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on authoritative statements by Malik. If there had been a linear
development from dependence on an individual shaykh to depen-
dence on God's Prophet, then Sahnun's text must be a survival of
an older, more primitive form of legal drafting.6 A similar set of
assumptions causes Crone to argue that the Qur'an could not have
been composed before 700 C.E.7 Since it is evident that some legal
decisions before that date were made without recourse to Qur'anic
precedent, she argues that the Qur'an could not have existed. It is
not possible, according to Crone, that Muslim jurists "could have
had a scripture containing legislation without regarding it as a source
of law" (14). Finally, Wansbrough sees in the arrangement of mate-
rial in Malik's Muwatta' "not so much a commentary upon scripture
as a refinement of salvation history" (75). That is, by the end of the
second Islamic century, legal authority resided in a clear conception
of the Prophetic story, but not yet in the Qur'an.

For all of these scholars, early legal literature presents examples
of "stages" on the way toward a full-fledged theory of the four roots
of law. The power of this linear development is such that "tradi-
tional" dating of Qur'an, Mudawwanah or Muwatta' must be cast aside
(in Calder's words [p. 20], as "a fact inferred from, or created to
promote, the status of the work") in order to protect the linear devel-
opment. Since I have already responded elsewhere to Calder and
Crone, let me only say here that C alder was unfamiliar with the
manuscript base of Maliki legal texts and so did not take into account
the physical evidence of colophons, samac-remarks, and marginalia.8

For Crone, I find that a distinction between compilation and can-
onization of the Qur'an better explains the evidence she presents.

6 Calder writes: "It is inconceivable that this hadith could have been made avail-
able by Malik, in or before 179, with the backing of Prophetic authority and in a
situation where Prophetic authority counted, and yet not have affected the text of
the Mudawwanah, which exhibits after all not only a need for authority on this mat-
ter but also a broad concern to gather all relevant material." Studies, 26.

7 Patricia Crone, "Two Legal Problems bearing on the Early History of the
Qur'an," Jerusalem Studies in Arabic and Islam 18 (1994), 36-37. Emphasis in original.

8 See my "Early Islamic Jurisprudence in Egypt: Two Scholars and their Mukhtasars,"
International Journal of Middle East Studies 30 (1998), 167—182; and also my "Literary
Genealogies from the Mosque-Library of Kairouan," Islamic Law and Society 6 (1999),
393—402 (Review article of Miklos Muranyi's Beitrdge zur Geschichte der Hadit und
Rechtsgelehrsamkeit der Malikiyya in Nordafrika bis zum 5. Jh. d.H.). In March, 2000,
Muranyi showed me a fragment of the Mudawwanah in Kairouan dated to A.H.
235, Calder had speculated that it was not compiled before 250.

9 See my Early Maliki Law: Ibn cAbd al-Hakam and his Major Compendium of Jurisprudence.
Studies in Islamic Law and Society, vol. 14 (Leiden: Brill, 2000), 119-124.
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Responding to Wansbrough, however, is not so easy. Wansbrough's
methodology of analyzing texts according to their arrangement of
material is an excellent starting point for marking the ways that
notions of legal theory affect the writing of legal texts. Taking four
excerpts from the Muwatta', Wansbrough notes the progression from
Prophetic hadith through companions to Malik's words, and argues,
quite convincingly, that even though Malik's role as collector and
arbiter of hadith is quite evident, he ultimately derives his author-
ity from a moment in time when God sent his Prophet to Mecca
and Medina. In other words, the pattern of legal drafting in these
four chapters of the Muwatta' is early evidence of legal arguments
resting on the foundation of a common Salvation History.10 The
problem with Wansbrough is not his method, or even the conclu-
sions he draws from these examples, but rather a tendency to over-
generalize. Closer analysis of the Muwatta' reveals that Wansbrough
underestimates the variety of legal drafting in this text, and his claim
that "any sondage would do" (72) in uncovering the patterns of rea-
soning in the Muwatta' is premature, as this comparison of two other
chapters from the Muwatta' demonstrates.

Table I
Comparison of organization of arguments in two chapters

of the Muwatta'

Chapter on Hajj (first 20 pp.)

Prophetic hadith followed by two com-
panion hadith

Four companion hadith followed by
"I heard the ahl al-cilm say"

3 Prophetic hadith and a companion
hadith

\ companion hadith and two juristic
dicta by Malik

2 companion hadith, then "wa-hadha
ahabbu ma sami'tu."

2 companion hadith, then "dhdlika al-
arm cindand" then companion hadith

Chapter on the mukatab (first 20 pp.)

Two companion hadith, then dictum
by Malik.

Narrative hadith about cAbd al-Malik
b. Marwan.

Statement by Malik, including his
interpretation of the command in Q_
24:33 and two other Qur'anic quo-
tations.

Malik's interpretation of the second
half of Q, 24:33. "the best of what I
have heard"

Narrative hadith about Ibn cUmar.

6 paragraphs of juristic dicta by
Malik.

10 Wansbrough, 70-76.
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Chapter on Hajj (first 20 pp.)

2 companion hadith

2 Prophetic hadith, two juristic dicta
by Malik

3 companion hadith

3 Prophetic hadith, 2 companion
hadith, 1 mursal prophetic hadith.

4 Prophetic hadith, 1 companion and
1 follower hadith.

1 Prophetic hadith, 2 comments from
ahl alilm and one dictum by Malik.

Three Prophetic hadith, then com-
mentary from ahl alilm and Malik's
confirmation.

Chapter on the mukatab (first 20 pp.)

A Prophetic maxim (no isnad) in
defense of statement, then six long
paragraphs of juristic dicta, with occa-
sional reference to "alamr 'indana."

Malik heard that Umm Salamah
entered into a severance agreement.
Then 19 paragraphs of juristic dicta.

Malik heard that 'Urwah b. Zubayr
and Sulayman b. Yasar were asked
about a case where a man and his
son were in a single contract. Then
4 paragraphs of juristic dicta.

Narrative hadith about Marwan b. al-
Hakam; 2 paragraphs of juristic dicta.

Malik heard that Said b. Musayyib
was asked about inheritance. Then
8 paragraphs of juristic dicta.

In this comparison, the chapter on Hajj nicely follows Wansbrough's
analysis of four chapters having to do with slaughter and sacrifice.
Here, we can agree with Wansbrough that each paragraph "con-
tains a report of precedent or of comment on precedent" and that
"Malik's own commentary is expressed almost exclusively as the trans-
mission and alignment of such dicta" (75). Further, he is right that
"reference to scripture ... is minimal. . . and always expressed by
Malik as a tradition neither more nor less binding than those from
other sources" (75). So this chapter derives authority not from the
Quran, but from the words of the Prophet.11 However, the chap-
ter on the mukatab slave deviates substantially from this order. Here
the Prophet is almost absent, being mentioned only as the source of
a legal maxim with no isnad. There are significant citations of Quran
passages and of companion and follower precedents (in both narra-
tive and authority hadith),12 but even these authorities play a relatively

11 According to Wansbrough's terminology, this is an example of paradigmatic
reasoning, not polemic reasoning.

12 In differentiating among these various sorts of arguments, I am using termi-
nology based on Wansbrough and Calder but further refined in Early Mdliki Law.
See pp. 90-92 for my definitions of five forms of legal writing: dialogue, juristic
dicta, narrative hadith, authority hadith, and abstract cases and rules.
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minor role in the formulation of the law. In fact, whole sections of

the chapter contain nothing but Malik's words, introducing abstract

cases and rules (often using the formula "wa-in. . .fa-. . ."). For instance,

this paragraph from early in the chapter simply states:

Malik said: If a mukatab slave receives his contract while he is in pos-
session of a female slave who is pregnant with his progeny—and both
he and his master are ignorant of this fact—this child does not follow
him [into freedom once his contract is paid]. Rather, the child belongs
to the master and the female slave belongs to the mukatab, since she
is part of his assets.13

What is important here is not the intricacies of the contract of eman-

cipation, but rather that Malik makes this ruling without any claim

to Prophetic authority or to any sort of Salvation History. Again,

the majority of this chapter contains similar statements. Analysis of

this chapter does not mean that Wansbrough's Salvation History the-

ory is wrong, but only that it is of limited explanatory value. It

seems, rather, that there are competing conceptions of order within

the Muwatta', reflecting competing theories of authority.14

The limits of the Salvation History theory are even more evident

once we expand our analysis beyond the Muwatta'. Below, in Table II,

I provide a comparative analysis of five early legal texts by four

authors: cAbd alAziz al-Majishun, Malik b. Anas, Abd Allah b.

Abd al-Hakam and Abu Musab al-Zuhri. I have chosen these par-

13 Malik b. Anas, al-Muwatta', recension of Abu Mus'ab, ed. Bashshar Awwad,
vol. 2 (Beirut: Mu'assasat al-Risalah, 1992), 431.

14 In the ensuing discussion of this paper, Kevin Reinhart suggests that the rea-
son for these differences is that one chapter concerns issues of ibadat while the
other deals with mu'dmaldt, and that there are simply more relevant hadith for the
ibadat. While this point has some force, it should be pointed out that Wansbrough
also analyzed chapters from the mu'amalat, so it still remains to be explained why
Malik did not adjust his chapter on the mukdtab slave to reflect his supposed depen-
dence on the authority of Salvation History. While I do not know of any nass which
Malik could have used for this particular quotation, it is instructive that he does
not incorporate the important Barirah hadith into his chapter, even though he clearly
knows it (see my discussion of this hadith in Early Maliki Law, 184-186, and now
also Ulrike Mitter, Das fruhislamische Patronat: Eine Untersuchung zur Rolle von fremden
Elementen bei der Entwicklung des Islamischen Rechts (Ph.D. diss., University of Niejmingen,
1999), 101-144).

Further, the Mudawwanah also exhibits multiple forms of legal drafting, but reverses
the expectation of greater dependence on hadith in chapters to do with ibadat. In
the chapter on hajj, Sahnun is exclusively dependent on Malik's juristic dicta, as
transmitted by Ibn al-Qasim. In his chapter on the mukdtab slave, however, numer-
ous other authorities are mentioned, including hadith from the Prophet, transmit-
ted on Ibn Wahb's authority.
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ticular texts for several reasons, but among them is the fact that they
allow us to observe differences in legal drafting which occurred over
a very short period of time, and also among books from the very
same author.

Before turning to my analysis, these texts need some explanation.
First, with the exception of the Muwatta', each of these texts is based
on manuscripts from North Africa dating to the third or fourth
Islamic century; some are unique manuscripts, while others have
multiple witnesses. Most of these manuscripts were unknown to Sezgin,
and they are part of the large cache of early Maliki manuscripts
which we are only now beginning to explore. All of the authors had
an intimate relationship with Malik b. Anas, though we may dispute
to what extent they may be called members of a Maliki school.

Abd alAziz b. Abd Allah b. Abi Salamah al-Majishun (d. 164/
780 1) was a contemporary of Malik b. Anas who also taught in
Medina.15 Already in 1890 Goldziher noted Ibn Abd al-Barr's char-
acterization of al-Majishun as "the first to summarize the teachings
of Muslim theologians in Medina in a codex".16 In 1985, Miklos
Muranyi uncovered actual fragments of his lost legal books in the
mosque-library of Kairouan, and these in the recension of none other
than Sahnun b. Said. These may rightly be called the earliest frag-
ments of fiqh writing in our possession.17

15 Al-Majishun was a famous Medinan legal authority and a contemporary of
Malik. See al-Dhahabi, Tarikh, (Years 161-170) 326-328; M. Muranyi, Ein altes
Fragment medinensischer Jurisprudenz aus Qairawan (Stuttgart: Franz Steiner, 1985).
However, the relationship between the two scholars was not always an easy one.
See the story in Qadi lyad, Tartib al-madarik. ed. Ahmad Baklr, 3 vols. (Beirut:
Dar Maktabat al-hayah, 1965), 1:164. Al-Majishun may have been one of Abd
Allah b. Abd al-Hakam's teachers, since " Abd al-Aziz [al-Majishun]" is quoted
by Abd Allah b. Abd al-Hakam in al-Mukhtasar al-kabir, MS. Fas, fol. 21b, 11.18
and 20). Muranyi (Materialien, p. 11) incorrectly identifies this source as his son,
Abd al-Malik b. Abd al-Aziz b. al-Majishun (d. 212/827).

16 Muhammedamsche Studien, vol. 2 (Halle, 1889-1890), 219. Goldziher does not
give a direct reference for this statement, and his previous note is to al-Zurqani's
commentary on the Muwatta'. I have not been able to track down the original pas-
sage either in al-Zurqani or in Ibn Abd al-Barr's works. The fragments which
Muranyi discovered, however, do contain hadith, though not in the ordered fashion
found in the Muwatta'. It is interesting to speculate that al-Majishun may have first
written a Mukhtasar on the order of those by Abu Musab and Abd Allah b. 'Abd
al-Hakam, and then later revised his text to include hadith. According to Muranyi,
the manuscript dates to the end of the third/ninth Islamic century. Fragment, 10.

17 The analysis here is based on Muranyi's transcription of additional folios which
he has uncovered since 1985, a total of 6 pages, making up almost the complete
chapter on pilgrimage. I am indebted to Miklos Muranyi for allowing me to use
his transcription of these fragments.
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The transmitter of Malik's Muwatta' and also author of one of the
Mukhtasars under discussion here is Abu Musab Ahmad b. Abi Bakr
al-Qasim al-Zuhri (d. 242/856).18 If his birth date of 150/767 is
accurate, he would have been 29 years old when Malik died. Other
than one short article by Schacht,19 Abu Musab and his writings
have not been the subject of any scholarly examination. What is
interesting for us here is that we have both his version of Malik's
Muwatta' and also another work by him which appears to be based
on quite a different notion of authority.20

The final author is Abd Allah b. Abd al-Hakam (d. 214/829)
who has been the focus of my long-standing interest. Ibn Abd al-
Hakam also transmitted a version of the Muwatta', but that version
is no longer extant. We do have three works by him, however, his
history of Umar b. Abd al-'Aziz, and the two Mukhtasars under
consideration here. The Large Compendium (al-Mukhtasar al-kablr) is pre-
served in several substantial manuscript fragments and is the subject
of my book, Early Maliki Law. The Small Compendium was thought to
be lost before I identified several folios of it in Kairouan in 1996.21

Since then, a commentary on this Small Compendium has been uncov-
ered in Turkey and is now being edited.22 In spite of Ibn Abd al-
Barr's comments, the Small Compendium does not appear to be merely
a summary of the large one, since it exhibits differences both in style
and organization of material.

18 For Abu Musab, see al-Dhahabi, Tarikh, (Years 241-250) 153-155; GAS
1:471-2; Schacht, "Sur quelques manuscrits de la bibliotheque de la mosquee d'al-
Qarawiyym a Fes," in Etudes d'Orientalisme, vol. 1 (Paris: Maisonneuve, 1962),
271-284.

19 Joseph Schacht, "On Abu Mus'ab and his 'Mujtasar,'" al-Andalus 30 (1965),
1-14. Schacht's article is of great importance in providing a brief biography of Abu
Mus'ab, and in analyzing this manuscript and recognizing several of its key features.

20 The manuscript of Abu Mus'ab's Mukhtasar has a date in the colophon of
Sha'ban, 359, while the edition of his Muwatta.' is based on a single manuscript
found in Haydarabad and written in A.H. 916. Apparently, a new edition of Abu
Mus'ab's Muwatta' is in the works, this time based on more ancient manuscripts.

21 Many of the manuscripts for the Large Compendium can be dated to the late
fourth century, and the book itself must have been written before A.H. 210. See
Early Maliki Law, 89—90. The manuscripts of the Small Compendium appear to me
and Miklos Muranyi to be among the oldest legal texts in the Kairouan library,
probably dating to the late third century.

22 The edition is being undertaken by Sukru Ozen, this according to a private
communication from Dr. Ozen to Miklos Muranyi, dated 9 November, 1998. The
commentary is that by Ubayd Allah al-Barqi (d. 291/904) mentioned in the bio-
graphical dictionaries. See especially Qadi lyad, Tartib, 1:526 (where he lists a
whole array of commentaries on this text) and my Early Maliki Law, pp. 53-57.
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In this comparison (see Table II), both in the chapters on pil-
grimage and the mukatab slave, the three Mukhtasars are almost entirely
dependent upon abstract cases and rules, without recourse even to
Malik's authority. The two texts by Malik and al-Majishun, in con-
trast, are deeply dependent on Prophetic and Qur'anic authority in
the chapter on pilgrimage, and as noted previously, less so in the
chapter on the mukatab slave. A more careful look at the order of
argument in al-Majishun and Malik reveals some striking contrasts.
In the first instance, Malik begins his chapter with a quotation from
the Prophet, followed by several companion hadith, and then Malik's
voice appears as a transmitter of what the ahl al-ilm say on the sub-
ject. Al-Majishun, on the other hand, appears to be even more in
line with classical usuli thought, beginning with citations from the
Qur'an (with a short explanation), an extraordinary statement of the
value of Prophetic Sunnah (and the role of the nas in interpreta-
tion), and then a quotation of Prophetic Sunnah. At this point, how-
ever, al-Majishun leaves behind these notions of order, drawing on
a wide variety of authorities with no apparent order, often adding
his own rulings.23 Malik, however, continues his pattern of organi-
zation, severely limiting his own voice. Considering these two texts
together, Malik's lack of particular attention to the Qur'an is strik-
ing. As for al-Majishun, it seems odd that his statement on Prophetic
authority does not result in a more conscious organization of his
legal material.

Even more oddities arise when we look at the other three texts.
Both authors, Abd Allah b. Abd al-Hakam and Abu Mus'ab, were
transmitters of the Muwatta', and so were well-aware of Malik's posi-
tion on organization of legal texts, yet they ignored that formal organ-
ization in their own works of jurisprudence. These Mukhtasars contain
none of the markers of Salvation History. Though they are not
entirely devoid of reference to Qur'an and Sunnah, these are only
quoted when they fit into an organizational scheme marked more
by logical progression of argument and sub-argument than by author-
ity of religious texts. Given the number of early legal texts available
to us, and the compelling arguments for authenticity that can be
made for some of these texts, it does seem that we will have to

23 See Muranyi's extensive comparison notes on the first folio of al-Majishun's
text in Ein altes Fragment, 40-84. Muranyi notes important parallels to al-Majishun's
statement on the value of Prophetic Sunnah in Ibn Ishaq's Sirah and al-Tabari's
Ta'rikh. Fragment, 48.



Table II
Comparison of organization of arguments in five early Maliki texts

kitdb al-hajj

al-Majishun

Four Qur'an quotations, then expla-
nation of point by al-Majishun.

usul statement: wa-qad hajja rasul alldh
slhm fa-ard l-ndsa mandsikahum wa-
a'lamahum ma yahillu la-hum fi hijjatihim
wa umratihim wa-md yahrumu ' layhim.

Prophetic sunnah, no isnad; then 3
paragraphs of rules.

juristic dictum from Umar II and
quotation from Prophet.

explanation of point, then 3 para-
graphs of abstract cases and rules.

Prophetic sunnah introduced by "ka-
dhalika fa'ala rasul alldh."

hadith with isnad to Prophet and juris-
tic dictum from Ibn 'Urnar.

1 paragraph of cases and rules, intro-
duced by "wa-min al-sunnah . . ."

Malik b. Anas
(Abu Mus'ab)

Prophetic hadith followed by two com-
panion hadith.

Four companion hadith followed by
"I heard the ahl al-iml say."

3 Prophetic hadith and a companion
hadith.

1 companion hadith and two juristic
dicta by Malik.

2 companion hadith, then "wa-hadha
ahabbu ma samitu."

2 companion hadith, then "dhalika al-
amr indana," then companion hadith.

2 companion hadith.

2 prophetic hadith, two juristic dicta
by Malik.

3 companion hadith.

Abu Musab
Mukhtasar

All abstract cases
and rules, except for
3 mentions of the
Prophet (no actual
hadith) and one of
the Qur'an (no cita-
tion).

al- Mukhtasar
al-kabir

All abstract cases
and rules, except:

Qur'an citations
(fols. 3a, 4b, 7b,
11b, 12a)

and one juristic dic-
tum attributed to
'Umar [b. al-
Khattab] (fol. 13a).

al-Mukhtasar
al-saghir

farid at alldh ala
ibadihi fi l-hajj (no
Qur'an), then 12
paragraphs of abs-
tract rules and cases,
followed by: istahabba
lahu ahl al-ilm an . . .

9 paragraphs of
abstract cases and
rules, then 1 oblique
reference to Qur'an
and one brief quota-
tion from al-Maidah
95.

Prophet's authority
invoked, then 10
cases and rules, fol-
lowed by ahabba ila
ahl al-ilm.

Rest is abstract
cases and rules.



al-Majishun

Prophetic quotation, followed by "fa-
inna ta'wilahu fi ra'yina"

rules with Prophetic mention [MS is
damaged here]

Abstract case and rule

Mention of "al-nabi" and Marwan b.
al-Hakam. Then ikhtilaf among Ibn
Umar, Anas b. Malik, al-Fadl b.

'Abbas and Ibn Mas'ud.

1 paragraph of cases and rules, fol-
lowed by fa-inna ibn 'urnar kana yarfa'u
dhalika ila l-nabl.

MS is damaged, then a paragraph of
instructions on hajj addressed to sec-
ond person (anta)

2 paragraphs of abstract cases and
rules, then Prophetic hadith on the
authority of Anas b. Malik.

Statement on authority of 'Umar b.
Abd al-'Aziz, then 3 paragraphs of

cases and rules.

Malik b. Anas
(Abu Mus'ab)

3 Prophetic hadith, 2 companion hadith,
1 mursal prophetic hadith.

4 Prophetic hadith, 1 companion and
1 follower hadlth.

1 Prophetic hadith, 2 comments from
ahl al-ilm and one statement by Malik.

Three Prophetic hadith, then com-
mentary from ahl al-ilm and Malik's
confirmation.



Table II (continued)
Comparison of organization of arguments in five early Maliki texts

kitab al-mukatab

al-Majishun not
available

the Muwatta' (Abu Mus'ab)

two companion hadith, then juristic dictum by Malik,

narrative hadith about Abd al-Malik b. Marwan.

Juristic dictum by Malik, including his interpretation
of the command in Q, 24:33 and two other Qur'an
quotations.

Malik's interpretation of the second half of Q, 24:33.
"the best of what I have heard"

Narrative hadith about Ibn Umar, then 6 paragraphs of
juristic dicta by Malik.

A Prophetic maxim (no isnad) in defense of statement,
then six long paragraphs of abstract cases and rules,
with occasional reference to "al-amr ' indana."

Malik heard that Umm Salamah entered into a sever-
ance agreement. Then 19 paragraphs of abstract cases
and rules.

Malik heard that Urwa b. Zubayr and Sulayman b.
Yasar were asked about a case where a man and his
son were in a single contract. Then 4 paragraphs of
abstract cases and rules.

Narrative hadith about Marwan b. al-Hakam; 2 para-
graphs of cases and rules.

Malik heard that Sa'id b. Musayyib was asked about
inheritance. Then 8 paragraphs of abstract cases and rules.

Abu Mus'ab
Mukhtasar

All abstract cases
and rules; only
mention of kitab
Allah is on section
on inher i tance
(but no quote).

No mention of
Mal ik or any
other authority.

al-Mukhtasar
al-kabir

one dialogue, one
tafsir of 24:33 and
quotation.

one abstract case,
then quotation of Q
4:11 in discussion of
inheritance.

All the res t is
abstract cases and
ru les , with one
more quotation of
Q4:11.

al- Mukhtasar
al-saghir

Same quotation of
three Q verses as in
Muwatta'; also adds
surat al-hajj: 82

Tafsir of Q 24:33.

Rest is all abstract
cases and rules.
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accept the "inconceivable": that while there were clear movements
toward a dependence on Salvation History as the ultimate source of
legal authority, there were also competing claims to authority cur-
rent among adherents of the nascent MalikI school, and, I would
argue, among other schools as well.24

Thus far, by following Wansbrough's methods of analysis, we have
uncovered the fact that multiple and divergent goals are in evidence
in these texts. Yet how does this bring us closer to understanding
early Muslim legal theory? I believe we can begin to answer this
question by jettisoning the idealized usuli version of Muslim legal
theory and looking anew at the complex, careful formulations in
classical texts. For instance, Sayf al-Din al-Amidi (d. 631/1233),
defines usul as "the indicators (adilla) upon which the understanding
of the Sharl'ah is based, the ways in which those indicators func-
tion as indicators of the divine categorizations, and the considera-
tions which pertain to the role of the scholar who employs those
indicators in the actual formulation of the divine categorizations . . ,"25

This complex formulation already contains within it several contested
axes, but what interests me here is the theological element.26

Amidi twice mentions "divine categorizations" in his definition,
not without reason, since legal authority and legal justice must ulti-
mately rest on God's authority. Hallaq even goes so far as to call
this "the most fundamental principle of Sunni jurisprudence, namely,
that God decides on all matters and that the human mind is utterly
incompetent to function as a judge of any human act" (135). This,
in fact, is an excellent reformulation of Wansbrough's thesis. Yet I
believe the presumption that this was always the "most fundamen-
tal principle" of Muslim legal theory has led to some misunder-
standings of early legal texts. There are, quite simply, other ways to
resolve the question of God's authority, ways that do not entirely
remove the human element.

24 I mean here to question Calder's redating of Hanafi and Shafi'i texts, since in
my opinion we know too little about competing claims for authority in these schools.

25 Bernard Weiss, The Search for God's Law (Salt Lake City: University of Utah,
1992), 26.

26 Undoubtedly, other axes could be located, and divergent goals may be found
within single texts. Hallaq has noted that even within classical works of usul, subject
matter and arrangement differ. Wael Hallaq, A History of Islamic Legal Theories: an
introduction to Sunni usul al-fiqh (Cambridge: Cambridge University Press), 1997), 127.



16 JONATHAN E. BROGKOPP

As a first example, I would like to return to the Mudawwanah,
which once again Calder decided must predate the Muwatta', since
"It is inconceivable that [material] could have been made available
by Malik, in or before 179 ... and yet not have affected the text of
the Mudawwana . . ." (26). Calder is right that it is odd for Sahnun
to base many of his arguments solely on Malik's authority (as trans-
mitted by Ibn al-Qasim) when Malik himself had based them on
hadith. Yet this fact does not prove that Sahnun did not know the
Muwatta'; in fact, it is evident from the manuscripts that Sahnun did
many surprising things. We have his own transmissions of volumes
of Malik's sayings transmitted by Ibn al-Qasim (his Sama Malik) as
well as Sahnun's own transmission of texts by Ibn Wahb.27 Even this
manuscript fragment from al-Majishun's text was transmitted by
Sahnun. Yet many of the hadith and legal pronouncements in these
texts are also not found in the Mudawwanah. Not only did Sahnun
have Malik's Muwatta (in some form or other) when he wrote the
Mudawwanah, he had numerous other texts as well. Yet not one of
the hadith from these texts or from his own copy of al-Majishun appears
in Sahnun's chapter on hajj. It seems that Sahnun did in fact do the
"inconceivable" in this chapter. He rejected the isnads and compila-
tion methods of hadith scholars and lifted Malik b. Anas up to the
level of ultimate religious authority, seeing in the person of Malik
b. Anas a more trustworthy transmitter of God's law.

Given what we know about texts available to Sahnun in Kairouan,
it does not seem plausible to assert that he was ignorant of the meth-
ods of traditionalist scholarship. Rather, I would suggest that Sahnun
is caught between two competing constructions of religious author-
ity. On the one hand, his quotations of Qur'an and Prophetic hadith
recognize the value of Salvation History. But on the other hand, his
dependence on the words of Malik b. Anas demonstrates that Malik
can have an equivalent authority. Therefore, early Maliki legal lit-
erature does not demonstrate a linear development from primitive
beginnings to a legal theory based on the familiar four sources, but
rather it has a dialectical development, with some dependent on the
authority of Qur'an and Sunnah, others dependent on the words of

27 Miklos Muranyi has done much work on this question. See, especially, his Abd
Allah b. Wahb: Leben und Werk (Wiesbadan: Harrassowitz, 1992) and Die Rechtsbucher
des Qairawaners Sahnun b. Said (Stuttgart: Franz Steiner, 1999).
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learned individuals, and still others writing texts with no named
authorities.

To help explain this variety in legal drafting I suggest that, for
some of these authors, religious authority did not reside primarily in
Qur'an and Sunnah; rather, it was transmitted through an individ-
ual, a "great shaykh," invested with authority by virtue of his knowl-
edge of the religious sources. Further, I believe this competing Great
Shaykh theory served as the generative idea behind the genre of
early Maliki texts known as Mukhtasars. As evidence, I wish to cite
the important preface which Abu Mus ab appended to his Mukhtasar,
a text which makes almost no reference to Qur an, Prophet or other
hallmarks of Salvation History.28 While this preface is certainly no
treatise on legal theory, it does reflect the rhetorical environment of
the early ninth century.

Some claim that the people of Medina are lost, that they make legal
pronouncements without foundation and they make no sense in their
rulings and their legal statements. But anyone whose statement depends
on a verse from the Book of God which has been passed down, or a
Sunnah [of] the Prophet of God, God's blessings and peace be upon
him, which is followed, or [a report] transmitted on the authority of
the Imams of the Muslims, or an account of the [companions] of the
Prophet of God, upon him be [peace, is indebted] to [those whom]
God [has filled] with His knowledge.29

God chose [the people of Medina] for His Prophet to make them
his helpers and He said to him: "Take counsel with them in the
affair."30 And he gave them, and no other, through [the Prophet] a
distinction and a knowledge which He has not given to others. In their
homes was the revelation and from them arises the interpretation, and
from them come the Imams who should be emulated. And they are
God's proof of His creation up to the day of judgement. The truth
[of God] has no record [of application] except among them and for
them. Medina is the place [to which the Prophet and his companions]

28 Given the differences in style and tone between the text of the Mukhtasar and
this preface, it seems reasonable to suggest that it was appended by Abu Mus ab
at some later point. Particularly noticeable is the fact that the Mukhtasar is very
spare in its descriptions, while the preface is almost verbose in its rhetorical defense
of Medinan Imams. Different dates for the two parts of the text also make sense
in light of Abu Mus ab's extraordinarily long life, since by the end of his life, post-
mihnah, the stock of the traditionalists would have risen dramatically, making his
Mukhtasar seem subversive.

29 The manuscript is heavily damaged at this point and this phrase is a specu-
lative reconstruction.

30 Surat All Imran: 159.
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emigrated and the highpoint of their community. Their influences were
upon it and their rulings were made in it.31

Abu Mus ab then continues to compare the Medinans' dependence
on the examples of the Imams with the method of the traditional-
ists, pointing out the obvious problems with hadith: their propensity
for contradiction, and the unreliability of single transmitters.

There have come down [to us] from the Prophet of God—God's bless-
ings and peace be upon him—two or three conflicting reports about
the same matter which cannot all be observed at the same time. In
this case the people of Medina act according to only one of the three
reports and argue for it [in the following way]: Surely this one is
according to the custom (amal) of the Imams of the Muslims who fol-
lowed it and arranged their actions according to it. It became the gen-
erally accepted custom among them.

The People of Medina say: this is how we have found the custom
of our area. [They argue that] their words in this regard are more
trustworthy than a story related from one person to another (qawlahum
hadha aqwd min hikqyati wahidin an wahid).32

There are several points worth noting in this important excerpt. First,
this text makes clear that writers of these Mukhtasarat were not ignorant
of the debates on legal authority which were spreading throughout
the Empire in the eighth and ninth century. Like Sahnun, Abu Mus ab
seems to be caught between competing ideals of authority; he writes
this defensive introduction in terms of Salvation History, legitimiz-
ing Medinan custom by the city's role in receiving revelation and
the Prophet, but the very existence of this apologetic preface is proof
that the text was regarded as a threat to the authority of Prophet
and Qur an. Second, it is evident that these authors see their work
as different from texts ultimately based on Qur an and hadith.33

31 Abu Mus ab, Mukhtasar, MS. Fas, Qarawiyyin 874, fol. 2a-b. Interesting,
Wansbrough also chooses the term imam as the Arabic equivalent to his paradigm.
Sectarian Milieu, 71. Schacht's translation is helpful in reconstructing some of the
text, but it is rather free and also contains some significant lapses and misreadings.
"On Abu Mus ab," 9-10.

32 Abu Mus ab, Mukhtasar, MS. Fas, Qarawiyyin 874, fol. 2b. As Schacht points
out, similar arguments are found in Malik's letter to al-Layth b. Sa d. Robert
Brunschvig, "Polemiques medieval autour du rite de Malik," al-Andalus 15 (1950),
377-435. However, this manuscript predates the earliest witness to that letter by
centuries.

33 Button claims the contrary, but I do not find his arguments convincing. See
his The Origins of Islamic Law (Surrey: Curzon, 1999) and my review in Islamic Law
and Society, 7.3 (2000).
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Wansbrough's discussion of Salvation History helps explain the
rhetorical environment within which Abu Mus ab's preface was writ-
ten, but it does not explain the explicit claims for authority in this
preface nor the implicit claims for authority in the text of Abu
Mus ab's Mukhtasar. Explicitly, Abu Mus ab says that authority lies
in dicta of the Imams of Medina and in the common practice adopted
by the people of Medina. Not only is this source the arbiter of dis-
putes in Qur an and Sunnah, it is also a living source which may
be consulted on matters not found in other texts. Implicitly, Abu
Mus ab's Mukhtasar presents law as dependent on the logic of cate-
gory and subcategory, the authority for which is found in the living
teacher and transmitter of that law. Finally, Ibn Abd al-Hakam and
Abu Mus ab see their books as better representations of God's law
than collections of hadith. Moreover, their Mukhtasar?, prove that juris-
tic dicta may be used as the sole basis for complete compendia of
Islamic law.

The Great Shaykh theory makes explicit what is implied in these
texts: that individuals, such as Imams and teachers, are invested with
such religious authority that their words can generate law. A simi-
lar sort of religious authority may be found in other religious tradi-
tions, including those of pre-Islamic Arabia, where the kahin, hakam
and the tribal leader had law-giving functions. But ascribing religious
authority to great individuals quickly became endemic in Islamic cul-
ture as well. Great men and women, while no longer prophets, were
still thought to embody certain ideals of truth and justice which
emanated from the divine realm.34 This trend is particularly evident
in Shi i and Sufi thought, but it is also found in the ideal of adalah
so important to the Islamic court. Al-Shafiis notions of three levels
of knowledge, and the very institution of mujtahid and muqallid testify
to the fact that certain individuals had religious authority over others.
And we need only look to the shrine of al-Shafii in Cairo's south
cemetery to see the quasi-divine powers which can be attributed to
great shaykhs. While the role of the Great Shaykh as a "root" of
law may not have been expressed in the same way that classical usul
theory was articulated, I see it as a major impetus behind the great
Maliki tabaqat works, which used history not to glorify the Prophet,

34 See on this point Crone and Hinds, God's Caliph: Religious Authority in the First
Centuries of Islam (Cambridge: Cambridge University Press, 1987).
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but to celebrate Malik and his followers.35 Again, this theory does
not comprise an atheistic, anthropocentric claim to authority, but is
rather a fundamentally theological statement of how great persons
transmit divine law.36

By its own logic, the Salvation History theory of authority looks
backward, and the text compiler (or author) is only the latest link
in a chain of transmission going back to the Prophet and the reve-
lational moment. The major hadith collections are key examples, as
the role of compilers such as Bukhari and Muslim is restricted to
organizing and annotating the hadith.37 In contrast, the Great Shaykh
theory of authority (at least in the eighth and ninth centuries) looks
to the present, and the Prophet and Qur an retreat to the back-
ground. In the case of the Mudawwanah, the names of Malik, Ibn
Wahb and Ibn al-Qasim are put in place of other authorities, and
in some chapters, such as the chapter on hqjj, the authority of Qur an
and Sunnah is almost completely effaced, further emphasizing Malik's
role as the Great Shaykh.38

35 George Makdisi makes it clear that the authority of hadith rested in the legit-
imate authority of scholars, but he stops short of explaining the religious nature of
this authority. See his " Tabaqat-biography: Law and orthodoxy in classical Islam,"
Islamic Studies 32 (1993), 373. However, I have documented instances where tabaqat
writers have adjusted the historical record in order to transform individuals into
paragons of wisdom and influence. See my "A Mirror for Qadis: the lives of Abd
Allah b. Abd al-Hakam (d. 214/829) and Sahnun b. Sa id (d. 240/856)," unpub-
lished paper, presented to the Second International Conference on Islamic law,
Granada, Spain, 1997.

36 In a sense, I am largely in agreement with Wansbrough's distinction between
"apostolic" or "paradigmatic" arguments in legal texts and the "midrashic" or
"polemic" style of sirah literature. In both cases, "an authority outside scripture was
invariably qualified by assertion that the relation between the two sources was
exegetical." Sectarian Milieu, 70-72. Where Wansbrough and I disagree is the extent
to which the paradigmatic style existed in a non-"apostolic" form. That is to say,
these Mukhtasars, (and also certain chapters in the Muwatta' and the Mudawwanah)
use a paradigmatic style which is not exegetical and does not depend on Salvation
History.

37 The synoptic Gospels are another example, in which Matthew, Mark and Luke
are disembodied names, mere markers of a differing textual transmission.

38 As Christopher Melchert pointed out to me in a private conversation at Alta,
this switch from a generalized Medinan basis of authority to Malik's authority may
be a key move from regional to personal schools. Indeed, in al-Barqi s (d. 291/904)
commentary on Ibn Abd al-Hakam's al-Mukhtasar al-saghir, Ibn Abd al-Hakam's
words are taken as representative of a Maliki school to which one may contrast
the words of al-Shafii Abu Hanifa, Sufyan al-Thawri and others. In the colophon,
al-Barqi lists the students of these eponyms from whom he gathers these school
positions, yet he consistently puts the positions in the mouths of the eponyms. As
far as I know, this is the earliest ikhtilaf work that treats Malik, al-Shafii Abu
Hanifa, etc. as eponyms, names which represent broad groups of scholars.
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In the Muwatta3 and al-Majishun's law book, the competing the-
ories of authority help explain variations of style within these texts,
which sometimes derive rulings from Qur an and Prophetic Sunnah
and sometimes depend on rulings by authoritative individuals. In my
reading, these are not transitional pieces representing a primitive
form of Salvation History, rather they incorporate the sort of author-
ity that best suits their purposes. The comparison of these two texts
suggests that Malik was more a partisan of one sort of authority
(Salvation History) and al-Majishun of the other (Great Shaykh), but
neither attempts to organize all chapters in the same way.

The Mukhtasardt of Abu Mus ab and Ibn Abd al-Hakam, how-
ever, are striking in their stylistic consistency. Unlike other texts from
this period, these books use the same format for every chapter: a
coherent listing of legal rules with no discussion of problematic Qur an
texts and no listing of contradictory hadith.39 In the absence of explicit
reference to authority, either that of the Prophet or of the eponyms,
it seems to me that authority in these texts resides in the authors
themselves. They presume the existence of a teaching environment,
where scholars produce finished texts and depend on the devotion
of their students to pass them on intact. These Mukhtasarat are finally
compendia of Abu Mus ab and Ibn Abd al-Hakam's teachings, and
they were passed on to generations of students and commented upon
not for their preservation of Prophetic or Maliki dicta, but for their
preservation of the words of these great shaykhs who, through their
lineage, learning and wisdom provided authoritative access to the
expression of God's law.

In conclusion, I believe the postulation of this competing Great
Shaykh theory can accomplish several goals. First, it helps us char-
acterize early Maliki legal drafting in a pro-active way. The Muwatta'
was not compiled merely under the influence of Iraqi traditionalism,
rather it also reflects the vital role of Medinan Imams in determin-
ing law. Likewise, Calder was wrong to characterize the Mudawwanah
as a survival of an earlier age. Instead, the Mudawwanah can be seen
as taking Abu Mus ab's notions of dependence on the great Imams
and transferring that dependence primarily, if not solely, to Malik.

39 In comparing chapters on the prayer for rain (al-istisqa ), for instance, Ibn Abd
al-Hakam's al-Mukhtasar al-saghir gives a simple set of instructions for carrying out
this ritual, with no citation of well-known Prophetic hadith on the subject. In con-
trast, al-Shafi i s Kitab al-umm loses the train of argument in a complicated discus-
sion over a series of variant hadith on a point of relative insignificance.



22 JONATHAN E. BROGKOPP

Second, a proactive theory better explains the continued popu-
larity of texts like the Mudawwanah among Malikis of the West and
East. Its use of juristic dicta as a source for law allowed it to cover
a vast array of legal cases not addressed by traditionalist sources.
Further, this theory provides us with a partial explanation as to why
we have large areas of agreement in the nascent Maliki school in
terms of content of law, but not in terms of style of legal drafting.
Even in those texts that depend primarily on hadith and Quran an, the
interpretation of these sources seems to have been determined by a
consensus among Medinan shaykhs.

Third, competing theories describe a more complex context into
which the first usul works were born, works of ikhtilaf, al-naskh wa-
al-mansukh, history, and traditionalist works like al-Shafiis Risalah.
In a sense, the Great Shaykh theory arises more from a popular
teaching culture, and it implies some opposition to a culture of elite
theoretical treatises. Further, writings such as Abu Mus ab's preface
suggest a significant interaction between popular and elite culture,
both in using traditionalist terms to defend works based on juristic
dicta and also in resisting the thesis of the traditionalists.

Finally, this theory helps to map out the tremendous influence of
individual authority in the teaching and transmission of Islamic law.
In this formative period, these individuals produced their work within
a developing scholastic structure, and some were even able to ensure
that their compendia of law were transmitted faithfully by their stu-
dents. In later periods, however, the great shaykhs would no longer
be located primarily in the present. Collections and commentaries
on older books would begin to replace independent treatises, and
some of the past greats, like Sahnun and Malik, would be subjected
to ever more elaborate hagiographies. The dreams, prophecies and
miracles associated with these great shaykhs of the past was a sign
to later generations that these individuals had received a special dis-
pensation from God, making them worthy authorities to transmit
His law and to found, in retrospect, the schools which eventually
bore their names.



DOES SHAFI I HAVE A THEORY OF
"FOUR SOURCES" OF LAW?

JOSEPH E. LOWRY (University of Pennsylvania)

I. Introduction

Students of Islamic law have long credited Muhammad b. Idrls al-
Shafii (d. 204/820) with the founding of Islamic legal theory, usul
al-fiqh1 It is often claimed that Shafii, eponym of the Shafi ite law
school (madhhab), practically invented Islamic legal theory single-hand-
edly, and that his Risalah is the book in which he first set out, in a
systematic way, the details of that theory.2 Shafi'i's position has
recently come under attack, however. Strong cases have been made
to the effect that Shafi i did not actually (and certainly not person-
ally) found the Shafiite madhhab,3 that he did not invent what was
to become, later, usul al-fiqh4 and even—though in my view less
plausibly—that he is not the author of the Risalah5 Amidst all these

1 Usul al-fiqh in fact denotes a genre of legal writing. It is worth bearing in mind
that in Islam legal theory as such does not necessarily overlap precisely with that
genre. One implication of this article is that Shafii does indeed have a legal the-
ory, but that the work attributed to him entitled al-Risalah does not belong to the
genre of usul al-fiqh, which probably emerged a century or so after Shafi i s death.
On the dating of the rise of the usul al-fiqh genre, see the paper in this volume by
Devin Stewart, the important article by another contributor to this volume, Wael
Hallaq, "Was al-Shafi i the Master Architect of Islamic Jurisprudence?", IJMES 25
(1993), 587-605, and more recently Hallaq's A History of Islamic Legal Theories (Cam-
bridge: Cambridge University Press, 1997), 31-35.

2 For a detailed account of the content of Shafii s Risalah, see my dissertation,
"The Legal-Theoretical Content of the Risala of Muhammad b. Idris al-Shafi i",
(Ph.D. diss., University of Pennsylvania, 1999).

3 Christopher Melchert, defining a madhhab as a self-perpetuating conglomeration
of jurist-scholars with a regular curriculum, convincingly dates the actual founding
of the Shafi'ite madhhab to the lifetime of Ibn Surayj (d. 306/918). C. Melchert,
The Formation of the Sunni Schools of Law (Leiden: Brill, 1997), chapters 4 and 5.

4 See the references to Hallaq's writings in note 1, above.
5 This idea was first proposed by Norman Calder in his Studies in Early Muslim

Jurisprudence (Oxford: Clarendon Press, 1993), 223-243. On literary grounds, Calder
believes the Risalah to be a product of corporate authorship, put together over a
period of time, and finds it too sophisticated in its hermeneutical arsenal to be a
product of the early 3d/9th century. He dates it, accordingly, to the early 4th/10th
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revisionist impulses surrounding Shafiis place in early Islamic legal
thought, one question which seems to me to be ripe for reconsid-
eration has been left largely unaddressed, namely: what is the nature
of Shaft Hi's legal theory (or of the legal theory attributed to him)? In
this article, I deal with that question, at least in part, by re-exam-
ining what is usually claimed to constitute the central idea in Shaniis
Risalah. In particular, I hope to show that the usual account of the
Risalah's contents—namely, that Shafi'i has a theory of four sources
of law—does not correspond to what one actually finds in the Risalah.6

The title of this paper ("Does Shafii have a Theory of Tour
Sources' of Law?") poses a question the answer to which is an
emphatic "no". An emphatic "no" because I am not going to argue
that Shafii has a theory of four something-or-others that do not
quite rise to the level of sources (whatever a "source" may be), or
that, instead of a theory of four sources, he has, say, three. Rather,
I will try to show that there is no support, or at least not in Shafiis
Risalah, for a reduction of his legal theory to a four-part scheme or
hierarchy, or to anything which even resembles a four-part, three-
part, or even—except heavily qualified—two-part scheme or hierar-
chy. I will do this by examining precisely those passages in the Risalah
which might be thought to support the interpretation against which
I am arguing—namely, that the Risalah can be boiled down to a
theory of four sources—in order to show that they do not in fact
support that interpretation. In my conclusion, I will briefly outline
what, in my view, represents a more likely candidate for the actual
theory offered by Shafi i in the Isaiah.

century. Melchert, Formation of the Sunni Schools, 68, has followed Calder, though he
is now inclined to date the Isaiah slightly earlier than Calder (for which, see his
article in this volume). I have argued in my dissertation and in a paper and hope
to show in a forthcoming article that Calder's arguments for redating the Isaiah
are flawed. The paper in question is "Calder, Shafi'i, and Ibn Qutayba: On the
Relative Sophistication of Hermeneutic Techniques" (paper presented at the 210th
meeting of the American Oriental Society, Portland Oregon, March 13, 2000; rev.
version given at BRISMES, Cambridge, England, July 3, 2000).

6 I limit this study to Shafiis Isaiah for two reasons. First, of all the writings
attributed to Shafi i, it is the only one which attempts to set forth a comprehensive
theory of law (which I will describe below). Second, the interrelationship of the var-
ious writings attributed to Shaft i has yet to be explained. For one attempt to put
his writings in chronological order, see J. Schacht, Origins of Muhammadan Jurisprudence
(Oxford: Clarendon Press, 1950), Appendix I, 330. For a surprisingly powerful argu-
ment that the voluminous Kitab al-umm, traditionally considered Shafii s major work
on positive law, was compiled after Shafii s death, see Z. Mubarak, Islah ashna
khata' fi tarikh al-tashri al-islami: Kitab al-umm (repr. Cairo: Maktabat Misr, 1991).
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II. The "Four Sources" Theory

I am going to refer to the interpretation against which I am argu-
ing as "the four-sources theory". At its most basic, the four-sources
theory describes Shafii' s legal theory as one which rests on, or per-
haps consists in its entirety of, the notion that there are four sources
of law:7 Quran an, Sunnah, ijma ("consensus"), and ijtihad/qiyas ("legal
interpretation"/"analogical reasoning"). In other words, Shafiis legal
theory, on this view, comprises a four-part list, arranged hierarchi-
cally, always beginning with the Quran an and always ending with
qiyas/ijtihad. The objection might be raised that I am creating a straw
man, that no one really conceives of Shafiis theory so crudely. It
is possible to show, however, that this four-sources view, or some-
thing like it, informs most discussions of the legal-theoretical content
of the Isaiah.

A. The Four-Sources Theory in the Secondary Literature

The first major study of the Isaiah was L. I. Graf's 1934 Dutch
dissertation.8 Graf summarizes the contents of the Isaiah, dividing
his work into four chapters, entitled "Koran", "Sunnah", "Idjma ",
and "Kiyas", respectively. He offers little explanation of how these
four elements, or the other ideas which he describes in the Risalah,
hold together, but presumably he believed that this four-part divi-
sion had some explanatory power since it furnishes the framework
for his analysis. He does suggest that these four elements are the
"wortelen" which appear in his own work's title ("roots", presumably
a translation of the Arabic word usul., as in usul al-fiqh).9

The next major work to deal with the Isaiah was Joseph Schacht's
ground-breaking study Origins of Muhammadan Jurisprudence, which
appeared in 1950. In that work, Schacht says that

7 Since I will be arguing that the notion of a four-part hierarchy cannot possi-
bly represent the principal idea of the Risaiah, I will not consider the complicated
question of what constitutes, or what previous interpreters of the Isaiah have con-
sidered, a "source", or the related problem of whether the word usul (sg. asl) in
the phrase usul al-fiqh is appropriately translated as "sources", "roots", and so on.

8 L. I. Graf, A l -Shaf i i s Verhandeling over de "Wortelen" van den Fikh (Amsterdam:
H.J. Paris, 1934). Graf's description of the Risalah's contents is not inaccurate, but
he does not seem to believe that the work has any overarching point.

9 For example, Graf, S h a f i i s Verhandeling, 65.


