the prophet Samuel

2 See the story of Abraham and the birds in Q2:260; Uzayr and the donkey in
Q2:259.

» Al-Majlist, Bibar al-Anwar, vol. 13, p. 421.

3 Bernerd S. Jackson (Ed.), The Jewish Law, vol. 12, p. 101.

179



INFALLIBLE WORDS

could be raised from the dead within the first year of his demise. This
year remains a purgatorial period for the soul, or according to another
view only for the wicked soul, after which the righteous go to Paradise
(Gan Eden) and the wicked to Hell (Geihinnom).

The Torah emphasizes immediate, concrete, physical rewards and
punishments rather than abstract future ones. See, for example,
Leviticus 26:3-9: “If you walk in my statutes and observe my
commandments and do them, then I will give you your rains in their
season, and the land shall yield its increase, and the trees of the field
shall yield their fruit. Your threshing shall last to the time of the grape
harvest, and the grape harvest shall last to the time for sowing. And you
shall eat your bread to the full and dwell in your land securely. I will
give peace in the land, and you shall lie down, and none shall make you
afraid. And I will remove harmful beasts from the land, and the sword
shall not go through your land. You shall chase your enemies, and they
shall fall before you by the sword. Five of you shall chase a hundred,
and a hundred of you shall chase ten thousand, and your enemies shall
fall before you by the sword. I will turn to you and make you fruitful
and multiply you and will confirm my covenant with you.”'

The Talmud states that all of Israel has a share in the World to
Come (Olam Ha-Ba); however, not all “shares” are equal. A particularly
righteous person will have a greater share in the Olam Ha-Ba than the
average person. In addition, a person can lose his share through wicked
actions.”? There are many statements in the Talmud that a particular
mitzvah will guarantee one a place in the Olam Ha-Ba, or that a
particular sin will cause a person to lose his share in the Olam Ha-Ba,

but these are generally regarded as hyperbolic expressions of approval

31 A similar message can be seen in the Qurin in Q7:96 and other such verses.
However, Islam puts more emphasis on rewards in the Hereafter than on worldly
rewards.

32 Shmuel Waldman, Beyond a Reasonable Doubt, pp. 99-100.
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or disapproval.

One of the questions that is often asked is: Will gentiles (non-Jews)
have a place in Olam Ha-Ba? Although there are a few statements to the
contrary in the Talmud, the common view in Judaism is that the
righteous of all nations have a share in the Olam Ha-Ba. It has been
noted that opposition to this was not based on the notion that being a
Jew is a prerequisite to get into Olam Ha-Ba, but was rather grounded
in the idea that non-Jews are not righteous people. This has been
justified by considering the behaviour of the non-Jewish peoples at the
time that the Talmud was written.?

Out of the three Abrahamic faiths, Judaism is the only one that does
not believe in a day of judgment in the traditional sense. In Judaism,
the Day of Judgment happens every year on Rosh Hashanah (a day
which is also known as Yom HaDin, Judgment Day), when God sits in
His heavenly court and judges all the people of the world. He decides
what will happen to them in the coming year. Whether they will live or
die, be poor or rich, sick or healthy, and so on.*

Christianity generally teaches that everyone will be held to account
on Judgment Day. Jesus is reported to have declared that nothing
escapes the Eye of God and one will be questioned even for words that
are uttered carelessly.”” Many Christians incorrectly believe that they
will not be made answerable for their actions because they have been
“saved”. Yet scholars state that this just means one will be spared the
wrath of God and divine condemnation, it does not mean that there is
no accountability or divine scrutiny.*

There are many verses in the Bible that speak about Judgment Day.

3 See: www.jewfaq.org/olamhaba.htm.
34 Yaffa Ganz, Rosh Hashanah, p. 7.

3 R. C. Sproul, Discovering the God Who Is: His Character and Being. His Power and
Personality, p. 75.
36 Ibid. p. 76.
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Some verses explicitly state that people will be rewarded or punished
because of their deeds.” The Catholics believe that one can avoid
punishment and divine wrath by confessing his or her sins in this world.
That is why they emphasize the importance of going to confession and
admitting their misdeeds to priests, so that they can thereby be cleansed
of their wrongdoings before leaving this world. However, it was partly
due to the misuse of private information that some priests learned about
members of their congregation that, in the 16™ century, Martin Luther
created the protestant movement from which evolved the Protestant
sect of Christianity.®

Details about the Day of Judgment and how one will give account
for his deeds are found more in Islam than in any other religious
tradition. In Islamic eschatology, specifics about the signs of the Day of
Reckoning (ashrat al-saah) are discussed in detail and some scholars
have listed up to fifty signs from the Qur'an and hadith.” About the
day itself, there are many verses that speak of how long it will be
(Q70:4), how the accounting will be done, and how the people will
behave towards one another on that day (Q80:34-40). One verse states:
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The Book will be set up. Then you will see the guilty apprebensive of what
is in it. They will say, ‘Woe to us! What a book is this! It omits nothing,

%7 See Matthew 16:27 for example.
38 Donald K. McKim, The Cambridge Companion to Martin Luther, p. 79.
% Suhaib Hasan, 50 Signs of the Day of Judgment,

http://www.islamicfinder.org/articles/article.php?id=75&lang=english
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big or small, without enumerating it.” They will find present whatever
they had done, and your Lord does not wrong anyone. (Q18:49)

This verse describes how shocked people will be when they are shown

their book of deeds on the Day of Judgment, especially when they see

how detailed it is and not even the smallest action has been left out.
There are also hundreds of narrations that refer to the Day of

Judgment. One narration from Imam al-Husayn ibn ‘Ali (a) states:
Ll 5l o e VI ALl p gy el Y

None will be secure on the Day of Judgment except he who fears God

in this world.#

Thus we find that out of the three Abrahamic faiths, there is no dearth

of information on the Day of Reckoning in Islamic teachings.

Paradise

The place of spiritual reward for the righteous is often referred to in
Hebrew as Gan Eden (the Garden of Eden). This is not the same place
where Adam and Eve resided; it is a location of spiritual perfection.*
Specific descriptions of it vary widely from one source to another. One
source says that the peace that one feels when one experiences Shabbat
properly is merely one-sixtieth of the pleasure of the afterlife. Other
sources compare the bliss of the afterlife to the joy of sexual congress or

the warmth of a sunny day. Ultimately, though, the living can no more

% Ibn Sharhashiib, Managqib Al Ali ibn Abi Talib (a), vol. 4, p. 69.
1 This is the same view held by the great philosopher-exegete ‘Allima Tabitaba’t in
his Tafsir al-Mizan.
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understand the nature of this place than the blind can understand
colour.®

The Midrash Agada gives a detailed description of Paradise.
Dimensions of the chambers and other similar details are given, and the
particulars are vividly stated in various forms of legendary narratives.
These accounts are supposed to have been communicated by the very
few individuals who, it is claimed, visited Paradise while alive. The
Haggadah credits nine mortals with entrance into Heaven while alive:
Enoch, Abraham’s servant Eliezer, Serah the daughter of Asher, Bithiah
the daughter of Pharaoh, Hiram King of Tyre, Elijah, Messiah, Ebed-
melech the Ethiopian, and Jabez b. Judah.* One of these accounts is

credited to Enoch; it reads as follows:

“The Gan Eden at the east measures 800,000 years (at ten miles
per day or 3,650 miles per year). There are five chambers for
various classes of the righteous. The first is built of cedar, with
a ceiling of transparent crystal. This is the habitation of non-
Jews who become true and devoted converts to Judaism... The
second is built of cedar, with a ceiling of fine silver. This is the
habitation of the penitents... The third chamber is built of
silver and gold, ornamented with pearls. It is very spacious, and
contains the best of heaven and of earth, with spices, fragrance,
and sweet odours. In the centre of this chamber stands the Tree
of Life, 500 years high. Under its shadow rest Abraham, Isaac,
and Jacob, the tribes, those of the Egyptian exodus and those
who died in the wilderness, headed by Moses and Aaron... The
Tree of Life is like a ladder on which the souls of the righteous

may ascend and descend... The souls on entering Paradise are

2 Excerpt from: http://www.jewfaq.org/olamhaba.htm.
® The Jewish Encyclopedia, vol. 9, p. 516.
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bathed in the 248 rivulets of balsam and attar. The fourth
chamber is made of olive-wood and is inhabited by those who
have suffered for the sake of their religion. Olives typify
bitterness in taste and brilliancy in light [olive-oil], symbolizing
persecution and its reward. The fifth chamber is built of
precious stones, gold, and silver, surrounded by myrrh and
aloes. There are couches of gold and silver and fine drapery. In
the centre is a canopy made of the cedars of Lebanon, in the
style of the Tabernacle, with posts and vessels of silver; and a
settee of Lebanon wood with pillars of silver and a seat of gold,

the covering thereof of purple.”*

During early Christianity, there existed various discussions within
which terms such as ‘Paradise’, ‘Kingdom of Heaven’, ‘Bosom of
Abraham’, and ‘Place of Refreshment’ were used to refer to the abode
of eternal bliss. In Christian scripture, ‘Paradise’ could as easily refer to
a celestial interim location as it could to the terrestrial Garden of Eden,
and as frequently merge with heaven as it could be distinguished from
it. Several of these senses of paradise survived into the early Middle Ages
to enter new contexts and develop fresh applications.” Interestingly
though, there is little in the way of details and descriptions about
Paradise that Christianity has to offer.

Another dimension that Christianity adds to the concept of
Paradise is the claim that people can share in heaven even while they
are still on earth. After his death, resurrection, and ascension, Jesus
Christ assumed the place at the right hand of God the Father. It is

believed that because Jesus, a being both human and divine, occupies

“ See: The Jewish Encyclopedia: http://www.jewishencyclopedia.com/articles/11900-

paradise.
® Ananya Jahanara Kabir, Paradise, Death, and Doomsday in Anglo-Saxon Literature,

p. 5.
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this focal position in heaven, heaven is conceivable and accessible to
Christians. Their relationship with Christ becomes the way to heaven
where God sits. In Christian terms, solidarity and love of others makes
it possible to experience heaven while still on earth.*

The Glorious Qur'an describes Paradise in numerous verses. Some
of its descriptions are very detailed and give a clear picture of what life
in the dwelling of eternal bliss will be like. One such verse is in Sarah

Muhammad, verse 15:
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A description of the paradise promised to the Godwary: therein are streams
of unstaling water and streams of milk unchanging in flavour, and
streams of wine delicious to the drinkers, and streams of purified honey;
there will be every kind of fruit in it for them, and forgiveness from their
Lord... (Q47:15)

Aside from verses like these, there are many narrations in the hadith
corpus that speak about Paradise in detail. One famous narration is that
of the ascension of the Prophet (s), or the Mi%dj, which can be found
both in the Sunni and ShiT sources. Additionally, there are many
traditions that describe the unending and unceasing bliss and joy that

believers experience in Paradise. For example, one tradition attributed

to ‘Ali ibn Abi Talib (a) states:
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% Encyclopedia of Death and the Human Experience, p. 556.
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...Its pleasures do not make one weary, its gatherings do not disperse,
its inhabitants have become the neighbours of the All-Merciful,
servant boys stand amongst them with golden trays in which are fruits

and sweet basil.¥

Unlike Judaism and Christianity, Islam includes a second condition
for entry into Paradise, namely the performance of good deeds. It is not
enough to believe and to proclaim faith in the tenets of Islam. One also
needs to be a practicing Muslim who complies with all the injunctions
and commandments that have been revealed through the Noble
Prophet (s).

Hell

In Judaic literature, the word used to refer to Hell is Gehinnom.*® The
term Gehinnom is derived from a place outside ancient Jerusalem
known as the Valley of the Son of Hinnom, one of the two principal
valleys surrounding the Old City. Jews believe that the period of time
spent in Gehinnom never exceeds twelve months, after which the sinful
Jew ascends to take his place in Olam Ha-Ba. Only the utterly wicked
do not ascend at the end of this period. Sources differ on what happens
to these individuals at the end of those twelve months: some say that

the wicked soul is utterly destroyed and ceases to exist while others say

7 Shaykh al-Ttsi, al-Amali, p. 29.

“ Gehinnom is mentioned in the writings of the Prophet Jeremiah: And they have
built the high places of Tophet, which is in the valley of... Hinnom, to burn their sons
and their daughters in the fire; which I commanded them not, neither came it into
my heart (7:31).
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that the soul continues to exist in a state of endless remorse.*

Early Judaism had no concept of Hell, and it is alleged that the
whole idea of an afterlife was introduced during the Hellenic period,
apparently from neighbouring religions.® It occurs, for example in
Book of Daniel thus: “And many of those who sleep in the dust of the
earth shall awake, some to everlasting life, some to shame and
everlasting contempt.”" Judaism does not have a specific doctrine about
the afterlife, but it does have a tradition of a place termed Gebenna (the
place of punishment). Gehenna is not believed to be Hell, but is
considered a sort of purgatory where one is judged based his deeds, or
rather, where one becomes completely cognizant of his own
shortcomings. The mystical Kabbalah tradition explains it by giving the
analogy of a ‘waiting room’ for the souls. Jewish mythology states that
Gehenna, was one of the seven things created before the Creation, but
for a long time it was nothing more than a great void. Then, at the time
that God separated Himself from Adam and ascended on high, God lit
the fires of Gebenna, and made them alternate with periods where
everything is covered by ice.”

According to Jewish teachings, Hell is not entirely physical; rather,
it can be compared to a very intense feeling of shame. People are
ashamed of their misdeeds and this constitutes suffering which makes
up for the bad deeds. This is not meant to refer to some point in the
future, but to the very present moment. Being out of alignment with
God’s will is itself a punishment according to the Torah.»

The focus of Christianity is on eternal life, not punishment after

# This false belief has been referred to in the Qur'an in Q2:80.

0 William Sutherland, God is Love, p. 57.

5! Daniel 12:2.

52 Howard Schwartz, Tree of Souls: The Mythology of Judaism, p. 232.

53 Excerpt from: http://en.wikipedia.org/wiki/Hell#Judaism. However, there seems to

be no reference in the Torah for this statement.
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death. Christians hold that by his divine sacrifice, Christ made it
possible for humanity to imitate his resurrection through the reunion
of the soul with a body made spiritual, forming a renewed person who
will enjoy eternal bliss in the kingdom of God.* As such, the authors of
the Christian Bible considered three possibilities: The first possibility is
‘mere’” death. Those who fall short could simply remain in their graves,
decompose, and pass into nothingness. That would be natural or simple
death, or what the New Testament calls destruction. Those left out of
the resurrection would not know eternal life or inherit the kingdom of
God, but they would not be aware of their loss either.

A second view holds that simple death does not suffice: justice
demands retribution. Those who reject the Christian message will also
be resurrected, but then they will be sent to a fate separate from, and
worse than, that of the blessed. The damned will suffer ‘wrath’ or ‘evil’,
either temporarily or unendingly in eternal damnation. Other
Christians proposed a third possibility: universal salvation - for surely
God will eventually draw all to Himself, even if it is after punishment.”

In the Bible, Hell has been described in different ways, ranging
from a place of outer darkness® to a place of sorrows,” a place of
everlasting destruction,’ a place where men are tormented with fire and
brimstone,” a place where fire is not quenched,® a bottomless pit,* a

place of no rest, a lake of fire,” and a place of hopeless anguish and

> John 3.16; I Corinthians 15.44.

%5 Alan E. Bernstein, The Formation of Hell: Death and Retribution in the Ancient and
Early Christian Worlds, pp. 206-207.
%6 Matthew 22:13.

57 2 Samuel 22:6.

58 II Thessalonians 1:9.

59 Revelation 21:8.

0 Mark 9:44.

6! Revelation 9:2.

2 1bid, 14:11.

3 Tbid, 20:14.
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torment.®

There are many literary portrayals of Purgatory and Hell from a
Christian perspective. A famous example is Dante Alighieri’s epic, 7he
Divine Comedy. In this work, the poet describes his imaginary journey
through the inferno (Hell) and purgatorio (Purgatory). In Dante’s
imagination, half of the earth is inhabited while the other half is sea.
Hell is inside the globe and originated when God cast the angel Lucifer
from Heaven. Purgatory is a mountain in the middle of the sea. The
dead can eventually reach Heaven via the mountain of purification,
which corresponds with purgatory. This imaginary world exemplifies
the way people attempt portray the form that life after death may
assume.®

In Islam, Hell has been clearly mentioned in the Glorious Quran
along with some vivid descriptions of its torments. The verses refer to
Hell in different ways and using different names. These include:
Jabannam, Japim, al-Nar, etc.® In the ahadith, we find some very
detailed descriptions of the kinds of punishments and torments the
evildoers will suffer in Hell. One narration that has been attributed to
the Holy Prophet (s) states:
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¢ Luke 16:24.
 Encyclopedia of Death and the Human Experience, p. 556.
66 Q2:206, Q87:14, Q2:24 and Q2:126 respectively.
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Four people increase the torment of the already tormented inhabitants
of Hell, as they are made to drink boiling water in the blazing fire, and
hear cries of woe and destruction. The people of Hell will ask each
other: “What is the matter with these four — they torment us while we
are already tormented?” One is a man suspended above a casket of
burning coal, the other is a man whose entrails are dragged out, the
third is a man whose mouth is overflowing with pus and blood, and the
fourth is a man who is eating his own flesh. Then it will be asked of the
person suspended on the casket of coals, “What is the matter with this
accursed individual who torments us while we are already tormented?”
He will reply, “This accursed one died while he owed the people money
and he purposely refused to repay what was due.” Then it will be asked
of the one whose entrails are being dragged, “What is the matter with
this accursed individual who torments us while we are already
tormented?” He will reply, “This accursed one never used to care much
about [impurities like] urine and where it falls on his body.” Then it

will be asked of the one whose mouth is overflowing with pus and
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blood, “What is the matter with this accursed individual who torments
us while we are already tormented?” He will reply, “This accursed one
used to speak and look for the most ugly [and obscene] words and then
use them in his speech and relate them.” Then it will be asked of the
one whose is eating his own flesh, “What is the matter with this
accursed individual who torments us while we are already tormented?”
He will reply, “This accursed one would eat the flesh of the people
through backbiting and would go about slandering them.”?

There are numerous similar narrations in both ShiT and Sunni sources.
As such, it is evident that Islam has the most to offer in terms of

descriptions of Hell.

Summary

The following chart represents a summary of the most salient features

of each Abrahamic faith in relation to belief in the Afterlife:

Judaism | Christianity | Islam
Belief that death means a return to God v v v
Emphasis on remembering and preparing for v v
death
Recitation of testimony of faith on death bed v 4
Turning the dying person in a specific v v
direction

7 Al-Majlist, Bibar al-Anwar, vol. 8, p. 281.
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Speaking only good about the dead 4 v
Burial in a plain white shroud v v
Death is painful (especially for the sinful) v v
A link between the body and soul after death v v
Being re-united with loved ones after death 4 4

Belief in resurrection after death 4 4 v
Belief in ‘72jah’ of the righteous in this world | v/ v
Belief in a Day of Judgment v v
Detailed description of Paradise in scripture v v
Belief is sufficient for entry into Paradise v v

Remorse is one of the torments of Hell v 4
Detailed descriptions of Hell v v

Conclusion

After examining the teachings of Judaism, Christianity and Islam about
life after death, we see that these three monotheistic traditions have
many common tenets pertaining to death and the afterlife. Since their
scriptures are all from the same divine source, the differences between
them can be attributed to later influences and subsequent changes that
were made to the early scriptures of the Jews and Christians. Theories
and hypotheses about the afterlife in these traditions abound, but every

scholar who has presented theories about life after death has done so
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based purely on speculation, for indeed there is very little in the primary
Judeo-Christian sources about the subject.

In Islam, on the other hand, numerous details are found, not only
in the traditions of the Noble Prophet (s) and his progeny (a), but also
in the Glorious Quran. In fact, after looking at what the other
traditions have to offer by way of particulars about what a human being
undergoes in the grave, when he is resurrected, on Judgment Day, and
in Paradise or Hell, it is quite evident that Islam offers more details
about all of these subjects in than any of the other religious traditions.
This is the fundamental difference between Islamic teachings about the
afterlife and those of the other religions.

Learning about the afterlife from scripture and from the traditions
of divinely appointed messengers and guides is the only way to access
knowledge about the unseen realm, as nobody who dies is able to return
to the world and inform its inhabitants about what he or she
experienced. And even if, perchance, this were to happen, there is no
way of knowing whether what every individual experiences will be the
same or not. The only way, therefore, that we can learn about life after
death is by referring to religious teachings. Islam is the richest in these
teachings and gives us a very clear picture about what to expect when

we die.
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THE SERMON OF AL-SAYYIDAH AL-ZAHRA’ (A)
COMMONLY KNOWN AS AL-KHUTBAH AL-FADAKIYYAH

Fadak was a fertile farm of date-palms outside Madina. The Holy
Prophet (s) gifted it to his daughter Fatimah al-Zahra' (a)' but after he
passed away, it was taken as the general property of the Muslims.
Fatimah al-Zahra’ went to see the caliph and delivered a sermon in
which she demanded what was rightfully hers.? This momentous
sermon came to be known as the Sermon of Fadak (al-khutbah al-
Jfadakiyyah). It is also known in some sources as khutbah al-lummab (lit.
the sermon in the company) since al-Sayyidah al-Zahra’ came to deliver
it in the company of women.? In this chapter, we shall first examine the
sources and narrators of this sermon and then proceed to translate the
entire sermon.

When Abta Bakr ibn Abi Quhafah (the first caliph) took the land of
Fadak claiming that it belonged to the Muslims, al-Sayyidah Fatimah
(a) went to the Prophet’s masjid to face Aba Bakr and ask for her right.
At that time, the mosque was full of the Muhajirin and Ansar. Fatimah
entered with a group of women surrounding her. A special place was

! Aba Sa‘id al-Khudri reported that when the verse “Give to close relatives their
due...” (Q17:26) was revealed, the Prophet (s) called Fatimah and gave her Fadak.
(See: al-Suytti, al-Durr al-Manthir fi Tafsir al-Ma'thir, vol. 4, p. 177).

% Oration and delivering sermons was an age-old practice among the Arabs that was
used to convey important messages to the people. (See: Jawad ‘Ali, al-Mufassal fi
Tarikh al-Arab qabl al-Islam, vol. 16, p. 405).

3 This is the title given to the sermon by a number of commentators such as Ibn
‘Abdin (d. 423 A.H.) who was one of the shaykhs of al-Najashi and al-Ttsi (See: al-
Najashi, Fibris Asma’ Musannifi al-Shiah, p. 224), as well as Sayyid ‘Abdullah Shubbar
(d. 1224 A.H.) with his work Sharh Khutbah al-Lummabh.
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kept for her and she stood behind a curtain as she addressed Aba Bakr
and all those who were present. When she had finished the first part of
her sermon, Abu Bakr responded to what she had said. She then
confuted his response using evidence from the Quran. Her sermon
addresses various issues such as the right of the caliphate, the philosophy
of worship, the state of Arabs before Islam, and the importance of the

Quran.

Sources

It can be evinced from biographical accounts that this sermon was
recorded in the earliest sources. Lat ibn Yahya, better known as Aba
Mikhnaf al-Azdi (d. 154 A.H.), penned a monograph titled Khutbat al-
Zahra’ ©22 which is no longer extant.” The famous fourth century
historian-cum-hadith scholar Abu al-Faraj Isfahani, also wrote a book
titled Kalamu Fatimah fi Fadak which, similarly, has not reached us.’
The teacher of al-Najashi and al-Ttsi, Ahmad ibn ‘Abd al-Wahid al-
Bazzaz (d. 423 A.H.) is likewise said to have written a book called 7afsir
Kbhutbat Fitimabh al-Zahra’t

Aside from these early works, we find that many scholars recorded
this sermon in their books, either in its entirety or partially. The
following is a list of all the extant works, which were compiled before
the end of the 7™ century A.H., wherein the sermon of this holy lady

has been mentioned:

1) Balaghat al-Nisa’by Ahmad ibn Tayfar: Abu al-Fadl Ahmad
ibn Abi Tahir, better known as Ibn Tayfuar (d. 280 A.H.), is
reported to have authored about fifty works. His magnum opus
was 1arikh Baghddad and another famous work by him is a/-

* Tehrani, al-Dhariah, vol. 7, p. 203.
> Ibid. vo. 18, p. 109.
¢ Al-Najashi, Fibris Asma’ Musannifi al-Shiab, p. 87.
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Manthir wal-Manziam.” The latter work was penned in
fourteen volumes out of which only the eleventh and twelfth
volume have reached us. Part of the eleventh volume is
currently available under the title: Balighit al-Nisi’ This
monograph contains the speeches of some influential women.
Ibn Tayfur narrates the sermon of al-Sayyidah Fatimah (a) after
the speeches of ‘A’isha, wife of the Prophet (s).* This is one of
the earliest written sources where the sermon of the Prophet’s
daughter has been recorded with its chain of transmission.

2) Mukbtasar Basair al-Darajat by al-Hasan ibn Sulayman al-
Hilli: Sa'd ibn ‘Abdillah al-Ash‘ari al-Qummi (d. 300 A.H.),
one of the well-respected Shiah scholars of his time, wrote a
book called Basa’ir al-Darajit.® This book contained numerous
traditions related to ShiT beliefs and was extant until the eight
century A.H. Al-Hasan ibn Sulayman al-Hilli later related some
traditions from it, to which he appended other traditions in a
work titled Mukbtasar Basiir al-Darajat. In this book, the
author mentions the themes of the Sermon of Fadak without
relating the actual sermon itself."®

3) Al-Saqifah wa Fadak by Ahmad ibn ‘Abd al-‘Aziz al-Jawhari:
Ahmad ibn ‘Abd al-‘Aziz (d. 323 A.H.) was a fourth century
Sunni hadith scholar. His work al-Sagifah wa Fadak, as the
name suggests, recounts these two important historic events
during the early period of Islam. This book is not extant.
However, Ibn Abi al-Hadid has related some portions of it in
his commentary on Nahj al-Baligha. The book with the title a/-
Saqifah wa Fadak that is currently available is actually a

7 Al-Zickili, al-A%am: Qéamis Tardjim li Ashhur al-Rijal wal-Nisa’, vol. 1, p. 141.
8 Ibn Tayfir, Balighat al-Nisa’, p. 23.

9 Not to be confused with al-Saffir’s Basair al-Darajat fi Fadia'il Al Mubammad.
10 AI-Hilli, Mukhbtasar Basa'ir al-Darajat, p. 456.
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compilation of what has been related by Ibn Abi al-Hadid. Al-
Jawhari narrated parts of al-Sayyidah Fatimah’s sermon with its
chains of transmission."

4) Magqatil al-Talibin by Abu al-Faraj al-Isfahani: ‘Ali ibn al-
Husayn, better known as Abu al-Faraj al-Isfahani (d. 356 A.H.),
authored many tomes, the most famous among which is the
encyclopaedic work al-Aghini.> One of his other important
works is Magqatil al-Talibin (or Magatil al-Talibiyyin). In it he
recounts the history of the progeny of ‘Abd al-Muttalib. He
mentions the existence of this sermon when he surveys the life
of Zaynab al-Kubra (a) and notes that Ibn ‘Abbas narrated al-
Sayyidah Fatimah’s sermon from her saying, “Our agilah,
Zaynab bint ‘Ali (a), narrated to me...”

5) Sharh al-Akbbar fi Fadi'il al-A’immat al-Athéar by Nu‘man ibn
Muhammad: Nu‘man ibn Muhammad, better known as Qadi
Nu‘man al-Maghribi (d. 363 A.H.), was a Shii scholar. He
wrote this book with the aim of compiling the merits and
virtues of the Ahl al-Bayt (a)." In it he narrates part of the
sermon of al-Sayyidah al-Zahra (a) without its chain of

transmission.’

6) Man Li Yahdurubu al-Faqih by Shaykh al-Sadagq:
Muhammad ibn ‘Ali ibn Babawayh al-Qummi, commonly
known as al-Shaykh al-Sadaq (d. 381 A.H.), was one of the
luminaries of the Shi‘ah world. His work Man La Yabhduruhu
al-Faqibh is considered one of the four main sources of Shit

hadith. In this book, al-Shaykh al-Sadiq narrates part of the

"' Al-Jawhari, al-Saqifah wa Fadak, p. 98.

12 Al-Zirkili, al-A%m, vol. 4, p. 276.

1 Al-Isfahani, Magqatil al-Talibin, p. 95.

" Nu'min ibn Muhammad, Sharh al-Akbbair, vol. 1, p. 71.
15 Ibid. vol. 3, p. 34.
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Sermon of Fadak from al-Sayyidah Zaynab, after which he says:
“The sermon is lengthy; we have taken from it that which we

require [for our discussion].”'®

7)  1lal al-Sharai‘by Shaykh al-Sadiq: Being a prolific writer, al-
Sadiiq wrote and compiled numerous works. In this book, he
tries to examine the wisdom behind religious injunctions and
narrates the same part of the sermon that he narrated in Man
Li Yabdurubu al-Fagih but with two different chains of

transmission.”

8) Al-Mandgib by Ahmad ibn Misa ibn Mardawayh (a. 410
A.H.): This book is not currently extant. However, As‘ad ibn
Shafarwih (d. 635 A.H.) related this sermon from it in his book
al-Faig (which is also non-extant) and Sayyid Ibn Taws, in
turn, narrated it in his work a/-Taraif** Though the original
book by Ibn Mardawayh no longer exists, there is a version of
it which has been recompiled from a/-Tara’if that is currently
available.

9) Nathr al-Durar by Mansir ibn al-Husayn al-Razi: The author
of this work was a fifth century (A.H.) Shii scholar from Rayy
and had been, for some time, the vizier to Majd al-Dawlah.”
He compiled this work in seven volumes and though he had
named it Nathr al-Durar, it was published and is well known as
Nathr al-Durr. His other works include Nuzhat al-Adib and al-
Tarikh. This work contains a large part of al-Sayyidah
Fatimah’s sermon, but without any chain of narrators.”

1 Al-Sadiiq, Man La Yahduruhu al-Faqih, vol. 3, pp. 567-568.
17 Al-Saduq, 7lal al-Sharii', vol. 1, p. 248.

'8 Ibn Tawis, al-Tard’if; p. 263.

¥ Al-Zirkili, al-A%m, vol. 7, p. 289.

2 Al-Razi, Nathr al-Durr, vol. 4, pp. 5-7.
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10) Al-Shafi fr al-Imamah by Sayyid al-Murtada: ‘Ali ibn al-
Husayn al-Musawi, better known as al-Sayyid al-Murtada, was
one of the luminaries of the Shiah world. He wrote prolifically
on numerous subjects such as jurisprudence, hadith and history.
As the name suggests, al-Shdfi fi al-Imamah is a book that
contains traditions related to the subject of imamah. In this
work, al-Sayyid al-Murtada relates part of the Sermon of Fadak

from his teacher with three different chains of transmission.?

11) Dala’il al-Imamah by Muhammad ibn Jarir al-Tabari: This
author is known as al-TabarT al-Saghir and was a fifth century
scholar.?> The most detailed narration of the Sermon of Fadak
has been recorded in this work and hence it is commonly
referred to by the late and contemporary scholars. Al-Tabari has
listed eight different chains of transmission for this sermon.?

12) Magtal al-Husayn (a) by Muwaffaq ibn Ahmad al-Makki (d.
568 A.H.), better known as al-Khatib al-Khwarizmi: In this

work, he narrates part of the sermon from ‘A’isha.>

13) Al-Thtijaj ala Abl al-Lijaj by Aba Mansir al-Tabrasi: Ahmad
ibn ‘Ali al-Tabrasi (d. 588 A.H.) was a Shif scholar of the sixth
century. His book a/-Ihtijaj contains the debates of the Prophet
(s), the Imams (a), their companions, and some Muslim
scholars against their opponents. In this work, al-Tabrasi
narrates ‘Abdullah ibn al-Hasan’s exposition of the Sermon of

Fadak.»

! Al-Sayyid al-Murtada, al-Shifi fi al-Imamah, vol. 4, p. 71.

22 Not to be confused with the famous early Sunni historian Ibn Jarir al-Tabari or
with the Shiah scholar Muhammad ibn Jarir, author of al-Mustarshad fi al-Imamah.
» Al-Tabari, Dalad’il al-Imamah, p. 111.

2 Al-Makki, Maqtal al-Husayn, p. 121.

» Al-Tabrasi, al-Iptijaj, vol. 1, pp. 97-107.
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14) Manal al-Talib fr Sharbh Tiwal al-Ghardib by Mubarak ibn
Muhammad al-Jazari (d. 606 A.H.): This scholar, better
known as Ibn Athir, narrates the sermon of al-Sayyidah al-
Zahra’ (a) in detail, explaining all its difficult words and phrases,
from al-Sayyidah Zaynab al-Kubra, daughter of ‘Ali ibn Abi
Talib (a).2

15) Tadhkirat al-Khawds min al-Ummah fi Dhikr Khasiis al-
Aimmah by Sibt ibn al-Jawzi: Abt Muzaffar Yusuf ibn
‘Abdillah, commonly known as Sibt ibn al-Jawzi, was a Hanafi
scholar who died in 654 A.H. In this book, he discusses the
merits and virtues of the Ahl al-Bayt (a). He narrates part of the
Sermon of Fadak from al-Shabi without mentioning the chain

of transmission.?”

16) Sharh Nahj al-Baligha by Ibn Abi al-Hadid (d. 656 A.H.):
This is the most important commentary of Nahj al-Baligha by
a non-Shiah scholar. It also contains significant historical

information. In it, the author relates the Sermon of Fadak from

al-Jawhart’s al-Saqifah wa Fadak

17) Sharh Nahj al-Baligha by ‘Ali ibn Maytham al-Bahrani (d.
679 A.H.): In this work, a small part of the sermon has been
mentioned without its chain of transmission.”

18) Kashf al-Ghummabh fi Ma'rifat al-A’immah by al-Irbili: Abu al-
Hasan ‘Ali ibn ‘Isa ibn Aba al-Fath al-Irbili (d. 692 A.H.) was a
Shi‘ah scholar. In this work, he relates the sermon from al-

Jawhari’s al-Saqifah wa Fadak.”

%6 Al-Jazari, Mandl al-Talib, pp. 501-507.

¥ Al-Jawzi, Tadbkirat al-Khawis, p. 317.

2 Ibn Abi al-Hadid, Sharh Nahj al-Balagha, vol. 16, p. 264.
» Al-Bahrani, Sharh Nahj al-Baligha, vol. 5, p. 105.

30 Al-Irbili, Kashf al-Ghummah, vol. 1, p. 473.
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Some of the above are primary sources and others are secondary.

Regardless, it is interesting to see that many non-ShiT sources have

related this sermon. The oldest extant source of this sermon is Ibn Abi

Tayfar’s Balighit al-Nisa'. In addition to these sources, many other

early works mention the existence of this sermon, albeit in passing.

These include:

L.

Kitib al-Ayn by al-Khalil ibn Ahmad al-Farahidi (d. 175
A.H.)*

1. Murij al-Dhahab by ‘Ali ibn al-Husayn al-Masadi (d. 283
AH.)»
HI.  Tahdhib al-Lugha by Muhammad ibn Ahmad al-Azhari (d. 370
A.H.)»
IV. Al-Faigq fi Gharib al-Hadith by Mahmud ibn ‘Umar al-
Zamakhshari (d. 538 A.H.)*
V. Al-Nihayah fi Gharib al-Hadith wal-Athar by Ibn Athir al-Jazari
(d. 606 A.H.)»
Narrators

First Level (zabaqah)

‘Abdullih ibn ‘Abbas (d. 68 A.H.)

‘A’isha bint Abi Bakr (d. 58 A.H.)

Al-Husayn ibn ‘Ali ibn Abi Talib (a) (d. 61 A.H.)
Zaynab bint ‘Ali ibn Abi Talib (a) (d. 62 A.H.)

Second Level

3! Al-Farahidi, Kitab al-Ayn, vol. 8, p. 323.

32 Al-Mas‘adi, Murij al-Dhahab, vol. 2, p. 304.

3 Al-Azhari, Tahdhib al-Lugha, vol. 15, p. 288.

3 Al-Zamakhshari, a/-Fi'iq fi Gharib al-Hadith, vol. 3, p. 212.
3 Ibn Athir, al-Nibayah fi Gharib al-Hadith, vol. 4, p. 273.
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e Al-Hasan ibn al-Hasan ibn ‘Ali ibn Abi Talib (d. 97 A.H.)
e ‘Ali ibn al-Husayn Zayn al-‘Abidin (d. 95 A.H.)

e Tkrimah ibn ‘Abdillah ibn Misa ibn ‘Abbas (d. 104 A.H.)
e ‘Urwah ibn Zubayr ibn ‘Awam (d. 93 A.H.)

e Zaynab bint al-Husayn, the wife of Hasan ibn al-Hasan

Third Level

e ‘Abd al-Rahman ibn Kathir al-Hashimi (d. 120 A.H.)

e ‘Atiyyah ibn Sa‘'d ibn Junadah al-‘Awfi (d. 111 A.H.)

e Jabir ibn Yazid al-Jufi (d. 128 A.H.)

e Muhammad ibn ‘Al al-Baqir (a) (d. 114 A.H.)

e Muhammad ibn Muslim ibn ‘Ubaydillah al-Zuhri (d. 124
A.H.)

e Salih ibn Kaysan (d. 140 A.H.)

e Zayd ibn ‘Ali ibn al-Husayn al-Shahid (d. 121 A.H.)

Fourth Level

e Aban ibn Taghlib (d. 141 A.H.)

e ‘Abdullah ibn Hasan ibn al-Hasan (d. 145 A.H.)

e ‘Abdullah ibn Muhammad al-‘Alawi (d. 145 A.H.)
e Al-Hasan ibn Salih ibn Hayy (d. 168 A.H.)

e Al-Sharqi ibn al-Qutami (d. 158 A.H.)

e ‘Amr ibn Shimr ibn Yazid al-Ju'fi (d. after 160 A.H.)
e ‘Awanah ibn al-Hakam ibn ‘Ayad (d. 158 A.H.)

e Harb ibn Maymin al-Ansari (d. ~ 160 A.H.)

e Jafar ibn Muhammad al-Sadiq (a) (d. 148 A.H.)

¢ Muhammad ibn Ishaq ibn Yasar (d. 151 A.H.)

e Muhammad ibn S3’ib al-Kalbi (d. 146 A.H.)

Fifth Level

e Aban ibn ‘Uthman al-Ahmar (d. 182 A.H.)
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‘Abdullah ibn Yasuf

Al-Husayn ibn ‘Ulwan al-Kalbi (d. 2" Century A.H.)
Al-Husayn ibn Zayd ibn ‘Ali (d. 190 A.H.)

‘Ali ibn Hassan ibn Kathir al-Hashimi

Muhammad ibn ‘Amr ibn ‘Uthman al-Jufi (d. 2™ Century
AH.)

Masa ibn ‘Isa ibn Muhammad al-Abbas al-Hashimi (d. 183
AH.)

Nzl ibn Najih al-Basri

‘Ubaydullah ibn Misa al-‘Amiri (d. 175 A.H.)

Sixth Level

‘Abdullah ibn al-Dahhak (d. 206 A.H.)

Ahmad ibn Muhammad ibn Abi Nasr al-Bazanti (d. 221 A.H.)
Al-‘Abbas ibn Bakkar al-Dabbi (d. 222 A.H.)

Hisham ibn Muhammad (d. 206 A.H.)

Isma‘l ibn Mihran (d. 220 A.H.)

Muhammad ibn Abi ‘Umayr (d. 217 A.H.)
Muhammad ibn al-Husayn al-Qasabani (d. 221 A.H.)
Muhammad ibn Sulayman

Muhammad ibn ‘Umarah

Muhammad ibn Ziyad al-Ziyadi (d. 3" Century A.H.)
‘Ubaydullah ibn Muhammad (d. 228 A.H.)
‘Ubaydullah ibn Muasa al-‘Absi (d. 221 A.H.)

Seventh Level

‘Abd al-Jalil al-Bagqillani

Al-Hasan ibn Misa al-Khashshab (d. 260 A.H.)
Ja‘far ibn Muhammad (d. 260 A.H.)

Ja‘far ibn Muhammad ibn ‘Umarah

Mufaddal ibn Ibrahim al-Ash‘ari
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Muhammad ibn Aslam (d. 270 A.H.)

Muhammad ibn Khalid al-Barqi

‘Uthman ibn Imran al-Ujayfi

Yahya ibn al-Husayn ibn Zayd (d. 237 A.H.)

Zayd ibn ‘Ali ibn al-Husayn ibn Zayd (d. 270 A.H.)

Eighth Level

‘Abdullah ibn Muhammad ibn Sulayman

Ahmad ibn Abi ‘Abdillah al-Barqi (d. 274 A.H.)

Ahmad ibn Abi Tahir, better known as Ibn Tayfar (d. 280
AH.)

Ahmad ibn Muhammad ibn Muhammad ibn Sa‘id al-Zayyat
Ahmad ibn ‘Ubayd ibn Nasih (d. 273 A.H.)

Muhammad ibn Mufaddal ibn Ibrahim al-Ash‘ari
Muhammad ibn Qasim al-Yamani (d. 282 A.H.)

Muhammad ibn Zakariyya al-Basri (d. 298 A.H.)

Sulayman ibn Ibrahim (d. 288 A.H.)

Ninth Level

Ahmad ibn ‘Abd al-‘Aziz al-Jawhari (d. 323 A.H.)

Ahmad ibn ‘Abdillah ibn Quda‘ah al-Safwani (d. 4" Century
A.H.)

Ahmad ibn Muhammad al-Makki (d. 322 A.H.)

Ahmad ibn Muhammad ibn Yazid (d. 307 A.H.)

‘Ali ibn al-Husayn al-Sa'd Abadi

Muhammad ibn Ahmad ibn Muhammad al-Katib (d. 322
AH.)

Muhammad ibn Misa ibn al-Mutawakkil (d. after 310 A.H.)

Tenth Level

‘Abd al-‘Aziz ibn Yahya al-Jaladi (d. 332 A.H.)
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e ‘Abdullah ibn Ahmad ibn Tayfur (d. 352 A.H.)

e ‘Abdullah ibn Ishaq (d. 329 A.H.)

e Ahmad ibn Muhammad ibn Sa‘id al-Hamadani, better known
as Ibn ‘Uqdah (d. 332 A.H.)

e “Ali ibn al-Husayn better known as Abu al-Faraj al-Isfahani (d.
356 A.H.)

e ‘Ali ibn Hartn ibn ‘Ali ibn Yahya (d. 352 A.H.)

e Hatim ibn Abi Hatim al-Qazwini (d. 305 A.H.)

e Muhammad ibn Ahmad al-Safwani (d. 352 A.H.)

Eleventh Level

e ‘Ali ibn al-Husayn al-Shaykh al-Sadaq (d. 381 A.H.)

e Haran ibn Masa ibn Ahmad al-Shaybani al-Tala‘ukbari (d. 385
AH.)

e Khadijah bint Muhammad ibn Ahmad (Umm al-Fadl)

¢ Muhammad ibn ‘Abdullah al-Shaybani (d. 387 A.H.)

e Muhammad ibn Imran ibn Misa, better known as al-Katib al-
Baghdadi (d. 384 A.H.)

With over 25 chains of transmission and 90 narrators,* there is little
room to doubt the historicity of al-Sayyidah Fatimah’s sermon in which
she presented her case for the rightful ownership of Fadak. Only the
specific contents of the sermon, in terms of wording and expression,
may be debated. Different versions exist, but the differences are minor

and do not in any way impugn the sermon itself.

36 In his encyclopaedic work on rijdl, al-Sayyid al-Kh@'i discusses the soundness of the
chain of this sermon via al-Sadiiq and mentions some other evidence that shows that
it is indeed authentic. (See: al-Khi'i, Mujam Rijal al-Hadith, vol. 4, pp. 102-3).
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The Sermon

Glory be to Allah for His great
blessings, and gratitude to Him for
that which He has inspired, and
praise be to Him for what He has
brought to pass. From the all-
encompassing blessings that He
grants to the ever-expansive grace
that He bestows and all the bounties
that He continuously confers. Its
magnitude is greater than can be
enumerated, its extent is beyond
measure and its limit is beyond
comprehension. He has invited the
people to express their gratitude in
order to seek its increase and
continuity, called upon them to
praise Him by augmenting it, and
further bid them to ask for more of
its like [in the Hereafter].

I bear witness that there is no god but
Allah, alone, having no partners - a
statement the inner meaning of
which has been defined as sincerity,
its means have been instilled in the
hearts and its meaning gleams in the
minds. He cannot be perceived by
sight, described by words or depicted
by imaginations. He originated
everything from nothing that existed
everything

before, and created
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without
model. He fashioned everything with
His power and made it all with His

following any previous

will, without any need for bringing it
into being or any possible benefit for
Him that could come from forming
it; only the affirmation of His
of His
obedience, the manifestation of His

wisdom, the assertion

power, the servility of His subjects
and the exaltation of His call. Then
He placed reward in obedience to

Him and
disobedience to Him, in order to

punishment in

turn His servants away from His

chastisement and urge them towards
His Paradise.

And I bear witness that my father,
Muhammad, is His servant and
Messenger. He chose him before
sending him [with the Message],
named him before picking him [for
prophethood] and selected him
before appointing him [as a
Messenger] - at a time when the
creation was hidden in the unknown,
covered by the curtain of uncertainty
and close to the edge of non-
existence - as Allah, the Most High,
has knowledge about the final

outcome of every matter, complete

208

O o5 e Y sVl g
PR TS N EH PR
Lal)ds 4y Lgi3S dglnal
)4l o e ahey
PR PURENEL ) PRI
oS Lo V) cla s 55
Llgbls el e Loy
31 mels 4 Ty cas )
e Sl o 05 a5 se )
—e ol aall =433 el
ot 03l B33 2

o o) Lol o
ol A ies 1 O gl
eyl OF o5 o Lol cdd yn ) 5
oliks ol g oLl O3 |3 oliwy
G 3] cazenl OF J3
s S
el Lyl s ks sV
S bl e Lade iy e
by oY J T

i_éﬂ)‘)}é.‘._“bb‘)_‘a-.:




THE SERMON OF AL-SAYYIDAH AL-ZAHRA’ (A)

awareness of events that

[will]
transpire, and cognizance of the end
of all affairs. Allah sent him in order
to complete His mission, establish
His decreed order and execute His
ordained mercy. He found the
divided in their faiths,

secluded around their [sacred] fires,

people

worshipping their idols and denying
Allah, despite having [intrinsic]
knowledge [about Him]. Hence,
through my father Muhammad (s),
Allah illuminated their darkness,
removed the ambivalence from their
hearts, and cleared the obscurity of
their sight. He rose among the
people with guidance, saved them
from perversion, removed their
[spiritual] blindness, led them to the
right faith, and called them towards
the straight path. Then Allah took
him [back]

election, affinity and preference.

with kindness and

Thus Muhammad (s) is now in ease
[free]
hardships of this world, surrounded

and comfort, from the

by devoted angels and the pleasure of
the Forgiving Lord, in the company
of the Almighty King. May Allah
bless my father, His Prophet, the
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custodian of His revelation, His
chosen servant, the one whom He
selected from all His creatures and
picked [Himself]. Peace, blessings
and mercy of Allah be upon him.

c«}édp}é_lﬂ\d_ad._?ﬁﬁ-j

.4.7\5;:3

Then she turned to the people who were present in the gathering and

said:

You are the servants of Allah, the
recipients of His commandments
and prohibitions, the bearers of His
religion and revelation, the trustees
of Allah over your souls, and the
propagators of His message to all the
people. His rightful proxy is present
among you, and the legacy that he
(the Prophet) bequeathed and left
behind with you, giving it authority
over you - the Articulate Book of
Allah, the Truthful Quran, the
Radiant  Light, the Effulgent
[llumination - with insights that are
clear and mysteries that are evident.
Its apparent message is distinct and
those who follow it are envied. Those
who adhere to it are led to Allah’s
pleasure and those who heed it are
saved. Through it the enlightened
proofs of Allah, His explicative
verdicts, His forewarned
prohibitions, His unambiguous
statements, His sufficient evidence,
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THE SERMON OF AL-SAYYIDAH AL-ZAHRA’ (A)

His mandated virtues, His bestowed
leniency, and His ordained laws, are
attained.

Allah made faith as a purification for
you from polytheism, prayer a means
of freeing yourselves from arrogance,
the poor-rate a means of cleansing
the soul and increasing sustenance,
fasting a means of strengthening
sincerity, pilgrimage a means of
elevating the religion, justice a means
of keeping the hearts in harmony,
obedience to us (the Ahl al-Bayt) a
means of maintaining order in the
community, our leadership as a
security from disunity, holy struggle
as a glory for Islam, patience as an aid
in making one deserving of
recompense, enjoining good as a
reformation  for the  masses,
honouring parents a means of
protection from [divine] wrath,
keeping ties with family a means of
increasing your numbers, sanctioned
retaliation a means of preventing
bloodshed, fulfilling promises a
means of earning forgiveness,
honesty  in  weighing  and
measurement a means of avoiding

diminution, forbidding the drinking

of wine a means of becoming free of
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filth, eschewing calumny as a screen
against imprecation, and shunning
theft a means of maintaining virtue.
Allah prohibited polytheism in order
to make His Lordship exclusive, so
observe your duty to Allah with the
dutifulness due to Him, and do not die
except as Muslims. (QQ3:102) Obey
Allah in that which He has
commanded and forbidden, for
indeed only  those who  possess
knowledge fear Allah. (Q35:28)

Then she continued:

O People, know that I am Fatimah
and my father is Muhammad (s). I
say again to you, and I do not say
what I am saying with asperity?” not
do I do what I am doing with
excessiveness. 1here has certainly
come to you a messenger from among
yourselves; grievous to him is your
distress; he is full of concern for you,
and compassionate and merciful to the
believers. (QQ9:128) So if you refer to
his lineage and know him, you will
realize that he is my father and not
the father of anyone else amongst
your women. He is the bother of my
cousin [and husband], and not of

% Or: I do not say what I am saying in error
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THE SERMON OF AL-SAYYIDAH AL-ZAHRA’ (A)

any of your men. How excellent it is
to be related to him (s). He
propagated the message, warned the
people openly, and turned against
the ways of the polytheists, striking
their backs and seizing their
throats.®® He called [them] to the
way of his Lord with wisdom and
good advice. (Q16:125) He broke
the idols and struck the heads, until
they were defeated and forced to
flee. Then night gave way to day and
the pure truth shone forth. The
leader of the faith spoke and the
camel-frothing of the devils were
silenced. The servants of hypocrisy

perished and the knots of disbelief

and schism were undone.

You uttered the words of faith in the
presence of the bright-faced and
empty-of-stomach, while you were
[previously] on the brink of a fiery
pit. (Q3:103) A mere draught for
the drinker and opportunity for the
desirous [were you]. A flickering
flame and a treading ground for
others [were you]. You would drink
from polluted water and eat dried
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38 This is a metaphor and refers to his being unafraid of their numbers and conveyin
p. g ying

the message in their presence openly and without any compromise. (Tr.)
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animal skins and leaves. Abased and
feared

dispossessed by those around you.

spurned,  you being

Then Allah, the Almighty, rescued
you through Muhammad (s), after
all these calamities and after
suffering at the hands of barbarians,
the wolfish Arabs, and the rebellious
People of the Book. Whenever they
ignited the flame of war, Allah
extinguished it. (Q5:64) Whenever
the horn of Satan® appeared or the
polytheists’ maw opened [in
defiance], he would dispatch his
brother [‘Ali (a)] into its midst and
he would not return until he had
trampled on its ear with the soles of
his feet and put out its blaze with his

sword.

He strove for the sake of Allah and
struggled in the way of Allah. He
was close to the Prophet of Allah, a
leader among the friends of Allah,
always prepared and diligent,
sincere, earnest and hardworking -
never fearing the reproach of any
reproacher. Meanwhile, you were

living lives of ease and comfort;
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% The horn(s) of Satan refer to Satan’s people and his followers (see: al-Zubaydi, 74}

al-Aris, vol. 18, p. 446).
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relaxed, unperturbed and secure,
awaiting the reversal of our fortunes,
keenly waiting for news [of our
failures], retreating during conflict
and fleeing from battle.

So when Allah chose to take His
Prophet to the abode of His
Prophets and the dwelling of His
sincere servants, the thorny tree of
hypocrisy appeared amongst you
and the robe of religion became
ragged. The misguided, who were
previously silent, began to speak, the
unknown few arose, and the liars
came forward, braying [like camels]
as they strutted, wagging their tails
in your courtyards. Satan raised his
head from his hiding place and
called out to you. He found you
responsive to his call and attentive to
his deception. Then he enticed you
and found you easy to arouse; he
exasperated you and found you easy
to anger. So you branded camels that
were not yours and proceeded to
other than your own watering holes.
This, while the era [of the Prophet]
had only just ended, the gash was
still wide and the wound still fresh.
The Prophet had yet to be buried

when you made haste, claiming that
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you were afraid of dissension; Lo,
they have fallen into dissension! And
indeed Hell surrounds the unbelievers.
(Q9:49) Far be it from you! What is
wrong with you? And where are you
heading to while the Book of Allah
is in your midst? Its affairs are
distinct, its rulings brilliant, its signs
radiant, its prohibitions evident and
its commands are clear. Yet you have
cast it behind your backs. Do you
wish to turn away from it out of
aversion? Or do you wish to judge by
another [book]? Evil would be the
exchange  for  the  wrongdoers!
(Q18:50) And whoever seeks a
religion other than Islam, then it will
not be accepted from him and he will
be among the losers in the Hereafter.

(Q3:85)

Then you only waited for as long as
it took the feral [camel] to calm
down and accept a rider taking
control of its reins before reigniting
its flames and kindling its embers.*
You have responded to the cries of
the misguiding Satan and have
attempted to extinguish the lights of
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“ In the first two phrases, al-Sayyidah al-Zahrd’ & uses the analogy of a camel and

in the following two phrases she uses the analogy of fire to refer to the caliphate (see:

al-Majlisi, al-Zahra’ wa Khutbatu Fadak, p. 99).
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the splendent religion and suppress
the teachings of the pure Prophet.
You secretly drank the milk while
pretending to sip the froth* and
stalked his family and children,
hiding in the trees and trenches,* yet
we endure patiently with you
through what feels like the stabbing
of daggers and the piercing of [our]
sides with spearheads. And now you
claim that we have no inheritance!
Do they seck the judgment of [the age
of] ignorance? And who is a better
judge than Allah for the people who
have certainty? (Q5:50) Do you
know not? Indeed it is as obvious as
the midday sun that I am his
daughter! O Muslims, will I be

deprived of my inheritance?!

O Son of Abu Qubhafah, is it in the
Book of Allah that you may inherit
from your father yet I cannot inherit
from mine? You have certainly come
up with a strange thing! (from
Q19:27)

Have you purposely
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1 This is an Arabic proverb that alludes to a person’s hypocrisy, for he pretends that

he wants to sip the froth that forms over the milk, but then drinks the milk as well
(see: al-Qazwini, Fatimah al-Zahra’ - min al-Mahd il al-Lahd, p. 367).

%2 This is another Arabic proverb used to refer to one’s deception and fraud (see: al-

Majlisi, al-Zahra’ wa Khutbatu Fadak, p. 100).
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abandoned the Book of Allah and
cast it behind your backs? When it
says: And Sulayman inberited from
Daiwnd (Q27:16) and when relating
the story of Yahya ibn Zakariyya,
where he (Zakariyya) said: So grant
me from Yourself an heir who will
inherit from me and inberit from the
Jamily of Ya'qib, (Q19:5-6) and it
further states: ...but blood relatives
are more entitled [to inberit] from one
another in the Book of Allah, (Q8:75)
and: Allah enjoins you concerning
your children: for the male shall be the
like of the share of two females,
(Q4:11) and: ...if he leaves behind
any property, he should make a bequest
for his parents and relatives in
kindness, [that is] an obligation for the
Godwary. (Q2:180) Yet you claim
that I have no entitlement and
inherit nothing from my father?!

Has Allah
specifically for you from which He

revealed a  verse
excluded my father? Or do you say
that people of two separate faiths
cannot inherit from one another?
Am I and my father not upon the
same faith? Or is it that you have
greater knowledge of the particular
and general injunctions of the
Qurian than my father and cousin?
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THE SERMON OF AL-SAYYIDAH AL-ZAHRA’ (A)

So take hold of its reins, muzzled
and saddled, for it will surely meet
you on the day you are assembled;

and Allah is the best judge and
Muhammad the best leader. The
[final] rendezvous is on the Day of
Resurrection, and when it comes,
the falsifiers will be the losers and
your remorse will be of no benefit.
For every tiding there is an appointed
term. (Q6:67) Soon you will know
whom a disgraceful punishment will
overtake and on whom a lasting

punishment will descend. (Q11:39)

Then, addressing the Ansar, she said:

O company of nobles, supporters of
the faith and defenders of Islam,
what is [the cause of] this negligence
in defending my rights and laxity
before the injustice being done to
me? Did my father, the Prophet of
Allah (), not say: “A man is
honoured through his offspring”?
How quickly have you changed, and
how hastily have you have betrayed
[us], while you possess the ability to
assist me and the strength to support
me in what I seek and pursue.

Do you say: “Muhammad (s) has

219

L o de gt S5
Sl s St o s S
A sally cd2oes oo s Il Al
JERWERT VL WA | Y TP S i |
SIPUCTI PR N
(s L J S 90 00 gos
T CE Y PRDNE 26 P
ale ooy Py Slde

.((v.::“ k_.)‘blg

L slaely iadl e U
oJ._hLacr)&_w:y“L_&)
e Ay i b8 el
A J gy OLS Ll € 2D
Loy ol s b B
el L Ole o Soddy 8
u&rﬂj‘pug!sowj
bl Lo e 5355 JolsT Lo

J}‘)T}



INFALLIBLE WORDS

died”? This is indeed a grave matter
whose damage is extensive, its
breach is vast and its weavings have
been rent apart. The world has
become dark by his absence; the sun
and moon have been eclipsed and
the stars scattered because of his loss;
hopes have been dashed, mountains
have crumbled, sanctities have been
violated and all that is sacred has
been disregarded upon his death.
This is, by Allah, a great tribulation
and a dire calamity; no tribulation
can be compared to it and no
adversity is as grievous. The Book of
Allah, glory be to Him, announced
it in your courtyards, in the evenings
and mornings, calling and crying
out, recited and chanted, that the
of Allah and His

Messengers who came before were

Prophets

not able to overcome the definitive
verdict and the inescapable decree
[of death]. And Mubammad is but a
messenger,  other
passed away before him. If he dies or is

slain, will you turn back on your heels?

messengers  have

Anyone who turns back on his heels
will not harm Allah in the least, and
soon Allah will reward the grateful.
(Q3:144)

220

A Gl A ey
44_:.::Jupf>1\¢,_a.llab

e illy el i S
el p 2l O il
Coaisy Ja¥l uST,
k5T ol sl S
Ay S tasles de 4 2]l

PPN | PP |- e 1
AL Yy 1150 Lekte Y o alaall
e il OLS L el il le
5 e s Sl 5 o
oy Ll (pSoe—any
e e adidly L] 859055
Jab o S el bl L
Yl diowe Lo g) — sl_2sy
oo W add e Sl 8 s
e a5 5 Sl oLl
e i ey (S

.((@;w\&\émﬁ



THE SERMON OF AL-SAYYIDAH AL-ZAHRA’ (A)

Far be it, O Children of Qaylah!®
Will I be deprived of my patrimony
while you watch and listen to me?
And [while you] are seated and
gathered here? You are involved in
the claim and are aware of it, and
you are numerous and well
equipped; you possess means and
strength, and own weapons and
shields. The case has reached you yet
you do not respond? You hear the
cry yet you do not assist me? Yet you
are known for your bravery and have
a reputation for being good and
righteous; you are an elite group and
the best of those who were selected.
You fought the [pagan] Arabs and
bore pains and hardships. You
clashed with the nations and battled
the champions. We have not ceased,
or is it you who have ceased? You
always complied; we ordered and
you obeyed. Until, through us, Islam
was established and the milk of
prosperity began to flow, the breach
of polytheism was subdued, the
ebullition of falsehood subsided, the
fires of disbelief were stifled, the call
to rebellion was silenced, and the
religious order was founded.

43 This is a reference to the two tribes of Aws

known as Qaylah bint Kahil. (Tr.)
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So why have you become confused
after your clear stance? Why have
you become secretive after your
proclamation? Why have you
retreated after being at the forefront?
And why have you turned [back] to
polytheism after believing [in Allah]?
Will you not make war on a people
who broke their pledges and resolved to
expel the Messenger, while they
attacked you first? Do you fear them?
But Allah is worthier of being feared
by you, should you be faithful.
(Q9:13) Lo, I see you now inclined
to a life of ease, having distanced
yourselves from the one who is more
worthy of giving and withholding.*
You have withdrawn into comfort
and have escaped from hardship to
abundance. You have thus spit out
what you had retained and vomited
out what you had swallowed. If you
are ungrateful, you and those on earth
all rogether, most surely Allah is Self-
sufficient, Praised. (Q14:8)

I have said what I had to say, being
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“ The one “who is more worthy of giving and withholding” is Amir al-Mu’minin

el (Ibid. p. 121).
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fully aware of your intention to
forsake me, and of the betrayal that
has sprung in your hearts. But this
was the unbosoming of the soul, the
outburst of anger, the inability to
further endure, the expression of the
heart, and the advancing of proof.
So take its reins and saddle it, with
back and
hooves, ever disgraceful, branded
with the wrath of Allah and eternal
dishonour, leading to he fire, set
ablaze by Allah, that roars over the
hearts, (Q104:6-7) for what you are
doing is witnessed by Allah, and

its sore suppurating

those who act unjustly shall know to
what final place of turning they shall
turn  back. (Q26:227) 1 am the
daughter of @ warner unto you, before
a severe chastisement. (Q34:46) So
act, we too shall act, and wait, we too
shall wair. (Q11:122)

After having heard this, Aba Bakr said:

O daughter of the Messenger of
Allah! indeed

affectionate, generous, gracious and

Your father was
merciful to the believers, and the
disbelievers ~ shall ~ face painful
chastisement and severe retribution.

If we look at his [family]
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relationships, we find that he was
your father to the exclusion of other
women, and the brother of your
husband to the exclusion of all [his]
other close friends. He preferred him
over every intimate one and he, on
his part, assisted him in every
important matter. None love you
save the felicitous and none despise
you save the wretched. You are the
pure progeny of the Messenger of
Allah, the best of the chosen ones,
our guides towards virtue and our
path to Paradise. And you, O best of
all women and daughter of the best
of Prophets, are true in your words
and foremost in the prodigiousness
of your intellect. You will not be
denied your right nor will your truth
be contested.

By Allah, I have never opposed the
opinion of the Messenger of Allah,
and have never done anything but by
his permission. The herald does not
lie to his people; I take Allah as my
witness, and He suffices as a witness,
that I heard the Messenger of Allah
(s) say:
Prophets, neither bequeath gold nor

“We, the company of

silver, nor houses nor land; we only

bequeath the Book,

wisdom,
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THE SERMON OF AL-SAYYIDAH AL-ZAHRA’ (A)

knowledge and prophethood, and
whatever we possess of [revenue
generating] property, it is for the
ruler who comes after us to dispense
with according to his own
judgment.” And we have already
kept what you are asking for, to
procure horses and weapons that the
Muslims may use in battle, to fight
against the unbelievers and quash
the insurgency of rebels. This was
done by the general consensus of all
the Muslims; I did not make this
decision alone and I never enforced
my opinion on anyone.

This is my state and my wealth, it is
at your disposal and I place it before
you. Nothing will be withheld from
you and nothing will be kept from
you. You are the noblewoman of
your father’s nation and a pure
[maternal] tree for your children.
Your merits cannot be disputed and
your honourable lineage and roots
cannot be  disparaged.  Your
command with respect to what I
possess shall be enforced. Do you
think I should act against the will of

your father (s) in this matter?

She replied:
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Praise be to Allah! My father, the
Messenger of Allah (s), never turned
away from the Book of Allah, nor
did he oppose its injunctions.
Rather, he followed its directives
and abided by its lofty teachings. Do
you add on to the treachery by
ascribing falsehood to him? And this
[plot] after his death is similar to the
pernicious plots that were staged
against him during his lifetime.
Here is the Book of Allah, a just
adjudicator and decisive articulator,
[clearly] saying: [An heir] who may
inherit from me and inberit from the
House of Yaqub, (Q19:6) and:
Sulayman inherited from Dawid...
(Q27:16) And the Almighty
clarified how the shares are to be
allotted, and legislated the laws of
[filial] obligation and inheritance,
prescribing the proper share of males
and females, thereby removing the
falsifiers and
eliminating suspicions and doubts
in those left behind. No, but your

excuse of the

souls have made the matter seem
decorous for yow; yet patience is
beautiful, and Allah is the one whose
help is sought against what you allege.
(Q12:18)
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THE SERMON OF AL-SAYYIDAH AL-ZAHRA’ (A)

Abu Bakr replied:

Allah spoke the truth and so did his
Prophet. And his daughter has also
spoken the truth. You are indeed a
source of wisdom, a fountainhead of
guidance and mercy, a pillar of faith
and a wellspring of proof. I do not
repudiate your apposite speech, nor
do I reject what you say. These
Muslims in front of us are the ones
who compelled me to accept what I
have accepted and it is by their
unanimity that I took what I did;
neither by coercion, nor out of
obstinacy or self-importance, and
they are [all] witnesses to this.
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Fatimah (a) then turned to the people and said:

O company of people who hasten
towards false speech, [and] who are
complacent with the ugly action that
will bring ruin! Do they not reflect on
the Qurin or are there locks on the
hearts? (Q47:24) No, rather your
hearts have become rusted by the evil
that you have done. Thus your
hearing and sight have been taken
away and you have gravely
misinterpreted it (the Quran). How
wrongly you have referred to it, and
how evil is your construal from it! By
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Allah, you will surely find its burden
heavy and its consequence dire,
when the veil is lifted and the great
adversity that follows becomes
evident to you, and there will appear
to you from your Lord what you
never reckoned, it is then that those

who stood by falsehood will be the
losers. (Q40:78)
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Finally, she turned to face the grave of the Holy Prophet (s) and recited
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After you, reports [of your passing] and chaos followed

Had you been present, tribulations would not abound

We miss you just as parched land misses its rain

And your nation is confused, see how they have turned around

Every family has relatives but the position
before God, is for those with the greatest proximity [to you]
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People manifested against us what was hidden in their hearts
As soon as you departed and the barrier of dust separated us from you

They frowned at us and insulted us
when you were gone, and all the land was usurped

You were a full moon and an illuminating light
[from the Almighty, upon you was the book revealed

Jibra’il would comfort us with the verses he brought
But now you are not here and all goodness has disappeared

O how I wish death would have come to us before you
When you passed and were, by the dune, from us covered

Conclusion

The sermon delivered by the Prophet’s daughter, Fatimah al-Zahra’ (a),
soon after his death, clearly shows that she was displeased with the
prevailing state of affairs. In her sermon, she alludes to usurpation of
the caliphate in more than one instance and describes it as a “camel with
a sore back.” Though she speaks of it as her inheritance, historical
accounts as well as traditions show that the land of Fadak was actually
gifted to her by the Prophet (s) during his lifetime.

One of the interesting sections of this sermon is the discussion on
the philosophy of ritual acts of worship. Al-Sayyidah Fatimah
beautifully explains why we have been commanded to pray, fast, go for
pilgrimage, etc. There is a lot to be said about the profundity of her
statements and scholars have written volumes expounding her words.
Her mentioning the precepts of Islam in a sermon such as this shows
that even when she was distressed, she took the opportunity to impart

® Tt is possible that she only did this to respond to the claim made by Abii Bakr that
she cannot inherit anything from the Prophet (s).
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some of the knowledge she had gained from her father.

The boldness with which Fatimah al-Zahra’ (a) speaks to the caliph
shows that she was brave and fearless. On the other hand, the manner
in which Aba Bakr responded to her indicates that she was a lady who
was greatly admired and respected by the Muslim community.
Furthermore, her copious use of Quranic verses, upon which she bases
her arguments, speaks to her mastery over the contents of the divine
book.

Many questions crop up when one examines this historic sermon,
such as: (i) Why was Fadak taken away in the first place? (ii) Why did
the Muslims not come to her aid when she called for their support? (iii)
Why did she allude to the caliphate as being usurped? (iv) If Aba Bakr
held her in such high regard and considered her a ‘noblewoman of the
Prophet’s ummaly’, why did he not acquiesce to her demands and return
Fadak to her? (v) Why did she demand Fadak as her inheritance if it
was, as history attests, a gift? (vi) What role did ‘Ali ibn Abi Talib (a)
play in attempting to get Fadak returned to his wife? These questions
are beyond the scope of this chapter, but the answers to these questions
may be found in available works of jadith and Islamic history.

% TInterestingly, this question was posed by the famous commentator of Nahj al-
Baligha, Ibn Abi al-Hadid, to one of the teachers in Baghdad, ‘Ali ibn al-Fariqi. The
latter smiled and said, “If they would have acquiesced and handed Fadak back to
Fatimah on that day, she would have come the following day to demand the caliphate
for her husband.” (See: Ibn Abi al-Hadid, Sharh Nahj al-Baligha, vol. 16, p. 283).
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A CRITICAL APPRAISAL OF JUYNBOLL’S VIEWS ON ISNAD

Gautier H. A. Juynboll was an important figure in Western-Orientalist
hadith studies. His work gained prominence and he was considered one
of the foremost scholars in his field. Juynboll was a Schachtian' and as
such, he generally denied the ‘proof-value’ and authenticity of hadith.
He posited opinions about a variety of issues pertaining to hadith,
ranging from the development of isndds, tawaitur, the ‘common-link’
theory, etc. Though he only dealt with the Sunni hadith corpus, we
expect that some of his methods may also be applied to ShiT hadith. In
this chapter, we offer a critique of some of Juynboll’s views, specifically
on isndd.

The Birth and Development of Isndids

Theories about the exact chronology of the birth of the isndd are varied
and can be summarized as follows:

1. Most Muslim scholars, from the medieval times to date,
consider the first civil war which started with the murder of
‘Uthman in 35 A.H., to be the starting point for the use of
isndds as a means of verifying the authenticity of statements that
were being attributed to higher authorities;

2. Joseph Schacht (d. 1969) held that the third civil war, which
began with the killing of the Umayyad caliph Walid ibn Yazid
in 126 A.H., was the starting point for the use and eventual

"' A term used to refer to all those who follow Joseph Schacht’s line of thinking with
regard to hadith (such as Juynboll, Cook, etc.).
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regulation of the isnad;

3. Juynboll (d. 2010) proposed a third chronology that falls
between the two earlier chronologies and identifies the second
civil war as the starting point for the isndd. This war began in
63 A.H. and lasted until 73 A.H., with ‘Abdullah ibn al-Zubayr
proclaiming a counter-caliphate in Makka, thereby challenging
the authority of the Umayyads in Damascus.>

Thus Juynboll places the earliest emergence of the isndd at more
than half a century after the death of the Prophet, only a few decades
after the date given by Muslim scholars and more than half a century
earlier than what was proposed by Schacht.

The main evidence presented by Juynboll to support this
chronology is the statement attributed to Muhammad ibn Sirin (d. 110
A.H.) wherein he says that it was not commonplace to inquire after the
isndd, but when the fitna occurred, people began asking for the name
of the informants of narrators, and if they were ahl al-sunna, their
traditions were accepted, but if they were ahl al-bidah their traditions
were rejected. Juynboll contends that the word “fitna” in Ibn Sirin’s
report refers to the conflict between the Umayyads and Ibn al-Zubayr
and not the uprising against ‘Uthman.

In order to prove his contention, he traces the word “fitna” in
connection with the killing of ‘Uthman in various reports which appear
in early sources and states:

...not a single one originated in the time as suggested by the
sources, but have all come into existence at dates relatively close
to the death dates of the compilers of these sources, whereas the
context of civil war ensuing from the killing of ‘Uthman for the
word fitna originated not earlier than the latter half of the
second century of the Hijra, after the Abbasids had come to

2 Juynboll, “Date of the Great Fitna”, p. 159.
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power.?

After his study of the sources he concludes that in the history of
Islam, the first political event that is most often called the fizna is the
revolt of ‘Abdullah ibn al-Zubayr against the Umayyad caliphs. The
other disturbances, earlier as well as later, only came to be called fitna
at a subsequent date.*

There is a counterargument to this chronology which was presented
by Josef van Ess. He published an epistle ascribed to al-Hasan ibn
Muhammad ibn al-Hanafiyyah (d. after 95 A.H.) in which the word
fitna occurs in connection with the killing of ‘Uthman. He deduces that
this may undermine Juynboll’s proposal of the later date. Though
Juynboll has attempted to rebut these arguments elsewhere, his method
of evaluation for each report is inconsistent. Some reports are dismissed
by him as simple forged prophecies while others he dismisses claiming
the word fztna, which appears in them, is not in the context of the civil
war ensuing from the killing of ‘Uthman.

Even though Juynboll expressed grave doubts concerning the value
of the isndd, he adduces arguments based on #sndd in relation to certain
reports. At any rate, his reasons for dismissing the earlier reports are not
convincing. On the other hand, in dealing with the occurrences of the
word fitna that appear in relation to the revolt of Ibn al-Zubayr,” and
which lead him to the conclusion that it was the first event of its kind
generally referred to as fitna, Juynboll does not apply the same criticisms
he does to the reports referring the term to ‘Uthman’s assassination.
Moreover, all the reports that he considers as being in relation to Ibn
al-Zubayr’s fitna also first appear in the same Abbasid sources.

Though Juynboll argues that the killing of ‘Uthman took place
before or just after Ibn Sirin’s birth, there is no reason why it cannot be

3 Ibid, p. 152.

4 Ibid.

> Al-Jarallah, The Origins of Hadith, p. 216.
 Ibid, p. 219.
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assumed that Ibn Sirin was referring to an event that had occurred just
before or after his birth. Additionally, there are reports on his authority
in which he refers to the strife ensuing from the killing of ‘Uthman by
the simple term ‘al-fitna’. On the other hand, there is a report in the
Musannaf of ‘Abd al-Razzaq in which he calls the rebellion of Ibn al-
Zubayr ‘fitnatu Ibn al-Zubayr’”

Juynboll also asserts that the term ‘ahl al-bidaly’ itself strengthens
the case for the fitna referring to Ibn al-Zubayr’s revolt since there were
no deviant groups of innovators at the time of ‘Uthman’s assassination,
or soon after. However, we find that there were indeed distinct groups
of people who shared deviant innovative ideas in this period. One such
group that reared its head at the time of the caliphate of ‘Ali ibn Abi
Talib (a), was the Khawarij. The Khawarij not only deserted ‘Ali but
also began to formulate their own heresies at that time. Furthermore,
in his work a/-Qussas wal-Mudhakkirin, Ibn al-Jawzi quotes a report in
which the fitna ensuing from the killing of ‘Uthman is mentioned just
before Ibn Sirin talks of the heresies of the Khawarij.* So we find,
contrary to Juynboll’s assertion, there was no innovation (bidah) that
ensued from the revolt of Ibn al-Zubayr, yet there are numerous
accounts of deviant groups who introduced innovations after the killing
of ‘Uthman.

In his study on the development of isndds, Juynboll devised a
method of visually representing the evolution of isndds where the chains
of transmitters of a particular tradition, preferably one which is well-
known (mashhir), are copied from the collections in which that
tradition occurs and represented diagrammatically so as to produce an
overall view of the different paths (furuq) of its transmission. This
procedure results in a sketch he terms a “bundle”, and shows that for
practically every well-known tradition, the path of transmission from
the Prophet all the way to the various collections does not, in his view,

7 See: ‘Abd al-Razzaq, al-Musannaf, vol. 11, pp. 366-367.
8 See: Ibn al-Jawzi, a/-Qussas wal-Mudhakkirin, p. 176.
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come through a sizeable number of Companions, and from each of
those Companions to a sizeable number of Successors, and from each
of those Successors to a sizeable number of other, younger transmitters,
as would have been expected.” On the contrary, he says that the first
person with a number of pupils to whom all the isndd strands of a
particular tradition lead is hardly ever a Companion, very rarely an early
Successor, but virtually always a late Successor or someone belonging
to a generation after that of the Successors.

Among the youngest Companions of the Prophet who are said to
have transmitted huge numbers of traditions, the most famous is Anas
ibn Malik who is reported to have been fifteen years of age at the time
when his mother presented him to the Prophet to be his servant, shortly
after his Hijra to Madina from Makka. Anas died in 91 A.-H. or 93
AH., well after the date that Juynboll proposed for the birth of the
isnad. Juynboll claims that from the entire corpus of canonical
traditions whose #sndds are headed by Anas, only two traditions could
possibly be ascribed to Anas himself, while the hundreds of others were
likely from transmitters from subsequent generations. This implies that
Companions who are named in the chains are themselves not
responsible for their being included in isndds; rather, it is the ‘common-
link” who is responsible for the #sndd strand and the inclusion therein
of the name of the Companion.

He further asserts that solitary reports consisting of single narrators
are akin to coincidences, and even the cumulation of a large number of
coincidences do not produce workable historical data. Therefore, the
ascription of a tradition to the Prophet via an isndd consisting of a single
person who transmitted it to another single person, who passed it on to
yet another person, who related it yet to another single person, is, in his

? This expectation is highly irrational. The more natural form of transmission early
historical reports and traditions take is that which we see in the current isndds given
the rudimentary means of recording and writing that were prevalent in early times.
Expecting anything more than this is unrealistic.
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view, historically fragile at best. A single isndd strand that conveys the
Prophet’s saying which was heard by his many Companions, who then
chose to pass it on to only one of the younger contemporaries who, in
turn, chose to relate it to only one younger contemporary, after which
it was finally passed on to someone who told a number of other people
is, in Juynboll’s words, “difficult to swallow”.

Discussion on Tawadtur

Juynboll defines tawditur as “a broad authentication which indicates
that a historical report or a Prophetic tradition is supported by such a
large number of isndd strands, each beginning with a different
Companion or other ancient authority, that its authenticity or
truthfulness is thereby assumed to be guaranteed.”" He then goes on to
explain the reasoning behind it as being the improbability that a sizeable
number of people who transmitted the same text could, by sheer
coincidence or collusion, all relate falsehood.

The term tawatur, Juynboll points out, began being applied on a
wide scale from the seventh century A.H. and the first full-fledged
hadith theoreticians such as al-Rimahurmuzi (d. 360 A.H.) and al-
Hakim al-Nayshapuri (d. 405 A.H.) never made use of the term in their
works. From the time of Ibn Salih al-Shahrazari (d. 643 A.H.), the
concept was studied in more detail and its definition was refined. At
this point, fawdtur was subdivided into tawatur lafzi i.e. the verbatim
mutawdtir transmission of a text, and tawdtur manawi i.e. transmission
of the gist or salient features of a given text. The latter form of zawatur
was said to vastly outnumber the former type.

In his book Muslim Tradition, Juynboll devotes one chapter to the

12 Juynboll often uses phrases such as “hard to swallow” when dealing with what he
imagines to be nothing more than coincidences. See Muslim Tradition, p. 138 for
example.

! Juynboll, “(Re)Appraisal of Some Technical Terms in Hadith Sciences”, p. 326.
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study of zawdtur and concludes that:

An Oriental scholar who, otherwise, appears just as sceptical as
Goldziher, where the ascription of the majority of Muslim
traditions to the oldest authorities of their isndds are concerned,
still seems to set store by a tradition being mutawatir as a
possible guarantee for the historicity of its ascription to the
Prophet. It is also because of this putative unimpeachability of
tawdtur — one can almost speak of an aura of holiness — that
until today no one seems to have gone to the trouble of
investigating mutawatir traditions in particular. My own
attempt at unravelling the multitude of different isndds of a
‘genuine’ mutawadtir tradition resulted in the unforeseen, but in
the final analysis inevitable, conclusion that fwdirur as such is
no guarantee for the historicity of a hadith’s ascription to the
Prophet.”

Interestingly, by his own admission, Juynboll states that the only
evidence he used to base his conclusion is argumenta e silentio but goes
on to add that this was because he was unable to ascertain any other
‘stronger’ arguments. "

He makes his case, essentially, by claiming that since it is well-
known that Muslim hadith compilers mostly collect everything that the
previous generation had recorded and then simply add their own data,
and since the ‘rule’ is to incorporate ‘all’ the material of one’s
predecessors in one’s compilation, the absence of certain material in
certain collections may be considered evidence that this was in fact a
later addition. This, for Juynboll, is especially true for famous dicta and
slogans which later came to be classified as mutawatir because for the
number of their isnads.

12 Juynboll, Muslim Tradition: Studies in Chronology, Provenance and Authorship of
Early Hadith, p. 98.
13 Ibid.
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Therefore, when a tradition which is mutawatir is found in certain
canonical collections, its absence in earlier collections raises questions
that need to be answered. In other words, the more famous the hadith,
the more significant its absence from earlier sources, where it would
have been expected to be included. So if a mutawditir tradition is not
found in an earlier collection, it would seem, from Juynboll’s argument,
one can deduce that its historicity is actually unsound.

In order to prove his hypothesis, Juynboll quotes two examples of
traditions that have been classified as mutawdtir but are, in his view,
suspect.” The first tradition is against the practice of niyiha i.e.
lamenting the dead, and the second tradition is one where the Prophet
is said to have declared, “Whoever [deliberately] puts false statements
into my mouth must prepare for himself a seat in Hell.” The latter is
also referred to as the man kadhaba tradition.”

Many scholars, in later times, embarked on collecting as many
isnads supporting the man kadhaba tradition as could be unearthed.
The first person to have apparently made such a collection was the
hadith expert ‘Ali ibn ‘Abdillah al-Madani,'* who is said to have listed
twenty Companions who had narrated it. Subsequent collections list
even more turuq for this tradition, with al-Tabarani (d. 360 A.H.)
listing more than sixty, Ibn al-Jawzi (d. 597 A.H.) more than ninety
and al-Nawawi (d. 676 A.H.) mentioning two hundred furug.

The problem, however, is that scholars who collected these furug
asserted that even though the majority were weak or fabricated, the
report nonetheless remained qualified as mutawatir. Further, one of the
conditions stipulated by Ibn Hajar for zawditur, namely the transmission

" In his more recent article, written 18 years after his book Muslim Tradition was
published, he cites many more examples of traditions that have been classified as
mutawatir and then goes on examine each one of the examples in meticulous detail
(see: Juynboll, “(Re)Appraisal of Some Technical Terms,” pp. 326-241).

1> Man kadhaba ‘alayya muta ammidan fal-yatabawwa’ mag adabhu mina’l-nar (Muslim,
al-Sahip, vol. 1, p. 10).

16 Juynboll, “(Re)Appraisal...”, p. 328.
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by a sizeable group of narrators on the authority of another sizeable
group of narrators from the beginning of the transmission until its end
in every generation, is found to be consistently lacking.

Juynboll attempts to trace the occurrence of this tradition in
particular hadith collections. The first source he examines is Sunan al-
Nasai. He notes that it is astonishing that this hadith is not found in
al-NasaTs collection, especially since two of his shaykhs have
transmitted narrations from many of those who narrated the man
kadhaba tradition. In addition, he notes that at least thirty years before
al-Nasa’1 died, there circulated an #s7dd headed by his teacher Qutayba
ibn Sa‘d, supporting the man kadhaba tradition, which Nasa’1 never
narrated, possibly because he did not trust it had come from his
teacher.?

In response to Juynboll’s arguments about this tradition, Sulayman
Al-Jarallah presents numerous alternative isndds that have been reported
in various collections for this tradition. He then responds to the doubts
raised by Juynboll about these isndds and rejects some of the latter’s e
silentio proofs using his own research into the biographical accounts of
some key narrators.'®

Regarding the practice of niydha, Juynboll notes that the Qur’an is
itself silent about this practice. He adds that the earliest occurrence of
this term that he found was after the Battle of Uhud. The historian Ibn
Hisham quotes from Ibn Ishaq how groups of women bewailed the
martyrdom of Hamzah, the uncle of the Prophet, and uses the phrase
“fa samia al-bukd’ wa an-nawaip.”” In studying the isndds of this
tradition, Juynboll concludes that they are mostly weak and consist of
mursal, munqati; etc. traditions. Additionally, he claims that none of
the chains can be deemed Hijazi (i.e. from either Makka or Madina)
and all the traditions with the term niyiha or its derivatives are

17 Juynboll, Muslim Tradition, p. 110.
'8 Al-Jarallah, The Origins of Hadith, pp. 304-325.
¥ Juymboll, Muslim Tradition, p. 99.
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supported only by Iraqi and Syrian or Egyptian isndds.>
The oldest tradition in which the term appears can be found in
Musnad Abi Dawid al-Tayalisi (d. 203 A.H.). Hadith no. 1221 of this

text reads:

Abu Dawud al-Tayalist [reported] from Shuba (ibn al-Hajjaj),
from Abi Ishiq (al-Sabif), from ‘Amir ibn Sa‘d al-Bajali, who
said, “I saw Thabit ibn Wadia and Qaraza ibn Ka'b al-Ansari
attend a wedding where there was singing. When I asked them
about that they said, ‘He (referring to the Prophet) permitted
singing during weddings and also weeping (bukd) over the
dead, but without lamentation (niyiha).”

Juynboll’s contention is that if, for the sake of argument, the niyiba
traditions are considered mutawaditir, it would be reasonable to conclude
that the Prophet had already forbidden the practice in Madina; yet it
was only first witnessed in Kafa several decades after his death and has
not been mentioned in any traditions with Madinan or Makkan
isndds.”

In response, it should be noted that Juynboll’s conclusion that the
niyipa tradition which is deemed mutawatir, with the most common
reference to it being the maxim: ‘the deceased will be punished by the
lamenting of his relatives over him,? was a later Iraqi fabrication, since
the term niyiha and its root verb NWH is found only in Iraqi isndds
and other #sndds use the term buka’ instead,” is not sound for three
reasons.

Firstly, it is only one Prophetic saying out of those that have been
mentioned by Juynboll which is considered by some hadith scholars to

2 Tbid, p. 102.

2 Ibid, p. 103.

2 Innal-mayyita yu adhdhabu bin-niyabati ‘alayhi fi qabribh (see: Sunan al-Bayhagqi, vol.
2, p. 422).

3 Juynboll, Muslim Tradition, p. 107, footnote 52.
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be mutawditir* and they mention the particular narration with the term
buka’ (not niyiha). Additionally, this hadith appears with isndds from
both regions, Hijaz and Iraq.”

Secondly, in his investigation, Juynboll differentiates between
niyaha and buka’. He thus sets aside the hadiths with Madinan #snadds
in which buka’ occurs, even when they describe the same events as those
in which the term niyiha appears. Though there are a few reports in
which a distinction between niyiha and buka’exists, this does not mean
that niyaha is not a form of buka’. In Mujam Magqayis al-Lugha, part of
Ibn Faris’ definition of niydha reads:

NWH: ...al-Munahat: the coming together of women for the
purpose of crying and wailing (buka’).>

Thirdly, Juynboll does not state the basis on which he defines the
origin of the isndds in this study. In his investigation, he describes some
isndds, such as the one in which Ibn Abi Shaybah appears, as ‘purely
Madinan’.” However, we find that in this isndd the shaykh of Ibn Abi
Shaybah is Kafan and the next two transmitters are from Madina.

After presenting his analysis of the two examples of mutawditir
traditions, Juynboll makes the following statement:

Of all canonical or non-canonical traditions, labelled mutawatir
or otherwise, to be found in Muslim hadith literature, not a
single one has a proto-wording supported by isndd strands
which, when analytically surveyed together, show up the
requisite number of authorities — three, four, five or more — in
every tier, i.e. on every separate level of transmission, from the

4 Such as al-Nawawi and, more recently, Subhi Salih among others. It should be
noted that these scholars consider the narration to have tawaitur ma‘nawi because of
its numerous textual variations.

» See for example, the isndds of this hadith in Musnad Abmad ibn Hanbal 1:26, 36,
38, 39, 45, 47, 50...

%6 Ibn Faris, Mujam Maqayis al-Lugha, vol. 5, p. 367.

¥ Juynboll, Muslim Tradition, p. 105.
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very beginning to the very end.®

In his later works, Juynboll examines other traditions that have been
classified as mutawditir but concludes that when scrutinized closely,
most cases of purported fawdatur are nothing more than conglomerates
of a number of mostly well-known (mashhir) and closely related,
dissimilar traditions. And with regard to tawatur lafzi, he considers it a
historiographical criterion which appears never to have any
demonstrable applicability. In the rare cases where a tradition can be
declared as having tawadtur lafzi, even if it is bereft of the necessary
criteria for genuine fawadtur, the plausible assumption in his view is that
it was something that is mentioned in the Qur’an and became a slogan
on everybody’s lips.?”

In conclusion, Juynboll says that the term tawditur developed in a
haphazard fashion and its final definition was never free of ambiguity.
It was only at the time of Ibn Hajar (d. 852 A.H.) that a point of clarity
was reached. After a review of traditions that are deemed mutawdtir, he
concludes that mwatur lafzi was a never-realized theory while mwaitur
ma‘nawi only occurred in a limited number of cases, and that too
without ever meeting the unadulterated tawidtur criteria. In short, the
entire fawdtur phenomenon is, for Juynboll, a dead letter.

Seeing that the two main examples given by Juynboll to prove his
thesis against zawarur are lacking, it is evident that this concept has been
wrongly understood and portrayed by the Dutch scholar. Though we
may agree with his statement regarding the absence or rarity of actual
tawdtur lafzi in the present hadith collections, his aim of completely
dismissing the idea of fawdirur and arguing its insufficiency as evidence

2 Juynboll, “(Re)Appraisal...”, pp. 329-330.

» Interestingly, the only example given by Juynboll of a possible mutawatir lafzi
tradition is one in which the Prophet (s) is reported to have said, “I have been ordered
to fight against the [unbelieving] people until they say: “There is no god but Allah.””
He accepts this as being mutawitir because it is supported by “numerous Qur'an

verses [sic]” in which believers were openly encouraged to engage in Holy War against

the infidels.
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of authenticity is thwarted by a simple analysis of the evidence given for
this claim.

The Common-Link Theory

The Common-Link Theory was the cornerstone of Schacht’s method
of hadith criticism. It was a theory that he developed later, whereas in
his initial writings, he attributed his view of mass fabrication of hadith
to historical factors and foreign influences.® Subsequently he
formulated the idea that every chain of transmitters had one individual
who was responsible for bringing that narration into circulation. This
individual was the ‘common-link’. Among the many arguments that he
put forward against the hadith, the most important one for our purpose
is that claims of a solitary tradition transmitted by a single individual
(khabar al-wahid) cannot be accepted as “well-authenticated”.”

In his book Muslim Tradition, Juynboll embraces Schacht’s
Common-Link Theory and writes:

Now, it must be conceded first of all that, in my opinion, the
common-link theory is a brilliant one.*

It should be noted that the concept of a common-link in the chains
of transmission is not something new to traditional Muslim hadith
scholarship, as evinced by many classical works on hadith terminology.
The term used by Muslim scholars to describe this concept is tafarrud,
while the common-link himself is called the madar al-isnad (lit. the
central transmitter of the chain).* Thus the existence of a common-link
was not something discovered by Schacht.

However, there is a stark difference between Schachtians and the

3% Schacht, “Islamic Law”, p. 345.

3 Schacht, The Origins of Mubammadan Jurisprudence, p. 50.
32 Juynboll, Muslim Tradition, p. 207.

3% Alhomoudi, On the Common-Link Theory, p. 69.
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Muslim hadith scholars with regard to the role of the common-link.
The hadith scholars admit that the common-link was a root cause of
some fabricated traditions which were narrated by dishonest
transmitters but insist that these traditions have since been expunged.*
Thus, the problem of the unscrupulous common-link has been resolved
long ago by Muslims themselves. Additionally, while they
acknowledged the presence of a common-link in the #sndds, the hadith
scholars differentiated between the reliable and unreliable narrators.
Juynboll and Schacht, on the other hand, even accuse the most reliable
narrators, who turn up as common-links, of fabrication. They claim
that the common-link permeated all hadiths and was rooted in the
practice of the legal scholars (fugaha’) who purposely circulated
traditions that were needed to resolve legal issues. Therefore, in their
estimation, all hadiths are traceable to a common-link and as such, ipso
facto, fraudulent.

All in all, the Orientalist scholars’ distrust for isndd as a means of
guaranteeing authenticity of traditions is based on four main
arguments: the first is ¢ silentio which states that the best way to prove
a tradition did not exist at a certain time is to show that it was not
referred to or used as a legal argument in a discussion that would have
made reference to it imperative, if it had existed.” The second argument
is the backward growth of the #sndd, according to which doctrines are
frequently projected backwards and [falsely] attributed to higher
authorities. The third is the “family-isnid” where traditions are
transmitted amongst members of a single family, e.g. from father to son
and grandson. According to Schacht, these kinds of #sndds were only a
device for securing the appearance of the traditions and are not a
primary indication of their authenticity.” And according to Juynboll,

% Ibid, p. 17.

35 Schacht, Origins, p. 140.

36 Ibid, p. 156.

%7 Schacht, “A Revaluation of Islamic Tradition”, p. 147.
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the proliferation of much of the munkar material was achieved by
means of family-isndds.*® One of the earliest examples of such #snads is
found among the traditions ascribed to ‘Abdullah ibn Burayda (d.
115).»

The fourth argument is the Common-Link Theory. According to
this theory, in most traditions, there exists a single transmitter and
promoter of the narration who provides an #sndd going back to an early
authority such as a Companion or the Prophet himself, and this higher
part of the isndd (which Schacht and Juynboll consider fictitious) would
often acquire later additional branches by the creation of improvements
in the chains of transmission. In any case, the main promoter would
remain the lowest common link in the several strands of the 7sndd. The
existence of a significant common-link in all or most isndds of a given
tradition is, for Schacht and Juynboll, a strong indication in favour of
its having originated at the time of the common-link.%

Schachtians believe that in cases where there is no apparent or
identifiable common-link in variant #sndds, it is only as a result of the
“spread of isndds”. This refers to the creation of additional chains of
transmitters and authorities for the same tradition.” Although clear
dissimilarities can be seen between Schacht’s original Common-Link
Theory and Juynboll’s adaptation of it, such as the fact that the latter
deems greater ‘historicity’ if more people narrate a certain hadith from
a scholar at any given moment in time,* it is evident that Juynboll was
partly responsible for the spread of this theory among Western scholars.
In his book Muslim Tradition, he argues that the Common-Link
Theory did not receive “the attention, elaboration or, simply, the

38 The arguments against their claims regarding family-isnids and backward projection
to earlier authorities are similar to those offered in response to the common-link
theory. Hence, we have not dealt with these two claims independently.

% Juynboll, “Munkar,” EI 2™ ed., p. 576.

0 Schacht, Origins, pp. 171-172.

1 Cook, “Eschatology and the Dating of Traditions,” p. 24.

2 Juynboll, “Some Isnad-Analytical Methods...”, p. 352.
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emphasis” that it truly seems to deserve.* Towards the end of his book,
Juynboll elucidates his view of the Common-Link Theory which is
somewhat different from Schacht’s original hypothesis.

Since Juynboll considers Schacht’s evidence for the Common-Link
Theory to be insufficient, he has tried to present further proof for the
same. To this end, he presents the case of the hadith of ‘tubna madina’*
which is to be found in both al-Khatib’s 74rikh Baghdid and Ibn al-
Jawzl's Kitib al-Mawdii‘at. Juynboll claims that Sufyan al-Thawri (d.
161 A.H.), who held the highest rank among the traditionists in terms
of reliability, was the common-link and fabricator of this hadith, and
then concludes that even the most reliable of transmitters can be
common-links in Zsndds. This would mean, quite simply, that the
authenticity of all traditions in the entire corpus of hadith is
doubtable.®

Juynboll’s argument rests on three major premises. The first is based
on socio-historical proof, the second deals with the analysis of the isnid
of the tubna madina tradition, and the third leans on other traditions
as supporting evidence. In the first major premise, which rests upon
socio-historical evidence concerning Sufyan’s life, his relations with the
Abbasid regime and his legacy, Juynboll’s main contention is that
Sufyan was known for his anti-Abbasid feelings, which may very well
have been moulded into the form of one or more traditions. He also
regards it as quite possible that many of Sufyan’s own statements,
through no effort of his own, were eventually provided with isndds
going back to the Prophet.

The second premise is based on the preliminary conclusion which
Juynboll draws from his analysis, that Sufyan must be held accountable
for fabricating the tubna madina tradition. He further implies from this

# Juynboll, Muslim Tradition, p. 207.

“ This is the narration that states: Tubna madina bayna Dijlah wa Dujayl wa Qartabal
wa al-Sarat, taji’ ilayhi kbazd’inu al-amsar wa jabibiratuba... (See: Kanz al-Ummil,
vol. 14, p. 279).

# Alhomoudi, On the Common-Link Theory, p. 69.
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“fact” that Sufyan might also have fabricated other hadiths as well.
Finally, for his third premise he presents other traditions like the legal
maxim concerning the minimum amount of dowry for marriage
wherein it is reported that the Prophet (s) said, “No dowry [should be]
less than ten Dirhams”, and then proceeds to identify the common-link
in the isndd.*

Let us now examine the three premises upon which Juynboll’s
arguments in support of the Common-Link Theory, based on this
specific case study, are founded. The first premise is where Juynboll
examines the socio-political circumstances surrounding Sufyan al-
ThawrT’s life, and his relationship with the Abbasid regime of the time.
He contends that Sufyan was known for his anti-Abbasid feelings, and
it is likely that this led him to fabricate the tubna madina tradition. He
also suggests that it is quite possible that many of Sufyan’s statements
were later given fabricated #sndds going back to the Prophet.

However, a closer examination of Sufyan’s life and position towards
the Abbasids reveals that he was 35 years old when the Abbasid dynasty
came into existence (132 A.H.), and 40 when al-Mansir (r. 136-158
A.H.), who established the caliphate in Baghdad, came to power. There
is not a single record of even one incident of conflict between Sufyan
and any of the Abbasid caliphs who ruled before or after al-Mansur,
such as al-Saffah (d. 132 A.H.), al-Mahdi (r. 158-168 A.H.) or others.
Nevertheless, his abilities as a mature scholar did attract the attention
al-Mansur, leading to his unwelcome appointment to the post of chief
justice (gddi al-qudir). When Sufyan refused the position, he earned
the caliph’s wrath and was forced to go into hiding for the rest of al-
Mansur’s reign.?

However, during the entire period that Sufyan was in hiding, he
continued to recognize al-Mansiir’s government and never incited a
revolt against him or any other Abbasid caliph. At the same time, al-

% Juynboll, Muslim Tradition, p. 214.
7 See: Muhammad Qal‘aji, Mawsiat Figh Sufyan al-Thawri, pp. 17-18.
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Mansur does not appear to have pursued Sufyan seriously, as it would
have been simple enough to capture him in virtually any city of the
Empire after his escape from Baghdad. For instance, al-Dhahabi
mentions in his Siyar that when Sufyan was in Makka, Muhammad ibn
Ibrahim, the local Abbasid-appointed governor of the city, advised
Sufyan to hide, otherwise he would be seized and sent to al-Mansar in
Baghdad. If he had thought that Sufyan posed a danger to al-Mansur’s
regime, he would not have hesitated to send him under guard to
Baghdad.®

Other Abbasid rulers and governors in cities other than Makka
showed a similar complacency with respect to Sufyan. In fact, Abu
Hatim al-Razi mentions in his a/-Jarh wa al-Ta'dil that Sufyan used to
perform prayers with all the Abbasid caliphs, which is further indication
that he was not entirely opposed to the government.” An incomplete
picture, therefore, has been presented by Juynboll of the relationship
between Sufyan and the Abbasid regime, and used to substantiate the
faulty idea that anti-authoritarian sentiment was expressed by him in
one or more fabricated hadiths.

Another important consideration in the biography of Sufyan is his
credibility as a transmitter, which Juynboll has impugned. In sharp
contrast, all the traditional Muslim scholars and muhaddiths considered
Sufyan to be unquestionably reliable in terms of his rank as a
transmitter of hadith.® Al-Razi quotes certain scholars who believed
Sufyan was even more reliable than Malik ibn Anas (d. 179 A.H.), the
compiler of al-Muwatta’. Furthermore, it was the unanimous opinion
of the Muslim traditionists that Sufyan was extremely careful about
those from whom he chose to transmit hadith. Juynboll does not take
into consideration the fact that Sufyan is deemed to be of the highest

% Alhomoudi, On the Common-Link Theory, p. 72.

# Ibid, p. 73.

50 This is true for those who follow the Sunni school of thought. As for the Shii
scholars, they mostly consider Sufyan to have strayed from the path of the Ahl al-Bayt
@.
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rank, in terms of reliability, as a transmitter. Logically, therefore, all
other transmitters who are considered to be less reliable and to have less
authority are more likely to have also fabricated the hadiths they
narrated, thus placing the entire hadith corpus in question.

Regarding his second premise, Sufyan had nothing to do with
spreading the isndd of this hadith to all those untrustworthy
transmitters. It must have been another transmitter who fabricated the
hadith and falsely attributed it to Sufyan. Thus it is wrong to say that
Sufyan is the common-link in the isndd of this hadith, and hence its
fabricator, as all the evidence suggests otherwise. Fahad Alhomoudi has
presented a complete analysis of the #sndd of this hadith in his doctoral
thesis on the Common-Link Theory and has clearly shown that
Juynboll’s analysis of the chain of transmitters is lacking and flawed.
Additionally, the tubna madina tradition has been unanimously
classified by the traditionists as being a weak hadith.”

As for the other narrations used by Juynboll to establish his evidence
for the Common-Link Theory (which makes up the basis of his third
premise), we find him inconsistent as he refers to what would, by his
own criteria, be classified as weak traditions, to prove his case. He also
attempts to show that despite being aware of the presence of common-
links in the chains of transmission, Muslim hadith scholars did not
regard it as red flag. However, what clearly differentiates Juynboll’s
approach from that of the early mubaddithin is that while the latter only
accused unreliable transmitters, Juynboll accuses even trustworthy
transmitters of fabrication.

Because he was a strong proponent of the Common-Link Theory,
Juynboll found himself puzzled by certain types of hadith. For instance,
he could not explain the isndds of traditions related to the issue of sigaya
(watering/irrigation). After collecting and studying these isndds based
on his theory of how single strands are later spread by a common-link,
he concludes that “the sigaya reports are supported by such a number

! Tbid, p. 69.
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of different #snads that it is impossible to point to a transmitter who
might be considered as the common-link.”? In fact, based on true
traditionist understanding, the common-link of these isndds is the
Prophet himself. This, however, Juynboll could not see, for attributing
the hadiths to the Prophet would give them full authenticity, an
authenticity that entirely contradicts the Common-Link Theory.

The second case of confusion is encountered when Juynboll
discussed the hadith related to the meaning of “uswah hasana.” He
admits his inability to apply the Common-Link Theory to this hadith:

An analysis of the available isndds, including those of other
variants, does not, however, enable us to determine a common-
link, who might have been solely responsible for bringing this
report into circulation.”

Juynboll finds the isnid of this hadith confusing, because he
assumes that the common-link should appear at about the fourth level
of transmission, being the one responsible for fabricating and
disseminating the hadith. But, in this case there is more than one person
who could potentially fill this role. Juynboll would not have been
confused if he acknowledged the traditionists’ method of analysing
isnads, which allows one to discern that all of these potential common-
links refer to a higher authority, namely a Companion or the Prophet
himself.

Therefore we find that the methods used by Juynboll, and even the
evidence he has presented to prove the Common-Link Theory, leave
much to be desired and in fact only serve to weaken the theory put
forward by Schacht, as detailed analysis has shown. It should be noted,
however, that other scholars such as Cook and Motzki have put forward
their own ideas regarding this theory but a discussion on their views is
outside the scope of this article.

52 Juynboll, Studies on the Origins and Uses of Islamic Hadith, p. 100.
 Ibid, p. 108.
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Conclusion

Western Orientalist scholars have hypothesized and written about
hadith for many years. Unlike the narrations that exist in the sources of
other religions, the presence of chains of transmission in the Islamic
traditions renders them more reliable in comparison. It is for this reason
that the isndd has come under scrutiny by those scholars who seek to
undermine the authenticity of hadith. One such scholar was Gautier
Juynboll.

As we have noted in our study, Juynboll has tried to come up with
some unique views about the isndd, starting from when the whole
process of isndd began. He attempts to show that chains of transmission
were first used more than fifty years after the demise of the Prophet (s)
and bases his conclusion on the single statement of Ibn Sirin that isndd
only came to be employed after the period of fitna. He then argues that
the term fitna must refer to the uprising of Ibn Zubayr since the term
can only reliably be traced back to this period. However, a study of early
sources shows that he is clearly mistaken as the term fzzna was indeed
used to refer to the earlier event of ‘Uthman’s assassination.

On the subject of tawatur, Juynboll questions the very premise of
tawdtur as a guarantee of the historicity of traditions. His argument
against fawditur is two-pronged: he first tries to show that traditions
which have been classified as mutawaitir by Muslim scholars do not
meet the criteria of tawditur outlined by the same scholars and secondly,
he asserts that many of the chains of so-called mutawatir reports were
later fabrications. To prove the latter, he uses the argument from silence
(e silencio) as he admits that he could find no other evidence. While it
is true that verbatim mutawditir reports are rare, there are clearly a
number of traditions that are mutawatir in their meaning (tawatur
ma'‘nawi) as scholars have decisively shown.

The Common-Link Theory that was first propounded by Joseph
Schacht was expounded upon and further developed by Juynboll.
According to this theory, every hadith has a common-link who was
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responsible for popularizing it, and it was this same individual who was
also its fabricator. The common-link or someone after him further
attributed the tradition to higher authorities by making up a chain of
transmission leading back to the Prophet (s) or a Companion. Hence,
in Juynboll’s view, none of the traditions can actually be traced back
reliably to the Prophet (s). However, there were a number of traditions
for which Juynboll could not find a common-link and had no
explanation other than their correct ascription to the Prophet (s). As
such, his evidence for the Common-Link Theory was lacking.

One of the main problems with Junboll’s work is that he does not
take the Shi7 hadith into account. For instance, if he had studied the
Shif traditions, he would probably have found the clear instruction by
Imam ‘Al (a) that people should name their informants when relating
traditions.” As such, his chronology of the use of isndds would have
been much earlier. Likewise, the presence of mutawadtir traditions in the
Shif corpus of hadith might have changed his overall view of the futility
of tawatur. And studying the chains of transmission that lead back to
the Imams of the Ahl al-Bayt (a), who are deemed infallible by the
Shi‘ahs would, in all likelihood, completely change his position on the
Common-Link Theory. In the end, his overlooking of ShiT hadith has
only reduced the value of his studies on isndd.

>4 See: Sadr al-Din al-Shirazi, Sharh Usil al-Kafi, vol. 2, p. 274.
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