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ABSTRACT 

This thesis focuses on the study and analysis of three main issues: 

1. The role of the Qur'an in the establishment of the Sunnah, and the affirmation of 
its status and the importance of acting in accordance with it. 

2. The role of the Prophet in the propagation and preservation of the Sunnah. 

3. The main evidence that is cited by Goldziher in support of his theory of the 
fabrication of Hadlth during the Umayyad period. 

The thesis consists of an introduction, two parts and a conclusion. The introduction 
describes the motivation for choosing the above issues as the subject of the research 
and demonstrates the method followed. 

Part One deals with the role of the Qur'an and the Prophet in relation to the 
sunnah and contains two chapters. In Chapter 1, attention is given to two issues: The 
clarification of the Qur'än's urgent requirement for the Sunnah from the revelation 
of the first verses onwards; and an examination of the Qur'än's detailed explanation 
of the importance of the Sunnah and of acting according to it. This chapter consists 
of six sections and a conclusion. Chapter 2 aims to present and discuss the various 
roles that were performed by the Prophet in the preservation and propagation of his 
Sunnah. This chapter consists of eight sections and a conclusion. 

Part Two, which constitutes the main part of the study, undertakes a rigorous 
study of Goldziher's main evidence regarding his theory of the fabrication of HadFth 
during the Umayyad period. It consists of an introduction, five chapters and a 
conclusion. In the introduction, we give a general overview of Goldziher's theory 
regarding the fabrication of ffad. Tth in the Umayyad period. Chapter 3 contains an 
analysis of the evidence he cites in support of his claim that the Companions 
fabricated Iladith, and consists of five sections. Chapter 4 attempts an analysis of the 
evidence he cites in support of his claim that various `pious scholars' fabricated 
Hadith during the Umayyads' rule, and consists of seven sections. Chapter 5 contains 
an analysis of his evidence regarding the Umayyads' fabrication of Hadnh, and 
consists of five sections. Chapter 6 contains an analysis of his evidence regarding the 
fabrication of Hadith by various theologians and consists of four sections. Chapter 7 

contains a demonstration of the impact of Goldziher's opinions on subsequent 
studies. 

Finally, the Conclusion summarises the findings of the study. 
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KEY TO TRANSLITERATION 

The transliteration of Arabic - words is according to the following alphabetical 
substitution: 

A. Consonants: 

' (Not shown initially) 
,; o d 

b b t 

t b z 

u th 

C 
j gh 

C h v f 

t kh q 

d k 

dh l 

r m 

z n 

s h 

LP 
Sh w 

0, S v 
ý. h (äff`: thaläthah) except when mucd then t (r3Ui ä7l, `: thaläthatu agläm) 

B. Vowels and Diphthongs 

Short vowels: Long vowels: Di hthon s: 
- (fathah) a L /L- (Yý: kita7ý) aw (1ý: awla) 

(dammah) U J- ü (ý4 : katab uý ay ghayb) 

- (kasrah) i I(: mufti-) 



ABBREVIATIONS 

i) Sources 

Aghänf al Aghan., by al-Asfahäni, Abü al-Faraj. 
Ah. §d al A(i d wa al-mathän% by Ibn Abi 'Asim. 
`Ajjäj Al-Sunnah gabl al-tadwnh, by al-Khatib, Muhammad ̀ Ajjäj. 
Akhläq al-Jani` li akhläq al-rdtvf wa äda-b al-sämi`, by al-Khatib al- 

Baghdädi, Abü Bakr. 
Alfäz al-Mu jam al-mc fahras li-alfäz al-Qur'än, by `Abd al-Bägi, 

Muhammad Fu'äd. 
Amwa7 al Amwa7, by Abü `Ubayd, al-Qäsim b. Salläm. 
Athar al Athar, by Abü Yüsuf. 
A`zami Studies in Early 5adtth Literature, by al-A`zami. 
A`zami 2 On Schacht's Origins of Muhammadan Jurisprudence, by al- 

A`zami. 
Baghdad Tärlkli Baghdad, by al-Khatib al-Baghdädi, Abü Bakr. 
Basawl al-Ma`rifah wa al-tarikh, by al-Basawi. 
Bayän Järni` bayart al-Iilm wa fadlih, by Ibn `Abd al-Barr. 
Bayhagi al-Sunan al-kubrä, by al-Bayhagi. 
Beyanouni ffadrth and Its Principles, by Beyanouni, Fathiddin. 
Bidayah al-Bidäyah wa al-nihayali, by Ibn kathir. 
Bukhäri Sahfh al-Bukharl, by al-Bukhäri. 
Bukhäri 2 al-Du`afä' al-S'aghir, by al-Bukhäri. 
Bukhäri M al Adab al-mufrad, by al-Bukhäri. 
Bukhäri TK al-Tärllch al-kabir, by al-Bukhäri. 
Bukhäri TS al-Tär17c% al-saghir, by al-Bukhäri. 
Buldän Mu jam al-buld&i, by al-Hamawi, Yäqüt. 
Da `if Da ̀ if sunan Ibn Mäýali, by al-Albani. 
Däraqutni Sunan al-Daraqumi, by al-Däraqutni. 
Däraqutni KD Kita-b al-Du`afä' wa al-matrükin, by al-Däraqutni. 
Därimi Sunan al-Ddrimi, by al-Därimi. 
Däwüd Sunan AbiDawüd, by Abü Däwüd. 
Denffer Literature on Haditli in European Languages, by Denffer. 
Difä' Difä"an AbiHurayrah, by al-`IzzI, `Abd al-Mun'im. 
Dixon The Umayyad Caliphate, by `Abd Dixon. 
Fath Fath al-Bari bi-sharh Sahih al-Bukh äri, by Ibn Haj ar. 
Goldziher Muslim Studies, by Goldziher. 
Guillaume The Traditions of Islam, by Guillaume. 
Häfiz The Life of az-Zuhri and his Scholarship in Qur'Anic Sciences 

and Tradition (HadIh and Sunna), by I; Iäfiz. 
Hasan A al-Athar, by al-Shaybäni, Muhammad b. al-Hasan. 

xi 



Hasan SK al-S yar al-kabir, by al-Shaybäni, Muhammad b. al-I iasan. 
l; iätim al-Jarp iva al-ta `dli, by Ibn Abi I; lätim. 
Ilayawän al-Hayawän, by al-Jähiz. 
Hayät Ilayät al-. iayawai al-kubrä, by al-Dumayri. 
Hibbän Saps-p Ibn tTibba, i, by Ibn Ilibbän. 

lyat Nlyat al-awliyä' wa tabagät al-a yä', by al-Asbahäni, Abu 
Nu`. aym. 

Hishäm 1 al-Shah al-nabawiyyah, by Ibn Hishäm. 

Hishäm 2 The Life of Muhammad (A translation of Ibn Isbdq's Sirat Rasül 
Allah with introduction and notes), by Guillaume. 

Hitti History of the Arabs, by Hitti. 
Ijuffäz Tadlikirat al-hut 
Humayd al-Muntakhab min musnad `Abd Ibn Ilumayd, by `Abd b. 

Humayd. 
I iumaydi Musnad al-Humayd% by al-Humaydi. 
Ibn `Adi a1-K, 5milfT(1u'afja1-rijJ7, by Ibn 'Ad!. 
Ibn `Asäkir Tan kh madi, at Dimashq, by Ibn `Asäkir. 
Ibn I Iazm al-Ihk&m fi usül al-ahkan, by Ibn I iazm. 
Ibn Isbdq Kita-b al-Siyar wa al-magi: az. , 

by Ibn Ishäq. 
Ibn al-Ja' d Musnad Ibn al-Ja ̀ d, by Ibn al-Ja` d. 
Ibn Kathir Tafsfr al-Qur'an, by Ibn kathir. 
Ibn Khuzaymah Sahr-i Ibn Khuzaymah, by Ibn Khuzaymah 

Ibn Mdjah TK Tärlidi al-khulafä', by Ibn Mäjah. 
Ibn Mdjah Sunan Ibn Mäýah, by Ibn Mäjah. 
Ibn Manzür LisAn al-`arab, by Ibn Manzür. 

Ibn Sa'd Kita-b al-Tabagät al-kubrä, by Ibn Sa`d. 
Ibn al-Saldb Mugaddimat Ibn al-Saläh f. `ul üm al-hadith, by Ibn al-Saläb. 
Ibn Tülün I`läm al-sd'ilm `an kutub sayyld al-mursalhn, by Ibn T515-n. 
71al al-Wal iva ma ̀ rifat al-rija7, by Ibn I lanbal. 

Imlä' Adab al-imlä' wa al-istimlä', by al-Sam`äni, ̀ Abd al-Karim. 
al-'Iqd al-'Iqd al farted, by Ibn `Abd Rabbih. 
10-bah al I saah fi tarry. z al-sahaäah, by Ibn Haj ar. 
Ishbili al-Filirist, by Ibn Khayr al-Ishbili. 
Islamics Index Islamics, by Pearson. 
Istfa7, al-IstPa-b fi ma ̀ rifat al-asha-b, by Ibn `Abd al-Barr. 
al-Jämi ` Kita-b al-Jani', by Ma'mar Ibn Rashid. 
JarAllah The Origins of IHadrth, by al-JarAllah, Sulaiman. 
Jawämi ` Jawami` al-slrah, by Ibn Hazm. 
Juynboll Muslim Tradition, by Juynboll. 
Juynboll 2 On the Origins ofArabic Prose, by Juynboll. 
Kam J7 2 Tahd/ub al-kama7 fi asmä' al-rija7, by al-Mizz, Yüsuf b. al-Zak-i. 
Kämil al-Kämil, by Ibn al-Athir. 
Kattdni al-Risa7ah al-mustatrafah, by al-Kattäni, Muhammad b. Ja`far. 
Kharäj al-Kharaj, by Abü Yüsuf. 

XI' 



Kifäyah al-Kifayah fi `ilm al-riwayah, by al-Khatzb al-Baghdädi, Abu 
Bakr. 

Lisän Lis5i al-miz. §a, by Ibn Ilajar. 
Ma'arif al-Ma`ärif, by Ibn Qutaybah al-Dinawari. 
Ma `rifat Ma `rifat `ul üm al-IHadnh, by al-Ii iäkim. 
Majrühin al-Majrtrhm min al-muhaddithm wa al-du`afä' wa al-matrtikm, 

by Ibn Hibbän. 
Makätii, Makäträ al-ras til, by al-Ahmadi. 
Malik a! -Muivatta', by Malik b. Anas al-Asbahi. 
Masha7iir Mash liir `uiamä' a! -amsär wa a`! äm fugahä' al-agtar, by Ibn 

Ilibbän. 
Methodology Studies in ff d. Ttli Methodology and Literature, by al-A`zami. 
Misbäh al-Misbäh al-muclr' f1 kutta7, al-nabbi al-umnil wa rusulih ila 

mulük al-ard min `arabfwa `ajaml, by al-Ansäri. 
Mishkät Mis/ikdt a! -masaäl7i, by al-Tabrizi. 
. &§n M. zän al-i`tida7fi naqd al-rija7, by al-Dhahabi. 
Mubarrad al-K. 5mi! [fifal-lughah], by al-Mubarrad. 
Muhallä al-Mrrhallä, by Ibn Hazm. 

Muntagä al-Mantagämin al-sunan al-musnadah, by Ibn al-Järüd. 
Murüj Murvj al-dha/tab wa ma`ädin al-fawhar, by al-Mas`üdi. 
Musannaf al-Kita-b a! -Musannaf fi al-alhädnh wa al-&&är, by Ibn Abi 

Shaybah. 
Musannaf 1 al Musannaf, by `Abd al-Razzäq al-San`äni. 
Muslim Sahlii Muslim, by Muslim b. al-Hajjäj. 

al-Musnad Musnad al-Shäfi'i, by Al-Shäfi`i. 
Musnad 1 al-Musnad (al-Maymaniyah edn. ), by Ibn IIanbal. 
Musnad 2 al-Musnad (Ahmad Muhammad Shäkir edn. ), by Ibn l: lanbal. 
Musnad 3 al-Musnad (Dar Ihyä' al-Turäth al-`Arabi edn. ), by Ibn Iianbal. 
Mustadrak al-Mustadrak `alä a! -saliihayn, by al-II Iäkim. 

Mustagsä al-Mustagsä min amtha7 al-`crab, by al-Zamakhshari. 
Nasä'i Sunan a! -Nasä'1, by al-Nasä'i. 
Nasä'i Q Kita-h al-. pu'afä' wa al-matrtikin, by al-Nasä'i. 
Nasä'i SK a! -Susan a! -kubrä, by al-Nasä'i. 
Nawawi Tahdhlb al-asmä' wa al-/Ugh at, by al-Nawawi. 
Nizäm Niz5n al-hukümah a! -nabawiyah, a! -musammä: a! -Tarätlb al- 

idariyah, by al-Kattäni, `Abd al-Iiayy. 
Nubal ä' Siyar a ̀ !. §»m al-iurbal ä', by al-Dhahabi. 
Nuj Uni al-Nuj 17th a! -za7tirah fi mul ük Misr wa al-Qa7iirah, by Abü al- 

Mahäsin. 
Orient The Orient Under the Caliphs, by Kremer. 
Q. Qur'thi. 
Qurtubi a! -Jami` li ahkäm al-Qur'an, by al-Qurtubi. 
Rämhurmuzi al Muhaddith a! fail bays al-rthvi wa al-wä`i, by al- 

Rdmhurmuzi. 

X111 



Räzi Mukhtar al-#P4, by al-Rdill. 
Rihlah al-Rihlah fl talab al-Hadnh, by al-Khatzb al-Baghdädi, Abü Bakr. 
Safärät al-Safärai al-nabawiyyali ilä mulük al-`a7am wa umarä' abrätal- 

jaz. rah al-`arabiyah, by al-`Ugayll, Muhammad Arshid. 
Schacht The Origins of Muhammadan Jurisprudence, by Schacht. 
Shäfi`l R al-Risa7ah, by al-Shäfi`l. 
Shäfi`l S al-Sunan al-ma'th ürah, by al-Shäfi`l. 
Shäfi`l U al-Umm, by al-Shäfi`i. 
Shahbah al-Isrä'17iyät wa al-mawdü`ätfi kutub al-tafslr, by Abü Shahbah. 
Shätibi al-Muwäfagät fl until al-ahkäm, by al-Shätibi. 
Sibä'i al-Sunnah wa makäiatuliäfi al-tashrr al-Islam), by al-Sibii'i. 
Siddlgi ffadlth Literature, by Siddlgi, Muhammad Zubayr. 
Silsilat Silsilat al-ahädith al-sa]2112ah, by al-Albdrill. 
Simon Igndc Goldziher: His Life and Scholarship as Reflected in his 

Works and Correspondence, by Simon, Robert. 
Sezgin Tarikh al-turäth al-`arabl (Geschichte des Arabischen 

Schrifttums), by Sezgin. 

al-Sunan al Sunan al-nta'th drab, by Al-Shäfi`l. 

al-Sunnah al-Sunnah, by Ibn Abi 'Asim. 
Suyüti QA Qatf al-azhär al-inutanäthirah ft al-akhbär al-nuitawatirah, by 

al-Suyüti. 
Suyüti TJ Tafsir al-jala7ayn, by al-Suyütl. 
Suyüti TK Tärgh al-kbulafä', by al-Suyüti. 
Suyüti TR Tadrib al-ravel fi sharp tagriTb alNawawi, by al-Suyüti. 
Tabaräni M Musnad al-shAmiyym, by al-Tabaräni. 
Tabaräni MA al-Mu jam al-awsat, by al-Tabaräni. 
Tabaräni MK al-Mu Jain al-kabir, by al-Tabaräni. 
Tabaräni MS al-Mu jail al Sagl: r, by al-Tabaräni. 
Tabari Tärlkh al-umara wa al-mul zrk, by al-Tabari. 
Tabym al-Bayän wa al-tabyhi, by al-Jähiz. 
Tahdhlb Tabdlu7ý al-tahdhib, by Ibn Iiajar. 
Täj Täß al-tarijim, by Ibn Qutlübughä. 
Ta YE Ta j17 al-manfa`ah, by Ibn Ilajar. 

Tagrlb Tagrl-b al-tahdhib, by Ibn Ilajar. 
Tagyid Tagyld al-'ihn, by al-Khatb al-Baghdädl, Abü Bakr. 
Targhib al-Targhlb wa al-tarluä min al-Hadrth al-sharif, by aI-Mundhiri. 
Ta'wJ7 Ta'w17 mukhtalif al-Hadnh, by Ibn Qutaybah al-Dinawari. 
Tayälisi Musnad Ab. Davüd al-Taya7is% by al-Tayälisi. 
Timtha7 Timt11a7 al Afutha7, by al-`Abdari. 
Tirmidhi Sunan al-Tirmidltf, by al-Tirmidhi. 
Trwa7 al Akhbar al-tiwa7, by al-Dinawari, Abü Ijanifah. 
`Umari Buhirth fi tarlkh al-Sunnah al-musharrafah, by al-`Umari. 
`Ugayli pu'afä' al-`Ugaylf, by al-`Ugayll, Muhammad b. `Umar b. Müsii. 
Usd Usd al-gh abate fl ma ̀ rifat al-sah aöah, by Ibn al-Athir. 

xiv 



`Uyün Fragmenta HistoricorumArabicorum [al-`Uyün wa al-hadä'igfi 
akhbar al-hagä'iq], by anonymous. 

Wägidi al-Maghzf, by al-Wägidi. 
Wathä'iq Majmü`at al-wathä'iq al-siyäsiyale li-l-`ahd al-nabawi wa al- 

kl: iläfah al-räshidah, by Hamid Allah. 
Wellhausen The Arab Kingdom and Its Fall, by Wellhausen. 
Yalä Musnad AbiYa`lä, by Abü Ya`lä. 
Ya`qübi Tärlkh al-Ya`girbf, by al-Ya`qübl. 
Zahü al-Hadith wa al-muhaddith tm, by Abü Zahü. 
Zayla`i, Nash al-ray-ah li-alhädnh al-hidayah, by al-Zayla`i. 
Zuhri al-Maghazi al-Naba; viyyah, by al-Zuhri. 
Zawvä'id Majma` al-zawä'id, by al-Haythami. 

ii) Periodicals 

JA OS Journal of the American Oriental Society. 
JNES Journal of Near Eastern Studies. 
JRAS Journal of the Royal Asiatic Society. 
MW The Muslim World. 
RO Rocznik Orientalistyczny. 

iii) References 

Concordance Concordance et Indices de la Tradition Musulmane, by Wensinck 
et al. 

EI' Encyclopaedia of Islam, first edition. 
EI2 Encyclopaedia of Islam, second edition. 

xv 



INTRODUCTION 

INTRODUCTION 

In investigating early Islamic history, it is to hadnh literature, among other 

sources, that we should turn, as it constitutes a valuable source of information on this 

period. It permits us to understand the culture and social framework of the times, as 

well as the legal and religious stipulations that operated then. Hadýth literature is 

also the principal source of information regarding the Sunnah of the Prophet, which 

is second in importance to the Qur'än as a source of Islamic law. 

Western scholars and Hadnh 

"Western scholars have taken an interest in the hadith material for almost two 

centuries, making a welcome contribution by editing and sometimes translating many 

of the original Arabic works, and by the diligent preparation of concordances and 

indices. But while some have accepted the traditional canons of hadith criticism as 

developed by the Muslim scholars themselves, others have offered alternative 

accounts of the subject. Orientalists of this school have raised some fundamental 

issues with regard to the literature, and attempted to address them according to 

modern Western canons of literary and historical criticism. "1 

The importance of Goldziher's study 

1 Siddigi, p 124. 
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"The first and the last significant attempt was made by Ignas Goldziher. 2 He 

published the result of his research, Muhammedanische Studien, in 1890. Since then 

it has been the fundamental source for the study of ffadith in the West. After the 

lapse of three-quarters of a century, Professor Schacht tried to investigate the legal 

ahädlth. 3 Apart from this there are some articles and a few books which have dealt 

Z Goldziher was born on 22 June 1850 in the town of Szr kesfehdrvär in Hungary. He began his 
scholarly career at a strikingly early age. At five he was reading the Hebrew text of the Old 
Testament, at eight the Talmud; at twelve, he wrote and published his first monograph, on the origins 
and classification of the Hebrew prayers. At sixteen, while still a schoolboy, he attended courses in 
classics, philosophy, and oriental languages, including Persian and Turkish, at the University of 
Budapest, where he continued his studies after leaving school. With the help of his teachers, he 
obtained a scholarship from the Hungarian Minister of Education and embarked on a comprehensive 
program of study and research designed to equip him for a university appointment. His first period 
abroad was in Germany at the Universities of Leipzig and Berlin, where he took his doctorate at the 
age of nineteen. In the following year, he was approved as an occasional lecturer -Privatdozent- in the 
University of Budapest. 

From Germany, he went to Holland and spent six months in Leiden, then the foremost school 
of Islamic studies in Europe. Goldziher's previous work in Hungary and Germany, though ranging 
widely, had been mainly in the fields of Judaic and Semitic studies, the latter of course including 
Arabic. His experience in Leiden, as he notes in his diary, made Islam in the broadest sense the main 
focus of his scholarly work. This new direction was confirmed when Goldziher went on his first and 
only trip to the Middle East, from September 1873 to April 1874. His time was spent mainly in 
Damascus and in Cairo, where he obtained permission - the first non-Muslim to do so - to enroll as a 
student in the mosque university of al-Azhar 

In 1874, after returning home, he published work in the proceedings of the Imperial 
Academy in Vienna. This marked the beginning of a career of outstanding distinction which brought 
him international recognition as one of the great masters of oriental scholarship and a founder of the 
modern science of Islamics. He was elected as an Extraordinary Member of the Hungarian Academy 
in 1876 and as an Ordinary Member in 1892, and was given the title of Professor in 1894, the year in 
which the legislative assembly formally recognized Judaism as equal to the three Christian 
denominations existing in the country. At this stage, he received only the title, without faculty 
privileges and without salary. 

In 1889 the Eighth International Congress of Orientalists awarded him its gold medal for his 
scholarly publications, and that in 1894 he had received and refused an invitation to a chair at 
Cambridge University, in succession to W. Robertson Smith. Having no salaried academic 
appointment, he turned for his livelihood to the Jewish community, and for thirty years, from 1876 to 
1905, served it as secretary. This was an exacting and sometimes disagreeable job, which left him 
only his evenings, job, weekends, and holidays for his scholarly work. It was not until 1904 that he 
was appointed to a genuine professorship in the University of Budapest, at first in Semitics, and then, 
from 1914, in the Chair of Muslim Law and Institutions in the Faculty of Laws. He died on 13 
November 1921. For an extensive biography of Goldziher see Bernard Lewis' Introduction to 
Goldzihers' Introduction to Islamic Theology and Law. Princeton University Press, Princeton, New 
Jersey, 1979. 
3 "It was J. Schacht who set about the theoretical revaluation of the work, or actually reverted to 
Goldziher's original concept. He reconstructed the development of Muslim jurisprudence on the basis 
of Goldziher's work. (The theoretical clarification see in A Revaluation of Islamic Traditions, JRAS, 
1949, pp. 143-154; his great work is The Origins ofMuhammedan Jurisprudence, 1950). " See Simon, 
p. 104. 
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with the subject in passing. "4 Simon also states that, "The theoretical significance of 

his work on Hadith was forgotten nearly for half a century after the due appreciation 

of T. Nöldeke, Snouck-Hurgronje and C. H. Becker who were his greatest 

contemporaries. The outstanding researcher of the sources of Muslim jurisprudence, 

J. Schacht had to rediscover it in the middle of the century. 5 The irony of it is that in 

the meantime everybody felt obliged to refer to the study as something fundamental 

and unmatched. If they quoted anything from Goldziher's corpus that was some 

trivial part of it, insignificant without its original context. ,6 Denffer says, "Since then 

many more studies have appeared but no such remarkable work as Goldziher's has 

yet seen the light of day. "7 Guillaume, in the Preface to his The Traditions of Islant 

writes that Goldziher's Mohammedanische Studien, must form the basis of any 

work on the Iladith literature, 8 and indeed, the view of many orientalists regarding 

IHadith appears to have been decided once and for all when Goldziher published his 

book. 9 A large number of eminent Western scholars have praised Goldziher's work 

and have paid very high tribute to him. "It is evident from contemporary book 

reviews and letters that every body suspected something of the epoch-making nature 

of Goldziher's study. The novelty of the work was reflected by the fact that even the 

4 A`zami, p. xvii. 
5 "After that Goldziher's works began to be published (in 1961) and translated again into foreign 
languages (in 1967 Volume 1 of the Muslim Studies, in 1971 Volume 2 of the same) and individual 
works were read in the light of his whole corpus rather then of obligatory references and uncritical 
admiration. " Simon, p. 97. 
6 Simon, p. 97. 
7 Denffer, p. 18. 
8 Guillaume, p. 5. 
9 However, there were, to some extent, exceptions: "Analysing some of Schacht's more sweeping 
judgements, he [Robson] became convinced that the traditional Muslim account of Hadnh genesis had 

much to commend it, and had in some ways been misrepresented - or at least misunderstood - by 
Goldziher and Schacht. " See Siddigi, p. 132. 
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greatest scholars declared themselves incompetent to judge the values of the study. 

This can be best exemplified by a quotation from the book review by T. Nöldeke, the 

greatest Semitic philologist of the time. Having declared that the contents of the 

second volume of the Muhammedanische Studien was even more unorthodox than 

that of the first, he went on like this: 

I would not review his work if I did not suppose that my fellow scholars were in 
a similar situation in that respect. (Wiener Zeitschrift für die Kunde des 
Morgenlandes, V, 1891, p. 43) 

In his letter to Goldziher he put it even more plainly: 

Who on earth has a better understanding of Ijadith than you? Not even Snouck 
can compete with you. (See his letter of 24. Oct, 1890 and 13 Nov., 1890) 

Even the greatest scholars needed some time to digest Goldziher's radically new 

results. Nöldeke, for example, endorsed Goldziher's standpoint in respect of the legal 

and dogmatic pieces of Hadith but argued in favour of the historical ones for a while. 

(See: Nöldeke's letter to Goldziher and his book review, p. 45) In his letter dated 

20th Dec., 1892, he wrote jokingly: 

After all I must tell you that you are a terrible man. With all your doubts about 
the originality of the Hadith you have awakened my suspicion too. Eventually, I 
will be more suspicious than you are! You have completely upset my simple 
soul. "lo 

However, little attention seems to have been paid to the methodology employed 

by Goldziher in his research, or to the verification of his conclusions and references. 

Scholars who have criticised Goldziher 

10 Simon, pp. 101-2. Other appreciations are listed in J. D. Pearson, Index Islandcus 1906-1955 
(Cambridge, 1958), p. 11. 
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Due to the great importance which Goldziher's theories have in the domain of 

Hadith studies, he has been subject to academic criticism by various scholars of 

Hadith, albeit in a brief and passing manner. In his Appendix II to ffadr? li 

Literature, Its Origin, Development and Special Features, Siddigi briefly mentions 

some of the shortcomings of Goldziher's work, providing a summary point-by-point 

response to Goldziher's main claims. " Sezgin in his first volume of Geschichte des 

Arabischen Schrifttums has dealt with his weaknesses in more detail; he points out 

that Goldziher's scholarship is very poor as far as the Muslim science of Usül al- 

1jadith is concerned and that many of his conclusions about the transmission of 

ahädith are hence incorrect. 12 Goldziher admits that it was a real fact that Hadnh 

were written down in sulhuf or ajzä' in the first decades of Islam when he says, 

"There is nothing against the assumption that the Companions and disciples wished 

to keep the Prophet's sayings and rulings from being forgotten by reducing them in 

11 Siddigi, pp. 124-30. Siddigi said, "Goldziher's main claims, as expounded in the second volume of 
his Muslim Studies, may be summarised as follows: 

I. The hadith literature is largely based on mere oral transmission, which lasted for more than a 
century; and the extant hadith collections do not refer to any records of hadiths which may have been 
made at an earlier period. 

2. The number of hadiths in the later collections is far larger than the number of those contained 
in the earlier anthologies or the early works on Islamic law. This, it is said, shows that many of the 
hadiths are of questionable authenticity. 

3. The hadiths reported by the younger Companions are far more numerous than those related by 
the older Companions. 

4. The isnäd system was applied, arbitrarily, to fiadith not earlier than the close of the first 
Islamic century, and does not furnish a proof of the genuineness of the tradition to which it is attached. 

5. Many of the hadiths contradict each other. 
6. Definite evidence exists of the large-scale forgery of the isnäd as well as of the texts of 

hadiths. 
7. The Muslim critics confined their criticism of the literature to the isnäd alone, and never 

criticised the texts transmitted. 

Many of these controversies have been discussed in detail by in Chapters I, 6 and 7 of this book. " 
12 This refers to the Arabic translation of this book, T&Iikh al-turällr al-`arabf, tr. Dr. Mahmüd Fahmi 

Hijäzi, Riyadh, al-Imam University, 1983. The original was published in Leiden, E. J. Brill, in 1967. 
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writing. " He supports this with a number of pieces of evidence. 13 However, he 

believes that later the Muslims became reluctant to preserve the Prophet's sayings in 

written form. 14 Therefore, he asserts that Hadrth were first collected at the end of the 

second century AH and in the first half of the third century and that the compilers of 

the canonical collections did not select their material from the previously compiled 

existing literature; rather that they chose them from oral narrations throughout their 

extensive travels. 

Sezgin criticises in detail Goldziher's opinion regarding the beginning of 

Hadith collection, while asserting that the writing down of IHadith continued 

throughout the second half of the first century AH and the first half of the second 

century with numerous pieces of evidence that contain descriptive expressions from 

the books of ffadith terminology, information and technical terms. He explains the 

manner in which those collections were written down, the materials that were used in 

their writing as well as giving the names of many scholars who kept written 

documents and books. He indicates that Goldziher fails to benefit from the books of 

Hadith terminology known to him; parts of these were still preserved in manuscript 

form in Goldziher's time. It is noteworthy that Sezgin reaches the following 

conclusions regarding the development of the compiling of 1Yadrth: 

1. The writing down of Hadlth: 

13 Goldziher, vol. 2, pp. 22-3,181. 
Goldziher, vol. 2, p. 22: "Rather can it be assumed that the writing down of the hadith was a very 

ancient method of preserving it, and that reluctance to preserve it in written form is merely the result 
of later considerations. "; p. 183: "This dislike of writing was not there from the beginning, but was the 
result of prejudices which arose later. " 

6 



INTRODUCTION 

Iliad. h was written down in small booklets or pamphlets during the time of 

the Companions and the first Followers. A single one of those booklets was called 

salhifah orjuz'. 

2. The collecting of ffad. Fth: 

The scattered writings were brought together in the last quarter of the first 

century AH and the first quarter of the second century. 

3. The classification of Fladith: 

At this stage the hadiths were arranged or classified according to their 

content, and had been since approximately 125 AH. At the end of the second century, 

however, another form of classification appears besides the first form. This form 

classifies Ilad. th according to the names of the Companions (kutub al-masanid). In 

the third century, the early methodical books were edited and comprehensive books 

were compiled that have been called the ̀ authentic canonical collections' by modem 

researchers. Goldziher considers these collections to be the first methodical books on 

Hadith. 15 

It is worth mentioning that Sezgin has conducted a specialised scientific study 

of the sources used by al-Bukhäri for his book al-Jämi` al-sahih. 16 From this study 

he concludes that al-Bukhäri, in fact, took his material from about two hundred 

books compiled by his shaykhs from the previous generation. This in effect reflects 

is Sezgin, vol. 1, pp. 115-52. 
16 The original of this study was published in Istanbul in 1955 under the title of Buchari'nin 
kayuaklari. 
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the extent of the development of compilation with regard to Vad. th. '7 It refutes 

Goldziher's previous allegation (see above page 6). 

Also, Hamidullah in his introduction to the Sal: ifah Hammain Ibn 

Munabbih has, without much reference to Goldziher, successfully challenged some 

of his notions. 18 Al-A`zami discusses Goldziher's opinions in the form of an analysis 

of the theory he presents in Muslim Studies which asserts the Muslim community's 

sheer ignorance of Islam as a religious practice as well as a dogma. It also depicts 

Islam as being unable to incorporate its customs within a systematic ideology. 19 

More recently, a dense study entitled, "The Mu; cannaf of `Abd al-Razzäq al- 

San`äni as a Source of Authentic ahädlth of the First Century A. H. ", 20 by H. Motzki, 

criticizes the approach of Western scholars who have concentrated on the content of 

the text when judging the authenticity of a hadlth, including Goldziher and Schacht. 

With regard to the former he says, "Ignaz Goldziher's thesis that the traditions 

ascribed to the Prophet and the Companions (saha-ba) contained in the classical 

collections of ahädith are not authentic reports of these persons but rather reflect the 

doctrinal and political developments of the first two centuries after Muhammad's 

death is based primarily on analysis of the content of the had. th (matn) and not the 

transmitters .,, 
21 Motzki addresses the source-analytical and tradition-historical 

approaches, while trying to show how we can ascertain whether, or to what degree, 

17 Sezgin, vol. 1, pp. 150-5 1. 
18 Denffer, p. 17. 
19 A`zami, pp. 12-15. 
20 JNES 50 (January 1991): 1-21. The German version of this paper was presented at the Colloquium 
on Hadtth Historiography held in Oxford in September 1988. 
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the chains of transmission of alhädith are reliable. He undertakes a study of the 

authenticity of the Musannaf of `Abd al-Razzäq (d. 211/826) through an examination 

of the isnäds of his sources, and reaches the conclusion that, "... the theory 

championed by Goldziher, Schacht, and, in their footsteps, many others - myself 

included - which, in general, rejects hadnh literature as a historically reliable source 

for the first century A. H., deprives the historical study of early Islam of an important 

and useful type of source. , 22 

The aim of this thesis 

To date a critical analysis of Goldziher's evidence regarding the fabrication 

of 1jadJth in the Umayyad era, the single most important issue that concerns us here 

in that it calls into question the basic veracity of IHadith, has not been produced by 

Muslim, or indeed non-Muslim scholars. 23 The present thesis seeks to address this 

deficiency. 

Goldzihcr's theory 

Goldziher, in general terms, believes that the Hadith are no more than a 

product of the development of the religious, historical and social dimensions of Islam 

during its first two centuries. He says, "We are unlikely to have even as much 

confidence as Dozy regarding a large part of the Hadith, but will probably consider 

21 Ibid., p. 1. 
22 Ibid., p. 21. 
23 A possible reason for the absence of a comprehensive appraisal of Goldziher's theories until now is 
that an informed discussion of his opinions requires a great deal of background knowledge and hard 
work to check all his references, including an extensive knowledge about Hadith and its science, and 
the historical events related to it. This has become clear to me through my study and discussion of his 
deductions, opinions, references and conclusions. I do not exaggerate if I say that sometimes several 
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by far the greater part of it as the result of the religious, historical and social 

development of Islam during the first two centuries. "24 

His theory regarding the fabrication of Fladth in the Umayyad era is based 

mainly on his assertion that: 

1. The fabrication of Hadrth began after the death of the Prophet and that 

indeed, the first to fabricate ffadith were the Companions themselves. He goes 

further and asserts that there was little confidence in the reliability of the transmitters 

of 1Yadith that existed even in the earliest period of the formation of tradition. 

2. There was great enmity that between the Umayyads and the pious scholars. 

He elaborates on the nature of this enmity with various statements, all of which 

portray the readiness of each side to fabricate Hadith to the detriment of the other 

party and to bolster their own cause. 

3. Theologians in official positions were used -or were willing, without 

outward pressure, because of their interest in the prevailing power- to put into 

circulation tendentious traditions. 

Goldziher expounded his evidence at length, and we will present it at 

appropriate junctures in our discussion. 

The examination of Goldziher's conclusions and relevant references 

In light of his high academic standing and influence in his field, 25 it is 

important to examine Goldziher's conclusions and relevant references, particularly 

weeks, if not more, are required, in order to achieve a genuine understanding of a single issue and its 
concomitants. 
24 Goldziher, vol. 2, p. 19. 
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since any error he commits necessarily misleads a number of other scholars. 26 This is 

especially true since his is the only serious work on Hadith, apart from Schacht's on 

Hadith. 27 It is my intention to study his theory critically and in detail, including an 

examination, investigation and analysis of his main evidence as put forward by him 

in his book Muslint Studies regarding the Umayyads' rule. 

However, before embarking on this, we deem it necessary to talk about the 

role of the Qur'an and the Prophet in establishing and implementing the Sunnah, an 

area that is neglected by Goldziher in his studies. This first thing which one notices 

Z5 As we have indicated earlier that Goldziher's study is considered to be one of the most significant in 
the field of ffadnh and has had and continues to have great influence on those who work in this 
important area; as such it merits close examination. 
16 For example, see his remarks on al-Zuhri concerning the mosque of Jerusalem as well as diverting 
the pilgrimage from Makkah to Jerusalem, and their impact on the following writers: 

a) Guillaume, Traditions of Islam, pp. 47-8. 
b) Hitti, history of the Arabs, 

. 
220. 

c) Buhl, F., art. al-Kuds, in Eh 
, 

ii, 1098. 
27 A'zami, in his Studies in Early Iladilh Literature criticized some of Schacht's opinions and 
showed the weakness of Schacht's Origins of Muhamadan Jurisprudence. Later on al-A'zami 
devoted an independent book, On Schacht's Origins of Muhammadan Jurisprudence, to criticizing 
his theories in detail. His analysis covers Schacht's main thesis: 

1. Law as such fell outside the sphere of religion. The Prophet did not aim to create a new 
system of jurisprudence. His authority was not legal. As far as believers were concerned, he derived 
his authority from the truth of his religious message; skeptics supported him for political reasons. 

2. The ancient schools of law, which are still the major recognized schools today, were born 
in the early decades of the second century A. H. By sunnah they originally understood the "living 
tradition" (al-amr al-mt jtama' 'alaih), that is, the ideal practices of the community expressed in the 
accepted doctrine of the school of law. This early concept of sunnah, which was not related to the 
sayings and deeds of the Prophet, formed the basis of the legal theory of these schools. 

3. These ancient schools of law gave birth to an opposition party, religiously inspired, that 
falsely produced detailed information about the Prophet in order to establish a source of authority for 
its views on jurisprudence. 

4. The ancient schools of law tried to resist these factions, but when they saw that the alleged 
traditions from the Prophet were being imposed more and more on the early concept of sunnah, they 
concluded that "the best they could do was to minimize their import by interpretation, and to embody 
their own attitude and doctrines in other alleged traditions from the Prophet" - that is, they joined in 
the deception. 

5. As a result, during the second and third centuries A. H. it became the habit of scholars to 
project their own statements into the mouth of the Prophet. 

6. Hardly any legal tradition from the Prophet can, therefore, be considered authentic. 
7. The system of isnäd ("chain of transmitters"), used for the authentication of fiadrth 

documents, has no historical value. It was invented by those scholars who were falsely attributing 
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about his research is that he does not refer to the role of the Qur'än and activity of 

the Prophet in relation to the Sunnah, despite the fact that this is a vital matter, the 

most cursory examination of which brings to light evidence which calls into question 

Goldziher's views. 28 

In fact, a number of western studies let pass the role of the Qur'an in 

confirming and elevating the status of the Sunnah amongst the Muslims and in 

urging them to follow and act in accordance with it. In addition, these studies do not 

examine the Qur'anic events related to the disobedience of the Prophet and his 

commands and prohibitions, and the impact of this on the first generation of Muslims 

in particular. Furthermore, the Prophetic activity which confirmed and 

complemented the role of the Qur'an in the preservation and propagation of his 

Sunnah is neglected, while the collections of IHadtth are full of descriptions of such 

activity. Indeed, this trait is evident in a number of western studies related to Had. th, 

where the authors refer to and quote from the books of 1Yadith in order to support 

their conclusions, while at the same time disregarding many aspects of the same 

books that contradict their theories, and Goldziher's work also exhibits this tendency. 

In addition, regarding various topics, Goldziher neglects to refer to Fladith sources at 

all, even though they contain a great deal of essential information on the issue at 

hand, and instead opts for a selection of historical works which he uses in support of 

his contentions. 

their own doctrines back to earlier authorities; as such, it is useful only as a means for dating forgeries. 
See A`zami 2, p. 1&2. 
28 A`zami made a similar observation when he said, "The first drawback in the setting of this picture is 
the complete omission of any reference which could shed some light on educational activities in [sic] 

early days. " See A`zami, p. 11. 
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In the light of this, this dissertation focuses on the study and analysis of three 

main issues: 

A. The role of the Qur'än in establishing the Sunnah and affirming its status and the 

importance of acting in accordance with it. 

B. The role of the Prophet in propagating and preserving the Sunnah. 

C. Goldziher's main evidence for his assertions regarding the fabrication of Hadith 

during the Umayyad era. 

Hence, this dissertation has been divided into two parts, along with an 

introduction and conclusion. In Chapter 1 of the first part, special attention has been 

given to two issues: First, a clarification of the Qur'än's urgent requirement for the 

Sunnah since the revelation of the first verses is presented, and second; an 

examination of the Qur'än's detailed explanation of the importance of the Sunnah 

and the importance of following and acting according to it. This chapter consists of 

six sections and a conclusion: Section 1 sheds light on the nature of the Qur'anic texts 

and their need of the Sunnah as well as providing an exhaustive or absolute study of 

one example of the Qur'anic texts in order to prove this point; Section 2 demonstrates 

that the term Sunnah in the sense of `Sunnah of the Prophet' is not mentioned 

specifically in the Qur'an, but instead is indicated or referred to by terms such as 

`bayän, ' `al-rastrl, ' `ma ̀ rtrf' and ̀ hikmah' in a number of places. Section 3 presents 

a discussion of the Qur'än's command to follow the Sunnah of the Prophet by 

obeying him. Section 4 presents a discussion of the Qur'än's main approaches in 

encouraging the Companions to follow the Prophet's commands, prohibitions and 
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instructions; Section 5 presents a discussion of the Qur'änic injunctions that make it 

incumbent upon the Muslims to obey the Prophet in all matters and accept his 

behaviour as most worthy of emulation, etc.; Section 6 presents examples of Qur'anic 

revelations that were related to specific events in the Muslim Community, that further 

confirmed the necessity for obedience to the Sunnah of the Prophet, including his 

commands, prohibitions, judgements, decisions and instructions and is followed by a 

conclusion. 

Chapter 2 of the first part aims to present and discuss the theoretical and 

practical roles that were performed by the Prophet in order to preserve his Sunnah 

and spread it among the Muslims. 29 This chapter consists of eight sections and a 

conclusion: Section 1 presents a discussion of the Prophet's explanation of the status 

of Sunnah through different forms and methods; Section 2 presents a discussion of 

the Prophet's exhortation and instruction to his Companions to memorize Hadith and 

the effect that this had on their behaviour; Section 3 presents a discussion of the 

Prophet's methods of urging and commanding his Companions to convey his ffadnh 

and the regulations governing that conveyance; Section 4 examines the Prophet's 

permission and command to his Companions to write down 1Yadýth, and their attitude 

towards that; Section 5 discusses the extensive efforts made by the Prophet in 

spreading and establishing the Sunnah in other regions by means of letters. This 

chapter also includes a more detailed discussion of a specific subject that was 

contained in a number of these letters; Section 6 discusses the efforts made by the 

29 This is done through reference to the main books of Hadith which are considered to constitute one 
of the main sources, not excepting western scholars. Goldziher alleges the fabrication of Hadith, yet 
cites hadnhs found in the books of Hadnh such as al-Bukhäri; Muslim; Abi Däwüd; al-Tirmidhi; al- 
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Prophet in the propagation of his Sunnah in other regions by means of envoys; 

Section 7 examines the nature of the incoming delegations and their instruction in the 

Sunnah; Section 8 presents a discussion of the Prophet's teaching of the Sunnah to 

his Companions, and the role this played in establishing it. In addition, an in depth 

examination of his teaching of one specific area will be presented. Finally, the 

conclusion summarizes the main points of the discussion and presents the findings of 

the study. 30 

Part Two attempts a rigorous study of Goldziher's theory regarding the 

fabrication of the IHadnh, and consists of an introduction, five chapters and a 

conclusion: In the introduction, we give a general view of Goldziher's theory 

regarding the fabrication of Hadith in the Umayyad era; Chapter 3 contains an 

analysis of the evidence he cites in support of his claim that the Companions had 

fabricated Hadlth, and consists of five sections; Chapter 4 attempts an analysis of the 

evidence he cites in support of his claim that pious scholars fabricated ffadith during 

the Umayyads' rule, and consists of seven sections; Chapter 5 contains an analysis of 

his evidence regarding the Umayyads' fabrication of 1Yad. h, and consists of five 

sections; Chapter 6 contains an analysis of his evidence regarding the theologians' 

fabrication of 1jadith and consists of four sections; Chapter 7 contains the impact of 

Goldziher's opinions on subsequent studies, and is followed by the conclusion which 

includes the results of the study and an appraisal of Goldziher's methodology. 

Nasä'i; Ibn Mäjah; Musnad Al mad; al-Muwatta'; al-Därimi, etc., in support of his arguments, when 
these are the very sources that he is attempting to prove to be unreliable. 
30 These two chapters could have been omitted had there existed a detailed study of the two issues that 
they deal with. However, modern researchers have failed to give due attention to these two vital 
issues. 
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Methodology and domain of the study 

In Chapter One of the first part we attempt to analyse the nature of various 

parts of the Qur'änic texts and to establish to what extent and in what ways they have 

a requirement for what is called Sunnah. We will also explore the Quranic texts 

which establish the status of Sunnah and the importance of following it and acting 

according to it. 

In Chapter Two of the same part we attempt a study of some of the most 

important roles that were carried out by the Prophet, with a separate section allocated 

to each role. We will analyse and carry out a descriptive study of these roles and give 

as much evidence as we can in the main text. We will exert as much effort as 

possible to mention in the footnotes as many different sources as possible in which 

the evidence relevant to the issue under discussion is mentioned. This is to indicate 

that the evidence exists in a repeated form and has come through more than one 

chain of transmission (isnäd). 

Part Two consists of the study, evaluation and analysis of Goldziher's 

theories and opinions which requires patience, extensive reading, thorough scrutiny 

and the tracing of his evidence to its original sources. This is in addition to having a 

thorough understanding of the significance and implications of proof texts, while 

comparing them with the narrations and appraising them in the context of the events 

surrounding them, in order to arrive at what they, in reality, aim at. It lies outwith our 

aims and ability to discuss the entire contents of the second volume of Goldzihers' 
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book, Muslim Studies. We will confine ourselves to an analysis of the most 

significant evidence he provides relating to the fabrication of Iladnh during the 

Umayyad era, which he discusses in the first sections of his second chapter. In 

general, we will only study the evidence he cites as clearly indicating the fabrication 

of Hadith, except where a wider scope is of benefit. Before discussing any claim 

made by Goldziher, we present it in his own words. We also present his sources 

within square brackets [ ]. Also, we have often found it useful to present the Arabic 

texts on which he bases his conclusions, in the original and in translation, so that they 

can be employed as references which indicate to what extent his understanding and 

deductions are correct. We will also present a number of items of evidence in the 

footnotes in their original language in order to enrich the discussion and to further 

illustrate essential aspects of various issues. On many points of discussion in this 

thesis, and in this part in particular, the presentation of one of the selection of 

evidences we have gathered in support of our arguments would be sufficient to 

establish their veracity. However, in many cases, we will, for the sake of 

comprehensiveness, present all of the available evidence. 

As the aim of this part is to deal with the main issues discussed by Goldziher; 

it is noteworthy that there are issues raised by Goldziher, relating to the Umayyad 

era, which are not discussed here but which have been noted, as there may be an 

opportunity to consider them in the future. It seems, however, that the issues that are 

presented and discussed in this part are the most important ones and can be 

considered to constitute the premise on which other issues are based. 

Points to which attention should be drawn 
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1. The system of transliteration shown in the `key to transliteration' is adopted 

throughout the thesis, with the exception of direct quotations. In general, an attempt 

has been made to translate the Arabic terms and give their Arabic form in brackets 

afterwards where this was felt necessary. However, some terms are used in their 

transliterated form after the English translation has been given. Certain well-known 

terms have been given in their Arabic form only. Such terms include `Sunnah' and 

`1jadlth'. Where necessary the English plural has been used for such words. Well- 

known place names have been given in their English forms, e. g. Egypt, Syria, Oman, 

with the exceptions of `Makkah' and ̀ Madinah'. Other place names are given either 

fully transliterated or in a compromise form. 

2. In quoting the Qur'än, I am dependent on the revised edition of the translation of 

the meanings of the Qur'an, by Dr. Muhammad Taqi-ud Din al-Hilali and Dr. 

Muhammad Muhsin Khan. Infrequently, I have found it favorable to amend the 

translation where it seems to me the meaning can be better reflected. 

3. Regarding the hadiths, I have benefited from the following translations: Sahib al- 

Bukliäri by Muhammad Muhsin Khan; Sahflh Muslim by `Abdul Hamid Siddlgi; 

Sunan AbiDä vüd by Ahmad Masan; incomplete translation of Sunan Ibn Mäjah by 

Muhammad Tufail Ansäri; the first volume of Sunan a! -Nasä'i by Muhammad 

Igbäl Siddigi and translations of al-Muwatta' by Mohammed Rahimuddin and F. 

Amira Zrein Matraji respectively. 

4. Where texts are referred to in the footnotes, an abbreviation is given, and followed 

by a number or one or two letters when the author has more than one book quoted in 

18 



INTRODUCTION 

this thesis; this number or letter indicates the book cited, which can thus be readily 

identified in the abbreviations list. 

5. In the various editions of Sap, h al-Bukärl, Sahib Muslim, Sunan Abi Däwtld, 

Sunan al-Nasä'i, Sunan al-Tirmidhi, Sunan Ibn Mäjah, Sunan al-Därimi and 

Muwatta' Malik, the page, and sometimes the volume numbers, differ between the 

editions of a collection. Therefore, it is appropriate whenever we cite a certain text, to 

mention in footnote form the name of the Kitäb (book), the Bab (chapter) number 

and the hadith number (for example: Bukhäri, kitäb al-71m, bäb no. 37, hadith no. 

104), and ignore the chapter numbers when we cite from Sahflh Muslim and 

Muwatta' Malik (for example: Muslim, kitäb al-imarah, hadith no. 24). It will thus 

be easier to find the cited text in any edition. However, the reader is kindly requested 

to refer to the same edition that we have depended on, in the event of their wanting to 

check a Ihadith that appears in the diagrams on pages 226-229. It is worth mentioning 

that the hadith numbers cited in this thesis are sufficient only when the reader refers 

to the edition that we have used. 

6. In some cases we find that it is appropriate to put some expressions between square 

brackets for clarity. 

7. For the sake of abbreviation I have left out honorific, conventional statements, 

even in quotations, such as ̀ Blessed and Exalted' after the names of Alläh, `Peace be 

upon him' after the names of the Prophets, and ̀ May Allah be pleased with him' after 

the names of the Companions; Muslim readers are kindly requested to apply them as 

they read. 
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PART I: Introduction 

INTRODUCTION 

H9DITH AND SUNNAH, THEIR MEANING AND USAGE 

. 
HADITH, ITS MEANING AND USAGE 

The meaning of `hadnh' 

The Arabic word hadith (plural: ahädith) literally means; ̀communication'; 

`speech'; `story'; or `conversation', whether religious or secular, historical or 

contemporary. ' The word is employed in this sense in the Qur'än and by the Prophet. 

The use of the word'hadnh' in the Qur'an 

The word hadith is used in the Qur'an in many different ways: 

1. Speech 

a la. 

"And of mankind is he who purchases idle hadlth (speech) to mislead (men) from the 
Path of Allah without knowledge, and takes it (the Path of Allah, the Verses of the 
Qur'an) by way of mockery. For such there will be a humiliating torment (in the 
Hell-fire). " (Q. 31: 6). See also: Q. 4: 42; 4: 78; 4: 87; 4: 140; 6: 68 and 45: 6. 

2. Religious communication, message or the Qur'än 

LI 
- 

"Perhaps, you, would kill yourself (0 Muhammad) in grief, over their footsteps (for 
their turning away from you), because they believe not in this Hadtth (the Qur'än). " 
(Q. 18: 6). See also: Q. 7: 185; 39: 23; 52: 34; 53: 59; 56: 81; 68: 44 and 77: 50. 

' Whenever it is used as an adjective it means ̀new'. 
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3. Historical story or tidings 
eI- ýa 

"Has the hadith (story) reached you, of the honoured guests [three angels; Gabriel 
along with another two] of Abraham? " (Q. 51: 24). See also: Q. 20: 9; 79: 15; and 
85: 17-18. 

1/ 
`1 

ýäýWl'ý. ýJ6ýfýý 

"Has there come to you the had. Fth (tidings) of the overwhelming (i. e. the Day of 
Resurrection). " (Q. 88: 1) See also: Q. 12: 111. 

4. Current story of a secular, secret or conversation 

L: l ,u Gýcý°JtTjý. 

"And (remember) when the Prophet disclosed a hadith (a secret) in confidence to one 
of his wives (Iiafsah), so when she told it (to another i. e. ̀ A'ishah), and Allah made 
it known to him, he informed part thereof and left a part. Then when he told her 
(I iafsah) thereof, she said: ̀ Who told you this? ' He said: ̀ The All-Knower, the All- 
Aware (Allah) has told me. "' (Q. 66: 3) 

I"ýIý " 
/ßö11-ý. 

j'ýb1,1``fý"ý°ý1, ýýyýý UI JIüy, 'IýI'ý-: ý U III, mt n) 

16, ýJ/ 1ý>; r: 
't ý'.: r) l 

"0 you who believe! Enter not the Prophet's houses, except when leave is given to 
you for a meal, (and then) not (so early as) to wait for its preparation. But when you 
are invited, enter, and when you have taken your meal, disperse, without sitting for a 
lhadnh (conversation). Verily, such (behaviour) annoys the Prophet, and he is shy of 
(asking) you (to go), but Allah is not shy of (telling you) the truth... ." (Q. 33: 53) 

The use of the word `hadnh' by the Prophet 

The word was used in the same sense by the Prophet as it is in the Qur'än. 

The following are a few examples: 

1. Speech 
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Marwän and al-Miswar b. Makhramah reported that when the delegate of Hawazin 
came to Allah's Apostle, he got up and said to them, "... the most beloved hadith 

"2 (speech) to me, is the true one.... 

JýO 

Ibn `Abbäs narrated that the Prophet said, "Beware of transmitting my speech or 
action unless you know that I have said it or done it (ittaqü al-haditha `anni illä mä 
`alimtum). For whoever tells a lie on me intentionally then (surely) let him occupy 
his seat in Hell-fire. "0 

2. Religious communication 

Jäbir b. `Abd Allah, says, "The prophet used to say in his khutbah..., `The most 
excellent hadith is the book of Allah, and the best guidance is Muhammad's 

guidance... . 

". yJ"11 "177 JiS ".. 
". J 

a-D' jui "Sä. l: 11 j Üi::, 
SUI 

ý v;.: aUl 

<<< ý. ; ý,; " ý: eýý ý1Jý ýi ýIi v' : ß, 1U ý,. a. ý: ý1ý r, 
Narrated Abü Hurayrah I said, "0 Allah's Apostle! who will be the luckiest person 
who will gain your intercession on the Day of Resurrection? " The Prophet said, "0 
Abü Hurayrah! I have thought that none will ask me about this hadith before you, as 
I know your longing for [the learning] of Hadith (the sayings of the Prophet). The 
luckiest person who will have my intercession on the Day of Resurrection will be the 
one who said sincerely from the bottom of his heart: `None has the right to be 

worshipped but Allah. "'5 

2 Bukhäri, k. al-Waka7ah, ba. no. 7, h. no. 2308. 
3 Tirmidhi, k. al-Tafsir, bä. no. 1, h. no. 2951; Musnad 1, vol. 1, P. 293,323; See also Ibn `Ad!, vol. 1, 

P. 12; Mishkät, k. al-71m, Chapter tow, h. no. 232. 
4 Musnad 3, h. no. 14022. 
5 Bukhäri, k. al-Rigäq, bä. no. 51, h. no. 6570; k. al-71in, bä. no. 33, h. no. 99; Musnad 3, h. no. 
8641; Ibn Sa'd, vol. 2, p. 364; vol. 4, p. 330. When the Prophet remarked to Abü Hurayrah that he 
knew his anxiety about the Hadith, he was referring to his own Hadith. 
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cG '""J. Je JýýF Jo" ý'J. 
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ups ; CG, 

Zayd b. Thäbit said, "I heard the Apostle of Allah say, ̀ May Allah brighten a man 
who hears a lhadlth from us, learns it by heart and passes it on to others. Many a 
bearer of knowledge conveys it to one who is more versed than he is, and many a 
bearer of knowledge is not versed in it. "'6 

3. Historical story 
` "c yi-5, v:. j c? I'; 1ý; Uý c Iü" :j ý 

cc 
": '- Uý ý31ý;. 1 Iýi: lý-, c, lýl o lam. ýý: z I". 11 

Abü Said al-Khudri narrated that the Prophet said, "Narrate hadTth from me and do 
not tell a lie about me for whoever tells a lie on me intentionally then (surely) let him 

occupy his seat in Hell-fire. You may narrate hadith from Banü Isrä'11. "7 

4. Current story, secret or conversation 
cc ast; vp 

i_,. ICI : JU r. Lj 41i 41 J., 

Jäbir b. `Abd Allah reported that the Prophet says, "If someone tells a hadith (secret) 
then goes his way, his words become a trust. ,8 

J-11, °i j ?s JI , .,, ýe j ... :jUýj ZLl AI LP ýJ' crc v"L. y I vy 

Ibn `Abbas narrated that the Prophet said, "... One who tries to eavesdrop on the 
hadlth (conversation) of the people when they dislike his doing so and want to keep 

away from him, in the Hereafter hot copper would be poured in his ear.... "9 

The examples above indicate that the word lhadnh connotes ̀speech', ̀ story' 

or `communication. ' 

Due to the profound influence of Islam, the broad meaning of hadith has 

changed. The Muslims, since the lifetime of the Prophet himself, have called reports 

6 Däwüd, k. al-'Ilm, bä. no. 10, h. no. 3660. 
7 Musnad 3, h. no. 11032. 
8 Tirmithi, k. al-Birr wa al-cilah, bä. no. 39, b. no. 1959. 
9 Bukhäri, k. al-Ta'blr, ba. no. 45, h. no. 7042; Däwnd, k. al-Adab, bä. no. 96, h. no. 5024; Musnad 
3, h. no. 3373. 
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of his sayings and actions `Hadýth', and, over time, use of the word became 

increasingly confined to such reports. 

The Prophet himself appears to have used the term in this sense as we have 

seen in some of the above examples, as did many Companions. ̀A'ishah meant the 

Hadith of the Prophet when she said, "... the Apostle of Allah never related the 

IHadith so quickly as you do. "10 When he asked his companions not to narrate too 

many hadiths, `Umar b. al-Khattäb was referring to the Hadnh of the Prophet. " 

When Ibn `Abbas informed his Companions that they used to memorize the Hadnh 

(kunnä nahfaz al-Hadrth), he meant Prophetic Hadtth. 12 Also, when he13 and Abü 

Said al-Khudri14 urged their students to revise the ffad. th, they also were referring 

to Prophetic ]Yadith. Likewise, when Abü Müsä15 and Abü Said al-Khudri16 

commanded their students to memorize the 1Yadith, as they did in the time of the 

Prophet, they intended by that the ffadith of the Prophet. 

SUNNAH, ITS MEANING AND USAGE 

The meaning of `sunnah' 

'° Bukhäri, k. al-Manägib, bä. no. 23, h. no. 3568. 
" Mustadrak, vol. 1, p. 183, no. 347. See also Bayän, vol. 2, pp. 120-21. 
12 Diirimi, al-Mugaddimah, bä. 38, h. no. 427. 
13 Ibid., bä. 51, h. no. 600. 
to Ibid., h. no. 595. 
15 Bayän, p. 66. 
16 Ibid., p. 64. 

25 



PART I: Introduction 

Arabic lexicographers define sunnah as follows: `a way, course, rules, mode 

or manner of acting, or conduct of life. ' 17 

The word `sunnah' occurs sixteen times in the Qur'an; in every case in the 

sense of an established course of rule, a law, or mode of conduct. 18 

The use of the word `sunnah' in the Qur'an 

The word `sunnah' is used in the Qur'an in two forms: 

1. The sunnah of Alläh with regards to the ancients (sunnat al-awwalm) 
ýC>ý11 L"ýTýJýUIý 

... 
ý ýT Uý '4-w; iýagJll. gýlý-ý, I Iý r yýT fU) p J) 

.l 

"And nothing prevents men from believing, (now) when the guidance (the Qur'än) 
has come to them, and from asking Forgiveness from their Lord, except that the 
Sunnah (the way) of the ancients be repeated with them (i. e. their destruction as 
decreed by Allah), or the torment be brought to them face to face? " (Q. 18: 55). See 
also: Q. 3: 137; 4: 26; 8: 38; 15: 13; 17: 77 and 35: 43. 

2. The sunnah of Allah (sunhat Alläh) 

"There is no blame on to the Prophet in that which Alläh has made legal for him. 
That has been Allah's Sunnah (practice; way) with those who have passed away of 
(the Prophets of) old. And the command of Allah is a decree determined. " (Q. 
33: 38). See also: Q. 17: 77; 33: 62**; 35: 43**; 40: 85 and 48: 23** 

The use of the word `sunnah' by the Prophet 

cc. awi d:. ý+, 4ý 1u l'. S 

1. Mdlik b. Anas in his book al-Muwatta' states that the Prophet said, "I have left 
two matters with you. As long as you hold to them, you will never go astray. They 
are the Book of Alläh and the Sunnah of His Prophet. "19 A similar statement is 

17 See Ibn Manzür, Liski al-'arab, art: sanan; E. W. Lane, Arabic English lexicon (Edinburgh 1867), 

vol. 4, p. 1438. 
18 See J. Penrice, Dictionary and Glossary of the Koran, (London, 1875) pp. 72-3. 
19 Malik, k. al-qadar, b. no. 3. 
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recorded in Ibn Ishäq's Sirah, where Ibn Ishäq (d. 151/768) mentions that the 
Prophet said in his sermon at the Farewell hajj, 
I c"Ical11LBýfi. a.; a:. ýýavlul=Scl IJ. f cl: l"ýI Alia:; 

y0IL; 5ý;. isý... 

cc"... . Gl' 

"... I have left with you something which if you will hold fast to it you will never go 
astray, a plain indication, the book of Allah and the Sunnah of His Prophet, so give 
good heed to what I say.... 9)20 

2. Ibn Ishäq (d. 151/768) mentioned that, the Prophet sent Khälid b. al-Walid to 
Banü al-Härith b. Ka'b in Najrän in year ten. He ordered him to invite them to 
embrace Islam before he fought them. If they embraced Islam, then he should teach 

them Islam, the book of Allah and the Sunnah of the Prophet. 21 Khälid wrote to the 

Prophet informing him that they had embraced Islam and that he had stayed with 
them to teach them the Qur'an and Sunnah: 22 
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The Prophet subsequently asked him to come back to Madinah in the company of 
their delegation. 23 When they left, the Prophet sent `Amr b. I iazm as a replacement 

with the same task; to instruct them in religion and to teach them the Sunnah and the 

principles of Islam. 24 

3. Al-`Irbäd b. Säriyah said, `One day the Apostle of Alläh led us in prayer, then 
faced us and gave us a lengthy exhortation at which eyes shed tears and hearts were 
afraid. A man said, ̀ Apostle of Allah! It seems as if it were a farewell exhortation, so 
what injunction do you give us? ' He then said, 

ID'S ULU; a*' ci"U cJ' alp l.; .} Ia. y Jýý : ý1ý11ý ý". JIB aUl vc jä: 
r výý 
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20 Hishäm 1, vol. 2, p. 604; Mustadrak, vol. 1, pp. 171-2. 
21 Hishäm 1, vol. 2, p. 592; Ibn Sa'd, vol. 1, p. 339. 
22 Hishäm 1, vol. 2, pp. 592-3. 
23 Ibn Sa'd, vol. 1, p. 339; Hishäm 1, vol. 2, p. 593. 
24 Hishäm 1, vol. 2, pp. 594-6. 
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`I enjoin you to fear Alläh, and to hear and obey even if it be an Abyssinian slave, 
for those of you who live after me will see great disagreement. You must then follow 
my Sunnah and that of the rightly-guided caliphs. Hold to it and stick fast to it. 
Avoid novelties, for every novelty is an innovation, and every innovation is an 
error., 25 

4. He firmly objected to those who violated his Sunnah, even, as in this case, when 
the violation consisted of an excess committed with the intention of emulating him 
more closely. Anas b. Malik said, "A group of three men came to the houses of the 
wives of the Prophet asking how the Prophet worshipped (Allah). When they were 
informed about that, they considered their worship insufficient and said, 'Where are 
we in relation to the Prophet as his past and future sins have been forgiven. ' Then 
one of them said, 'I will offer the prayer throughout the night forever. ' The other 
said, 'I will fast throughout the year and will not break my fast. ' The third said, 'I 
will keep away from women and will never marry. ' Allah's Apostle came to them 
and said, 
ý, r; iý ; tý 
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'Are you the same people who said so and so? By Allah, I am more submissive to 
Allah and more afraid of Him than you, yet I fast and break my fast, I do sleep and I 
also marry women. So he who turns away from my Sunnah, is not from me (i. e. not 
one of my followers). ,, 26 
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5. `Amr b. `Awf narrated that the Prophet said, "He who revives a sunnah of mine 
that was extinct after me, would also receive a reward the same as that of one of the 

people that acts upon it, without any diminution in people's rewards .... "27 
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6. `Abd Allah [Ibn Mas`üd] is reported to have said that the Prophet said, "After me 
the men in charge of your affairs will be those who will make extinct the Sunnah 
(practice of the Prophet), act upon an innovation 

.... "28 

25 Däwüd, k. al-Sunnah, bä. no. 6, b. no. 4607; Tirmidhi, k. al-71m, bä. no. 16, h. no. 2676; Ibn 
Mdjah, al-Mugaddimah, bä. no. 6, h. no. 42 & 44; Musnad 1, h. no. 16692,16694-5; Därimi, al- 
Mugaddimah, H. no. 16, b. no. 95.1 
26 Bukhdri, k. al-nikäh, bä. no. 1, h. no. 5063; Muslim, k. al-nikäh, h. no. 1401; Nasä'i, k. al-nikäh, 
bä. no. , 

11. no. 3217; Musnad 1, h. no. 13122,13316 and 13631. 
27 Ibn Mäjah, al-Mugaddimah, bä. no. 15, h. no. 210; Tirmidhi, k. al-71m, bä. no. 16, h. no. 2677. See 
also: Ibn Mäjah, al-Mugaddimah, bä. no. 15, h. no. 209. 
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7. Hudhayfah narrated, "Allah's Apostle related to us, two hadTths one of which I 
have seen fulfilled and I am waiting for the fulfilment of the other. The Prophet told 
us that: 'The virtue of honesty descended in the roots of men's hearts (from Allah) 

and then they learned it from the Qur'an and then they learned it from the Sunnah. ' 
"z9 The Prophet..... 

8. Some desert Arabs clad in woollen clothes came to Allah's Apostle. He saw them 
in a sad plight as they had been hard pressed by need. He (the Prophet) exhorted 
people to give charity, but they showed some reluctance until (signs) of anger could 
be seen on his face. Then a man from the Ansär came with a purse containing silver. 
Then came another one and then other people followed them in succession until signs 
of happiness could be seen on his face. Thereupon Allah's Apostle said, 
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"He who establishes a good sunnah (practice) in Islam, which is followed after him 
(by people), will be assured a reward like those who followed it, without their 

rewards being diminished in any respect. And he who establishes an evil sunnah 
(practice) in Islam which is followed subsequently by others), he will bear the burden 
like that of those who followed this (evil practice) without theirs being diminished in 

any respect. "3o 

Thus, in all these quotations the word has been used in its literary meaning, 

and it appears in this sense in the Qur'an. Any individual can establish a good or bad 

sunnah, as we have seen in the last example, if it is followed by others. The word 

sunnah as a term `sunnah of the Prophet' came into common use during the life of 

the Prophet as used by him in the above examples and by Alläh when He ordered 

28 Ibn Mäjah, k. al-Jihäd, bä. no. 40, h. no. 2865; Musnad3, b. no. 3780. 
29 Bukhäri, k. al-fitan, bä. no. 13, h. no. 7086; Muslim, k. al-Iman, h. no. 230; Tirmidhi, k. al-fitan, 
bä. no. 17, h. no. 2179; Ibn Mäjah, k. al-fitan, bä. no. 27, h. no. 4053; Musnad3, h. no. 22744. 
30 Muslim, k. al-Ibn, h. no. 15; k. al-Zakah, b. no. 69. This quotation implies that if anyone; whatever 
his beliefs or behaviour, consciously originates an act which is subsequently followed by others, then 
it becomes his sunnah. 
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obedience to the Prophet as binding on the Muslims, and stipulated that they should 

take his life as an example. 31 

In time, the term came to refer almost exclusively to the Sunnah of the 

Prophet, so that, towards the end of the second century when it appeared in legal 

texts, it referred almost exclusively to the norms set by the Prophet or deduced from 

his behaviour or authentic ahädnh. 

The terms sunnah and hadith were, to a large extent, used interchangeably 

despite the existence of a slight difference between their meanings: ffad. Fth means 

`the narration of the life of the Prophet'; Sunnah means `mode of life'; and the 

Sunnah of the Prophet means ̀the mode of the life of the Prophet. '32 Nevertheless, a 

hadith may contain one or more sunnah, but on occasion may contain none at all. 

However, to avoid confusion in this thesis, we shall use them as interchangeable 

terms, as has been the practice of the majority of Muslim scholars up until this day. 

31 See Chapter 1 of the first part. 
32 Al-Azami discusses the claim of various modern scholars that Shäfi`i was the first to define sunnah 
as the model behavior of the Prophet. He says, "As I have mentioned earlier, the term `sunnah' as 
such is not restricted to the ̀ sunnah' of the Prophet. Therefore we find this term sometimes used for 
others than the Prophet as well, which resulted in some misunderstanding by modem scholars. It is 
claimed by some modern scholars that Shäf'! was the first to define sunnah as the model behaviour of 
the Prophet. The problem would not have arisen if they had realized that the concept of sunnah 
predated the definition of that term. 

The powers of legislation, for example, are determined by the constitutions of modern states. 
When constitutions endorse the legislative powers and the range of their legislation, nobody can 
challenge them or claim rightfully that he is not to be bound by them. Thus - according to Islamic 
concepts - it is not for the lawyers but for Almighty Allah who is the Law-Giver to determine the 
legislative authority if there is any. 

The Qur'än never says that the source of law is sunnah so that the early time of obedience to 
the Messenger of Allah, which is obligatory, and mentions his example which ought to be followed. 
Therefore, even if one agrees that the early scholars used this word or term in a broad sense, it should 
not create any perplexity because the source of law is not this particular `word' or `term' but the 

concept which derives its authority directly from the Qur'än. 
When we come to this concept, we find it is clearly endorsed by the Qur'dn, as we have seen 

earlier, and explicitly accepted by early lawyers. Hence we may conclude that the sunnah of the 
Prophet is a must for Muslims, be they individuals, communities or states. " See Methodology, pp. 7-8. 
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CHAPTER 1 

THE QUR'AN AND THE SUNNAH 

Study And Analysis Of The Role Of The Qur'an In Establishing The 
Sunnah, And Affirming Its Status And The Importance Of Acting In 

Accordance With It 

Section 1: The Qur'än's urgent requirement for the Sunnah. 
Section 2: The Qur'an and the term `the Sunnah of the Prophet. ' 
Section 3: The Qur'än's command to follow the Sunnah of the Prophet by 

obeying him. 

Section 4: The Qur'änic approaches to indicating the necessity of (e. g. targhlb 
and tarhib) following of the Sunnah. 

Section 5: The Qur'än's commanding to abide by what the Prophet has brought, 
abstain from what he has forbidden, and accept his judgement. 

Section 6: A review of events described in the Qur'an which demonstrate that 
obedience to the Sunnah of the Prophet is required of Muslims, which 
includes the following of his commands, prohibitions, judgements, 
decisions and instructions. Three examples are given below: 

1. The punishment described in the Qur'an as being inflicted 
on the believers who disobey the Sunnah of the Prophet (his 
order). 
2. The objection stated in the Qur'an to those who reject the 
Sunnah of the Prophet (his judgement or decision). 
3. The acceptance described in the Qur'an of the repentance of 
the three Companions who did not carry out the Sunnah (his 
command). 

Conclusion: Presents the findings that the present chapter has reached. 
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SECTION 1 

THE QUR'AN'S URGENT REQUIREMENT FOR 
THE SUNNAH 

When explaining in what way the Qur'an helped in the preservation and 

spread of Prophetic liadlths, it is useful to begin by posing the question, ̀ Why refer 

to the Qur'än? ' In other words, `Why consider the Qur'än as an indisputable 

reference? ' The answer is simply that a scientific approach makes it incumbent on 

every researcher, regardless of his personal beliefs, to do so if the subject of his 

research is Islam, its Prophet or the Muslims. A non-Muslim may doubt the Qur'än's 

divine origin, but if Islam and its adherents fall within the scope of his research, he 

should also be able to approach it in the light of what Muslims unanimously assert; 

that the Holy Qur'an is authentic and to be acted upon. 

It might seem novel to say that the Qur'an was one of the most important 

factors in necessitating the existence of Hadlth texts and their preservation and 

dissemination, and indeed, was so from the beginning of its revelation. On looking 

closely at the Qur'än, we find that most of its rulings are of a general nature, and that 

there are various verses that require further elucidation regarding, for example: 

A. Matters of creed, such as: belief in the angels; the Prophets; the Last Day; 
predestination; the straight path; the balance; judgement etc; 

b. ritual questions regarding: purification; prayer; zakah; fasting; hajj; umrah; and 
the slaughtering of animals; 

c. business transactions including: buying and selling; usury; lending; mortgages etc; 
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d. questions of penalties, such as: those which pertain to physical or sexual assault; 
slander; or assault on property etc. 

For this reason, the Qur'än, on several occasions, entrusts the Prophet alone 

with the task of explaining and detailing the rulings made in those verses, including 

the following: 

.1 00 

1. "We sent not a messenger except with the language of his people, in order 
that he might make (the Message) clear for them. " (Q. 14: 4) 

2. "... And we have also sent down unto you (0 Muhammad) the Qur'än (al- 
Dhikr) that you may explain clearly to men (li-tubayyina li-1-n äs) what is sent 
down to them, and that they may give thought. " (Q. 16: 44) 

3. "Indeed Allah conferred a great favour on the believers when He sent among 
them a Messenger (Muhammad) from among themselves, reciting unto them 
His Verses (the Qur'än), and purifying them (from sins by their following him), 

and instructing them (in) the Book (the Qur'an) and al-hikmah (the Sunnah of 
the Prophet i. e. his legal ways, statements, acts of worship), while before that 
they had been in manifest error. " (Q. 3: 164) 

2. "... And we have also sent down unto you (0 Muhammad) the Qur'an (al- 
Dhikr) that you may explain clearly to men (li-tubayyina li-1-n as) what is sent 
down to them, and that they may give thought. " (Q. 16: 44) 

If we look closely at the text of the second verse, which is most relevant to 

the point in question, we find that the verse has not permitted the believers to 

exercise their personal thinking except after understanding the meaning of the 

Qur'än. The task of explaining such meanings was entrusted to the Prophet himself; 

he was naturally the most knowledgeable of people regarding its content and 

language. Therefore, the Companions did not venture to interpret the Qur'an by 
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themselves when something was unclear to them, referring the matter instead to the 

Prophet. There are numerous examples of this, such as: 

a) On hearing the verse 

00 "It is those who believe (in the Oneness of Allah and worship none but Him 
Alone) and taint not their faith with zu1m. For them (only) there is security and 
they are the guided, " (Q. 6: 82) 

the Companions took the word zulm to refer to wrong-doing in general which 

includes every wrong, however minor. This created great difficulty for them, and 

they therefore asked the Prophet, "Which of us has not tainted his faith by 

committing some wrong? " He replied, "(The wrong which is referred to here) is not 

what you have in mind. Have not you heard what Lugmän said to his son: 

'... 0 my son! Join not in worship others with Allah. Verily joining others in 

worship with Allah is a great wrong (zulm) indeed. ' (Q. 31: 13)"l 

b) When the Companions heard the verse 
_ 1! 

"... And cat and drink, until the white thread appears to you distinct from the 
black thread ... ," (Q. 2: 187) 

some of them took the terms `the white thread' and ̀ the black thread' literally. As 

such, some people, when they wanted to fast, bound two strings about their feet, one 

white and one black and continued to eat until they could distinguish between them. 
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`Ad! Ibn Hätim used to place two threads under his pillow, one white and one 

black, by which he could tell the coming of fajr time. When he told the Prophet 

about this, the Prophet explained to him that the terms ̀ black thread' and `white 

thread' refer to the brightness of day being distinct from the darkness of night. 2 

The `tabym' (explanation) mentioned in the verse: "that you may explain 

clearly to men" (li-tubayyina 1i-1-näs), includes two types of elucidation. The first 

clarifies how one recites the Qur'än and conveys its message to other people, and 

this is what is meant by the verse: "0 Apostle, proclaim (the message) which has 

been sent down to you from your Lord. " (Q. 5: 67)3 and the verse: "Recite (0 

Mul}ammad) what has been revealed to you of the Book (the Qur'än). " (Q. 29: 45)4 

The second sense is that of the explanation of the technical meaning of a word, 

sentence or verse which may need to be elucidated for people. This most often 

pertains to the verses which have a general meaning, in which case the Prophet's 

explanation clarifies the specific, particularizes the general, qualifies the absolute and 

amplifies what is concise. This kind of explanation embraces the terms ̀ Hadnh' and 

`Sunnah', with reference to the Prophet's words, and ̀ tabyin' or `bayän' in Qur'anic 

terminology. 

1 Bukhäri, k. al-Tafsir, s. no. 2, bä. no. 28, h. no. 4509,4510-1, k. al-. 'awm, bä. no. 16, h. no. 1916-7; 
Muslim, k. al-Siyäm, h. no. 33-35; Däwud, k. al-. 'awm, U. no. 17, b. no. 2349; Nasä'i, k. al-Siyäm, 
bä. no. 29, b. no. 2169, Tirmidhi, k. al-Tafsi, bä. no. 3, h. no. 2970-1. 
2 Bukhärl, k. al-limän, bä. no. 23, h. no. 32, k. al-Anbiyä', bä. no. 8, h. no. 3360, bä. no. 41, h. no. 
3428-9, k. al-Tafsir, s. no. 6, bä. no. 3, h. no. 4629, s. no. 31, bä. no. 1, h. 

no. 4776, and other places; 
Muslim, k. al-Liman, 197-8; Tirmidhi, k. al-Tafsir, bä. no. 7, h. no. 3067; Musnad3, h. no. 3589,4031 
& 4240. 

4 
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In Qurnubfs Tafsir, he states: "`that you may explain clearly to men what is 

sent down to them, ' the Prophet explains on behalf of Allah the rulings of saläh and 

zaka-h, which He generalised in His Book, and other matters which were not 

mentioned in detail. "5 In al Khizin's Tafsir, it is stated: "`that you may explain 

clearly to men what is sent down to them', refers to the rulings of the Qur'än that are 

general. The explanation of the Qur'än is to be sought in the Sunnah and the one who 

explains that which is general is the Prophet himself. "6 

Muslim scholars have stressed that the Sunnah of the Prophet is very 

important in its explanation of the meanings of the Qur'an and its rulings. Those 

scholars include, among others: al-Shäfi`i; 7 al-Shätibi; 8 Ibn IIazm9 and al- 

Marwazi. 10 

Let us now scrutinize these statements, with specific reference to the aspect of 

worship, and in particular the verses relating to calalh which constitutes, for Muslims, 

one of the most important pillars of their religion. First of all, we find that the word 

s Qurtubi, vol. 10, p. 109. 
6 Vol. 4, p. 76. 
1 Shäfi`i R, p. 22: "Bayän includes what Allah ordained in His Book and explained in the Prophet's 

words such as the number of prayers to be performed, the zakäh and its frequency and other 
ordinances contained in His Book. " 
8 Shätibi, vol. 4, p. 11: "Sunnah as has been shown, details the general statements in the Qur'an, 

qualifies the absolute and particularizes what is general and thus it gives Qur'anic phrasings meanings 
different from their apparent meaning in the language. Thus you should know that the bayan of the 
Sunnah refers to what Allah intends from such expressions. " 
9 Ibn Hazm, vol. 1, p. 121: "It is true that the Prophet was commanded to explain the Qur'an clearly to 

men. The Qur'an contains many general statements such as those regarding prayer, zakA and hajj 

etc., from which we can not tell what Allah has ordained for us from the words used. " 
10 Al-Sunnah, p. 31: "I have found that the fundamentals of all compulsory duties can not be 
interpreted or acted upon except through the explanation provided by the Prophet such as in the case 
of calA, zakäh, fasting, hajj and jihad. " 
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`al-cala7i' alone occurs sixty-seven times in the Qur'an, 11 and in total the verses 

which have to do with the topic of prayer number about one hundred. If we look at 

the subject matter of these verses, we find that generally speaking they deal with the 

following: 

i) The ordination of ca1ah for the believers; 

ii) the commendation of those who perform Gala-h; 

iii) the reward for the performance of w1ä7; 

iv) giving warning against not performing cala7i regularly, and the consequences of 

not doing so; 

v) reporting the attitude of previous peoples toward salad, whether negative or 

positive; 

vi) the manner of performing calät al-khawf (i. e., calah performed when in face of 

danger in times of war); 

vii) a description of the salmi of hypocrites. 

vii) In addition, we find the command for believers to; 

perform salad punctually; 
have humility in cala7i; 
seek Allah's help through cala7z; 
carry out physical purification in order to perform sala7i, etc. 

If we look solely at the verses which talk about the ordination of saläh for the 

believers, we find that sixteen verses (Q. 2: 43; 2: 83; 2: 110; 2: 238; 4: 103; 6: 72; 

11: 114; 14: 31; 17: 78; 22: 78; 24: 56; 29: 45; 30: 31; 33: 33; 58: 13; 62: 9 and 73: 20) 

contain what is in the main simply a general command for the believers to perform 

saläh, with no specific instructions on how this should be done, or indeed on the 

number of salasis to be performed, the name of each sala7z, the specific times of 

11 See Aljäz, entry: (ý J va). 
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Sala-h, the duration of each sala7l, the supplications to be uttered in salah, what 

makes salalh valid, what invalidates it, and what a person should do to correct a 

mistake in a1ä7, or to make up an act of saläh which was forgotten. These 

questions, and many others besides, one might legitimately ask, but answers can not 

be found in the Qur'an. However, they can be readily found in the sayings of the 

Prophet, his Companions and the Successors, which are recorded in Hadtth 

collections. 

Every Vadith collection contains tens, and some contain hundreds of hadiths 

which relate to the matter of cala7z in one way or another, and it is inappropriate to 

cite all of the hadiths that relate to the question of calah. However, by mentioning a 

few, in particular those where the times of the five sala7zs are specified, which are 

reported in various collections, we can clarify the role and necessity of such hadnhs 

in explaining Qur'anic verses. Indeed, both hadiths that have a chain of narrators 

beginning with the Prophet and those that can be traced back instead to a Companion 

or a Successor of the Prophet serve this purpose. 

* Malik cites twelve reports in the Book of salalh, in the ̀ Chapter on Times 

of sal a7i. ' 12 

Al-Shäfi`i cites in his Musnad eleven reports in the ̀ Chapter on Facing the 

qiblah in cala7i, ' hadlths no. 22-27 and 29-33.13 

12 Mälik, vol. 1, pp. 3-9. 
13 A1-Musnad, pp. 26-29. The same hadiths are also cited in his book al-Un: m, in the chapter Times of 
saläh, vol. 1, pp. 149-156. 
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In Al-Shaybäni's Athär there are seven reports. In the ̀ Chapter on the 

Times of caläh' we find reports no. 65-67,14 dealing with this matter, and also 

related reports in the ̀ Chapter on yala-hs that can be repeated and those which 

should not be repeated, ' namely reports no. 145,148,152 andl54.15 

In Abü Yüsuf's Athär, he cites eight reports, no. 90-92,94-96,9816 and 

257.17 

The above mentioned reports are either hadiths which have a chain of 

narrators beginning with the Prophet, or that can be traced back instead to a 

Companion or a Successor of the Companions. All of them have to do with 

explaining the beginning and end of the times of the five obligatory calah. 

Thus we can conclude that various Qur'anic verses required hadiths to 

explain them from their time of revelation, and the Companions of necessity 

preserved them. This was because they were necessary in order for them to know 

how to perform their salah five times a day in its specifics as it was made 

compulsory for them from an early stage, and it is inconceivable that they performed 

their cala7i without first being aware of the right manner of doing so. In fact, they 

performed their cala7i in the manner of the Prophet, having learnt the entire format 

from him, to the extent that they have been described in the Qur'an in the following 

words: 

14 Hasan A, p. 13. 
'S Ibid., pp. 29-31. 
16 khär, pp. 19-20. 
"Ibid., p. 50. 
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"Muhammad is the Apostle of Allah; and those who are with him are severe 
against disbelievers, and merciful among themselves. You see them bowing and 
falling down prostrate (in prayer), seeking Bounty from Allah and (His) Good 

pleasure. The mark of them 'i. e. of their Faith) is on their faces (foreheads) from 
the traces of (their) prostration (during prayers). " (Q. 48: 29) 

A similar situation prevailed regarding the verses that deal with other 

compulsory acts of worship, such as those concerning siyäm, zaka7z and hajj etc. The 

same also applies to verses relating to doctrine and business transactions as well as to 

the question of penalties. 
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SECTION 2 

THE QUR'AN AND THE TERM `THE SUNNAH OF 
THE PROPHET' 

The term Sunnah is not mentioned specifically in the Qur'än, but is referred to 

undirectly in a number of places using terms such as ̀ tabym, ' `al-rasül, ' `ma ̀ rq, ' 

and ̀ Ihikmah'. 

1. The term `tabym' or `bayän' 

... And we have also sent down unto you (0 Muhammad) the Qur'an (al-Dhikr) 
that you may explain clearly to men (Ii-tnbayyina 1i-1-nos) what is sent down to 
them, and that they may give thought. " (Q. 16: 44) 

If we read closely the text of this verse, we find that the verse has not 

permitted the believers to reflect on a personal basis, except after having first 

understood the meanings of the Qur'än. The task of understanding and explaining 

such meanings was entrusted to the Prophet himself, and he was naturally the most 

knowledgeable of people regarding its content and language. The explanation (tabym) 

mentioned in the verse: "... that you may explain clearly to men" (li-tubayyina Ii-1- 

n&), as stated in the previous section, includes two types of explanation. The first is 

an explanation of how to recite the Qur'än and convey its message to other people. 

The second is concerned with the explanation of the technical meaning of a word, 

sentence or verse that may need clarification. This is most often the case with verses 

which have a general meaning. Where this is the case, as was stated previously, the 

Prophet's explanation clarifies the specific, particularizes the general, qualifies the 

41 



PART I: Chapter I 

absolute and amplifies what is concise, embracing what is termed `Hadith' and 

`Sunnah' in the Prophet's words and ̀ tabym' or `bayän' in the Qur'anic terminology. 

In the previous section, we examined the opinions of a variety of Muslim scholars on 

what is meant by `tabyin' in the verse mentioned above, 18 concluding that this verse 

contains a tacit command relating to the importance of following the Prophet's 

Sunnah as it pertains to all of the Qur'anic topics about which the Prophet talked and 

which are in need of some explanation by him. 

2. The term `al-rasttl' (Apostle) 
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"O you who believe! Obey Alläh, and obey al-rasül [Muhammad], and those 

charged with authority among you. [And] if you differ in anything among 
yourselves, refer it to Allah and al-rasül, if you believe in Allah and the Last 
Day. That is better, and more suitable for final determination. " (Q. 4: 59) 

What is meant by the above directive to refer matters to Alläh and al-rasül is 

that Muslims should refer firstly to the Qur'än, and, secondly, to the Prophet during 

his lifetime, or to his Sunnah after his death. In his Tafsir, Ibn Kathir states that 

Mujähid (d. 102/720) and a number of the predecessors in their interpretation of, "... 

refer it to Allah and al-raszrl, " state that this means the Book of Allah and the Sunnah 

of his Apostle. 19 In Tafshr al-Jala7ayn it is taken to mean that the matter should be 

referred to the Book of Allah, the Apostle in his lifetime and his Sunnah afterwards. 20 

18 See page 36. 
19 Ibn Kathir, vol. 1, p. 519. 
10 Suyüti TJ, vol. 1, p. 111. 
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3. The term `ma ̀ rüf ' 
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"O Prophet! When believing women come to you to give you the pledge (bay`ah) 
that they will not associate anything in worship with Allah, that they will not 
steal, that they will not commit adultery, that they will not kill their children, 
that they will not utter slander, intentionally forging falsehood (i. e. by 

attributing illegitimate children to their husbands), and that they will not 
disobey you in any ma`ri7f, then accept their bay'ah, and ask Allah to forgive 
them. Verily Allah is Oft-Forgiving, Most Merciful. " (Q. 60: 12) 

In interpretation of "... that they will not disobey you in any ma ̀ rt-rf; ' Ibn 

Kathir says that it refers to whatever good action (ma'rt t) the Prophet enjoined them 

to do and whatever evil he forbade them from committing. 21 One of the women who 

took the oath of allegiance to the Prophet said, "One of the oaths which the Apostle of 

Allah received from us about the ma ̀ ruf was that we would not disobey him in it 

(ma ̀ rt f}: that we would not scratch our faces; nor wail; nor tear the front of our 

garments; nor dishevel our hair. "22 Salmah bt. `Umays, one of the Prophet's aunts, 

said, "... I came to the Prophet in the company of some Ansäri women and gave the 

oath of allegiance to him. When he laid down some conditions on us ... that we 

should not disobey him in any ma'rdf, he said, `You should not deceive your 

husbands. ' We gave him our oath on that and then departed. I said to one of the 

women, `Go back to the Apostle of Allah and ask him what `deceiving our husbands' 

means? ' He said, `That she takes his money and gives it for the benefit of someone 

21 Ibn Kathir, s. no. 60, v. no. 12. 
22 Ddwud, k. al-Janä'iz, bä. no. 29, h. no. 1331. 
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else. "' 23 Also, `A'ishah said, "Allah's Apostle used to examine the believing women 

who migrated to him in accordance with this verse: `0 Prophet! When believing 

women come to you to give bay ̀ah ... .' And if any of the believing women accepted 

the conditions [specified in the above-mentioned verse], Allah's Apostle would say to 

her, `I have accepted your pledge of allegiance. ' ... "24 It seems that the Prophet used 

to see that this oath of allegiance was carried out. Ibn `Abbas said, "I witnessed ̀ Id 

al-fi tr prayer with Allah's Apostle, Abü Bakr, `Umar and ̀ Uthmän, and all of them 

offered it before delivering the sermon. Once the Prophet [after completing the prayer 

and the sermon] came down, and it is as if I am now looking at him waving at the 

men with his hand to sit down, and walked through them until he, along with Biläl, 

reached the women. Then he recited, `0 Prophet! When believing women come to 

you to give the bay 'ah .... ' Having finished, he said, ̀ Do you still remain on that? ' 

One lady, and she was the only one who replied to the Prophet, said, ̀ Yes, 0 Allah's 

Apostle. ,, 25 In the same fashion, the Prophet took the oath of allegiance from men as 

well, that they should not disobey him in any ma ̀ rt f, as he did with the women. 

`Ubädah b. al-Sämit said, "While we were with the Prophet, he said, ̀ Will you 

pledge allegiance to me that you will not worship anything besides Alläh, will not 

commit illegal sexual intercourse and will not steal? ' Then he recited the verse 

concerning women. � 26 

23 Musnad 3, b. no. 26592. 
24 Bukhäri, k. Tafsir al-Qur'än, s. no. 60, bä. no. 2, h. no. 4891. 
25 Ibid., h. no. 4895. 
26 Ibid., h. 

no. 4894. 
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Thus we can say that the expression, "they will not disobey you in any 

ma ̀ rtif, '" is a directive that they should not disobey the Prophet in any sunnah, 

whether a command or prohibition. On this basis we can say that the Qur'an indicates 

that the believers are obliged to act according to the Sunnah of the Prophet. 

4. The term `hikmah' 

Jý 1J i3 iJ111t "'1 e, "'ý 

"Similarly (to complete My Blessings on you) We have sent among you an 
Apostle (Muhammad) of your own, reciting to you Our Verses (the Qur'an), and 
purifying you, and teaching you the Book [the Qur'an] and al-hikmali and 
teaching you that which you used not to know. " (Q. 2: 151) 

Ir ii1 JJ 3I31I, ýI I ), 1 

"Indeed Alläh conferred a great favour on the believers when He sent among 
them an Apostle (Muhammad) from among themselves, reciting unto them His 
Verses (the Qur'an), and purifying them, and teaching them the Book (the 
Qur'an) and al-hikmah, while before that they had been in manifest error. " (Q. 
3: 164) 

00 

00 "He it is Who sent among the Unlettered ones an Apostle (Muhammad) from 

among themselves, reciting to them His Verses, purifying them, and teaching 
them the Book (the Qur'än) and a1-hikmah. And verily, they had been before in 

manifest error. " Q. 62: 2) 

The previous verses indicate a variety of the Prophet's tasks among which are 

the following: 

A. Recitation of the verses; 

B. teaching the Book (the Qur'an); 
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C. teaching al-liikmah. Ibn Kathir said, "Kkmah means sunnah, as is related by al- 

Hasan [d. 110/728], Qatädah [d. 117/735], Mugätil b. IIayyän [d. before 150/767] 

and Abü Malik"; 27 

D. and purifying them. Ibn Kathir said that, "This refers to the Prophet's enjoining 

good on them and forbidding them evil so that their souls would be purified from the 

evil of the pre-Islamic era. "28 

It is clear, therefore, the Prophet performed other functions besides reciting to 

them and teaching them what is contained in the Qur'an, which is itself al-hikmah, 

including their purification and instruction in what they were previously unaware of. 

The acquisition of the previous four elements can only be attained through the 

Sunnah of the Prophet. 

Thus we can readily appreciate the importance of following the Prophet, and 

therefore his Sunnah which, as we have seen, is evident from the previous verses. 

27 Ibn Kathir, vol. 1, p. 185. 
28 Ibid., p. 425. 
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SECTION 3 

THE QUR'AN'S COMMAND TO FOLLOW THE SUNNAH 
OF THE PROPHET BY OBEYING HIM 

When we examine the verses of the Qur'än that are related to obedience to the 

Prophet, we find that a considerable number of them clearly indicate this to be 

obligatory. The obedience rendered to the Prophet by his Companions, and required 

of those who come after them entails that his commands, prohibitions and instructions 

should be accepted, whether they are found in the Qur'an or are Sunnah. Many of the 

Qur'anic verses indicate the role of the Qur'an in urging the Companions to obey the 

Prophet, and indeed, made it incumbent on them to accept all of his commands, 

prohibitions and instructions. In fact, there are many verses that contain the plain 

order that the Muslims should obey the Prophet. The following examples manifest 

this: 

ýr 
rý r°rr°r 

"" , 
rýº >f Jr °ýi 1 
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1. "O you who believe! Obey Allah and obey the Apostle (Muhammad), and 
those charged with authority among you .... " (Q. 4: 59) 

i 

%rý'ý. i rý»; 1JI 1yJoT iy" Iý, ýJI 1ý"Lý 

2. "O you who believe! Obey Allah and His Apostle (Muhammad), and turn 

not away from him (i. e. Muhammad) while you are hearing. " (Q. 8: 20) 

3. "Say (0 Muhammad): `Obey Allah, and obey the Apostle (Muhammad), but 
if you turn away, he (the Apostle Muhammad) is only responsible for the duty 

placed on him (i. e. to convey Allah's Message) and you for that placed on you. If 
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you obey him, you shall be on the right guidance. The Apostle's duty is only to 
convey (the message) in a clear way (i. e. to preach in a plain way). " (Q. 24: 54). 

For further examples see also: Q. 3: 32; 3: 132; 5: 92; 8: 1; 8: 24; 8: 46; 24: 56; 

33: 33; 47: 33; 58: 13; 64: 12 and 64: 16. 
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SECTION 4 

THE QUR'ANIC APPROACHES TO INDICATING THE 
NECESSITY OF (E. G. TARGHIB AND TARHIB) 

FOLLOWING OF THE SUNNAH 

The Qur'än uses language which awakens desire (targhlb), and also fear 

(tarhlb), in order that all the Prophet's commands and the prohibitions are accepted. 

A. The method of awakening desire (targhlä) for following the 
Sunnah 

The Qur'än clearly illustrates that obedience to Alläh and His Apostle leads to 

an enormous reward and benefit. We find several verses that clearly indicate that 

obedience to Allah and His Apostle will result in good news. There is no doubt that 

this encouraged the Companions to accept everything, whether large or small, that 

came from the Prophet. The following verses indicate that whoever obeys Allah and 

His Apostle; 

1. "... will be admitted to Gardens under which rivers flow (in paradise), to 
abide therein, and that will be the great success. " (Q. 4: 13) 

2. "... will be in the company of those on whom Allah has bestowed His Grace... 

And how excellent these companions are]" (Q. 4: 69) 

3. "... has indeed obeyed Allah... " (Q. 4: 80) 

4. "... will be successful. " (Q. 7: 157) 

5. "... Allah will have His mercy on them. " (Q. 9: 71) 

6. ýý... are the successful. " (Q. 24: 52) 

7. "... shall be on the right guidance. " (Q. 24: 54) 
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8. "... has indeed achieved a great achievement (i. e. he will be saved from the 
Hell-fire and will be admitted to Paradise). " (Q. 33: 71) 

9. "... (Alläh) will admit him to Gardens beneath which rivers flow 
(Paradise)... "(Q. 48: 17) 

10.11... (Allah) will not decrease anything in reward for your deeds. " (Q. 49: 14) 

B. The method of inducing fear (farhl/i) for the following of the 
Sunnah 

There are many verses in the Qur'an which talk about the grievous end that 

met previous nations who disobeyed their Apostles. Jules La Beaume in his book Le 

Koran Analyse, mentions hundreds of verses which relate to this matter, particularly 

in Parts Three and Five of his book. 29 Together they constitute a clear indication to 

the Companions and to those who come after them that they should obey the Prophet 

and abide by all the instructions contained within the Qur'än and Sunnah, so as to 

avoid the destruction met by previous nations. Due to the fact that these verses are not 

related to the Prophet Muhammad himself, I will not detail them here despite their 

effective contribution in forging the Companions into a community that obeyed the 

Prophet. I will, however, mention the following verses that state the bitter end that the 

Companions were warned would befall them in case of their disobedience to the 

Prophet. 

B1. The threat of the negation of their faith 
1 01 .0 01 I.. 

A,. ojl 
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"But no, by your Lord, they can have no (real) Faith, until they make you (0 
Muhammad) judge in all disputes between them, and find in themselves no 

29 This refers to the Arabic translation of his book, Tafsi7 ayät al-Qur'är al-haken, tr. Muhammad 
Fu'äd `Abd al-B541, Beirut: Dar al-Fikr, 1954. The original was published in Paris in 1878. 
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resistance against your decisions, and accept (them) with full submission. " (Q. 
4: 65) 

B2. The threat of their abiding in Hell fire forever and the humiliating torment 
therein 

"And whosoever disobeys Allah and His Apostle (Muhammad) and transgresses 
His limits, He will be cast him into the Fire, to abide therein; And he shall have a 
disgraceful torment. " (Q. 4: 14) 

... 
And whosoever disobeys Allah and His Apostle, then verily, for him is the 

fire of Hell, he shall dwell therein forever. " (Q. 72: 23) 

B3. The threat of their going astray 
01 00 

61... And whosoever disobeys Allah and His Apostle, he has indeed strayed into a 

plain error. " (Q. 33: 36) 

B4. The threat of filnah and painful torment 

"Make not the calling of the Apostle (Muhammad) among you as your calling 

one of another. Allah knows those of you who slip away under shelter (of some 

excuse without taking the permission to leave, from the Apostle). And let those 

who oppose the Apostle's (Muhammad) commandment (among the sects) 
beware, lest some fitnah (disbelief, trials, afflictions, earthquakes, killing, 

overpowered by a tyrant) should befall them or a painful torment be inflicted on 
them. " (Q 24: 63) 

' 0. 

"4 51 
ý/' 



PART I: Chapter 1 

SECTION 5 

THE QUR'AN'S COMMANDING TO ABIDE BY WHAT 
THE PROPHET HAS BROUGHT, ABSTAIN FROM WHAT 

HE HAS FORBIDDEN, AND TO ACCEPT HIS 
JUDGEMENT 

The Qur'an urges the believers to abide by the Prophet's orders and abstain 

from what he has forbidden, as for example in this verse: 

.0 jJ w ýA 
oj 

ýý 3. 
,) 

"And whatsoever the Apostle (Muhammad) gives you, take it; and whatsoever 
he forbids you, abstain (from it). And fear Allah; verily, Allah is Severe in 

punishment. " (Q. 59: 7). 

Despite this verse being revealed in the context of the distribution of booty (al-fay '), 

there is strong evidence to show that it covers the Prophet's commands and 

prohibitions in general. The following evidence clarifies this: Said b. Jubayr narrates 

that, "Both Ibn `Umar and Ibn `Abbas testified that the Prophet forbade: al-dubbä', 

al-bantam, al-muzaffat and al-nagfr; [names for types of pots in which alcoholic 

drinks were prepared. ]30 Then the Prophet recited: `And whatsoever the Apostle 

gives you, take it, and whatsoever he forbids you, abstain (from it) . ),, 
31 

30 The Prophet forbade them these because the nabfdh that is prepared using these utensils is 
fermented quickly and rapidly becomes liquor. The Prophet, therefore, did not approve of this 

practice. Nabidh: is water in which dates and grapes are soaked, which can easily become fermented 

and therefore become unlawful to drink. 
31 Musnad 3, b. no. 3290; Nasä'i, k. al-Ashribah, bä. no. 36,1i. no. 5643. See also Muslim, k. al- 
Ashribah, b. no. 1997. 
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The Companions themselves understood from the previous verse that they 

should accept and abide by the Prophet's orders and prohibitions in the same way as 

they did for Allah's commands. The following examples manifest this: 

A. Asmä' bt. Yazid narrated from one of her cousins, Anas, who narrated that Ibn 

`Abbas said, "Has not Almighty Allah said, ̀ And whatsoever the Apostle gives you, 

take it, and whatsoever he forbids you, abstain (from it)? ' I said, ̀ Yes'. He asked 

another question, `Has not Allah said, ̀ It is not for a Believer, man or woman, when 

a matter has been decided by Allah and His Apostle, to have any option in their 

decision? ' I said, ̀ Yes. ' He then said, ̀ I testify that the Prophet forbade: al-nagk, al- 

mugayyar, al-dubbä' and al-bantam. "'32 

B. `Abd Allah b. Mas`üd said, "Allah curses those women who practice tattooing 

and those who get themselves tattooed, and those women who remove the hair from 

their faces or eyebrows and those who make artificial spaces between their teeth in 

order to look more beautiful whereby they change Allah's creation. " His saying 

reached a woman from Banü Asad called Umm Ya`gizb who came (to `Abd Alläh) 

and said, "I have come to know that you have cursed such-and-such (women. )" He 

replied, "Why should I not curse those whom Alläh's Apostle has cursed and who 

are (cursed) in Allah's Book! " Umm Ya`qüb said, "I have read the whole Qur'an, 

but I did not find in it what you say. " He said, "Verily, if you have read it, you would 

have found it. Did you not read: ̀ And whatsoever the Apostle gives you, take it. And 

whatsoever he forbids you, abstain (from it). ", She replied, "Yes, I did. " He said, 

"Verily, Alläh's Apostle forbade such things. " She said, "But I see your wife doing 

32 Nasä'i, k. al-Ashribah, bä. no. 36, h. no. 5644. 
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these things. " He said, "Go and watch her. " She went and watched her but did not 

see anything in support of her statement. On that he said, "If my wife was as you 

thought, I would not keep her in my company. , 33 

Elsewhere the Prophet is described in the Qür'än as a good example for the 

believers whose hope lies in `the meeting with Alläh and the Last Day. ' In the 

Qur'än we find: 

/r//1r/ �J rJ// i(+ 
.0 8- 

"Indeed in the Apostle of Alläh (Muhammad) you have a good example to 
follow for him who hopes for (the meeting with) Allah and the Last Day, and 
engages much in the Praise of Allah. " (Q. 33: 21) 

It is incumbent upon Muslims not only to act in accordance with the 

Prophet's commands and prohibitions, but also to accept his judgements. Muslims 

are expected to hear and obey whenever they are invited to the judgement of Allah 

and His Apostle: 

ýýýýý 1l l 
11 Jl rý ý` ý `i l. ý.. ý 1. 
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"The only saying of the faithful believers, when they are called to Allah (His 
Words, the Qur'an) and His Apostle (Mhammad), to judge between them, is 
that they say, `We hear and we obey. ' And such are the successful. " (Q. 24: 51). 

Moreover, the Qur'an states that they are not true believers unless they make 

the Prophet their judge and then unequivocally accept his judgement: 

33 Bukhäri, k. Tafsir al-Qur'än, s. no. 59, bä. no. 4, b. no. 4886; Muslim, k. al-Libds wa al-Zmah, h. 

no. 2125; Däwud, k. al-Tarajjul, bä. no. 5, h. no. 4169; Mäjah, k. al-Nikäh, bä. no. 52, b. no. 1989; 
Musnad 3, h. no. 3935; Däriml, k. al-Isti'dhän, bä. no. 19, h. no. 2647. 
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00 00 ". 11 11 .1 .1 e !r3. e... e1 eje 1. a. ß. 1 1. w. 1eý ýi 

"But no, by your Lord, they can have no Faith, until they make you (0 
Muhammad) judge in all disputes between them, and find in themselves no 
resistance against your decisions, and accept (them) with full submission. " (Q. 
4: 65). 

They are further ordered to have recourse to Allah and His Apostle in their 

disputes [i. e. for judgement on the issue in question]: 

ý0^//1yJy/// 
ý Jý 11 71ý IJI1 ý0 jJ yJý I O, JO ýý b ý,.. 3 

"(And) If you differ in anything amongst yourselves, refer it to Allah and His 
Apostle (Muhammad), if you believe in Allah and the Last Day. That is better, 

and more suitable for final determination. " (Q. 4: 59). 

Above all, the Qur'än plainly states that no one has the right to choose 

whether to accept or reject the Prophet's judgement: 

, Jyý ý' " litýýý 
00 

"It is not for a believer, man or woman, when Alläh and His Apostle 
(Muhammad) have decreed a matter that they should have any option in their 
decision, and whoever disobeys Allah and His Apostle, he has indeed strayed 
into a plain error. " (Q. 33: 36) 
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SECTION 6 

A REVIEW OF EVENTS DESCRIBED IN THE QUR'AN 
WHICH DEMONSTRATE THAT OBEDIENCE TO THE 

SUNNAH OF THE PROPHET IS REQUIRED OF MUSLIMS, 
WHICH INCLUDES THE FOLLOWING OF HIS 
COMMANDS, PROHIBITIONS, JUDGEMENTS, 

DECISIONS AND INSTRUCTIONS 

Three examples are given below: 

1. The punishment described in the Qur'an as being inflicted on the believers 

who disobey the Sunnah of the Prophet (his order) 

'-ri 1ý- "I Je a , r- ya )- >4)e>>e 

"And Allah did indeed fulfil His promise to you when you were killing them 
(your enemy) with His Permission; until (the moment) you lost your courage 

and fell to disputing about the order, 34 and disobeyed after He showed you (of 

the booty) that which you love. Among you are some that desire this world and 
some that desire the Hereafter. Then He made you flee from them (your enemy), 
that He might test you. But surely, He forgave you, and Allah is most Gracious 

to the believers. " (Q. 3: 152) 

Al-Bard' b. `Azib narrates, regarding the previous verse, "The Prophet 

appointed `Abd Alläh b. Jubayr as the commander of the infantry men (archers) who 

were fifty on the day (of the battle) of Ul}ud. He instructed them, ̀ Stick to your 

place, and do not leave it even if you see birds snatching us, until I send for you; and 

if you see that we have defeated the infidels and made them flee, even then you 

34 The order was not to leave the position and to strictly maintain discipline. The battle of Ubud was, 
to begin with, a victory for the Muslims. Many of the enemy were slain and were retiring, when a 
party of the Muslims, acting against orders, ran in pursuit, being attracted by the prospect of booty. 
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should not leave your place until I send for you. ' Then the infidels were defeated. By 

Alläh, I saw the women fleeing lifting up their clothes revealing their leg-bangles 

and their legs. So, the companions of `Abd Allah b. Jubayr said, ̀ The booty! 0 

people, the booty! Your companions have become victorious, what are you waiting 

for now? T 'Abd Allah b. Jubayr said, ̀ Have you forgotten what Allah's Apostle said 

to you? ' They replied, `By Alläh! We will go to the people (i. e. the enemy) and 

collect our share from the war booty. ' But when they went to them, they were forced 

to turn back defeated. At that time Allah's Apostle was at their rear and was calling 

them back. Only twelve men remained with the Prophet and the infidels martyred 

seventy men from us... . "35 In another narration it is stated, "... and (you) fell to 

disputing about the order, and disobeyed after He showed you (of the booty) that 

which you love, " meaning that they had disobeyed the Prophet after Alläh had 

shown them the booty and the enemy defeated. 36 

In that punishment there was a very hard lesson for them; seventy 

Companions were killed after they had been victorious and had witnessed the defeat 

of the enemy with their own eyes. It was thought to be a disciplinary trial for them so 

that they would not repeat their disobedience to the command (amr) of the Prophet. 

2. The objection stated in the Qur'än to those who reject the judgement or 

decision of the Prophet in a matter 

35 Bukhäri, k. al-Jihäd iva al-Siyar, bä. no. 164, I. no. 3039; k. al-Maghä% bä. no. 17, h. no. 4043; 
Däwud, k. al-Jihäd, bä. no. 116, b. no. 2662; Musnad 3, h. no. 18120. 
36 Musnad 3,1L no. 18126. 
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A. `Urwah b. al-Zubayr narrated that, "An Ansäri man quarreled with al- 

Zubayr about a water-channels from the Harrah which was used for irrigating date- 

palms. Allah's Apostle, ordering Zubayr to be moderate, said, ̀ 0 Zubayr! Irrigate 

[your land] first and then leave the water for your neighbor. ' The Ansäri said, ̀ Is it 

because he is your aunt's son? ' On that the color of the face of Allah's Apostle 

changed and he said, ̀ 0 Zubayr! Irrigate [your land] and withhold the water until it 

reaches the walls that are between the pits around the trees. '37 So, Allah's Apostle 

gave Zubayr his full right. Zubayr said, ̀ By Allah, the following verse was revealed 

in that connection: 

00 

`But no, by your Lord, they can have no Faith, until they make you (0 
Muhammad) judge in all disputes between them, and find in themselves no 
resistance against your decisions, but accept (them) with full submission. ' (Q. 

4: 65) , 3s 

It is clear that this verse warns that the faith of the believers is negated if they 

do not accept the judgement of the Prophet. Indeed, they have to accept his 

judgement, even if they deem it harsh. This is what is stipulated for them in the 

Qur'an, as was mentioned previously: "The only saying of the faithful believers, 

when they are called to Allah (His Words, the Qur'an) and His Apostle 

(Muhammad), to judge between them, is that they say, ̀ We hear and we obey. ' .... " 

37 Bukhäri, k. al-Musägäh, bä. no. 8, h. no. 2362. 
38 Ibid., h. no. 2362, bä. no. 6, h. no. 2360, bä. no. 7, h. no. 2361; k. al-Sulk, bä. no. 12, h. no. 2708; 
k. Tafsir al-Q: rr'än, s. no. 4, bä. no. 12, b. no. 4585; Muslim, k. al-Fadä'i1, b. no. 2357; Tirmidhi, k. 

al-Ahkäni, bä. no. 26, h. no. 1363; k. Tafsir al-Qur'an, bä. no. 5, h. no. 3027; Nasä'i, k. Adab al- 
Qudf71, bä. no. 19, b. no. 5407,5416; Däwud, k. al-Agdiyah, H. no. 31, h. no. 3637; Mäjah, al- 
Mugadimah, b. no. 15; k. al-Ahkäm, bä. no. 20,1i. no. 2480; Musnad 3, h. no. 1422,15684. 
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(Q. 24: 51) Since it is clear that those who reject the judgement of the Prophet in a 

specific situation are in a precarious position, there is no doubt that the situation of 

those who reject the commands and prohibitions of the Prophet is far more 

dangerous. 

B. Ibn `Abbäs said, "The Prophet proposed that Zaynab bt. Jahsh should 

marry his mawlä, Zayd b. Ilärithah. She felt that she was high above him (in social 

position), and therefore, she disliked the idea and consequently refused to marry him. 

For this reason the verse was revealed: 

o4toj 

'It is not for a believer, man or woman, when Alläh and His Apostle 
(Muhammad) have decreed a matter that they should have any option in their 
decision, and whoever disobeys Alläh and His Apostle, he has indeed strayed 
into a plain error. ' (Q. 33: 36). " 

In another more detailed narration, "She refused, and so did her brother, ̀ Abd 

Allah, because of her highly esteemed lineage in the Quraysh tribe. When that verse 

was revealed, her brother came to the Prophet and said, ̀ 0 Apostle of Allah, order 

me to do whatever you like'. The Prophet said, ̀ Then give her in marriage to Zayd b. 

Härithah. ' Her brother then accepted and gave her in marriage to Zayd. "39 

From the above we can understand that the believers have no right to exercise 

personal choice in any matter on which Alläh and His Apostle have passed 

judgement. They are, therefore, demanded to accept and implement all of the 
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judgements, decisions, commands and prohibitions of the Prophet. Ibn `Abbäs took 

this verse to be a proof that the believers have to accept the commands and 

prohibitions of the Prophet, as in the following two examples: 

A. Hishäm b. IIujayr said, "Täwus was praying two rak`ahs after the `asr prayer 

when Ibn `Abbas said to him, `Do not pray these two rak ̀ ahs' ... He then said, ̀ It 

was prohibited that a Muslim should pray after `a; sr prayer. I do not know whether 

you will be punished or rewarded for your prayer (after `asr) because Allah says, ̀ It 

is not for a believer, man or woman, when Allah and His Apostle (Muhammad) have 

decreed a matter that they should have any option in their decision, and whoever 

disobeys Allah and His Apostle, he has indeed strayed into a plain error. j), 40 

B. We have mentioned before that Asmä' bt. Yazid narrated from one of her cousins, 

Anas, who narrated that Ibn `Abbas said, "Has not Almighty Allah said, `And 

whatsoever the Apostle gives you, take it, and whatsoever he forbids you, abstain 

(from it)? ' I said, `Yes. ' He asked another question, ̀Has not Alläh said, ̀ It is not 

for a believer, man or woman, when Alläh and His Apostle (Muhammad) have 

decreed a matter that they should have any option in their decision? ' I said, ̀ Yes. ' He 

then said, `I testify that the Prophet forbade: al-nagfr, al-mugayyar, al-dubbä' and 

al-bantam [names for types of pots in which alcoholic drinks were prepared. ] "141 

3. The acceptance described in the Qur'an of the repentance of the three 

Companions who did not carry out the Sunnah (his command) 

39 Qurtubi, vol. 14, p. 186. 
40 Därimi, al-Mugadimah, h. no. 434. 
41 See above, p. 53. 
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00 

4,4, 

"Allah has forgiven the Prophet (Muhammad), the Muhäjirin (Muslim 

emigrants who left their homes and came to al-Madinah), and the Ansär (the 
Companions of the Prophet from the inhabitants of Madinah) who followed him 
(Muhammad) in the time of distress (Tabiik expedition), after the hearts of a 
party of them had nearly deviated (from the Right Path), but he accepted their 
repentance. Certainly, He is unto them full of kindness, Most Merciful. And (He 
did forgive also) the three [who did not join the Tabük expedition] whose case 
was deferred (by the Prophet for Allah's decision) until for them the earth, vast 
as it is, was straitened and their ownselves were straitened to them, and they 

perceived that there is no fleeing from Allah, (and no refuge) but with Him. 
Then, He forgave them (accepted their repentance), that they might repent 
[unto Him. ] Verily, Allah is the One Who accepts repentance, Most Merciful. " 
(Q. 9: 117-18) 

The Apostle ordered his Companions to prepare for a raid on the 

Byzantines. 42 He went forward energetically with his preparations and ordered the 

provision of money and mounts for the expedition. The wealthy men provided 

mounts, while `Uthmän b. `Affän spent an unprecedented sum. 43 When the Apostle's 

road was clear he determined to set off. There were a number of Muslims who were 

slow to make up their minds, so that they lagged behind without there being any 

thought of their having misgivings. They were Ka'b b. Mälik, Murärah b. al-Rabi' 

and Hiläl b. Umayyah, who were loyal men whose Islam was above suspicion. 44 The 

above verses were sent down because of their disobedience to the Prophet's 

command. The meaning of the previous verses becomes quite clear after we hear 

what one of them, Ka'b b. Malik, had to say. Ibn Ishäq narrates it: 

42 Hishäm 1, vol. 2, p. 516. 
43 Ibid., vol. 2, pp. 517-8. 
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"As for my news in this battle of Tabak, I had never been stronger or 

wealthier than I was when I remained behind the Prophet in that 

ghazwah. By Allah, never had I two she-camels before, but I had them at 

the time of this ghazwah... . The Apostle made his preparations and the 

Muslims likewise, and I would go to get ready with them and return not 
having done what was necessary, saying to myself, `I can do that when I 

want to, ' and I continued procrastinating until the men had acted with 

energy and in the morning they and the Apostle had gone, while I had 

made no preparation. I thought that I could get ready a day or two later 

and then join them. Day after day passed and I had done nothing until the 

raiders had gone far ahead, and still I thought of going and overtaking, 

and I wish that I had done so, but I did not. ... When I heard that the 

Apostle was on his way back from Tabük I got immersed in my concern 

and began to think of false excuses, saying to myself, `How can I avoid 

his anger tomorrow? ' And I took the advice of wise member of my 

family in this matter. When it was said that Allah's Apostle had come 

near, all the evil false excuses left my mind and I knew that I could only 

escape by telling the truth. So I determined to do so. Allah's Apostle 

arrived in Madinah in the morning, and whenever he returned from a 

journey he used to visit the Mosque first of all and offer a two rak `ahs 

prayer therein and then set down to speak to people... I came and saluted 

him and he smiled as one who is angry. He told me to come near, and 

when I sat before him he asked me what had kept me back, and had I not 

bought my mount. I said, `0 Apostle of Allah, were I sitting with anyone 

else in the world I should count on escaping his anger by an excuse, for I 

am astute in argument. But I know that if I tell you a lie today you will 

accept it and that Allah will soon excite your anger against me, and yet if 

I tell you the truth which will make you angry with me, I have hopes that 

Allah will reward me for it in the end. Indeed, I have no excuse. I was 

never stronger and richer than when I stayed behind. ' The Apostle said, 

44 Ibid., p. 519. 
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`So far as that goes you have told the truth, but get up until Allah decides 

about you. ' ... 
Allah's Apostle forbade anyone to speak to the three of us 

out of those who had stayed behind, so people avoided us and showed us 

an altered demeanour, until the very land [where I lived] appeared 

strange to me and as if I did not know it. We endured this for fifty nights. 

As regards my two fellows, they remained in their houses, but I was 

younger and hardier, so I used to go out and witness the prayers along 

with the Muslims and roam about in the markets, but none would talk to 

me, and I would come to Allah's Apostle and salute him while he was 

sitting in his gathering after the prayer, and I would wonder if his lips had 

moved in returning the salutation or not. Then I would offer my prayer 

near to him and look at him stealthily. When I was busy with my prayer, 

he would turn his face towards me, but when I turned my face to him, he 

would turn his face away from me. When I had endured much harshness 

from the Muslims, I walked off and climbed over the wall of Abi! 

Qatadah's orchard. He was my cousin and the dearest of men to me. I 

saluted him and by Allah, he did not return my salutation. So I said, `0 

Abü Qatädah, I adjure you by Allah, do you know that I love Allah and 

His Apostle? ' But he answered me not a word. Again I adjured him and 

he was silent; again and again I adjured him, then he said, `Allah and His 

Apostle know best. ' At that my eyes swam with tears and I jumped up 

and climbed over the wall... . Thus we went on until forty of the fifty 

nights had passed, and then the Apostle's messenger came to me and told 

me that the Apostle had ordered that I should separate myself from my 

wife. I asked whether this meant that I was to divorce her, and he said 

that it did not but that I was to separate myself and not approach her. My 

two Companions received similar orders. I told my wife to rejoin her 

family until such time as Allah should give a decision in the matter. The 

wife of Hiläl came to the Apostle and told him that he was an old man, 

lost without a servant, and enquired if there was any objection to her 

serving him. He said there was not, provided that he did not approach 
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her. She told the Apostle that he never made a movement towards her 

and that his weeping was so prolonged that she feared that he would lose 

his sight... . Ten more nights passed, until fifty nights since the Apostle 

had forbidden men to speak to us were complete. I prayed the morning 

prayer on top of one of our houses on the morn of the fiftieth night in the 

way that Allah had prescribed [in the Qur'an]. The earth, vast as it is, 

was straitened for us and my own self was straitened for me. I had set up 

a tent on the top of the mountain of Sal' and I used to stay there when 

suddenly I heard the voice of one who had ascended the mountain of Sal' 

shouting with his loudest voice, `0 Ka'b b. Malik, be happy (abshir) 

[Due to the receiving of good tidings]. ' I fell down in prostration before 

Allah, realizing that relief had come. The Apostle announced the 

acceptance of our repentance by Allah when he prayed the fajr prayer, 

and men went off to tell us the good news. They went to my two fellows 

with the news... . Then I set off towards the Apostle and men met me 

and told me the good news and congratulated me on Allah's having 

forgiven me. I went into the Mosque and there was the Apostle 

surrounded by people. Talhah b. `Ubayd Allah got up and greeted me and 

congratulated me, but no other Muhäjir did ... and Allah sent down [the 

above verse]. " 

It is clear that the Muslims themselves were the main participants and 

contributors to the events that constituted this incident. They abided by the Prophet's 

order not to talk to the three Companions concerned, and indeed even their wives 

carried out the Prophet's command. All of the inhabitants of Madinah knew that the 

reason for the sending of the three Companions ̀to Coventry' was their failure to 

carry out the Prophet's orders, the requirement to do so becoming obligatory on them 

45 Ibid., pp. 531-36. See also Musnad 3, h. no. 26634; Bukhäri, k. al-Maghä% bä. no. 79, h. no. 4418; 
Muslim, k. al-Tawbah, h. no. 53; Tirmidhi, k. Tafsir al-Qur'an, bä. no. 10, h. no. 3102. 
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subsequent to their voluntarily entering the community of Muslims. There is no 

doubt that this incident in particular made it very clear to the Muslims that they 

should obey the Prophet, which includes his commands, prohibitions and 

instructions, and therefore his Sunnah. 
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CONCLUSION 

A. From the above it should be clear that the Qur'an contains statements that 

can be interpreted in various ways, which were subsequently clarified by Prophet, as 

well as general directives to which he gave practical elucidation. This was part of his 

role as stipulated in the Qur'än, and as such they form complementary parts of a total 

science. The nature of these verses made it incumbent on the Companions that the 

Sunnah be taken to heart, both by them and those who followed them. It is clear, 

therefore, that the Qur'an was one of the most important factors in necessitating the 

existence of IHadith texts, and indeed, was such from the moment that it began to be 

revealed. This in turn requires that they should preserve and take care of it. 

B. The verses that are cited above confirm that the commands of Alläh, as 

well as the commands of the Prophet, are entitled to the same high level of obedience 

from the Muslims. Indeed, the entire life of the Prophet is instructive to the Muslims, 

who are expected to emulate it as closely as possible; there should be no hesitation 

amongst the Muslims in carrying out the commands of the Prophet. In this context, 

`obedience' means full and not half-hearted submission. 

C. The above-mentioned verses are some of the many Qur'anic verses which 

confirm the authority of the Prophet and emphasize the fact that his decisions, 

judgements, prohibitions and general commands have binding authority and ought to 

be followed in all spheres of life by Muslim individuals and communities as well as 

by Muslim states. 
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It is obvious that this authority of the Prophet did not hold sway over the 

commonality alone, but also extended over legal authorities, scholars and the 

founders of the schools of law, as is made clear by the Qur'än. 

D. The role of the Qur'än in affirming the Sunnah and its sacred status is 

clear, and it was very effective in fostering an appreciation of the status of the 

Sunnah in the Companions of the Prophet who acted according to it. It must be 

remembered that these Companions had an extremely firm conviction that the 

Qur'änic revelations came from Allah, and as such they paid great heed to both the 

verses that praise the believers and promise them admittance to Paradise, and those 

that, on the other hand, rebuke the unbelievers and threaten them with admittance to 

Hell. There are also those that discipline and reprimand and in addition, remind of 

the punishment that can befall one in this world. The above-mentioned factors were 

very effective in confirming the importance of the Sunnah and preserving it in the 

hearts of the Companions and those who followed them. They had firm belief in the 

various Qur'anic verses which represent the essence of Islam, and make it absolutely 

incumbent on Muslims to act in accordance with the Sunnah, and following from this 

was a strong appreciation of the need for its preservation. 

E. All of the activities of the Prophet, are encompassed by the term `Sunnah' 

or `Sunnah of the Prophet', which was, is, and will of necessity remain the main 

Islamic source, second only to the Qur'an. 

The ahädnh of the Prophet are considered to be the main source of 

information about the Sunnah of the Prophet, and as such he found it necessary to 

ensure their diffusion in the Muslim community. We shall discuss this in the next 

chapter. 
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CHAPTER 2 

THE PROPHET AND THE SUNNAH 

Study And Analysis Of The Role Of The Prophet In Propagating And 
Preserving The Sunnah (Yadnh) 

Section 1: The Prophet's clarification of the status of his Sunnah and his command to 
act upon it. 

Section 2: The Prophet's exhortation and instruction to his Companions to memorize 
Hadith. 

Section 3: The Prophet's command that his Companions should convey his Hadtth to 
others. 

Section 4: The Prophet's permission for the writing down of his Hadnh: 
The hadiths that allow writing. 
An examination of the transmission of the permitting hadnhs. 
The hadiths that prohibit writing. 
An examination of the transmission of the preventive hadiths. 
Conclusion of the examination of both transmissions. 
An analysis of the texts of the permitting and prohibiting Ihadtths. 
The practical stance of the Companions regarding the writing down of the 
hadiths. 

Section 5: The Prophet's letters that were written to assist in establishing the Sunnah in 
other regions. 

Section 6: The Prophet's dispatching of educational missions for the propagation of his 
Sunnah in other regions. 

Section 7: The Prophet's teaching of the incoming delegations and their instruction in 
the Sunnah. 

Section 8: The Prophet's teaching of the Sunnah to his Companions: 
His teaching in mosques. 
His teaching in houses. 
His teaching in sermon form. 
His teaching by means of an announcer. 
The Companions' attitude towards the Prophet's addresses and narrations. 
His teaching on an individual basis. 

Conclusion: Summarizes the main points of the discussion and presents the findings of 
the study. 
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SECTION 1 

THE PROPHET'S CLARIFICATION OF THE STATUS OF 
HIS SUNNAH AND HIS COMMAND 

TO ACT UPON IT 

There are many hadnhs which contain illustrations by the Prophet of the status of 

his Sunnah and his command to the believers that they should adhere to it. This illustration 

and command came in different forms including the imperative, and as an exhortation, a 

warning and through the awakening of hope, etc. The presentation of some of these hadtths 

will manifest the facts which underlie the Prophet's contribution to and role in the 

preservation of the Sunnah. 

Malik b. Anas in his book al-Muwatta' narrates that the Prophet said, "I have left 

two matters with you. As long as you hold to them, you will never go astray. They are the 

Book of Allah and the Sunnah of His Prophet. "1 Similar statement is recorded in Ibn 

Ishdq's Sirah, where Ibn Ishäq (d. 151/768) mentions that the Prophet said in his sermon 

at the Farewell hajj, "... I have left with you something which, if you will hold fast to it, 

you will never go astray, a plain indication- the book of Allah and the Sunnah of His 

Prophet .... "2 Also, al-`Irbäcl b. Säriyah said, `One day the Apostle of Alläh led us in 

prayer, then faced us and gave us a lengthy exhortation at which eyes shed tears and hearts 

were afraid. A man said, ̀ Apostle of Allah! It seems as if it were a farewell exhortation, so 

what injunction do you give us? ' He then said, ̀ I enjoin you to fear Allah, and to hear and 

obey even if it be an Abyssinian slave (who is your leader), for those of you who live after 

Malik, k. al-Qadar, h. no. 3. 
2 Hishäm 1, vol. 2, p. 604; Mustadrak, vol. 1, pp. 171-2. 
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me will see great disagreement. You must then follow my Sunnah and that of the rightly- 

guided caliphs. Hold to it and stick fast to it. Avoid novelties, for every novelty is an 

innovation, and every innovation is an error. "3 

The Prophet made it clear to them that obedience to Alläh and admittance to His 

Paradise require that the believer should obey him. It has been narrated on the authority of 

Abü Hurayrah that the Apostle of Allah said, "All my followers will enter Paradise except 

those who refuse. " They said, "0 Allah's Apostle! Who will refuse? " He said, "Whoever 

obeys me will enter Paradise. And whoever disobeys me is the one who refuses (to enter 

it. )"4 In another narration, he says, "Whosoever obeys me obeys Alläh, and whosoever 

disobeys me disobeys Allah. Whosoever obeys my commander obeys me, and whosoever 

disobeys my commander disobeys me. "5 On another occasion he indicated to them that 

salvation from Hell can be attained only through obedience to him. Abü Müsä narrated that 

the Prophet said, "My example and the example of what I have been sent with is that of a 

man who came to some people and said, ̀ 0 people! I have seen the enemy's army with my 

own eyes, and I am the naked warner (al-nadhir al- `iryän), so protect yourselves. A group 

of his people obeyed him and fled at night, proceeding stealthily until they were safe, while 

another group of them disbelieved him and stayed at their places until morning when the 

army came upon them, and killed and ruined them completely. This example refers to that 

3 Däwüd, k. al-Sunnah, H. no. 6, b. no. 4607; Tirmidhi, k. al-71m, bä. no. 16, h. no. 2676; Ibn Mäjah, a! - 
Muqaddimah, bä. no. 6, h. no. 42 & 44; Musnad 1, h. no. 16692 & 16694-5; Därimi, al-Mugaddimah, bä. 

no. 16, h. no. 95. 
4 Bukhäri, k. al-I'tis n bi a! -Kitab wa al-Sunnah, bä. no. 2, h. no. 7280; Musnad 1, h. no. 8511. 
5 Muslim, k. al-bnärah, h. no. 1835; Nasä'i, k. al-Bay`ah, U. no. 27, h. no. 4193; k. a! -Isti'dhah, bä. no. 49, 
h. no. 5510; Ibn Miijah, al-Muqaddimah, h. no. 3. 
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person who obeys me and follows what I have brought, and the one who disobeys me and 

disbelieves in the truth I have brought. "6 

The previous lhadiths contain a command or implied command for the Companions 

to act in accordance with the instructions and prohibitions that originate from both the 

Qur' än or the Sunnah of the Prophet. 

Moreover, the Prophet was very keen that people should follow his Sunnah and 

warned them on various occasions against neglecting the commands and prohibitions 

which he brought in addition to and in elucidation of those contained in the Qur'än. He 

himself was well-aware that controversial opinions would arise and hence gave a clear 

warning against them, as reported by `Ubayd Allah b. Abi Räfi` who narrated on the 

authority of his father that Allah's Apostle said, "Let me not find one of you reclining on 

his couch when he hears something regarding me which I have commanded or forbidden, 

saying, `We do not know. What we find in Allah's Book, we will follow that only. ,, 7 Al- 

Migdäm b. Ma`di-karib al-Kindi also reports Allah's Apostle as saying, "Yet the time is 

coming when a hadith of mine will be related to a person reclining on his couch who will 

say, `The book of Alläh, Mighty and Glorious, is (enough) between us and you. Whatever 

we find in it as halal (lawful) we accept as halal and whatever we find in it as liaräm 

(prohibit), we take as haräm. ' Behold, whatever Allah's Apostle has declared as haräm is 

just like that which Allah has declared as haran. "8 

6 Bukhdri, k. al-1'tis m bi al-Kitab wa al-Sunnah, bä. no. 2, h. no. 7283; Muslim, k. al-Fadä'il, h. no. 2283. 
7 Däwiid, k. al-Sunnah, bä. no. 6, h. no. 4605; Ibn Mäjah, al-Muqaddimah, h. no. 13; Tirmidhi, k. al-71m, 
bä. no. 10, h. no. 2663. See also Musnad 1, h. no. 23349. 

Ibn Mdjah, al-Mugaddimah, h. no. 12; Därimi, al-Muqaddimah, bä. no. 49, h. no. 586; Tirmidhi, k. a! -'11m, 
bä. no. 10, b. no. 2664. 
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The Prophet further stated that he did not only bring them the Qur'än but also 

something similar along with it which they should follow, thereby illustrating its exalted 

status. Similarly, Al-Migdäm b. Ma'di-karib narrates that the Prophet said, "Beware! I 

have been given the Qur'an and something like it, yet the time is coming when a man 

replete on his couch will say, `Keep to the Qur'än, what you find in it to be permissible 

treat as permissible, and what you find in it to be prohibited treat as prohibited. ' Beware! 

The domestic ass, beasts of prey with fangs, a find belonging to a confederate, unless its 

owner does not want it, are not permissible to you .... "9 

On one occasion, the Prophet dispatched a messenger in order to convene an 

assembly in his presence so that he might illustrate this point to them. Al-`Irbäd b. 

Säriyah al-Sulam-1 said, "We alighted with the Prophet at Khaybar, 1° and he had his 

Companions with him. The chief of Khaybar was a defiant and abominable man. He came 

to the Prophet and said, ̀ Is it proper for you, Muhammad, that you slaughter our donkeys, 

eat our fruit, and beat our women? ' The Prophet became angry and said, ̀ Ibn `Awf, ride 

your horse, and call loudly, `Beware, Paradise is lawful only for a believer, ' and order that 

they (the people) should gather for prayer. ' They gathered and the Prophet led them in 

prayer, then stood up and said, `Does any of you, while reclining on his couch, imagine 

that Allah has prohibited only that which is to be found in this Qur'an? By Allah, I have 

preached, commanded and prohibited various matters as numerous as that which are found 

in the Qur'an, or more numerous. Allah has not permitted you to enter the houses of the 

9 Däwüd, k. al-Sunnah, bä. no. 6, h. no. 4604; Musnad 1, I. no. 167221. 
10 A famous town situated about 200 miles north of Madinah. It was the location of a great battle between the 
Muslims and the Jews in 7 AH. 
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people of the Book without permission, or beat their women, or eat their fruits when they 

have given you that which is imposed on them. "'" 

Furthermore, he firmly objected to those who violated his Sunnah, even, as in this 

case, when the violation consisted of an excess committed with the intention of emulating 

him more closely (See above, p. 28). 

He also made it known that attempting to bring something into Islam that is 

contrary to the Qur'an and Sunnah, is totally unacceptable, desiring by this that the 

Companions abide solely by what he had brought. ̀ Amr b. `Awf narrated that the Prophet 

said, "... He who introduces an innovation that Allah and His Apostle have not sanctioned, 

would also incur punishment for the sin of one of the people that act upon it, without any 

diminution in the people's punishment for their sins. "12 

In addition to this, in his resolve that the Sunnah should be kept alive and 

circulating among people after his death, he said, as narrated by the above Companion, 

"He who revives a sunnah of mine that was extinct after me, will also receive a reward the 

same as that of one of the people that acts upon it, without any diminution in the people's 

�13 rewards... . 

It is clear from the previously cited hadrths of the Prophet, which contain his 

illustrations of the status of Sunnah, his command that it should be acted upon and his 

warning against neglect and contradiction of it, that it would certainly have provided 

significant motivation for the Companions in their preservation of the Sunnah as well as 

their abiding by it. 

11 Däwüd, k. al-Kharäj wa al-Inmärah wa al-Fay', bä. no. 33, h. no. 3050. See also Musnad 1, h. no. 16743. 
12 Ibn Mäjah, al-Mugaddimah, M. no. 15, h. no. 210; Tirmidhi, k. al-71m, bä. no. 16, h. no. 2677. See also 
Ibn Mdjah, al-Mugaddimah, bä. no. 15, h. no. 209. 
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SECTION 2 

THE PROPHET'S EXHORTATION AND INSTRUCTION TO 
HIS COMPANIONS TO MEMORIZE HADITH 

A number of the Prophet's Companions reported that he would urge them to 

memorize IHadlth. Zayd b. Thäbit said, "I heard the Apostle of Allah say, ̀ May Allah 

brighten a man who hears a hadlth from us, learns it by heart and passes it on to others ... 

. "'14 The same ffadith is narrated with a slightly different wording by `Abd Allah b. 

Mas`üd, who reports that the Prophet said, "May Allah brighten a man who hears what I 

say, understands it, learns it by heart and passes it on to others. Many a bearer of 

knowledge conveys it to one who is more versed than he is .... "15 The Prophet's 

exhortation of his Companions to memorize his hadiths is narrated on many different 

occasions, and expressed by him in various ways, such as, for example, in Abü al-Dardä"s 

narration, "May Allah brighten a man who hears a hadrth from us, passes it on to others 

exactly as he heard it... , "16 and Anas b. Mälik's narration, "May Allah brighten a man 

who hears a hadith from us, understands it and passes it on to others... . "07 It is evident that 

the Prophet urged them to this on more than one occasion, particularly in light of the fact 

that most of the above narrations were given by more than one Companion, and, for 

example, `Abd Allah b. Mas`üd narrates two accounts, both the first, namely Zayd's 

13 Ibid. 
14 Däwüd, k. a! -71m, bä. no. 10, h. no. 3660. 
15 Tirmidhi, k. al-71m, bä. no. 7, h. no. 2658. 
16 Ddrimi, al-Muqaddimah, bä. no. 24, h. no. 230. 
17 Ibn Mdjah, al-Muqaddimah, bä. no. 18, b. no. 236. 
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hadith, 18 and second narrations cited above. Furthermore, the Companion Abü al-Dardä' 

states that the Prophet mentioned this matter in one of his sermons, 19 while the 

Companion, Jubayr b. Mut`im, states that the Prophet mentioned it in one of his sermons 

at Mind, during a pilgrimage. 20 All this serves to demonstrate that the Prophet stated this 

particular hadlth on several occasions, and that it was well known amongst his 

Companions from Madinah, not to mention the thousands of other pilgrims. Al-Suyuti 

considers it to be one of the mutawätir hadith and quotes it in his book al Azhar al- 

mutanäthiral: with narrations by more than thirty Companions. 21 

The Prophet also requested those who came to see him from Bahrain to memorize 

his hadiths. Abü Jamrah narrates, "... Once Ibn `Abbäs said that a delegation of the tribe 

of `Abd al-Qays came to the Prophet ... They said, ̀ We have come to you from a distant 

place and there is a tribe of the infidels of Mudar between you and us and we can not come 

to you except in the sacred month. So please order us to do something good (i. e. right 

action) of which we may also inform our people whom we have left behind [at home] and 

by which we may enter Paradise. ' The Prophet ordered them to do four things, and forbade 

them from four things... The Prophet further said, ̀ Memorize these [instructions] and tell 

them to the people whom you have left behind. "' 22 

This is a clear reference to the fact that the delegation from `Abd al-Qays embraced 

Islam before the various other tribes from Muciar that were situated between them and 

18 See Bayän, vol. 1, p. 40. 
19 Därimi, al-Mugaddimah, bä. no. 24, h. no. 230. 
20 Ibn Mäjah, k. al-Mangsik, bä. no. 76, b. no. 3056; Därimi, al-Mugaddimah, bä. no. 24, h. no. 228; Bayän, 
vol. 1, p. 41. 
21 Suyüti TR, vol. 2, p. 179. 
22 Bukhäri, k. al-71m, bä. no. 25, h. no. 87; Muslim, k. al-Imän, h. no. 24; Tayälisi, h. no. 2747. 
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Madinah. This is confirmed by Bukhäri's narrating that Ibn `Abbas said, "The first 

Jumu ̀ ah prayer offered after the Jumu ̀ah prayer at the mosque of Alläh's Apostle was in 

the mosque of the tribe of `Abd al-Qays at Juwäthä in Bahrain. "23 It is well-known that the 

first Jumu ̀ ah prayer that was offered in the Prophet's mosque took place during the first 

year of hijrah. 24 As to the had. th related by Jubayr b. Mut`im, in which he cites what the 

Prophet said in his sermon at Mind, it occurred at a later date. This therefore shows us the 

importance that the Prophet attached to the question of the preservation of his hadtths 

(sayings) from the time that he arrived in Madinah until the time of his pilgrimage in the 

year 10. 

It is natural, therefore, that we find the contents of these Prophetic instructions 

reflected in the behavior of some of the Prophet's Companions. Abü Hurayrah tells us that 

he was always in the Prophet's company and further states, "I used to attend that which 

they used not to attend and I used to memorize that which they used not to memorize. , 25 

`Abd Alläh b. `Umar testified that Abü Hurayrah was a learned man and had a good 

memory when he said, "You, Abü Hurayrah, are the most knowledgeable amongst us 

about the Apostle of Allah and you have memorized more of his hadnhs than any of us. " 

He made this statement after he had objected to one of Abü Hurayrah's narrations saying, 

"Check that what you are saying is correct. " Upon hearing this, the latter took him by the 

hand, led him to `A'ishah and asked her whether what he had said was correct, she 

answered, "Abu Hurayrah is right. " 26 ̀Umar b. al-Khattäb indicated that the Companions 

23 Bukhäri, k. al-Jumu'ah, bä. no. 11, h. no. 892. 
1 See ̀The Prophet's teaching in sermon form, ' pp. 141-2. 
25 Bukhäri, k. al-Ybn, bä. no. 24, h. no. 118. 
26 Ibn Sa'd, vol. 3, p. 363; Bida)ah, vol. 8, p. 107; Fath, vol. 1, p. 225. 
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of the Prophet memorized his hadiths; he said, "One day the Prophet stood up amongst us 

for a long period and informed us about the beginning of creation [talking about 

everything in detail] until he mentioned the people of Paradise entering their places and the 

people of Hell entering their places. Some memorized what he had said, and some forgot 

it. "27 Furthermore, Al-Bard' b. `Azib repeated some sentences which he had memorized 

directly from the Prophet, using one word which differed from what the Prophet had used 

and the Prophet corrected him. 28 ̀Ali b. Abi Tälib complained to the Prophet that he had a 

poor memory and the Prophet told him how to overcome this problem. ̀ Ali said "... I used 

to hear a hadith and when I tried to repeat it I could not, but today, when I hear hadtths 

and relate them I do not miss a word. " 29 ̀Abd Allah b. `Amr b. al `As used to memorize 

the hadnhs by writing them down. He said, "I used to write down everything which I 

heard from the Apostle of Allah. I intended (by this) to memorize it. "30 This is why Abü 

Hurayrah used to say, "There is none among the Companions of the Prophet who has 

narrated more hadiths than I except `Abd Allah b. `Amr (b. Al-`As), who used to write 

them down, while I never did. "31 From the above statements, and others like them, it is 

apparent that the recording and memorization of the Prophet's hadiths was regarded as an 

important undertaking by many of the Companions. 

27 Bukhäri, k. Bad' al-khalq, bä. no. 1, b. no. 3192; Däwüd, k. al-Fitan, bä. no. 1, h. no. 4240; Muslim, k. 

al-Fitan, h. no. 23. 
28 Bukhäri, k. al-Wudü', bä. no. 75, h. no. 247; Muslim, k. al-Dhikr, h. no. 56. 
29 Tirmidhi, k. al-Da'awät, bä. no. 115, h. no. 3570; Akhläq, vol. 2, p. 259. 
3' Musnad 1, vol. 2, p. 162; Däwüd, k. al-71m, bä. no. 3, b. no. 3646; Därimi, al-Mugaddimah, bä. no. 43, h. 

no. 484. 
31 Bukhäri, k. al-71m, bä. no. 39, b. no. 113. 
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On the other hand, some of the Companions who disliked writing down the hadiths 

of the Prophet reported that they used to memorize them, and, as in the case of Abü Said 

and Abü Müsä, also encouraged their students to memorize hadnhs and not to write them 

down. Abü Burdah said, "Abü Müsä once narrated some had. the to us, and when he 

noticed that we were writing them down, he asked us, ̀ Are you writing down what you 

have heard from me? ' We said `Yes. ' He said, ̀ Give it (the slat) to me, ' and requested 

some water to be brought to him, which he used to wipe out what we had written, and he 

said `Learn them by heart as we have done. 02 Abü Nadrah said, "I asked Abü Said al- 

Khudri, `Shall we write what we hear from you? ' He answered, ̀Do you want to turn it 

into Qur'an?! Your Prophet used to talk to us and we used to memorize what he said, 

therefore do as we did. "33 

Due to their concern that the had. the might be forgotten, and indeed that they 

themselves should forget what they had memorized, the Companions engaged in the study 

of Hadith and urged others to do likewise in order to assist themselves and others in 

understanding and committing them to memory, and also with the intention of revising 

hadrths that they might have forgotten. 34 It is worth noting that the Companions had no 

32 Bayän, vol. 1, p. 66. 
33 Ibid. 
34 Ddrimi, bä. no. 51, I. number: 
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need to make a specific effort to memorize accounts of the various events in which the 

Prophet was involved which they themselves had witnessed, in addition to various of his 

more inherently memorable sayings, because, having witnessed them at first-hand they 

were naturally retained in their memories. 

Some Companions excelled in memorizing hadlths (sayings and actions) with a 

particular theme while the Prophet was still alive, due to their special interest or concern 

with that area. Hudhayfah b. al-Yamän, for example, was very interested in the hadnhs 

dealing with fitan, 35 so much so that he became the authority on that subject. He said, "The 

people used to ask Allah's Apostle about the good, but I used to ask him about the evil lest 

I should be overtaken by it. "36 Other Companions also demonstrated a great depth of 

knowledge in a specific area: ̀A'ishah memorized more of the hadtths concerning women 

than any other Companion; Zayd b. Thäbit was the most knowledgeable concerning the 

hadiths dealing with the rules of inheritance; Mu`ädh b. Jabal of the hadiths dealing with 

what is lawful and what is prohibited; `Umar of hadlths dealing with financial matters; 

while `Ali was the most knowledgeable regarding the hadiths that deal with judicial 

questions. 
37 

The evidence supporting our proposition is too great to discuss exhaustively. That 

which has been cited above, which clearly shows that various Companions actively 

c' 46& Via, 1.::,, L oUýrI JJ U 131 «:,. I a:. ßu...: 3 ý. 1. ýj a1r ß; u1 Ul. v : 11. a:, z OA LS" : J5 aIA v, v.. t(vt 464 

"-t w a. ru, Ji i, ' üJ. -I iý ýIýýSº. lrý Iy,. ti" : ýtý ýsý. cýl . , ý... ý( ýC 468 

See also Musnad 3, h. no. 15633: 
: u: tý aUº :ü ý1 a. ü ýs -)t; 

UI uº: h1º ý' rl º, 
I ýfi a;. r> 4r' y' ý(výº; z11 lr t;. tT 
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And h. no. 15633. 
31 Such as: afflictions; overpowered by a tyrant; killing; earthquakes; etc. 
36 Bukhäri, k. al-Fitan, bä. no. 11, h. no. 7084; Muslim, k. al-fm rah, h. no. 51 & 52. 
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memorize hadiths while the Prophet himself was alive, and continued to do so after his 

death, is probably sufficient to demonstrate the strength of concern that the Companions 

had with the memorization of the hadiths of the Prophet in response to his wishes and 

directives, and for other reasons. 38 

Thus, it is clear that the Prophet's exhortation of his Companions to memorize 

Hadith was a very important factor in their preservation. 

Finally, the Prophet did not merely instill a desire for and recognition of the 

necessity for the memorization of ffadith in his Companions, and supervise their efforts to 

achieve that goal, but he also urged them to convey to others what they had memorized. 

He said, "... whoever memorizes anything of what I say should convey it to others. "39 This 

act of conveyance will be examined in the next section. 

" See for example: Musnad 3, h. no. 12493; Tabaräni MS, vol. 1, p. 355, b. no. 556. 
38 See Chapter 1 and the following Sections of this Chapter. 
39 Musnad 1, vol. 4, p. 334. 
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PART I: Chapter 2 

SECTION 3 

THE PROPHET'S COMMAND THAT HIS COMPANIONS 
SHOULD CONVEY HIS HADITH TO OTHERS 

There were a number of approaches which the Prophet used in urging, and indeed 

commanding, his Companions to undertake the task of conveying to other people the 

message of Islam and the 1jadith (his sayings and actions) that they had heard from him. 

The Prophet did not shoulder the task of conveying the message alone, but rather he 

invited the participation of his Companions and others in this important endeavour. As 

such, we find a number of the Prophet's Companions narrating that the Prophet would 

urge them to undertake the task of conveying to others the hadiths which they had heard 

from him. 

1. Bahz b. Hakim narrated from his father, on the authority of his grandfather, 40 that a man 

came to the Prophet asking him about the Islam which he had brought. The Prophet then 

told him about Islam as well as imparting some hadýths. At the end of his speech the 

Prophet said, "Let those who are present convey it to those who are absent ( UJI 

ýý1.,, 41 

2. Asmä' bint Yazid al-Ansäriyah narrated that the Prophet once told them in one of his 

gatherings about al-a ̀ war al-dajja7 (the one-eyed impostor). He told them about the dajja7 

and what he will do, and what will happen before and after his coming. Then the Prophet 

said at the end of his speech, "So whoever has attended this gathering and heard my 

40 He is Mu`äwiyah b. Haydah al-Qushayri. See Tahdhib, vol. 10, p. 205, no. 382. 
41 Musnad 1, vol. 5, p. 4. 
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speech let him convey it to those who are absent (: "JI '. "i j-0 (: 5,, 1 ;; 4-- , 

Swl). "42 

3. After the conquest of Makkah, the Prophet, in his famous khutbah, which includes a 

number of famous hadiths, commanded his victorious Companions, who numbered several 

thousand, to convey to others what was contained in that khutbah. Abü Shurayh said, 

"When `Amr b. Said was sending the troops to Makkah (to fight `Abd Alläh b. al-Zubayr) 

I said to him, `0 chief, allow me to tell you what the Prophet said on the day following the 

conquest of Makkah. My ears heard and my heart comprehended, and I saw him with my 

own eyes, when he said it. He glorified and praised Allah and then said, ̀ Allah, and not the 

people, has made Makkah a sanctuary... So let those who are present convey it to those 

,,, 43 
who are absent. 

4. In the Prophet's khutbah at Mind, which was delivered during hajj, a number of 

Companions, including Abü Bakrah, 44 Ibn `Abbäs, 45 and Abü Harrah al-Ragäsh46 who 

narrated from his uncle and Abü Naclrah, on the authority of someone who heard from the 

Prophet, 47 narrated that the Prophet said, [to the thousands of people present], "Let those 

who are present convey it to those who are absent. " 

42 Ibid., vol. 6, pp. 456-7. 
43 Bukhäri, k. al-71m, bä. no. 37, h. no. 104; Musnad 1, vol. 6, p. 385; Muslim, k. al-Hajj, h. no. 446; 
Musnad 1, vol. 6,385; Tirmidhi, k. al-Hajj, H. no. 1, b. no. 809; Nasä'i, k. al-Hajj, bä. no. 111, h. no. 2875. 
44 Bukhäri, k. al-71m, H. no. 9, h. no. 67; Muslim, k. al-Qasämah, b. no. 29-30; Musnad 1, vol. 5, p. 37**, 
40,45,49; Ibn Mäjah, al-Muqaddimah, H. no. 18, h. no. 233; Därimi, k. al-Manäsik, bä. no. 72, h. no. 
1852. 
45 Bukhäri, k. al-Hajj, bä. no. 132, h. no. 1739. 
46 Musnad 1, vol. 5, pp. 72-3. 
47 Ibid., p. 411. 
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It is clear from the previous texts that the Prophet used to command his 

Companions to disseminate his hadiths after hearing them from him, and there is no doubt 

that the Prophet's command to do so became well known among his Companions. 

Furthermore, the Prophet commanded them to disseminate the badnhs using the 

verb `to narrate as well as the verb ̀ to convey ( D'. Abü Said al-Khudri narrated 

that the Prophet said, "... narrate [the badýths (my sayings and actions)] from me... (ý) .- 

ý); "48 Abü Müsä also narrated that that the Prophet said, "... whoever learns by heart a 

hadith from me, let him narrate it to others (ä: iß ibar Ja. j)? '49 

Another factor that stimulated people to undertake the essential task of conveying 

the hadiths was the Prophet's prayer in which he asked Allah to brighten those who 

convey his hadlths to others (See above, p. 74). He also encouraged them by drawing their 

attention to a very important aspect of the issue, which is the fact that the hadA may well 

reach a man who can understand it better than the one who conveys it to him. Zayd b. 

Thdbt said that he heard the Apostle of Allah say, "... Many a bearer of knowledge 

conveys it to one who is better versed than he is; and many a bearer of knowledge is not 

versed in it. "50 

48 Ibid., vol. 3, p. 39,46,56; Muslim, k. al-Zuhd, h. no. 72. 
49 Musnad 1, vol. 4, p. 334. 
50 Ddwüd, k. al-71m, bä. no. 10, h. no. 3660. In this hadnh the Prophet is narrated as praying for the 

prosperity of a man who transmits his hadiths to others and teaches the knowledge contained therein. He 

stated that on occasion the man who hears a hadrth initially does not understand it in as much depth as the 
man to whom he transmits it; therefore, one should preach the knowledge of religion as much as possible. 
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We have seen that the same Jhadnh is narrated by `Abd Allah b. Mas`üd and Jubayr 

b. Mut`im. The latter narrated it with slightly different wording who said that the Prophet 

mentioned it in his sermon at Mind (See above, pp. 75). We have also seen that al-Suyuti 

considers it to be one of the mutawätir hadith ( See above, p. 75). 

In order to encourage those who did not know a great deal of the Qur'än and 

Hadtth, we find the Prophet ordering them to convey even a single sentence: ̀Abd Alläh b. 

`Amr narrates that the Prophet said, "Convey (my teachings) from me to the people even 

if it were a single sentence... .� 
51 

From the evidence mentioned previously, it can be concluded that ensuring the 

correct conveyance and propagation of his had-Tths and indeed of the entire message of 

Islam was given the greatest attention by the Prophet, from the beginning of his call to 

Islam up until his death. He once asked his Companions whether he had fallen short of 

conveying the message of Allah to them, the Companions replied, "We testify that you 

have conveyed the message of Allah, advised your ummah and performed the duty which 

was laid upon you. , 52 Additionally, in order to make clear the importance of abiding by 

what he had conveyed to the Companions, the Prophet told them about the situation of 

those who did not abide by what he had conveyed to them: they will come to ask for his 

intercession on the Day of Judgement, but he will respond to every one of them saying, "I 

can not help you, for I have conveyed to you. "53 

5' Bukhäri, k. al-Anbiyä', bä. no. 50, h. no. 3461; Tirmidhi, k. al-71m, bä. no. 13, h. no. 2669; Därimi, a! - 
Mugaddimah, bä. no. 46, h. no. 542; Musnad 1, vol. 2, pp. 159,202,214-5. 
52 Musnad 1, vol. 5, p. 16; Mustadrak, vol. 1, pp. 478-9. 
53 Bukhäri, k. al-Jihad, bä. no. 189, h. no. 3073; Muslim, k. al-Imärah, h. no. 24. 
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In order to safeguard his teachings, in their propagation by his Companions and 

others, from distortion, addition or reduction, the Prophet took the following precautionary 

measures: 

First: He commanded them to only convey what they knew to be a hadsth from him. Ibn 

`Abbas narrated that the Prophet said, "Beware of conveying Ihadiths from me except for 

that which you know to be a hadith. "54 

Second: He prayed that Alläh would brighten those who accurately conveyed his hadiths 

without addition or reduction. `Abd Allah b. Mas`üd narrated that he heard the Prophet 

say, "May Allah brighten a person who hears any thing from us and conveys it to others 

exactly as he heard it. "55 Abü al-Dardä' also narrated that the Prophet said very much the 

same in his khutbah. 56 Anas b. Malik narrated that the Prophet said, "May Allah brighten 

a person who hears my speech and does not add anything to it, and then conveys it to 

someone who did not hear it. "57 

Third: He made a statement to the effect that lying about him is not like lying about 

anybody else in its consequences. Al-Mughirah b. Shu'bah narrated that he heard the 

Prophet saying, "Lying about me is not like lying about anybody else. "58 

54 Tirmidhi, k. al-Tafsir, bä. no. 1, b. no. 2951; Musnad 1, vol. 1, pp. 293,323; See also Ibn `Adi, vol. 1, p. 
12; Mishkät, k. al-'Ibn, chapter 2,1. no. 232. 
55 Tirmidhi, k. al-'Ihn, bä. no. 7, h. no. 2657. See also Mishkät, k. a! -71m, chapter 2, h. no. 230. 
56 See above, pp. 74-5. 
57 Bay. n, vol. 1, p. 42. 
S8 Muslim, al-Muqaddimah, bä. no. 2, h. no. 4; Ibn `Adi also mention it from the narration of Said b. Zayd. 
See vol. 1, p. 9. 
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Fourth: He branded as a liar any person who narrates hadlths that are deemed false. 

Samurah b. Jundub and al-Mughirah b. Shu'bah narrated that the Prophet said, "Whoever 

narrates a hadlth from me that is known to be false, is one of the liars. "59 

Fifth: On many occasions he made clear that those who lie about him would be in Hell- 

fire. This has been narrated by 'Al! b. Abi Tälib, 60 Salamah, 61 Anas b. Mälik, 62 Abü Said 

al-Khudri63 and ̀ Abd Allah b. `Amr. 64 A1-Suyuti considered it to be one of the mutawätir 

Ihadith and quoted it in his book Qatf al-azhär with narrations by more than seventy five 

Companions. 65 

In conclusion, it is apparent that the Prophet's command to his Companions to 

convey his hadiths and the message of Islam properly and accurately, was in order that 

these hadiths would be preserved and so could be passed on to others, as has occurred ever 

since. 

59 Muslim, al-Muqaddimah, bä. no. 1. See also Ibn Mäjah, al-Muqaddimah, bä. no. 5, h. no. 38-41. He 

mentions it from the narration of 'All b. Abi Tälib; Tirmidhi, k. al-71m, bä. no. 9, h. no. 2662. 
60 Bukhäri, k. al-71m, bd. no. 38, h. no. 106; Muslim, al-Mugaddimah, bä. no. 2, h. no. 1. 
61 Bukhäri, k. al-71m, bä. no. 38, h. no. 109; Ibn Mäjah, al-Mugaddimah, bä. no. 4, h. no. 34. 
62 Bukhäri, k. al-71m, bä. no. 38, h. no. 108; 
63 Musnad 1, vol. 3, p. 93; See Muslim, k. al-Zuhd, h. no. 72. 
64 Bukhärl, k. al-Anbiyä', bä. no. 50, b. no. 3461; Tirmidhi, k. al-71m, bä. no. 13, h. no. 2669. 
65 PP. 23-4. 
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PART I: Chapter 2 

SECTION 4 

THE PROPHET'S PERMISSION FOR THE WRITING 
166 DOWN OF HIS MDITI 

Researchers on the subject of the recording of the Prophetic hadiths find two 

groups of hadrths, that address this issue: the first group allows and indeed commands the 

writing down of hadiths, whereas the second group prohibits it. Before endorsing either of 

these two groups of liadtths as abrogating the other, or indeed ascertaining their 

authenticity, it is necessary to study, in depth, the transmission of each lhadith individually, 

in accordance with the methodology of the traditionists. 67 We then have to identify the 

particulars of the subject at issue from the analytical standpoint of the authentic texts. The 

approach of the Companions, who were responsible for transmitting both groups, is crucial 

in determining the outcome of this discussion, while the chronological arrangement of the 

hadiths may also help us to reach an accurate conclusion with regards to this issue. 

A. lhadnhs that allow writing 

The permission to allow the writing down of 1Yadith is understood from the 

following Prophetic had. ths: 

Al. `Abd Allah b. `Amr b. al-`As, 68 Anas b. Mälik69 and ̀ Abd Allah b. `Abbäs70 all 

report that the Prophet said, "Document knowledge (al- `ilm) by writing. " 

66 The following discussion deals only with the hadrths ascribed to the Prophet. 
67 Every . iaditth has two elements; the isnäd (the chain of transmitters) and the matn (text). Each of these two 
parts is of equal importance to a scholar. The latter, as a report of the sayings or doings of the Prophet, forms 
the basis of the Islamic rituals and laws; and the former constitutes the credentials of the latter. In order to 
verify the authenticity of a fiadnh, the traditionists analysed both the matn and the isnad using a highly 
developed science. 
68 Mustadrak, vol. 1, p. 188; Rämhurmuzi, p. 365, h. no. 318; Tagyid; p. 69; Bayän, vol. 1, p. 73. 
69 Rämhurmuzi, p. 368, lh. no. 327; Tagyid, p. 70; Bayän, vol. 1, p. 72. 
70 Silsilat, vol. 5, p. 43, no. 2026, citing Kämil, vol. 1, p. 101 Q. 

87 



PART I: Chapter 2 

A2. Räfi` b. Khadij asked the Prophet, "We hear some things from you, shall we write 

them? " The Prophet said, "Write (them) down and it is not sinful to do so. "71 

A3. `Abd Alläh b. `Amr said, "I used to write down everything that I heard from the 

Apostle of Allah. I intended (by that) to memorize it. The Quraysh prohibited me saying, 

`Do you write everything that you hear from him while the Apostle of Allah is a human 

being; he speaks in anger and in pleasure?! ' So I stopped writing, and mentioned it to the 

Apostle of Alläh. He signaled with his finger to his mouth and said, ̀ Write, for by Him in 

whose hand lies my soul, only truth comes out from it. ")72 

A4. Abü Hurayrah said, "When Allah gave victory to His Apostle over the people of 

Makkah, Allah's Apostle stood up among the people and, after glorifying Allah, said, 

`Allah has prohibited fighting in Makkah and has given authority over it to His Apostle 

and the believers, fighting was not legal for anyone`before me, and was made legal for me 

for a part of a day, and it will not be legal for anyone after me. Its game should not be 

hunted, its thorn bushes should not be uprooted, and picking up its fallen things is not 

allowed except for one who makes a public announcement, and he whose relative is 

murdered has the option either to accept a compensation for it or to retaliate. ' Al-`Abbäs 

said, `Except al-idhkhir, for we use it in our graves and houses. ' Allah's Apostle said, 

`Except al-idhkhir. ' Abü Shah, a Yemenite, stood up and said, ̀ 0 Alläh's Apostle! Get it 

written for me. ' Allah's Apostle said to his Companions, ̀Write it for Abü Shah. "'73 

71 Tagyid, p. 73; Rämhurmuzi, p. 369, h. no. 331. 
72 Däwüd, k. al-71m, bä. no. 3, h. no. 3646; Musnad 1, vol. 2, p. 162,192; Därimi, al-Mugaddimah, bä. no. 
43, h. no. 484; Tagyid, p. 80; Akhläq, vol. 2, p. 36; Mustadrak, vol. 1, pp. 186-7; Bayän, vol. 1, p. 71; 
Rämhurmuzi, 336, h. no. 321. 
73 Bukhäri, k. al-Lugatah, bä. no. 7, b. no. 2434; Muslim, k. al-Hajj, h. no. 447; Musnad 1, vol. 2, p. 238; 
Däwüd, k. al-71m, bä. no. 3, h. no. 3649; Tirmidhi, k. al-Ibn, bä. no. 12, h. no. 2667; Bayän, vol. 1, p. 70; 
Tagyid, p. 86; Rämhurmuzi, pp. 363-4, h. no. 314. 
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A5. Both Abü Hurayrah74 and Anas b. Mälik75 narrate that a man of the Ansär said to the 

Prophet, "Oh Prophet of Allah, I hear from you hadrths and I am afraid that I may lose 

them! " The Prophet replied, "Seek help in your right hand [i. e. write them down]. " 

An examination of the transmission of the above permitting hadrths 

First: An examination of the transmission of the first hadtth (Al) narrated by `Abd Allah 

b. `Amr, Anas b. Malik and Ibn 'Abbas 

The Prophet 

Ibn `Abbas `Abd Allah b. `Amr Anas b. Malik 

al-A`raj Atä' Shuayb Thumämah al-Zuhri 

11 
`Amr 'Abd- Allah b. 

al-Muthannä 

Abü al- Ibn Jurayj Ibn Abi `Abd al-Hamid Ismd'll b. 
Zinäd Dhi'b b. Sulaymän Ibrahim 

11111 
Hafs b. `Abd- Allah b. Ismä'il b. `Abd Allah b. Ismä`i1 b. 
`Amr al-Mu'ammal Yahyd al-Mu'ammal Luwayn Abi Uways 
(1)76, (11) 77 (III)78 (IV) 79 (Vf (VI)8i 

74 Tagvid, p. 66. 
75 Ibid., p. 67. 
76 Si/si/at, vol. 5, p. 43, citing Kämil, vol. 1, p. 101Q. 
"Buvän, vol. 1, p. 73; Taqy d, p. 69. 
'" Ba}'än, vol. 1, p. 72; Rämhurmuzi, p. 368; Tateid, p. 70. 
'9 Rämhurmuzi, p. 365, Tagyid, p. 69. 
80 Silsi/at, vol. 5, p. 41, citing al-Fawä'id, vol. 2, p. 245; Akhbär as6ahän, vol. 2, p. 228; Musnad a/- 
Shihab, vol. 2, p. 53. 
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The famous modern traditionist. Muhammad Näsir al-Din al-Albani, in his book 

Si/si/at a/-ahädtth a/-sahihah, vol. 5, pp. 40-44, has exhaustively examined the above 

chains of transmission and established their authenticity in their collective narrations, 

concluding that. "There is no doubt that this hadrth is authentic according to the aggregate 

number of its transmissions. � 82 

Second: An examination of the transmission of the second hadrth (A2) narrated by Abü 

Räfi' 

The Prophet 

Abü Räfi` 

`Abäyah 

Abü Mudrik 

1 
x; Yahyä b. Hamzah (I) Ibn Thawbän 

Baqiyyah b. Muhammad b. Musaffä 
al-Walid (1I)84 (III) `5 

We should note that the first chain of transmission is incomplete (magtti' or 

mungati `); due to the fact that Yahyä b. Hamzah did not hear from 'Abäyah, whereas the 

second and third chains of transmission are on the authority of Abü Mudrik. Al-Dhahabi 

R1 Taqyid, p. 69. 
82 We refer the reader to his exhaustive examination. 
83 Rämhurmuzi, p. 369, no. 330. 
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says, "Al-Däraqutni says, 'Abü Mudrik is matrük. "'86 Therefore, no reliable evidence can 

be derived from his narration according to the above chains of transmission. 

Third: An examination of the transmission of the third hadtth (A3) narrated by `Abd 

Allah b. `Amr b. al-'As 

The Prophet 

1 
`Abd Allah b. `Amr b. al-`As 

Yüsuf b. Malik Shu'ayb 

1 1 
al-Wal-Id b. 'Amr 
'Abd Allah 

`Ubayd Allah 'Ubayd Allah Duwayd Muhammad 
b. al-Akhnas b. al-Akhnas al-Khuräsäni b. Isbdq 

Yahyd b. Yahyä b. Muhammad b. Yazid b. Härün & 

Said (1)87 Sulaym (11)88 Ali b. Aim (n1)8) Yazid (IV)s'O Muhammad b. Yazid(V)91 

None of the above transmitters is found to be unreliable except Duwayd al- 

Khuräsdni whose name we could not trace in any of the traditionists' references regarding 

KÄ Tagyld, pp. 72-3, Rämhurmuzi, p. 369, no. 331. 
85 Taqyid p. 73. 
86 Mrän, vol. 4, p. 571, no. 10589. 
87 Musnad 1, vol. 2, p. 162; Mustadrak, voll, p. 187; Ddrimi, k. al-Mugaddimah, bä. no. 43, h. no. 484; 

Däwüd. k. al-'llm, bä. no. 3, h. no. 3646; Bayän, vol. 1, p. 71; Akhlay, vol. 1, p. 36, no. 1109; Musnad 1, 

vol. 2, p. 207. 
88 Rämhurmuzi, p. 366, no. 321. 
81 Musnad I, vol. 2. p. 215. 
`" Ibid., p. 215. 
91 Ibid., p. 207. 
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al jarh wa al-ta `di7 (Criticism and justification). 92 Abroad Shäkir reports that this man is 

unknown. 93 Accordingly, this specific transmission would be considered to be tenuous 

(da `If j. However, the other chains are credible as, for example, can be seen in the 

following table in which, by referring to the judgements of the specialized scholars in 

Tahdliu7i al-tahdhl-b and the judgement of Ibn Hajar in Tagrlb al-tahdhib, we can 

authenticate, for instance, the first chain of transmitters: 

Transmitter Reference Vol. Page No. Reference Vol. Page No. 
`Abd Allah Tagrb al- 1 436 502 Tahdhzb al- 5 337 575 
b. `Amr tahdhib tahdhib 
Yüsuf b. 2 382 449 11 421 821 
Mähik 
A1-Walid b. 2 333 65 11 139 231 
`Abd Allah 
`Ubayd Allah 1 530 1423 7 2 1 
b. al-Akhnas 
Yahyä b. 2 348 72 11 216 358 
Said 

92 Such as: Meran; Nubalä'; Hätim; Majrtihm; Tahdhib; Bukhäri DSand Nasä'i D. 
93 Musnad 2, vol. 11, p. 213, no. 7018. Also, Abmad Shäkir has exhaustively examined the chains no. 's 1, IV 
and V, and proved their authenticity in vol. 10, p. 15-7, vol. 11, p. 214 and vol. 11, pp. 157-8. 
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Fourth: An examination of the transmission of the fourth Ihadlth (A4) narrated by Abü 

Hurayrah 

The Prophet 

Abu Hurayrah 

Abü Salamah 

1 Yahyä b. Abi Kathir 

Shaybän I; iarb b. Shaddäd 

1 Abu Abü Däwüd al- 
Nu`aym(I)94 Tay5lisi(II)95 

Yahyä Zuhayr b. Harb 
b. Müsä and 'Ubayd- 

(111)96 AIlah b. Said 
(IV) 97 

Abmad b. 
Hanbal 
M 98 

al-Ayvzä`i 

al-Walid b. Muslim - al-Waled b. Mazyad 

Yahyä b. Mnsä AbU `Abd al-`Abbas 
and Mahmud b. Bakr b. Allah 

Ghaylän (VI)99 
Khulläd 

Tamim b. Muhammad Abü Däwüd al-Waled 

1 Abü al-`Abbas 11 
1 `Abd Allah b. 

`Abd al- Muhammad & Mu'am 
Abü Bakr Rahmän Muhammad b. -mal 
(VII)100 (VIII)101 Bakr (IX)102 (X) 103 

94 Bukhari, k. al-71m, bä. no. 39, h. no. 112. 
95 Musnad 1, vol. 2, p. 238. 
96 Bukhäri, k. al-Lugatah, bä. no. 7, h. no. 2434. 
97 Muslim, k. al-Hajj, h. no. 447. 
98 Musnad 1, vol. 2, p. 238. 
99 Tirmidhi, k. al-71m, bä. 12, h. no. 2667. 
10° Tagyid, p. 86. 
101 Rämhurmuzi, pp. 363-4. 
102 Bayän, vol. 1, p. 70. 
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An examination of the above chains of transmission would be very difficult in 

practice. However, the verification of al-Bukhäri's and Muslim's narrations, referred to in 

the above diagram in figures (I), (III) and (IV), gives us a good idea as to the credibility or 

otherwise of the transmission process. The scholars specialising in the criticism of Hadith 

approved of the transmitters of those narrations, as can be seen from their judgements in 

Tahdhllb al-tahd/sib and in addition, from the judgement of Ibn I ajar in Tagrl-b al- 

tahdhib: 

Transmitter Reference Vol. Page No. Reference Vol. Page No. 
Abi! Tagrib al- - - - Tahdhb al- 12 262 1216 
Hurayrah tahdhib tahdhib 
Abi! 2 430 63 12 115 537 
Salamah 
Yahyä b. 2 356 158 11 268 539 
Abi Kathir 
Shaybän 1 356 115 4 373 628 
Abü 2 110 34 8 270 504 
Nu` aym 
A1-Awzä'i 1 493 1064 6 238 484 
Al-Walid 2 336 89 11 151 254 
b. Muslim 
Yahyd b. 2 359 185 11 289 565 
Mu-sä 
Zuhayr b. 1 264 73 3 342 637 
Harb 

Thus, in the final analysis, all of these transmitters are trustworthy and credible; 

and therefore their narrations are deemed to be authentic and admissible. 

Fifth: An examination of the transmission of the fifth hadtth (A5) narrated by Abü 

Hurayrah and Anas b. Mälik104 

103 Däwüd, k. al-`Ilm, bä. no. 3, h. no. 3649. 
104 Tagy d, pp. 65-8. 

94 



PART I: Chapter 2 

The Prophet 

1 
Anas b. Mä1ik Abü Hurayrah 

11 
`Ubayd Allah b. Abi Bakr Abü Sälib 

11 
al-Khasib b. Jahdar I 

Suhayl al-Khasib b. Jabdar Yahyä Abü al-Facil 

11 
Yahyä b. Saldm al-Khalil b. Murrah 

1 
Yahyä b. Said aI-`Attar 

All of these chains of transmission are objectionable and are inadmissible owing to 

the unreliability of the transmitters. For instance al- Khasb b. Jahdar has been criticized 

as a liar 10.5 and is therefore classified as a blameworthy narrator. Yahyä b. Said al- 

IAttärl"6 and al-Khalil b. Murrah107 were also criticized as weak. Abü al-Fadl is 

described as unknown. 108 Accordingly the hadtth in question is inadmissible according to 

all the reliable critics of Hadtth. 

'05 Majrühm, vol. 1, p. 287; Hätim, vol 3, p. 396, no. 1826; Mcän, vol. 1, p. 653, no. 2509. 
106 Majrt7hm, vol. 2, p. 123, ljI tim, vol. 9, p. 152, no. 628; M än, vol. 4, p. 379, no. 9519; Tagrih, vol. 2, p. 
348, no. 73. 
107 Majrühm, vol. 1, p. 286; Meän, vol. I, p. 667, no. 2572; Tagrib, vol. I. p. 228, no. 166. 
108 Taqyid, p 67. 

95 



PART 1: Chapter 2 

In conclusion, we have ascertained that all of the Prophetic hadiths permitting the 

writing down of hadiths are authentic and reliable except the second (A2) and fifth (A5), 

which were narrated by Räfi`, Abü Hurayrah and Anas b. Malik respectively, owing to the 

unreliability of their chains of transmission as shown above. 

B. hadnhs that prohibit writing 

B1. Abü Said Al-Khudri reported that Allah's Apostle said, "Do not write down anything 

from me, and he who has written down anything from me, except the Qur'än, should 

efface it; and narrate from me, for there is no harm in that and he who attributes any 

falsehood to me (and Hammära said, `I think he also said, ̀ deliberately') will find his 

abode in the Hell-Fire. "109 

B2. Abü Said al-Khudr1 said, "We asked the Prophet to allow us to write down his 

hadlths but he did not allow us to do so. "' 10 Some narrations report that Abü Said 

personally sought the Prophet's permission but failed to gain it. ill 

B3. Abü Hurayrah narrates, "The Prophet came to us when we were writing his hadnhs. 

He prevented us from doing so ... "112 

B4. Zayd b. Thäbit reports that the Prophet prevented His Companions from writing His 

hadiths. 113 Other narrations said that Zayd b. Thäbit entered upon Mu`äwiyah and asked 

109 Muslim, k. al-Zuhd wa al-ragä'iq, h. no. 72; Musnad 1, vol. 3, p. 12**, p. 21,39 and 56; Därimi, al- 
Mugaddimah, bä. no. 42, h. no. 450; Tagyid, pp. 29-32. 
110 Tirmidhi, k. al-Ibn, H. no. 11, b. no. 2665; Tagyid, p. 33; Ddrimi, al-Mugaddimah, bä. no. 42, h. no. 
451; Rämhurmuzi, p. 379, b. no. 362. 
111 Tagy. Fd, pp. 32-3. 
112 Ibid., pp. 33-5. 
113 Ibid., p. 35. 
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him about a hadrth. He ordered a man to write it. Zayd said. "The Apostle of Allah 

ordered us not to write any of his hadrths. " He then erased it. 114 

An examination of the transmission of the above preventive hadrths 

First: An examination of the transmission of the first haditth (B I) narrated by Abü Said 

al-Khudri 

The Prophet 

Abü Said 

`Atä' b. Yasär 

1 Zayd b. Aslam 

Hammäm (I)11 s `Abd al-Rahmän b. Hishäm (III)'' 6 
Zayd b. Aslam 

Sufyan b. `Uyayynah (11) 

The specialist scholars of ffadtth differ regarding this particular hadlth: Some say 

that it only goes back to Abü Said al-Khudri, while the others trace it back to the Prophet 

himself. Ibn Hajar al-`Asgaläni reports that many of the authorities on this science, 

including al-Bukhäri and others, consider this hadnh to merely be a statement by Abü 

114 Däwüd, k. al-'!! m, bä. no. 3, h. no. 3647; Taqyid, p. 35. 
.. 5 Muslim, k. al-Zuhd, b. no. 72; Tagvld, p. 29-31; Mustadrak, vol. 1, p. 127; Musnad 1, vol. 3, p. 12**, 21, 
39 and 56. 
"6 Taqyid, p. 33. 
117 Ibid.; Rämhurmuzi, p. 379, h. no. 362. 
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Said al-Khudri. '118 Besides. al-Khatib certifies that it was widely known that this hadith 

went back to Abü Said and no further. 1 It can then be said that the hadnh reported by 

AN Said which prohibits the writing of hadtths is a controversial hadlth because the 

scholars are in doubt of whether its source is in fact the Prophet or Abü Said. 

Second: An examination of the transmission of the second hadtth (B2) narrated by Abü 

Said al-Khudri 

The Prophet 

Abü Said 

Atä' 

Zayd b. Aslam Aslam 

1 
'Abd al-Rahmän b. Zayd Sufyän b. 'Uyayynah Zayd b. Aslam 

11 Sufyän b. `Uyayynah Sufyän b. `Uyayynah 

1 
Muhammad b. al-Husayn b. Abu Ma'mar Sufyän b. 
Sulayman (I)1'" al-Hasan(iº)1'1 (111) 122 Waki'(IV)''` 

A. An examination of the first and second transmissions 

' Fath, vol. 1, p. 208. 
Tagyid, p. 32. 

120 Ibid., pp. 32-3. 
121 Ibid., p. 33; Rämhurmuzi, p. 379, no. 362. 
122 Därimi, k. al-Mugaddimah, bä. no. 42, h. no. 451. 

98 



PART I: Chapter 2 

The critics of Had th almost all agree on the unreliability of `Abd al-Rahmän b. 

Zayd and maintain that his narrations are unacceptable. For instance, al-Bukhäri says in 

his book al-Du`afä' al-caghir that ̀ Ali b. `Abd Alläh had very much discredited ̀ Abd al- 

Rahmän b. Zayd. 124 Also, al-Nasä'i concludes in his book al-Du`afä' wa al-matrükm that 

`Abd al-Rahmän b. Zayd is da ̀  (weak). 125 The same opinion is expressly held by Ibn 

Iiibbän who accuses ̀Abd al-Rahmän b. Zayd of altering the content and chains of 

transmission of his narrations to such an extent that he merits the designation al-tack (one 

whose lhadrth is left aside as invalid. ) He also mentions the assessments of various other 

critics, saying that Yahyä b. Main, the famous traditionist, is of the opinion that `Abd al- 

Rahmän, `Abd Allah and Usämah, the sons of Zayd b. Aslam, were all discreditable 

transmitters of Prophetic hadiths. It is reported by al-Shäfi`i that Malik was once told a 

hadith, which he found suspicious. Mälik commented, "Go to `Abd al-Rahmän b. Zayd 

who would ascribe it to his father on the authority of Noah! " Ahmad b. I ianbal agrees with 

the above opinions on `Abd al-Rahmän b Zayd. 126 Al-Dhahabi mentions all of these 

opinions, adding to them al-Shäfi`i's description of an incident where a man asked ̀Abd 

al-Rahmdn b. Zayd, "Did your father tell you that the ark of Noah came and 

circumambulated the Ka ̀ bah and prayed two rak`as behind the magam? 127" He replied, 

"Yes. "128 ̀ Abd al-Rahmän was also discredited by many others, such as Abü Ilätim al- 

123 Tirmidhi, k. al-'Ihn, bä. no. 11, h. no. 2665. 
124 Bukhäri DS, p. 245. 
125 Nasä'i D, p. 294. 
126 Majrühm, pp. 57-8. 
127 The place where Prophet Ibrähim stood while he and Ismä'il were building the Ka'bah in Makkah. 
128 Main, vol. 2, pp. 564-6, no. 4868. 
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Räzi, Abü Zur'ah al-Räzi129 and Ibn Iiajar al-`Asgaläni. 130 Therefore, ̀ Abd al-Rahmän b. 

Zayd's narration of the Prophetic hadith at issue seems to be unacceptable and thus can 

not be used in support of a credible argument. 

B. An examination of the third and fourth transmissions 

The third chain of transmission is on the authority of Sufyän b. Waki', who, it is 

claimed, is a discreditable transmitter because he used to rely on an untrustworthy scribe. 

Therefore, he was discredited in this regard as a matter of precaution. 131 As far as the 

fourth chain of transmission is concerned- it is on the authority of Abü Ma'mar who is a 

trustworthy, credible transmitter. 132 In addition, no one else in this chain of transmitters is 

found to be discreditable. 133 Accordingly, this narration seems to be sound by this chain 

and can be regarded as legitimate evidence in elucidating the matter under discussion. 

129 Udtim, vol. 2, p. 233. 
130 Tagrlb, vol. 1, p. 480, no. 941. 
13' Ibid., vol. 1, p. 312, no. 323; Tahdhib, vol. 4, p. 123-4, Iiätim, vol. 4, p. 230, no. 991. 
132 Taqrib, vol. 1, p. 65, no. 475; Mizän, vol. 1, p. 220, no. 844. 
133 See for example: Mhän; Udtim; Nubalä' and Tahdhib. 
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Third: An examination of the transmission of the third hadnh (B3) narrated by Abü 

Hurayrah 

The narrations reported by Abü Hurayrah can hardly be accepted in this context 

owing to the fact that they were reported on the authority of `Abd al-Rahmän b. Zayd. 

The Prophet 

1 
Abü Hurayrah 

1 
`Atä' b. Yasär 

ý 
Zayd b. Aslam 

1 
`Abd al-Rahmän b. Zayd 

Ishäq b. Yaqüb b. 'Abd- Allah b. `Abd- Allah 
`Isd (1), 34 Muhammad (11)1 35 Sahl (111)136 `Awn(IV)t37 b. `Amr (V)138 

As can be seen from the above, `Abd al-Rahmän's narrations are widely criticized 

by the specialists. '' Al-Dhahabi goes so far as to rule that Abü Hurayrah's narration 

which is reported by 'Abd al-Rahmän is hadithun munkar (a hadtth narrated by only one 

discredited narrator. ) 140 This opinion was further supported by Abü Hurayrah himself who 

said, "There is none among the Companions of the Prophet who has narrated more hadiths 

"' Musnad 1, vol. 3, p. 12. 
iss Tagyld, p. 34. 
'36 Ibid. 
"' Ibid. 

1; 8 Ibid., p. 33. 
139 See pp. 99-100. 
140 Meran, vol. 2, p. 565, no. 4868. 
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than I except `Abd- Allah Ibn `Amr Ibn Al-`As, who used to write them down while I 

never did. " 41 In addition, it was Abü Hurayrah who reported the hadrths involving the 

case of Abü Shah who asked the Prophet to write down his hadrlhs for him; the Prophet 

accepted Abü Shah's request and asked someone to write them down for him. 142 

Fourth: An examination of the transmission of the fourth hadrth (B4) narrated by Zayd b. 

Thäbit 

Al-Khatib al-Baghdädi reports the hadrih narrated by Zayd b. Thdbit on the 

authority of three transmitters, all of them on the authority of Kathir b. Zayd on the 

authority of al-Muttalib b. `Abd Allah b. Hantab on the authority of Zayd b. Thäbit. '4j 

The Prophet 

Zayd b. Thäbit 

1 
al-Muttalib b. `Abd Allah 

Kathir b. Zayd 

Sulaymän b. Biläl Muhammad b. `Abd Abü Ahmad 
Allah b. al-Zubayr 

141 Bukhari, k. al- `/lm, bä. no. 39, h. no. 113. 
142 See above, p. 88. 
143 Tagyid, p. 35. 
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By examining this chain of transmission it becomes clear that: 

Firstly, the critics of ffad. th differ in their appraisal of the credibility of Kathir b. 

Zayd- a section accredit him, while others do not. For instance, al-Nasä'i in his book al- 

Du`afä' wa al-matrfrkin describes Kathir b. Zayd as weak (da ̀  144 Al-Dhahabi, in his 

famous book, Mizän al-i`tidal, mentions various critical assessments of Kathir saying, 

"Abü Zur'ah said, `He (Kathir) is always truthful but is tenuous in respect of the ffadnh 

(sad üqun f1hi lm). ' Al-Nasä' i said, `He (Kathir) is da ̀ ff. ' Ibn al-Dawragi quotes Yahyä 

who said, `There is no harm in him (laysa bihi ba's). ' Ibn al-Madini said, ̀ He is a good 

man but not strong (sa7ihun wa laysa bi-al-gawi), ' which is not very high praise. Yahyä, 

on the authority of Ibn Abi Maryam said, ̀ He is reliable (thiqah). ' Ibn 'Ad! said, ̀ I do not 

see much harm in his narrations (lam ara bi-hadýthi Kathlr ba'S). "'145 Ibn Hibbän 

comments on Kathir b. Zayd saying, "His narrations, though few, involved a lot of 

mistakes. I do not like using his narrations when they are reported solely by him (Una 

kathira al-khata' `ala qillati riwäyatihi, lä yu jibunf al-ihtijäju bihi idhä infarad). " 146 

Consequently, Kathir b. Zayd's narrations should be treated with care. 

Secondly, al-Muttalib b. Hantab, a transmitter in the chain of narration of the 

hadith at issue, did not actually hear any narrations from Zayd b. Thäbit. Ibn Abi Hätim 

says, "He (al-Muttalib) did not hear from Jäbir, or Zayd b. Thäbit, nor from `Umrän b. 

Husayn. He was also not contemporary to any Companion except Sahl b. Sa'd and those 

who lived as long as him. "147 Ibn Hajar al-`Asgaläni says, "The majority of his narrations 

iaa Nasä'i D, P. 302. 
145 Miz , vol. 3, pp. 404-5, no. 6938. 
146 Majr, 7bh, vol. 2, p. 222. 
147 Tahdhib, vol. 10, p. 179. 
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are marasl7. "148 Accordingly, the chain of transmission or isnäd of the hadith at issue is 

mungatf ̀  and as such appears to be discreditable. 

Having examined the chains of transmission of the prohibiting hadiths, it is clear 

that they are not authentic, with the exception of the two narrations from Abü Said al- 

Khudri (B 1 &B2). It is noteworthy that the specialists in the science of IHadth differed on 

the first of these two narrations: Some of them trace it back to Abü Said al-Khudri; and 

others to the Prophet himself. 

Conclusion of the examination of both transmissions 

After the examination of the transmission of both groups, it can be seen that there 

are various authentic hadnhs that allow their being recorded in written form, while there 

are nevertheless two authentic hadiths which prohibit this. 

An analysis of the texts of the permitting and prohibiting hadsths 

First of all, we should note that the narration of `Abd Allah b. `Amr does not imply 

his knowledge of any Prophetic prohibition in this respect, if this had been the case he 

would not have written anything down. On one occasion, the Quraysh rebuked him for 

writing, and accordingly he abstained, while it is more than likely that he would have been 

strict in obedience to any Prophetic prohibition in this regard, had there been one. The 

Quraysh are not reported to have had any knowledge of a prohibition, and had they known 

of one, they would simply have informed him of it, and would not have sought to justify 

their position by stating that the Prophet is, `... a human being who speaks in anger and in 

pleasure. ' Furthermore, the Prophet, when `Abd Allah b. `Amr b. al-`As told him of the 

148 Ibid. 
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Quraysh's opinion, instructed him to write, without prompting any inquiry from the 

Companions regarding this, contrary to their behaviour when they had been faced with 

other sudden changes in the past. Moreover, the cahffah of `Abd Allah b. `Amr gained 

fame amongst the Companions without at any point being challenged or rebuked. ̀ Abd 

Alläh b. `Amy's regard for his calhifah is reflected in his naming it the veracious (al- 

cadigah). 
149 

Secondly, when the Prophet told his Companions to write for Abü Shah, he said, 

"Write for Abü Shah (uktub ti li-abi Shah), " putting his command in the plural form, thus 

opening the way for any number of those present to record the hadiths for AbU Shah. This 

command was issued among a vast gathering of Muslims at the time of the conquest of 

Makkah, yet none of those present enquired about the reason for this order coming after a 

previous prohibition, thus putting in question the assertion that one actually existed at all. 

These instances demonstrate that knowledge of the permissibility of writing down 

the Prophetic hadths was wide-spread among the Companions during the life-time of the 

Prophet. The following story of `Umar b. al-Khattäb provides additional proof. `Urwah 

reports that `Umar b. al-Khattäb wanted to write down the sunan (the sayings and actions 

of the Prophet). He consulted the Companions who gave him their approval. He then made 

istikharah, 150 and continued this for a whole month, until one day he told the Companions, 

"I wanted to write down the sunan but I remembered the nations before you who wrote 

some books and devoted their time and lives to them and neglected the Divine Revelation 

sent to them by God, I am not going to mix anything with the Book of Allah. "151 On 

149 Tagyid, pp. 84-5. 
150 'Asking favors. ' Seeking Alläh to guide one to the right concerning an important endeavour or decision. 
A two rak'ah prayer is offered for this purpose and certain invocations are read after that. 
151 Bay n, vol. 1, p. 64. 
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assumption that this story is authentic, it supports the validity of the assertion that the 

permissibility of writing down Prophetic bad. Fths was known widely among the 

Companions. Otherwise, it is unlikely that ̀ Umar would have consulted them in the first 

instance, and they would certainly not have given him their consent. Also, we should 

notice that `Umar b. al-Khattäb only intended to compile the sunan, as had already been 

done with the Qur'än. However, he retracted his intention, owing not to a Prophetic 

prohibition, but rather due to personal misgivings. 

Thirdly, notwithstanding the above, there remains the important issue of whether it 

is possible to reconcile the two narrations of Abi! Said al-Khudri with the previous 

evidence which affirms the validity of writing down the Prophetic Hadýth. The available 

evidence indicates that these two had. the were among the earliest hadlths, including the 

fact that Abü Said was resident in al-Madinah from the time of the Prophet's 

migration. 152 On the other hand the authentic permitting lhadiths narrated by Abii! 

Hurayrah and `Abd Allah b. `Amr b. al-`As were late hadnhs. `Abd Allah b. `Amr 

embraced Islam late and migrated to al-Madinah in the seventh year of hyrah, 153 while 

Abü Hurayrah embraced Islam between the events of al-Fludaybiyah (the al- 

Hudaybiyah154 covenant was concluded at the end of the sixth year of hyrah) 155 and the 

conquest of Khaybar156 at the beginning of the seventh year. 157 With regards to AbU 

'52Isäbah, vol. 2, p. 32, no. 3196. 
153 Nubalä', vol. 3, p. 60. 
154 A well-known open space located 10 miles from Makkah on the way to Jeddah, that is famous for being 
the place where a truce was reached between the Muslims and the pagan Quraysh. 
Iss Hishäm 1, vol. 2, p. 308. 
156 For the definition of Khaybar, see page 72, footnote no. 10. 
157IFäbah, vol. 4, p. 203; vol. 3,328. 
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Shah's story, the event described took place during the conquest of Makkah which 

happened in the seventh month of the eighth year of hijrah. 158 

It would seem that the Prophetic prohibition was made owing to the following 

considerations: 

First: In order that the first Companions should not be preoccupied with anything besides 

the Holy Qur'an, and in avoidance of the sunan taking a position equal to that of the Holy 

Qur'än: This possibility was the main reason that `Umar b. al-Khattäb refrained from 

compiling the sunan of the Prophet, 159 and it was for the same reason that `Urwah erased 

all that he had written, though later he regretted it. 160 

Second: Al-Bukhäri and various other leading traditionists report the statement of Zayd b. 

Thäbit who was trusted by Abü Bakr al-Siddiq with the task of collecting the Holy 

Qur'an. Zayd was required to exert great efforts in this respect as the Qur'an was written 

on primitive materials such as `usub, likhäf, 161 rigä', aktäf, 162 nihe j 63 and others. These 

materials were evidently the only ones available for the recording of Prophetic hadlths and 

this may have lead to some confusion, resulting in a prohibition against writing hadiths at 

that time. 

However, this prohibition was not in effect for a lengthy period, and before long 

they were allowed to write down texts besides the Holy Qur'an, i. e. al-tashahhud (an 

158 Hishäm 1, vol. 2, p. 389. 
159 See above, p. 105. 
160 Rämhurmuzi, p. 376, no. 353; Tagyfd, p. 60, Bayän, vol. 1, p. 75. 
161 Bukhäri, k. Fadl'il al-Qur'änn, bä. no. 3, b. no. 4986. 
162 Ibid., k. al-Tafsir, s. 9, M. no. 20, h. no. 4679. 
163 Tirmidhi, k. al-Tafsnr, s. 9, no. 3103. 
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invocation which is recited in the ritual prayers). After that, recording of Prophetic hadiths 

was tacitly and generally permitted, inasmuch as Abü Said himself, who reported the first 

Prophetic ban on writing, relates that, "We were not previously allowed to write anything 

except the Qur'an and tashahhud. "164 Furthermore, it is unrealistic to suppose that the 

Prophet should issue an absolute ban on writing down his hadrths because encouragement 

of the pursuit of knowledge by all possible means is central to the Islamic ethos; 165 indeed, 

writing is recommended in certain areas, such as the documenting of debts. 166 Al-Khatb 

al-Baghdiidi argues that since debts are to be documented by being written down, lest they 

should be disputed or forgotten, the recording of lhadiths becomes more urgent still, since 

they are generally more susceptible to the vicissitudes of memory. 167 Also, a permanent 

Prophetic ban on the recording of his hadnhs would be grossly impractical since many of 

them explain and elucidate Qur'anic texts, rules and principles that were, and remain, 

utterly necessary to the lives of the Muslims. Moreover, the Prophet himself instructed his 

Companions, when he was close to death, to bring him a kit äb (something to write on), so 

that he might dictate to them. 168 In fact, there is much evidence of the Prophet's dictation: 

Umm Salamah, the Prophet's wife, said, "The Prophet called for a skin to be brought, and 

164 Ddwüd, k. al-'Ilm, bä. no. 3, h. no. 3648; Tagyid, p. 93. 
165Q 58: 11 & 9: 122. 
166 Q. 2: 282: 

ai :I 

As 
I v": I I" Ii 41 : II tFýýý v---ýJTTý! ýT>ü rýlIlly 

IYlII"1"1 JI J ,II/IA, JI " I, Jý 

J J. 1"I1I",. I I: IJ"1, 

9ýý` 
, ý1 1J "11 i, 

1 
"1 ý. 1 

1, "i ! I. 4 '4 ' J'" I1I 

167 Taqyid, p. 71. 
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4 Ali was sitting with him. The Prophet carried on dictating to `Ali until the face and back 

of the skin were filled. "169 Consequently, the practice of writing hadtths became 

widespread. Even Goldziher says, "Many a companion of the Prophet is likely to have 

carried his cahifah with him and used it to dispense instruction and edification to his 

circle. "loo 

The practical stance of the Companions regarding the writing down of 
the Hadlth 

The practical stance of the Companions gives one the impression that the writing 

down of Ihadiths was a very common and valid practice, inasmuch as even those who 

narrated the prohibition, if indeed that is verified, practiced the writing down of hadtths 

themselves. It also gives us some indication as to what action in actual fact resulted from 

the previous debate. 

First: The stance of those who narrated the Prophet's permission to write: 

1. `Abd Alläh b. `Amr b. a1-`As: 

4 Abd Allah b. `Amr b. al-`As is understood to have written down a great many 

had. ths171 and was proud of his sahffah. 172 This sah fah was so famous that al-Khatb al- 

Baghdädi allocated a whole section of his book to its discussion, 173 and Abü Hurayrah 

168 Bukhäri, k. al-'Ilm, bä. no. 39, b. no. 114. 
169Im1ä', p. 12. 

Goldziher, vol. 2, p. 22. 
See above, p. 77. 

172 Tagyid, pp. 84-5. 
173 Ibid. 
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also attested to the existence of this document. 174 Moreover, it was reported that `Abd 

Allah b. `Amr b. al-`As would dictate hadiths to his disciples. Abü Sabrah said, "`Ubayd 

Alläh b. Ziyäd used to ask about the bawd (basin) of the Prophet Muhammad and rejected 

its existence, after asking Abü Barzah, al-Bard' b. `Azib and `A'idh b. `Amr and another 

man. " As a result, Abü Sabrah said [to `Ubayd Allah], "I am going to relate to you an 

account (hadith) which will remove your doubts. Your father [Ziyäd] once sent some 

money with me to Mu`äwiyah. I met ̀ Abd Alläh b. `Amr who told me about what he had 

heard from the Prophet. He dictated it to me and I wrote it down. I did not add or remove 

a letter ... 
�175 

2. Anas b. Malik: 

Al-Nadr and Müsä, the sons of Anas b. Mälik, narrate that their father told them to 

learn and write down the sayings (hadrths) and actions (sunan) of the Prophet. 176 He said, 

"We did not appreciate the `knowledge' of those who did not write their knowledge 

down. , 177 Anas's disciples also used to take dictation from him. Ibn Sinän said, "I came in 

a delegation from Anbär to al-Haj j äj b. Yüsuf in order to complain against his governor 

Ibn al-Rufayl. I entered his diw n, 178 where I saw an old man amongst a group taking 

dictation from him. I enquired and I was told that he was Anas b. Malik. "179 

3. Räfi` b. Khadij: 

174 See above, p. 77. 
175 Musnad 1, vol. 2, pp. 162-3, Abmad Shdkir has exhaustively examined it, and further, proved its 
authenticity beyond reasonable doubt in al-Musnad (Musnad 2), vol. 10, pp. 20-3. 
176 Tagyid, p. 96. See also Muslim, k. al-Imäm, h. no. 54. 
"' Tagyld, p. 96. 
178 A seated teaching area. 
179 Baghdad, vol. 8, p. 259. 
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Räfi` mentions that he had written hadrths in his possession, however, he did not 

identify the writer of these hadiths. Näfi` b. Jubayr reported that Marwän b. al-IHakam 

addressed people and made mention of Makkah and its inhabitants and its sacredness, 

while making no mention of Madinah, its inhabitants and its sacredness. Räfi` b. Khadij 

called to him and said, "What is this, that I hear you making mention of Makkah and its 

inhabitants and its sacredness, but you did not make mention of Madinah and its 

inhabitants and its sacredness, when the Apostle of Alläh also declared sacred [the area] 

between its two lava lands? And we have a record of this with us written on khawlani 

leather. If you like, I can read it out to you. " Thereupon Marwän became silent, and then 

, said, "I too have heard some part of it. "180 

4. Abü Hurayrah: 

Some reports say that Abü Hurayrah had a compilation of hadnhs. Al-Fuclayl b. 

Masan b. `Amr b. Umayyah on the authority of his father narrates that his father mentioned 

a hadsths in the presence of Abü Hurayrah, who denied it. The narrator told Abiz Hurayrah 

that he had in fact heard it from him. On hearing this, Abü Hurayrah asked him to come to 

his house where he kept his collection of written hadrths: They checked this collection 

where they found the hadith at issue. 181 A1}mad Ibn Iianbal propounds a good argument 

for the assertion that the disciples of Abü Hurayrah contributed to writing his collections 

of hadiths. 182 

Second: The Stance of those who narrated the prohibiting hadnhs: 

"' Muslim, k. al-Hajj, 11. no. 457; Musnad 1, vol. 4, p. 141; Tagyid, pp. 71-2. 
181 Bayän, vol. 1, p. 74. 
182 '11a1, vol. 1, p. 43. Ibn H ajar mentioned another argument in his book Fath, vol. 1, p. 207. See also Nizän, 

vol. 2, p. 246. 
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1. Abi! Said al-Khudri: 

It is reported that he recorded various things besides the Holy Qur'än. Abü al- 

Mutawkkil reports that Abü Said said, "We did not write anything except the Qur'an and 

al-tashahhud. 97183 Al-Khatb says that there is no difference between al-tashahhud and 

other knowledge, which therefore, by implication, broadens the scope of permissible 

writing to include the Hadith. 184 It seems that Abü Said also wrote a Prophetic Ihadýth and 

sent it to Ibn `Abbas. Muslim reports in his Sahfh that Abü Nadrah narrated, "I asked Ibn 

`Abbäs about gold and silver. He asked, `Is it hand to hand exchange? ' I said, ̀ Yes, ' 

whereupon he said, `There is no harm in it. ' I informed Abn Said about it, telling him 

that I had asked Ibn `Abbäs about it, and that he said, ̀ Is it hand to hand exchange? ' and 

that I had said, `Yes, ' whereupon he had said, ̀ There is no harm in it. ' Abü Said then 

asked, `Has he said that? I will soon write to him, and he will not give you this fatwä 

(religious verdict). ,, 185 It would appear that, had Abü Said written to him, he would have 

quoted some of the Prophetic hadiths regarding this matter in his support. 

2. Abü Hurayrah: 

His stance has been previously discussed"186 

3. Zayd b. Thäbit: 

He was the first Companion to write a book concerning the law of inheritance 

(farä'i Al-Zuhri said, "Had Zayd b. Thäbit not written the book on the law of 

183 Däwüd, k. al-71m, bä. no. 3, h. no. 3648; Tagyid, p. 93. 
184 Tagyfd, p. 93. 
185 Muslim, k. al-Musägah, h. no. 99. 
186 See above, p. 111. 
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inheritance (al farä'iý, people would have lost knowledge of it. "187 The introduction of 

this book is still preserved in al-Tabaräni's al-Mu jam al-kab1r. 188 This book was also 

narrated by his son, Khärijah b. Zayd b. Thäbit, and is also one of Ibn Khayr al-Ishbili's 

narrations. 189 Zayd also wrote about the inheritance of a grandfather in accord with the 

instructions of `Umar b. al-Khattäb, 190 and it seems that Zayd allowed his disciples to 

write down his narration. Kathir b. Aflah said that, "We used to write at Zayd b. Thäbit's 

residence, "191 indicating that Zayd did not object to this practice. 

Such cases, especially those involving narrators of the prohibition, show that the 

practice of writing hadlths was widely accepted and practiced by Companions, all of which 

supports the case for its permissibility. 

It can thus be concluded that the Prophet's instructions in this regard did play a 

significant role in the preservation of his ffadýth. 

187 Nubalä', vol. 2, p. 436. 
188 Tabaräni MK, vol. 5, p. 134, no. 4860. 
1$9 Ishbili, p. 263. 
19° Däraqu ni, k. al-Frä'd, vol. 4, p. 46, b. no. 4095. 
191 Tagyid, p. 102. 
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SECTION 5 

THE PROPHET'S LETTERS THAT WERE WRITTEN TO 
ASSIST IN ESTABLISHING THE SUNNAH IN OTHER 

REGIONS 

In the previous section, we discussed the Prophet's permission, and indeed 

instruction, to his Companions to write down his hadýths. We concluded by clarifying the 

impact of this on the Companions and its result, which was the widespread practice of 

recording had. ths, to the extent that some of them compiled books. In this section we shall 

discuss another approach that was adopted by the Prophet in order to spread and preserve 

his Sunnah, namely the dispatching of letters to various regions outside of Madinah. These 

letters - contain numerous explanations of the rulings of the Prophetic Sunnah regarding, for 

example, ritual questions, business transactions, legal penalties, the propagation of Islam, 

etc. 

The Prophet's letters to various leaders and communities are generally considered 

to be an important aspect of the propagation and establishment of the Prophet's Sunnah 

outside Madinah. The principal books, including books of S5-ah and Islamic history 

contain many details of the Prophet's letters, including, for instance, Ibn Isbdq's account 

(d. 151/768), in which he mentions many letters. 192 Al-Qäsim Ibn Salläm (d. 224/838) 

does the same in his book al Amwa7; 193 Ibn Sa'd (d. 230/844) reports more than a hundred 

letters that were directed from the Prophet to various kings, leaders and communities, 194 as 

does al-Tabari (d. 310/922) who mentions various letters in his book Tarlich al-umam wa 

192 Hishäm 1, vol. 2, pp. 525,542-3,589-90,593-6 & 606-8. 
193 Amwa7, pp. 28-32,35,39,244-64 & 447-50. 
194 Ibn Sa'd, vol. 1, pp. 258-91. 
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al-mu! Uk195 Beside these, we find other scholars196 writing on the same topic. 

Furthermore, principal books of Iladtth are unanimous in mentioning the Prophet's letters, 

for instance Musnad Ahmad, 197 Sahfh al-Bukhar%! 98 Sahib Muslim, 199 Sunan Abi 

D. lrvüd, 20° Sunan al Nasä'%Z01 Sunan al-Tirmidlü%202 Sunan Ibn Mäjah, 203 etc. Yet the 

attention paid to the Prophet's letters goes back to the period of the Companions and their 

followers. `Amr Ibn Hazm al-Ansäri d. 50/670204 compiled some of the Prophet's letters in 

a book. 205 Ibn `Abbas d. 68/687 collected some copies of the Prophet's letters along with 

their replies. 206 ̀Urwah Ibn al-Zubayr d. 94/712 attempted to collect the Prophet's letters, 

some of which are mentioned in Abü `Ubayd al-Qäsim b. Salläm's book. 207 Marsden Jones 

states, "We do not have evidence that `Urwah wrote a special book on the Prophet's 

biography. However the numerous citations from `Urwah in the books of Ibn Ishäq and al- 

Wägidi definitely prove that he was the first one to record the Prophet's biography in the 

form in which it was later known. "208 Finally, Ibn Isliäq said, "Yazid b. Abi Habt al-Misri 

told me that he found a book in which was a memorandum containing the names of those 

195 Tabari, vol. 3, pp. 237-50. 
196 Such as al-Ya`qübi (d. 282/895) in his book al-TarI7dt; Ibn Kathir (d. 774/1372) in his book al-BidGyah 
wa al-nihayah; Muhammad al-Ansäri (d. 783/1381) in his book al-Misbäh al-mttdf al-Qalqshandi (d. 
821/1418) in his book Sublh al-a`shä fi sinä'at al-inshä'; al-Magrizi (d. 845/1441) in his booklmid' al- 
astnä ; Ibn Talon (d. 953/1546) in his book I`lä»t al-sd'11nt 'an kulub sayyd al-tnursalnt. 
197 Musnad 1, vol. 1, p. 262 & vol. 4, pp. 74-5. 
198 K. Bad' al-wahl, bä. no. 6; k. al-Maghäi, bä. no. 82; k. al-Tafsir, s. al-7ntradn, bä. no. 4. 
199 K. al-Jihad wa al-siyar, bä. no. 26, h. no. 74, bä. no. 27, h. no. 75; k. al-Libäs wa al-zinah, bä. no. 13, h. 

no. 56-8. 
200 K. al-khAlam, bä. no. 1, h. no. 4214-5. 
201 K. al-Zinah, bä. no. 47, h. no. 5201. 
202 K. al-Istf'dhän, bä. no. 23-5, b. no. 2716-8. 
203 K. al-Zakäh, M. no. 9, h. no. 1798; bä. no. 11, h. no. 1801; H. no. 13, h. no. 1805. 
204 Usd, vol. 3, p. 711-2. 
205 This book was narrated by his son and printed with Ibn Talon's book I'lhn al-sä'ilnt 'an kutub sayyid al- 
tnursalnt, PP. 143-54. 
206 Zayla`i, vol. 4, p. 420. 
207 Amtiva7, p. 246-54 & 257-60. 
208 Wägidi, vol. 1, p. 21. 
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whom the Apostle sent to the countries and kings of the Arabs and non Arabs and what he 

said to his Companions when he sent them. I sent it to Muhammad b. Shihäb al-Zuhri [51- 

124 AH] and he recognized it. "209 

On further scrutiny of the texts of the letters mentioned in the books just cited, we 

find them serving a mixture of purposes including: calling to Islam; proposing a covenant; 

explaining the creed of Islam and the Sunnah, etc. The main reason for the gathering of the 

letters of the Prophet by the above mentioned scholars was simply that frequently these 

letters were official documents written at the Prophet's behest. 

Therefore, this section will involve a search of the relevant Islamic literature for the 

letters which illustrate the extent of the Prophet's endeavours in the preservation of his 

Sunnah by its propagation and establishment outside Madinah, and their examination. 

The letters related to this issue are too numerous to mention here. However, we can 

usefully confine ourselves to discussing a relevant cross-section of the Prophet's letters, 

which clarify for us his role and contribution in the preservation of his Sunan, as for 

example, is the case regarding his letters relating to zakäh. 

The order to pay zaka-h occurs in the Qur'an in many different places, 210 though 

simply in the form of a general command. In other words, no specific instructions are 

given regarding the time of payment, the amount to be payed and the different types of 

zaka-h such as gold, silver, crops and animals. There are other questions which one might 

209 Hishäm 1, vol. 2, p. 607. 
210 see Alfäz, entry: (1.6 ;) 

116 



PART I: Chapter 2 

ask, but one can not find answers to them in the Qur' än. Thus it was incumbent on the 

Prophet himself to illustrate zakäh in detail, not only in Madinah, but by sending letters to 

other regions and countries outside al-Madinah regarding this matter. The letters related to 

zakäh can be described into three types: 

A. The letters the contents of which are known and are related to zaka7z, as well as to other 
Islamic teachings such as the Creeds of Islam, sunan, etc. 

B. The letters the contents of which are known and which are specifically related to zaka7i. 

C. The letters which are only briefly referred to and the contents of which are unknown to 
us. 

Below is an alphabetical list of the names of the places and tribes to which the 

Prophet sent letters: 

1. Bahrain. 211 

2. Dabä'. (located between Oman and Bahrain according to Ibn Sa'd's report. 212 
However, today it is located on the coast of the united Arab emirates. 21 

3. Dümat al-Jandal. 214 

4. Hadramawt. 215 

5. I; iimyar. (to the kings of Himyar). 216 Al-Bayhagi narrated the same letter with some 
additional information. 217 

6. Al-Sif and al-Sahl. 218 

7. Tribe of Banü Aslam. 219 (in al-Küfah). 22° 

8. Tribe of Bähilah (in Bishah). 221 

9. Tribe of Banü al-Härith b. Ka`b. 222 

10. Tribe of Banü al-Hurgah from Juhaynah. 223 

11. Tribe of Banü Judhäm. 224 

211 Ibn Sa'd, vol. 1, p. 263, vol. 4, p. 360. 
212 Ibid., vol. 7, p. 101. 
213 Wathä'iq, p. 164. 
214 Ibn Sa'd, vol. 1, P. 335. 
215 Ibid., P. 287. See also Misbäh, P. 397. 
216 Hishäm 1, vol. 2, p. 589. 
217 Bayhayi, vol. 4, pp. 89-90. 
218 Ibn Sa'd, vol. 1, p. 354. 
219 Ibid. 
220 See Ibid., vol. 4, p. 302; p. 309. 
221 Ibid., vol. 1, p. 284; Micbäh, p. 383. 
222 Hishäm 1, vol. 2, pp. 594-6. 
223 Ibn sa'd, vol. 1, p. 271-2. 
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12. Tribe of Banü al-Jurmuz225 
13. Tribe of Banü Kalb. 226 

14. Tribe of Banü Madhhij (in Kindah). 227 
228 15. Tribe of Baniz Muräd. 

16. Tribe of Banü Sa'd Hudhaym from Qu4ä`ah. 229 

17. Tribe of BanU Sa'd Ibn Bakr. 230 
231 18. Tribe of Banü Zubayd. 

19. Yemen (to the Prophet's governors in Yemen). 232 

In addition to the above, there is an important letter the Prophet was planing to send 

to all of his governors before he died. ̀ Abd Allah b. `Umar said, "The Apostle of Allah 

wrote a letter about sadagah (zaka-h) but it was not sent to his governors as he died before 

this was accomplished. He kept it in the sheath (ghimd) of his sword. So Abü Bakr acted 

upon it until his death, and then `Umar acted upon it until he too died. It contained, ... 

,,, 233 

214 Ibid., p. 270. 
225 Ibid., p. 271-2. 
226 Ibid., p. 335. 
227 Ibid., p. 327. See also Hishäm 1, vol. 2, p. 583; Ibn Sa'd, vol. 6, p. 68. 
228 Ibn Sad, vol. 1, p. 327. See also Hishäm 1, vol. 2, p. 583. 
229 Ibn Sa'd, vol. 1, p. 270. 
230 Ddrimi, k. al-Tahärah, bä. no. 1, h. no. 656. 
231 Ibn Sa'd, vol. 1, p. 327. See also Hishäm 1, vol. 2, p. 583. 
232 Wathä'iq, pp. 200-201. The author cites this letter from: Initä' al-asmä' (manuscript), by al-Magrizi (d. 

845/1441), p. 1039 and al-Wathä'! q al-siyasiyah al ym»aniyyah, by al-Akwa' al-Hawäli, pp. 97-8. 
233 Däwüd, k. al-Zakäh, bä. no. 4, b. no. 1568; Tirmidhi, k. al-Zakäh, bä. no. 4, h. no. 621; Ibn Mäjah, k. al- 
Zakäh, bä. 7, h. no. 1798, bä. 13, h. no. 1805. 
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A table of a brief account of what is contained in the above letters: 

1. Zaka7i on grazing camels: 
The nip-b 234 What is due Glossary 

0-4 0 --- --- 
5-9 1 shah 1 ewe 
10 -14 shätän 2 ewes 
15 - 19 thaläthu-shiyah 3 ewes 
20 - 24 arba `u-shiya7i 4 ewes 
25 - 35 1lbnat-makhäd 

If there is not, then 
Ibn-lab trn 

a she-camel in its second year 

a male-camel in its third year 

36-45 1 Ibnat-lab zm a she-camel in its third year. 
46 - 60 1 ii ah a she-camel in its fourth year. 
61 - 75 1 ah a she-camel in its fifth year 
76 - 90 2 Ibnatä-lab zm two she-camel in their third year 
91 -120 2 higatän two she-camel in their fourth year 
Any number above 120 1 Ibnat-labün for every 

forty camels or higah for 
every fifty 

2. Zakaii on grazing sheep: 

The nisa7, What is due 

0-39 0 --- 
40-120 1 shad (1 ewe) 
121 - 200 shätän (2 ewes) 
200 - 300 thaläthu-shiyah (3 ewes) 
Any number above 300 1 shah for every one hundred 

3. Zaka7i for Cows: 

The nisa-b What is due Glossary 

On every 5 cows 1 shalt ewe 
30 - 39 1 tabf a cow in its second year 
40 1 musinah a cow in its third year 
Any number above 40 1 tabf` for every forty 

4. The zakaM on agricultural produce: 

A tenth is payable on produce watered by rains, springs or any other natural means, 

and a twentieth on produce watered by irrigation, if the total quantity is five awsuq (wisq 
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or wasq: camel-load235) or more. If it does not reach the amount of five camel-loads, no 

zakA is due on it. 

5. The zaka7i on gold and silver coinage: 

Zakah is due on twenty dinars (of gold coin in weight), as it is due on five awäq 

(two hundred dirhams of silver in weight). When the former reaches twenty, half a dinar is 

payable. When the latter reaches two hundred, five dinärs are payable. 

6. Other instructions given by the Prophet in his letters: 

Zaka-h is the obligation of Allah, which Allah has imposed on the Muslims. 

Al-sadagah (zakäh) is not lawful to be paid to Muhammad and his relatives. 

However, it is lawful for the poor of Muslims and Ibn al-sabi7 (a traveler whose 

money has run out). 

No zaka7i is due on house goods. 

If any one wants to pay more than is stipulated, that is good for him. 

An old sheep, one which has a defect in the eye or is thin and male goats are 

not to be accepted as zakäh unless the collector wishes. 

Those animals which are in separate flocks are not to be brought together, and 

those animals which are in one flock are not to be separated out of fear of paying 

more zakah on them. 236 

Regarding property belonging to two partners, they can make claims for 

restitution from one another with equity. 237 

Zaka7i is to be collected from the place where the property is normally present. 

234 The minimum quantity for the payment of zakäh. 
235 Ibn Manzür, under the article (v j ). 

236 A man, for instance, has forty goats in one flock, and forty in another flock. Thus one goat is payable on 
each of these flocks. If when the collector comes, he combines both the flocks, and therefore pays only one 
goat, this would be deception and is, therefore, forbidden. This is an example of combination. It is also 
prohibited to separate them when combined together in one flock. For instance; two partners have two 
hundred and one goats in one flock. Thus three goats are payable; when collection falls due, they separate the 

goats and thus each of them pays only one goat. 
237 For instance; two partners have forty sheep in one flock, each owning twenty sheep, and the collector 
takes one sheep on the forty. The price of the one sheep is divided between them equally. 
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There is to be no collecting of zakah from a distance, nor must people who own 

property remove it far away. 238 

It should be noted that all of the above instructions and commands that are 

mentioned in the Prophet's letters, are considered to be Sunnah. Further, we should bear in 

mind that the above summary does not include all the details relating to zaka-h because the 

letters that have been mentioned are intended to be no more than examples. It is also worth 

adding, that the above details do not contradict what is mentioned regarding zakäh in the 

principal books of Hadrth, such as Sahib al-Bukhärf, Sabi-P Muslim, Sunan AbiDäwzrd, 

Sunan alNasä'f, Sunan al-Tirmidhf, Sunan Ibn M9jah, Sunan al-Därimi, Muwatta' 

Malik and Musnad Ahmad b. ffanbal. 

It can thus be concluded that these instructions regarding zaka7i came to prevail and 

to be followed in a variety of regions. Furthermore, since these letters not only contain 

many of the had. the pertaining to zaka-h, but also include hadrths relating to many other 

aspects of Islamic teaching, including: fasting; pilgrimage; doctrine; business transactions; 

the question of penalties etc., a similar conclusion can be drawn regarding their prevalence. 

In conclusion, the letters of the Prophet were clearly a factor which played a 

significant role in preserving the Sunnah, inasmuch as they enabled the people to attain a 

clear understanding of what is required in zaka-h and to fulfill its obligations correctly. 

238 The original Arabic words are :. i;, `to pull' and :..:.. `to be at a distance'. This means that the collector 

of zakah should not stay at a considerable distance from the animals, and, in addition, he must not make 
people bring their animals to him -lie must go to the owners of the animals in order to collect zalcäh. 
Similarly, the people must not remove their animals to a distance when they are aware that he is coming to 
collect zaka72. This hadnh in effect insists that the collector ofzakäh should not put the people to hardship, 

nor should they hamper him; both parties should give due consideration to the other. 
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SECTION 6 

THE PROPHET'S DISPATCHING OF EDUCATIONAL 
MISSIONS FOR THE PROPAGATION OF HIS SUNNAH IN 

OTHER REGIONS 

In the previous section we mentioned examples of the Prophet's letters to 

neighbouring towns and regions that contain several examples of the teachings of the 

Sunnah. Those who bore these letters were not ignorant of the Prophetic teachings and 

instructions that they contained. Indeed, they were expected to possess sufficient 

knowledge to be able to clarify what was contained in these letters and to answer any 

questions that might be raised by those to whom the letters were sent. In this regard, they 

resembled the envoys and ambassadors of the present. This was particularly important due 

to the content of the letters being general and brief on occasion, and as such demanded 

explanation and clarification by the messengers, who were in fact teachers as well. This 

being the case some of the letters mentioned in the previous section can serve as useful 

examples in this section. 

The Prophet was very keen to propagate the teachings of the Qur'än and Sunnah, 

and sent a number of messengers to neighbouring towns and regions in order to instruct 

people regarding these key sources. Some of the Companions complained to him of the 

bad treatment which they suffered on arrival, but the Prophet insisted that this was not to 

deter them: 'Uqbah b. `Amir narrates that he said to the Prophet "You send us out and it 

happens that (on occasion) we have to stay with such people as do not entertain us. What 

do you think about this? " He said to us, "If you stay with some people and they entertain 

you as they should a guest, accept their hospitality, but if they do not, take the right of the 
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guest from them. " 239 He also endeavoured to make this process successful insofar as he 

would order the people to whom his messengers were dispatched to obey them and offer 

their support. For instance, he wrote a letter to the people of Hajar which runs as follows, 

11... When my messengers reach you, you should obey them and offer them support in the 

matter (concerned) and the way of Allah ... . "240 He also recommended that his 

messengers should be treated well. Ibn Sa'd narrates that, in the letter that the Prophet 

wrote to the people of Yemen he not only informed them about the teachings of Islam and 

the zaka-h of cattle and money, but also recommended them to treat his Companions and 

messengers we . 
241 

This enthusiasm on the part of the Prophet for the dispatching of messengers did 

not begin at the time of his arrival in Madinah, but was already in evidence during his time 

in Makkah. When Islam spread amongst the Ansär households, they sent a man to the 

Prophet with a letter which read, "Send to us a man who can teach us about religion and 

how to recite the Qur'an. " The Prophet sent Mus`ab b. `Umayr. 242 

After his emigration to Madinah, the Prophet continued to pursue his endeavour in 

an expanded form. He would send messengers to teach people in answer to the demands 

made by Muslims who had newly embraced Islam, and were thirsty to learn the Qur'än 

and Sunnah and also purely of his own volition. The following cases are examples of this: 

239 Bukhäri, k. al-Maza7ini wa al-qhacb, bä. no. 18, h. no. 2461; Muslim, k. al-Lugatah, h. no. 17; Däwtid, 
k. al-ACimah, bä. no. 5, h. no. 3752; Ibn Mäjah, k. al-Adab, bä. no. 5, h. no. 3676; Musnad 1, vol. 4, p. 149. 
240 Ibn Sa`d, vol. 1, p. 275-6. 
241 Ibid., p. 264. 
242 Ibid., vol. 3, p. 118. 
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1. A delegation from Banta Kiläb visited the Prophet and said, "A1-Dahhäk b. Sufyän 

came to us with the Book of Allah and your Sunnah, which you ordered him to do ... , "243 

2. A group of people from `Adal and al-Qärah arrived in Madinah in the third year, after 

the battle of Uhud, and said to the Prophet, "0 Apostle of Alläh, we are a people who have 

embraced Islam, so send with us some of your Companions to teach us about our religion, 

teach us how to recite the Qur'an and inform us about the teachings of Islam. " The Prophet 

sent six of his Companions, namely: Marthad b. Abi Marthad al-Ghanawi, Khälid b. al- 

Bukayr al-Laythi, `Asim b. Thäbit b. Abi al-Aglah, Khubayb b. 'Ad!, Zayd b. al-Dithinnah 

b. Mu`dwiyah and ̀ Abd Allah b. Täriq. 244 Although the word Sunnah is not actually used, 

the `teachings of Islam' that are referred to obviously include the Sunnah. 

3. It has been reported on the authority of Anas b. Malik that some people came to the 

Apostle of Allah and said to him, "Send with us some men who may teach us the Qur'an 

and the Sunnah. " Accordingly, he sent seventy men from the Ansär, who were called the 

Reciters and among them was my maternal uncle Haräm, with these people, but they fell 

upon all of them and killed them before they reached their destination. 245 In face of this 

tragedy Allah's Apostle recited qunüt for a period of one month, invoking Allah to punish 

them. 
246 

4. Ibn Isbdq says, "When the Prophet finished his `Umrah, he returned to Madinah and 

made `Attäb b. Usayd a deputy ruler of Makkah. He asked Mu`ädh b. Jabal to stay with 

243 Ibid., vol. 1, p. 300. 
244 Hishäm 1, vol. 2, p. 169. 
245 Muslim, k. al-hnärah, lt. no. 147; Musnad 1, vol. 3, p. 270. 
246 Bukhäri, k. al-Nilr, bä. no. 7, h, no. 1002. 
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him (in order for him) to teach people about religion and to teach them the Qur'an. " 247 It is 

noteworthy that the teaching of the Qur' än entails that the Sunnah also be taught, as was 

discussed in the first section of the first chapter. 

5. Anas b. Mdlik reported that a group of people of Yemen came to the Prophet and said, 

"Send with us a man who will teach us the Sunnah and Islam. " Whereupon the Prophet 

caught hold of the hand of Abü `Ubaydah and said, "He is the man of trust of this 

ummah. "248 At a later date, the Prophet sent Mu`ädh b. Jabal and Abü Müsä to Yemen. 249 

Some Companions of Mu`ädh b. Jabal said, "When the Apostle of Allah intended to send 

Mu`ddh b. Jabal to Yemen, he asked, ̀How will you judge when the occasion of deciding a 

case arises? ' He replied, ̀ I shall judge in accordance with Allah's book. ' He asked ̀ (What 

will you do) if you do not find guidance in Alläh's book? ' He replied, `(I will act) in 

accordance with the Sunnah of the Apostle of Allah. ' He asked, ̀(What will you do) if you 

do not find guidance in the Sunnah of the Apostle of Allah and in Allah's book? ' He 

replied, `I shall do my best to form an opinion and spare no pains (ajtahidu rays wa lä 

al u7. ' ... "250 Furthermore, Ibn `Abd al-Barr states, as narrated by Ibn Ishäq, "The Prophet 

sent Mu`ädh b. Jabal as a judge over al-Janad in Yemen, and to teach people the Qur'än 

and the teachings of Islam ... . "251 Al-Tabari, on the authority of al-Laythi, states that, 

"The Prophet, after his arrival from hajj, divided Yemen into a number of regions and 

247 Hishäm 1, vol. 2, p. 500. 
248 Muslim, k. Fadl'il al-Sahaöah, h. no. 2419. 
249 Musnad 1, vol. 4, p. 397. 
250 Däwüd. k. al-Aga ah, bä. no. 11, h. no. 3592-93; Tirmidhi, k. al-Ahkäm, bä. no. 3, h. no. 1327-8; 
Ddrimi, al-Mugaddhmah, bä. no. 20, h. no. 168; Musnad 1, vol. 5, pp. 230,236,242. 
251 Isti'a7,, vol. 3, pp. 336-7. 
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appointed rulers over it..., Mu`ädh was the teacher who traveled around in the regions of 

Yemen and I iadramawt. "252 

6. The Prophet also sent al-`A1ä' b. al-Iiadrami to the people of Oman after they had 

embraced Islam with the task of instructing them in the teachings of Islam. 253 

Even the military commanders that were sent by the Prophet to propagate Islam and 

fight the enemy, were also ordered by the Prophet to teach people the Qur'an and Sunnah 

at the same time and indeed, as a prelude to any engagement. (See above, p. 27, no. 2, 

under the title of `The use of the word `sunnah' by the Prophet') 

The teaching of the Qur'än and Sunnah was not a task that was restricted to 

messengers dispatched by the Prophet: the delegations which came to Madinah would 

usually stay there for some days, and as such had the chance to learn the Qur'an and 

Sunnah from the Prophet and his Companions. Following this, they would return to teach 

their people what they had learnt, in addition to the Prophet's specific recommendations, as 

evidenced by the following: 

1. Dimäm b. Tha'labah returned to his people after he had been taught by the Prophet, and 

informed them of the orders and prohibitions of the Prophet. 254 

2. Salamah al-Jarmi embraced Islam and stayed with the Prophet for some time. When he 

went back to his people, he taught them what he had learnt from the Prophet. He said, "He 

orders you to do such and such a thing and prohibits you from doing such and such a thing. 

252 Tabari, vol. 4, p. 38. 
253 Ibn Sa'd, vol. 1, p. 351. 
254 Ibid., p. 299. 
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When the time for prayer comes up, one of you should call the adhän, and the one among 

you who knows the most Qur'an should lead you in prayer. "255 

3. As mentioned above, the Prophet ordered the delegation of `Abd al-Qays to do four 

things, and forbade them from four things, he further said, "Memorize them and tell them 

to the people whom you have left behind. "256 

4. Malik b. al- Iuwayrith said, "I came to the Prophet with some men from my tribe and 

stayed with him for twenty nights. ... When he realised our longing for our families, he 

said to us, ̀ Go back and stay with your families and teach them... . "'257 

It is clear that these messengers who were sent by the Prophet played an important 

role in spreading and establishing his Sunnah far afield. 

255 Ibid., p. 336. 
256 See p. 75. 
257 Bukhäri, k. al-Adhan, bä. no. 17, b. no. 628. 
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SECTION 7 

THE PROPHET'S TEACHING OF THE INCOMING 
DELEGATIONS AND THEIR INSTRUCTION IN THE 

SUNNAH 

In the section dealing with the Prophet's exhortation and instruction of his 

Companions to memorize 1jadith, we concluded that the delegation of `Abd al-Qays 

embraced Islam early, and that the delegation came to Madinah in the first years of the 

Prophet's residence there. 258 In addition, Ibn Islhäq mentions the delegation of Muzaynah 

which arrived in the fifth year of hyrah. 259 However, not many delegations came to 

Madinah until after the conquest of Makkah in 8 AH. `Amr b. Salamah says, "... The 

Arabs [other than the Quraysh] delayed their conversion to Islam until the conquest of 

Makkah. They used to say, `Leave him [i. e. Muhammad] and his people Quraysh. If he 

overpowers them, then he is a true Prophet. ' So when Makkah was conquered, every tribe 

rushed to embrace Islam... . "260 Ibn Ishäq says, "The Arabs were waiting to see what the 

reaction of the Quraysh towards Islam would be and what the Prophet would do in 

response. This is because the tribe of Quraysh was the leading tribe and a source of 

guidance to the people, the custodians of the holy house of Allah and the pure descendants 

of the Prophet Ismä'i1 b. Ibrahim. The leaders of the Arabs did not deny these facts. 

Quraysh was also the tribe that declared war on the Prophet. When Makkah was 

conquered, the Quraysh surrendered and embraced Islam, and as a result, it was clear to the 

other Arabs that they had no power to fight the Prophet or to even harbour any hostility 

against him, thus, they entered into Islam, as Allah said, ̀ in crowds, ' from all directions. 

258 See above, pp. 75-6. 
259 Ibn Sa'd, vol. 1, p. 291. 
260 Bukhäri, k. a1-Maghä% bä. no. 53, b. no. 4302; Ibn Sa'd, vol. 1, p. 336. See also Musnad 1, vol. 5, p. 30. 
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Alläh said to his Apostle, `When there comes the help of Alläh and victory, and you see 

that the people enter Allah's religion in crowds, so glorify the praises of your Lord, and 

ask His forgiveness. "' 261 Indeed, 9 AH was subsequently named the `year of the 

delegations. ' 262 

It seems that the number of these delegations was very high as is clear from both 

the astonishment expressed by `Urwah b. al-Zubayr and the suggestion made by `Umar b. 

al-Khattäb. The former said to `A'ishah, "... I am indeed astonished at your knowledge of 

medicine, how is this and where did you get it from? `A'ishah tapped him on his shoulder 

and said, `The Prophet used often to be ill in the final years of his life, and the Arab 

delegations used to come to him from all directions and prescribe treatments for his 

illnesses. It was I who would prepare these medicines for him. "' 263 The latter saw a silken 

cloak being sold at the gate of the Mosque and said to Allah's Apostle, "I wish you would 

buy this to wear on Fridays and also on occasions of the arrivals of the delegations. "264 

Ibn Sa'd mentions in his Tabagät that more than seventy delegations came to the 

Prophet. 265 Ibn Hishäm narrates in his Slrah, on the authority of Ibn Ishäq (d. 151/768), 

which precedes Ibn Sa'd's work, detailed accounts of a number of the delegations. 266 

26' Hishäm 1, vol. 2, p. 560, citing Q. 110. 
262 Ibid., pp. 559-60. 
263 Musnad 1, vol. 6, p. 67. 
264 Bukhäri, k. al-Jumu'ah, bä. no. 7, h. no. 886, k. al-Hibah, bä. no. 27, h. no. 2612, k. al-Libas, bä. no. 30, 
I. no. 5841; Muslim, k. al-libäs tiva al-Zlynah, h. no. 6; Däwüd, k. al-. a1äh, bä. no. 219, h. no. 1076, k. al- 
Libdr, bä. no. 10, h. no. 4040. 
265 Vol. 1, pp. 291-359. 
266 Hishäm 1, vol. 2, pp. 560-98. 

129 



PART I: Chapter 2 

The delegations would take residence in different locations in Madinah. 267 The 

number of people in these delegations varied a great deal. 268 Furthermore, the delegations 

would stay in Madinah for widely varying periods, 269 in order to learn from the Prophet 

and his Companions. Some of these delegations arrived in obedience to a command from 

the Prophet, as was the case with the delegation of `Abd al-Qays270 and also that of al- 

Härith b. Ka`b. 271 

The delegations would occupy a considerable portion of the Prophet's time, to the 

point that he was, on occasion, delayed from performing the prayer at its appointed time. 

Umm Salamah said, "`0 Allah's Apostle, I have heard you forbidding the offering of these 

267 For instance: the delegation of Ghämid resided at Bagi' al-Gharqad (Ibn Sa'd, vol. 1, p. 345); the 
delegation of Daws at Ilarrat al-Dajjäj (Ibid., p. 353); and the Prophet received Banü Mälik, from the 
delegation of Thagif, in his tent (Däwüd, k. a1-Sala-h, bä. no. 326, h. no. 1393; Ibn Sa'd, vol. 1, p. 313; Ibn 
Mäjah, k. Iq&nat al- 'ala7r, bä. no. 178, h. no. 1345). A number of delegations took residence in the houses 

of the Companions of the Prophet, which enabled these delegations to learn from the Companions, and this 
will be illustrated in greater detail later. Examples are plentiful: The delegation of Thagif took residence in 
the house of al-Mughirah b. Shu'bah (Ibid. ); the delegation of Bahrä' at the house of al-Migdäd b. `Amr (Ibn 
Sa`d, vol. 1, p. 331); the delegation of Yall at the house of Ruwayfi' b. Thäbit (Ibid., p. 330); and the 
delegation of Najrän resided at the house of Abo Ayyüb al-Ansäri (Ibid., p. 358). It seems that the house of 
Ramlah bt. al-I; Iärith was used as a residence on a permanent basis as is apparent from the considerable 
number of delegations that stayed there (Such as: Delegation of Mubärib, Kiläb, `Abd al-Qays, Taghlib, 
1; Ianifah, Khawlän, `Udhrah, Ghassän, al-Rahäwiin, al-Nakha'. See Ibid., pp. 229,300,315,316,316,324, 
331,338,344,346 respectively). It is also clear that this house was spacious enough to accommodate a large 

number of people: the last delegation to reside there numbered two hundred (Ibid., p. 346). It is not unlikely 
that there was a residence that was allocated exclusively to the delegations; indeed, as one narration indicates, 
the Prophet said to Thawbän, "Take this delegation to where the delegations reside" (Ibid., p. 332). 
268 Some of the delegations did not consist of more than ten individuals (Such as: Delegation of Banü Kiläb, 
Tha`labah, BanO ̀Abs, Asad, Muhärib, Ghämid. See Ibid., pp. 304,298,295,292,299,345 respectively. See 

also Däwüd, k. al-&147i, bä. no. 229, b. no. 1096); others numbered twenty (Such as: Delegation of Fizärah, 
Murah, Kiläb, Thagif, Kindah. See Ibn Sad, vol. 1, pp. 297,297,300,313,328 respectively); while yet 
others exceeded one hundred men, as was the case with the delegation of Bajilah which consisted of one 
hundred and fifty men (Ibid., p. 347); the delegation of al-Nakha', the last delegation to visit the Prophet, 

numbered two hundred men (Ibid., p. 346); the delegation of al-Ahmasiyin numbered two hundred and fifty 
(Ibid., p. 347); and the delegation of Muzaynah, the first delegation to come from Mudar, which comprised 
four hundred persons (Ibid., p. 291). 
269 The delegation of Yali had stayed three days and ̀ Abd al-Qays had stayed ten days. See Ibid., pp. 330, 
315. Also, the delegation of Mälik Ibn al-Huwayrith had stayed twenty days. See Bukhäri, k. al-Adhän, bä. 

no. 18, b. no. 631. 
270 Ibn Sa'd, vol. 1, p. 314. 
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[two rak `ahs after the `asr prayer] but I have seen you offering them. ' When he had 

finished the prayer he said, `... The people of the tribe of `Abd al-Qays came to me and 

made me busy and I could not offer the two rak ̀ ahs after the zehr prayer. These are for 

those [missed] ones. "' 272 ̀Abd Allah b. `Umar said, "Once Allah's Apostle was busy 

(because of a coming delegation), 273 so that the [ ̀ ishä'] prayer was delayed so much that 

we slept and woke up and slept and woke up again. , 274 Indeed, the delegations would 

perform various acts of worship with him and he would correct them if he saw that they 

made any mistake. `Ali b. Shaybän, a member of one delegation, said, "... We took the 

oath of allegiance to him and observed prayer behind him and he glanced at a man from 

the corners of his eyes, who was not doing the prayer properly. When the Prophet finished 

his prayer, he said, `0 assembly of the Muslims, the prayer is not valid for those who do 

not straighten their back in rukü` and st jüd. ,, 275 Moreover, various delegations performed 

the Friday prayer with the Prophet and listened to his khutbah and to the instructions and 

teachings it contained. Al-Hakam b. Hazm al-Kulafi said, "I came to the Apostle of Allah 

in a delegation consisting of either seven or nine persons. ... We stayed there for several 

days and offered the Friday prayer along with the Apostle of Allah .... "276 This learning 

sometimes simply consisted of asking questions of the Prophet, and by this they acquired a 

great deal of knowledge of the Qur'an and the laws of Islam. Examples of this are: the 

271 Hishäm 1, vol. 2, p. 593; Ibn Sa'd, vol. 1, p. 339. 
272 Bukhäri, k. al-Sa/zü, bä. no. 8, h. no. 1233; k. al-Magh i, bä. no. 69, b. no. 4370; Muslim, k. Sa1äht a! - 
Mus rin, b. no. 297; Däwüd, k. a! -. ala7i, bä. no. 298, h. no. 1273; Därimi, k. al-$41A, bä. no. 143, h. no. 
1436; Musnad 1, vol. 6, pp. 293 & 304. 
273 Musnad 1, vol. 2, p. 126. 
274 Bukhäri, k. Mmvagit al-$ala7:, bä. no. 24, h. no. 570; Muslim, k. al-Masäjid wa mawädi' al-Salate, h. no. 
221; Däwüd, k. al-Tahärah, bä. no. 80, h. no. 199. 
275 Ibn Mdjah, k. Igänat al-. 'ala7z, bä. no. 16; Musnad 1, vol. 4, p. 23. 
276 Däwüd, k. a! -. 5ala7i, bä. no. 229, h. no. 1096; Musnad 1, vol. 4, p. 212. 
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delegation of `Udhrah that came to the Prophet to ask about various religious matters; 277 

the delegation of Yali that had specific queries regarding the entertainment of guests and 

various other matters; 278 the delegation of Bahrä' that learned al farä'id; 279 the delegation 

of al-Rahäwiyyin that learned the Qur'än and al-far ä'id; 2ß° the delegation of Salämän that 

questioned the Prophet regarding the prayer, the laws of Islam and al-rugyah. 281 It is worth 

mentioning that despite the fact that the word Sunnah itself is not used in the above 

examples, an understanding of the Qur'an and the laws of Islam of necessity requires the 

learning of the Sunnah, as has been discussed previously, and indeed there are many 

examples that illustrate the delegations learning of the Prophet's Sunnah in particular: 

1. As noted earlier, the delegation of `Abd al-Qays came to the Prophet and asked him 

about the permissibility of certain beverages, and was told what things were prohibited. 

The Prophet said, "I forbid you [to prepare nabidh282] in al-dubbä', and al-bantam, al- 

nagir and al-mugayyar .... "283 

2. The delegation of al-Sadaf asked the Prophet about the times of prayer and he informed 

them. 
284 

3. `Amr b. Salamah said, "When my father returned from the Prophet he said that, `... The 

Prophet commands you to do such-and-such a thing and prohibits you from doing such- 

and-such a thing, and orders you to offer such-and-such a prayer at such-and-such a time, 

277 Ibn Sa'd, vol. 1, p. 331. 
278 Ibid., p. 330. 
279 Ibid., p. 331. 
280 Ibid., p. 344. 
281 Ibid., p. 332. 
282 For the definition of nabidh, see Chapter 1, footnote no. 30. 
283 Muslim, k. al-Ashribah, h. no. 33; Bukhäri, k. al-Iniän, H. no. 40, h. no. 53, k. al-Manägib, bä. no. 5, h. 

no. 3510. 
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and when the time for prayer becomes due, one of you should pronounce the adhan, and let 

the one amongst you who knows the most Qur'än lead the prayer. "' 285 

4. `Uthmän b. `Abd Allah b. Aws reports, on the authority of his grandfather Aws b. 

Hudhayfah, "We came to Allah's Apostle as part of a delegation from Thagif and its allies 

[from the Quraysh] and were given a place to stay in the house of al-Mughirah b. Shu'bah, 

and Allah's Apostle accommodated Banü Malik in a tent of his. He used to come to us 

every night after `ishä' and would stand talking with us for so long that he would ease his 

weight by shifting from foot to foot. One night he came later than the time at which he 

usually came to us. At this I said, ̀ Allah's Apostle, you have come late to us this night. ' 

He said, `I remembered the practice [of reciting] from the Qur'än and I disliked to go out 

until I had performed this practice. ' Aws said, ̀ I asked the Companions of Allah's Apostle, 

`How did you divide the Qur'än into sections [to facilitate recitation]? ' They said, ̀ Three 

sürahs, then five, seven, nine, eleven, thirteen, and hizb al-mt fassal. '286"287 

5. Jäbir reports that, "A person came from Jayshän, a town in Yemen, (in another report: 

Abü Wahb al-Jayshäni came with a group of his people, ) 288 and asked Allah's Apostle 

about a drink which was drunk in their land and which was prepared from millet and was 

called mizr. Alläh's Apostle asked whether it was intoxicating. He said, ̀ Yes. ' Thereupon 

284 Ibn Sa'd, vol. 1, p. 329. 
285 Ibid., p. 336. See also Bukhäri, k. al-Maghdri, bä. no. 53,1. no. 4302. 
286 The first hizb (section) consisted of three stirahs: al-Bagarah, al-'Imran, and al-Nisä'; the second hfzb 

consisted of five sGrahs- al-Mä'idah, al-An'am, al-A'räf, al-Anfa7 and Barä'ah; the third hizb consisted of 
seven svrahs- Yunus, Hüd, Ytis: f al-Ra'd, lbra7iim, al-Hjr and al-Nafil; the fourth fiizb consisted of nine 
surahs- Ban! Isrä'i7, al-Kahl, Marymn, Ta/ui al-Anbiyä, al-Hajj, al- Mu'mintm, al-Nur and al-Furgän; the 
fifth hizb comprised eleven stirahs- al-Shu'arä, al-Nand, al-Qasas, a! -'Ankabtit, al-Rüin, Lugman, al- 
Sajdah, al-Aliza7,, Saba, Fätir and Yäsin; the sixth hizb comprised thirteen srrrahs- al-Säffät, .'d, al-Zumar, 
the seven sürahs beginning with the letters Hännn, Muhammad, al-Fath and al-Hujurät; and the seventh 
hizb contained al-m: fassal i. e. from sinat Qgto the end. " 
287 Ibn Mdjah, k. Igämat al-Sal/r, bä. no. 178, h. no. 1345; Däwüd, k. al-Salate, bä. no. 326, h. no. 1393; 
Musnad 1, vol. 4, pp. 9& 343. 
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Allah's Apostle said, `Every intoxicant is forbidden. Verily Allah, the Exalted and 

Majestic, made a covenant that he would make those who drank intoxicants drink tmat al- 

khaba7. ' They said, `Allah's Apostle, what is tinat al-khaba7? ' He said, `It is the sweat or 

the discharge of the dwellers of Hell. "' 289 

6. The leader of the delegation of Bajilah pledged allegiance (bay ̀ ah) to the Prophet on a 

number of matters including the giving of advice to Muslims and obedience to the ruler, 

even if he was an Abyssinian slave. 290 

7. Lag-it b. Sabrah reports: "I was the leader of the delegation of Band al-Muntafiq ... that 

came to the Apostle of Allah. I said, ̀ 0 Apostle of Allah, I have a wife who has something 

[wrong] in her tongue (i. e. she was insolent). ' He said, ̀ Then divorce her. ' I said, ̀ Apostle 

of Allah, she has been my companion and I have children from her. ' He said, ̀ Then ask 

her [to obey you]. If there is something good in her, she will do so, and do not beat your 

wife as you would beat your slave-girl. ' I said, ̀ Apostle of Allah, tell me about ablution. ' 

He said, `Perform ablution in full and make the fingers go through the beard and snuff up 

water well except when you are fasting. ,, 291 

The task of teaching the Qur'än and Sunnah to the delegations was not restricted to 

the Prophet alone, the Companions also used to contribute. For instance: 

1. Ibn Sa'd narrates that, "The delegation of Khawlän came to the Prophet and asked him 

about various religious matters and he informed them [about them], he then asked some 

one to teach them the Qur'an and sunan ... they accepted as prohibited what the Prophet 

288 Ibn Sa'd, vol. 1, p. 359. 
289 Muslim, k. al-Ashribah, h. no. 72; Musnad 1, vol. 3, pp. 360-61. 
290 Ibn Sa'd, vol. 1, p. 347. 
291 Ddwüd, k. al-7bhärah, bä. no. 55, b. no. 142; Musnad 1, vol. 4, p. 211. 
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prohibited them to do and they accepted as lawful what the Prophet made lawful to 

them. , 292 

2. A man who came with the delegation of `Abd al-Qays said, "The Prophet asked the 

delegation of `Abd al-Qays, ̀How did you find the generosity of your brothers [al-Ansär] 

and their hospitality to you? ' and they said, ̀ They are the best of brothers; they provided us 

with comfortable beds and good food, and they taught us the Book of our Lord and the 

Sunnah of our Prophet by day and night. ' The Prophet was greatly pleased to hear this. , 293 

The above indicates the vital role played by the Companions in the teaching of the Sunnah, 

which supported and complimented the work of the Prophet. 

The Prophet himself, as we have seen, was very keen to teach the delegations. 

Indeed, on some occasions he asked them to make a presentation of what they had learned. 

A member of the delegation of `Abd al-Qays said, "... Then he approached us one by one 

and asked us to relate what we had learnt and understood. Some of us had learnt al- 

tahiyyät and the Opening Chapter of the Qur'an, and others had learnt one or two sth ahs 

and one or two practices of the sunnah (al-sunatu aiv al-sunatayn) ... , "294 

Moreover, the Prophet also drew their attention to the fact that they should, on their 

return, teach their people what they had learned from him and from his Companions. The 

evidence for this has been mentioned at the end of the section concerned with the Prophet's 

dispatching of the educational missions. 295 

292 Ibn Sa'd, vol. 1, p. 324. 
293 Musnad 1, vol. 4, pp. 206-7. 
294 Ibid. 
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In summary, we can say that all of the above evidence indicates that these 

delegations heard Ihadiths from the Prophet himself; learned from him and from his 

Companions; witnessed aspects of his conduct and example; and listened to his advice and 

instruction, all of which was integral to the preservation and propagation of his teachings. 

It should be noted that all of the instructions and commands that were mentioned in 

the previous examples and which were learned by the delegations are considered to be 

Sunnah. The performance of these sunan that are related to the preparation of beverages, 

the times of prayer, who is most deserving of the imämah, the adhan, the dividing of the 

Qur'an into sections, the ruling on intoxicating beverages, the giving of advice to Muslims, 

the stipulation of obedience to a Muslim ruler, the prohibition on hitting one's wife, the 

performance of ablution (wudü), etc., which are mentioned in the history of the 

delegations, are also narrated in detail by a number of Companions in the principal books 

of ffad. th, with each having been recorded under its relevant chapter heading. 

295 See above, pp. 126-7. 
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SECTION 8 

THE PROPHET'S TEACHING OF THE SUNNAH TO HIS 
COMPANIONS 

The Prophet tells us that he was sent to mankind as a teacher, saying "Allah did not 

send me to be harsh, but he has sent me to teach and make things easy. "296 Mu`äwiyah b. 

al-Hakam said about the Prophet, "... I declare that neither before him nor after him have I 

seen a teacher who gave better teaching than he .... "297 It is clear that the Prophet took up 

the task of teaching personally. In this section we will be concerned with his efforts as a 

teacher. 

It is clear from the dialogue which took place in Abyssinia between the Negus and 

the Muslims who took refuge in his country, that the Prophet, since his first call to Islam, 

personally practised the teaching of people. When the Muslims knew that the Negus had 

sent for them in order to be informed about their religion, they consulted among 

themselves about what they should say to him. Finally they said, ̀ By Alläh! We will say to 

him what the Prophet taught and ordered us, whatever the consequences. " When the 

meeting took place, their representative, Ja`far b. Abi Taub said, "0 king! We were 

plunged in the depth of ignorance and barbarism, we adored idols, we lived in unchastity, 

we ate dead carrion, we spoke abominations, we disregarded every feeling of humanity, 

and the duties of hospitality and neighbourhood were neglected, we knew no law but that 

of the strong, when Allah raised among us a man, of whose birth, truthfulness, honesty, 

and purity we were aware, he called to the Oneness of Allah and taught us not to associate 

anything with him. He forbade us the worship of idols, and he enjoined us to speak the 

296 Musnad 1, vol. 3, p. 328. See also Muslim, k. al-Taläq, b. no. 29. 
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truth, to be faithful to our trusts, to be merciful and to regard the rights of the neighbours 

and kith and kin, he forbade us to speak evil of women, or to eat the substance of orphans, 

he ordered us to flee from vices, and to abstain from evil, to offer prayers, to render alms, 

and to observe the fast. We believed in him, and accepted his teachings and his injunction 

to worship Allah, and not to associate anything with Him, and we allow what He has 

allowed, and prohibit what He has prohibited. For this reason, our people have risen 

against us, and have persecuted us in order to make us forsake the worship of Allah and 

return to the worship of idols and other abominations. ...,, 
298 His teaching, as can be seen 

from the above, contained a myriad aspects, both personal and social. This is further 

illustrated by the story of a man who said to Salmän al-Färisi, with some sarcasm, "Your 

Prophet teaches you about everything, even about excrement. " He replied, "Yes, he has 

forbidden us to face the giblah at the time of easing or urinating, and cleansing with right 

hand, and cleansing with less than three stones, or cleansing with dung or bone. "299 

After the Prophet's migration to Madinah he became ruler in both times of peace 

and of war, judge (mufti), deliverer of sermons, and the guide and teacher of his 

Companions. This gave him the power to convey his actions and sayings far afield and to 

legislate accordingly. He was very keen to instruct and narrate to his Companions, and did 

so at a wide variety of times and places. In this section we will restrict ourselves to 

mentioning only five situations in which this was practised by the Prophet: 

A. His teaching in mosques, 

B. His teaching in private houses, 

C. His teaching in sermon form, 

297 Muslim, k. al-Masäjid, h. no. 33; Nasä'i, k. al-Sahli, M. no. 20, h. no. 1218; Musnad 3, h. no. 23250; 

Därimi, k. al-Sa1a7i, H. no. 177, h. no. 1502. 

298 Ibn Hishäm, vol. 1, pp. 335-6; Musnad3, h. no. 1742. 
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D. His teaching by means of an announcer. 

E. His teaching on an individual basis. 

A. On his teaching in mosques: 

The Prophet used to ask the Companions to assemble in their mosques so that he 

could address and teach them. Suhayl b. Dhirä' reported: "I heard Ma'n b. Yazid or his 

father say that the Prophet said, `You should gather in your mosques. When a group of 

people have gathered, they should let me know. ' Ma'n (or his father) said, ̀ We were the 

first people to gather. We came to him, and he came walking with us ... then he faced us, 

commanded us, spoke to us and taught us. ""300 

The Prophet, in fact spent a great deal of time sitting in the mosque with his 

Companions. Jabir says, "I saw the Prophet, more than a hundred times, sitting in the 

mosque with his Companions. ... 
001 Abü Hurayrah said, "The Apostle of Alläh used to sit 

with us in meetings (in the mosque) and narrate to us. When he stood up we also used to 

stand up until we saw him entering the house of one of his wives .... "302 Anas narrates, 

"Whenever he sat they used to sit in circles, " and, "When they had prayed the dawn prayer 

they would sit in circles reciting the Qur'an and learning the obligations and Sunan. "303 

Once, "While Allah's Apostle was sitting in the mosque with some people, three men 

arrived. Two of them came before Allah's Apostle and the third one went away. The two 

persons kept on standing before Allah's Apostle for a while and then one of them found a 

place in the circle and sat there, while the other sat behind the gathering. When Alläh's 

299 Muslim, k. al-Tahärah, h. no. 57; Musnad 3, h. no. 23193,23207, Däwüd, bä. no. 4, h. no. 7; Tirmidhi, 
k. al-Tahärah, bä. no. 12, h. no. 16. 
"0 Musnad 1, vol. 3, p. 470. 
301 Ibid., vol. 5, p. 91. 
302 Däwüd, k. al-Adab, bä. no. 1, b. no. 4775; Nasä'i, k. al-Qasänah, bä. no. 23, h. no. 4776. 
303 Zaws'id, vol. 1, p. 132. 
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Apostle finished (his narration), he said, "Shall I tell you about these three persons? One of 

them sought refuge with Allah and Allah gave him refuge and the second one felt shy and 

Allah showed kindness to his shyness (and so he was accommodated in that meeting), 

while the third went back and Alläh turned away [His attention] from him. "3oa 

Indeed, the tiadiths which indicate that the Companions kept the company of the 

Prophet, especially in the mosque, are very numerous. For instance, Dimäm b. Tha'labah 

came to the Prophet to ask him about Islam, and he questioned him while his Companions 

were in his company, 305 and it is narrated that a young man came to ask the Prophet's 

permission to commit adultery, again while he was in the company of his Companions. 306 

In addition, a man came to tell the Prophet that he had had sex with his wife in the broad 

daylight of Ramadan, and he advised him in the presence of his Companions, 307 causing 

the female Companions to request: "0 Allah's Apostle! Men only benefit by your 

narration, so please devote to us from your time a day on which we may come to you so 

that you may teach us some of what Allah has taught you ... , �308 

B. On his teaching in houses: 

Ibn Mas`üd al-Ansäri said, "The Apostle of Allah came to us when we were sitting 

in the house of Sa'd b. `Ubädah. Bashir b. Sa'd said to him, `Alläh has commanded us to 

304 Bukhäri, k. al-'Ibn, bä. no. 8, h. no. 66; Muslim, k. al-Salam, h. no. 26, Tirmidhi, k. al-Isti'dhan, bä. no. 
49, h. no. 2724; Musnad 1, vol. 5, p. 219. 
305 Därimi, k. al-Tah, rah, bä. no. 1, h. no. 651. 
306 Musnad 1, vol. 5, pp. 256-7. 
307 Bulhäri, k. al-Sawm, bä. no. 30, h. no. 1936. 
308 Ibid., k. al-I'tis. §m bi al-Kitab wa al-Sunnah, bä. no. 9, h. no. 7310; Muslim, k. al-Birr wa al-silah, h. 
no. 152. 
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bless you, 309 Apostle of Allah, but how should we bless you? ' ... The Apostle of Allah 

then said, `Say ... (to the end of the narration). "010 On another occasion the Prophet 

narrated to them about al-a `war al-dajja7 (the one-eyed impostor) at the house of Asmä' 

bt. Yazid al-Ansäriyah and what he would do, and what would occur before and after his 

coming. 311 Moreover, he allocated specific days to the narration and instruction of women, 

saying to them, "Gather on such and such a day at such and such a place. "312 They 

gathered and Allah's Apostle came to them and taught them some of what Allah had 

taught him. He then said, "No woman among you who has lost her three children (died) but 

that they will screen her from the Fire. "313 

C. On his teaching in sermon form: 

His sermons are considered to be one of the most important means by which the 

Prophet practised public teaching. `Iyäd b. Himär al-Mujäshi`i reported that "Allah's 

Apostle while delivering a sermon one day, said, ̀ Allah was commanded me that I should 

teach you what you do not know and what He has taught me today. "314 The most important 

sermon that he delivered to the people on a regular basis was the Friday sermon, and the 

Prophet ordered that this sermon be delivered on a regular basis while he was still residing 

in Makkah. In this connection, he sent a message to Mus`ab b. `Umayr, in Madinah: "Look 

for the day before which the Jews raise their voices in prayer for their Sabbath (i. e. Friday), 

309 This refers to the verse of the Qurän: "Surely Allah and His angels bless the Prophet, 0 you who believe, 
call for blessings on him and salute him with a (becoming) salutation. " (Q. 33: 56) 
3'o Muslim, k. al-Sa1äh, h. no. 65; Tirmidhi, k. Tafsir al-Qur'än, bä. no. 34, h. no. 3220; Nasä'i, k. al-Sahtl, 
bä. no. 49, h. no. 1285; Musnad 1, vol. 5, pp. 273-4; Därimi, k. al-Salate. bä. no. 85, b. no. 1343. 
31 Musnad 1, vol. 6, pp. 455-6. 
312 Bukhäri, k. al-I'lfsän: bi al-Kitab wa al-Sunnah, U. no. 9, b. no. 7310; Muslim, k. al-Birr wa al-srlah, h. 
no. 152. 
313 Ibid. 
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when the sun has passed the meridian, come close to Allah by praying two rak `ah, and 

then deliver the Friday sermon. "315 This is further confirmed by Ibn Isl dq who includes in 

his Sirah a narration from `Abd al-Rahmän b. Ka'b b. Malik, who said, "I was leading my 

father Ka'b when he had lost his sight, and when I brought him out (to the mosque) for the 

Friday prayer and he heard the call to prayer he called down blessings on Abu Umämah 

As'ad b. Zurärah. This went on for some time ... Then I asked him, `0 my father why, 

when you heard the adhan for the Friday prayer, did you call down blessings on Abü 

Umdmah? ' He replied, ̀ 0 my son, that is because he was the first man to bring us together 

(for the Friday prayer) at Madinah ...... 
316 

Unsurprisingly, therefore, we find that the Prophet performed the Friday prayer 

upon his arrival in Madinah. Ibn Ishäq also mentions the Prophet's performance of the first 

Friday prayer after his departure from Quba'317 when he was on his way to Madinah: "The 

Apostle stayed in Qubä' among Banü ̀ Amr b. `Awf on Monday, Tuesday, Wednesday and 

Thursday, and then he laid the foundation of his mosque. Then Alläh brought him away 

from them on the Friday.... Friday prayer found the Apostle among Banü Sälim b. `Awf 

and he prayed it in the mosque which is at the bottom of the Wädi Rdnünä'. This was the 

first Friday prayer that he prayed in Madinah. 9,318 In addition to this, Ibn Isbdq quotes the 

texts of the first and second khutbas delivered by the Prophet following his arrival in 

Madinah and his building of the mosque. 319 

314 Muslim, k. al-Jannah, h. no. 63. See also Musnad 3, b. no. 1787,17875-6 & 17035. 
315 Ibn Sa'd, vol. 3, p. 118. 
316 Hishäm 1, vol. 1, p. 435. 
317 A place 3 miles from al-Madinah. 
318 Hishäm 1, vol. 1, p. 494. 
319 Ibid., vol. 2, pp. 495-6 & 500-1. 
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There is not a single statement to indicate that the Prophet abandoned, even once, 

the Friday sermon, whether he was at Madinah or on a journey -the Friday sermons that he 

delivered in Madinah after his arrival, number about five hundred and ten. Even if he only 

spoke for, say, five minutes, then the possible had. Tths based on these words alone could 

well run into thousands. 

Other types of sermons: 

The Prophet did not mount the pulpit solely for the delivery of the Friday sermons, 

he also did so on numerous different occasions, including for the delivery of the sermons 

of `Id al-fu r, 320 '. Td al-adliä, 321 al-istisgä', 322 al-kusüf, 323 and on the conquest of 

Makkah. 324 This is in addition to the sermons he delivered at the time of the pilgrimage 

such as his sermons on ̀ Arafah and Mind. 

He would also, on occasion, ascend the pulpit after one of the five prayers to 

address the assembled people. Anas says, "The Prophet led us in a prayer and then got up 

on the pulpit .... "325 He also says, regarding another occasion, "One day the Prophet led us 

in a prayer and then got up on the pulpit .... 
�326 

Moreover, he ascended it whenever he deemed it necessary to draw the attention of 

the Muslims to a significant matter. The following examples illustrate this: 

320 The three-day festival of the Muslims that commences on the first day of the month of Shawäl, the month 
following Ramadän. Fir literally means ̀ breaking the fast. ' The Muslims fast during the whole month of 
Ramaclän, the ninth month of the muslim calender, then when shawäl comes, they break their fasts. 
321 The four-day festival of the muslims starting on the I Oh day of the month of Dhü al-Njjah. 
322 The collective prayer for rain which Muslims have been commanded to make, consisting of two rak'ah, in 
times of drought. 
323 Muslim, k. al-Kusüf, l}. no. 901. In Arabic the word kusüf is used to denote a solar eclipse, whereas the 
word khusüf is used for a lunar eclipse. At times both the solar and lunar eclipse are denoted by one word - 
kustf 
324 See above, p. 88. 
32$ Bukhäri, k. al-vala7i, bä. no. 40, b. no. 419; Musnad 1, vol. 3, p. 228. 
326 Musnad 1, vol. 3, p. 259. 
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1. `A'ishah said that Barirah came to seek her help in arranging her emancipation. 327 

`A'ishah said to her, "If you wish, I will pay your master (your price) and the right of 

inheritance (ivalä) will fall to me. " When Allah's Apostle came, she told him about it 

(because of her master refusal). The Prophet said to `Ä'ishah, "Buy her (i. e. Bartrah) and 

manumit her, for the walä' is for the one who manumits. " Then Alläh's Apostle ascended 

the pulpit and said, "What about those people who stipulate conditions which are not in 

Allah's Laws? Whoever stipulates such conditions as are not in Allah's Laws, then these 

conditions are invalid even if he has stipulated a hundred such conditions. "328 

2. `Abd Alläh b. `Amr b. al-`As reported that someone from Banü Häshim had already 

entered the house of Asmä' bt. `Umays when Abü Bakr entered. She was at that time his 

wife, and Abü Bakr disapproved of the incident and made mention of it to Allah's Apostle, 

saying: "I did not see but good (in my wife). " ... Then Allah's Apostle stood on the pulpit 

and said, "After this day no man should enter the house of another person in his absence, 

unless he is accompanied by one or two persons. , 329 

3. Ya`lä said, "The Apostle of Alläh saw a man having a bath in a public place without a 

lower garment. So he mounted the pulpit, praised and extolled Allah and said, ̀ Allah is 

characterised by modesty and concealment: So when any of you is having a bath, he should 

conceal himself. 19330 

4. Ibn `Abbas reported that a man came to the Prophet and said, "0 Allah's Apostle, my 

master married me to his slave. He now wants to make separation between me and her. " 

327 The original word is kitäbah or nrakätabah, which here means: ̀The contract of a slave with his master. ' It 
stipulates that on payment of a certain sum, the slave has in effect bought himself from his master, and is thus 
free. 
328 Bukhdri, k. al-Shurtit, bä. no. 17, h. no. 2735; Muslim, k. al-71q, h. no. 8. 
329 Muslim, k. al-Salim, h. no. 22; Musnad 1, vol. 2, p. 186. 
330 Ddwüd, k. al-Haminä n, bä. no. 2, h. no. 4012; Nasä'i, k. al-Ghusl wa al-tayamum, bä. no. 7, h. no. 406. 
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He (the narrator) said, Allah's Apostle ascended the pulpit and said, "0 people, what is the 

matter with a man of you? He marries his slave with his slave-girl and then intends to 

make separation between the two? Verily, divorce is (the right) of him who seizes the 

thigh. "331 

5. Narrated `Abd Allah b. `Umar, "The Prophet had a golden ring made for himself, and 

when he wore it, he used to turn its stone towards the palm of his hand, so the people too 

had gold rings made for themselves. The Prophet then ascended the pulpit, and after 

glorifying and praising Allah, he said, ̀ I had it made for me, but now I will never wear it 

again. ' He threw it away, and then the people threw away their rings too, "332 

6. Abü Iiumayd al-Sd'idi said, "The Prophet appointed a man from the tribe of Banü Asad, 

called Ibn al-Utabiyyah to collect the zakäh. When he returned (with the properties) he said 

(to the Prophet), `This is for you and this has been given to me as a gift. ' The Prophet 

stood up on the pulpit and said, `What is wrong with the employee whom we send (to 

collect zakah from the public) that he returns to say, ̀ This is for you and that is for me. ' 

Why did not he stay at his father and mother's house to see whether he would be given 

gifts or not? By Him in Whose Hand is my life, whoever takes anything illegally will bring 

it on the Day of Resurrection carrying it around his neck ... " 
033 

Moreover, when the Prophet wanted to address the generality of the Muslims about 

an important issue, whether he was at Madinah or on a journey, he would send some one to 

331 Ibn Mdjah, k. al-Taläq, bä. no. 31, b. no. 2081. The right to divorce the slave-girl is vested in the husband 

who is permitted to have sexual intercourse with her; the master of the slave-girl has no right to demand a 
divorce. 
332 Bukhäri, k. al-Libäs, bä. no. 53, h. no. 5876; Muslim, k. al-Libäs tiva al-ziynah, h no. 53; Tirmidhi, k. al- 
Libäs, bä. no. 16, h. no. 1741; Nasä'i, k. al-Ziynah, H. no. 8 1,11. no. 5290; Musnad 1, vol. 2, pp. 119,153. 
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call the people by saying `al-salätu jämi `ah' (i. e. indicating that the people should gather 

together for prayer). When they were assembled, he would deliver his sermon, as was the 

case in the following examples: 

1. Abü Qatädah said, "The Prophet sent out the army of al-umarä' (commanders).... The 

army moved forward and stayed away for the period which Allah willed, then the Prophet 

ascended the pulpit and ordered some one to call out ̀ al-salätu jämi `ah' ... , 
034 

2. Fatimah bt. Qays said, "... when my period of waiting was over, I heard the voice of an 

announcer making an announcement for `al-calätu jämi `ah'. So I set out towards the 

mosque and observed prayer with Allah's Apostle and I was in the row of women which 

was near the row of men. When Allah's Apostle had finished his prayer, he sat on the 

pulpit, smiling, and said, `Every worshipper should remain sitting in his place. ' He then 

said, `Do you know why I have asked you to assemble? ' They said, ̀ Allah and His Apostle 

know best' .... 
1,335 

3. `Abd Allah b. `Amr b. al-`Äs said, "I accompanied the Apostle of Allah on a journey. 

We halted at a place. Some of us began to erect their tents, others began to compete with 

one another in target practice, and others still began to graze their beasts. Then an 

announcer of the Apostle of Alläh announced ̀al-salätu jämi `ah' and we gathered around 

the Apostle of Allah. He said, ̀ It was the duty of every Prophet that has gone before me to 

333 Bukhäri, k. al-Ahkäm, bä. no. 24, h. no. 7174; Muslim, k. al-Imäah, h no. 26, Däwüd, k. al-KharAj wa 
al-Imärah wa al-Fay', bä. no. 11, h. no. 2946; Musnad 1, vol. 5, pp. 423-4; Därimi, k. al-Zakäh, bä. no. 31, 
h. no. 1669. 
334 Musnad 1, vol. 5, p. 299; Därimi, k. al-Siyar, bä. no. 12, h. no. 2448. 
335 Muslim, k. al-Fitan, h no. 119; Musnad 1, vol. 6, pp. 374,418. 
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guide his followers to what he knew was good for them and warn them against what he 

knew was bad for them ... 
9336 

When the Prophet ascended the pulpit it gave the Muslims an opportunity to ask 

him about various issues, ordinances etc.. The Prophet in his turn answered their questions 

and made clear before the assembly what is lawful and what is unlawful. The following 

examples illustrate this: 

1. Ibn `Umar is reported to have said that the Prophet was asked, while sitting on the 

pulpit, about a man who had a wife but had divorced her. Afterwards, another man married 

her and divorced her before having sexual intercourse with her. He was asked, "Can she 

return to the first (husband)? " He replied, "No, not until he (the second husband) has tasted 

the sweetness of cohabitation with her. "337 

2. Ibn `Umar reported that a person asked Allah's Apostle, while he was seated on the 

pulpit, about eating lizard, whereupon he said, "I neither eat them, nor do I prohibit 

them. 
038 

3. Ibn `Umar said, "While the Prophet was on the pulpit, a man asked him about how to 

offer the night prayers. He replied, ̀ Pray two Rak ̀ahs at a time and then two and then two 

and so on, and if you are afraid of the dawn (the approach of the time of the fajr prayer) 

pray one rak `ah and that will be the witr for all the rak ̀ ahs which you have offered. "'339 

4. Durrah bt. Abi Lahab said, "A man stood up and went towards the Prophet while he was 

on the pulpit and said, `0 Apostle of Alläh, who is the best among men? ' He said, ̀ The 

336 Muslim, k al-Imärah, h no. 46; Nasä'i, k. al-Bay'ah, bä. no. 25,1i. no. 4191; Ibn Mäjah,, k. al-Fitan, bä. 

no. 9, b. no. 3956; Musnad 1, vol. 2, p. 191. 
337 Musnad 1, vol. 2, p. 62. 
338 Muslim, k. al-Sayd iva al-dhabä'fh, h. no. 41; Nasä'i, k. al-Sayd wa al-dhabä'I ji, bä. no. 26, h. no. 4314. 
339 Bukhäri, k. al-. 'a1a71, bä. no. 84, h. 

no. 472; Musnad 1, vol. 2, p. 102; Nasä'i, k. Qiyänn al-layl wa tatawu' 
al-nahar, bä. no. 26, h. no. 1669. 
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best among men is the one who is best among them in reciting the Qur'an, fearing Allah, 

enjoining good and forbidding evil, and visiting his relatives. "' 340 

5. It is narrated on the authority of Abü Qatädah that the Apostle of Alläh stood up among 

his Companions (on the pulpit) 341 to deliver his sermon, in which he told them that jihad in 

the way of Allah and belief in Allah were the most meritorious of acts. A man stood up 

and said, "0 Apostle of Alläh, do you think that if I am killed in the way of Alläh, my sins 

will be blotted out from me? " The Apostle of Allah said, "Yes, if you are killed in the way 

of Allah, and were patient and sincere and always fought facing the enemy, never turning 

your back upon them ... (all your wrong actions will be forgiven you) except debt ... ,,, 
342 

D. On his teaching by means of an announcer: 

In addition to his teaching of his Companions in houses, mosques and in sermons, 

the Prophet would also send announcers (munädm) who were charged with conveying his 

instructions to the people. These typically included new legislation and ordinances so that 

the people would be updated with regard to any new situation. 

Many Companions including Ibn `Umar, Usämah b. `Umayr b. `Amir, Jäbir b. 

`Abd Allah, Salamah b. al-Akwa', `Abd Allah b. `Amr b. a1-`As, Fätimah bt. Qays, Anas 

b. Mälik, Ibn Abi Awfä, Zähir al-Aslami and others use the following expressions in their 

narrations, which indicate that the Prophet used announcers: 

"I heard the announcer of the Apostle of Allah... . 
"343 

"0 Musnad 1, vol. 6, p. 432. See also p. 68. 
341 Nasä'!, k. al-Jihad, bä. no. 32, h. no. 3158; Muslim, k. al-Imärah, h. no. 118; Därimi, k. al-Jihad, bä. no. 
21, h. no. 2412. 
342 Muslim, k. al-Inzärah, h. no. 117. 
343 Däwüd, k. al-Maläffin, bä. no. 15, h. no. 4326. 
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"Then, the announcer of the Prophet announced... ." 
344 

"The announcer of the Apostle of Alläh announced.... 345 

"Suddenly, the announcer of the Apostle announced.... 346 

"The announcer of the Apostle of Alläh came out to us.... 347 

"The announcer of the Apostle of Allah used to announce... , 
�348 

"The Prophet ordered his announcer to call... . 91349 

The following narrations illustrate this further: 

1. Abü Hurayrah said, "The Apostle of Alläh commanded me to announce that prayer is 

not valid but with the recitation of fätihat al-kitaä350 and something more. "351 

2. Al-Rubayyi' bt. Mu'awwidh b. `Afrä' said, "The Apostle of Allah sent [a person] on the 

morning of `ash 17rä'352 to the villages of the Ansär [to convey this message, ] `He who got 

up in the morning fasting should complete the rest of the day [without food]. "' 353 

3. Anas b. Malik narrated that, "The Prophet ordered Abü Talhah, during the military 

expedition of Khaybar, 354 to announce to the people, ̀Allah and his Apostle forbid you to 

eat the flesh of domestic asses because it is impure. ' So, all the pots were turned upside 

down. � 355 

344 Bukhari, k. al-Jihad iva al-siyar, bä. no. 130, h. no. 2991. 
aas Ibid., k. Fard al-khunras, bä. no. 20, h. no. 3155. 

346 Ibid., k. al-Magh i, bä. no. 35, b. no. 4137; Muslim, k. al-Imärah, h. no. 46. 
347 Muslim, k. al-Nikäh, h. no. 13. 
348 Ibn Mäjah, k. Igämat al-&1äh, bä. no. 35, h. no. 937. 
349 Musnad 1, vol. 5, p. 75. 
350 'The Opening One'; the first surah of the Qur'an. 
351 Ddwüd, al-Salate, bä. no. 135, b. no. 820; Musnad 1, vol. 2, p. 428. 
352 The 10th of the month of Muharram, the first month in the Muslim calendar. It was the day when Moses 

and his people got freedom from the hands of the Pharaoh. 
353 Muslim, k. a1-. iy n, b. no. 136; Bukhäri, k. al-S=m, bä. no. 21, h. no. 1924, bä. no. 47, h. no. 1960; 
Musnad 1, vol. 6, p. 359. 
354 For the definition of Khaybar, see footnote no. 10 above. 
s� Musnad 1, vol. 3, p. 121. 
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4. `Abd Allah b. `Amr b. a1-`As narrated that, "The Prophet sent an announcer to all 

quarters of Makkah to inform them that zakät al-fig (alms given at the end of Ramadan) is 

an obligation on every Muslim, male or female, freeman or slave, young or old. They were 

also informed that it should consist of two mudds356 of wheat or the equivalent of that, or a 

`357 058 
sä offood . 

5. I iumayd b. `Abd al-Rahmän narrated that Abü Hurayrah said, "During that hajj (in 

which Abü Bakr was the leader of the pilgrims), Abü Bakr sent me along with the 

announcers on the day of sacrifice359 in Mind to announce, ̀No pagans shall perform the 

hajj after this year, and none shall perform the tawäf around the Ka `bah in a naked state. "' 

Humayd b. `Abd al-Rahmän added, "Then Allah's Apostle sent ̀ Ali b. Abi Tälib [after 

Abü Bakr] and ordered him to recite aloud in public sürat Barä'ah. " Abü Hurayrah 

continued, "So `Ali, along with us, recited Barä'ah (aloud) before the people at Mind on 

the day of sacrifice and announced, ̀No pagan shall perform hajj after this year and none 

shall perform the tawäf around the Ka ̀ bah in a naked state. 9)360 

6. The Prophet ordered Bishr b. Suliaym, during the days of tashrfg361 to call out this 

message: "None will enter Paradise except a believer. And these are the days of eating and 

drinking. "362 

7. Mu`ädh b. Anas al-Juhani said, "I fought along with the Prophet in various battles. The 

people occupied much space and encroached on the road. The Prophet sent an announcer 

356 A measure equivalent to two third of a kilogram. 
357 A measure for corn, etc. Equals four mudds or 2.2 pounds. 
358 Tirmidhi, k. al-Zaka7i, bä. no. 35, h. no. 674. 
359 i. e. the 10th of Dh ü al-Hijjah. 
360 Bukhäri, k. Tafsfr al-Qur'än, S. no. 9, bä. no. 2, lh. no. 4655. 
361 i. e. the 11th, 12th and 13th ofDhüal-Njjah 
362 Nasä'i, k. al-&än, H. no. 7, h. no. 4994. 

150 



PART 1: Chapter 2 

to announce among the people, `Those who occupy much space or encroach on the road 

will not be credited with jihäd. "1363 

The Companions attitude towards the Prophet's addresses and narrations 

It is evident that the Companions ascribed great value to attending to what they had 

heard the Prophet say. Abü Bakr and al-`Abbas once passed by one of the gatherings of the 

Ansär who were weeping. One of the two asked, "Why are you weeping? " They replied, 

"We are weeping because we remember the gatherings where the Prophet was with us. " So 

Abü Bakr went to the Prophet and told him of that. The Prophet came out, tying a piece of 

the hem of a sheet around his head. He ascended the pulpit, which he was never to ascend 

again after that day. 364 

When the Prophet started to talk, they gave him all their attention. ̀ Abd Allah b. 

Mas`üd says, "When the Prophet sat on the pulpit we would all direct our faces towards 

him (i. e. we would listen attentively to what he said). "365 'Ad! b. Thäbit is reported to have 

said, on his father's authority, "As the Prophet stood on the pulpit, his Companions 

directed their faces towards him. 066 

A number of them were very keen not to be ignorant of the content of any talk 

given by the Prophet, and thus took turns in attending the Prophet's gatherings. `Umar b. 

al-Khattab said, "I and an Ansäri neighbour of mine from Banü Umayyah b. Zayd, who 

used to live in the `Aiva7i of al-Madinah, would visit the Prophet in turns. He used to go 

one day, and I another day. When I went, I would bring him the news of what had 

happened that day regarding instructions and orders, and when he went, he would do the 

363 Däwüd, k. al-Jfhäd, bä. no. 67, h. no. 2629; Musnad 1, vol. 3, pp. 440-41. 
364 Bukhän, k. Manägib al-Ansär, bä. no. 11, h. no. 3799. 
365 Tirmidhi, k. al-Jumu'ah, bä. no. 14, h. no. 509. 
366 Ibn Miijah, k. Igänat al-. 'ala-h, bä. no. 98, h. no. 1136. 
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same for me .... "367 Some Companions assigned the task of tending the camels on a rota 

basis, in order that each might have the opportunity of attending to the Prophet's 

discourses. 'Uqbah b. `Amir said, "We served ourselves in the company of the Apostle of 

Alläh. We tended our camels in turn. One day I had my turn to tend the camels, and I 

drove them in the afternoon. I found the Apostle of Allah standing addressing the 

people. "368 

The Prophet's teaching in its breadth of scope and variety of forms had a very 

significant impact on the Companions, and eventually rendered them sufficiently 

knowledgeable to give instruction to the people of neighbouring regions, other countries 

and the visiting delegations, as has been discussed above. 

As such, the statement of `Amr b. `Anbasah in which he affirms that he heard one 

of the Prophet's hadlths more than seven times is unsurprising, in view of the scope and 

frequency with which the Prophet taught: `Amr narrated a hadith to Abü Umämah 

regarding the reward for performing wudd' (ablution. ) The latter said, "0 `Amr b. 

`Anbasah, think about what you are saying, that such a great reward is given to a man in 

one place [i. e. in the act of ablution and prayer]. " Upon hearing this, `Amr said, "0 Abi! 

Umämah, I have grown old, my bones have become weak and I am at death's door, what 

reason is there for me to attribute a lie to Allah and the Apostle of Allah? Had I heard it 

367 Bukhär, k. al-Maza7im wa al-ghasb, bä. no. 25, h. no. 2468; Muslim, k. al-Taläq, h. no. 34; Tirmidhi, k. 
Tafsir al-Qur'än, bä. no. 66, h. no. 3318. 
368 Däwtid, k. al-Tahdrah, bä. no. 65, b. no. 169; Muslim, k. al-Tahdrah, b. no. 17; Musnad 1, vol. 4, pp. 
145-6,153. 
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from the Apostle of Allah once, twice, thrice, four, five, six or seven times, I should have 

never narrated it, but I have heard it from him on more occasions than that. "369 

It is also clear from the Companions' use of the plural form in narrating the 

Prophet's hadFths that he taught and narrated to them in groups. On numerous occasions 

we find them saying: 

"The Prophet narrated to us 

"The Prophet told us ...; " 

"The Prophet taught us ...; " 

"The Prophet ordered us ...; " 
{ýý. 

"The Prophet prohibited us ... ;" 

"The Prophet addressed us ...; " 
<l: O 

"The Prophet used to teach us ...; " 
(l". i; ýl -) 

"The Prophet said, Shall I not teach you 

"The Prophet said, Shall I not tell you ... ;" 
ýý, ý- Jf) 

"The Prophet said, Shall I not narrate to you 

"The Prophet said, Did not you hear 

"We heard the Prophet ... ;"<) 

"We saw the Prophet ...; " 

369 Muslim, k. SalAt al-Musif1rm, I. no. 294. 
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and so forth. 370 

E. His teaching on an individual basis: 

In addition to teaching people in groups, he would also teach individuals. Abü 

Mahdhürah told `Abd Allah b. Muhayriz that "The Apostle of Allah taught me the 

nineteen phrases of the adhän and the seventeen phrases in the iq mah .... "371 ̀Adi b. 

Hätim says, "The Prophet taught me prayer and fasting. He said, pray in such and such a 

manner, and fast for thirty days unless you see the new moon. "372 Ka'b b. `Ujrah 

mentioned that a man spoke to the Prophet and said, "0 Apostle of Allah, we know how to 

salute you, but how do we invoke Alläh for you? "373 The Prophet then taught him how to 

invoke Allah for him. Abü Qatädah and Abü al-Dahmä' said, "We came upon a bedouin, 

who said to us, ̀ The Apostle of Allah took my hand and began to teach me of what Allah 

had taught him. What I learned by heart from him was that he said, ̀ Whatever you leave 

for fear of Almighty Allah, then Allah will definitely bring you something better than what 

you have left. "374 His teaching was not addressed solely to men, but also to women and 

children. As to the former, the Prophet taught Juwayriyah a glorification that is related to 

the glorification of Alläh, 375 and said to Asmä' bint `Umays, "May I not teach you phrases 

which you can utter in distress? "376 Further, he taught a Muslim woman how to wash 

370 See Concordance. 
371 Däwüd, k. al-. ala7z, bä. no. 28, h. no. 502&504; Musnad3, h. no. 14956& 18885; Tirmidhi, k. al-541A, 
bä. no. 26, h. no. 192; Ibn Mäjah, k. al-Adhan, bä. no. 2, h. no. 709; Däriml, k. al-Saläh, bä. no. 7, h. no. 
1197. 
372 Musnad 3, h. no. 18885. 
373 Ibid., h. no. 17661. See also, Bukhän, k. al-Tafsfr, s. no. 33, bä. no. 10, h. no. 4797. 
374 Musnad 3, h. no. 20222. See also h. no. 20215. 
375 Musnad3, h. no. 26218; Nasä'l, k. al-Sahli, bä. no. 94, h. no. 1352; Tirmidhi, k. al-Da `awät, bä. no. 104, 
h. no. 3555. 
376 Däwüd, k. al-. aläh, bä. no. 361, h. no. 1525. 
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herself after menstruation, 377 etc. Regarding the latter, Ibn Abbas said, "I was behind the 

Prophet (on a riding animal) when he said, `0 boy, shall I teach you some words with 

which Allah will benefit you? ' I said, `yes, ... . "' The Prophet then taught him and 

recommended that he do certain things. 378 When `Amr b. Abi Salamah was a child, the 

Prophet taught him what he should say at the beginning of a meal, with which hand he 

should eat and from what side of the plate he should eat. ̀ Amr said, "Since then I have 

applied these teachings when eating. "379 Al-Hasan b. `Ali said: "Alläh's Apostle taught me 

some words to say during the tivitr [specifically, in the supplication of the witr prayer] , 380 

The Prophet's teaching of individuals has many aspects, indeed, it is impossible in 

this section to list the totality of examples which depict its various facets. It is however 

useful to present an example of the Prophet's teaching, and we have chosen his teaching of 

the glorification and invocation of Allah by way of illustration. When one studies the 

books of the Sunnah, one finds hundreds of hadnhs on this subject, though for the present 

purposes I will present only a cross-section which will indicate the scope of the Prophet's 

teaching of the glorification and invocation of Allah, and where specific mention is made 

of the Prophet being involved in teaching through use of the verb "allama' (to teach). 

1. A glorification which is better than having a servant: 

It is reported on the authority of `Ali that, "Fätimah had corns on her hand from 

working at the hand-mill. Some captives were brought to the Prophet, and she came to him 

377 Muslim, k. al-Hayed, h. no. 60. 
378 Musnad 3, h. no. 2800; Tirmidhi, k. fat al-giyämah, bä. no. 59, h. no. 2516. 
379 Bukhäri, k. al-At'imah, bä. no. 2, h. no. 5376; Muslim, k. al-Ashribah, h. no. 108; Ibn Mäjah, k. al- 
At'imah, bä. no. 8, b. no. 3267; Musnad3, b. no. 15897. 
380 Däwüd, k. al-Salä1z, bä. no. 340, h. no. 1425; Musnad 3, h. no. 1720; Nasd'i, k. Qiyän: al-layl, H. no. 51, 
h. no. 1745-6; Tirmidhi, k. al-Saläh, bä. no. 10, b. no. 464; Därimi, k. al-. aläh, bä. no. 214, h. no. 1591 & 
1592. 
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but did not find him at home. `A'ishah was present there, whom she told (of her desire for 

a servant). When the Prophet came, `A'ishah informed him about Fätimah's visit. " `Ali 

added, "So the Prophet came to us when we had gone to our beds, and I wanted to get up 

but the Prophet said, `remain in your place. ' Then he sat down between us and I felt the 

coolness of his feet on my chest. Then he said, `Shall I teach you a thing which is better 

than what you have asked me? When you go to bed say, Allähu-akbar381 thirty-four times, 

subhän Alla7i382 thirty-three times and al-. iamdu-lillah383 thirty-three times, for that is 

better for you both than a servant. ,, 384 

2. A glorification from the treasures of Paradise: 

Abü Müsä narrated that the Prophet said, "0 `Abd Allah b. Qays! Shall I teach 

you a sentence which is from the treasures of Paradise? It is `there is neither might nor 

power except with Allah (lä haivlä walä quwata' i11ä billa7i). "'385 The Prophet also taught 

it to Abü Hurayrah. 386 

3. A glorification to be said during times of distress: 

Asmä' bint `Umays said: "The Apostle of Allah taught me some words which I 

should say during times of distress. "387 In connection with this, the Prophet also taught 

`Ali b. Abi Tälib another glorification. 388 

381 Allah is greater. 
382 Holiness to Allah. 
383 Praise be to Allah. 
384 Bukhäri, k. al-Manägib, bä. no. 9, h. no. 3705; Muslim, k. al-Dhikr wa al-du'ä', h. no. 81; See also 
Därimi, k. al-Isti'dhan, bä. no. 52, b. no. 2685. 
385 Bukhäri, k. al-Qadar, U. no. 7, h. no. 6610; Musnad3, h. no. 19102; Tirmidhi, k. al-da'awät, bä, no. 3, 
h. no. 3374, bä. no. 58, b. no. 3461. 
386 Musnad 3,1i. no. 8980. 
387 Ibid., 1i. no. 26542. 
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4. An invocation to be said by those who have newly embraced Islam: 

Abü Mälik al-Ashja`i reported on the authority of his father that when a person 

embraced Islam, Allah's Apostle used to teach him how to observe prayer and then 

command him to invoke using these words, "0 Allah, grant me pardon, have mercy upon 

me, direct me to the path of righteousness, grant me protection and provide me with 

sustenance. , 389 

5. An invocation to be said when the adhan is called for the sunset prayer: 

Umm Salamah said, "The Apostle of Allah taught me to say, when the adhän for 

the sunset prayer is called, `0 Allah, this is the time when the night comes on, the day 

retires, and the voices of the summoners are heard, so forgive me. "390 

6. An invocation made so that one may be free from care and clear of debt: 

Abü Said al-Khudri said "One day the Apostle of Allah entered the mosque. He 

saw there a man from the Ansär called Abü Umämah. He said, ̀ Why do I see you sitting 

in the mosque when it is not a time of prayer? ' He said, ̀ I am entangled in cares and debts, 

Apostle of Allah. ' He replied, ̀ Shall I not teach you words by which, when you say them, 

AIM will remove your care, and settle your debt? ' He said, ̀ Yes, ' ... , 
091 

7. An invocation to be said at bed-time: 

388 Ibid., I. no. 703. 
389 Muslim, k. al-Dhikr tiva al-du'ä , h. no. 35. 
39° Däwüd, k. al-Sa1a7i, bä. no. 39, I. no. 530. 
391 Ibid., bä. no. 367, h. no. 1555. 
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Al-Bard' b. `Azib mentioned that the Apostle of Allah said to him, "Shall I not 

teach you some words which you should say when you go to bed? 
.... 

092 

8. An invocation to be said at times of alarm: 

`Amr b. Shu'ayb, on his father's authority, said that his grandfather reported that 

the Apostle of Allah taught them the following words to be said at times of alarm, "I seek 

refuge in Allah's perfect words from His anger, the evil of His servants, etc, "393 

In fact, there are numerous Companions who mention that the Prophet taught them 

a glorification or invocation. These include, in addition to those already mentioned, 

`Ä'ishah, 394 'Abd Allah b. `Amr, 395 `Abd Allah b. Mas`üd, 396 Zayd b. Argam, 397 Zayd b. 

Thdbit, 398 Sa'd b. Abi Wagqäs, 399 Shaddäd b. Aws, 40° and many others. 

There are also numerous glorifications and invocations which appear in the 

Prophetic Hadith in which terms other than the verb ̀ to teach' are used. The scholars of 

Sunnah, including al-Bukhäri, Muslim, Ibn Mäjah, al-Iläkim and so forth, have devoted 

specific chapters to Prophetic glorifications and invocations. Of course, the Prophet's 

teaching was not restricted to glorifications and invocations but also encompassed a great 

deal of personal, social and political life, as is clear from the conversation between Ja`far b. 

Abi Tälib and the Negus, as well as from the narration of Salmän al- Färisi, which we 

cited at the beginning of this section (See above, pp. 137-8). 

392 Tirmidhi, k. al-Da'aºvät, bä. no. 16, h. no. 3394. 
393 Däwüd, k. al-Tib, bä. no. 19, h. no. 3893. 
394 Ibid., h. no. 24498; Ibn Mäjah, k. al-Du'ä', M. no. 4, b. no. 3846. 
395 Musnad 3, h. no. 6561. 
396 Däwüd, k. al-Salate, bä. no. 182, h. no. 969. 
397 Nasä'i, k. al-Istf'dhäh, bä. no. 13, h. no. 5458. 
398 Musnad 3, h. no. 21158. 
399 Nasä'i, k. al-Isti'dhaiih, bä. no. 5, h. no. 5445, bä. no. 39, h. no. 5496. 
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It is clear that the intense commitment of the Prophet to the teaching of people, both 

young and old, male and female, in groups and individually, from the beginning of his call 

to Islam, contributed greatly to the preservation of the Sunnah among his Companions and 

the Muslims in general. 

400 Tirmidhi, k. al-Da'awät, bä. no. 23, h. no. 3407. 
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CONCLUSION 

The various tasks undertaken by the Prophet which have been discussed in Chapter 

2 represent, in their entirety, a methodology which contributed very effectively to the 

preservation of the Prophet's teachings and resulted in the written collections of the 

Hädlth. This methodology, as we have seen, is characterised by a variety of techniques and 

approaches, each as important as the other, and indeed, mutually complementary to one 

another: The Prophet, throughout his life, urged his Companions, and also the delegations 

that visited Madinah, to memorise his instructions, he utilized both private and public 

forums to urge them in a variety of ways to accomplish this, he did not neglect the need for 

the recording of his teachings, which he plainly allowed and even ordered them to do so at 

appropriate times, however, he was not satisfied that his Companions should restrict 

themselves to the memorisation and writing down of his teachings, he also ordered them to 

convey them to others. Whenever the Prophet had delivered an important teaching, he 

immediately ordered those present to convey to others what they heard from him, praying 

for those who undertook this task. To encourage the dissemination of his teachings, he 

drew their attention to the fact that it may be that the statement reaches someone who can 

understand its meanings better than the person who conveyed it. In order to ensure that his 

teachings was transmitted correctly, the Prophet took some precautionary measures: He 

warned them regarding the bitter end of those who deliberately distorted and 

misrepresented his sayings and, he struck terror into the hearts of the people regarding the 

bitter end of those who failed to act upon his sayings when they reached them. In this way, 

knowledge of the teaching would not be confined to the individuals present when it was 

given and to written records, rather, it would be effectively disseminated among the 

people. 
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In addition, the great care that he took in teaching people young and old, 

individually and in groups, whether they were resident in Madinah or visiting from 

elsewhere, in mosques and houses, and in his various sermons as well as through an 

announcer, is evidenced by numerous narrations. Thus, the Companions also had ample 

opportunity to question and enter into a dialogue, in order to reach a firm understanding of 

the Prophet's instructions. 

He also paid great attention to teaching those who were outside Madinah, both near 

and far. In this regard, he was unremitting in dispatching messengers to teach people the 

Qur'an and Sunnah, while providing these envoys with letters that were complete with the 

minutest details regarding many issues of Sunnah. 

Foremost in all this was his emphasis on the status and importance of Sunnah and 

the mandatory obligation on the Muslims to follow it without contradiction. He employed a 

wide variety of approaches in illustrating this point, as discussed above. He strove to make 

the Companions fully aware of the status, importance and role of the Sunnah in their lives, 

and in their destiny after death, and the evidence suggests that he succeeded resoundingly 

as the value of what he brought became apparent in the transformation that was wrought in 

the lives of individuals and the community. Hence the Companions preserved and acted 

upon Sunnah. This was very much the case when the Prophet had illustrated to them that 

obedience to Allah and admittance to His paradise require that they should obey His 

Prophet and act in accordance with what he did and said. 

It will be noted that each of the eight sections above contains substantial evidence 

in support of the assertions made in them. The connection between, and consistency of this 

evidence is clearly apparent and is in itself a strong indication of their veracity that casts 
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serious aspersions on claims that they are fabricated. Even if we accept, for the sake of 

argument, that there was an attempt to fabricate evidence with regard to a specific area it 

would be impossible to accept that all of the evidence discussed above is fabricated. The 

total number of items of consistent, mutually supporting evidence may well run into 

hundreds, where each is narrated by a Companion or a group of Companions, indeed, some 

of these pieces of evidences are narrated by up to thirty Companions individually. 

Accordingly, the results of our research into a selection of the methods which the 

Prophet used, as mentioned in original Islamic sources, in preservation and propagation of 

the Sunnah, confirm that his teachings were widely disseminated and effectively preserved 

at the time of the Prophet and his Companions, leading us to agree to a large extent with 

Dozy's opinion, who has much confidence in a large part of the IHädFth but in which 

Goldziher, however, places little trust: ' 

"Closer acquaintance with the vast stock of hadi? hs induces sceptical caution rather 

than optimistic trust regarding the material brought together in the carefully 

compiled collections. "2 

By contrast, in light of the above, we would assert that close acquaintance with the 

vast stock of liadlths, accompanied by scientific rigour, is more likely to induce optimistic 

trust than sceptical caution. In Part Two, we will proceed to discuss the evidence for 

Goldziher's view, which, as will be seen, stands in direct opposition to the conclusions that 

we have reached. 

' Goldziher said, "We are unlikely to have even as much confidence as Dozy regarding a large part of the 
hadith". Goldziher, vol. 2, p. 19. 
2 Goldziher, vol. 2, p. 19. 
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GOLDZIHER AND THE HADITH 

An Analysis Of Goldziher's Main Evidence For His Assertions 

Regarding The Fabrication Of Hadith During The Umayyad Period 

, rý, ý_ ``ý 

ýwýý 



The Ban CI Umayyah and the Umayyad Caliphs 

Umayyah b. `Abd Shams 

1 
Harb Abü a1-`As 

Abü Sufyän 

1. Mu`äwiyah 1661-80 

1 
Yazid 1680-83 

1 
Mu`äwiyah II 683 

Marwän 1683-85 

1 
ýý 

al-Hakam `Affän 

`Uthmän 64, 

5. `Abd al-Malik `Abd al-`Aziz Muhammad 
685-705 

6. al-Walid I 
705-15 

7. Sulaymän 
715-17 

8. `Umar II 
717-20 

9. Yazidll 
720-24 

10. Hishäm I I. al-Walid 12. Yazid 13. Ibrahim 14. Marwän 
724-43 11 743-44 111744 744 I1 744-50 

The Umayyad caliphate established in 661 was to last for about a century. 
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INTRODUCTION 

TO 

GOLDZIHER'S THEORY OF THE FABRICATION OF 

HADITH IN THE UMAYYAD PERIOD 

In this introduction we will mention very briefly the broad outline of 

Goldziher's theories regarding the fabrication of Ihadiths by the Companions of the 

Prophet, the pious scholars and the Umayyad authorities and their associates. Due to 

the fact that Goldziher expounds his evidence at length, we will present it in detail at 

each appropriate juncture in our discussion. 

Goldziher, in general terms, asserts that the ffadnh are no more than a 

product of the development of the religious, historical and social dimensions of Islam 

during its first two centuries. In this regard, his opinion is contrary to that of Dozy, 

who has confidence in the larger part of the Hadith. Goldziher says, "We are unlikely 

to have even as much confidence as Dozy regarding a large part of the Iladith, but 

will probably consider by far the greater part of it as the result of the religious, 

historical and social development of Islam during the first two centuries. "' 

Goldziher holds the opinion that the fabrication of Hadnh began after the 

death of the Prophet and that indeed, the first to fabricate Hadtth were the 

1 Goldziher, vol. 2, p. 19. 
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Companions themselves, as is made clear by his statement, "The Prophet's pious 

followers have reverently repeated the enlightening sayings of the master and have 

endeavoured to preserve for the edification and instruction of the community 

everything that he said, both in public and in private, regarding the practice of the 

religious obligations prescribed by him, the conduct of life in general, and social 

behaviour, whether in relation to the past or the future. When the rapid succession of 

conquests led them to distant countries; they handed on these hadiths of the Prophet 

to those who had not heard them with their own ears, and after his death they added 

many salutary sayings which were thought to be in accord with his sentiments and 

could therefore, in their view, legitimately be ascribed to him, or of whose soundness 

they were in general convinced. These liadiths dealt with the religious and legal 

practices which had been developed under the Prophet and were regarded as setting 

the norm for the whole Islamic world. They formed the basic material of the hadith 

912 

Goldziher's theory regarding the core factor underlying the fabrication of 

Hadith in the Umayyad era, is based mainly on his analysis of the great enmity that 

existed between the Umayyad dynasty and the pious scholars. He elaborates this 

enmity with various statements, all of which portray the readiness of each side to 

fabricate hadiths; either to the detriment of the other party, or to bolster their own 

cause. 

Z Ibid., p. 18. 
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Goldziher's open allegation that the pious men invented hadiths is evident 

from the following statements of his: 

1. "The pious, however, endeavoured to demand adherence to a fixed sunna in the 

name of the Prophet and, when they found that the government did not support 

them in efforts which seemed unimportant to the latter, they produced the 

following Prophecy of Muhammed: `There will come emirs after me who will 

kill the salät... "3 

2. "Pious people of Sa'id's kind frowned at the state of affairs under such rule; they 

decried the tyrannical government, defied it by passive resistance [which implies 

the fabrication of liadiths as will be noted in Chapter 4] and even showed their 

dissatisfaction openly, occasionally going so far as to refuse homage. In return 

they were hated and despised by the ruling circles. "4 

3. "Without paying any attention to reality these men founded the sunna of the 

Prophet upon which the law and jurisprudence of the Islamic state was to be 

based. The Companions and `followers' living amongst them gave them the 

sacred material which formed the contents and basis of their endeavour. "5 

4. "Thus there arise new people to relate sayings ascribed to the Prophet, but some 

new things also came into being. "6 

5. "Anything which appears desirable to pious men [i. e. the Ulamä'] was given by 

them a corroborating support reaching back to the Prophet. This could easily be 

3 Ibid., p. 40. 
4 Ibid., p. 41. 
5 Ibid., p. 42. 
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done in a generation in which the Companions, who were represented as the 

intermediaries of the Prophet's words, were no longer alive. "7 

6. "The fact that by disseminating these teachings they thought they were working 

against the godless tendency of the time, quietened the conscience of the pious 

inventors of traditions, who related their own teachings and those of their 

immediate teachers back to the authority of the Master who was for all, including 

even the lax, an undisputable source of law. "8 

7. "Since the pious opponents of the dynasty looked upon the ̀ Alid pretenders as 

the chosen saviours of the empire, a large part of these falsifications was 

dedicated to the praise of the Prophet's family without being a direct attack upon 

the Umayyads. But nobody could be so simple as not to recognize the negative 

implications. "9 

8. "They [The ruling power] had to do what their opponents [the pious circles] did: 

invent, or have invented, Ihadiths in their turn. "10 

9. "Thus the Ihadith led in the first century a troubled existence, in silent opposition 

to the ruling element which worked in the opposite direction. The pious 

cultivated and disseminated in their orders the little that they had saved from 

early times or acquired by communication. They also fabricated new material for 

which they could expect recognition only in a small community. "11 

6 Ibid., p. 42. 
7 Ibid., p. 42. 
8 Ibid., pp. 42-3. 
9 Ibid., p. 43. 
10 Ibid., p. 43. 
" Ibid., p. 43. 
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Regarding the other party, Goldziher also assumes that the Umayyad 

government, from its early days, played a significant role in the invention and 

dissemination of fabricated hadnhs in order to serve its own purposes and to 

consolidate its political stance against the opposition parties. He said, "This must not 

lead us to believe that during this period theologians in opposition were alone at 

work on the tradition. The ruling power itself was not idle. If it wished an opinion to 

be generally recognized and the opposition of pious circles silenced, it too had to 

know how to discover a Ihadith to suit its purpose. They had to do what their 

opponents did: invent, or have invented, hadrths in their turn. And that is in effect 

what they did. A number of facts are available to show that the impetus to these 

inventions and falsifications often came from the highest government circles; and if 

it is realized that even among the most pious of theologians there were willing tools 

to further their invention, it is not surprising that, among the hotly debated 

controversial issues of Islam, whether political or doctrinal, there is none in which 

the champions of the various views are unable to cite a number of traditions, all 

equipped with imposing isnäds. , 12 

He goes on, "Official influence on the invention, dissemination and 

suppression of traditions started very early... The Umayyads and their political 

followers had no scruples in promoting tendentious lies in a sacred religious form, 

and they were only concerned to find pious authorities who would be prepared to 

cover such falsifications with their undoubted authority. "13 Elsewhere he refers to, 

12 Ibid., pp. 43-4. 
13 Ibid., p. 44. 
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"How the Umayyads made it their business to put into circulation hadtths which 

seemed to them desirable, and how people of the type of the pious al-Zuhri 

acquiesced in being their tools -though they certainly were not guided by selfish 

motives but merely by reasons of state expediency- is to be seen from evidence 

preserved by al-Khatib al-Baghdädi which deserves to be considered in this 

context. "14 Furthr, "The official invention of Ihadiths under the Umayyads would be 

used even for such trivial purposes. Pious sayings were meant to break down the 

resistance of the pious and to disarm them. "" 

In addition to the above he believes that theologians in official positions were 

compelled, or were willing, without external pressure because of their support for the 

prevailing power, to put into circulation fabricated traditions. 16 

Hence, our attention in this part will be devoted to the presentation and 

discussion of those claims that Goldziher supports with evidence, with the exception 

of a handful of very significant statements which he dose not support with any 

evidence. Besides these, we will restrict ourselves to discussing the most significant 

evidence cited by Goldziher which he suggests directly and clearly indicates the 

fabrication of Iladith with regard to the Umayyad era in particular. This is mainly 

because that era was important in revealing the nature of the Prophetic ffad th. 

The discussion will be presented as follows: 

14 Ibid., p. 46. 
15 Ibid., p. 49. 
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Chapter 3: An analysis of the evidence he cites in support of his claim that the 

Companions fabricated Hadrth. 

Chapter 4: An analysis of the evidence he cites in support of his claim that the 

pious scholars fabricated ffadith during the Umayyad' period. 

Chapter 5: An analysis of the evidence he cites in support of his claim that the 

Umayyads fabricated 1jadith. 

Chapter 6: An analysis of the evidence he cites in support of his claim that the 

theologians fabricated Hadlth. 

Chapter 7: The impact of Goldziher's opinions on subsequent studies. 

Conclusion: The results of the study and an appraisal of Goldziher's methodology. 

16 See Ibid., p. 53. 
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CHAPTER 3 

THE COMPANIONS AND FABRICATION 

An analysis of the evidence Goldziher cites in support of his claim 

that the Companions fabricated IHadnh 

Section 1: Goldziher's Evidence regarding the Companions' fabrication. 

Section 2: Mu`äwiyah b. Abi Sufyän and al-Mughirah b. Shu'bah. 

Section 3: `Abd Alläh b. Mas`üd. 

Section 4: Abü Hurayrah. 

Section 5: Goldziher's stance regarding Abii Hurayrah's hadiths. 
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SECTION 1 

GOLDZIHER'S EVIDENCE REGARDING THE 

COMPANIONS' FABRICATION 

This section will be devoted to the presentation of his evidence regarding the 

role of the Companions in the fabrication of ffad. Fh. 

It seems, according to Goldziher's allegation, that has been cited above, and 

is as follows: "... after his death they added many salutary sayings which were 

thought to be in accord with his sentiments and could therefore, in their view, 

legitimately be ascribed to him, or of whose soundness they were in general 

convinced, "' that many Companions were accused of fabrication. However, he did 

not provide us with evidence to prove his theory, with the exception of a few 

examples in which he presents the names of those Companions he alleges were 

involved. Among them are Mu`äwiyah b. Abi Sufyän, al-Mughirah b. Shu'bah, ̀ Abd 

Alläh b. Mas`üd and Abü Hurayrah. He presents his evidence as follows: 

1. Goldziher considers official influence on the fabrication of Hadith to have began 

in earnest at the time of Mu`äwiyah b. Abi Sufyän, accusing him along with his 

governor, the Companion of the Prophet, al-Mughirah b. Shu'bah, 

' See above, p. 166. 
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"Official influence on the invention, dissemination and suppression of 

traditions started very early. An instruction given to his obedient 

governor al-Mughirah by Mu`äwiyah I is in the spirit of the Umayyads: 

`Do not tire of abusing and insulting `Ali and calling for God's 

mercifulness for `Uthmän, defaming the companions of `Ali, removing 

them and omitting to listen to them (i. e. to what they tell and propagate 

as hadiths); praising, in contrast, the clan of `Uthmän, drawing them near 

to you and listening to them. ' This is an official encouragement to foster 

the rise and spread of hadiths directed against `Ali and to hold back and 

suppress . 
hadrths favouring 'All. 9)2 

2. Goldziher says, 

"`Abd Allah b. Mas`üd says: ̀The most beautiful hadith is the book of 

Allah, and the best guidance is that of Muhammed. ' It seems that this 

statement, which was gladly taken up and widely disseminated by the 

community of the faithful, was ascribed to Muhammed himself by 

making him say, in an exhortation to the community: ̀ The most beautiful 

hadith is the book of Allah; blessed is he whose heart is adorned 

therewith by Allah, he whom He has permitted to be converted to Islam 

from unbelief, and he who prefers it to all other hadiths of man. Verily, it 

is the most beautiful and perfect hadith. "3 

In the footnote he says, 

"In later days it was found objectionable that the Koran should be called 

hadith and in this sentence hadith was altered to kaläm (speech). 94 

Z Goldziher, vol. 2, p. 44. 
3 Ibid., pp. 17-8. 
4 Ibid., pp. 17-8. 
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3. He goes further and asserts that there was little confidence in the reliability of the 

transmitters of 1Yadnh in general, taking Abü Hurayrah, the Companion of the 

Prophet, as an example of this alleged unreliability, 

"The possibilities which the Muslims admit themselves in this field are 

evident from a tradition in which the authorities seem to give away the 

secret quite unconsciously: `The Prophet, ' it says in a tradition in al- 
Bukhäri, `gave the order to kill all dogs except hunting and sheep-dogs. ' 

`Umar's son was told that Abil Hurayra also hands down the words: `but 

with the exception of farm dogs as well. ' `Umar's son says to this: `Abü 

Hurayra owns cornfields, ' i. e. he has a vested interest in handing down 

the order with the addition that farm dogs should be spared as well. This 

remark of Ibn `Umar is characteristic of the doubt about the good faith of 

the transmitters that existed even in the earliest period of the formation of 

tradition. "5 

4. One of Goldziher's challenges to the authenticity of the traditions is based on his 

assessment of the position of Abü Hurayrah as an authority. Goldziher says, 

"The inexhaustible stock of information which he always had in hand 

(the Abü Hurayrah Hadiths take up no less than 213 pages in the Musnad 

of Ibn Hanbal, ii. 228-541), appears to have raised suspicion of their 

trustworthiness in the minds of his immediate auditors nor did they 

hesitate to give utterance to their suspicions in ironical form (comp. Also 

Bukhäri, Fad! 'il al-asp Ai, No. 11). He had several times to defend 

himself against the charge of idle talk. These facts give our criticism 

every reason to be prudent and sceptic. "6 

s Ibid., 2, p. 56. 
6 EI', art. Abt7Huraira. 
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SECTION 2 

THE ALLEGED FABRICATION OF MU'AWIYAH IBN 

ABI SUFYAN AND AL-MUGHIRAH IBN SHU`BAH 

Goldziher says, 

"Official influence on the invention, dissemination and suppression of 
traditions started very early. An instruction given to his obedient 
governor al-Mughirah by Mu`äwiyah I is in the spirit of the Umayyads: 
`Do not tire of abusing and insulting `Ali and calling for God's 
mercifulness for `Uthmän, defaming the companions of `Ali, removing 
them and omitting to listen to them (i. e. to what they tell and propagate 
as hadiths); praising, in contrast, the clan of `Uthmän, drawing them near 
to you and listening to them. ' [citing: al-Tabari, II, p. 112. ] This is an 
official encouragement to foster the rise and spread of Ihadiths directed 

against ̀Ali and to hold back and suppress Ihadrths favouring 'All. 957 

In the statement under discussion Goldziher plainly names the Companions 

whom he alleges to have fabricated hadith, i. e. Mu`äwiyah b. Abi Sufyän and al- 

Mughirah b. Shu'bah. We shall assess this allegation by examining the following: 

A. The use of the text itself as a criterion; 

B. the reaction of various observers to the disparagement of `Ali and his companions; 

C. the accounts of this issue made by various historians; 

D. Mu`äwiyah's stance regarding ̀Ali b. Abi Tälib; 

E. Mu`äwiyah and al-Mughirah's attitudes towards the fabrication of hadtth. 

' Goldziher, vol. 2, p. 44. 
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First of all, it is useful to subject to close analysis the evidence put forward by 

Goldziher and to present the original narration cited by him in translation, in the 

original Arabic as narrated by al-Tabari. The narration runs as follows: 

äuß 
. L-6. aLh jj 

L,. Lr1 'a,. v Sotö- J- : jAl ä. m. ý 
, ý, l ö All U Vl ýji ý, ý äýt, te vý 

1.1Lo 
cl vju uq cöx: S ft. - 

L! stLa, l : J19 J 

(r' j, l I) C4 j c,... Jj Cc-S. ajj 

OW-a a :+ %A jloý j Cý. ý4--, WYl . 
6j; j CýA ; 14j9 ljC YL--Oi L. 3t) Cal 04! p CSLC, 

cc ` 
.... MP pt, owYº) cCib a. 191j (421. p 41 v1.9'0) 

When Mu`äwiyah b. Abi Sufyän put al-Mughirah b. Shu'bah in charge of al- 

Küfah in Jumädä8 41 [AH], he summoned him. After praising and glorifying 

Allah, he said, "... Although I have wanted to advise you about many things, I 

left them alone, trusting in your discernment of what pleases me, what helps my 

regime and what sets my subjects on the right path. I would continue to advise 

you about a quality of yours -do not refrain from abusing 'All and criticizing 

him, nor from asking Allah's mercy upon `Uthmän and His forgiveness for him. 

Continue to shame the companions of `Ali, keep them at a distance, and do not 

listen to them. Praise the faction of `Uthmän, bring them near, and listen to 

them. "9 

According to the text just mentioned, we do not find any trace of the word 

hadith or its plural form ahädnh, and there is nothing to suggest the invention, 

dissemination and suppression of traditions whether officially or unofficially. As for 

8 The fifth month of the Muslim calendar. 
9 Tabari, vol. 6, pp. 168-70. 
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the expression "ý% .tý (and do not listen to them), " it does not specifically 

indicate that al-Mughirah should suppress the Prophetic hadiths narrated by the 

companions of `Ali, or even that he should not listen to them. This was an instruction 

that referred to the counsel and opinions of the companions of `Ali, and does not 

refer specifically to the Prophetic hadnhs narrated by them. It is more plausible that 

what Mu`äwiyah intended was that al-Mughirah should listen to the advice and 

opinions of the companions of `Uthmän, and not to those put forward to him by the 

companions of `All. This was a natural inclination for Mu`äwiyah since 

governmental policy tends to favour supporters while exercising caution regarding 

opponents. This policy is very much more understandable when we take into account 

the feud between ̀Ali and Mu`äwiyah which ultimately resulted in an armed conflict. 

Even if we suppose that the expression came in the form, (and do 

not listen to their had. ths), " it is evident that the word hadnh in this context does not 

necessarily refer to anything other than the speech and opinions of `All's 

companions. 

The implication of Goldziher's statement is that not listening to the followers 

of `Ali meant `deliberately suppressing' Prophetic hadrths in favour of `Ali and 

disseminating Prophetic hadiths in favor of `Uthmän. Even if this is accepted, 

although it would provide marginal evidence for the suppression of hadiths in favour 

of `Ali, it is not evidence for the invention of Ihadiths. 
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Al-Tabari's narration itself indicates that al-Mughirah acted according to 

Mu`äwiyah's recommendation that he disparage `Ali and his companions. The 

narration, however, does not indicate that al-Mughirah rejected their hadihs, or 

banned or fabricated hadiths against `Ali. In addition, al-Mughirah's disparagement 

of `Ali and his companions was unacceptable to a large number of Küfah's residents. 

Hujr b. `Ad!, as recorded by al-Tabari in the same source, repeatedly attacked al- 

Mughirah in public, saying, "Indeed, Allah, Almighty and Great, says, ̀Stand out 

firmly for justice, as witnesses to Allah' (Q. 4: 135). 1 testify that the one you 

disparage and gibe is more deserving of merit, and the one you vindicate and extol is 

more entitled to blame. "10 

The narration also reveals that this situation had continued for a long period, 

"At the end of his governorship, al-Mughirah arose and said what he used to say 

about `Ali and ̀ Uthm5n. 11 At that, Hujr b. `Ad! jumped up and let out a scream at al- 

Mughirah that everyone both inside and outside the mosque heard. He then said, 

`You certainly do not understand what men burn for because of your senility, 0 man. 

Order our rations and stipends for us, for you have certainly withheld them from us, 

and that is not your right, and no one who preceded you has desired that. You have 

become passionate about blaming the Commander of the Faithful and praising the 

criminals. ' At that, more than two-thirds of the people stood up with him saying, ̀ By 

10 Ibid., p. 169. 
" "0 God, have mercy on `Uthmän b. `Affän and do not punish him, but reward him for his best 
work. For, indeed, he acted according to Your Book and the example [sunnah] of Your Prophet. He 
united us and prevented our blood from being shed, and yet, he was wrongly killed. 0 God, have 
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Allah, Hujr is right and honest. Order our rations and stipends for us, for this talk of 

yours does not do us any good, and it gives us nothing profitable. ' And they 

increased in this kind of talk. At that, al-Mughirah descended [from the pulpit]. "12 

When we bear in mind that more than two-thirds of those in attendance 

objected to al-Mughirah's disparaging remarks about ̀ Ali, it would have provoked a 

confrontation if they had come to know that he had fabricated Ihadnh against ̀ Ali or 

suppressed hadith that were in his favour. Indeed, if that had been the case then we 

would expect to find at least some evidence indicating that `Ali and his companions 

had confronted that trend by, if not fabricating hadnhs against the other party, then 

by rejecting and discrediting the fabricated hadrths. However, on the contrary, we 

find that, as recorded by Abü Iianifah al-Dinawar (d. 282/895) in al Akhbär al- 

tiwa7, when it was revealed to `Ali that Hujr b. `Ad! and ̀ Amr b. al-Hamiq were 

publicly abusing Mu`äwiyah and cursing the people of al-Sham, he sent an envoy to 

tell them to stop what they were doing. They subsequently came to him and said, "0 

Commander of the Faithful, are we not in the right and they are in the wrong? " He 

said, "Yes, indeed by the Lord of the Ka'bah. " They then said, "Why then do you 

prevent us from abusing and cursing them? " He said, "I hated that you become a 

people who constantly abuse others and curse them. You should rather say: 0 Allah 

preserve our lives and theirs, reconcile us with one another, and guide them to the 

mercy also on his adherents, supporters, friends, and those who seek vengeance for him. " He would 
also call for `Uthmän's murderers [to be punished]. 
1Z Tabari, vol. 6, pp. 169-70. 
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right path so that those who were ignorant of the truth should come to know it and 

those who have strayed far into evil should repent. "13 

It is inconceivable that Mu`äwiyah and the governors that he had appointed 

would have compromised their position and subjected themselves to disgrace by 

forging or fabricating Prophetic hadrths against `Ali or anybody else. If they had, 

they would have undoubtedly been perceived as liars by the Companions of the 

Prophet and the Muslim community in general, mainly because they were bound to 

be accused by the opposing party. Goldziher also fails to show us where these 

alleged invented bad. the against ̀Ali appear in the core Islamic texts. 

It is noteworthy that Mu`äwiyah himself did not deny the virtues of `Ali, as is 

clear from the following narration: "When the people of al-Sham decided to support 

Mu`äwiyah, Abü Muslim al-Khawläni came to Mu`äwiyah with a number of 

dedicated worshippers and said to him, `0 Mu`äwiyah, we were told that you were 

about to declare war against ̀Ali b. Abi Tälib. How do you oppose him while you do 

not have the virtues which he has? ' Mu`äwiyah said to them, ̀ I do not allege that I 

have the virtues which he has. However, do you not know that `Uthmän was 

wrongfully killed? ' They said, ̀ Yes. ' He then said, "All should therefore hand over 

to us his assassins, at which point we would offer him our allegiance as caliph. ,, 14 

Moreover, on reading the accounts of the historians, (such as, Tirikh al-Tabar% al- 

13 T va7, p. 165. 
14 Ibid., p. 162. 
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Aklibär al-äwä7, TarIkh Khalifah Ibn Khayät15 and others), we will find that the 

main area of contention between `Ali and Mu`äwiyah was as follows: Mu`äwiyah 

refused to pledge allegiance to the caliphate of `Ali until `Ali had surrendered the 

assassins of `Uthmän. This conflict did not require, at the stage in question at least, 

that certain liadiths should be fabricated against ̀Ali or certain hadnhs in his favour 

should be suppressed. 

In addition, Mu`äwiyah did not deny ̀ All's eminent status as a judge; indeed 

in one instance, when he was at a loss regarding a specific case, he sought the 

opinion of `Ali though he did so indirectly, "Sa`id b. al-Musayyib reported that a 

man from Syria (Ibn Khaybar7 found a man with his wife and killed him or killed 

them both. Mu`äwiyah b. Abi Sufyän found the case hard to decide. He wrote to 

Abü Müsä al-Ash`ari requesting him to refer the matter to `Ali b. Abi Tälib. Abu 

Müsä enquired of `Ali b. Abi Tälib who replied, ̀ This incident has not happened in 

my land. I adjure you to speak the truth and tell me where it happened. ' Abü Müsä 

said, `Mu`äwiyah b. Abi Sufyän has written asking me to refer the case to you. ' `Ali 

said, ̀ I am Abü al-Hasan. If four witnesses are not brought, he should be headed. ,, 16 

In conclusion, we can say that the text cited by Goldziher in no way 

substantiates his opinion that official involvement in the invention, dissemination and 

15 By Khalifah Ibn Khayät al-Laythi (d. 240/854). Ed. Akram Diyä' al-`Umari. 2°d edn. Damascus & 
Beirut: Dar al-Qalam & Mu'asasat aI-Risälah, 1397/1976. 
16 Mälik, k. al Agdiyah, 1 

. no. 1447. It is well-known that ̀ Ali was the most knowledgeable regarding 
the hadrths that deal with judicial questions. See Part 1, Chapter 2, p. 79. 

182 



PART II: Chapter 3 

suppression of traditions began early. In fact, the whole issue consists of no more 

than a series of disparaging remarks which do not substantiate the degree of 

invention or suppression of Prophetic hadiths that Goldziher alleges. There is no 

evidence given that certain hadtths were fabricated against `Ali or that certain 

had. hs in his favour were suppressed. 
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SECTION 3 

THE ALLEGED FABRICATION OF `ABD ALLAH 

IBN MAS`ÜD 

Goldziher says, 

"`Abd Alläh b. Mas`üd says: ̀The most beautiful hadith is the book of 
Alläh, and the best guidance is that of Muhammed' [citing: B. I `tisäm, 
no. 2]. It seems that this statement, which was gladly taken up and widely 
disseminated by the community of the faithful, was ascribed to 
Muhammed himself by making him say, in an exhortation to the 
community: `The most beautiful badith is the book of Allah; blessed is 
he whose heart is adorned therewith by Allah, he whom He has permitted 
to be converted to Islam from unbelief, and he who prefers it to all other 
hadiths of man. Verily, it is the most beautiful and perfect hadith [citing: 
Ibn Hishäm, p. 340]. "17 

In the footnote he says, 

"In later days it was found objectionable that the Koran should be called 
badith and in this sentence badith was altered to kaläm (speech) [citing: 
Ibn Mäja, p. 8]. "I8 

Despite the fact that Goldziher did not directly accuse ̀Abd Allah b. Mas`üd of 

inventing this statement, the reader is led to believe that this is the case from the 

sequence in which he presents his information. This is made particularly clear when 

we bear in mind two factors; the first is that that there is no other name mentioned; 

and the second is that the Ihadith that Goldziher cites from Ibn Mäjah in the second 

quotation cited above shows that Ibn Mas`üd ascribed the statement to the Prophet. 

17 Goldziher, vol. 2, pp. 17-8. 
18 Ibid., p. 18, footnote no. 4. 
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Therefore, it is useful to discuss this issue in order to ascertain whether the statement 

in question belongs to him or to the Prophet, before proceeding any further. 

As far as the narration cited by Goldziher is concerned, we find that Ibn 

Mas`üd did not, in fact, attribute that statement to himself. Indeed, we do not find a 

single testimony from any individual indicating that Ibn Mas`üd attributed it to 

himself. The narrator of the had. th, Murrah al-Hamadäni, simply stated, "`Abd Allah 

said... "19 Furthermore, in another narration Ibn Mas`üd clearly states that he heard 

the statement from the Prophet himself, as is clear from al-Därimi's narration. Biläd 

b. `Ismah said, "I heard `Abd Alläh b. Mas`üd saying, `When it was Thursday 

evening, and through to Friday night, the Prophet used to stand up and say, ̀ The 

most truthful saying is Allah's saying, and the best guidance is that of Muhammad ... 
�20 

In this regard, an important question poses itself; why did Ibn Mas`üd not 

clearly indicate that this statement was from the Prophet? The answer to this question 

lies in a significant fact related to the Companions' transmission of the Prophet's 

hadiths: - in narrating the hadith, the Companion may or may not mention the 

Prophet's name. In the first instance the hadith is designated as marfü' (the Prophet's 

name is explicit, i. e. saying traced back to the Prophet) and in the second it is 

mawgt f (the Prophet's name is implicit, i. e. saying traced back to Companions) 

19 Bukhäri, k. al-I'Lisän: bi al-Kitab iva al-Sunnah, bä. no. 2, h. no. 7277: 
Jd Jy; 14, :. ýa. i T 'fl; ä 

"... lgf . 
Vc: 

>ý, i j:. ýý 
a'ý:. +ý a: 

lD äll) ;o 
. L`ak : lie ß$: A811 ätß cAýi' 
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according to the terminology of the scholars of ffadkh. Indeed, there are reasons for 

the Prophet's name not being explicitly mentioned. Ibn Mas`fzd may well have 

mentioned the hadrth in question intending to educate, exhort or as a reply to a 

question. In addition, this hadlth was well known and widespread among the 

Companions, as Goldziher himself indicates, and therefore, Ibn Mas`üd did not need, 

when reminding them of this hadtth of the Prophet, to say, "The Prophet said. " 

There is another convincing reason for Ibn Mas`üd to keep the Prophet's 

name implicit. The first words of this Ihadlth are those which are customarily used to 

introduce or begin a statement or sermon, and therefore, there was no need for him to 

explicitly mention the Prophet's name. Ibn Mas`üd's narration from al-Därimi. 

which has been mentioned previously, also indicates that the Prophet used to 

regularly stand up among his Companions on that specific night and repeat that 

specific statement. This is further confirmed by the hadnh narrated by Jäbir b. `Abd 

Allah, where he says, "The Prophet used to say in his khutbah ..., `The most 

beautiful hadith is the book of Allah, and the best guidance is that of Muhammad ... 

,,, 21 

The liadith narrated by Ibn Mas`üd is more akin to the khutbat al-häjah (the 

sermon that is given in case of need) which the Prophet used to teach his 

20 Därimi, al-Muqaddimah, h. no. 207. 
Zý Musnad 3, h. no. 14022: 

JA' ýtSý a aUý ýI v aUý Jtýý 
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Companions. 22 When relating it, the Companions did not need to say at the 

beginning, "The Prophet said (such and such), " thus, Goldziher's claim that Ibn 

Ishäq's statement, which was mentioned by Ibn Hishäm in his book, was falsely 

attributed to the Prophet is erroneous. The truth of the matter is that it was made by 

the Prophet himself. This is particularly evident in light of the fact that Ibn Mas`üd 

was not the only Companion who narrated this hadith from the Prophet; Jäbir b. 

`Abd Allah also did so. 23 

In support of his view on the development of had. h, Goldziher says, "In later 

days it was found objectionable that the Qur'an should be called hadith and in this 

sentence hadrth was altered to kal äm (speech). 9924 Goldziher then refers the reader to 

Ibn Mäjah's book. If we refer to Ibn Mäjah's statement, we do not find anything to 

indicate or suggest the alteration process Goldziher is talking about. Also, we do not 

find anything to suggest that any body objected to the Qur'än being called hadnh. 

The narration simply states that `Abd Allah Ibn Mas`üd, on the authority of the 

Prophet, said, "Verily, there are two things; al-kaläm (the speech) and the guidance. 

The most beautiful speech is the speech of Allah (fa-ahsanu al-kalämi kalämu 

Alla7i), and the best guidance is that of Muhammad.... "25 If we take the element of 

chronology into consideration, we find that Ibn Isbdq's statement (d. 151/768), 

which is cited in Ibn Hishäm's book, in which the Qur'an is referred to as ̀ hadnh, ' 

22 Däwüd, k. al-Nikäfi, bä. no. 33, h. no. 2118. 
23 Musnad 3, h. no. 13924,14022 & 14566; Muslim, k. al-Jumu'ah, bä. no. 13, h. no. 867; Nasä'i, k. 
Salär al-'idayn, bä. no. 22, h. no. 1578; Ibn Mäjah, a1-Mugaddimah, h. no. 45. 
24 Goldziher, vol. 2, p. 18, footnote no. 4. 
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came at a very early stage, while Ibn Mäjah (d. 275/888), uses the word `kaläm'. 26 

Thus, according to Goldziher the later use of the word `kaläm', in description of the 

Qur'an, instead of `hadith, ' constitutes an objection to the use of the word `hadnh' in 

this context. This can be shown to be erroneous due to the following considerations: 

First: In Ibn Isl}äq's narration itself, which is cited by Goldziher, we find that the 

Qur'an is also described as kalam. However, Goldziher cites the first part of the 

narration and disregards the second part, which runs as follows: 

Lo C4 I 

cc 

11... Love what Allah loves. Love Allah with all your hearts, and weary not of 

the speech of Allah ()va lä tamall tr kaläma Allalu) and its mention (wa dhikrahu). 

Harden not your hearts from it .... "27 

Second: In the books compiled by a number of the scholars of Hadith who died after 

Ibn Mäjah, we find that the Qur'an is described as hadnh. For instance, Ibn Abi 

`Aim, who died 12 years after Ibn Mäjah, cites the hadtth with the following 

wording, "The most gracious Ihadith is the Book of Almighty Allah and the most 

25 Ibn Mäjah, al-Muqaddimah, l}. no. 46. 
26 Ibn Mdjah himself narrated the same haditth, in the same text, without mentioning the word `kaläm. ' 
Jäbir b. `Abd Allah narrated that the Prophet used to say in his khutbah, "The most excellent thing is 
the book of Allah (khayra al-umuri kitäbu Allah) and the best guidance is Mubammad's guidance... " 
(Ibn Mäjah, al- Mugaddimah, h. no. 45). If it were Ibn Mäjah who made the alteration in the narration 
cited by Goldziher then he would also have made the same alteration in the hadnh narrated by Jäbir in 
order to confirm and establish the meaning he had intended. 
27 Hishäm 1, vol. 1, p. 501. 
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gracious guidance is that of Muhammad .... "28 Also, al-Nasä'i, who died 28 years 

after Ibn Mdjah, records two hadiths which were narrated by Jäbir, the first of which 

is worded, "The most beautiful speech is the speech of Allah, and the best guidance 

is that of Muhammed, , 2' and the second of which is worded, "The most truthful 

hadith is the book of Alläh, and the best guidance is that of Muhammad .... "30 

Furthermore, al-Bayhagi, who died 138 years after Ibn Mäjah, mentions the narration 

with the wording, "The most gracious hadith is the Book of Allah .... "31 If 

Goldziher's claim were true, then it would follow that all of these narrations ought to 

have disappeared, or that we would at least find an objection from the scholars of 

IHadith to the Qur'an being referred to as hadnh. 

Third: Why should a Muslim object to the Qur'än being described as hadnh when 

the verses of the Qur'an in which the Qur'an is referred to as ̀ hadith' are greater in 

number than those in which it is referred to as ̀ kaläm'? 

The Qur'an is described as kaläm in only two verses: 

"And if anyone of the idolaters seeks your protection then grant him protection so 
that he may hear kaläma Allah, and then escort him to where he can be secure, that is 
because they are a folk who know not. " (Q. 9: 6) 

28 A1-Sunnah, vol. 1, p. 16, h. no. 24. 
29 Nasä'i, k. al-Sahiv, bä. no. 63, h. no. 1311. 
3o Nasä'i, k. Salat al-`1 dayn, bä. no. 22, b. no. 1578. 
31 Bayhagi, vol. 3,206, h. no. 5544. 
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J: A' J"Jr ý ßi1' J+ "JJ 

"Those who lagged behind will say, when you set forth to capture booty (in war), 
`Allow us to follow you. ' They want to change kaläma Allah. Say: `You shall not 
follow us; thus Allah has said beforehand. ' ... " (Q. 48: 15) 

The Qur'än is described as hadnh in many verses, of which the following are 
examples: 

"There is no god but Allah. Surely, He will gather you together on the Day of 
Resurrection about which there is no doubt. And who is truer in Ihadnh than Allah? " 
(Q. 4: 87) 

"Do they not look in the dominion of the heavens and the earth and all things that 
Allah has created, and that it may be that the end of their lives is near. In what hadith 

after this will they then believe? " (Q. 7: 185) 

,i Ir 1 .,. 1A0 

"Indeed in their stories, there is a lesson for men of understanding. It (the Qur'än) is 

not a forged hadith but a confirmation of the existing Books and a detailed 

explanation of everything and a Guide and a Mercy for people who believe. " (Q. 
12: 111) 

Iý:. ýT "a, ß. 11 C, ,Iy.. 
y ý. 1 Iý l`I C ýJý: 

J 
1; ) 

"Perhaps, you, would kill yourself (0 Muhammad) in grief, over their footsteps (for 

their turning away from you), because they believe not in this Hadtth. " (Q. 18: 6) 

' 

; J:. J''. ý 

"Allah has sent down the best hadnh, a Book (this Qur'an), its parts resembling each 
other in goodness and truth... ." (Q. 39: 23) 
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"Let them then produce a hadith like unto it (the Qur'an) if they are truthful. " (Q. 
52: 34) 

17 

"Do you then wonder at this hadith (the Qur'än)? " (Q. 53: 59) 

I- J- . -.. 

'r-' r1 
"Is it this hadith (Qur'an) that you (disbelievers) deny? " (Q. 56: 81) 

Ute- 
.ý 

"Then leave Me Alone with such as reject this hadrth (the Qur'än). We shall punish 
them gradually from directions they perceive not. " (Q. 68: 44) 

1 ý1J e. a$ 

"Then in what hadrth after this (the Qur'an) will they believe? " (Q. 77: 50) 

Fourth: There is no difference between the word `hadrth' and the word `kalärn' in 

the context of this narration; their meanings are interchangeable. For instance, in the 

following Qur'anic verses we find the word `hadnh' retaining an identical 

significance to that of `kaläm': 

J 1. ä. J.. JJs ýi 1JJ all a ,. aa �e 

ý; ý. s'rý" i, '. ' uý 4; f; ß---yý 4ý rýýuiýýýr. ý.:. ýýºýTýýii ýý , ý, ý 

"And it has already been revealed to you in the Book (this Qur'an) that when you 
hear the Verses of Allah being denied and mocked at, then sit not with them, until 
they engage in a Ihadith (speech) other than that.... " (Q. 4: 140) 

,, J ,r J 
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"And when you (Muhammad) see those who engage in a false conversation about 
Our Verses (of the Qur'an) by mocking at them, stay away from them till they turn to 

another hadnh (speech).... " (Q. 6: 68) 

00 4 

"And of mankind is he who purchases idle hadtth (speech) to mislead (men) from the 
Path of Alläh without knowledge, and takes it (the Path of Alläh, the Verses of the 
Qur'än) by way of mockery... ." (Q. 31: 6) 

C`ýýeL1-. ý6ýsý1ýJoýýýyýjTUlýý:: llýyýlý1ý-, ý, UIyV. Iý, ýJIIýýL 
10 

"0 you who believe! Enter not the Prophet's houses, except when leave is given to 
you for a meal, (and then) not (so early as) to wait for its preparation. But when you 
are invited, enter, and when you have taken your meal, disperse, without sitting for a 
lhadith (conversation). Verily, such (behaviour) annoys the Prophet, and he is shy of 
(asking) you (to go), but Alläh is not shy of (telling you) the truth... ." (Q. 33: 53) 

/r"/ 4- / 

lip, 

00 

"And (remember) when the Prophet disclosed a hadith (speech) in confidence to one 
of his wives, so when she told it (to another), and Allah made it known to him, he 
informed part thereof and left a part. Then when he told her thereof, she said: ̀ Who 
told you this? ' He said: ̀ The All-Knower, the All-Aware (Allah) has told me. "' (Q. 
66: 3) 

Fifth: The existence of narrations with the wording, `the most beautiful hadrth, ' and 

with the wording, `the most beautiful kaläm, ' is mainly due to the numerous 

narrations given by the Prophet on various occasions32 of the hadith in question. The 

Prophet used to mention it at the beginning of his khutbas, as was narrated by Ibn 

32 See Section 8 of Chapter 2: `The Prophet's teaching of the Sunnah to his Companions. ' 
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Mas`üd33 and Jäbir. 34 The Prophet may have said, ̀ the most beautiful hadtth' on one 

occasion and, ̀ the most beautiful kaläm' on another, or he may have used both on the 

same occasion, 35 as is the case in Ibn Hishäm's narration which is referred to by 

Goldziher, but which he does not cite in its entirety. For this reason we find that even 

the word `alzsan' (the most beautiful) in the expression ̀alhsan al-hadilh' appeared 

in other forms. For instance, Ahmad b. Hanbal narrates this hadlth from the Prophet 

in three forms: 

"The most beautiful hadnh is the book of Allah... . "36 

"... ijJ 1 vlS 
, ý:. r; läýcj l JP V" 

"The most truthful hadith is the book of Allah.... "37 

«... aÜý yt; S 5tei.; Ji ' -- Zig� 

"The most gracious lhadilh is the Book of A1lah.... 08 

All of these expressions are intended to convey the unique status of the Qur'an. 

Sixth: The wording `the most beautiful hadnh' and the wording `the most beautiful 

kaläm, ' are found from Ibn Mas`üd in an early source, i. e. the Kitäb al-Jami` of 

Ma'mar Ibn Räshid who died in 151 AH: 

The first hadith is cited as follows: 

33 See above, p. 185. 
See above p. 186. 

3s The person who delivers the sermon should be able to select words and expressions which are 
stimulating for the audience. 
36 Musnad 3, K. no. 14022. 
37 Ibid., h. no. 13924. See also Nasä'i, k. Salät al-'ldayn, bä. no. 22, h. no. 1578. 
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ý+, 
1l 

., >t "ýtlýJý, ý6! % : Vý;; ý toss ta, ý! " : jý= ý9 . 14 v. vs 

b, !:: 
o 4; "'e 

"... 4 

"Verily, there are two things; al-kaläm (the speech) and the guidance. The most 
beautiful speech is the speech of Allah, and the best guidance is that of Muhammad 

�39 

The second hadith is cited as follows: 
"""JýLJJ""J"ý"JsJs 7ý Js 

,i lý 
ý,. euý ýI: o aUý Jrýý ý. ý" s" . Ci ýs4l ýs `z0f 

"The most truthful hadlth is the book of Alläh, and the best guidance is that of 

Muhammad.... "40 

Thus, in the light of the above evidence we find it difficult to accept 

Goldziher's argument. 

38 Musnad 3, h. no. 14566. See also Muslim, k. al-Jumu'ah, bä. no. 13, h. no. 867 
39 A1-Jämf', vol. 11, p. 117, h. no. 20076. 
40 Ibid., p. 159, h. no. 20198. 
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SECTION 4 

THE ALLEGED FABRICATION OF ABU HURAYRAH 

Goldziher said, 

"The possibilities which the Muslims admit themselves in this field are 
evident from a tradition in which the authorities seem to give away the 
secret quite unconsciously: `The Prophet, ' it says in a tradition in al- 
Bukhäri, [citing: Sayd, no. 6; cf. ffarth, no. 3; al-Tirmidhi, I, p. 281,17. ] 
`gave the order to kill all dogs except hunting and sheep-dogs. ' `Umar's 
son was told that Abü Hurayra also hands down the words: `but with the 
exception of farm dogs as well. ' `Umar's son says to this: `Abis Hurayra 
owns cornfields, ' i. e. he has a vested interest in handing down the order 
with the addition that farm dogs should be spared as well. This remark of 
Ibn `Umar is characteristic of the doubt about the good faith of the 
transmitters that existed even in the earliest period of the formation of 

"41 tradition. 

First: Farm dogs, along with hunting and sheep dogs, were not only reported as 

excluded by AbU Hurayrah but also by `Abd Allah b. al-Mughaffal and Sufyän b. 

Abi Zuhayr through different chains of transmission. The following chart illustrates 

this. 

41 Goldziher, vol. 2, p. 56. 
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PART II: Chapter 3 

Second: What did Ibn `Umar intend when he said, "Abü Hurayrah owns a 

cornfield"? 

Ibn `Umar did not intend to accuse AbU Hurayrah or cast aspersions on his 

narration, as is alleged by Goldziher. In fact he intended to confirm Abü Hurayrah's 

narration by giving the reason for Abü Hurayrah's knowledge of the statement, 

which was that he owned a field, and thus had a specific reason to be aware of the 

Prophetic stipulations regarding farming: "The Muslim traditionists, however, have 

explained Ibn `Umar's remark as meaning that Abü Hurayrah, being possessed of 

personal experience of the subject-matter of this hadnh, was in a better position to 

know exactly what its wording was. "42 What confirms this understanding is Ibn 

`Umar's acceptance of this `extra statement. ' Ibn `Umar narrated the same hadrth 

excluding the killing of farm dogs as well in his narration. The following chart 

illustrates this. 

42 Siddtgi, p. 128, citing: Tirmidhi, Jä ni' (with Tuhfa), II, 350. 
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The Prophet 

Ibn `Umar 

1 
Abu al-Hakam 

Qatädah 

Ilammäm b. Yahyä Shu'bah 

11 
Yazid' Muhammad44 

1 
Muhammad b. al-Muthannä 

and Ihn Bashshär4 

Musnad 3. h. no. 4798: 

41 s- 
L' Jti j J, Ac Lpc bit 

,f s'". ý' Pa° üýýi 

Ibn 'Umar reported Allah's Apostle as saying: "He who kept a dog which is neither used for 
farmwork nor for guarding the livestock nor for hunting would lose one girät(of the reward) of his 

good deeds everyday 
44 Ibid.. h. no. 5481. 
45 Muslim, k. a! -Mu. s j h. h. no. 1574: 

198 



PART II: Chapter 3 

Third: Ibn `Umar's opinion of Abü Hurayrah and the hudnhs that he narrated. 

Ibn 'Umar testified that Abü Hurayrah was one of those closest to the Prophet 

and one of those most knowledgeable about his hadrth. Ibn `Umar gave this 

testimony after he had objected to one of Abü Hurayrah's narrations, saying to him, 

"Look at what you narrate at which point Abü Hurayrah took his hand 

and went with him to 'A'ishah in order to ask her about the matter. She said, "O 

yes, ., 46 in approval of AN Hurayrah's narration. Further, at Abts Hurayrah's funeral, 

Ibn 'Umar asked Allah's forgiveness for him many times, saying, "He used to be one 

of those who took the responsibility for learning the hadnhs of the Prophet by heart 

and teaching them to the Muslims. "47 Furthermore, when a man said to Ibn `Umar, 

"Abü Hurayrah narrated so many huclllhs from the Prophet. " Ihn 'Umar said to him, 

"I ask Allah's refuge for you from being in any doubt about what he narrates. He was 

daring [in asking the Prophet about things] while we showed cowardice. ' 48 On 

another occasion. Ibn `Umar was asked, "Do you look askance at what he (Abü 

Hurayrah) says? " He replied. No. he dared and we showed cowardice. "49 When 

ýi Jc ýý 
ý"-- 

i»ý.. IS Ili CS .. 601 Je" JO 4L;. A. Ul , Lo .! 
j' N- L, ý, , ,, J19 

ý -<S Jj 

" Musnad 3, h. no. 4439. Afusvudra/. k. Afa'ril. ýt al-Sahähah, h. no. 1765. 
" Ibn Sa'd, vol. 4, p. 340, Bidävah, vol. 8, p. I11. 

48 Mustadrak. k. Ma'rifut al-Suhähuh. h. no. 1763. 

49 Däwüd. k. a/-. a/äh. bä. no. 293, h. no. 1261. 
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Abi! Hurayrah heard about the question which Ibn `Umar had been asked he said, 

"Where is my error if I memorized and they forgot? "50 

From the above, it would seem that Goldziher's assessment of hadith is based 

on evidence that is in itself insufficient, while the texts he cites in support of his 

argument have been considerably mis-interpreted. In other words, it seems that 

Goldziher is making rather substantial inferences regarding hadith based on very 

insubstantial evidence. 

50 Ibid. 
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SECTION 5 

GOLDZIHER'S STANCE REGARDING ABU 

HURAYRAH'S HADITHS 

Goldziher says, 

"The inexhaustible stock of information which he always had in hand 
(the Abü Hurayrah ffad. Fths take up no less than 213 pages [I believe it is 
no less than 313] in the Musnad of Ibn Hanbal, ii. 228-541), appears to 
have raised suspicion of their trustworthiness in the minds of his 
immediate auditors, nor did they hesitate to give utterance to their 
suspicions in ironical form (comp. Also Bukhäri, Fadl'il al-asha3, No. 
11). He had several times to defend himself against the charge of idle 
talk. These facts give our criticism every reason to be prudent and 
sceptic. "51 

Goldziher's criticism of Abü Hurayrah's traditions is based mainly on the 

following hadiths that include those in which Abü Hurayrah "... had several times to 

defend himself against the charge of idle talk. " 

A. Abü Hurayrah said, "The people used to say, ̀ Abü Hurayrah narrates very many 

hadiths ö, ý, m rý ", sf Ohl t? 'Ai ý5. ' In fact I used to keep close to Allah's Apostle 

and was satisfied with what filled my stomach. I ate no leavened bread and dressed 

in no decorated, striped clothes, and never did a man or a woman serve me, and I 

often used to press my belly against gravel because of hunger, and I used to ask a 

man to recite a verse of the Qur'än to me although I knew it, so that he would take 

s' EI', art. Ab ü Huraira. 
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me to his home and feed me. And the most generous of all people to the poor was 

Ja'far b. Abi Tälib. He used to take us to his home and offer us what was available 

there. He would even offer ns an empty folded leather container [of butter] which we 

would split and then lick off what was in it. "52 

B. Said b. al-Musayyb and Abü Salamah b. `Abd al-Rahmän b. `Awf narrated that 

Abü Hurayrah said, "You people say that Abü Hurayrah narrates very many hadiths 

from Allah's Apostle (g---It Jj Ztj JI '; :ö ,mq 01 q1 !) and you also wonder 

why the emigrants and Ansär do not narrate from Allah's Apostle as Abü Hurayrah 

does. My emigrant brothers were busy in the market while I used to stick to Allah's 

Apostle content with what filled my stomach; so I would be present when they were 

absent and I would remember when they used to forget, and my Ansär brothers used 

to be busy with their properties while I was one of the poor men of the suffah. 53 1 

used to remember the narrations when they used to forget .... "54 In another narration 

he added, "I used to attend the Prophet's meetings while the other Companions were 

absent and I learned Iladith by heart while they forgot them. "55 

C. Al-A`raj reported that he heard Abü Hurayrah saying, "You are under the 

impression that Abü Hurayrah transmits very many hadiths from Allah's Apostle 

[bear in mind] Allah is the ultimate One to 

be met (. LJI A+tj). I was a poor man and I served Allah's Apostle being satisfied with 

32 Bukhäri, k. Fadä7 avhab al-nabbf, bä. no. 10, b. no. 3708. 
s' A shaded place in the Mosque of the Prophet at al-Madinah where poor people and emigrants used 
to take shelter. 
54 Bukhäri, k. al-Biyü', bä. no. 1, h. no. 2047. 
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what filled my stomach, whereas the immigrants remained busy with transactions in 

the market, while the Ansär were engaged in looking after their properties ... , 5,56 

D. Al-A'raj narrated that Abü Hurayrah said, "People say that I have narrated very 

many hadiths 0 S) uI ý! ). Had it not been for two verses in the Qur'än, I 

would not have narrated a single hadith, and those verses are: ̀ Verily, those who 

conceal the clear proofs, evidences and the guidance, which We have sent down, 

after We have made it clear for the people in the Book, they are the ones cursed by 

Alläh and cursed by the cursers, except those who repent and do righteous deeds, and 

openly declare (the truth which they concealed). From these, I will accept 

repentance. And I am the One Who Accepts repentance, the Most Merciful' (Q. 

2: 159-60). No doubt our emigrant brothers used to be busy in the market with their 

business and our Ansär brothers used to be busy with their properties. However I 

used to stick to Allah's Apostle contented with what would fill my stomach57 and I 

used to attend that which they used not to attend and I used to memorize that which 

they used not to memorize. s58 

ss Musnad 3, b. no. 7648. 
56 Muslim, k. Fadä'1 al-Sahabah, h. no. 2492; See also Musnad 3,1}. no. 7233. 
57 This does indicate that Abi Hurayrah spent all his time and energy in acquiring knowledge from the 
Prophet and led an austere and contented life, being satisfied for the most part with plain bread. 
58 Bukhdfl, k. al-'fin:, bä. no. 42, h. no. 118. 
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It is useful here to present a brief biography of this Companion and an 

account of his activity in relation to Iladith before discussing Goldziher's argument. 

In other words, it is beneficial to view his prolific transmission of 1jadtth in the light 

of various features of his biography. 

Abü Hurayrah embraced Islam at the hand of al-Tufayl b. `Amr in Yemen. Al- 

Tufayl had embraced Islam in Makkah, 59 and the Prophet had subsequently asked 

him to return to his people and invite them to Islam, 60 which he did. Initially, he made 

very few converts and returned to Makkah in order to consult the Prophet. The 

Prophet prayed for his people and then sent him back. On his return he made more 

converts, 
61 one of whom was Abü Hurayrah. 62 Later, al-Tufayl led some of these 

converts, including Abü Hurayrah, to Madinah, at the time of the conquest of 

Khaybar. 63 They then covered the considerable distance to Khaybar and met the 

Prophet there. 64 Since Khaybar took place in Safar65 in the seventh year of hijrah, 

while the Prophet died in Rabi' al-Awwal66 in the eleventh year of hyrah, we can 

conclude that Abü Hurayrah accompanied the Prophet for more than four years. 

However, Abü Hurayrah himself states that he only accompanied the Prophet for 

59 Mustadrak, k. Ma'rifat a1-Sahabah, h. no. 729; Hishäm 1, vol. 1, pp. 382-5. 
6o Ibn Sa'd, vol. 4, p. 239. 
61 Hishäm 1, vol. 1, pp. 382-5. 
62 Ibn Sa'd, vol. 1, p. 353. 
63 For the definition of Khaybar, see Chapter 2, footnote no. 10. 
64 Ibid., p. 353; Hishäm 1, vol. 1, pp. 382-5. 
65 The second month of the Muslim calendar. 
66 The third month of the Muslim calendar. 
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three years. 67 The reason for this was that Abü Hurayrah did not count the period 

during which he stayed in Bahrain, 68 in the company of al-`A1ä' b. al-Hadrami whom 

the Prophet had appointed as Amir of Bahrain, and subsequently AND Hurayrah 

traveled to various other places. 69 It is likely that Abü Hurayrah closely followed 

news of the Islamic military expeditions and other important events that involved the 

Muslims before he met the Prophet. For instance, he asked the Prophet not to give 

Abän a share of the Khaybar booty because he had killed Ibn Qawqal at the battle of 

Uhud70.71 

Abi! Hurayrah was a poor man and one of the people of suffah72,73 he served 

the Prophet74 and loved him a great deal. 75 He accompanied him on the majority of 

the military expeditions (ghazawät)76 which the Prophet undertook, 77 and was very 

67 Bukhäri, k. al-Manägib, bä. no. 25, h. no. 3591. 
68 Abü Hurayrah went to Bahrain in the end of Dhü al-Qi`dah or Dhü al-Hijjah in the eighth year of 
the hyrah. See Difä', p. 138. 
69 Such as the Mu'tah expedition in Jumädä al-Old, the fifth month of the Muslim calendar, in the 

ninth year of the hyrah (Wiigidi, vol. 2, p. 760 & 765), and his pilgrimage with Abü Bakr in the end 
of the ninth year of the hyrah (Bukhäri, k. Tafsfr al-Qur'än, bä. no. 2, h. no. 4655) 
70 A well known mountain about 3 miles north of Madinah where one of the greatest battle in Islamic 
history took place in the third year of hyrah; after a strong start, the Muslims ultimately lost. 
71 Bukhäri, k. al-Maghäf, bä. no. 38, h. no. 4238. 
72 For the definition of st ffah, see footnote no. 53 above. 
73 Bukhäri, k. al-Biyp', bä. no. 1, b. no. 2047. 

74 Muslim, k. Fa(Iä'il al-. 'aii bah, h. no. 2492: 

c7-ß 4s. 71°. >! t1ý 
d ý. ý ý'J' 

Vl. iý. + lct. l"r t. 
ie j Jlý Dlý,. r ýjf lý.. or v1r Ct' t-ý° jý ä.: ' ýý `r" ý ! '"Iý ., 1,, ß: o v, d; ,91: ý.. ýr 

LP ally c1y'ý _)A 
V foyý 

c4.... 'L, 01 J-"' r., i. tom... t; C--.. :u 31 
75 Mustadrak, k. al-Birr iva al-cilah, b. no. 39; Musnad 3, b. no. 7873,8096 & 10027: 

cc ' ý. j Jo ir= °I vi ýt°=' 4s; 
r i 

76 Pl. of ghazwah: a holy battle in the cause of Alläh in which the Prophet himself took part. 
77 Such as: Khaybar, Fatb Makkah, llunayn, al-Tä'if and Tabak. 

205 



PART II: Chapter 3 

close to the Prophet. 78 Indeed in his opinion, the provision he received from the 

Prophet was sufficient in that he was close to the Prophet in order to hear and learn 

his words. 79 The Prophet once offered him money, saying to Abü Hurayrah, "Do you 

not ask me to give you from this booty? "80 He replied, "All I ask you is to teach me 

First: Fatb Makkah (which took place in Ramadan, the ninth month of the Islamic year, in the eighth 
year of hijrah), see Muslim, k. al-Jihad tiva al-siyar, b. no. 1780: 

3.; " JP(: jtý "iý; ß34 , t: UI Le, ;:. ý (tifi" sý yfi J ... 

, Jt; a: S L-' a: l'r" aUl ZU1 j! -- -", 
/". tim» 'M? U. 14 

ýc 
.. aý jitbfil : 

3d `. ýt: äÜt, 
ý1 

L' Jtis3 
: 
Vt:. '. Siý sZ 

Second: Hunayn (which took place after Fatb Makkah), see Bukhäri, k. a1-Maghä% bä. no. 48, h. no. 
4285: 

Third: al-Tä'if (which took place in Shawwäl, the tenth month of the Islamic year, in the eighth year 
of hyrah), see Wägidl, vol. 3, pp. 936-7: 

4 Ojrj ý--Oy 
ý-. ' j a_ly Ll 

LF1., 
pul J! 

-''j . 
tl : JG 

. 4x: ß 4r Uj 41P : ul Ll. o . 
11 J_, 

-. ') 03ý' j ill 

1j. W`. Jt ii 1jJ. I': jaýA 
Ll 

Lrt., 
£l J! '. Jt as J : JG J--), #Ul 

Iylýrý yy3tj ij, '. S ̀ . üJý 
; Lo VI ß: 1ßt1 ul' : t,. ý., +j 4 ly bi 

mal, 111 Jj+j JUl 
. �lrý, ý V'oý., lý 

Forth: Tabük (which took place in Rajab, the seventh month of the Islamic year, in the ninth year of 
hyrah), see Jaiv5ni', p. 249. 

cý 
... A: IP . ül 

Floal : JGa; t5Y 
c3ivy 

See also Muslim, k. al-Inrän, b. no. 27; Musnad3, b. no. 9170. 
78 Musnad 3, h. no. 7233 & 7648; Muslim, k. Fadä'fl al-Sahäbah, h. no. 2492; Bukhäri, k. al-Biyü', 
bä. no. 1, h. no. 2047. 
79 Musnad 3, h. no. 8789: 
a : 

ly 
d. 

ýl 
ýlv 

X11 
t1L 

"J: 
ir 

ö jiJe lil Vfi V öý jll 
, l; 

L 
i ji . 

Il11 
VD slýG u 

iý 0. a. L i 
ji lös lsi is jai lJ: lä 

LA U. 
L. ýr°" JV äf ý1:. j 

I Lia *At . läfiy "r1; ýý a: ly alll Flo 
L, cf 

tý" U-' ý Ul' j- jdt; s1! ß 
. lif 

Jt - 

80 Some Companions used to ask the Prophet to give them a share of the booty even if they had not 
taken part in the expedition. See Däwüd, k. al-Jfhäd, bä. no. 151, h. no. 2723: 

LA ; j"W 

: Jti üiJ j' 01i '"j 0fi Jjq 
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what Allah has taught you. "8' He accompanied the Prophet when he went out to the 

market place, 82 toured the orchards83 and visited the sick. 84 He would hold the halter 

of the Prophet's she-camel85 with such regularity that the Prophet would inquire after 

him when he was absent. 86 

Abü Hurayrah, as we have noted, was very keen to know the sayings and 

actions of the Prophet, whether regarding major or peripheral matters. A useful 

indication of his desire to acquire a highly comprehensive knowledge of the Prophet's 

behaviour was his saying, "Alläh's Apostle used to keep silent between the takblr87 

and the recitation of Qur'an and that interval of silence used to be a short one. I said 

to the Prophet `May my parents be sacrificed for you! What do you say in the pause 

81 ilyal, vol. 1,381; Bidäyah, vol. 8, p. 115: 
t. rJti4'1 a-Irl bi L.,, Ll 

.; Al "dl. jr- u 

82 Bukhäri, k. al-Libds, bä. no. 60, h. no. 5884: 

ý,. ý; ý- ý ýý; f 'ý'ý' c, ýý ý, aýlý. -ý': y iý : r"oi ý, sýýý l:;: tr =ýi v; ý, liyýý ý:; ýiý ýeºý, 1 ý; Vth: 
rl ý,;: t'r 

Doti ji f 

; Musnad 3, b. no. 8180; Muslim, k. Facdä'il al-Sahäbah, h. no. 2421. 
13 Musnad 3, b. no. 8024; Zawä'id, vol. 1, p. 50. 
$4 Ibn Mäjah, k. al-71b, bä. no. 18, h. no. 3470; Musnad 3, h. no. 9384; Mustadrak, k. al-Janä'iz, h. 

no. 23. 
$S Mustadrak, k. al-Jihad, h. no. 109. 
86 Ddwüd, k. al-Nikäh, bä. no. 50, b. no. 2174; Musnad 3, h. no. 10594: 

", ý 
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Gi 

87 Saying AlIähu akbar in the beginning of any prayer. 
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between the takbir and the recitation? "'88 On one occasion he asked the Prophet a 

question about intercession on the Day of Judgement, and the Prophet replied, "0 

Abu Hurayrah! I thought that none would ask me about it before you, as I know your 

longing for the [learning ofJ the Hadith. "89 Ubayy b. Ka'b said, "Abü Hurayrah was 

very daring (jarfan) in asking the Prophet about certain things his Companions did 

not ask him about. "90 

He also habitually learned the words of the Prophet by heart. He said, "I do 

not know of any Companion of the Prophet who learned the 1Yadrth of the Prophet 

better than me. "91 He also said, "I accompanied the Prophet for three years and all 

that I was interested in during those years was memorizing his ffadTth. "92 In another 

statement he said, "I accompanied the Prophet for three years, and I was never so 

anxious in the rest of my life to understand the Vadith as I was during those three 

years. "93 In order to accomplish his goal, Abü Hurayrah allocated a part of the night 

88 Bukhäri, k. al-Adhän, bä. no. 89, h. no. 744; Muslim, k. al-Masajid wa mawädi' al-Salate, h. no. 
598; Nasä'i, k. al-Iftitäh, bä. no. 15, b. no. 895; Däwüd, k. al-Saläh, bä. no. 123, h. no. 781; Ibn 
Mäjah, k. Igä'nafu al-Saläh wa al-Sunnatu fihä, bä. no. 1, h. no. 805; Musnad 3, h. no. 7124,10036; 
Däriml, k. al-Saläh, bä. no. 37, h. no. 1244. 
89 Bukhäri, k. al-'Ibn, bä. no. 33, b. no. 99; k. al-Rigäq, bä. no. 51, h. no. 6570: 

Jý äff aö ýlli oý °'V; ý a.,: `; ä i: 

Musnad 3, h. no. 8641; Ibn Sa'd, vol. 2, p. 364; vol. 4, p. 330. 
9o Mustadrak, k. Ma'rifat al-Safiabah, h. no. 1764. 
91 Ddrimi, al-Mugaddimah, bä. no. 28, b. no. 284; Ibn Sa'd, vol. 4, p. 332. 
92 Humaydi, vol. 2, p. 455. See also Musnad3, h. no. 7927. 
93 Bukhäri, ko al-Manägib, bä. no. 25, h. no. 3591; Ibn Sa'd, vol. 4, p. 327; Musnad3, h. no. 9796. 
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for the memorization of Hadith. 94 Thus, when Marwän b. al-Iiakam tested his 

memory of had. ths, he found him to be very efficient. Abü al-Zu'ayzi'ah, Marwän's 

scribe, said, "Marwän invited Abü Hurayrah and asked me to sit behind the bed. He 

started to question him, and I started to record his answers. A year later, he called on 

him to come again and asked him the same things. Abü Hurayrah gave him the same 

answers with no addition or deletion whatsoever. "95 

As a natural result of the circumstances we have described, including Abü 

Hurayrah's poverty, his close company of the Prophet during his residences and 

journeys, his daring in asking the Prophet questions, and his keenness to learn from 

the Prophet and memorize his words, he was well placed to be aware of a great deal 

of the Prophet's sayings and actions that many other Companions were unaware of. It 

is therefore unsurprising that he narrated so many lhadnhs from the Prophet, 

especially when we are aware that he himself taught the Prophetic hadnhs, saying, 

"... had it not been for two verses in the Qur'an, I would not have narrated a single 

hadith. "96 He would narrate in the Mosque before the Jumu ̀ah prayer, and would sit 

down when he heard the door opening for the Imam to enter and give the sermon. 97 

He lived to old age98 and was in great demand for his knowledge in Madinah, where 

94 Därimi, al-Mugaddimah, bä. no. 27, h. no. 264. 
9s Mustadrak, k. Ma'rifat a1-Sahöbah, b. no. 1762; Bidäyah, vol. 8, p. 109. 
96 See above, p. 203. 
97 Mustadrak, k. Ma'rifat a1-Saha3ah, h. no. 1771. 
98 AND Hurayrah died in one of the following years: 57,58 or 59 AH. However, if he prayed at 
`A'ishah's funeral in 58, the date must be 58/678, or 59. 
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he was based and which was considered the centre for the dissemination of the 

Prophet's had. ths. 

It is no wonder then that this man memorized hadiths which run to no less 

than 313 pages in the Musnad of Ibn ffanbal. In present-day Makkah and Madinah, 

there are institutes for the memorization of the Qur'an where students graduate in two 

years or less. During the course, students may memorize all the contents of Sahih al- 

Bukl: ari and Sahib Muslim which contain a combined total of 14,838 hadiths, 99 in 

addition to the Qur'an. The number of liadiths which Abü Hurayrah memorized 

throughout the time he accompanied the Prophet is far smaller than that which 

students assimilate in the institutes of the present day, 10° putting his nonetheless 

remarkable achievement into perspective. 

We can conclude that, when viewed in the context of his life, the explanation 

that Abü Hurayrah frequently gave for the large number of Jhadiths that he reported is 

entirely reasonable and need, therefore, give us no cause to be prudent or sceptical. 

Discussion of Goldziher's argument: 

The fact that Abü Hurayrah narrated lhadiths prolifically in comparison with 

other Companions, despite his belated embracing of Islam, was naturally a cause of 

inquiry amongst the Followers and Companions who lived away from Madman 

99 This occurs, including repetitions, with the following frequencies: Sahi71 al-Bukliäri- 7563; and 
Muslin: - 7275, and without repetitions: Total 5,794; Sahib al-Bukhari- 2761 and Muslin - 3033. 
See Fath, vol. 13, p. 537; Muslim, vol. 5, p. 601; al-Nttrih fi dbikr al-; rihäh al-silah, pp. 175,201 (by 

Siddiq Iiasan (d. 1307/1889). Beirut: Dar al-Kutub al-'Ilmiyyah, 1905/1985). 
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society. These inquiries were not ironical as Goldziher alleges, but were in fact 

intended to establish the causes of this and thus remove any shadow of doubt 

regarding his narration. It is also fair to say that when Abü Hurayrah gave his 

explanation for the number of hadiths he reported, those who heard it were satisfied. 

In any case, if they had been seriously doubtful about his truthfulness, the reasons he 

gave would certainly not have been sufficient, and he would not have been permitted 

to continue to narrate hadiths from the Prophet. In addition, we would expect to find 

at least one statement accusing him of fabrication, particularly when we know that the 

number of those who narrated . -Iadith from Abü Hurayrah exceeds 800,101 including 

approximately 41 Companions. 102 Indeed, Talhah b. `Ubayd Allah clearly stated 

that, "Not a single Companion among us accused him of fabricating hadiths and 

attributing them to the Prophet. "' 03 Various senior Companions, including `Umar, 

`Uthmän, `Ali, Talbah, al-Zubayr and so forth, used to consult with AbU Hurayrah 

regarding Hadith, 1°4 and people would check with him regarding the soundness of 

various hadiths. When ̀ Abd Alläh b. Shagiq al-`Ugayli heard Ibn `Abbäs state in his 

khuhah, after he had delayed the prayer, "I saw the Prophet combining the noon and 

afternoon prayers and the sunset and `ishä' prayers, " he said, "Some doubt was 

100 Leaving aside the distinguished scholars who have very good memories. 
101 Tahdhib, vol. 12, p. 265. 
102 D fa', p. 109. 
103 Mustadrak, k. Ma'rifat al-Saliabah, h. no. 1770. 
10' Bidäyah, vol. 8, pp. 111-2. 
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created in my mind about it (tom 'ýý1, ý ýsýý: o s1ý3). So I went to Abü Hurayrah and 

asked him [about it] and he testified to his assertion. "105 

The question that poses itself here is whether what Abü Hurayrah claimed 

about the status of the Muhäjirin and Ansär was true. Before we answer this question, 

we would add that Abü Hurayrah was not left alone to defend the large number of 

hadlths he narrated from the Prophet. Talnah did so also. For instance, a man came to 

Tall}ah and asked him, "0 Abü Muhammad, do you see this Yemeni (namely: Abü 

Hurayrah)? Is he more well versed in the Hadith of the Prophet than you are? We 

hear him narrate more hadiths than you do, but does he fabricate hadiths and attribute 

them to the Prophet? " Talhah replied, "As for his hearing more hadiths from the 

Prophet than we did, I have no doubt that that was the case because he was a poor 

man staying with the Prophet as his guest, whereas we had homes and businesses to 

go back to, and we only used to come to the Prophet in the mornings and evenings. 

Therefore, I have no doubt that he heard from him hadhhs which we did not hear. We 

do not see anyone who is deemed to be a good man fabricating hadrths and then 

attributing them to the Prophet. "' 06 In another narration, as we have mentioned 

above, he said, "Not a single Companion among us accused him of fabricating 

105 Muslim, k.. alit al-Mus rm, h. no. 705: 
ý' f 

U^' 
ý, a; Jý ; t; ü Üý; 

ýrl`t 
ü; ý L: ßä Jlý 

v; ý ally ;ty 
ýy» 

"L; j 36stldi 

ý ý, +wJ ýj, aýJ JAW ct 
; ý' '1 1a :iJ 'a. 11, 

4lä jyAi 4 LJ 

106 Tirmidhi, k. al-Manägib, bä. no. 47, h. no. 3837. 
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hadtths and attributing them to the Prophet. "107 Talhah's statement would seem to 

indicate that what Abü Hurayrah claimed was true, as it also answers the previous 

questions as well. There are also statements from `Umar b. al-Khatt5b and al-Bard' b. 

'Azib which further confirm this. The former said, "This hadith [the hadith regarding 

the requirement to take permission from the occupants before entering a house] of the 

Prophet remained hidden from me. Business in the market kept me busy. "108 The 

latter, who was an Ansäri stated, "Not all of us heard all the hadiths of the Prophet. 

We used to have fields and businesses. However, people at that time did not lie and 

those who were present used to tell those who were absent about the hadnhs. "109 This 

is an admission that they were busy for part of the time, and were therefore unable to 

attend all the Prophet's meetings, which confirms Abü Hurayrah's statement. 

Abü Hurayrah mentioned another reason for his prolific narration. He 

mentioned on a number of occasions, using various expressions, that one reason was 

his powerful memory. He said to those who questioned him and those who were 

doubtful, "I learn by heart whereas they forget, "110 and also, "I attended the meetings 

that they did not attend and I learned by heart Iiadiths which they did not learn by 

heart. "111 In addition, he stated, "I used to be in the Prophet's company for most of 

logy Mustadrak, k. Ma'rijat al-Sa iäbah, h. no. 1770. 
108 BukhAr , k. al-I'tfsäm bi al-Kitäb wa al-Sunnah, U. no. 22, h. no. 7353; Musnad 3, h. no. 19084. 
109 Mustadrak, k. al-71m, h. no. 149. 
110 Bukhäri, k. al-Biyü', bä. no. 1, h. no. 2047. 

111 Ibid., k. al-Ihn, M. no. 42, h. no. 118. 
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the time, I attended his meetings when they were absent, and I learned the hadRhs by 

heart while they forgot them. "112 

This is further confirmed by Muhammad b. `Umärah b. `Amr b. Hazm's 

description of Abü Hurayrah's teaching circles. He reveals that he sat in a gathering 

where Abü Hurayrah, along with more than ten Companions of the Prophet, was 

present. Abü Hurayrah then started to narrate a certain hadnh from the Prophet; some 

of them initially failed to recognize it, but on reviewing the hadýth, many of them did. 

Then he told them of another liadith, and as before some of those present failed to 

recognize it, again recognizing it after some thought. He did this time and time again. 

Muhammad then said, "From that time, I knew that Abü Hurayrah was the best at 

learning by heart the had. the from the Prophet. "113 

This evidence indicates the veracity of Abü Hurayrah's claims. It also 

indicates that the Companions and Followers accepted his liadlths, including those 

who were initially sceptical. 

"Z Musnad 3, h. no. 7648. 
113 Bukhäri TIC vol. 1, pp. 186-7 (article on Muhammad b. `Umärah b. `Amr b. Hazm); Nubalä', vol. 
2, p. 617. 
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CHAPTER 4 

THE PIOUS SCHOLARS AND FABRICATION 

An analysis of the evidence Goldziher cites in support of his claim 

that the pious scholars fabricated ffadi? h during 

the Umayyads period 

Section 1: Goldziher's evidence regarding the pious scholars' fabrication. 

Section 2: Discussion of Goldziher's allegation that the pious scholars invented 

the hadith, "There will come emirs after me who will kill (yumriüna) 

the Sal ät .... " 

Section 3: Discussion of the dissatisfaction of the pious scholars and their 

denunciation and defiance of the tyrannical rule of the Umayyads. 

Section 4: Discussion of al-Iiajjäj's mistreatment of Anas b. Malik. 

Section 5: Discussion of Yazid b. `Abd al-Malik's alleged desire to execute al- 

Masan al-Basri because of his pietistical opposition. 

Section 6: Discussion of Ibn al-Musayyib's refusal to pledge allegiance. 

Section 7: Discussion of Said b. al-Musayyib's statement about Mu`äwiyah b. 

Abi Sufyän and al-Hasan al-Basri's opinion on the issue of khiläfah. 
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SECTION 1 

GOLDZIHER'S EVIDENCE REGARDING THE PIOUS 

SCHOLARS' FABRICATION 

This section will be devoted to the presentation of Goldziher's evidence 

regarding the role of the pious scholars in the fabrication of Had. Tth. 

Goldziher's theory with regard to the fabrication of Hadtth is based mainly 

on the claim that there was a great enmity that existed between the Umayyads and 

the pious scholars. He elaborates this enmity a great deal, while emphasising the 

readiness of each side to fabricate hadiths, either to the detriment of the other party, 

or to bolster their own cause. We present his evidence, regarding fabrication by the 

`pious scholars', below: 

Goldziher says, 

"At the time of al-I; iajjäj and ̀ Umar II people had no idea of the proper 

times for prayer and the most pious Muslims were unsure of the quite 

elementary rules. The pious, however, endeavoured to demand adherence 

to a fixed sunna in the name of the Prophet and, when they found that the 

government did not support them in efforts which seemed unimportant to 

the latter, they produced the following Prophecy of Muhammed: ̀ There 
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will come emirs after me who will kill the salät (yumittma) but continue 

to pray the salät at the proper times all the same. "'1 

Goldziher cites the same hadith from Abü Däwüd, I, p. 45, commenting, 

"This does not mean those who abolish the institution of the salät but 

those who yu'akhkhirüna al-salät, i. e. do not keep exactly to the times of 

the salät-rite as decreed by the sunna. ,2 

"`Kingdom' -al-mulk- this expression characterizes the trend of 
Umayyad rule. It was entirely secular, showing little concern with 

religious law as practised by the pious and laying no stress on the fact 

that it wielded a power which derived from the Prophet. The true 

followers of the Umayyads also felt no particular need to honour the 

founder of theocratic rule. It must have been the sneers of such people 

that stopped the Zubayrid from giving the usual blessing on the memory 

of the Prophet in his speeches. The founder of the dynasty was the first 

who called himself king, and the pious Said b. al-Musayyib made this 

bitter comment: `May Allah repay Mu`äwiyah, as he was the first who 

converted this condition (dominion over true believers) into mulk. ' 

Pious people of Sa'id's kind frowned at the state of affairs under 

such rule; they decried the tyrannical government, defied it by passive 

resistance and even showed their dissatisfaction openly, occasionally 

going so far as to refuse homage. In return they were hated and despised 

by the ruling circles. It is sufficient to consider the way in which al- 

1Iajjäj b. Yüsuf deals with Anas b. Malik; he rebukes him like a criminal 

and threatens ̀ to grind him as millstones would grind and to make him a 

target for arrows. ' The caliph Yazid b. `Abd al-Malik contemptuously 

calls the pious Hasan al-Basri a shaykh jähil, a doddering old man whom 

he would like to kill because his pietistical opposition is repellent and 

1 Goldziher, vol. 2, p. 40. 
2 Ibid., p. 33. 
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inconvenient to him. This l; lasan had said that the governor Mughira had 

made a fateful step, in so far as he inspired the hereditary caliphate of the 

Umayyads, by arranging that homage should be paid during 

Mu`äwiyah's life to his son Yazid; the pious preferred the electoral 

caliphate (shüra) of patriarchal times. The aims of the pious were 

divorced from reality. 
During the time when religious people were pushed into the 

background by the rulers, they, like the Jewish rabbis under Roman rule, 

occupied themselves with research into the law, which had no validity for 

the real circumstances of life but represented for themselves the law of 

their ideal society. The god-fearing elements of society looked upon 

these men as their leaders and even some lax persons occasionally 

approached them for guidance in casu conscientiae. Without paying any 

attention to reality these men founded the sunna of the Prophet upon 

which the law and jurisprudence of the Islamic state was to be based. The 

Companions and `followers' living amongst them gave them the sacred 

material which formed the contents and basis of their endeavour. What 

these latter could not offer was looked for afar. People traveled to 

Medina, the place of origin of the hadith, from where the religious 

stream flowed into the Muslim diaspora in those godless times.... 

Thus there arise new people to relate sayings ascribed to the 
Prophet, but some new things also came into being. Anything which 

appears desirable to pious men was given by them a corroborating 

support reaching back to the Prophet. This could easily be done in a 

generation in which the Companions, who were represented as the 

intermediaries of the Prophet's words, were no longer alive. The fact, 

that by disseminating these teachings they thought they were working 

against the godless tendency of the time, quietened the conscience of the 

pious inventors of traditions, who related their own teachings and those 

of their immediate teachers back to the authority of the Master who was 

for all, including even the lax, an undisputable source of law. Since the 

pious opponents of the dynasty looked upon the `Alid pretenders as the 
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chosen saviours of the empire, a large part of these falsifications was 
dedicated to the praise of the Prophet's family without being a direct 

attack upon the Umayyads. But nobody could be so simple as not to 

recognize the negative implications. 

Thus the hadnh led in the first century a troubled existence, in 

silent opposition to the ruling element which worked the opposite 
direction. The pious cultivated and disseminated in their orders the little 

that they had saved from early times or acquired by communication. 

They also fabricated new material for which they could expect 

recognition only in a small community. "3 

3 Ibid., pp. 40-3. 
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SECTION 2 

DISCUSSION OF GOLDZIHER'S ALLEGATION THAT 

THE PIOUS SCHOLARS INVENTED THE HADITH, 

`THERE WILL COME EMIRS AFTER ME WHO WILL 

KILL (YUMIT ÜNA) THE SALAT .... 9 

Goldziher says, 

"At the time of al-Hajjäj and ̀ Umar II people had no idea of the proper 
times for prayer and the most pious Muslims were unsure of the quite 
elementary rules [citing: al-Nasä'!, I. pp. 46-7]. The pious, however, 
endeavoured to demand adherence to a fixed sunna in the name of the 
Prophet and, when they found that the government did not support them 
in efforts which seemed unimportant to the latter, they produced the 
following Prophecy of Muhammed: ̀There will come emirs after me who 
will kill the calät (yum. tuna) but continue to pray the calät at the proper 
times all the same' [citing: al-Tirmidhi, I, p. 374] ,, 5 

Goldziher cites the same had. Fh from Abü Däwüd, I, p. 45,6 commenting, 

"This does not mean those who abolish the institution of the salät but 
those who yu'akhkhirüna al-salät, i. e. do not keep exactly to the times of 
the sal ät-rite as decreed by the sunna. "7 

4 This is the fiadiih from al-Tirmidhi which is cited by Goldziher, k. al-Sala-h, bä. no. 129, h. no. 176: 
't3°ß' y ý'" t 

öu: otý 
J: 41'"su: a1ý Ls II JO jtj 

. 
ad: - :üi:. :S Üä zu "'U 'ß: I1 Z:; lS 

5 Goldziher, vol. 2, p. 40. 
6 This is the hadrth from Abü Däwüd which is cited by Goldziher, k. al-Sa1äh, bä. no. 10, h. no. 431: 

ýý -yýý ; n; ýýý ýý if ; 'ý v'" ýt. or u. ü ý. ý.:.. V. ý 
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Goldziher, vol. 2, p. 33. 
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Before discussing Goldziher's allegation that the pious scholars invented the 

hadlth, "There will come emirs after me who will kill (yumnrma) the salät ... ," 

which is our main concern in this section, it is worthwhile discussing his belief that 

people had no idea of the proper times for prayer at the time of al-Hajjäj and ̀ Umar 

b. `Abd al-`Aziz. Goldziher cites the following narrations as his evidence: 

1. Abü Umämah b. Sahl reported: "We offered the zehr prayer with `Umar b. 

`Abd al-`Aziz. We then set out till we came to Anas b. Malik and found him 

busy in performing the 'a p prayer. I said to him, `0 Uncle! which is this prayer 

that you are offering? ' He said, `It is the 'asr prayer, and this is the prayer of 

the Prophet of Allah that we offered along with him. ,, 8 

2. Bashir b. Saläm reported: "I and Muhammad Bägir b. `Ali b. Iiusayn came 

to Jäbir b. `Abd Allah al-Ansäri during the reign of al-Hajjäj b. Yüsuf and 

inquired from him about [the times of] prayer of the Prophet of Allah. Jäbir 

said, `The Prophet of Allah prayed the zukr prayer when the sun had passed the 

meridian to the extent of the thong of a sandal; he prayed the `asr prayer at the 

time when the shadow of a man was as long as himself; he prayed the maghrib 

prayer at the time when the sun had set; he prayed the `ishä' prayer at the time 

when the twilight had disappeared; and he prayed the fajr prayer at the time 

when the dawn had appeared. On the following day he prayed the zehr prayer 

when his shadow was as long as himself; he prayed the `asr prayer at the time 

when his shadow was twice as long as himself and there was still enough time 

for a man to be able to go off after the prayer from Madinah and reach Dhü al- 

II Iulayfah before sunset; he prayed the maghrib prayer at the time when the sun 

had sunk; he prayed the `ishä' prayer at the time when about a third or middle 

$ Nasä'i, k. al-Mawägn, bä. no. 8, h. no. 509. 
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of the night had passed; and he prayed the fajr prayer when there was clear 

daylight. "'9 

The Ihadith narrated by Jäbir b. `Abd Allah himself (d. 74/693) clearly states 

that for every prayer there is a period in which it should be performed. Mujähid b. 

Jabr said, "It is said that a prayer has a beginning and an end to its time. "10 Ibn 

`Abbas said, "Between every two prayers there is a specific time. "11 It was also 

narrated from Abü al-Asba` that he said, "I heard Ibn `Abbäs saying many times, 

`The time of a certain prayer does not end until the next prayer is called. 1902 `Ikrimah 

said, "Between offering one prayer and the next one there is a specific time. "13 On 

this basis, some rulers used to offer the prayer at the end of its appointed time 

because it was legally permissible to do so. Therefore, regarding the narration cited 

by Goldziher, Abü Umämah, along with his companions offered the zuhr prayer with 

`Umar b. `Abd al-`Aziz at the end of its appointed time whereas Anas b. Malik (d. 

91/709) offered the `air prayer at the beginning of its time. Moreover, Anas told 

them that this was the time in which the Prophet offered this prayer, i. e. that it was 

9 Ibid., bä. no. 15, b. no. 524. Also, Ibn Abi Shaybah in his book al-Mucannaf, vol. 1, p. 282, h. no. 
3226, narrated it with the following addition: 

. äßu Jm tm r1j 4a: La,; La "t l 130 0, lj'... a>t':, 3tU U401A Jl JAJ r_t ' ýl, aa ý. ý5 a1 t: 
"o-t J3 

10 Tirmidhi, k. al-Salah, bä. no. 114, h. no. 151; Muslim, k. al-Masäjid, h. no. 622; Tirmidhi, k. a! - 
Salah, bä. no. 120, h. no. 160; Däwüd, k. al-. 'alah, bä. no. 5, h. no. 413; Musnad 3, b. no. 11588, 
12100 & 12518; Malik, k. al-Qur'an, b. no. 46; Musannaf 1, vol. 1, p. 549, h. no. 2080. 
"Mucannaf, vol. 1, p. 294, b. no. 3366. 
12 Ibid., p. 294, h. no. 3369. 
13 Ibid., p. 294, h. no. 3367. 
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the best time to offer it. 14 Hence, it is clear that Goldziher's assumption, that people 

had no idea of the proper times for prayer and that the most pious Muslims were 

unsure of the quite elementary rules, is based on a misunderstanding. 

It is worth mentioning that ̀ Umar b. `Abd al-`Aziz reversed his decision to 

pray at the end of the prayer time and confined himself to the beginning of the time 

in which the Prophet used to offer prayer. He did this after ̀ Urwah b. al-Zubayr 

informed him of the best times to offer prayer, i. e. those in which the Prophet did 

so. 15 Ibn Iajar mentions some evidence which demonstrates the commitment of 

`Umar b. `Abd al-`Aziz to keep uncompromisingly to these times. 16 

As regards the question posed by the two followers, Bashir b. Salläm and 

Muhammad b. `Ali to Jäbir b. `Abd Alläh, during the governorship of al-Ilajjäj b. 

Yüsuf, about the times in which the Prophet offered prayer, it was natural for the 

followers to have asked about almost everything regarding Islam. Besides, this 

question from only two people does not imply, in any way, that the majority at that 

time had no idea of the proper times for prayer, particularly when we know that Jäbir 

was not the only narrator of the liadnh of the prayer times. In fact, a number of 

Companions narrated it, as is stated by al-Tirmidhi who mentions some of them by 

14 In fact, Umm Farwah mentioned a hadnh regarding the best time of offering a prayer. She said, 
"The Prophet of Alläh was asked, ̀Which of the actions is best? ' He replied, ̀ Observing prayer early 
in its period. "' See Däwüd, k. al-Salate, bä. no. 9, b. no. 426; Tirmidhi, k. al-Salah, bä. no. 127, h. no. 
170; Musnad3, b. no. 26562,26564 & 26930. 
's Däraqutni, k. al-Salah, bä. no. 8, h. no. 975; Mälik, k. Wugüt al-Sa1äh, b. no. 1; Bukhäri, k. 
Maivägit al-. 'aläh, bä. no. 1, h. no. 521. See also Fath, vol. 2, p. 4. 
16 Fath, vol. 2, p. 5. 
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name, including: Abü Hurayrah, Buraydah, Abü Müsä, Abü Mas`üd al-Ansäri, AbU 

Said al-Khudri, `Amr b. Iiazm, al-Bard', Anas b. Mälik, 17 and `Abd Alläh b. 

'Umar. 18 Al-Daraqutni narrates the same Ihadnh on the authority of another two 

Companions, namely Ibn `Umari9 and Mujammi' b. Järiyah. 20 Al-Suynti considered 

it to be a mutawätir hadith, mentioning that it was also narrated by Ibn `Abbas and 

others. 21 

Goldziher's allegation that pious people invented the hadtth, `There will come 

emirs after me who will kill (yumninia) the Sa1ät .... ': 

Goldziher's allegation that the pious invented the hadith, "There will come 

emirs after me who will kill the ; salät (yumittma) but continue to pray the salät ... ," 

as a result of the Umayyad government's failure to support them in efforts which 

seemed unimportant to the latter, needs to be reexamined. It is the fact that it was not 

the wont of the Umayyads to have kept silent about anything that might have 

threatened their authority, that leads us to believe that they would have reacted in one 

way or another against this hadith if it was intended to refer to them. However, there 

is nothing to prove that this was the case. If Goldziher's allegation is true, then the 

had. th would not have been disseminated more widely in the ̀ Abbäsid era than 

"Tirmidhi, k. al-Salah, bä. no. 113, h. no. 149. 
18 Ibid., bä. no. 114, h. no. 151. 
19 Däraqutni, k. al-Sa1ah, bä. no. 9, h. no. 1007 & 1018. 
20 Ibid., h. no. 1013. 
21 Suyüti QA, pp. 73-4. 
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under the Umayyads, since he makes it clear that the Sunnah found favour and 

official recognition under the Abbäsids, 22 as can be seen from the following diagram 

(See page no. 226-9). Furthermore, there was in fact no reason to invent this hadrth 

in disparagement of the Umayyads since the deferment of the prayer until the end of 

its time is legally permissible in any case. 23 Finally, the way in which this hadrth was 

presented by its narrators gives an indication of whether the pious invented it or not. 

22 Goldziher says, "From the above account it is evident that the rule of the ̀ Abbäsid dynasty favoured 

the development of religious law and the cultivation of public law in the religious spirit, during the 
time of its flowering as well as in the epoch of its decline when the troubled circumstances of the time 
gave more and more scope for the influence of pietist elements, " and says, "The rise of the ̀ Abbasid 
dynasty is thus the time when the movement to establish the sunna as a science and as the standard of 
life received official recognition, " and says, "Theologians now find the ground prepared to make 
accepted in practice the sunna which in the Umayyad period was pushed into the background and in 

part was still quite unknown. " See Goldziher, vol. 2, p. 71,75 and 76 respectively. 
23 See the above narration by Jäbir b. `Abd Allah, page 221. In addition, the remainder of the hadnh, 

which Goldziher cites, itself clearly states that the prayer of those who offer their prayer at the end of 
its appointed time is acceptable. Besides, if this hadnh had been invented by the pious, they would, on 
its basis, have to have judged this prayer as invalid, and they would not have committed themselves to 
praying twice, once at the beginning of the prayer time by themselves, and again with the rulers at the 
end of its time. 
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From the previous chains (isnäds) we notice the following: 

First: The hadith was narrated by narrators residing in Basrah, Kufah and al- 

Sham. The invention of such a hadith with identical words and expressions by 

narrators from the places just mentioned would require that they had conferred, or 

travelled a great deal from one place to another in order to introduce and propagate 

it, and there is no proof that this happened. 

Second: When we look at the biographical history of these narrators, we do 

not find that any of them had any enmity against the Umayyads that might have 

urged them to invent this hadith in order to take revenge, or simply degrade them. 24 

Moreover, the scholars of al-jar p wa al-ta ̀ d17 did not judge any of these narrators to 

be an inventor of a had. th or a liar. On the contrary, the vast majority of them were 

described as reliable authorities whose narration should be accepted. 

Third: If we take the `apr prayer as an example, we find that a number of 

those who narrated this hadith would frequently offer this prayer at the end of its 

respective time, including Ibn Mas`üd, 25 al-Aswad b. Yazid, 26 ̀Abd al-Rahmän b. al- 

24 Such as: M. än; Nubalä'; Hätim; Majrlthn;; Tahdhib; Bukhäri DSand Nasä'i D. 
2$ Mucannaf 1, vol. 1, p. 551, h. no. 2089; Däraqutni, k. a1-Sa1ah, bä. no. 8, h. no. 997: 

Our 

See also Mupnnaf, vol. 1, p. 289, h. no. 3310. 
26 Musannaf, vol. 1, p. 289, h. no. 3311: 

«< 3y jsJ ji US( J LkJZ-J' 4i JUI Jý, O, IL1ý Sty t ý,, ý 01s" jj I,, l ý, ý 
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Aswad27 and Muhammad b. Sirin. 28 In general, the pious who offered prayers at the 

end of their times were numerous. For instance, ̀Ali b. Abi Tälib29 (d. 40/660), Abü 

Hurayrah30 (d. 57/676), Ibn `Abbäs31(d. 68/687), ̀ Abd Alläh b. 'Umar32 (d. 73/692), 

Muhammad b. al-Hanafiyah33 (d. 80/699), Ibrähim al-Nakha`i 4 (d. 96/714), Abü 

Qiläbah `Abd AIM b. Zayd35 (d. 104/722) and his son; Khalid, 36 Täwüs37 (d. 

106/724), al-Hasan38 (d. 110/728), Ibn Täwüs39 (d. 132/749), etc. 

27 Ibid., h. no. 3314: 
cc 

J "I Vin, 'Lf 1yL L: 7iý o LAP : JW Lop. 
. 
ý> > f"''ý l',, &r)I. l. o '4'..,. +i' : Jt ýylh.. ýI g( LýP 

28 Mu; saa_, nnaf 1, vol. 1, p. 551, h. no. 2088, see also h. no. 2087; Däraqutni, k. al-Sa1ah, bä. no. 8, h. 

no. 994: 

. j. 4A1ý 
29 M: esannaf, vol. 1, p. 288, h. no. 3308: 

. Otlýi ýlr, ý., o=Jý ýrt1 cs' ra"Iý . ý; y ýýS i_ic ý( ýýc ý(ýC ý... oly ýt ý ýý ý: ý'"ý ý 
30 Ibid., h. no. 3309: 

J Le Our . u(B-O..; ° cat ý-w' Cr! ýý ' 
31 Mucannaf 1, vol. 1, p. 550, h. no. 2081: 

üLr(, 
dliýý . aý, 9h1' IF. ': " 

liLr(1u1I 
. ü;, 

32 Muca"n"naf, vol. 1, p. 288, h. no. 3300: 
« csP; 

(U%S'! 
ý ke 4-6-- skis, "o.. llJ,. ull VlAU l Vli" : JV u &A 

33 Däraqutni, k. al-Salah, bä. no. 8, b. no. 995: 

. res . r41JI A: Jt ä"rý^' ýr! % if 
34 Musannaf, vol. 1, p. 289, h. no. 3312: 

ct C, 
ý.. CýU º Tt' xt'f ': e OtS" : Jl! ý'Aly! &A ý! "°týº ýf 

And h. no. 3313: 

«usrýý ycs. - rýº Y": ý, ºrl JOjt sjýf 
35 See footnote no. 28. 
36 Musannaf, vol. 1, p. 289, h. no. 3318: 

cc. 
_"""" 1'4.. º C. _& tn" : JG ;j jr y . tilt 

37 Mucannaf 1, vol. 1, p. 550, h. no. 2082: 
mir» ýIý'ý( ý:.. V cl. xr, �'. a:., ýº 

.! 
ý". aT c9r 1'"""'º J''ý'- iJIS dar c,! ''ýýli' cvG 

bý"'": '' it'" ýeº1"'ý i3ý`"''r Jý Z`. '-1r tJ'"º i! ý 

cc. ai. 51 V. a Of L<r d-, u, IjV: '. ýJº VLS aa. U . liu Vts y" : Jtj - A; r, 

Däraqutni, k. al-Salah, bä. no. 8, h. no. 996: 

«< 
rý: l rail .N lý! ' : JW as al JL.., 44 v°»L', pr" : Jt Jýý &P --A 

38 See footnote no. 28. 
39 Musannaf 1, vol. 1, p. 550, h. no. 2082: 

cc ar' L4--, '. P! ke4. L'-.. 
LOJJL6 : ý' : ts" : ý! ýr I JL! 
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On the grounds of the above we can conclude that the assertion that the pious 

invented the hadrth in question is without foundation and should be firmly rejected. 
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SECTION 3 

DISCUSSION OF THE DISSATISFACTION OF THE 

PIOUS SCHOLARS AND THEIR DENUNCIATION AND 

DEFIANCE OF THE TYRANNICAL RULE OF THE 

UMAYYADS 

Goldziher says, 

"Pious people of Sa'id's kind frowned at the state of affairs 
under such rule; they decried the tyrannical government, 
defied it by passive resistance and even showed their 
dissatisfaction openly [citing: al-Ya`gübi, II, pp. 339, II; 340, 
bottom]. ... In return they were hated and despised by the 

"ao ruling circles. 

Before commenting any further on Goldziher's theory, it is useful to present 

the relevant references provided by him: 

The first text is as follows: 

ýUh OL5J L. "' ,u Lel C,, ? L,:, m . a., º. ýI 

t.. ' : fit-:. m Jý i. ý L. 13 a Jr,. ) JT J J. 4sj 1f -'» j jrj (o_t.. Ji 9. UiA V4) l 

4.43 9u) J 4. =~=' rli( º' :fI.. sa olýl3 J. c r. 1,., b 4 vl1! " ! ý'ý a X03 4 
. ... 3-º Vlc 91 -. 

t 

«,. AU-j 

ao Goldziher, vol. 2, p. 41. 
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"Al-Walid appointed `Umar b. `Abd al-`Aziz as ruler of Madinah. He also 

ordered that Hishäm b. Ismä'il should stand before the people [in order for 

them to voice their complaints against him]. Hishäm b. Ismä'il al-Makhztimi ill- 

treated people, made unjust verdicts and had prejudice against the family of the 

Prophet. When `Umar came to Madinah, Hishäm said, `I only fear `Ali b. al- 

Husayn. ' `Ali passed by Hishäm while he was standing. He [`Ali] saluted him. 

Hishäm then said loudly to him: `Allah knows best where He places His 

messages. ' Said b. al-Musayyib did not take revenge from Hishäm, nor any of 

his relatives or supporters. " 

The second text: 

Any- fig! I 
J jal a 

. 4-"Pl 

:j . L: j' : fit xýýI 
1_. 

ý"ý, ýlSý ulo3 ýýUI ctrl, ý; asý . bam äl. ß a3 a yL3 

«<. ý... s Via' :J . ýmýlý ý,,. a1I jL to ä3yl-ý ý lý, qc (tS. 9 
. 
iýýt, 

"... He wrote to `Umar b. `Abd al-'Aziz instructing him to demolish 

and rebuild the Prophet's Mosque to include the surrounding houses 

and the dwellings of the Prophet's wives. He demolished the dwellings 

and added their space to the Mosque. When he started demolishing the 

dwellings, Khubayb b. `Abd Allah b. al-Zubayr stood up to 'Umar while 

the dwellings were being demolished and said, `I implore you by Allah, 

O `Umar, not to eradicate a verse from the Book of Allah. '; Allah says, 

"Those who call you from behind the dwellings ... "'. He ('Umar) 

ordered Khubayb to be whipped a hundred stripes and for cold water 

to be poured on him. It was a cold day and he died as a result. When 

'Umar became caliph and led a pious and ascetic life, he used to say, 

'Who can rescue me from Khubayb. "' 
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The third text: 

4q-, d_J Vlr 
4: e L c! ''J' cJiti '41 Aj. 

tJ " . lh.., II 
Llr. 1j cÄ: ß jil uI L olÄý: 3 

. Oa rJr 

t. ý1ýJº 
Jlý f CLrJ r -:. l v, A21-1i jA- J". j c. LJ 1 J.;.. Jj Y ;. Il 

c1' 

`., 4t A 3''J yý dJt. -j 43tß >mj ýr. ýJ' : al JtiJ 'S. 44'. ý, .i tim 

ý5ý: r- sJ cý, ý:,. P at t As js' : JV j . 
ýjz Li `Fts.,,.. 'Jº lei C-if i'ts' : JUI &--U" ý-aj Li-, - 

ccc 
ýl; UI äiL L. U5 : 

-, 
o. *i J-+L 

-fAj 
410.41J 

"Al-Walid made the journey to hajj in 91 [AH] to have a look at the 

refurbishment of the Sacred Mosque in Makkah and the Prophet's Mosque in 

Madinah. When lie came close to Madinah, `Umar met him at the outskirts of 

Madinah. He entered the Mosque and started to look at it. The guards moved 

everybody out of the Mosque except for Said b. al-Musayyib who neither left 

nor moved. Al-Walid started to tour the Mosque while Said was sitting down. 

Then he said, `I believe this man to be Said b. al-Musayyb. 1 'Umar replied, 

`Yes, and lie is such and such a man [speech abridged by narrator] except that 

he has poor eyesight. ' Al-Walid came until he stood near Said and said to him, 

`How are you ayyuhä al-slraykh? ' Sa`id did not move a bit and said, `We are 

well, 0 Prince of the Faithful, and how are you? ' Al-Walid then went away 

saying to `Umar, `This is the remainder of the people who know about the din. "' 

Goldziher's claim regarding the dissatisfaction of the pious scholars 

and their denunciation and defiance of the tyrannical rule of the Umayyads 

is made with regards to the whole period of their rule, and also encompasses 

the entire Umayyad state which stretched from the western borders of China 
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to the South of France. 41 However, the texts which he cites are related to a 

specific period of time not exceeding five years in duration. This period 

extends from al-Walid b. `Abd al-Malik's appointment of `Umar II as ruler 

of Madinah in 87/705 to his performance of Ihajj in 91/709. In addition, his 

evidence relates to only one city of the Umayyad Empire, i. e. Madinah. 

We are ultimately confronted with three incidents: 

1- The injustice and oppression under Hishäm b. Ismä'i1. 

2- The whipping of Khubayb b. `Abd Alläh b. al-Zubayr on the 

orders of `Umar II. 

3- The moving of people out of the Mosque and Said b. al- 

Musayyb's refusal to leave. 

1- The injustice and oppression under Hishäm b. Ismd'll: 

It would seem that Hishäm's oppressive tendencies became evident only 

when he had Said b. al-Musayyib whipped, i. e. shortly before the death of `Abd al- 

Malik. This is what was indicated by Ibn Iiajar when he said, "... and people hated 

Hishäm b. Ismä'i1 for that. "42 It can also be deduced from al-Ya`qübi's statement, 

"Hishäm b. Ismd'll became the ruler of Madinah. He whipped Said b. al-Musayyib 

41 The Umayyad caliphate established in 661 was to last for about a century. In the Umayyad caliphate 
Islam had spread to three continents. Not only did the Islamic conquests continue during this period 
through North Africa to Spain and France in the West and to Sind, Central Asia and Transoxiana in 
the East, but the basic social and legal institutions of the newly founded Islamic world were 
established. 
42 Ta y17, p. 431. 

236 



PART 11: Chapter 4 

sixty stripes and took him round the streets. `Abd al-Malik wrote to Hishäm and 

reprimanded him for that. Thus Hishäm's reputation became bad and then he 

manifested his enmity to the Family of the Prophet. "43 

It would appear that Hishäm b. Ismäil's oppression was prompted 

by personal motives, and not in service to the state or to further the interests 

of the Umayyads. Had it been otherwise, All b. al-Husayn and Said b. al- 

Musayyib would not have forgiven Hishdm and recommended their closest 

relatives not to take revenge on him even by a single disparaging word . 
44 

since it was viewed by them as a personal issue. In addition to that, had 

Hishäm's unjust verdict been in the interests of, or represented the will of 

Umayyad rule, and had indeed been directed against the pious scholars as 

Goldziher claims, then the caliph, al-Walid b. `Abd al-Malik, would not 

have sacked him and ordered him to stand for requital in public. As it was, 

such an incident was unprecedented, especially when we take into account 

two factors: 

°' Ya'qübi, ol. 1, p. 280. 
4° Tabari, vol. 7, p. 328: 

J-ý, ýý ý. i. ýº J" Jtý 4Jý}., A:, ý lGý la.. iii ý... ý: ý 
ýj, . la.. ýý ri ý; ý, si Jll1 

.a�, > jib i. ýas9" : 45 
ij3 Jl8 

sý,, J ý1ýý ý, alG L. JlS JIý ýý. ýýliý : +º :. llý :J uO ýý, Lý, e5y yj . tri aJ ýoý:, ' ýtlý .. ý ji a., U1 -9y_ 

. 
I.. lrl 4a. ýsý 7: 9 Mý 119 c4.., G. ý ýI 
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First: The close relation between Hishäm and the caliph - he was in 

fact the maternal uncle of Hishäm b. `Abd al-Malik, the brother of al-Walid 

b. `Abd al-Malik4' - which lends gravity to his disciplining of Hishdm. 

Second: The reason for Hishdm b. Ismä'i1's whipping of Said b. al- 

Musayyib was his refusal to pledge allegiance to al-Walid b. `Abd al-Malik. 

It would have been, if this was the case, more appropriate for al-Walid to 

reward Hishäm rather than to sack him and order him to stand before people 

for requital [in order for them to voice their complaints against him]. 

lt should also be noted that the narrations of al-Tabari'ý' and Ibn 

Kathir4' confirm that Hishäm's injustice was general and a personal trait that 

was not simply employed in the interests of Umayyad rule. 

When we approach his enmity against the family of the Prophet, we 

should not forget the high status given to this family by the people of 

45 Ibn Sa`d, vol. 5, p. 240: Ta jrl, p. 431. 
46 Tabari, vol. 7, p. 328: 

ýl. L JS: Jl! 4. i 
cJi >°G 'l&ä AW . -. y Laä ýi. lsJ Jti 

ý-i j; ilß Olp a toi 
I! Jlsi L. jub 

, 'L: W 
.jy )i Ljý la). i Jac tali 

;. 
Uj.. t. 

.; 
ýi 

i wl 
ý1:. º oýýt; 

`"'f 

Lod! ý4aý r. e:. lai al Jolt, Vi a:. ols .V 4lc 
JIS1 

cc 0 

" Bidävah, vol. 9, p. 76: 

-' j)-a ý1. ) . 1: c 
,. 

t; U J, clc'! J, rL: a -Ay_ JL ?j jl 
-L -A ramp 

ý! 
.ti jil : (: r, +lCý ýt.. r 4:.. y c. Li; - 3f) 

a:, y j b. L4 j "I jAi aid(- c$i)l 
Jue 

lri . Jod, T 
: aJly4) . wy ý..... 

ýI J, .. 
JLJ G) ý..... 

iý 

y JI A_. Olr ýI lGi . l! 
Jlsý ý. *J JOyu ý-! ,iJ f' "'A i4 r' )0 ý.. ýI y Ui c.;. ui a4. IS1 x9 aAStS L. i 

ccc q; yL) Jý' : ýL:. m oI. )U oj jLýj a jl: al LaLJ ßa1 r, eaa Jrl 
ýjpý"' 

238 



PART It: Chapter 4 

Madinah. Anyone who suffered an injustice would seek their help, 

especially that of `Ali b. al-Husayn, and this was what created friction and 

conflict between `Ali b. al-I iusayn and Hishäm. Indeed, due to `Ali b. al- 

IIusayn's objections to the unjust verdicts made by Hishäm, Hishäm said to 

him, when `Umar II ordered Hishäm to stand before people for public 

requital, "Allah knows best where He places His messages, " meaning by 

this that Allah had placed `Umar in authority over the people of Madinah, 

and not `Ali. 

2- The whipping of Khubayb b. `Abd Allah b. al-Zubayr on the orders 

of `Umar II. 

The whipping of Khubayb is mentioned only briefly by al-Ya`gübi, 

leading to the omission of a number of facts: 

First: Khubayb's punishment was not merely due to his putting forward of 

his opinion, or his reminding ̀ Umar II of a verse from the Qur'an, as been indicated 

by al-Ya`gübi. The matter went far beyond that: Khubayb objected to a policy which 

had been unanimously agreed by the scholars, shouted inside the Mosque, and 

alleged that a verse had been eradicated from the Qur'an by the demolition of the 

dwellings of the Prophet's wives. 48 Therefore, in view of the caliph, he deserved 

punishment for unruliness and false allegation. 

as "Uytm, vol. 3, p. 4: 
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Second: The reading by `Umar II of al-Walid's letter to the people 

of Madinah and their acceptance of the demolition. 49 It is worth mentioning 

that since his arrival in Madinah, `Umar II took a pledge upon himself, 

before the pious scholars of Madinah, that he would not decide on any 

matter without consulting them first. 50 This indicates the extent of the 

cooperation between this Umayyad ruler and the pious scholars. In fact, a 

number of distinguished and pious scholars took part in the demolition, 

including al-Qäsim b. Muhammad, Salim b. `Abd Allah b. `Umar, Abü 

Bakr b. `Abd al-Rahmän b. al-I drith, `Ubayd Allah b. `Abd Allah b. 

`Utbah, Khärijah b. Zayd and `Abd Alläh b. `Abd AIM b. 'Umar , 
51 who 

were among those before whom `Umar II took his pledge of consultation. 52 

Consequently, Khubayb deserved punishment for contradicting the 

consensus of the scholars of Madinah. 

Third: The order for the whipping did not come from `Umar, it was 

issued by the caliph himself, i. e. al-Walid b. `Abd al-Malik. This was 
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49 Tabari, vol. 7, p. 335: 
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sl Ibid., p. 335. 
52 Ibid., p. 327. 
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confirmed by al-Bukhäri, 53 al-Tabari, 54 Ibn Hajar, 55 al-Dhahab56 and other 

scholars. Following the objection and allegation made by Khubayb, a letter 

was dispatched to al-Walid. Al-Walid then ordered `Umar to give Khubayb 

a hundred stripes and then pour a waterskin full of cold water on his head. 57 

Thus the whipping of Khubayb was ordered by the same person who put an 

end to the injustice of Hishäm b. Ismd'll and ordered that he stand for 

requital [in order for them to voice their complaints against him], and it can 

be seen that both are indeed stamped with the same personality. 

Thus it can be understood that the allegation and objection made by Khubayb 

as well as the way in which he made his point was genuinely inappropriate. As a 

result, he deserved discipline in the caliph's view, and unfortunately met his death as 

a consequence. 
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cc 

.. r jll 
4i11 

. Lt 

54 Taban, vol. 7,384: 

cc 
. J. )ý s1- c> 

; &-iß Lfu -o. i a1,1 4, 
t>A 

A 
-) 

äI 
-u &. L" s J-'A 4-r- i! '" J°y v>"b l1 

ss Tahdhib, vol. 3, p. 135, no. 257: 

c` 
... 

by. A asu o. Llc. of a.. eL j4; y ý! lul .4I 
56 N: rbalä', vol. 5,120: 

5> > cc.... > vý, a, cii -: 4 
csLP 

ü! 4.01 ý., 4 

'Uyün, vol. 3, p. 4: 

a.. ý Hill 
ýI., v 

ü11 Jý-''ý . lac..,. ýj ý�u jll ý riul . Lt ý, ý.,.; T ýLo cý. U3 ýj a: t ßi111 ýý 
. 
1=J"ýI ̀ý iJ'" 

.! °ý ý1 '' ýOu� 

`. vyiuI sl %. LU 3L. j . Ul al tnr : ul ytS '' ar, 

Z--. jLc 2u, 
. lt cj, ý...; . lls o ff'(, j' jrýl . 4y V' J°y 

ý! 
. Llýll cß; %3 

. ý. Ull . t. t v, . Iý11 ýI 
. x, 11 ý. rLv ý. II. ý tß%3 

4-_x> 
lij 

jj ciI553 uti ; iil &J. P tt. J jýt, ry aý; a3 . ýýL sÜ 4z 
k 

j-fi plc 4-N , -. 
ziii . 

byý 

ccc ýýUI slJ.. I C -o iV 

241 



PART II: Chapter 4 

3- The moving of people out of the Mosque and Said b. al-Musayyib's refusal to 

leave: 

Regarding the moving of people from the Mosque, we do not find 

anything here to support Goldziher's claim. The Islamic dominion had 

greatly expanded as we have previously indicated; and the office of caliph 

gained recognition over a great part of the world. It seems that the moving of 

people out of the Mosque was first of all a matter of organization, since it is 

likely that the caliph's progress would have been impeded by well-wishers 

and curious onlookers, and secondly was intended to give the caliph a 

chance to fully inspect the radical changes that had been made in the 

Mosque. In order to affect these changes, the caliph wrote a letter to `Umar 

II58 instructing him accordingly and sent the provisions that he had received 

from the King of the Romans to finance the renovations. 59 This is all the 

more likely to be the case when we take into account that the objective of al- 

Walid's journey, besides performing the hajj, was to inspect the renovations 

S8 Tabari, vol. 7, p. 335: 
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that he had ordered in various Mosques, as is indicated by al-Ya`qübi's 

statement. We should not forget that Hishäm's guards whipped Said and 

took him round the streets of Madinah in the manner of a monkey, thus, had 

there been a will they were more than capable of taking him out of the 

Mosque by force. However, despite Sa'id's refusal to move, the narration 

itself indicates that al-Walid praised Ibn al-Musayyib and acknowledged his 

virtues by saying to `Umar, "This is the remainder of the people who know 

about the dm. " 

An analysis of al-Ya`qübi's narrations: 

When we look closely at the style of al-Ya`qübi's statements, it 

becomes clear that they were intended to denigrate the Umayyads. 

His second statement strives to underline the harshness of `Umar II 

towards his opponents, though in fact, as we have seen, in sanctioning the 

whipping of Khubayb he was simply carrying out orders. The statement also 

disregards the real justifications for Khubayb's whipping. Furthermore, it is 

alleged that `Umar did not feel remorse for the death of Khubayb except 

when he adopted an ascetic way of life much later, though by all accounts 

this was not true. When `Umar knew that Khubayb was suffering an 

increasing pain he became agitated to such a degree that he is compared by 

JL--CrA jil ZLC a1i ý. 4 44 Aa (LI J.. j. W . tft rue ji AV "W rj)l U6 ýi 4: ý 4ý1 Of 
. 
ýJjl 

-) 
ýl j.; jjj" 

11.90 J UL-,,: r- L}i Aft-. 41, U i9 ý. 74C 31. a a. L . iP C «t_ý. § , ýiJ cJ. C. O aUJ'iae! 

243 



PARI 11: Chapter 4 

witnesses to a woman in labour. He sent al-Mäjishün to see how Khubayb 

was getting on, and when he was told of his death, he fell to the ground out 

of fear and then raised his head saying, "Truly! To Allah we belong and 

truly. to Him we shall return. " (Q. 2: 156). The impact of this incident 

remained with 'Umar until he died. ̀ " He even went so far as to ask the 

caliph to excuse him from being the ruler of Madinah. "' 

The third narration has been edited by the narrator, apparently with 

the intention of removing various expressions that were used by the caliph in 

this exchange that indicate humility of bearing. When al-Walid said, "I 

believe this man to be Said b. al-Musayyib, " 'Umar said to him, "Yes, and 

he is such and such a man though he has poor eyesight. " Al-Walid then said, 

,, It is we %%ho Ai 11 go and greet hin. '" In addition, when Ibn al-Musayyib 

asked the caliph how he was, the caliph answered, We are well, praise he to 
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Allah. - Finally, the narration does not mention the confirmation by 'Umar II 

""O yes, Prince of the Faithful- which followed al-Walid's praise of Ibn al- 

Musayyib when he said. "This is the remainder of the people who know 

about the din. " These expressions are mentioned in both a1-Tabar-i"2 and a/- 

`Uyün wa al-hadä'iq ff akhbär al-hagä'iq. `'` We must bear in mind that the 

source of narration for all that was al-Wägidi. 

We should take into account that in fact most of the narrations about 

the Umayyads were written during the `Abbasid era, where ill-opinion of the 

Umayyads was not uncommon. "Therefore, it is the duty of a historian to be 

cautious when he writes on the Umayyads. as the entire literature available 

on the subject is the product of a period where anti-Umayyad sentiment ran 

high. In fact al-Ya'qübi was known as the "Abbäsid author' (al-kä[ib al- 

'ahhäs! ). and Goldziher should have been very careful in his dependence on 

al-Ya'qübi's biased narrations. It is not exaggerating to say that he was a 

fanatical Shi' ite who did not hesitate to mention without investigation any 

narration that denigrated the Umayyads. ̀ '4 The conclusions we have reached 

from the evidence above is in conformity with that of Goitein when he says: 

62 Taban . vol. 7. p. 367. 
63 'Uvz]n, vol. 3. pp. 6-7. 
64 We will see evidently his disparagement of the Umayyads when we discuss his account, which also 
Goldziher relies upon in accusing the caliph. 'Abd al-Malik, of changing the site of the hajj to Qubbat 

al-Sakhrah. 
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"This historian of definite Shiite leanings strove to disparage the 

Umayyads. "6s 

We can say that the evidence cited by Goldziher does not provide 

adequate support for his claim that the pious scholars "... frowned at the state 

of affairs under such rule; they decried the tyrannical government, defied it 

by passive resistance and even showed their dissatisfaction openly. " 

65 Hirschberg, "The Sources of Moslim Traditions concerning Jerusalem, " p. 318. 
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SECTION 4 

DISCUSSION OF AL-HAJJÄJ'S MISTREATMENT OF 

ANAS IBN MALIK 

Goldziher says, 

"In return they [pious people] were hated and despised by the ruling 
circles. It is sufficient to consider the way in which al-IIajjäj b. Yüsuf 
deals with Anas b. Mälik; he rebukes him like a criminal and threatens 
`to grind him as millstones would grind and to make him a target for 

arrows. ' [citing: Abü Han. Din., p. 327,6 ff. A much extended version of 
this story is quoted by al-Dam-k-1 (s. v. al-sada), II, pp. 71 f., cf. al-'Iqd, 
III, pp. 17 ff]. "66 

As for al-I iaj j äj's mistreatment of Anas b. Mälik; this incident can not be 

generalized as an indication of the character of all of the Umayyad caliphs. Al-Iiajjäj 

was well known for his harsh treatment of all those who held a different opinion 

regardless of whether they were his enemies or not, and he was exceptional in this 

regard. Furthermore we have to indicate that Goldziher totally ignores the rest of the 

events constituting the story. He took from it only those elements which supported 

his theory and omitted to consider those that contradict it. The story in its entirety 

includes significant events that make clear that Goldziher's citation was misplaced 

and improper. These events are: 

66 Goldziher, vol. 2, p. 41. 
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A. Anas's complaint to `Abd al-Malik and his demand that al-Ilajjäj should be 

punished. 67 

B. `Abd al-Malik's attitude towards what al-Hajjäj did is clearly reflected in the 

following points: 

1- ̀ Abd al-Malik was very angry with al-Iiajjäj. He reprehended him and 

disgraced him by mentioning that his mother used to soak her pudendum 

in raisin water in order to tighten her vulva. He also reminded him of the 

menial work that his forefathers did such as digging wells, building dams 

and carrying rocks on their backs. 68 
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2- He reminded him of the stature and standing of Anas b. Malik and his 

status with the Prophet. 69 

3- He ordered him as soon as he received his letter to go on foot to Anas and 

apologize to him, 70 and this was exactly what al-Hajjäj did. 71 

4- He ordered him to take a written statement from Anas to indicate that he 

was content and happy, and to send that to him. 72 Again, al-Iiajjäj 

complied in fu11.73 

C. `Abd al-Malik's letter of apology to Anas in which he promised that al-Ilajjäj 

would never repeat his behavior, since any repetition would result in his being 

punished severely. 74 

D. Al-Hajjäj himself wrote a letter to `Abd al-Malik in which he apologized for what 

he had said to Anas. He revealed to him that he was greatly terrified and asked for 

his forgiveness so that he might enjoy some sleep and tranquillity. 75 

69 T va7, p. 324: 
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72 T va7, p. 324. 
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From that time onwards, Anas was greatly revered and respected by al- 

Iiajjäj. This is further confirmed by Ismä'i1 b. Abi Muhäjir when he says, "Al-Hajjäj 

continued to revere and fear him until he [Anas] died. " 76 We can conclude from this, 

that it is irrational to suppose that Anas, who enjoyed such high status and respect 

with `Abd al-Malik, would harbour enmity against the Umayyads, or indeed, 

sufficiently so to have contributed to the invention of hadrths against them. 
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76 Al-'Iqd, vol., 5, p. 32. 
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SECTION 5 

DISCUSSION OF YAZID IBN `ABD AL-MALIK'S 

ALLEGED DESIRE TO EXECUTE AL-HASAN AL- 

BASRI BECAUSE OF HIS PIETISTICAL OPPOSITION 

Goldziher says. 

In return they I pious people] were hated and despised by the ruling 
circles. It is sufficient to consider the way in which al-Hajjäj b. Yüsuf 
deals with Anas b. Malik 

... 
The caliph Yazid b. 'Abd al-Malik 

contemptuously calls the pious Hasan al-Basri a shaykh ja-hil, a 
doddering old man whom he would like to kill because his pietistical 
opposition is repellent and inconvenient to him [citing: Fragm. his!. 

�77 arch., p. 66,1sj. 

Regarding Yazid b. `Abd al-Malik's desire to execute al-Hasan al-Basri 

because of his pietistical opposition, we will present the text upon which Goldziher 

depends: 

JI : ýJIýGýI JLi L1jJ j- J° -yý.. 
s'» 

oýg , 
LeL- I 

. ý°ýa' 

nW 
ý' : -sý., n. Jý 

`ý... 
ýº 

ý5ýý- . 1, JLýý 
. t, sl6 ýý,,. td ý, Sýýyi 

" Goldziher. vol. 2, p. 41. 
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L... JÜ 4.. J JL. Ä1 y- ä, 
ý, ol ýI ý;,, ao$, ) 

ýýelr 
till 

aý 4Aý I)J) ýk: ý) 

"Vaud wrote to Ziyäd b. al-Muhallab while he was in Oman and ordered him 

to make a levy for people, so he made a levy for three thousand men from the 

people of Oman and apointed al-Mishmds b. `Umar al-Azdi as their leader, then 

they all turned up before \ azid. l az d said, on mentioning al-Hasan al-Basri, "I 

wonder why I spared his life. He is an ignorant old man and I was intending to 

beat him to death. " Then al-Mufaddal said to him, "May Allah make you a 

better ruler. Ile has a value, merit and respect in the region. " This deterred him 

from beating him lal-Hasan al-BasriI. "78 

The name ' Yaiid' is mentioned three times in the previous text, but 

with reference to Yazid b. al-Muhallab (d. 102/720)7' and not Yazid b. 'Abd 

al-Malik. as Goldziher understood to be the case, for the following reasons: 

On page 37 the author of Fragm. Hist. Arab. [The original title of 

this book is a/-`Uyün wa al-hadä'iq fi akhbär a/-hagä'iq] begins to discuss 

the rule (khila/uh) of 'Umar b. 'Abd a1-'Aziz. While doing so. he shifts to 

relating the story of Yazid b. al-Muhallab. On page 60, he once again 

resumes his account of the rule of 'Umar b. 'Abd al-'Aziz, while promising 

the reader that he will continue the story of Yazid b. al-Muhallab when he 

discusses the rule of Yazid b. `Abd al-Malik . 
81' Then on page 64 he begins 

78 'Qv tin, p. 66. 
79 See Ibid.. p. 74; Nuhah ', vol. 4,506. 
80 The author said: 
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his account of the rule of Yazid b. 'Abd al-Malik. After less then seventeen 

lines he resumes the story of Yazid b. al-Muhallab, drawing the reader's 

attention to the fact by saying, "... here we come back to the story of Yazid 

b. al-Muhallab. "81 Then he relates the stories that feature Yazid b. al- 

Muhallab. including the previous text cited by Goldziher. From all this, it 

becomes clear that the name `Yarid' in the cited text refers to Yazid b. al- 

Muhallab and not Yazid b. `Abd al-Malik. What further confirms this 

understanding is our knowledge of the individuals Ziyäd b. al-Muhallab and 

al-Mufaeielal who are also mentioned in the text: Both of them were Yazid b. 

al-Muhallab's brothers. "2 and Yazid had appointed Ziyäd as the governor of 

Oman. '; 

The story of Yazid b. al-Muhallab and the reason behind his intention 

to beat al-Hasan al-Basri to death: 

.. 
'. Ull USý 

" 'UvUn, p. 65: 

«...: ß,. 181i;, t Mr" 
82 See Ibid., p. 53. Also Bidävuh, vol., 9, p. 45: 

, __A i . llýl äj-'. P j JLi , 4U1 0.1 " 'L CT°F i eil' iSc jlt IOjC, o }'l }' 

83 'Uvün, p. 59. 
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Yazid b. al-Muhallab was appointed as ruler of `Iraq and Khuräsän 

by Sulaymän b. `Abd al-Malik. 84 When `Umar b. `Abd al-`Aziz became the 

caliph, he removed him from office, imprisoned him and replaced him with 

'Ad! b. Arta'ah. 85 Following the death of `Umar b. `Abd al-`Aziz, Yazid b. 

al-Muhallab held the opinion that he was more entitled to the caliphate than 

Yazid b. `Abd al-Malik. 86 Therefore, 'Ad! b. Arta'ah sent al-Ilasan al-Basri 

among a group of people to the family of al-Muhallab in order to convince 

them to renew their allegiance to Yazid b. `Abd al-Malik in return for an 

amnesty. `Abd al-Malik and al-Mufaddal, Yazid's two brothers, accepted 

the offer while the others declined. 87 Then a number of battles took place 

between `Adi and Yazid b. al-Muhallab until the latter took control of 

Basrah. The people then pledged allegiance to Yazid b. al-Muhallab. He 

appointed Muhammad b. al-Muhallab as the governor of Persia, Hiläl b. 

`Iyd4 as the governor of Ahwäz, Ziyäd b. al-Muhallab as the governor of 

Oman, al-Minhäl b. `Uyaynah as the governor of Barkäwän Island, Ash'ath 

b. `Abd Allah as the governor of Bahrain, Mudrik b. al-Muhallab as the 

governor of Khuräsän and Wadä' b. I iumayd as the governor of 

Qandayabil. 88 

84 Nubalä', vol. 4,503. 
85 Ibid., p. 504. 
86 'Uyün, p. 65. 
87 Ibid., pp. 53-4. 
88 Ibid., pp. 54-60. 
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On `Id al-fig Yazid b. al-Muhallab went out to the place of the 

prayer. He renounced Yazid b. `Abd al-Malik, abused the family of Marwän 

and asked the people to make amends and reconciliation with the Banü 

Häshim. 89 On hearing of this, Yazid b. `Abd al-Malik directed a huge army 

of eighty thousand men from Syria and the Peninsula towards him, under the 

leadership of his brother Maslamah b. `Abd al-Malik and al-`Abbas b. al- 

Walid b. `Abd al-Malik. 90 When Yazid b. al-Muhallab got news of this, he 

ordered Marwän b. al-Muhallab to mobilize the people for war. Al-Ilasan al- 

Basri's role was to discourage people from fighting alongside Yazid b. al- 

Muhallab and to warn them against dissension and sedition. 91 Al-Hasan al- 

Bari says, "... He [Yazd b. al-Muhallab] alleges that he was inviting them 

[the people] to the Book of Allah and the Sunnah of the Rightly Guided 

caliphs. The Sunnah of the Rightly Guided caliphs surely dictates that he 

should be shackled and sent back to the prison of `Umar [b. `Abd al- 

`Aziz. ] , 92 

Here it becomes clear that the stance that was adopted by al-Hasan 

al-Basri was in favour the Umayyads. For this reason Yazid b. al-Muhallab 

wished to beat him to death. 

89 Ibid., p. 65. 
90 Ibid., p. 68. 
91 Ibid., p. 69. 
92 Ibid., p. 59. See also Nubalä', vol. 4,506. 
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SECTION 6 

DISCUSSION OF IBN AL-MUSAYYIB'S REFUSAL TO 

PLEDGE ALLEGIANCE 

Goldziher says, 

"Pious people of Sa'id's kind frowned at the state of affairs 
under such rule; they decried the tyrannical government, 
defied it by passive resistance and even showed their 
dissatisfaction openly, occasionally going so far as to refuse 
homage. In return they were hated and despised by the ruling 
circles. "93 

In the footnote he says, 

"In this context, too, we meet the same Said b. al-Musayyib, 
Ibn Qutayba, ed. Wüstenfeld, p. 224, I]. 94 

Regarding Ibn al-Musayyib's refusal to pledge allegiance, Goldziher relies on 

the following text from Ibn Qutaybah's book: 

fi - 1ßf aý bJ . 
lby + z:. ý aý, isý (JU (-ti fit; iýlS j" 

41C.. ) at tWj i p& Ze OLi j "I a JL6 j Jb_*w J. cý! 

cc 

"Jäbir b. al-Aswad was in al-Madinah and he asked him [Ibn al-Musayyib] to 

pledge allegiance to Ibn al-Zubayr. He refused and as a result he was beaten 

sixty lashes. 

93 Goldziher, vol. 2, p. 41. 
94 Ibid., footnote no. 5. 
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He was also beaten sixty lashes and was taken around al-Madinah in a 

wool garment by Hishäm b. Ismä`il as a result of his refusal to pledge allegiance 

to al-Wal-id and Sulaymän. "95 

The previous account from Ibn Qutaybah was extracted from a very brief, 

one-page synopsis of the life of Ibn al-Musayyib, from his birth to his death. Ibn 

Qutaybah thus mentioned Ibn al-Musayyib's story and his refusal to pledge 

allegiance very briefly, and thus depicted Ibn al-Musayyib as if he was a mortal 

enemy and refused to pledge allegiance altogether. However, the story is mentioned 

in greater detail by a number of other sources96 that reveal the following: 

1. Ibn al-Musayyib did not refuse to pledge allegiance altogether. However, he 

refused to pledge two allegiances at the same time, 97 the first to `Abd al-Malik 

and the second to his two sons; al-Walid and Sulaymän: He did not see any 

reason why he should pledge a second allegiance when he had already pledged 

the first to `Abd al-Malik. 

2. Ibn al-Musayyib gave the reason for his refusal; the Prophet prohibited the 

pledging of two allegiances. 98 

3. After he had beaten and imprisoned Ibn al-Musayyib, Hishäm wrote to `Abd al- 

Malik. He related to him Ibn al-Musayyib's attitude and the punishment he had 

incurred as a result. `Abd al-Malik wrote back to him in censure, stating, ̀By 

95 Ma "är, if, p. 249. 
96 For instance: Ibn Sa'd; hiilyat; Ibn `Asäkir; Nubalä'. 
97 Nlyat, vol. 2, p. 170: Ibn al-Musayyib said, "I will not pledge allegiance to two (rulers) as long as 
the day and night alternate. " See also p. 171; Nubalä', vol. 4, p. 231. 
98 Nlyat, vol. 2, p. 172. 
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Allah, Said was more in need of your kindness than a beating. We know very 

well that Said was not a man of dissension or dispute. "99 Thus, Ibn al-Musayyib 

did not curse ̀Abd al-Malik while in prison, but rather he used to say, "0 Alläh, 

avenge me against Hish5m. "100 This was because Ibn al-Musayyib was aware 

that `Abd al-Malik respected him, and also that his beating and imprisonment 

were not in any way authorized by `Abd al-Malik. 101 

Hishäm regretted what he had done to Said and subsequently released him 

from prison, 102 and it is reported, by al-Ya`qübi that "Hishäm became infamous for 

what he did. "103 

It seems that the basis for Ibn al-Musayyb's refusal, besides what has been 

mentioned above, was his objection to the institution of an inheritable khiläfah, and 

thus that the people would not be able to choose their caliph after the death of `Abd 

al-Malik. The whole issue consisted of nothing more than his expressing 

disagreement with the situation, and did not reach the level of what could be called 

enmity. 

In addition to the above, we note from the original text cited that Ibn al- 

Musayyib also refused to pay homage to Ibn al-Zubayr. If Ibn al-Musayyib had a 

99 Ibn Sa'd, vol. 5, p. 126; Nubalä', vol. 4, pp. 229-30. 
10° Ibn Sa'd, vol. 5, p. 126; Nubalä', vol. 4, p. 230. 
'Ö' Some sources mention that it was ̀ Abd al-Malik who whipped Said. However, al-Wägidi clarified 
this ambiguity. He stated that what was meant was that he was whipped during the rule of `Abd al- 
Malik. 
102 Ibn Sad, vol. 5, p. 127. 
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personal vendetta against the Umayyads, then he would have pledged allegiance to 

Ibn al-Zubayr because of his opposition to the Umayyads. However, it seems that Ibn 

al-Musayyib's refusal was based on fundamental principles, rather than partisan 

politics, as will be discussed again later. 

103 Ya`qübi, vol. 2, p. 280. 
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SECTION 7 

DISCUSSION OF SAID IBN AL-MUSAYYIB'S 

STATEMENT ABOUT MU'AWIYAH IBN ABI SUFYAN 

AND AL-HASAN AL-BASRI'S OPINION REGARDING 

THE ISSUE OF KHILAFAH 

Goldziher says, 

"The founder of the dynasty was the first who called himself king, and 
the pious Said b. al-Musayyib made this bitter comment: ̀ May Allah 
repay Mu`äwiyah, as he was the first who converted this condition 
(dominion over true believers) into mulk [citing: al-Ya`qübi, II, p. 276, 
13 awwal man a ̀ äda hädhä'1-amra mulkan]. ' 

Pious people of Sa'id's kind frowned at the state of affairs under 
such rule; they decried the tyrannical government, defied it by passive 
resistance and even showed their dissatisfaction openly, occasionally 
going so far as to refuse homage. In return they were hated and despised 
by the ruling circles. It is sufficient to consider the way in which al- 
Hajjäj b. Yüsuf deals with Anas b. Malik... The caliph Yazid b. `Abd al- 
Malik contemptuously calls the pious Hasan al-Basri a shaykh jähil, a 
doddering old man whom he would like to kill because his pietistical 
opposition is repellent and inconvenient to him. This Masan [al-Basr] 
had said that the governor Mughira had made a fateful step, in so far as 
he inspired the hereditary caliphate of the Umayyads, by arranging that 
homage should be paid during Mu`äwiyah's life to his son Yazid; the 
pious preferred the electoral caliphate (shtira) of patriarchal times 
[citing: al-Suyüti, Ta'rikh, p. 79, bottom]. The aims of the pious were 
divorced from reality. "104 

He then presents his conclusion as follows: 

"Without paying any attention to reality these men founded the sunna of 
the Prophet upon which the law and jurisprudence of the Islamic state 
was to be based. The Companions and ̀ followers' living amongst them 

104 Goldziher, vol. 2, p. 41. 
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gave them the sacred material which formed the contents and basis of 
their endeavour. "105 

As can be seen from the above allegation, Goldziher does not supply even a 

single invented hadith to illustrate his allegation, which is surprising due to his 

mentioning by name the individuals he alleges to have been involved, including 

Said b. al-Musayyib, Anas b. Malik and al-Hasan al-Basri. If this accusation is true, 

then Ibn al-Musayyib is a prime candidate among those pious men who are accused 

of inventing Hadith. Goldziher does not present us with those hadiths which were 

invented, even if attributable to just a single scholar. Thus he fails to grant us the 

chance to study and examine them in the way that he gives us the opportunity to do 

when he accuses Muhammad b. Shihäb al-Zuhri, Rajä' b. Iiaywah and the other 

scholars who were connected in some way with the Umayyads (as will be discussed 

in Chapter 5). 

Ibn al-Musayyib stated that Mu`äwiyah was the first to turn authentic khiläfah 

into a monarchy. 106 Al-Il lasan al-Basri stated that, had it not been for al-Mughirah's 

arrangement for Yazid to be the ruler after Mu`äwiyah, khiläfah could have 

continued until the Day of Judgement. 107 As far as the above two statements are 

105 Ibid., p. 42. 
106 Ya`qübi, vol. 2, p. 232: 

"i%ý. fSlºLI. ýºcfý. Jjfu0tjAjajt, : uºJASS : Jyu;,., lý,. OtS 
107 Suyuti TK, p. 229: 

4. r- n ; JAI qtr z, jLu }aV- OLs d, a it 'e3l . ý. J " : 4, J. 41 ,;,. J-l Jli 

.ä 
'äfß aif ý;: 5 0V : JG 'T4 16, i Ls' : Jl3 ak ýjj L. U A: p (6. L( c'. 

y 
jj'ý' J. 3( ýt, S ui) ýiI' : ZIJL.. alb 

lall cýdJ. Lc ýi, eril' : JG '. 
1,4' : JL ý? L�w iiji' : JG 4 A=il' : JU''? jA Uff' : Jt! 
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concerned, it is apparent that there is no evidence whatsoever in them to suggest the 

invention of Hadrth. Furthermore, they do not in any way indicate that these two 

scholars contributed to the invention of 1jadith against the Umayyads. 

There is no doubt that there was discontent among scholars like Ibn al- 

Musayyib and al-Iiasan al-Basri as a result of the Umayyads' contravention of 

various legal stipulations, particularly in connection with the important issue of 

khiläfah. They held the opinion that that the inheritance of khiläfah contradicts the 

practice that was dominant during the time of Abü Bakr, `Umar and ̀ Uthmän. 

However, from the existence of this discontent it does not by any means follow that 

they were forced to invent Hadith, either directly or indirectly, for religious motives, 

or to the disparagement of the Umayyads. The matter was not as Goldziher claims in 

his statement: "Without paying any attention to reality these men founded the sunna 

of the Prophet upon which the law and jurisprudence of the Islamic state was to be 

based. " It is well known that Ibn al-Musayyib and al-I iasan al-Basri were not the 

only scholars of the time who took up the task of collecting, writing down and 

commenting on Hadith. Other scholars who did so include Abü Bakr b. `Abd al- 

Ral}män b. al-Härith b. Hishäm al-Makhzümi, `Ubayd Allah b. `Abd Allah b. 

`Utbah, Salim the mativlä of `Abd Allah b. `Umar, Näfi` the mawlä of Ibn `Umar, 

Sulaymän b. Yasär, al-Qäsim b. Muhammad b. Abi Bakr, al-Zuhri, `Atä', al-Sha`bi, 

'Alqamah and other traditionists who preserved the hadiths, and were not accused of 

4 J1 U' 

cjtSJ al 'I1 j4 uS %N jA t. ýý X19 
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fabrication. Besides, none of these scholars were known to be enemies of the 

Umayyads, except for Said b. al-Musayyib on account of his refusal to pledge 

allegiance to the two sons of `Abd al-Malik as discussed above. His refusal, 

however, was an isolated incident, and we are also aware of `Abd al-Malik's attitude 

towards it. In fact, Sa'id's refusal was motivated, in addition to the reason that he is 

cited as having given above, by his desire that the issue of khiläfah should be settled 

through a consultative process (shtlra) among the people. Had he dedicated himself 

to opposing the Umayyads, he could have pledged allegiance to Ibn al-Zubayr. 

However, he refused to do so for the same reason. His stance is made clear by his 

reply when Jäbir b. al-Aswad asked him to pledge allegiance to Ibn al-Zubayr: "No, 

not until all people agree (I j hattä yajtami `a al-när). "108 When he was asked who 

was dearer to him, Ibn al-Zubayr or the people of Shäm, he answered, "I make no 

preference. "109 Whenever he was asked about the Umayyads he used to say, "I say 

about them what Alläh has taught me to say, ̀ Our Lord! Forgive us, and our brethren 

who have preceded us in Faith, and put not in our hearts any hatred against those 

who believe. Our Lord! You are indeed Full of Kindness, Most Merciful' (Q. 

59: 10). "110 

This evidence confirms that the main issue between Said and the 

Umayyads did not go beyond his discontent over the issue of an inherited 

108 Ibn Sa'd, vol. 5, pp. 122-3. Nubalä', vol. 4, p. 229: 

y 4. j---AP :I jltj Vtx of ýy' axýý 

ccc... 
L; "Ul't s- L; r .a 

Jui [-p"jlý Y] dý. Jý ýý 
ýrl 

lý lG. cL. tlý 

109 Ibn Sa'd, vol. 5, p. 135. 
110 Ibid., p. 130. 
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khiläfah. Despite this, he was highly respected even by the Umayyads 

themselves and was known to be one of `Abd al-Malik's friends, "' who 

would inquire after him and his affairs. ' 12 Furthermore, despite Sa'id's 

firmness and his refusal to answer the caliphs' summons, largely out of self- 

respect, `Abd al-Malik used to hold him in regard and pray for him: rahima 

Alla7r abä Mühamniad. 113 "This is the remainder of the people who know 

about the dm", al-Walid b. `Abd al-Malik certified to `Umar II after meeting 

with Said b. al-Musayyib. 114 Indeed, Said was one of the scholars whom 

`Umar b. `Abd al-`Aziz used to ask for an opinion before he passed a 

judgement on any case. '1s 

We find that al-I iasan a1-Basri was in a similar position. In other 

words, the problem between him and the Umayyads did not go beyond his 

discontent about their contravention of various legal stipulations, 

particularly with regards to the issue of the inheritance of the khiläfah. Had 

he been working against the Umayyads, either directly or indirectly, he 

might have found it politically advantageous to pledge allegiance to Yazid b. 

al-Muhallab. This is because, as mentioned above, Yazid had revoked his 

allegiance to `Abd al-Malik, abused and vilified the Umayyads, and asked 

111 Ibid., p. 130. 
112 Ibid., p. 123. 
11' Ibid., pp. 129-30. 
114 Ya`qübi, vol. 2, p. 285; Tabari, vol. 7, p. 367; 'Uytm, vol. 3, p. 7; Kämil, vol. 4, p. 438; Nujtim, 
vol. 1, p. 223. 
115 Ibn Sa'd, vol. 5, p. 122. 
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the people to seek the consent of the Banü Häshim. 116 In addition to this, 

historical narrations show that al-Iiasan al-Basri was in fact pro-Umayyad. 

For instance, `Ad! b. Arta'ah sent him as an intermediary between the 

Umayyad government and the family of al-Muhallab in order to convince 

them to re-pledge their allegiance to Yazid b. `Abd al-Malik. 117 Had there 

been anything between him and the Umayyads that amounted to enmity and 

the invention of 1Yadlth, he would not have accepted a mediating role with 

the aim of expanding their rule. Al-Masan al-Basri had indeed put his life in 

danger as a result of his negative attitude towards Yazid b. al-Muhallab. He 

used to discourage and dissuade people from following Yazid"8 to the 

extent that the latter contemplated beating him to death. 119 

From the above, we conclude that these two scholars were not involved, 

either directly or indirectly, in a conflict of Ihadiths against the Umayyads that 

involved the invention of lhadiths. Also, we can not consider Said b. al-Musayyib's 

statement about Mu`äwiyah b. Abi Sufyän and his refusal to pledge allegiance to al- 

Walid b. `Abd al-Malik and his brother Sulaymän while their father ̀ Abd al-Malik b. 

Marwän was still alive, or indeed al-Il lasan's opinion on the issue of khiläfah, to be 

evidence of bitter enmity between the Umayyads and the pious men. The whole issue 

centres around their discontent about the issue of nepotism in the succession of the 

116 'Uytin, vol. 3, p. 65. 
117 Ibid., pp. 53-4. 
118 Ibid., p. 69; also see above, p. 225. 
111 'UyCm, vol. 3, p. 66. 
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khiläfah, and they clearly and courageously expressed their views on this matter, as 

we have seen, while accepting the facts of the existing situation, which was manifest 

in their dislike of stirring up problems that might lead to dissension and civil strife. 
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CHAPTER 5 

THE UMAYYADS AND FABRICATION 

An analysis of the evidence Goldziher cites in support of his claim 

that the Umayyads fabricated Hadnh 

Section 1: Goldziher's evidence regarding the Umayyads' fabrication. 

Section 2: Discussion of the first factor: Official influence on the invention, 

dissemination and suppression of hadiths. 

Section 3: Discussion of the second factor: The endeavours of the Umayyad 

governors to find pious and trustworthy authorities to cover such 
falsifications: 

First: A discussion of his evidence in support of his accusation of 

Muhammad b. Shihäb al-Zuhri: 

A. Discussion of his first evidence. 
B. Discussion of his second evidence. 
C. Discussion of his third evidence. 

Second: A discussion of his evidence in support of his accusation of 

Raja' b. Iiaywah. 

Section 4: Discussion of a hadith invented by the Umayyads, in the interests of 

the privileges claimed by them, which indicated that even ̀ Ali had 

delivered the khutbah seated. 

Section 5: Discussion of a hadhh invented by the Umayyads, in the interest of 

the privileges claimed by them, which indicated that the Prophet used 

to sit in his khutbah. 
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SECTION 1 

GOLDZIHER'S EVIDENCE REGARDING THE 
UMAYYADS' FABRICATION 

This section will be devoted to the presentation of his evidence regarding the 

role of the Umayyads in the fabrication of Hadith. 

Goldziher assumes that the Umayyad government, from its early days, played 

a significant role in the invention and dissemination of fabricated ffad. th in order to 

serve its own purposes and to consolidate its advantage against the opposition 

parties. He said, 

"This must not lead us to believe that during this period theologians in 

opposition were alone at work on the tradition. The ruling power itself 

was not idle. If it wished an opinion to be generally recognized and the 

opposition of pious circles silenced, it too had to know how to discover a 
lhadith to suit its purpose. They had to do what their opponents did: 

invent, or have invented, had. the in their turn. And that is in effect what 

they did. A number of facts are available to show that the impetus to 

these inventions and falsifications often came from the highest 

government circles; and if it is realized that even among the most pious 

of theologians there were willing tools to further their invention, it is not 

surprising that, among the hotly debated controversial issues of Islam, 

whether political or doctrinal, there is none in which the champions of 
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the various views are unable to cite a number of traditions, all equipped 

with imposing isnäds. "1 

The above role according to his own point of view was clear from the 

following factors: 

First: Official influence on the invention, dissemination and suppression 

of haditlrs. 

As we have already seen, Goldziher says, 

"Official influence on the invention, dissemination and suppression of 

traditions started very early. An instruction given to his obedient 

governor al-Mughirah by Mu`äwiyah I is in the spirit of the Umayyads: 

`Do not tire of abusing and insulting `Ali and calling for God's 

mercifulness for `Uthmän, defaming the companions of `Ali, removing 

them and omitting to listen to them (i. e. to what they tell and propagate 

as hadnhs); praising, in contrast, the clan of `Uthmän, drawing them near 

to you and listening to them. ' This is an official encouragement to foster 

the rise and spread of had. the directed against ̀Ali and to hold back and 

suppress hadiths favouring 'All. "' 

Second: The endeavours of the Umayyad governors to find pious and 

trustworthy authorities to cover such falsifications. 

Goldziher says, 
"The Umayyads and their political followers had no scruples in 

promoting tendentious lies in a sacred religious form, and they were only 

1 Gldziher, vol. 2, pp. 43-4. 
2 Ibid., vol. 2, p. 44. 
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concerned to find pious authorities who would be prepared to cover such 
falsifications with their undoubted authority. "3 

Elsewhere he refers to, 

"How the Umayyads made it their business to put into circulation hadiths 

which seemed to them desirable, and how people of the type of the pious 

al-Zuhri acquiesced in being their tools, though they certainly were not 

guided by selfish motives but merely by reasons of state expediency, is to 

be seen from evidence preserved by al-Khatb al-Baghdädi which 

"4 deserves to be considered in this context. 

He also says, 

"The official invention of haditths under the Umayyads would be used 

even for such trivial purposes. Pious sayings were meant to break down 

the resistance of the pious and to disarm them. "5 

Goldziher gives two examples of those pious scholars who he alleges were 

used by the Umayyads for the invention of Iladnh. These two scholars are 

Muhammad b. Shihäb al-Zuhri and Raja' b. Haywah. 

Evidence cited by Goldziher in support of his accusation of al-Zuhri: 

A. The fabrication by al-Zuhri of the hadith: "There are three mosques to which 

people may make pilgrimages; those in Makkah, Madinah and Jerusalem. " 

Goldziher says, 

"When the Umayyad caliph ̀ Abd al-Malik wished to stop the Pilgrimage 

to Mecca because he was worried lest his rival `Abd Allah b. al-Zubayr 

3 Ibid., p. 44. 
4 Ibid., p. 46. 
5 Ibid., p. 49. 
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should force the Syrians journeying to the holy places in I; Iijäz to pay 
him homage, he had recourse to the expedient of the doctrine of the 

vicarious hajj to the Qubbat al-sakhra in Jerusalem. He decreed that the 

obligatory circumambulation (tawäf) could take place at the sacred place 
in Jerusalem with the same validity as that around the Ka'ba ordained in 

Islamic Law. The pious theologian al-Zuhri was given the task of 
justifying this politically motivated reform of religious life by making up 

and spreading a saying traced back to the Prophet, according to which 
there are three mosques to which people may make pilgrimages: those in 

Mecca, Madina and Jerusalem. "6 

B. The statement made by al-Zuhri to Ibrähim b. al-Walid: "Who else could have 

told you the had. ths. " 

Goldziher says, 
"How the Umayyads made it their business to put into circulation hadlths 

which seemed to them desirable, and how people of the type of the pious 

al-Zuhri acquiesced in being their tools, though they certainly were not 

guided by selfish motives but merely by reasons of state expediency, is to 

be seen from evidence preserved by al-Khatib al-Baghdadi which 

deserves to be considered in this context. Here we find an account which 

is handed down by various ways from `Abd al-Razzäq (d. 211), a 

disciple of Ma'mar b. Räshid (d. 153), in the name of the latter; Ma'mar 

himself belonged to the group of the disciples of al-Zuhri. This acccount 

tells us that the Umayyad Ibrähim b. al-Walid, it is not stated whether he 

was the subsequent ruler of this name (d. 126), came to al-Zuhri with a 

note-book he had written, and asked his permission to spread the sayings 

contained in it as hadrths communicated by al-Zuhri. The latter gave his 

permission easily: `Who else could have told you the had. the? ' Thus the 

6 Goldziher, vol. 2, pp. 44-5. 
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Umayyad was enabled to circulate the contents of his manuscript as texts 

taught him by al-Zuhri. This account fully confirms the willingness of al- 

Zuhri (for which we have quoted an example above) to promote the 

interests of the dynasty by religious means. His piety probably caused his 

conscience to be troubled occasionally but he could not for ever resist the 

pressure of the governing circles. "7 

C. The statement made by al-Zuhri, "These emirs forced people to write hadnhs. " 

Goldziher said, 
"The Ma'mar just mentioned preserved a characteristic saying by al- 

Zuhri: `These emirs forced people to write hadnhs (akrahanä 'alayhi 

hä'ulä'i'l-umarä'). ' This account can only be understood on the 

assumption of al-Zuhri's willingness to lend his name, which was in 

general esteemed by the Muslim community, to the government's 

wishes. "8 

His evidence in support of his accusation of Raja' b. Haywah: 

The substance of Goldziher's claim is that Rajä' b. Haywah fabricated a 

lhadith in which he revealed that ̀ Uthmän used to stand during the first khufbah but 

delivered the second seated. Goldziher believes that the Umayyads endeavoured to 

achieve an effect at least outwardly corresponding to their position as rulers. 

Therefore, the first Umayyads introduced various alterations in the ceremony of the 

khutbah and its staging in such a way as to divest it of its ancient democratic 

Ibid., pp. 46-7. 
8 Ibid., p. 47. 
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character. 9 However, Goldziher does not mention in his evidence any hadith 

invented by the Umayyads in support of their practices regarding the various 

alterations in the ceremony of the khuthah, with the exception of the matter of the 

justification for giving the khu fbah seated. He says, 

"The official invention of badiths under the Umayyads would be used 

even for such trivial purposes. Pious sayings were meant to break down 

the resistance of the pious and to disarm them. Here is an example of 

such a case. As is well known on Fridays the Imam makes two speeches 
(khutba) to the assembled community in the weekly general gathering. In 

early times this rite was carried out in the capital by the caliph himself. It 

is likely that the humble rulers of the patriarchal epoch fulfilled this 

function standing on a primitive platform (urinbar); and it is hardly 

conceivable that of old it was so arranged that the speaker should remain 

seated during this liturgical speech before the community. but standing in 

front of the community was apparently not to the taste of proud Umayyad 

princes. They did, however, value highly ascending the minbar as head 

of the people, and considered this privilege as an important part of their 

dignity as rulers, as is evident from the panegyrics on the rulers of this 

dynasty. Mu`äwiya is praised as `raktlbu'l-mann-biri waththabuhä' after 

his death. The same image, in which the pulpit figures as mount and the 

ascending prince as bold rider, appears in a poem which Yahyä b. Abi 

Hafsa addressed to al-Walid after the death of his father ̀ Abd al-Malik: 

The pulpits mourned on the day that he ('Abd al-Malik) died; the pulpits 

mourned the death of their rider; 

When al-Walid ascended them as caliph, they said: ̀ this is his son, in his 

image, ' and they were quietened; 

If after him (the father) another had knocked at the pulpits, they would 
have reared and thrown him. 

9 Ibid., p. 50. 
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But their aristocratic arrogance - if the mind of those proud Qurayshites 

is pictured - seems to have revolted at the idea of standing like hired 

preachers before their subjects. It was also aristocratic arrogance, 

strengthened by the fear of assassination, which caused the first 

Mu`äwiya to have boxes (magc&a) constructed beside the great 

mosques for himself and his court, contrary to custom, in order to avoid 

mingling with the people. This Umayyad institution was abolished under 

the first `Abbäsids, according to some as early as under al-Mahd-i, 

according to others only under al-Ma'mün. The manner of the khütba 

was altered for the same considerations. The highest representative of 

power must be distinguished from paid kha ibs and the dignity of the 

regent was to be displayed before the people even on this solemn 

occasion. The khutba itself gave them considerable uneasiness, though 

they did not wish to renounce the opportunity to parade at the head of the 

people. `Abd al-Malik is said to have given the reason for his early grey 

hair: `How can I avoid going grey if I have to expose my esprit to the 

people once a week. ' Thus they endeavoured to achieve an effect at least 

outwardly corresponding to their position as rulers. The ftrst Umayyads 

therefore introduced various alteration in the ceremony of the khutba and 

its staging in such a way as to divest it of its ancient democratic 

character. Mu`äwiya had some steps added to the minbar so that the 

representative of the ruling power should occupy, during the act which 

was solemnly symbolizing it, a more elevated place than was customary 

in democratic times. A Fine minbars, made even from metal, were 

constructed everywhere in order to give the caliph and his lieutenants 

more weight by a sumptuously set "stage" for the khutba. In former times 

things were kept more simle, and `Umar I destroyed a minbar which his 

govenor `Amr b. al-`As had built in Fustat. (Perhaps this is a polemical 

invention meant to protest against tendencies of a later time. ) Originally 

the khutba was given after the general prayer. During the Umayyad 

period the caliphs began to give the khutba of the 'ii before the calät on 
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the pretext that the people might disperse before hearing what they had to 

say to the congregation. It could have been considered as degrading for 

the government if the speech made from the pulpit by the ruler or his 

lieutenant was not as equally well attended as the liturgy itself. For 

prestige reasons the caliph was now to give one khutba seated. That this 

meant a change of the rite of the khutba is often confirmed by the 

historians. But this seems to have aroused the disapproval of pious 

people faithful to the sunna and an official theologian had to be found in 

order to instruct them: Rajä' b. Ilaywah (d. 112), otherwise praised as a 

pious authority - who was considered a sort of adviser in matters of 

conscience in the court of several Umayyad rulers, asserted that one of 

the old caliphs, `Uthmän, upon whom the legitimacy of the dynasty was, 

as is well known, founded, also used to stand during the first khutba but 

delivered the second seated. 'o 

1Yadiths invented by the Umayyads in the interests of the privileges claimed by 

them. 

"These circles said even of `Ali that he delivered the khutba seated. It is, 

however, interesting to observe that the significance of this account was 

already obliterated by the third century, when the victory of the sunna 
had rendered the stoutly independent attitude of the old Arab rulers no 

longer comprehensible, and that even al-Jäbiz is only capable of giving a 

very naive explanation. "" 

He further states, 

"How far reaching were the falsifications inspired by the Umayyads in 

the interests of the privileges claimed by them is evident from the fact 

that they not only cited ̀ Uthmän, but even the Prophet as their examples, 

10 Ibid., pp. 49-51. 
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and that opponents of these falsifications make Jäbir b. Samura, a 

Companion of the Prophet, conclude his description with the words: `He 

who tells you that the Prophet delivered the khutba sitting is a liar. "12 

11 Ibid., p. 51. 
12 Ibid., pp. 51-2. 
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SECTION 2 

DISCUSSION OF THE FIRST FACTOR: OFFICIAL 

INFLUENCE ON THE INVENTION, DISSEMINATION AND 

SUPPRESSION OF HADITHS 

Goldziher says, 

"Official influence on the invention, dissemination and suppression of 
traditions started very early. An instruction given to his obedient 
governor al-Mughirah by Mu`äwiyah I is in the spirit of the Umayyads: 
`Do not tire of abusing and insulting `Ali and calling for God's 

mercifulness for `Uthmän, defaming the companions of `Ali, removing 
them and omitting to listen to them (i. e. to what they tell and propagate 
as hadiths); praising, in contrast, the clan of `Uthmän, drawing them near 
to you and listening to them. ' [citing: al-Tabari, II, p. 112]. This is an 
official encouragement to foster the rise and spread of hadiths directed 

against `Ali and to hold back and suppress hadrths favouring 'All. 7713 

This factor has been previously discussed in Section 2 of Chapter 3 under the 

title: `The alleged fabrication of Mu`äwiyah b. Abi Sufyän and al-Mughirah b. 

Shu'bah'. The above allegation has been assessed by examination of the following: 

A. The use of the text itself as a criterion; 

B. the reaction of various observers to the disparagement of `Ali and his 

companions; 

C. the accounts of this issue made by various historians; 

D. Mu`äwiyah's stance regarding `Ali b. Abi Tälib; 
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Finally, we conclude that the text cited by Goldziher in no way substantiates 

his opinion that official involvement in the invention, dissemination and suppression 

of traditions began early. 

13 Goldziher, vol. 2, p. 44. 
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SECTION 3 

DISCUSSION OF THE SECOND FACTOR: THE 

ENDEAVOURS OF THE UMAYYAD GOVERNORS TO 

FIND PIOUS AND TRUSTWORTHY AUTHORITIES TO 

COVER SUCH FALSIFICATIONS 

First: A discussion of his evidence in support of his accusation of 

Muhammad b. Shihäb al-Zuhri: 

A. Discussion of his first piece of evidence: 

Goldziher says, 

"When the Umayyad caliph `Abd al-Malik wished to stop the Pilgrimage 
to Mecca because he was worried lest his rival `Abd Allah b. al-Zubayr 
should force the Syrians journeying to the holy places in Ilijäz to pay 
him homage, he had recourse to the expedient of the doctrine of the 
vicarious hajj to the Qubbat al-sakhra in Jerusalem. He decreed that the 
obligatory circumambulation (tawa/) could take place at the sacred place 
in Jerusalem with the same validity as that around the Ka'ba ordained in 
Islamic Law. The pious theologian al-Zuhri was given the task of 
justifying this politically motivated reform of religious life by making up 
and spreading a saying traced back to the Prophet, according to which 
there are three mosques to which people may make pilgrimages: those in 
Mecca, Madina and Jerusalem [citing: al-Ya`qübi, II, p. 311]" 14 

We shall discuss this evidence in the light of the following points: 

(i) To what extent is al-Ya`qübi's account credible? 

14 Goldziher, vol. 2, pp. 44-5. Hitti follows the same line and accepts the view that the aim was to 
divert the pilgrimage from Makkah to Jerusalem. He said, "In 691 ̀ Abd-al-Malik erected in Jerusalem 
the magnificent Dome of the Rock (Qubbat al-Sakhrah), wrongly styled by Europeans "the Mosque of 
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(ii) When did al-Zuhri invent this hadith? 

(iii) Was the building of Qubbat a1-Sakhrah considered sufficient 

reason for changing the site where the hajj is performed? 

(iv) What would the likely attitude of the Umayyads' opponents 

have been with regard to the changing of the designated 

location for hajj? 

(v) What was Ibn al-Musayyib's attitude towards al-Zuhri? 

(vi) What does the text of the hadith tell us in real terms? 

(vii) Is al-Zuhri the only traditionist to have reported this Ihadith and 

traced it back to the Prophet? 

However, before proceeding, it is useful to present the original Arabic text 

upon which Goldziher depends in the original and in translation: 

III cej- L ca, , JJI 1 Of ý. U ýc -l C;, e eUJI jAi dlltl LA j" : c3 1 JO 

cýt l ýilfl t., ý. t r cjo 
L' : Ijllýj cýl: ll ýs. 3ai cäý. e J 

yi Jtr, 1i : Jlj ä�l Jrýý ýt, äs_ ýs,, °; 1i Jtf ý,. 1 LL' : Jul `! t:. c ,t ýr° v° . oj 

ýýý ý. . ý1ý ßtä. WSJ t-tL- _Jc 

`. ä., SJi e' en rye; ccto... JI di -1160 l!, lg+ly 4. &j , äu1 J-e-) üf ý`'ý' cýsºý i-, "' oJ. j 

wr to 0L Ul !;;. f Z. L, Iji Va1l 

c.; ' a. ý ýIjtj C441 jj.,,. 

`Umar", in order to divert thither the pilgrimage from Makkah which was held by his rival ibn-al- 
Zubayr. " See Hitti, p. 220. 
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Al-Ya`qübi said, "`Abd al-Malik prevented the people of Syria from performing 

hajj. This is because Ibn al-Zubayr used to ask them whenever they performed 

hajj to pledge allegiance to him. When `Abd al-Malik saw this, he prevented 

them from travelling to Makkah. The people then protested loudly and said, `Do 

you prevent us from performing hajj to the sacred House of Allah while it is an 

obligation from Allah! ' He said to them, `Ibn Shihäb al-Zuhri narrates to you 

that the Apostle of Allah said, `Journeys should not be made [to visit any 

mosque] except towards three mosques; al-Masjid al-Iiaräm [the sacred 

Mosque in Makkah]; my Mosque [in Madinah]; and the Mosque of Bayt al- 

Maqdis [in Jerusalem]. ' ['Abd al-Malik continued: ] So, this Mosque [in 

Jerusalem] represents al-Masjid al-Iiaräm for you and this Rock, which it was 

narrated that the Prophet set his foot upon it when he ascended into heaven, 

represents the Ka'bah for you. ' [Al-Ya`qübi continues: ] `Abd al-Malik then 

built a dome on the Rock, covered it with silk brocades, appointed custodians 

for it and ordered the people to go round it as they go round the Ka'bah. He 

['Abd al-Malik] established this practice during the Umayyad rule. 15 

(i) To what extent is al-Ya`qübi's account credible? 

Al-Ya`qübi's account, which Goldziher relies upon in accusing `Abd 

al-Malik of changing the site of the hajj to Qubbat al-Sakhrah and decreeing 

that the obligatory circumambulation (tativa)) could take place round al- 

Sakhrah instead of the Ka'bah is the only recorded account of this that we 

can find. Therefore, one should treat this account with caution and not 

accept it before subjecting it to study, especially when we know that nothing 

was mentioned about this issue in the history books compiled by Ibn Sa'd, 

15 Ya`qübi, vol. 2, p. 261. 
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al-Tabari, Ibn `Asäkir, Ibn al-Athir, Ibn Khaldün, al-Dhahabi and others. 

The building of Qubbat al-Sakhrah to resemble the Ka'bah so that people 

could make hajj to it and indeed perform fawäf around it, would no doubt 

rank as a major historic event and certainly would have been considered 

most significant. It is therefore inconceivable that these historians would 

pass over such an event without mention whereas many events of far lesser 

significance were duly recorded. 

Further, al-Ya`qübi himself mentioned that the Umayyads took 

control of the Ihajj in 72/691,16 while the building of Qubbat a1-Sakhrah had 

only just been completed in the same year, 17 at which point one may 

legitimately ask why the Umayyads needed an alternative location for hajj. 18 

Al-Ya`qübi also indicated that the Umayyads took part in the hajj when he 

said, "In the year 68/687, four flag bearers stood on `Arafät: the flag of 

Muhammad b. al-Hanafiyyah and his companions [Shi'ah], the flag of `Abd 

Alläh b. al-Zubayr, the flag of Najdah b. `Amir al-Iiarüri [the Kharidjite] 

16 Ibid., p. 281. 
17 Wellhausen said in his book The Arab Kingdom And Its Fall, p. 213: "There is no doubt that 
Abdulmalik tried hard to invest Jerusalem with greater splendour as a Muslim place of worship, for 
the tradition that he was the founder of its Dome of the Rock is certified by the inscription still 
preserved in the oldest part of the building. To be sure, the Abbasid Mamun is now named there as 
the builder, but de Vogue observed that this name has been falsified. The old date has escaped 
alteration, and the original purport of the words may therefore be accepted with certainty as follows: 
"The servant of God, Abdulmalik, the Emir of the Faithful, built this Qubba in the year 72. " 
18 It is highly unlikely that people would make a pilgrimage to an unfinished mosque. Therefore, the 
whole matter becomes highly questionable. 
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and the flag of the Umayyads .... "19 Every flag bearer was very keen not to 

instigate civil strife during the hajj. 20 

(ii) When did al-Zuhri invent this hadnh? 

Historians differ as to when al-Zuhri was born, though there is a 

general consensus that it was between 50/670 and 58/678.21 When we take 

into account that Palestine only came under the control of `Abd al-Malik in 

66/686,22 which would have been the time when `Abd al-Malik cited al- 

Zuhri's hadith to justify his decree that the destination of hajj was to be 

transferred to Qubbat al-Sakhrah, then al-Zuhri would have been aged 

between eight and sixteen at time. Is it conceivable then that al-Zuhri, given 

his age, was so renowned a scholar that `Abd al-Malik depended upon him 

to change the destination of lhajj? Had the caliph wished to find a lhadith 

propagandist, he would probably have chosen someone more venerable and 

established. In the meantime, al-Ya`qübi provides us with a list of the most 

famous scholars during the caliphate of `Abd al-Malik (65-86/685-705) and 

does not mention al-Zuhri among them. 23 However, he does consider him as 

19 Ya`qübi, vol. 2, p. 268. See also p. 263 and Tabari, vol. 7, pp. 24-5. 
20 Tabari, vol. 7, pp. 25-6. 
21 Tahdhib, vol. 9, p. 450. 
22 Murüj, vol. 3, p. 106. See also Ya`qübi, vol. 2,269. 
23 Ya`qübi, vol. 2, p. 282. 
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a noteworthy scholar during the reign of `Umar b. `Abd al-'Aziz (98- 

101/717-20). 24 

In addition to the above, al-Ya`gübi also states that Ibn al-Zubayr 

died in 73/692.25 Al-Layth b. Sa'd said, "In 82/701, Ibn Shihäb [al-Zuhrz] 

came to `Abd al-Malik. "26 Moreover, al-Zuhri himself talks about his arrival 

in Damascus, saying, "I arrived in Damascus at the time of Ibn al-Ash'ath's 

rebellion. "27 The year in which `Abd al-Rahmän Ibn al-Ash'ath started his 

rebellion was 82/7O1.2ß Is it then conceivable that al-Zuhri invented this 

Ihadith nine years after the death of Ibn al-Zubayr? 

(iii) Was the building of Qubbat al-Sakhrah considered sufficient reason 

for changing the site where the hajj is performed? 

The pilgrims relation to the Ka'bah when performing the hajj rituals 

consists simply in the making of Lcnväf (circumambulation) around it for a 

period of time probably not exceeding one hour at most. However, the hajj 

rituals, which people performed even in the pre-Islamic era, take place 

outside Makkah and last for several days. The Qur'an indicates the places 

where the bajj rituals have to be performed: 

24 Ibid., pp. 308-9. 
Zs Ibid., p. 267; Ibn Mäjah TK, p. 30. 
26 Nubalä', vol. 5, p. 328. 
27 Bukhäri TS, p. 93; Nubalä', vol. 5, p. 329. 
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"It is no sin for you to seek the bounty of your Lord. Then when you leave 

`Arafät, 29 remember Allah at al-Mash'ar al-Iiaräm, 30 and remember Him as 

He has guided you, and verily, you were, before, of those who were astray. Then 

depart from the place whence all people depart [to Mind] 31 and ask Allah for 

his forgiveness. Truly, Allah is Oft-Forgiving, Most Merciful. " (Q. 2: 198-99. ) 32 

It is clear that `Abd al-Malik would have been unable to create in 

Palestine places which would be valid substitutes for the specific 

geographical locations of `Arafat, al-Mash'ar al-Haram and Mind, let alone 

the two mountains of al-Safä and al-Marwah where pilgrims perform the 

obligatory ritual of sa y33 by going between them. 34 

28 Ma'ärif, p. 202. See also Bukhäri TS, p. 91. 
29 A well known place situated about 25 kilometres to the east of Makkah where pilgrims stay on the 
9`s day of Dhü al-Hijjah in the 10`x' month of the Islamic calendar. 
30 i. e. Muzdalifah; a well known place between Mind and ̀ Arafat where pilgrims have to stop and stay 
for the whole night of the 10`x' of Dhü al-Hijjah, or a great part of it. 
31 A well known place situated about 8 kilometres from Makkah and approximately 16 kilometres 
from `Arafat where pilgrims have to spend the 10`x' , 11`x' , 12th and 13th of Dhü al-Hijjah. 
32 Places where People should perform hajj: 

(i) They should go to Mind on the 8`h of the month. 
(ii) When the sun rises on the 9th of the month, they should go to `Arafat. And after the sun 
sets, they should go to Muzdalifah. 
(iii) They should go to Mind on the 10th of the month. In the same day, they should go to 
Makkah and do taw4f and say. Then, they should return to Mind and stay there for the 
remainder of the 10th and on the 11`s, 12th and the 13th. 

33 Going 7 times between the two mountains of al-Safä and al-Marwah; one of the essential rites of 
both hajj and 'umrah. 
34 Q. 1.158: 

( 
, ft:; ui: ýl' ýrY ý, ; w; ý ý',; ºyýtr uý . ýi i::; ýi ý:,, uiyý : :,;. ir, ý: `diýy 
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(iv) What would the likely attitude of the Umayyads opponents have 

been with regard to the changing of the designated location for hajj? 

There is not the slightest doubt that making a pilgrimage to any site 

than Makkah for hajj was and is considered a clear contravention of Islamic 

teaching throughout the Muslim world. Would `Abd al-Malik then dare to 

attempt such a dangerous move? If he did, the first people to spread the 

news would be his opponents, and in effect, we would have heard about it 

from the history books. Had `Abd al-Malik attempted to innovate something 

of this magnitude, it would have provided a great advantage to his opponents 

who would not have hesitated to present it as a serious indictment of his 

character. However, `Abd al-Malik was not, in fact, so naive as to provide 

his opponents with such a golden opportunity. 

(v) What was Ibn al-Musayyib's attitude towards al-Zuhri? 

Al-Zuhn narrated this lhadith on the authority of his master, Said b. 

al-Musayyib, who died in 93/711, as Goldziher indicates. 35 If we presume 

that al-Zuhri invented this hadhh in 66/685, as has been previously stated, 

was it then conceivable that the master's attitude towards his disciple was a 

"Verily! al-Safä and al-Marwah are among the Symbols of Allah. So it is not a sin for those who 
perform hajj and 'umrah of the House (the Ka`bah) to perform the going (tawäj) between them (al- 
Safa and al-Marwah). And whoever does good voluntarily, then verily, Allah is All-Recogniser, All- 
Knower. " 
35 Goldziher said, (vol. 2, p. 45, footnote no. 7) "The tradition in respect of the three mosques, Abü 
Däwüd, I, p. 202: 'an al-Zuhri 'an Said b. al-Musayyib 'an AbiHurayra 'an al-nabF, cf. B. Jumu'a 

no. 26; al-Tirmidhi, I, p. 67. " 
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negative one for all those years because al-Zuhri had misused his name just 

to please the Umayyads? This is highly unlikely, particularly in light of the 

fact that Ibn al-Musayyib was one of the distinguished scholars who was 

ready to oppose the Umayyads, as Goldziher himself confirms. 36 

(vi) What does the text of the hadrth tell us in real terms? 

The expressions of the actual hadnh as communicated from al-Zuhri 

do not mention the relocation of the hajj, and certainly do not, in any way, 

state that the people should sanctify al-Sakhrah and make tawäf around it. 

Even if we accepted for the sake of argument that al-Zuhri had invented this 

hadith, he clearly did not state in the hadith that people should make the 

lhajj journey to Qubbat al-Sakhrah and make tawäf around it. In fact, the text 

of the liadith aims to do nothing more than emphasise the special status of 

al-Masjid al-Agsä and indicate that it is permissible for Muslims to visit it, 

as well as the two other Mosques. It is well known that al-Masjid al-Agqd 

was the first qiblah (direction of prayer) and the place from which the 

Prophet Muhammad ascended to heaven, as is written in the Qur'an, and as 

such it is traditionally regarded as a sacred site. 

36 Goldziher said, "Pious people of Sa'id's kind frowned at the state of affairs under such rule; they 
decried the tyrannical government, defied it by passive resistance and even showed their 
dissatisfaction openly, occasionally going so far as to refuse homage. In return they were hated and 
despised by the ruling circles. " See vol. 2, p. 41. 
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(vii) Is al-Zuhri the only traditionist to have reported this haditli and traced it 

back to the Prophet? 

Goldziher's theory is further weakened by the fact that al-Zuhri is not the 

only traditionist to have reported this lhadith and traced it back to the Prophet, as can 

be seen from the following diagram: 
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PART 11: Chapter 5 

As can be seen from the diagram, this had. th is reported in a great number of 

collections of tladith. Al-Zuhri always reports from Said b. al-Musayyib on the 

authority of Abü Hurayrah, while the only people to have transmitted the hadrth 

from al-Zuhri are Ma'mar and Sufyän. However al-Zuhri was not the only source for 

this With in his time. A great number of transmitters report this hadith and trace it 

back to the Prophet. We therefore wonder why both al-Ya`qübi and Goldziher chose 

to ignore all the many transmitters who reported this liadith, and instead chose to 

focus their attention on al-Zuhri alone? 

In conclusion, we can firmly state that both assertions: That there 

was an attempt to direct tiajj to Qubbat al-Sakhrah; and that al-Zuhri was the 

inventer of that lhadnh, can be unequivocally rejected in the light of the 

explanation above and the historical evidence highlighted in this section. 
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B. Discussion of his second piece of evidence: 

Goldziher says, 

"How the Umayyads made it their business to put into circulation hadtths 
which seemed to them desirable, and how people of the type of the pious 
al-Zuhri acquiesced in being their tools, though they certainly were not 
guided by selfish motives but merely by reasons of state expediency, is to 
be seen from evidence preserved by al-Khatb al-Baghdädi which 
deserves to be considered in this context. Here we find an account which 
is handed down by various ways from `Abd al-Razzäq (d. 211), a 
disciple of Ma'mar b. Räshid (d. 153), in the name of the latter; Ma'mar 
himself belonged to the group of the disciples of al-Zuhri. This acccount 
tells us that the Umayyad Ibrahim b. al-Walid, it is not stated whether he 
was the subsequent ruler of this name (d. 126), came to al-Zuhri with a 
note-book he had written, and asked his permission to spread the sayings 
contained in it as hadiths communicated by al-Zuhri. The latter gave his 
permission easily: `Who else could have told you the Ihadiths? ' [citing: 
al-Khatib al-Baghdädi, fol. 73b [ed. Hyderabad, p. 266]. ] Thus the 
Umayyad was enabled to circulate the contents of his manuscript as texts 
taught him by al-Zuhri. This account fully confirms the willingness of al- 
Zuhri (for which we have quoted an example above) to promote the 
interests of the dynasty by religious means. "37 

Ibrähim b. al-Walid's coming to al-Zuhri with a note-book he had written and 

asking his permission to narrate it as hadiths he had heard from al-Zuhri was an 

established method of transmitting Hadith at that time. Ibn al-Sa1äh said, "The fourth 

division of methods of transmitting Hadith is handing in a written manuscript 

(munä valah), and this is divided further into two types. The first type is handing 

over combined with permission (al-munaRvalah al-magrünah bi al-'Uazah). This is 

considered the highest type and takes a number of forms. One of these forms is as 

follows: a student may come to his master with a written manuscript or part of the 

hadiths communicated to him by the master and present that to him. The master who 
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is vigilant and well-versed will then cast a deep look at the contents of that book and 

hand it back to the disciple saying, "I have had a look at what you have written. It 

contains my narration from my masters, so you can narrate it to others. " or "I give 

you permission to narrate it on my authority. " A number of great traditionists called 

this form 'ard (showing). 38 Al-Häkim said that a group of great traditionists 

considered this to be like samä ̀ (reading by the teacher to students), 39 including: 

"A group of traditionists who belonged to the Madanian school, such as ̀ Abd al- 

Rahmän b. al-I; iärith, 'Ikrimah b. `Abbäs, Muhammad b. Shihäb al-Zuhri, ... etc. 

"A group of traditionists who belonged to the Makkan school, such as Mujähid b. 

Jabr, Muhammad b. Muslim al-Qurashi, ̀Abd Allah b. `Uthmän al-Qäri', ... etc. 

"A group of traditionists who belonged to the Kufan school, such as 'Alqamah b. 

Qays al-Nakha`i, ̀ Ali b. Rabl'ah al-Asadi ... etc. 

"A group of traditionists who belonged to the Baran school, such as ̀ Ali b. Däwüd 

al-Näji, Qatädah b. Di`ämah al-Sadüsi ... etc. 

"A group of traditionists who belonged to the Egyptian school, such as ̀ Abd al- 

Rahmän b. al-Qäsim, Ashhab b. `Abd al-`Aziz, `Abd Allah b. Wahb ... and a group 

of Mälikis after them. 

"A group from both Syria and Khurasän. 40 

37 Goldziher, vol. 2, pp. 46-7. 
38 Ibn al-Saldb, p. 79; Ma'rifat, pp. 256-7. 
39 This method has the following features: 

(i) Oral recitation. 
(ii) Reading from books. 
(iii) Questions and answers. 
(iv) Dictation. 

40 Ma ̀ rifat, pp. 257-8. 
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In the light of the above, Goldziher's assumption that the note-book which 

was written by Ibrahim b. al-Walid contained Ihadnhs which he had invented and that 

al-Zuhri gave him permission to propagate these as authentic hadiths which he had 

heard from him, needs close examination. The following points should be noted: 

1. Al-Khatib al-Baghdädi mentions two narrations with two different isnäds, on the 

authority of Ma'mar, with regard to Ibrähim's request. The second narration, which 

Goldziher ignores, clearly states that what was written in Ibrähim's note-book was 

part of al-Zuhri's Hadih (`ibn. )41 

2. Both narrations contain the word `aril which was one of the methods of 

receiving IHadith as we have previously stated. 

3. Al-Khatib al-Baghdädi mentions these two narrations in the context of 

those who considered `ard to be the same as samä ̀. 42 

4. Ibn `Asäkir clearly states that Ibrahim b. al-Walid was one of those who 

had heard Ihadiths from al-Zuhri. 43 This confirms that Ibrähim presented to 

his master hadlths that he had heard from him. According to the narration of 

Ibn `Asäkir with regard to Ibrähim's request, al-Zuhri said to Ibrahim after 

he asked his permission to disseminate the note-book he had written, "Wa 

man yt jEuka bihä ghayrl? '(Who else other than me could give you the 

41 Kifayah, p. 302. 
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permission to communicate it? )"44 This was said because, indeed, no 

traditionist other than al-Zuhri himself would have been able to give 

permission to his disciples to communicate his own hadith. On this basis we 

have to understand the saying of al-Zuhri as meaning, according to al- 

Khatib's narration, "Faman yuhaddithukunwhu ghayrfl (Who else other 

than me narrated it to you? )" In other words, because I have narrated it to 

you, you can go and narrate it to others. It certainly does not mean, or imply 

by any stretch of the imagination, "Who else other than me could have given 

you the authority to spread a fabricated hadnh? " as Goldziher understood. 

In addition, al-Zuhri's permission to narrate the flad. Fth was not 

restricted to the Umayyad, Ibrähim b. al-Walid, but he also granted the same 

dispensation to many of his disciples. Ma'mar himself said, "I learned `ilm 

(Hadith) from al-Zuhri and asked him, `Shall I communicate it on your 

authority? ' Al-Zuhri said to him, `Wa man Ihaddathaka bihi ghayrl? (Who 

else other than me narrated it to you? )"'45 Moreover, al-Zuhri was not the 

only traditionist who did this with his disciples -a number of others did so 

also. 
46 

42 Ibid., p. 298. 
43 Ibn `Asdkir, vol. 7, p. 246. 
44 Ibid. 
45 K f4, ah, p. 302. See: 

i) The Life of az-Zuhri and his scholarship in Qur'anic science and Tradition, p. 126 ff for 
full information regarding al-Zuhri's methods of disseminating knowledge by means of 
writing, and p. 215 ff for the methods used by al-Zuhri in transmitting the 1Yadnh. 
ii) Kif. yah, p. 355 ff. 

46 See Kifäyah, p. 357 if. 
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C. Discussion of his third piece of evidence: 

Goldziher says, 

"How the Umayyads made it their business to put into circulation hadiths 
which seemed to them desirable, and how people of the type of the pious 
al-Zuhri acquiesced in being their tools, though they certainly were not 
guided by selfish motives but merely by reasons of state expediency, is to 
be seen from evidence preserved by al-Khatib al-Baghdddi which 
deserves to be considered in this context. ... This account fully confirms 
the willingness of al-Zuhri (for which we have quoted an example above) 
to promote the interests of the dynasty by religious means. His piety 
probably caused his conscience to be troubled occasionally but he could 
not for ever resist the pressure of the governing circles. The Ma'mar just 
mentioned preserved a characteristic saying by al-Zuhri: `These emirs 
forced people to write Ihadiths (akrahanä 'alayhi hä'ulä'i'l-umarä')' 
[citing: JASB, 1856, p. 326, no. 93. [=al-Khatib, Tagyfd, 140]]. This 
account can only be understood on the assumption of al-Zuhri's 
willingness to lend his name, which was in general esteemed by the 
Muslim community, to the government's wishes. "" 

A1-Zhuri's statement, "Akrahanä `alayhi hä'ulä'i al-'umarä', " was given in a 

context which is completely outwith the issue of the invention of Hadith. The 

outcome is that Goldziher invests al-Zuhri s saying with a meaning utterly other than 

what is intended. The complete text of al-Zuhn's saying, as narrated by Ma'mar, is 

"Kunnä nakrah kita3 al-71m liattä akrahanä 'alayhi ha'ulä'i al-umarg '. fara'aynä 

an lä namna ̀ahu ahadan min al-muslimm (We used to dislike writing down 1Yadnh 

(71m), until these emirs forced us to write them down. So, we thought that we should 

not prevent any Muslim from doing likewise . ),, 
48 Thus, the text expresses al-Zuhri's 

displeasure at writing down Hadlth and by extension, at other people writing down 

47 Goldziher, vol. 2, pp. 46-7. 
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hadiths that they had heard from him. This is further confirmed by Abü al-Malik 

when he says, "We did not wish to write down the Hadrth we had heard from al- 

Zuhri until Hishäm [the tenth caliph of the Umayyad dynasty49], forced him, and he 

wrote them for Hishäm's sons. People then started to write down the Hadith. "so 

Another narration states even more clearly that al-Zuhri used to prevent them from 

writing down the Iladlth he communicated to them. However, he only gave his 

permission to people to write the IHadith after Hishäm had forced him to dictate to 

his sons. 51 After he had finished dictating the Hadith to the sons of Hishäm, al-Zuhri 

then summoned the traditionists and dictated the same Ihadiths to them. 52 

We should also note Goldziher's misinterpretation of al-Zuhri's 

saying, "akrahanä `alayhi hä'ulä'i al-umarg'. " The correct translation is, 

"These emirs forced us to write down the ffadrlh, " and not, "These emirs 

forced people to write hadiths. " The former clearly refers to the writing 

down of the haditths, whereas the latter insinuates the idea of invention. 

48 Tagyfd, p. 107; Musannaf 1, vol. 11, p. 285, no. 20486; Ibn Sa'd, vol. 2, p. 389; Bayan, vol. 1, pp. 
76-7. 
49 He reigned from 105-125/724-743. See diagram: ̀ The Banü Umayyah and the Umayyad caliphs, ' 
p. 164. 
so Hrlyat, vol. 3, p. 363. 
s' Nubalä', vol. 5,334. 
52 Th ff Z, vol. 1, p. 110. 
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Second: A discussion of his evidence in support of his accusation of 

Raja' Ibn Haywah: 

Goldziher says, 

"For prestige reasons the caliph was now to give one khutba seated. That 
this meant a change of the rite of the khutba is often confirmed by the 
historians. But this seems to have aroused the disapproval of pious 
people faithful to the sunna and an official theologian had to be found in 
order to instruct them: Rajä' b. Haywah (d. 112), otherwise praised as a 
pious authority, who was considered a sort of adviser in matters of 
conscience in the court of several Umayyad rulers, [citing: Fragm. hist. 
arab., p. 7: anna R. b. H. rawä lahum hädhäfa-akhadhi7bihi] asserted 
that one of the old caliphs, ̀ Uthmän, upon whom the legitimacy of the 
dynasty was, as is well known, founded, also used to stand during the 
first khutba5J but delivered the second seated. " 

The narration which Goldziher cites as evidence in accusing Rajä' b. Iiaywah 

of inventing hadith is mentioned by al-Tabari, Ibn al-Athir and Abü al-Mabdsin. All 

of these scholars, including the anonymous author of Fragni. Hist. Arab. [as we have 

indicated above, the original title of this book is: al-`Uyün wa al-hadä'iq fl akhbjr 

a! -hagä'iq], have clearly stated, with the exception of Ibn al-Athir, that the source of 

this narration was al-Wägidi. 55 When we compare the narration which Goldziher 

cites from al-`Uylbn wa al-badä'iq with the other narrations we notice three things. 

Before we consider them, it is worthwhile presenting the original Arabic texts and 

their translation: 

53 According to the above reference Goldziher should have said that "`Uthmän used to sit during the 
first khzifba but delivered the second standing. " 
54 Goldziher, vol. 2, pp. 49-5 1. 
55 For al-Tabari, see vol. 7, pp. 367, line no. 16; for Abü al-Mahäsin, see vol. 1, p. 224, line no. "7; for 
the anonymous author of al-`Uyint wa a! -hadä'iq fi akhbär al-hagä'iq, see vol. 3, p. 4, line no. 18. 
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The narration by the anonymous author of al-`Uytin iva a! -1Yadä'iq: 

1, i , xi J. r') 4ý1 4)' : jai Jt ... " : L; Jjgl Jt LSL" 

j�_ýs13' =lý 
f 

: Vla., i jti `. iau Z; li ýv. J1r 
-oi 
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: jJ r oj%:,; 1.15: A : Llij ow JAJ 
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c9c. 4j 1ý. 1 .4 LL rä ýýý I- 

AI-Wiigidi said that, "... Ishäq b. Yahyä said, `I saw al-Walid delivering the 

khutfiah on the pulpit of the Prophet of Allah, may Allah bless and preserve 

him, on Friday in the year that he made the pilgrimage ... He delivered the first 

kittttba/t sitting, then he stood, and delivered the second standing. ' Isbaq 

continued, `I met Rajä' b. Haywah, the ascetic of the Umayyads, 56 who was 

accompanying [al-Walid], and I asked him: Do you [always] do it this way in 

your khutba/ts? He replied, `Yes. Mu`äwiyah did it this way, as did `Abd al- 

Malik. And [`Abd al-Malik] said that "Uthmän delivered the khutbah in this 

way. ' Ishäq replied, `By Allah, `Uthmän only delivered khutbahs standing up. 

However, Raja' had narrated this to them and they acted upon it. "'57 

The narration of al-Tabari: 

: JU cL9ý. - 
Vtai. ýý ;, 1, ý" : ýý5. ýý91ý1 

r°t c1! L JU 

ýý 4J-1 äßi 
VLO 

: JJ 5o-f&;, 0j 1. US. m : c.,. , 4aa yj bys ý, ; ý6-j'- ' j' : ju"I Jo Ajj 

56 Rajä' b. Haywah is not Ummayad, but was known as an ascetic of the Ummayads during their 
period of governance. 
S' 'Uy i, vol. 3, p. 4&7. The missing 4`h volume begins with the al-Wäthiq caliphate (d. 232/846). 
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Muhammad b. `Umar jai-Wägidil said, "Ishäq b. Yahyä narrated to me that he 

said: `I saw al-Walid delivering the khutbah on the pulpit of the Prophet of 

Allah, may Allah bless and preserve him, on Friday in the year when he made 

the pilgrimage ... He delivered the first khutbah sitting, then he stood, and 

delivered the second standing. ' lshäq continued: `1 met Rajd' b. Haywah, who 

was accompanying jai-Walidl, and I asked him: Do they (always] do it this way? 

He replied, `Yes. Mu`äwiyah did it this way, and so on. ' I said: `Are not you 

going to speak to him about its? He said, `Qabisah b. Dhu'ayb informed me 

that he spoke to `Abd al-Malik b. Marwdn [about it), and he refused to do 

]anything differenti, saying, "Uthmän delivered the khutbah in this way. " 

Ishäq replied: By Allah, he did not deliver khutbahs in this way; `Uthmän only 

delivered khutbahs standing up. ' However, Rajä' said, `This was narrated to 

them and they act upon it. "' 58 

  Additional words not existing the narration of the anonymous author. 
  Words omitted from the narration of the anonymous author. 

This narration has been reported by Ibn al-Athir51 and AbU al-Mabasin"" in 

exactly the same words as used by al-Tabari. 

58 Tabari, vol. 7, pp. 367-8. 
59 Kainil, vol. 4, p. 439: 
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60 Nujtlrn. vol. I. pp. 223-4: 
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First: The anonymous author presented the narration in an abbreviated way, and this 

has led to confusion and distortion in his narration. As a result of this, Goldziher 

assumed that the statement, "Uthmiin delivered khutbahs in this way <. m) 

(0L_-, " had been made by Raja' b. IIaywah whereas, according to al-Tabari, Ibn al- 

Athir and Abü al-Mahäsin, it was actually made by `Abd al-Malik b. Marwän. 

Second: As a result of this distortion it seems to state that Rajä' b. I iaywah narrated 

this to the Umayyads and that they subsequently acted upon it (anna Rajä' b. 

Ilaywah rawä (csLj) lahum hädhäfa-akhadhtr bihi. ) However, the same narration, 

as reported by the above-mentioned scholars, actually states that Raja' said, "This 

was narrated to them and they acted upon it (qa7a Raja' b. ffaywah: ruwiya (ccj, ) 

lahum hädhä fa-akhadh ü bihi. )" We presume that the reason for this distortion is the 

omission of the word 'qa7a' (said) from the text: "However, Raja' b. IIaywah said 

([JL-+] ; c-ß-) 
St y! )" When 'qa7a' is restored, the word `rawa' (csJ')), meaning 

that Raja' b. Iiaywah narrated, is read `ruwiya' meaning that Raja' b. 

I iaywah said that this was narrated. 

: mss. jL--. wi JO 41,46 : uti . Ji, U fij f cl.. JI; - ýjS l W-l 
LeUi r1 . 4i . J1ý1i 
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Third: We should also note that the statement in question was made by Rajä' after a 

dialogue had taken place between him and Ishäq b. Yahyä on the issue of sitting 

during the khufbah, from which it is apparent that Raja' was not in favour of sitting. 

The dialogue in question is given in all the narrations except for the abbreviated one 

which Goldziher cites as his evidence. 

In addition, this expression "This was narrated to them and they acted upon it 

(qa7a Rajä' b. Haywah ruwiya (csj lahum hädhä fa-akhadh zl bihi), " clearly means 

that the Umayyads themselves had been previously informed that it was permissible 

to sit in one of the two khutbahs and that they took that as evidence of its 

acceptability. This is contrary to Goldziher's understanding that Rajä', or indeed 

another party, had concocted it to support the Umayyads' practice. 61 As we have 

seen, the context of the Arabic expression reveals that they had begun to sit in the 

khutbah only after evidence concerning this issue had reached them. 

It is clear from the above analysis that this particular narration from 

al-Wagidi has been shortened, by the anonymous author, in a way that has 

resulted in its distortion. 

61 Goldziher said, "In Abü al-Mabäsin, 1, p. 249 the matter is represented differently: it was not Rajä' 
who invented the tradition; it was he who stated that other people made it up in order to support 
Umayyad practice. " See vol. 2, p. 51, footnote 5. 
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Therefore, to accuse Raja' b. Iiaywah, or indeed another party of inventing a 

hadith to the effect that ̀ Uthmän used to stand in the first khutbah but delivered the 

second seated in order to support Umayyad practice is an invalid and unacceptable 

accusation. 
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SECTION 4 

DISCUSSION OF A HADITH INVENTED BY THE 

UMAYYADS, IN THE INTERESTS OF THE PRIVILEGES 

CLAIMED BY THEM, WHICH INDICATED THAT EVEN `ALI 

HAD DELIVERED THE KHUTBAH SEATED 

Goldziher says, 

"These circles said even of `Ali that he delivered the khufba seated. It is, 
however, interesting to observe that the significance of this account was 
already obliterated by the third century, when the victory of the sunna 
had rendered the stoutly independent attitude of the old Arab rulers no 
longer comprehensible, and that even al-Jdbiz is only capable of giving a 
very naive explanation [citing: Bayän, fol. 20a, [i, 118]: yurldu biqawlihi 
ga'idan khutbat al-nikäh; here it is related on the authority of al- 
Haytham b. `Adi that the khutba was never given seated]. "62 

Goldziher's claim that these circles said even of `Ali that he delivered the 

khutbah seated, needs close examination. The evidence he mentions in support of 

his claim, namely a statement by al-Haytham b. `Adi, is incomplete. A more 

comprehensive appraisal of the matter follows: 

62 Goldziher, vol. 2, p. 51. 
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Al-Jdbiz said, "Abü Mikhnaf narrated on the authority of al-I drith b. al- 

A'war [d. 65/684] who said, `By Allah, I saw `Ali deliver his khutba/, seated as 

if he was standing and I saw him waging war as if he was a man of peace. ' He 

meant khutbat al-nikäh. Al-Haytham b. 'Ad! [d. 207/8161 said, `Speakers never 

give their khutbahs seated except when they deliver khutbat al-nikäh. ý,, 63 

It can be seen from the above text that al-Jähiz, after he mentions the saying 

of al-I Iärith b. al-A'war: `By Allah, I saw ̀ Ali deliver his khuthah seated as if he 

was standing ..., ' goes on to explain what is meant by `seated. ' He says, "He [al- 

Härith b. al-A`war] meant khutbatu al-nikäh [the khutbah of the marriage 

ceremony]. " Al-Jdhiz then cites al-Haytham b. `Adi's statement to support his 

explanation; he says, "Al-Haytham b. `Ad! said, ̀ Speakers never give their khutbahs 

seated except when they deliver khutbat al-nikäh (lam takun al-khutabä' takhtubu 

qu ̀ üdan illä fT klhutbati al-nikäli. )"' However, Goldziher quotes al-Haytham's 

statement without mentioning the exception, saying, "Here it is related on the 

authority of al-Haytham b. `Ad! that the khutbah was never given seated. "64 

Thus, al-Jähiz's explanation was not a naive one. Al-Haytham's 

statement supplies evidence in support of the coming section's conclusion; 

63 Tabyh, vol. 1, p. 118. 
64 Goldziher, vol. 2, p. 51, footnote no. 6. 

304 



PART II: Chapter 5 

that the caliphs only delivered the khufbah seated when they had to, indeed, 

al-Shafi`i held the opinion that it is permissible for a person who is sick to 

deliver the khutbah seated. 65 Therefore, Goldziher's observation that, 

"... the significance of this account was already obliterated by the third 

century, when, the victory of the sunna had rendered the stoutly 

independent attitude of the old Arab rulers no longer comprehensible, " 

results from a combination of misunderstanding of the material and sheer 

imagination. 

65 Shäfi`i U, vol. 1, pp. 342-3: 
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SECTION 5 

DISCUSSION OF A MD#H INVENTED BY THE 

UMAYYADS IN THE INTEREST OF THE PRIVILEGES 

CLAIMED BY THEM, WHICH INDICATED THAT THE 

PROPHET USED TO SIT IN HIS KHUTBAH 

Goldziher says, 

"How far reaching were the falsifications inspired by the Umayyads in 
the interests of the privileges claimed by them is evident from the fact 
that they not only cited `Utlimän, but even the Prophet as their examples, 
and that opponents of these falsifications make Jäbir b. Samura, a 
Companion of the Prophet, conclude his description with the words: `He 
who tells you that the Prophet delivered the khutba sitting is a liar [citing: 
Abü Däwüd, I, p. 109; al-Nasä'i, p. 215: fa-man haddathakum anna 

°766 rasülalla7ii käna yakhtubu gä'idan fagad kadhaba]. 

As far as the statement of Jäbir b. Samurah, "He who tells you that the Prophet 

delivered the kh: i fbah sitting is a liar, " is concerned, this statement is not necessarily 

an answer to or a refutation of a hadith invented by the Umayyads which indicated 

that the Prophet used to sit in his khutbah. If evidence of this really existed where is 

it? Why did the Umayyads not reveal it in public? Would the first Umayyads then 

dare to invent a hadith that the Prophet used to sit in his khutbah while his 

Companions who lived with him and witnessed his khutbahs were still alive? Again, 

would they dare to contradict the actual action of the Prophet that is described in the 
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Qur'än. 67 In addition, Jäbir died in 74/69368 and there is ample evidence, which will 

be given shortly, to confirm that the most prominent Umayyad caliphs, who were 

Jäbir's contemporaries, used to deliver the khufbah standing, only sitting down 

when they had to. For instance: 

`Uthmän used to deliver the khutbah standing until he became old and was 

afflicted by a body tremor. 69 Ibn Jurayj said, "I asked ̀Atä', `Who was the first to sit 

in the khutbah? ' He said, ̀ It was ̀ Uthmän in his last days when he had become old 

and a tremor had afflicted him. He used to sit down for a while and then stand up 

and resume his khzitbah. ' I asked him, `Did he speak while sitting? ' He said, ̀ I do 

not know. ,, 70 This is further confirmed by the statement of Abü Qaza'ah, "`Uthmän 

was afflicted by a tremor; when he stood up to deliver the khutbah he used to rest 

for a while before standing up again to resume his khutbah. "71 

Mu`äwiyah, who died in 60/680 AH, also used to deliver the 

khutbah standing. When he became old, he only sat down for one of the 

khutbahs after getting permission from people, saying, "I have reached old 

age and I would like to sit during one of the two khufbahs. " As a result he 

66 Goldziher, vol. 2, pp. 5 1-2. 
67 See p. 309. 
68 Tahdhub, vol. 2, pp. 39-40. 
69 Mucannaf 1, vol. 3, pp. 187-9, h. no. 5258 on the authority of Qatädah, h. no. 5265 on the authority 

of`Atä'. 
70 Ibid., p. 189, no. 5266. 
71 Ibid., p. 188, no. 5262. See also p. 187, no. 5258 on the authority of Qatädah. 
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delivered the first khutbah seated. 72 Al-Sha'bi gave a clearer reason for 

Mu`äwiyah's desire to sit, saying, "The first person to deliver the khutbah 

seated was Mu`äwiyah when he became a corpulent old man with a big 

stomach. "73 Abü Ishäq also says, "The first person to deliver the khutbah 

seated was Mu`äwiyah, who apologized to the people saying that he had a 

sore foot. "74 

It is not mentioned whether Yazid b. Mu`äwiyah (d. 64/683), his son 

Mu`äwiyah b. Yazd (d. 64/683) and Marwän b. al-Iiakam (d. 65/685) 

delivered the kluilbah standing or seated. 

`Abd al-Malik b. Marwän, who ruled from 65/685 to 86/705 AH, 

also delivered the khutbah standing. Sulaymän b. Müsä says, "... the first 

person to deliver the khutbah seated was Mu`äwiyah. When `Abd al-Malik 

became caliph, he delivered the khutbah standing. He kicked the pulpit with 

his foot and said, `This is the Sunnah. ' However, in the course of time it 

became hard for him and later he delivered the khutbah seated. "75 

Therefore, one can not rule out the possibility that the statement of 

Jäbir may have come in answer to some people who thought that the 

72 Ibid., pp. 188-9, no. 5264 from Ja'far b. Muhammad on the authority of his father. 
"Musannaf, vol. 7, p. 247, no. 35724. 
74 Ibid., p. 260, no. 35881. 
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Prophet sat in the khzifbah since they had seen a number of caliphs deliver 

one of the two khutbahs seated. This statement was made merely to clarify 

the truth for them and not in refutation of another hadrth invented by the 

Umayyads, which stated that the Prophet sat in the khuthah. This 

understanding is further confirmed by the statement of `Abd Alläh b. 

`Umar, who died just one year before Jäbir (namely, 73/692), when he said, 

"The Prophet used to deliver the Friday khutbah standing, then he would sit 

down for a while before standing up to resume his khutbah, as is the 

practice at present (kamä yaf `al ün al yativm. )"76 

In addition to the above, it is inconceivable that any caliph could, without 

encountering serious difficulties, contradict the verse in sürat al-Jumu ̀ah which 

indicates the standing of the Prophet during his khutbah; 

, -e jI el 

rar� 

"And when they see some merchandise or some amusement, they disperse 
headlong to it, and leave you [Muhammad] standing [while delivering the 
khutbah of Jumu ̀ a! r].... " (Q. 62: 11)" 

's Mu, cannaf 1, vol. 3, pp. 187-8, h. no. 5259. 
76 Muslim, k. a! -Juntu'ah, h. no. 33; Tirmidhi, k. al-Jutnu'ah, bä. no. 11, h. no. 506; Bukhäri, k. a! - 
Junttt'ah, bä. no. 27, b. no. 920. 
77 Also, see Muslim, k. al-Jumu'ah, h. no. 863: 
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In the light of the above evidence, we find that Goldziher uses an 

authoritative tone and a self-consistent but largely erroneous interpretation of 

selected material to lend credence to his sweeping claims. He says, 

"... standing in front of the community was apparently not to the taste of 
proud Umayyad princes. They did, however, value highly ascending the 
minba, " as head of the people, and considered this privilege as an 
important part of their dignity as rulers, as is evident from the panegyrics 
on the rulers of this dynasty. "78 

And further, 

"But their aristocratic arrogance - if the mind of those proud Qurayshites 
is pictured - seems to have revolted at the idea of standing like hired 
preachers before their subjects. "79 

78 Goldziher, vol. 2, p. 49. 
79 Ibid, p. 50. 
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CHAPTER 6 

THE THEOLOGIANS AND FABRICATION 

An analysis of the evidence Goldziher cites in support of his claim 

that the theologians fabricated Hadrlh 

Section 1: Goldziher's evidence regarding the theologians' fabrications. 

Section 2: Al-Muhallab b. Abi Sufrah. 

section 3: Al-Layth b. Sa'd and ̀ Abd al-Rabmän b. Khälid. 

Section 4: Shahr b. Hawshab. 
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SECTION 1 

GOLDZIHER'S EVIDENCE REGARDING THE 

THEOLOGIANS' FABRICATION 

This section will be devoted to the presentation of his evidence regarding the 

role of the theologians in the fabrication of ffadith. 

Goldziher says, 
"If so much trouble was taken by authority to find theological support for 

such trivial ritualistic details, how much greater must have been the 

activity shown by the machinery of government in cases concerned with 

spreading among the masses traditional authority for political and 
dynastic interests. The greater part of the traditions invented for these 

purposes were probably due to official initiative and influence. It is 

expressly reported of the great general al-Muhallab, the scourge of the 

Khärijite dissenters (d. 83), that he was concerned with falsifying 

traditions to encourage his soldiers against these mutineers. Amongst 

high officials of the Umayyad dynasty there are several who are 

accounted as inulhaddithün; to name only Hafs b. al-Walid al-Iladrami 

(d. 128) and `Abd al-Rahmän b. Khälid (d. 124). Amongst traditions 

which the mativlä Layth b. Sa'd spread on the authority of the latter there 

are presumably many which were to benefit the prevailing political 

tendencies, because this `Abd al-Rahmän was for years an important 

official of Umayyad princes. Al-Nasä'i's strict criticism is lenient 

towards him, which might not have been the case if al-Nasä'i had been 

more closely acquainted with the circumstances. This fact is curiously 
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illuminated by an unintentional, and naive, saying of Ibn `Awn (d. I51). 

This refers to Shahr b. Hawshab (whose date of death is uncertain; either 

98 or 112); he was considered unreliable in his communications because 

he had accepted a government post. This view is telling evidence that 

tendentious traditions were smuggled in through official initiative. "' 

He adds in the footnote that: 

"Abmad b. Hanbal considers Shahr as not worthy of consideration. "' 

He continues, 
"Later the real understanding for this phenomenon was lost and al- 

Buklidr declared Shahr to be worthy of credit since nothing bad was 

known about his character. "3 

In the footnote he says: 

"We find Shahr as an authority in innumerable hadnhs. "4 

He continues, 
"People who were nearer to the conditions of the time could judge things 

differently, like Ibn `Awn who lived but a few decades after Shahr and 

perhaps had proof that theologians in official position were used - or 

were willing, without outward pressure, because of their interest in the 

prevailing power - to put into circulation tendentious traditions. ,5 

' Goldziher, vol. 2, p. 52. 
2 Ibid., p. 52, footnote no. 5. 
3 Ibid., p. 52. 
4 Ibid., p. 52, footnote no. 6. 
5 Ibid., pp. 52-3. 
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SECTION 2 

AL-MUHALLAB IBN ABI SUFRAH 

Goldziher says, 

"If so much trouble was taken by authority to find theological support for 
such trivial ritualistic details, how much greater must have been the 
activity shown by the machinery of government in cases concerned with 
spreading among the masses traditional authority for political and 
dynastic interests. The greater part of the traditions invented for these 
purposes were probably due to official initiative and influence. It is 
expressly reported of the great general al-Muhallab, the scourge of the 
Khärijite dissenters (d. 83), that he was concerned with falsifying 
traditions to encourage his soldiers against these mutineers [citing: al- 
Mubarrad, p. 632,14]. 6 

The judgement by al-Mubarrad (d. 286 AH) on al-Muhallab (d. either 82 or 83 

AH) is unique to him, with no one else in concurrence, before or since. He made his 

judgement about 200 years after the death of al-Muhallab, and was not resolute in 

this judgement. He said, "[Al-Muhallab] may have fabricated hadnh (rubbamä 

sana ̀a al-hadith). " Here is the original text and translation: 

., 
410153" 
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6 Goldziher, vol. 2, p. 52. 
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Abü al-`Abbäs [al-Mubarrad] said, "Al-Muhallab may have fabricated hadnli 

in order to strengthen the Muslims' case and weaken the Khärijites' case. "7 

Thus Goldziher goes too far in stating definitively that al-Muhallab was 

concerned with falsifying hadiths. Other than the less than positive statement of al- 

Mubarrad, there is no other evidence; none of the hadiths in question have been 

identified, and al-Mubarrad himself does not mention any of them in his book al- 

Kthnil ft a! -! ughah. Al-Mubarrad was one of several scholars who relates al- 

Muhallab's many encounters in his battle against the Khärijites. 8 Despite this, we do 

not find a single instance in the accounts of these campaigns where a hadith which 

was fabricated by al-Muhallab is mentioned. If al-Muhallab had falsified even a 

single hadlth, it seems likely that al-Mubarrad would have been very keen to reveal 

it due to al-Mubarrad's inclination towards the Khärijite position. 

There is no doubt that there is some evidence that al-Muhallab may have told 

lies. However, the statements in question concern the state of the war and have 

nothing to do with the ffadith. In fact, many scholars have refuted the statements of 

those who have branded him a liar: 

A. Ibn Qutaybah says, "Al-Muhallab's only shortcoming with people who 

disapproved of him were his lies .... "9 However, Ibn Qutaybah also says, "I say that 

al-Muhallab was one of the most pious people and was far above uttering lies, but he 

7 Mubarrad, vol. 3, p. 319. 
8 See also Tahdhi3, vol. 10, p. 330. 
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was a man of war and the Prophet said, ̀ War is deceit. '1° To this effect, al-Muhallab 

employed allusion in his speech to intimidate the Khärijites. "" 

B. Ibn `Abd al-Barr says in al-Isti`ab, "... al-Muhallab is a trustworthy 

person. There is no harm in him (laysa bihi ba's). As for those who blamed him for 

being a liar, we do not see any reason why they should do so. This is because a man 

of war like him was bound to use tricks and allusion. Those who do not know the 

truth about those tricks would consider them to be lies. 902 

C. AI-Zamakhshari says in al-Mustagy. , "Despite his lies he used to scatter 

the scalps of every liar and was very firm in rebuking and discrediting them. "13 

D. A1-`Abdari says in Timtha7 a! -amtha7, "Look at those who branded him a 

liar; they were either a group of his own people, who did so out of envy and hatred, 

or were Khärijites who, if they had been able to brand him as something worse than 

that, such as being an unbeliever, would not have hesitated to do so. In fact, the 

Khärijites think of al-Muhallab and all Muslims as unbelievers. If I intended to 

elaborate on what the scholars have stated regarding the refutation of, and apology 

9 Ma'Arif, p. 225. 
10 See Bukhdri, k. al-Jihäd, ba. no. 157, h. no. 3030. Also, al-Bukhäri narrated a hadrth as evidence 
that telling lies in war is permissible. See k. al-Jihäd, bä. no. 158: telling lies in the war (al-kadhibfi 

al-barb), h. no. 3031. Moreover, al-Mubarrad presented three (iadnhs as evidence to confirm that 
telling lies in war is permissible. See Mubarrad, vol. 3, p. 318. 
" Ma', -krf, p. 225. 
'2Isti'a3, vol. 4, p. 1692, no. 3046. 
13 Mustaq, cä, vol. 1,291, no. 1246. 
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for, this matter [e. g. branding al-Muhallab as a liar] I could have given you a clear 

picture. " 14 

E. Ibn Hajar says, "I-ic was an expert in war. Therefore, his enemies used to accuse 

him of being a liar. "" 

Thus, al-Muhallab was not accused of falsifying and inventing 

hadiihs. None of the scholars of al jarh wa al-la `d11 accuse him of doing so, 

and al-Mubarrad was certainly not a scholar in that field. On the contrary, as 

we have just seen, Ibn `Abd al-Barr, Ibn IHajar, and others such as Ibn 

Hibb5n, '6 state that al-Muhallab was a trustworthy and reliable authority. 

There is also the possibility that al-Mubarrad may have employed the term 

hadjth, not in its technical sense, but in the general meaning of his `conversation or 

discussions. '" In view of this, the fact that no Ihadnh in the technical sense are 

14 Tiiniha7, vol. 1, p. 256. 
15 Tagrib, vol. 2, p. 280, no. 1424. 
16 Tahdhib, vol. 10, p. 330. 
17 See the above original text. What further confirms this view is that al-Mubarrad, just before what he 
said about al-Muhallab, presented three hadlt/rs as evidence to confirm that telling lies in a state of 
war is permissible: 
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mentioned would seem to indicate that Goldziher's evidence for his assertion is 

weak, whether the technical meaning of hadith is indeed meant or, as is more likely, 

simply his `discussions. ' 

Therefore, in `rubamä, sana'a al-hadrth' (may have invented hadfth) hadnh refers to 'conversation' or 
`discussion'. See Mubarrad, vol. 3, p. 318. 
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SECTION 3 

AL-LAYTH IBN SA`D AND `ABD AL-RAHMÄN IBN 

KHÄLID 

Goldzihcr says, 

"If so much trouble was taken by authority to find theological support for 
such trivial ritualistic details, how much greater must have been the 
activity shown by the machinery of government in cases concerned with 
spreading among the masses traditional authority for political and 
dynastic interests. The greater part of the traditions invented for these 
purposes were probably due to official initiative and influence ... 
Amongst high officials of the Umayyad dynasty there are several who are 
accounted as mtuhaddilhün; to name only I; 1afs b. al-Walid al-Iiadrami 
(d. 128) and ̀ Abd al-Rahmän b. Khälid (d. 124) [citing: AbU al-Mahäsin, 
I, p. 293,309, cf. P. 325]. Amongst traditions which the mawlä Layth b. 
Sa'd spread on the authority of the latter there are presumably many 
which were to benefit the prevailing political tendencies, because this 
`Abd al-Rahmän was for years an important official of Umayyad princes. 
A1-Nasä'i's strict criticism is lenient towards him, which might not have 
been the case if al-Nasd'i had been more closely acquainted with the 
circumstances. " 18 

Goldziher indicates that his theory is based on the statement of Abü al- 

Mahäsin. Here, it is worth presenting and discussing this statement. Abü al- 

Mahäsin, on the authority of al-Dhakabi, says: 

ajdqü f :.,. L- l:; 1. a3 ul-S Ls- fI . 
ýW v' va'ý . ý. t . a: t c sf ] o. L: VlS" : ýw" CJºl Jli 

: 4)l. -: 
il JVA cc. L; G L4 I Our cu. b- 

18 Goldzihcr, vol. 2, p. 52. 
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Ibn Main said, "lie [`Abd al-Rahmän b. Khälid] used to have a book that 

contained two or three hundred hadnhs narrated from aI-Zuhri. Al-Layth used 

to narrate those haflBhs on the authority of `Abd al-Rahmän. " A1-Nasä'i said 

[about `Abd al-Rahmära], "There is no harm in him (Laysa bilii ba's. )"19 

It is clear from the previous text that the source of the hadlths spread by al- 

Layth was al-Zuhri, and not ̀ Abd al-Rahmän. We have already concluded that al- 

Zuhri has been falsely accused of inventing hadhhs; in the previous chapter it was 

demonstrated that he did not invent ffad. h material in order to further the interests 

of the Umayyad government. 20 It is also noteworthy that the text does not indicate 

whether any of these hadiths were in the interests of the prevailing political 

tendencies. In addition, there is no evidence to suggest that the reason ̀Abd al- 

Rahmän remained an official of the Umayyad dynasty was his role in the 

dissemination of such liadlths. In connection with this issue, it is legitimate to query 

Goldziher's failure to present at least one or two of the liadnhs he refers to in order 

to support his theory. Since no evidence has been supplied, and furthermore no 

evidence has been found, Goldziher's assessment remains highly questionable. 

`Abd al-Rahmän was not as important to the Umayyads as Goldziher 

depicted him to be when he said, "... he was for years an important official 

of the Umayyad princes. " In fact, his time of service did not exceed two 

years, seven months and five days. During the first two years he was 

19 Nt jw», vol. 1, p. 277. 
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stationed as head of the Police Force in Egypt. He was chosen for this post 

by the ruler of Egypt, al-'Valid b. Rifä'ah (d. 117/735), who also appointed 

him as ruler of Egypt before his death. The caliph, Hishäm b. `Abd al-Malik 

b. Manvän, upheld this appointment. However, `Abd al-Rahmän did not last 

more than seven months and five days in his post, before he was dismissed 

for weak government by the caliph in 118 AH. 21 

With regard to al-Nasä'i's lenient criticism of `Abd al-Rabmän, which 

Goldziher alleges was due to his not being closely acquainted with the 

circumstances in which the latter lived, " it must be stressed that not one of the 

scholars of al jarh wa al-ta'di7 had ever rejected the narrations of a specific narrator 

on the basis of his acceptance of a government post, though it must be admitted that 

some religious scholars were reluctant to accept government posts. If we go back to 

the books compiled by such specialist scholars, we do not find a single statement, by 

even the earliest scholars, which indicates that the acceptance of a government post 

by the narrators is a reason for the rejection of their narrations. Neither do we find 

any scholars, early or late, who reject ̀ Abd al-Rahmän's narration and indicate his 

weakness. In addition, al-Nasä'i is not alone in accepting his narrations: In fact, 

there are a number of scholars of al jarli u'a al-ta'di? who mention him as a reliable 

authority in narrating Hndith. We present here some of their statements: 

20 See Section 3 of Chapter 5: `First: A discussion of his evidence in support of his accusation of 
Muhammad b. Shihäb al-Zuhrri. ' 
21 Nujüm, vol. 1, p. 277. 
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A. Ibn Abi Hätim says, "My father was asked about him and he said that he 

was a righteous person (cälLO. "`' 

B. Ibn Hibbän says, "He was one of the reliable old masters and authentic 

narrators of Egypt (min athbdt ahl Misr wa qudarnä' mashdyikhihä wa mutgini 

ahliha). sz4 

C. Al-Ddraqutni credits him as a reliable authority (thigah). 25 

D. Al-`Ijli credits him as a reliable authority (thigah). 26 

E. Al-Dhuhali states that he was a reliable authority (thabt). 27 

F. Abü Said b. Yünus states that, "He was a reliable authority in the narration 

of the Hadith (kin thabtan f: al-IHadith). s28 

22 Goldziher meant because ̀Abd al-Rahmän had accepted a government post. 
23 I iätim, vol. 5, p. 229, no. 1083. 
24 

jllasha7rir, p. 301, no. 1521. 
2$ Tahdlu3, vol. 6, p. 166. 
26 Ibid. 
27 Ibid. 
Z$ Ka m& 2, vol. 17, p. 76, no. 3805. 
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SECTION 4 

SHAHR IBN HAWSHAB 

Goldziher says: 

"Amongst high officials of the Umayyad dynasty there are several who 
are accounted as niuhaddithün; to name only IIafs b. al-Walid al- 
1 iacirami (d. 128) and `Abd al-Rahmän b. Khälid (d. 124). Amongst 
traditions which the mawlä Layth b. Sa'd spread on the authority of the 
latter there are presumably many which were to benefit the prevailing 
political tendencies, because this `Abd al-Rahmän was for years an 
important official of Umayyad princes. A1-Nasä'i's strict criticism is 
lenient towards him, which might not have been the case if al-Nasa'i had 
been more closely acquainted with the circumstances. This fact is 
curiously illuminated by an unintentional, and naive, saying of Ibn `Awn 
(d. 151) This refers to Shahr b. Hawshab (whose date of death is 
uncertain; either 98 or 112); he was considered unreliable in his 
communications because he had accepted a government post [citing: In 
al-Tirmidlü, II, p. 117]. This view is telling evidence that tendentious 
traditions were smuggled in through official initiative. "29 

He adds in the footnote that 

"Ahmad b. Uanbal considers Shalir as not worthy of consideration, al- 
Ti rm id hi, 11, p. 16. "'0 

He continues: 

"Later the real understanding for this phenomenon was lost and al- 
Bukhäri declared Shahr to be worthy of credit since nothing bad was 
known about his character. "'1 

In the footnote he says: 

29 Goldzilier, vol. 2, p. 52. 
30 Ibid., footnote no. 5. 
31 Ibid., p. 52. 
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"We find Shahr as an authority in innumerable hadrths, " e. g. al-Tirmidhi, 
I, p. 327,352; II, pp. 11,81,88,97,210,244,260,267, etc. "32 

He continues: 

"People who were nearer to the conditions of the time could judge things 
differently, like Ibn `Awn who lived but a few decades after Shahr and 
perhaps had proof that theologians in official position were used - or 
were willing, without outward pressure, because of their interest in the 
prevailing power - to put into circulation tendentious traditions. "33 

In order to support his assumption that those more contemporary to the 

narrators necessarily judged them differently to those of later periods, Goldziher 

cites evidence for a change in the judgement made on Shahr b. Hawshab, who, from 

being considered an unreliable authority, came to be seen as reliable. Before we 

embark on a discussion of this assumption, we present the text on which Goldziher 

bases his case: 

cal Gý Aý3 J. lýJ' : cýti1 Jl9 

10AIAI 
ejý 4 ýiV ', L: all )jl. 5 yl UU ý. ýj 41 Co Jýu &r. aj) 

l, 4:, 6 :,, a: ti jij' iti '. öj lip ýi' : Jý Cý v'ý vL J =am 

,;, f ý4 jjý 4ýi 
Al-Tirmidhi says, "Muhammad b. Ismii'il [al-Bukhär' said, `Shahr was a man 

of good FladRh (kai hasan al-Hadrth), ' and [al-Bukhäri] considered his position 

strong. He then said that, `Ibn `Awn was concerned about him (takallani f171i Ibn 

`Awn) and then later narrated from Hiläl b. Abi Zaynab on the authority of 

Shahr b. Iiawshab. ' Abü Däwüd al-Masähifi, Balkh!, related from al-Nadr b. 

Shumayl that Ibn `Awn said, `inna Shahran tarakdhu. ' Abü Däwüd said that al- 

32 Ibid., footnote no. 6. 
33 Ibid., pp. 52-3. 
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Nadr said, `tarakülsu (they had left him) means i'antrfi7ii (they discredited 

him). ' [Abü Däwüd al-Masähiti commented], `They discredited him because he 

held a government post (innamä ta`an tl ü li'annahu waliya amra al-sultän). 91134 

From the previous text the following should be noted: 

A. Al-Bukhäri was fully aware of Ibn 'Awn's discrediting of Shahr despite the fact 

that he accepted his ffadith. Perhaps Goldziher did not notice that the individual 

referred to as Mul}ammad b. Ismä'il is al-Bukhäri himself. Various other scholars 

who gave credit to Shahr were also aware of Ibn 'Awn's discrediting of Shahr. Such 

scholars mention that they knew what was said about Shahr in their assessments, for 

example: 

1. Ya`qüb b. Shaybah (d. 262/875) said, "He was a reliable authority, even 

though some people discredited him. "35 

2. Ya`qüb b. Sufyän (d. 277/890) said, "Despite Ibn `Awn saying that Shahr 

was discredited, he still remains a reliable authority. , 36 

Thus, when they gave credit to Shahr b. Iiawshab, al-Bukhäri (d. 256/869) 

and other scholars were fully aware that some scholars had discredited him, however 

they chose not to accept their judgement. Therefore, it is difficult to accept 

Goldziher's saying that, "Later the real understanding for this phenomenon was lost. " 

In fact, contrary to Goldziher's assumption, many scholars continued to brand Shahr 

34 Tirmidhi, k. al-Ist'dhan wa al-äda7', bä. no. 9, h. no. 2697. 
35 Kama7 2, vol. 12, p. 578f.; Nubalä', vol. 4, p. 378. 
36 Ibid. 
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as a weak authority and reject his narrations at the time of al-Bukhdfi and afterwards. 

Here are some of their judgements on Shahr b. Hawshab: 

1. Müsä b. Härün (d. 224/83 8) said, "He was a weak authority (da ̀ j. "37 

2. Ibn Sa'd (d. 230/844) says, "He was a weak authority in Hadih (kän 

da ̀ #an fi al-Hadith). "'s 

3. Ibn Qutaybah (d. 276/889) says, "He was a weak authority in Hadrth (kin 

(/a ̀ gan f a1-Hadith). 
"39 

4. Al-Nasä'i (d. 303/915) says, "Shahr b. Hawshab was not that strong in [the 

narration of] Iladith (Shahr b. Hawshab laysa bi-l-gawl). "ao 

5. Ibn Abi Hätim (d. 327/93 8) says, "His Hadnh can not be taken as an 

authoritative source (läyziptajju bi-hadlthihi). "41 

6. Ibn `Ad! (d. 365/975) says, "He was not strong in [the narration of] Fladlth, 

he was among those whose Hadnh can not be taken as [coming from] an 

authoritative source (laysa bi-l-gawf ft`al-Hadith, wa huwa mimman 1ä yuhtajj 

bi-hadnhihi). �42 

7. Ibn Hazm (d. 456/1063) says, "He was a man of disreputable character 

»43 (. y qi tj. 

8. Al-Bayhagi (d. 458/1065) said, "He was a weak authority (da 'ff. "" 

37 Kama7 2, vol. 12, pp. 578f. 
38 Ibn Sa'd, vol. 7, p. 449. 
39 Ma'arif, p. 254. Nasä'i D, p. 393, no. 294. 
40 Nasä'i D, p. 393, no. 294. 
41 Hätim, vol. 4, p. 382. 
42 Ibn 'Ad!, vol. 4, p. 40. 
43 Muhalä, vol. 7, p. 484; vol. 10, p. 83. 

326 



PART II: Chapter 6 

B. The statement: "They discredited him because he [Shahr b. Hawshab d. 100/718] 

held a government post (Innani ta'anüfihi li'annahu waliya amr al-sultan), " was 

not made by Ibn `Awn (d. 150/767), as Goldziher maintains, but probably by Abü 

Däwüd al-Masähifi, who was a later scholar, dying in 238/852. With regards to the 

text which Goldziher has used, there is a possibility that the author was al-Nadr b. 

Shumayl d. 203/818. However, in all other references to al-Nadr's explanation of 

tarakühu no mention is made of this, 45 and, furthermore, none of the scholars of al- 

jarh wa al-ta `d17 offer this explanation. It is interesting that we do not find any other 

scholar mentioning that Shahr b. Hawshab held a government post, and even if he 

had held one, we have already demonstrated that the acceptance of a government 

post is not usually considered one of the reasons for the rejection of a narrator. 46 

C. Ibn `Awn did not abandon Shahr as an authority because the latter had accepted a 

government post. All that he said was, "They had left Shahr (inna Shahran 

taraktrhu). " When Mu`ädh b. Mu`ädh al-`Anbari asked Ibn `Awn about Shahr's 

44 Tahdhib, vol. 4, p. 372. 
4s See: 

(i) `Ugayll, vol. 2, p. 191. 
(ii) Ibn 'Adi, vol. 4, p. 37. 
(iii) Kama? 2, vol. 12, p. 578. 
(iv) Tahdhib, vol. 4, p. 370. 
(v) Basawl, vol. 2, pp. 97-8. 
(vi) Ibn 'Asdkir, vol. 23, p. 233. 
(vii) Nubalä', vol. 4, p. 374. 
(viii) Ma'äif, p. 254. 

46 See above, p. 321. 
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Hadith, he said, "Shu'bah had left Shahr (inna Shu ̀bah qad taraka Shahran). "47 

Therefore, Ibn `Awn was simply following Shu'bah in his judgement, while Shu`bah 

himself declares clearly why in fact he had left Shahr. He said, "I met Shahr but I did 

not consider him to be an authoritative source (laqad lagftu Shahran fa-lam a ̀ tadda 

bihi). "18 If Shu'bah rejected him because he held a government post, he is unlikely, if 

he regarded this as sufficient grounds for rejecting his ffad th, to have bothered to 

meet him at all for the purposes of listening to his narrations. This suggests that the 

reason for his rejection of Shahr's ffaditth was not his holding of a government post. 

Thus, it is difficult to accept Goldziher's statement regarding Ibn `Awn: "Perhaps 

[he] had proof that theologians in official position were used - or were willing, 

without outward pressure, because of their interest in the prevailing power - to put 

into circulation tendentious traditions. " 

With regard to al-Tirmidhi's acceptance of the hadiths narrated by 

Shahr, as indicated by Goldziher; 49 this was because he asked al-Bukhäri 

about Shahr and the latter told him that he was a reliable authority. 5o 

47 Ibn 'Ad!, vol. 4, p. 37; Kama? 2, vol. 12, p. 578 f.; Tahdhib, vol. 4, p. 370. See also ̀ Ugayli, vol. 2, 
p. 191. 
48 Kama? 2, vol. 12, p. 578 ff.; Tahdhib, vol. 4, p. 370. 
49 Goldziher said, "We find Shahr as an authority in innumerable hadýths, e. g. al-Tirmidhi, I, p. 327, 
352; II, pp. 11,81,88,97,210,244,260,267, etc. " 
50 Tirmidhi, k. al-Wasayä, bä. no. 5, b. no. 2121: 

«<... ýý i( CJ' : JIjj WJ Ji 

Al-Tirmidhi said, "I asked Muhammad b. Ismä`il [al-Bukhär' about Shahr b. Hawshab and he 
credited him as being reliable (faºvathagahu), he [al-Bukhär'then said, ̀ Ibn `Awn was concerned 
about him (innmä yatakalamu frhi Ibn `Awn). "' 
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Though Ahmad b. I ianbal states, "I do not bother with Shahr's 

hadlths (lä uba71 bi-Jhadithi Shahr), " as Goldziher states on the basis of al- 

Tirmidhi's account, " it is apparent that this statement from Ahmad was not 

final, because he accepted Shahr's haditths that were narrated by `Abd al- 

Hamid b. Bahräm. Al-Tirmidhi himself indicates this, 52 and later Ahmad 

accepted his hadiths; the hadiths which he narrates on the authority of Shahr 

in his book al-Musnad, which amount to 194 altogether, 53 stand as proof of 

this. In addition to this, it was widely known in scholastic circles that 

Abmad b. Uanbal gave credit to Shahr, and a number of scholars confirm 

this: 

1. I iarb b. Ismä'il al-Karmäni reports that Abmad b. I Ianbal said, "How good 

were his hadlths! (m alhsan ffad. Fthahu)" Al-Karmäni continues, "And 

[Ahmad] accredited him (wa waththagahu). "54 

2. Hanbal b. Ishäq, on the authority of Ahmad b. IIanbal, says, "There is no 

harm in him (laysa bihi ba's). "55 

" Goldziher said, "Abmad b. Iianbal considers Shahr as not worthy of consideration, al-Tirmidhi, II, 
p. 16" See vol. 2, p. 52, footnote no. 5. 
52 Al-Tirmidhi, in k. al-Ist'dhan wa al-äda-b, bä. no. 9, h. no. 2697, said, "qa7 a Ahmad b. Hanbal: `lä 
ba'sa bi-hadithi 'Abd al-Hamid b. Bahräm 'an Shahr b. hiawshab. "' 
53 See Musnad 3, hadnh no. s: 98,1699,2175,2467,2510,2915-9,4987,5537,6517,6832,6913, 
6917,6964,6975,7684,7890-91,7895,7942,7990-91,8002,8108,8136,8442,8454,8466,8883, 
9153,9168-9,9177,9236,9715,9962,9981,10073,10261,10549,10984,11061,11215,11305, 
11431,11473,12815,15537,15972,16173,16573,16575,16685,16690,16716,16918,17048, 
17210,17211-7,17299,17459,17529,17530-34,17536-7,17615-21,18942,18945,20784,20860, 
20886,20961,20991,20994,21030,21217,21517,21519,21526,21539,21543,21546,21558, 
21568,21573,21576,21587,21597-8,21601,21609,21617,21628,21658,21667,21670,21703, 
21707,21720,21750,21764,21772,21778-9,21807,21866,21923,22284,22386,22389-91,22399, 
22404,22406,22409,22687,23321,23371,24231,25969,25979-80,26010-11,26036,26057, 
26094,26139,26180,26192,26206,26988,27012,27014,27016-8,27020-5,27027-9,27031-2, 
27036,2704042,27044-7,27059-64 & 27066-7. 
54 Kama7 2, vol. 12, p. 578f.; Hätim, vol. 4, p. 382; Nubalä', vol. 4, p. 374; 'Asäkir, vol. 23, p. 223. 
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3. Al-Därimi says, "I was told that Abmad b. IIanbal used to praise Shahr 

(balaghani anna A vnad käna yuthni `alä Shahr). "sb 

In addition, it must be noted that Goldziher, despite his laconic remarks, fails 

to cite one hadith from Shahr which could be described as furthering Umayyad 

political interests. 

55 Kama? 2, vol. 12, p. 574f.; Nubalä', vol. 4, p. 374. 
56 Kama? 2, vol. 12, p. 578f. 
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CHAPTER 7 

GOLDZIHER AND HIS SUCCESSORS 

The Impact Of Goldziher's Opinions On Subsequent Studies 

The aim here is to present an overview of the extent of the influence of 

Goldziher's opinions, rather than to discuss or criticise the opinions themselves; 

however, a number of issues dealt with in the present chapter have been discussed 

earlier and various others have been dealt with previously by scholars in this field. 

In this chapter, I will compare Goldziher's views and conclusions on the 

origins of Hadith with those of his successors, particularly Guillaume' and Juynboll, 2 

thereby indicating to what extent they accord with Goldziher's view concerning the 

subject under discussion and the field of Hädlth studies in general. We have 

selected these scholars as representing Goldziher's theories in their respective times; 

Guillaime in the 1920s and Juynboll in the 1980s, thus providing an example of 

Goldziher's influence at both the start of the century and in recent times. Each will 

be discussed in a separate section: 

Section 1: Guillaume and Goldziher's theories. 

Section 2: Juynboll and Goldziher's theories. 

' The Tradition of Islam, by Alfred Guillaume, Oxford, 1920. 
2 Muslin: Tradition, by G. H. A. Juynboll, Cambridge University Press, 1983. 
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SECTION 1 

GUILLAUME AND GOLDZIHER'S THEORIES 

Goldziher's theory with regard to the fabrication of Had. h is based on an 

assumption of great enmity existing between the Umayyads and the pious scholars. 

He elaborates this enmity with various statements, all of which portray the readiness 

of each side to fabricate ffadlth, either to the detriment of the other party, or to 

bolster their own cause. 

This theory is heavily reflected in Guillaume's study. He devotes a complete 

chapter to the same issue entitled: `The Umayyad period. ' We are not exaggerating 

in our saying that what he expresses in this chapter is not more than a reiteration of 

Goldziher's beliefs. Guillaume might have been expected to refer back to the original 

sources from which the statements were cited in order to establish their veracity; it 

would also have helped him to understand Goldziher's statements correctly. 

However, lie is content with reiterating Goldziher's theories while adopting his 

understanding of many statements and his conclusions. The following are a few 

examples: 

(1) Goldziher says: 

"The Umayyad rulers and their governors - who can hardly be said to 
have been Islamic minded - were not the people to promote a religious 
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and social life corresponding to the sunna. These rulers fostered sunnas 
s3 of a very different nature. 

He continues: 

"They were little concerned about the religious life of the population. As 
true Arabs, they paid little attention to religion either in their own 
conduct or in that of their subjects. If a man was seen absorbed in devout 
prayer in a mosque it was a pretty safe assumption that he was not a 
follower of the Umayyad dynasty but, for example, an `Alid partisan. 
`Umar II who was imbued with pious Medinian ideas and who 
inaugurated the real era of religion which later flourished under the 
sponsorship of the `Abbäsids, had to send emissaries into the various 
provinces of his empire in order to teach his people how a Muslim, and a 
Muslim society, should order life. "4 

Guillaume also asserts the impiety of the Umayyads as incontrovertible fact, with the 

same notable exception: 

"It can hardly be denied that the policy of the Umayyads - always with 
the exception of the piously brought up `Umar b. `Abdu-1-'Aziz - was 
dictated by considerations of a worldly rather than a religious nature. 
They had practically no interest in religious law, and no great veneration 
for the teaching of the prophet. ,5 

(2) Goldziher states that pious scholars invented 
. 
hadiths in order to disseminate their 

own teachings: 

"Thus there arise new people to relate sayings ascribed to the Prophet, 
but some new things also came into being. Anything which appears 
desirable to pious men was given by them a corroborating support 
reaching back to the Prophet. This could easily be done in a generation in 
which the Companions, who were represented as the intermediaries of 
the Prophet's words, were no longer alive. The fact, that by 
disseminating these teachings they thought they were working against the 
godless tendency of the time, quietened the conscience of the pious 
inventors of traditions, who related their own teachings and those of their 
immediate teachers back to the authority of the Master who was for all, 
including even the lax, an undisputable source of law. "6 

3 Goldziher, vol. 2, p. 38. 
4 Ibid., pp. 38-9. 
s Guillaume, p. 41. 
6 Goldziher, vol. 2, pp. 42-3. 
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Guillaume, though he does not attempt a psychological analysis of pious in the 

manner of Goldziher, says the same, namely, that the pious put their teachings in 

hadith form to lend them authority: 

"During a long period of suppression the pious had to endeavour to form 
the religious life of the community. They had no official position under 
the government - with few exceptions - and the prophet's position as the 
seal of the prophets and the revealer of the will of God for all time 
effectually shut the door to any fresh revelation. Thus those who desired 
to secure universal recognition of their dogmas must perforce cast them 
into a form which would be regarded as authoritative by the community. 
There was only one way of doing this, namely, to throw the teaching it 
was desired to inculcate into the form of a hadith with an isnäd reaching 
back to the prophet. "7 

(3) Goldziher says: 

"Pious people of Sa'id's kind frowned at the state of affairs under such 
rule; they decried the tyrannical government, defied it by passive 
resistance and even showed their dissatisfaction openly, occasionally 
going so far as to refuse homage. In return they were hated and despised 
by the ruling circles. It is sufficient to consider the way in which al- 
Hajjäj b. Yüsuf deals with Anas b. Mälik; he rebukes him like a criminal 
and threatens ̀ to grind him as millstones would grind and to make him a 
target for arrows. '8 

Guillaume is in precise accord with Goldziher here regarding the persecution of the 

pious and the role of al-Ilajjäj: 

"As sincere Muslims they risked their lives by refusing to do homage to 
the Umayyads; and it required the ferocity of the notorious Al Ilajjäj to 
compel them to yield even lip service to his masters so deeply were their 
religious sentiments outraged. "9 

Guillaume, p. 52. 
8 Goldziher, vol. 2, p. 41. 
9 Guillaume, p. 42. 
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(4) Goldziher is of the view that fabricated liadiths in praise of the Prophet's family 

constituted, by implication, an attack on the Umayyads: 

"Since the pious opponents of the dynasty looked upon the `Alid 
pretenders as the chosen saviours of the empire, a large part of these 
falsifications was dedicated to the praise of the Prophet's family without 
being a direct attack upon the Umayyads. But nobody could be so simple 
as not to recognize the negative implications. 'o 

Guillaume asserts precisely that they represent a veiled attack on the Umayyads: 

"We may detect covert attacks on the Umayyad dynasty in the numerous 
hadith which extol the merits of the prophet's family, whose 
representatives were, of course, the house of Ali. "" 

(5) Goldziher also assumes that the Umayyad government, from its early days, 

played a significant role in the invention and dissemination of fabricated Iladnh in 

order to serve its own purposes and to consolidate its political stance against the 

opposition parties. He says: 

"This must not lead us to believe that during this period theologians in 
opposition were alone at work on the tradition. The ruling power itself 
was not idle. If it wished an opinion to be generally recognized and the 
opposition of pious circles silenced, it too had to know how to discover a 
hadith to suit its purpose. They had to do what their opponents did: 
invent, or have invented, lhadiths in their turn. And that is in effect what 
they did. A number of facts are available to show that the impetus to 
these inventions and falsifications often came from the highest 
government circles; and if it is realized that even among the most pious 
of theologians there were willing tools to further their invention, it is not 
surprising that, among the hotly debated controversial issues of Islam, 
whether political or doctrinal, there is none in which the champions of 
the various views are unable to cite a number of traditions, all equipped 
with imposing isnäds. "12 

He continues: 

10 Goldziher, vol. 2, p. 43. 
" Guillaume, p. 44. 
12 Goldziher, vol. 2, pp. 43-4. 
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"Official influence on the invention, dissemination and suppression of 
traditions started very early. An instruction given to his obedient 
governor al-Mughlrah by Mu`äwiyah I is in the spirit of the Umayyads: 
`Do not tire of abusing and insulting `Ali and calling for God's 
mercifulness for `Uthmän, defaming the companions of `Ali, removing 
them and omitting to listen to them (i. e. to what they tell and propagate 
as Ihadiths); praising, in contrast, the clan of `Uthmän, drawing them near 
to you and listening to them' [citing: al-Tabari, II, p. 112]. This is an 
official encouragement to foster the rise and spread of IhadJths directed 
against ̀ Ali and to hold back and suppress . 

badiths favouring `Ali. "13 

He also states: 

"When the Umayyad caliph `Abd al-Mälik wished to stop the Pilgrimage 
to Mecca because he was worried lest his rival `Abd Allah b. al-Zubayr 
should force the Syrians journeying to the holy places in Hijäz to pay 
him homage, he had recourse to the expedient of the doctrine of the 
vicarious . iajj to the Qubbat al-sakhra in Jerusalem. He decreed that the 
obligatory circumambulation (taivaa) could take place at the sacred place 
in Jerusalem with the same validity as that around the Ka'ba ordained in 
Islamic Law. The pious theologian al-Zuhri was given the task of 
justifying this politically motivated reform of religious life by making up 
and spreading a saying traced back to the Prophet, according to which 
there are three mosques to which people may make pilgrimages: those in 
Mecca, Madina and Jerusalem. " '4 

In the footnote, he says: 

"The tradition in respect of the three mosques, Abü Däwüd, I, p. 202: 'an 
al-Zuhri 'an Sa'fd b. al-Musayyib 'an Ab! Hurayra 'an al-nabe, cf. B. 
Junnu'a no. 26; al-Tirmidhi, I, p. 67. "15 

Guillaume paraphrases Goldziher's assertions regarding the readiness of each side to 

fabricate Hadith; either to the detriment of the other party, or to bolster their own 

cause. He uses exactly the same evidence in support, namely that a hadrth was 

invented by al-Zuhri that sanctified the pilgrimage to Jerusalem as a valid hajj out of 

political expediency, and other evidence cited from al-Tabari: 

13 Ibid., p. 44. 
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"The reigning house could not afford to leave their opponents with the 
sole right of collecting and promulgating hadith: in fact, Tabari states that 
Mu`äwiya I ordered that all hadith favourable to the house of `Ali should 
be suppressed, and the glories of the family of `Uthmän be extolled in 
hadith. The Umayyad hand is perhaps most clearly seen in the traditions 
which were forged to emphasize the sanctity of Jerusalem vis-a-vis 
Mecca and Medina. While his rival `Abd Allah b. Zubair was in 
possession of the holy places, and could bring pressure to bear upon the 
pilgrims who resorted thither, and seduce them from their allegiance to 
the northern house, the problem which confronted `Abdu-1-Malik in 
Syria was not unlike that of Jeroboam the son of Nebat in those regions; 
nor was his countermove issimilar. Whereras Jeroboam provided within 
his own territory sanctuaries for the veneration of his subjects, `Abdu-1- 
Malik hit upon the expedient of enjoining a pilgrimage to the mosque he 
built in Jerusalem instead of the orthodox journey to Mecca and Medina. 
All that was necessary was to declare that a circumambulation of the holy 
place at Jerusalem possessed the same validity as that enjoined at Mecca 
and to procure for his assertion a confirmatory hadith with an isnäd going 
back to the prophet himself. `Journey only to three mosques, Al Masjidu- 
I -Haräm, the mosque of the Prophet, and the mosque of Jerusalem, ' is 
the form this tendentious hadith takes in Al Bukhäri. The inventor is Al 
Zuhri, who fathers it on Abü Huraira. "16 

(6) Goldziher says: 

"The Umayyads and their political followers had no scruples in 
promoting tendentious lies in a sacred religious form, and they were only 
concerned to find pious authorities who would be prepared to cover such 
falsifications with their undoubted authority. "" 

Elsewhere, he refers to: 

"How the Umayyads made it their business to put into circulation Ihadlths 
which seemed to them desirable, and how people of the type of the pious 
al-Zuhri acquiesced in being their tools. "18 

He continues: 

"The Ma'mar just mentioned preserved a characteristic saying by al- 
Zuhri: `These emirs forced people to write hadnhs (akrahanä `alayhi 

4 Ibid., pp. 44-5. 
s Ibid., p. 45, footnote no. 7. 
16 Guillaume, pp. 47-8. Hitti follows the same line and accepts the view that the aim was to divert the 
pilgrimage from Makkah to Jerusalem. See above, Chapter 5, footnote no. 14. 
' Goldziher, vol. 2, p. 44. 

18 Ibid., p. 46. 

337 



PART II: Chapter 7 

hä'u1ä'i'1-umarä')'. This account can only be understood on the 
assumption of al-Zuhri's willingness to lend his name, which was in 
general esteemed by the Muslim community, to the government's 
wishes. "'9 

Guillaume again cites the same argument supported with the same evidence as cited 

by Goldzihcr: 

"If any external proof were needed of the forgery of tradition in the 
Umayyad period, it may be found in the express statement of Al Zuhri: 
`These princes have compelled us to write hadith. ' Undoubtedly the 
hadith exalting the merit of the pilgrimage to the qubbatu-l-Sakhra at 
Jerusalerm is a survival of the traditions Al Zuhri composed . "20 

We might mention in passing that James Robson2' follows roughly the same line as 

his predecessors and tends to accept this view without verifying their claims. He 

says: 

"There can be no doubt that such traditions have been fabricated to 
support particular points of view. Al-Zuhri is said to have accused the 
Umayyads of compelling people to forge traditions, a statement which 

"Z" may possibly be quite true. 

Due to his familiarity with the Arabic sources, Robson might have been expected to 

refer to the original source from which this statement is cited. However, he is content 

with quoting his predecessor, Guillaume, adopting his comprehension of such a 

statement, and is moreover inclined to accept its genuineness. In consulting the 

original sources, one discovers that there is no connection whatsoever between the 

statement of al-Zuhr and the forgery of tiadiths, as has been shown above (see 

Chapter 5, pp. 295-96). 

19 Ibid., p. 47. 
20 Guillaume, p. 50. 
21 For an extensive criticism of Robson's studies see "Hadith and Its Principles in the Early Days of 
Islam, A Critical Study of a Western Approach, " by Beyanouni. 
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Another area where Robson has reiterated the claims of his predecessors without 

verifying them is the association of many hadiths, particularly those that represent 

the Prophet as performing miracles, with the influence that Biblical stories had on 

some Muslims, and the specification of certain Biblical statements as a source of 

others, on the grounds that these hadlths express something to the same or similar 

effect to what is in the Bible. He states: 

"While it is important to be careful about ascribing to New Testament 
sources everything that is reminiscent of the New Testament, there is no 
question that many traditions have no other sources. , 23 

lie continues: 

"It should be added that Tradition is also in debt to the Old Testament. 
Indeed, Goldziher has pointed out that not only the Old Testament, but 
anything which seemed worth while was turned in to tradition. "24 

It is noteworthy that Goldziher makes a long excursus under the heading: ̀ The 

Hadith and the New Testament. '25 Guillaume also devoted a complete chapter to the 

same issue under the title of `Borrowing from Christian documents and tradition. '26 

22 "The Material of Tradition 11, " p. 267f, A11V 41,1951. 
23 Ibid., p. 261. 
24 Ibid. 
25 Goldziher 2, vol. 2, pp. 346-62; cf. P. 149. 
26 Guillaume, pp. 132-49. 
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This influence also accounts for the justification put forward by Robson concerning 

the invention of accounts that represent the Prophet as a miracle-maker. He says: 

"It may be that stories of this kind developed as a result of contact with 
Christians, and out of desire to show that Muhammad was not inferior 
to Jesus in the performance of miracles. s27 

This is almost the same idea as that suggested by Goldziher, who says: 

"An unconscious tendency prevailed to draw a picture of Muhammed 
that should not be inferior to the Christian picture of Jesus. "28 

The only difference between Robson and his predecessors is that when he deals with 

this issue, he expresses his uncertainty by qualifying his opinion, using the words: 

"may be, " while his predecessors were more confident in their decisions. 

(7) Goldziher is of the opinion that it was the ruling elite that were chiefly 

responsible for fabrication: 

"The greater part of the traditions invented for these purposes were 
probably due to official initiative and influence. It is expressly reported 
of the great general al-Mulhallab, the scourge of the Khärijite dissenters 
(d. 83), that lie was concerned with falsifying traditions to encourage 
his soldiers against these mutineers. Amongst high officials of the 
Umayyad dynasty there are several who are accounted as muhaddithtm; 
to name only Hafs b. al-Walid al-IIaclram1 (d. 128) and `Abd al- 
Rahmän b. Khälid (d. 124). Amongst traditions which the mawlä Layth 
b. Sad spread on the authority of the latter there are presumably many 
which were to benefit the prevailing political tendencies, because this 
`Abd al-Rahmän was for years an important official of Umayyad 
princes. Al -Nasä'i's strict criticism is lenient towards him, which 
might not have been the case if al-Nasä'i had been more closely 
acquainted with the circumstances. This fact is curiously illuminated by 
an unintentional, and naive, saying of Ibn `Awn (d. I51). This refers to 
Shahr b. 11awshab (whose date of death is uncertain; either 98 or 112); 
he was considered unreliable in his communications because he had 
accepted a government post. This view is telling evidence that 

27 "The Material of Tradition I, " p. 174, MW41,1951. 
28 Goldziher, vol. 2, p. 346; cf. Guillaume, p. 135f. 
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tendentious traditions were smuggled in through official initiative. Later 
the real understanding for this phenomenon was lost and al-Bukhäri 
declared Shahr to be worthy of credit since nothing bad was known 
about his character. People who were nearer to the conditions of the 
time could judge things differently, like Ibn `Awn who lived but a few 
decades after Shahr and perhaps had proof that theologians in official 
position were used - or were willing, without outward pressure, because 
of their interest in the prevailing power - to put into circulation 
tendentious traditions. "29 

Guillaume echoes Goldziher's opinion that so tendentious was the Umayyad regime, 

that the holding of a government post itself was cause for extreme suspicion, and 

again cites the sane evidence as his forerunner: 

"Ibn `Aun, who died in the middle of the second century, refuses to credit 
traditions resting on the authority of Shahr b. Haushab because he had 
held office under the government. It is difficult to imagine a more telling 
accusation. Al Bukhdri a century later feels no compunction in including 
traditions in Shahr's name in the category of `genuine', presumably 
because he knew little or nothing about the circumstances of the time in 
which Shahr lived, nor the pressure that was brought to bear upon him. 
And it is to be remembered that Shahr is by no means the only 
Mubaddith whose name appears both in the canonical collections of 

"3 tradition and in the roll of Umayyad state officials. o 

(8) Goldziher believes that the Umayyads endeavoured to achieve an effect at least 

outwardly corresponding to their position as rulers. Therefore, the first Umayyads 

introduced various alterations in the ceremony of the khutbah and its staging in such 

a way as to divest it of its ancient democratic character. 31 He says: 

"For prestige reasons the caliph was now to give one khutba seated. That this meant 
a change of the rite of the khutba is often confirmed by the historians. But this seems 
to have aroused the disapproval of pious people faithful to the sunna and an official 
theologian had to be found in order to instruct them: Rajä' b. Haywah (d. 112), 
otherwise praised as a pious authority, who was considered a sort of adviser in 
matters of conscience in the court of several Umayyad rulers, asserted that one of the 

29 Goldzihcr, vol. 2, p. 52-3. 
'o Guillaume, p. 50. 
31 See Goldziher, vol. 2, p. 50. 
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old caliphs, `Uthmän, upon whom the legitimacy of the dynasty was, as is well 
known, founded, also used to stand during the first khufba but delivered the second 
seated. These circles said even of `All that he delivered the khutba seated. It is, 
however, interesting to observe that the significance of this account was already 
obliterated by the third century, when the victory of the sunna had rendered the 
stoutly independent attitude of the old Arab rulers no longer comprehensible, and 
that even al-Jähiý is only capable of giving a very naive explanation [citing: Bayän, 
fol. 20a, [i, 118]: yuridu bigmt'lihi gä'idan khutbat al-nikäh; here it is related on the 
authority of al-l-laytham b. `Adi that the klni/ba was never given seated]. How far 
reaching were the falsifications inspired by the Umayyads in the interests of the 
privileges claimed by them is evident from the fact that they not only cited `Uthmän, 
but even the Prophet as their examples, and that opponents of these falsifications 
make Jäbir b. Samura, a Companion of the Prophet, conclude his description with the 
words: He who tells you that the Prophet delivered the khutba sitting is a liar. "32 

Guillaume, like Goldziher, discussed the example of the permissibility of sitting 

down during the khutbah and ascribed the contents of later writings on the matter to 

historical ignorancc: 

"It has been recorded as a heinous offence that the Caliph Mu`äwiya sat 
down to pronounce the Khutba (solemn oration); yet this posture while 
giving public direction was common in the pre-Muhammadan era 
(jahiliyya), and Muhammad is said in the canonical traditions to have sat 
down in the pulpit (mutbar) while addressing the faithful. It is 
undoubtedly due to later writers' ignorance of the practice of antiquity 
that they explain the references to `Uthmän sitting in the minbar during 

33 the Khutba to betrothals (khutbalu-l-nikäO. 

(9) In addition to the above Goldzilier believes that theologians in official positions 

were used, or were willing, without external pressure because of their support for the 

prevailing power, to put into circulation fabricated traditions. He says: 

"People who were nearer to the conditions of the time could judge things 
differently, like Ibn `Awn who lived but a few decades after Shahr and 
perhaps had proof that theologians in official position were used - or 
were willing, without outward pressure, because of their interest in the 
prevailing power - to put into circulation tendentious traditions. "34 

32 Ibid., pp. 51-2. 
37 Guillaume, p. 38. 
34 Goldziher, vol. 2, pp. 52-3. 
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And he also says: 

"Pious sayings were meant to break down the resistance of the pious and 
to disarm them. "35 

Guillaume makes the same assertion that is found at the core of Goldziher's 

argument, namely that the pious were responsible for fabricating hadlths out of 

political expediency: 

"These were the men who by lending themselves to the government as 
instruments in the promulgation of hadith favourable to the powers that 
be did so much to keep down the rising tide of disaffection. "36 

35 Ibid., p. 49. 
36 Guillaume, p. 45. 
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SECTION 2 

JUYNBOLL AND GOLDZIHER'S THEORIES 

Like other modern Western writers on the subject of 1Iadnh, Juynbo1137 

demonstrates that lie has been influenced considerably by his predecessors, namely 

Goldzither and Schacht, despite the fact that in the introduction to his book, Muslim 

Tradition, Juynboll declares that, in formulating his ideas regarding the origins of 

Hadith, he has not exposed himself to the influences of his predecessors, and has 

done his research, as he says: "without constantly comparing my findings with those 

of either Oriental or Western scholars until after it was all over. , 38 This influence can 

be seen in his consideration of a number of matters; the following are a few 

examples: 

(1) Goldzihcr's broad conception of the transmission of 1Yadith is as follows: 

"The Prophet's pious followers have reverently repeated the enlightening 
sayings of the master and have endeavoured to preserve for the 
edification and instruction of the community everything that he said, both 
in public and in private, regarding the practice of the religious obligations 
prescribed by him, the conduct of life in general, and social behaviour, 
whether in relation to the past or the future. When the rapid succession of 
conquests led them to distant countries, they handed on these badiths of 
the Prophet to those who had not heard them with their own ears, and 
after his death they added many salutary sayings which were thought to 
be in accord with his sentiments and could therefore, in their view, 
legitimately be ascribed to him, or of whose soundness they were in 
general convinced. These badiths dealt with the religious and legal 
practices which had been developed under the Prophet and were regarded 
as setting the norm for the whole Islamic world. They formed the basic 

37 For an extensive criticism of G. H. A. Juynboll's theories see "The Origins of Hadith: A Critical 
Appraisal of a Western Approach to the Subject, " by JarAllah. 
38 Juynboll, p. 1. 
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material of the hadith, which vastly increased during subsequent 
generations because of factors which will be described in the following 
chapters. 

In the absence of authentic evidence it would indeed be rash to 
attempt to express the most tentative opinion as to which parts of the 
hadith are the oldest original material, or even as to which of them date 
back to the generations immediately following the Prophet's death. 
Closer acquaintance with the vast stock of hadiths induces sceptical 
caution rather than optimistic trust regarding the material brought 
together in the carefully compiled collections. We are unlikely to have 
even as much confidence as Dozy regarding a large part of the hadith, 
but will probably consider by far the greater part of it as the result of the 
religious, historical and social development of Islam during the first two 
centuries. 

The hadith will not serve as a document for the history of the 
infancy of Islam, but rather as a reflection of the tendencies which 
appeared in the community during the maturer stages of its 
development. 9939 

Juynboll, like Goldziher, considers Ijaditth transmission in general to be a result of 

the activity of various social and historical elements which led to what was to 

become the hfadith literature. He says: 

"This study does not deny that in all probability the prophet's 
statements and/or activities may have, at least partially, been reported 
by one or more of his followers, but it may have become apparent from 
the foregoing pages that I am sceptical as to whether we will ever be 
able to prove beyond a shadow of a doubt that what we have in the way 
of `sound prophetic traditions' is indeed just that what it purports to 
be. '00 

He adds: 

"We have seen that the need for traditions traced all the way back to 
Muhammad only began to be emphasized under ̀ Umar II (reigned 99- 
101/717-20) and that only as a consequence of this emphasis what was 
known as reports containing the personal opinions of Companions or 
Successors became ̀raised to the level' of a prophetic saying, no doubt in 
order to lend them more prestige. It is therefore impossible to dismiss the 
assumption that any ̀ prophetic' tradition from a canonical collection may 

39 Goldziher, vol. 2, pp. 18-9. 
40 Juynboll, p. 71. 
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have started life as the personal opinion of a Companion or a later 
authority... "4 

`The earliest stages of liadith transmission, ' as conceived by Juynboll are 

described thus: 

"During the prophet's lifetime most of his followers can be assumed to 
have talked about him. After his death the only people who continued to 
do so in a way that may be construed as foreshadowing the standardized 
and regulated hadilh transmission of, say, the last few decades of the 
first century/7oas-72os, when, as was perhaps demonstrated above, the 
earliest hadiihs provided with isnäds came into circulation, were the 
qz c, y . 

Parallel with this phenomenon we find fugahä' and also `ulamä', 
the former formulating their own ideas about how life should be 
approached in the light of the new religion, the latter mainly pointing to 

s42 formulations of this sort arrived at by others. 

He gocs on, 

"The activities of ftrgahä' and 'Mama ' also developed into what later 
"43 came to be called hach/: transmission. 

(2) It can not be coincidence that the two mutawätir hadiths - the niyähah had. h and 

the man karlhaba liadith - that are cited by Juynboll in support of his assertion that 

tawälur itself, "... is no guarantee for the historicity of a hadnh's ascription to the 

prophet, " were the same two that Goldziher points to as alleged forgeries that were 

fabricated in Iraq. 44 

41 Ibid., p. 72. 
42 Ibid., p. 74. 
43 Ibid., p. 74. 
4' For the niyä{rah hadith see: Goldziher, vol. 1, p. 229 and for the man kadhaba hadtth seep. 127; 
see also Juynboll, p. 96f. 
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(3) The work of the qu8 : ir, consisting of a combination of fadä'il wa matha7ib and 

turlib i va targluh is considcrcd to constitute the material preceding the transmission 

of Hrulirl: by Juynboll: 

"The (m-J-'il evidence collected here converges, I think, on one 
conclusion, that is that the earliest origins of standardized hadith cannot 
be traced back earlier than, at most, to the seventies or eighties of the first 
century. What had preceded this was, as we have seen above, still 
unstructured and still unstandardized material of edifying contents 
(qu, sx; Fi, lur! ºü) im-targluli) or with a political slant 
Ulý1i i! /mull: ilhh). "4s 

IIUI1lI wa Ixirrim is thought to have been dealt with some time later: 

"'17ic likelihood that these qi is will have comprised also the genre of 
1ua1.11 wvu-1iar; iur is slight in view of the fact that legal thinking on the 
basis of individual judgement as well as precedent in Islam is a 
development of somewhat later times, as I shall try to show below. s46 

Goldziher NO reached %-cry much the sane conclusion before Juynboll, as is evident 

from his description of the circumstances that prevailed under the Abbdsids: 

"'fl: public recognition and stimulation of conduct corresponding to the 
Sunni both in private life and in public administration and law was 
naturally accompanied by it freer development of the study of the 
traditions of the Prophet than was possible under the Umayyads. At that 
period such research %%-its, so to speak, only in a latent state and was 
hardly in touch with everyday life. Only now was there an investigation 

on a large scale of the'j ki7 ii'a-luarziru, the allowed and forbidden, of the 
ritual und legal ordinances. An attempt was made to produce documents 

carrying the Prophet's signature for all the details of the relations of 
religious and social life. Previously this had not been done to such an 
extent. Considering that N älik b. Anas in the middle of the second 
century was able to produce only 600 sayings of the Prophet relating to 
legal life, it becomes evident how little was done in this direction under 
the Ummy)-ads. It seems that the activities of the party of the pious were 
mainly concerned with the cultivation and production of moral and 
ascetic teachings as well as those sayings which stood in some relation to 
the political situation, their views about it, and their hope for a speedy 
overthrow of the existing godless circumstances. At least it appears as if 

Juynboll, p. 23. 
'ý ibid., p. 12. 
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sayings of this kind, more than legal traditions, were the ones to have 
penetrated to wider circles of tile people. "' 

(a) Goldzihcr staics unequivocally' that few reservations were held about the 

extension of the chain of transmission of a tradition, which in reality originated from 

it Companion or Succcssor, back to the Prophet himself. 

"'A phenomenon particularly worthy of notice shows how light-heartedly 
moral sayings which were not his %%-ere ascribed to Prophet. It is not at all 
rare in the literature of traditions that sayings are ascribed to the Prophet 
which for a lone; time circulated in Islam under the authority of another 
name. So-called (i jiAl Ih must-q: fi:, i. e. sayings traced back to 
companions or even successors, were very easily transformed into 
u jiAlIth marfti'u, i. e. sayings traced back to the Prophet, by simply 
adding without much scruple a fc%v nanics at random which were 
tlccessary to complete the chain. This was also often practised in the field 
of legal traditions. "" 

i. it: r %ise, Juynholl holds that the HIa itJ: originated in the opinions and sayings of 

the curly fiiq(ih i' and 'utcrlm: i' which were then raised to the level of Prophetic 

sayings: 

iva. fA: r6n, if tiny, must have been extremely limited in scope and 
werc mainly the products of individual judgement on the part of the first 
legal minds Islam produced; later these juridical opinions seem to have 
been remoulded into 1Auln/ls going back to the prophet. "'n 

11e odds: 

"... it is more than likely that the bulk of traditions in the transmission of 
which thcsc: early fiugalul' %%-cre supposedly instrumental started life as 
legal opinions of these f gahri' themselves who merely expressed their 
own personal judgement. These opinions or legal advices were in the 
course of time 'raised to the level' (in Arabic: marfü' of prophetic 
sayings, when the emphasis on the concept sunnat an-nab! had eclipsed 
siman of Companions and Successors. "5" 

" Goldzihcr, vol. 2, pp. 76.7. Scc, for Goldrihcr's view on the qugä, and their material, p. 151 f. 
" Ibid., p. 148. 
'" Juynboll. p. 17. 
" Ibid., p.. 12. 
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WC rnii; ht Incilli ari ill pa. sing that Schlacht goes further and asserts that in fact 

traditions from the Successors w ere the `starting point', and that later these were 

projected b. ick to ihr Companions then to the Prophet: 

In the course of polemical discussion, doctrines are frequently projected 
back to higher authorities: traditions from Successors become traditions 
from Companion, and traditions from Companions become traditions 
frort the Prophet. Whenever we find, as frequently happens, alleged 
opinions of suecessors, alle cd decisions of the Companions, and alleged 
traditions from the Prophet side by side, we must, as a rule and until the 
contrary is provved, consider the opinions of the Successors as the 
st. trtirt "i pint, and te traditions from the Companions and from the 
Prophet its secondary developtncnts, intended to provide a higher 
authority for the doctrine in question. When the opinion of u Successor 
coineitics with it tradition, it would be unwurantuble to conclude, in the 
absence olun explicit reference or some other positive indication, that he 
l. rtcw and followed it. "S' 

it, sunu»ation Of his stance with regards to legal maxims he says: 

".., tis a rule slic}, arg: e trlicr than traditions, and they gradually take on 
the form of traditions. lutcy date, generally speaking, from the time of the 
fiat primitive systematization of Muhammadan law in the first half of the 
second century A. I L. but often represent a secondary stage of doctrine 
and practice. " 

I lie týC) on: 

"Iihe Ich;; d maxims reflect a stage when legal doctrine was not yet 
automatically put into the form of traditions. "53 "I do not exclude the 
possibility that some legal maxims may be older than the second century 
X1.11., or may even go back to the pre-Islamic period, but this cannot be 
assumed but must be positively proved in each case ... *, 

sa 

(5) Galdzihcotatcs: 

1" Sc lAcht, pp. 156-7. 
at Ibid., p. 188, 
ss Ibid.. p. Ib9. 
` ibid., p. 161), (0011101C no. 1. 
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-11c nxc of tiic'Abb5sid dynasty is thus the time when the movement to 
cst: ii)lish the summ as a scicncc and as the standard of life received 
official ICCOVnition. "js 

I to%vcvcr, the U111: 1))-ad Caliph, 'Umar b. 'Abd al-'Aziz, is ascribed with the role of 

mini, tlhc fist to ; ivr ofliciut recognition to the sunnah: 

-111c rule of 'Umar 11, %%ho had imbibed the spirit of the sunny in 
. lcditt. i, is but tt short cpisodc in the religious history of the dynasty to 
which he bclongcd. 1 Ic might be called the I-lezckiah of the Umayyad 

housc. llc attempted to give practical effect to the quiet work of 
theologians of the first century. Ilic catchword sunny attained official 
imporl: utcc during his Wile and he cndcavvoured to give it recognition in 
the outlying IU vittres of the cmpirc. "`b 

11r vivcs f; rcat c: ºti1lº: ºais to the pious nature of'Umar lI and his zeal for the sunnah, 
refcring to: 

-Umar, who was always rc, ttous to establish the sunna in all matters 

... "s' and "'Umar II %%ho %%-as imbued with pious Mcdinian ideas and who 
in. "tugurutcd the real cr, of religion which later flourished under the 
sponaOr, Iti(1 of the 

inynboll ul 0 rents thc s tin status to 'Umar b. `Abd at-'Aziz as that given by 

Goldzihrr, dt cribing him as: 

"i1c first man to glint}" hiin scIf to the concept sunnat an-nab more than 
to 41m ans iractibccl to other jxr, ons or localities ... "s9 

And rcrrrin j lo: 

' 11lc: xuiu: a of Cllr prt pphc: t, 
`U111Yir b. Fu)-`t\7.1z 

iiiiil di ttc foiiowcrs... '. �n 

and also 

ss Goldiihcr.. oI. 2. P. 7S. 
4 Ibid., p. 43. 

Ibid.. P. 29. 
sý Ibid.. p. 39. 

luytitwll, p. 34. 
``s Ibid.. P. 26. 

a concept emphasized for the first time by 
rather than by the prophet himself or his 
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"As mcntioncd ulxwc, "Urstar 11, more than any ruler before him, was 
dctcrininccl ein }; ranting tic sunny of the prophet a position as guiding 
principle in importance only second to the Qur'an. "61 

(6) Goldzihcr's idca th.. t criticism of the isn: 11 is applied to the isnäd but not to the 

nwin and his Vic%%, can the C ron°l°LY of the criticism is adopted more or less without 

altcration by Juy nik)ll. Ciuldrihcr stztcs that: 

"I, cbs tittcntion is paid to the contents of the tradition itself than to the 
authoritics in tllc i, n, 'il. Belief in the authenticity of a hadith stands or 
falls with their and, "traditions are only investigated in 
rcNpcct of their outward form and judgement of the value of the contents 
depends on the judl0Cltlcnt of the Correctness of the isnntld. "G3 Also, 

"Nola cly is allo«cd to sly: 'because the mal,: contains a logical or 
hi tnrical absurdity I doubt the corrrcUlcss of the ism&!. '" 

Am rc +lrtlin the c1ummiohy tu tlht criticism of the isnt. kl, he says: 

"It accrns icy iiavc bccn ißt t1Ic tinic of Ibn `Awn (d. 151), Shu'ba (d. 160), 
'Atxl AIlnh 1,. Mubiril: (d. 181) and others of their contemporaries that 
criticism ol'thc txuthorities be ins. ""s 

1uyntxall, uddrc+%ing; this is uc, states: 

"Scrutiny of intirnnants gavc way to the creation of the institution of the 
Isn; Z/ probably ist tlse earliest in the late seventies of the first century (the 
liste 694s). 'ilºc lrrr: il, if found 'sound', was thought to guarantee the 
authenticity of the arum it supported. 'Iltis scrutiny of isrräds resulted in 

an inctc. inoly sophisticated criticism which developed in the course of 
time into a separate science, whose birth can be dated to at least half a 
ccntury alter the birds of the Isu; il. 

But 4aulnlr criticism, mainly confined to ism id criticism, cane too 
late to ! come an adequate tool for sitting the material that could 
genuinely be ascribed to the oldest authority of its isnäd from that which 
coupd not thus be ascribed. And apart from its having come too late to the 

rescue of the developing / u1c h literature, it suffered from two serious, 
interrelated shortcomings both Pointing to its naivete:: 
(1)lsntUt... 

" ibid., p. 35. 
a: Go1Jr, lrct. %01.2. P. 134. 
`s Ibid.. P. 1.10. 

Ibid.. P. WI- 
"Ibid.. p. 835. 
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(2) the nc: ut"abscocc of the application of suitable criteria for probing 
I? sulnt%. ""' 

(7) Prior to tiic Commencement of p zlab al-71m, HadRh developed in each 

udmill6trativC Center independent of the others, according to Juynboll, then later 

ilhcir gcographically gvcific charactcr disapparcd. I Ic statcs: 

"It is hoped tu demonstrate that during the last two or three decades of 
the first century of the i lijralthe 700'-7'°' A. D. the interest for haditth 

slowly incrc; t cd in the separate udministrativc centres of the Islamic 
rmhirc. 

It is on pinpo sc that these centres arc referred to as ̀ separate'. One 
overall clutractcrihtic of Ja :d Is evolution in its earliest stages deserves to 
be cinplr: tsiml before anything clse. In the beginning there was little or 
no contact lxtwecu the centres esi ecially if they were far apart. In other 

i67 %%orcls, in each centre there circulated di ff c rent Ik is 

I is eorttinnuc : 

"'l*iºr prolifmºtion, collection and codification of 'iad lhs in the different 
ccntrts occurred, at kost during the first century, largely on a local scale. 
Until the middle of the first half of the second century (about 740) the 
centrc leere charaictcriicd 

by - among various other individual features 
- 

an overall regionalism wwhich, only with the onset of mlab al-'ilnr 
jou ncy. ', gradually disalilwared. "" 

Goldziher also 11-accts that tM! it/t devclopcd independently in various places, and 

pinicaints the cuntmenccmCIII of prilab id- Win while proposing that the local aspect of 

Carly 411IIi/: was crodcd by this phrnamcnan: 

"In the he inning of its development the }ladlth had local character. It 
lind its origin in Medina and from there was carried to all provinces of 
Islaun. on the other hand there is a large part of it which developed 
independently in the provinces. The pious in all lands circulated sayings 
of the Prophet, partly such as were current as prophetic teachings at the 
cradle of the sunny and 1%irtly such as only developed in the provinces in 

support for writc doctrine hieb grau up in particular circles there. The 

Ju)nboII. P. 75. 
Ibid., p. 39. 

ýý Ibid.. Pp- 75-6. 
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Muwlittt critics ttticrosch cs lint out the local character of many hadith. If 
tttcoloeiatns ofa particular province wished to fill the gaps in the tradition 
of their honte, they had no other recourse but travel to gain the 
opportunity of becoming pcnonalty acquainted with the hadiths of other 

`Iý lýrcýttinrrs. 

1 ie also Says: 

"''i'lcc r journcys al m) yielded important results for the practical 
development of the badith in Islam. Because of the ever increasing 

amount of jotstocyb for the Jettab, theologians succeeded in inserting the 
particular provincial traditions into the general, more and more uniform, 
fratnctwtL ofthe 

Will) ml-autb it) the cotiuucncclatcirt of Jalub Goldzihcr cites a story 

from tti ; 'c tou man ttcitttrc! Nlal: fiül, «ho dkd in 112, regarding his extensive 

travels in arvcr. i) cuuntrirs in sc.. ttila ofan authrntic statement on the rr(Jl of the 

di ýtributicrrt of ýý. zr i. ýcxtty'. I Je own concludes that, "These are the beginnings of 

the travels J7 talab crt"'llru.... "'º lie thus indicates that these journeys 

commenced towards the rod of the I" Century All, as is argued by Juynboll. 

Further, he ccºnsi&kt this story to, "... give some idea of the extent of such 

journey's orcoquiry tlurirtV the linst century. " 

(H) Gutcliihcr idctttitics tl plicnculmcnon of the fabrication of 1Yädrth by various 

parties that 41dulytrcl the I? uiac of Companions in later ages. He says: 

"N'ct anothcr a(Irt of intixiatrr must be mentioned in this context. This 
will show that Jt . cph lUals. -rtno had predecessors some centuries before 
him in Asi: t. We me tcferrin, g to the rlruammarht, the long-lived ones. 
't71cy Wong to the chapter of the inner history of the hadith, for the 

r ºrdfir} r, %ur. 2. r. i& . Ibid., p. 166. 
Ibid., p. s:. 

�3 



PART H: Chapter 7 

; jdvcatitutcj called mu "iinui: arb: recited traditions from direct contact 
tritt, the i'rcrplxct. In this they had an easier task than other inventors of 
11adid1% «ho also haJ to invent an Ist-ii which brought their saying into 
: otit; Ict rar ith the Tropftet. hic "long-lived ones' pretended to be 
'collymnion of tlfc I'top hct' and therefore had no need to devise 
ccýaý ýcc tiny; cljaiijs l : ttrrcri their information and Muhammed's 
econtntuniciti n, Thus te escaped fault-finding criticism if they were 
fortunate in obtaining, credence for their claim of having had personal 
contact %%itlh te 11topthct. We shall sec that they often succeeded in 
firrdin utliltlc audiences for their swindle. "" 

Jtl}lll l1, in turn, a -clt3 tit-it the m; jority of transmitters, dying at such advanced 

;ze, ptactiecti 1110 ý. IºItr tkkcciºtit nn, oily, this time, with regard to most of the 

suc ccx'. onr * 

-111c %,.,. t ttt plty of trattarttittct:,, dring at such advanced ages, may 
lawc pictcttctrd to he tauch older than they w°erc in reality in order to 
ratable lt at lc. nt the prol=ubility' that they could have met certain masters. 
In so quirt , tltcy° '+wc able to claim the coveted status of Successor 
rather Own that ol'Succc it or a Successor. 

It it. my conviction that by means of this age trick a large number of 
Sttccc : jor: undcr te try ditintti, ts undcscrvcdly enjoyed the privileges 
that % wilt %%ith thi% atatuai. 

Nil. P. 151 1. 
ju)r , ull 2. P. 17O. 
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CONCLUSION 

I1tic picccding study, bawd upon on analysis and detailed study of the 

evidence, II. I. N 5110%slt t11.1t among that %%hich Goldzihcr cites as testimony and which 

i!, a1C 5ui)jcCt or lilih mvc ndt, ti ac is not a Single piece of evidence to support his 

)iypotltic c or. 

1.1i1c in+olsctmyctnt of the Companions of the Prophet in fabricating Had /: 

Lu11G1 attributing II1cm to him. 

:. Ynic C\141Ci11'C ordi: putcti tvt%%vcn ih Um iyyads and t1u pious scholars. 

. 3. 'tic invo ctncnt of the 11 1))Iacis in the falsification of Nadith, or in the 

cýiýluit: ýti«tý ofrctt. tin pious scholars in order to justify what they sought to 

do, incltudinnE; the opjx)sing of ccrt: iin other pious scholars. 

`tltic involv°ct»citt of Umayy d sponsored theologians or leaders in the 

fabricating oftli4 kh to the ºxnciit of the Uma)yyads or their governments. 

S. '1i1c invol Clncnl of Pious scholm- in the fabrication of Nadith in general 

it l u. in5t th Umaa 'ad% in h. uticular. 

I lcncc, all of the people who : Ire tlic subject of Goldtihcr's accusations are in fact 

irttwrrtºt ortiºoac accm; 3tions. 

'1'liis study also 51lo tiºat no clear rund succinct expression exists concerning 

tier IJttr. ºyyad cra that dctnuanatt. nes that a certain scholar or governor indeed 
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fabricated a hadrth. It shows that no clear statement from a pious scholar exists to 

the effect that the Umayyads fabricated a had. th. 1 We also do not find a single 

statement from an Umayyad ruler accusing a pious scholar of fabricating a hadith. 

What we have from Goldziher are insubstantial conclusions drawn from a number of 

texts which are used by him in support of his hypotheses. Goldziher uses an 

authoritative tone and a self-consistent but largely erroneous interpretation of 

selected material to lend credence to his sweeping claims and theories. 

It is strange that Goldziher only accused a limited number of pious scholars 

of the fabrication of Hadith, and neglected to discuss the position of tens of other 

famous pious scholars, some of whom worked under Umayyad rule. We find for 

instance that al-Ya`qübi, one of the most important of Goldziher's sources, at the end 

of his discussion of each Umayyad ruler, provides us with the names of the most 

famous scholars of his time, a source which Goldziher could readily have drawn 

upon. 

Indeed, if we were to suppose that there did exist a ruler or pious scholar who 

was embroiled in the fabrication of a hadith or alhädnh, then according to the 

academic methodology this could not be considered as a valid basis on which to 

draw conclusions regarding society at that time. 

1 If any of them had been able to fabricate fiadith, the ̀ Abbasid caliph would have done so in the 
matter of the creation of the Qur'an and he would not have been forced into despotism while he had 
an army of scholars and judges, and the theologians and the ranks of the Mu'tazila. Al-A`zami says, 
"As an example, I cite the case of Ibn I ianbal and his clash with the dogma and creeds of the Caliph 
and Mu'tazilah sect. He asked the Caliph to bring forward a single hadrth of the Prophet that 
supported the official view. But the Caliph with all his power and an army of learned scholars was 
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In our opinion, and as proven in our study, Goldziher provides us with 

nothing but erroneous opinions and conclusions. He strives to employ and emphasise 

certain actions of the Umayyads - which were not approved of by certain scholars - 

and the opinions and actions of certain scholars towards certain issues, the most 

important of which was the issue of the inheritance of the caliphate, to support his 

theory concerning the fabrication of Hadith in the Ummayad era. So intent is he on 

proving this theory that he tries to bring forth any evidence he can, even if 

apocryphal. It is not impossible that his supposition of enmity between the 

Umayyads and the pious scholars is a reflection of his cultural heritage with regards 

to the state of the Jewish rabbis under the rule of the Romans. His depiction of what 

happened to the pious he himself likens to the situation of the rabbis when he says, 

"During the time when religious people were pushed into background by the rulers, 

they, like the Jewish rabbis under Roman rule, occupied themselves with research 

into the law, which had no validity for the real circumstances of life but represented 

for themselves the law of their ideal society. ,2 

Our study also shows clearly that Goldziher did not delve very deeply into the 

study of Umayyad rule and the biographies of those rulers and their subordinates and 

the religious personalities which he charges with fabrication of ffadith. The section 

that deals with these topics not only proves the points of weakness and defects in his 

theory and that the texts which he quotes do not accord with his conclusions, but 

unable to produce one. The fact that it was impossible to fabricate a hadnh on the authority of the 
Prophet that could go unnoticed by the scholars speakars for itself. " See A`zami 2, p. 2. 
Z Goldziher, vol. 2, pp. 41-2. 
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more seriously than this, it proves that his method of research is not academically 

sound. This is clear from the following points: 

1. Regarding some of Goldziher's references: 

Each subject has its own body of authoritative, original sources that should be 

consulted when dealing with it and various related matters. To ignore this fact would 

be to fly in the face of academic principles. Nevertheless, it seems to be the practice 

of some writers on Hadith or indeed in other fields to consult various irrelevant 

works and those compiled by tendentious or even anonymous authors. As can be 

seen from the following, Goldziher was one of these: 

(i) His neglect of the Qur'än: 

Goldziher does not display any awareness of the role of the Qur'an in 

explaining the importance of the Sunnah and of acting in accordance with it on an 

individual and governmental level. Nor does he turn his mind to the relationship of 

the Qur'an with the Sunnah, and the need of the Qur'anic texts for the elucidation of 

the Sunnah from the very first moment that they appeared. While he asserts that the 

greater portion of the prophetic ffadnh are nothing but a result of the religious, 

historical and social development of Islam, we find that the nature of the Qur'anic 

texts is such that they require further discourse and examples by way of illustration 

in order to explain them from their first appearance which led to the existence of a 

tremendous number of prophetic traditions. 3 The fact that Goldziher neglects to refer 

3 See above, Section 1 of Chapter 1. We have indicated in Section 8 of Chapter 2, `The Prophet's 
teaching of the Sunnah to his Companions, ' that there is not a single statement to indicate that the 
Prophet abandoned, even once, the Friday sermon, whether he was at Madinah or on a journey -the 
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to the texts of the Qur'an leads him to grave error. For example, when he brings 

proof for his theory concerning the development of the 5adnh, specifically that there 

existed amongst later Muslims, opposition to ascribing the word lhadrth to the 

Qur'an, we find that the Qur'an describes itself as hadrth in a number of places using 

this word. ' When Goldziher asserts that `Abd al-Malik Ibn Marwän wanted to 

transfer the hajj from Makkah to the Qubbat a1-Sakhrah in Jerusalem, he does not 

seem to be aware of the Qur'än's detailed description of the places outside Makkah 

where the hajj is to be conducted. ' 

(ii) His neglect of the books of Vad. the 

Despite mentioning some source books on ffadnh in the preface of his book, 

Goldziher does not turn to them except when he wishes to support his own point of 

view, and remains blind to the hundreds of pieces of evidence which conflict with his 

opinions. These include those which evince the role and activities of the Prophet in 

preserving the Sunnah and publishing it on a wide scale so that it would be 

practically implemented amongst those who lived at his time, ' and amongst those 

who continued to live until the last third of the first century of the hijrah, and who 

Friday sermons that he delivered in Madinah after his arrival, number about five hundred and ten. 
Even if he only spoke for, say, five minutes, then the possible hadnhs based on these words alone 
could well run into thousands. 
° See above, pp. 190-91. 
S See above, pp. 284-5. 
6 Al-A`zami noticed this as well; he says: "The first drawback in the setting of this picture is the 
complete omission of any reference which could shed some light on educational activities in early 
days. " A`zami, p. 11. 
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naturally passed the sayings and actions of the Prophet on to their sons - some of 

whom continued to live under ̀ Abbasid rule. ' 

(iii) His reliance on books whose authors are known for their anti-Umayyad 

tendencies: 

We should take into account that in fact most of the narrations about the 

Umayyads were written during the `Abbasid era, where ill-opinion of the 

Ummayyads was not uncommon. Therefore, it is the duty of a historian to be 

cautious when he writes on the Umayyads, as the entire literature available on the 

subject is the product of a period where anti-Umayyad sentiment ran high. Goldziher, 

when dealing with the Umayyads and IHadith has recourse to the unreliable works of 

Abü al-Faraj al-Isfahäni, al-Mas`üdi and al-Ya`qübi, who are considered, by Muslim 

scholars, to be tendentious, Shi`i authors, and as such can not be accepted as 

authoritative on matters related to the Umayyads. When writing about the Umayyad 

age or the first century of the hyrah, he should have been aware that academic 

methodology does not permit the use of these sources, let alone reliance upon them, 

except with great reservation because of the struggle that was taking place between 

the Shiites and the Umayyads. Alfred Von Kremer, for instance, says, "We should 

not forget, indeed, that the historians whose works have come down to us lived at the 

We may note also, his neglect of the books of Had. h terminology: 
Sezgin indicates that, "Goldziher fails to benefit from the books of Iladtth terminology 

known to him; parts of these were still preserved in manuscript form at that time. " Sezgin, vol. 1, p. 
119. This result in the disappearance of a number of facts with respect to that the writing down of 
Hadnh continued throughout the second half of the first century AH and the first half of the second 
century. 
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time of the Abbasid, when it would have been dangerous to say anything good or 

honourable of the Omayyad dynasty. "8 

Among the sources which Goldziher relies upon in his accusation of a 

subordinate of the Umayyads of hadith fabrication is the book al-Kärnil JI al-lughah 

by al-Mubarrad, which is primarily a book on linguistics. However, its author tended 

towards the ideas of the Khärijites, and it would have been better to preserve caution 

when relying on this source because of the intensity of the dispute between the 

Khärijites and the Umayyads which more than once resulted in war. 

(iv) His reliance upon a source of unknown authorship: 

He relies continuously upon the contents of Kita-b al-`Uytin wa al-hadä'iq fi 

akhbär al-hagä'iq which is of unknown authorship. Academic research should not 

be based upon sources of unknown identity, and in any case it does not take long for 

the reader to realise that its author is very biased against the Umayyads. It is as if he 

had decided to amplify their vices and obliterate their virtues as far as possible. 

Additionally, this source is not mentioned, and as such can be taken to be of little 

worth, by Muslim scholars who specialise in history. ' 

(v) His reliance upon literary sources: 

8 Orient, p. 163. 
9 We may also note, his reliance upon a source with no connection to the Umayyad age: 

A'Zaml states that, "J. Schacht says, 'Goldziher has pointed out that those traditions that were 
current in the Ummayyad period, were hardly concerned with law but rather with ethics, asceticism, 
eschatology, and politics' [citing: J. Schacht, A Revaluation of1slamic Traditions, JR. A. S., 1949, P. 
148]. This assumption, which was put forward by Goldziher and is accepted by Schacht and other 
scholars, is based on a misconception of the literary history of the Umayyad period, and perhaps the 
latter conception of Goldziher is based on the copy of Kitab al-Zuhd [Book of Asceticism] by Asad b. 
Miisd, which is mentioned by him, but which does not belong to the period referred to. Asad b. Miisd 
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Among the most important of this class of books that is relied upon by 

Goldziher, though having no connection with the disciplines of history or ffadnh, is 

Kitaä al Agl«: 1 which is a literary book of the first order and more specifically one 

which is associated with the singing of songs. Its author never claimed to have 

compiled it as an accurate historical narrative. Customarily, in literary sourcebooks 

the author seeks a strong literary style and pleasing mode of expression, possibly at 

the expense of other things, including factual accuracy. Whoever relies on a book 

such as this will definitely produce distorted ideas. For this reason, the scholars of 

Islam who specialised in history do not consider it to be a historical source, nor do 

they cite it due to their knowledge that it is a book of literature or adab in which the 

author does not identify the texts which he draws upon. Ibn Hajar himself mentioned 

a number of scholarly opinions on this source which lead the majority of researchers 

to deal with this source with restraint and caution. 10 

This reliance on tenuous sources began to disappear gradually from the works 

of later western writers, as is evidenced by Robson's writings on ffad. th which show, 

to a great extent, a dependence on the original sources -a fact that gives his works 

more credibility. ' 

was born in the early Abbasid period in 132 A. H. and died in 212 A. H. [citing: Tahdhib, vol. 1, p. 
260]" A'ýaml, pp. 8-9. 
10 Lis,, Di, vol. 4, p. 221, no. 584. 
11 "(1) In his two articles devoted to an investigation of the material of Uad-ith, he restricts himself to 
hadiths recorded in the six recognised books of Hadith, and justifies this by pointing out that "they are 
the works which are most generally recognised and they provide a representative body of material". It 
is also the case when he considers various reports pertaining to Jesus. 

(2) Dealing with badiths related to the Prophet, he examines only those ones recorded by al- 
Bukhdfl, who is, as Robson remarks, "generally considered the most reliable of all". 
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2. His conclusions are not arrived at by competent academic research: 12 

(i) Though Goldziher points to the opposition of Muslims to the attribution of the 

word 'hadrth' to the Qur'an, we find many transmitters of Hadnh relating a number 

of traditions in which the Qur'än is described as `hadrth'. 13 Similarly, we find that 

the Qur'an describes itself in a number of verses with this very word. 14 

(ii) Goldziher describes the arrogance of the Umayyad rulers, evidenced by their 

alleged repugnance at the idea of standing before the people during the Jumu ̀ ah 

(3) Considering recurrent forms in which badiths are presented, he confines himself to Wall 
al-Din's Mishkit al-Mayabjb, which provides a representative body of badiths from the works of al- 
Bukh5ffi, Muslim and others. 

(4) As for dealing with the Principles of Hadith, Robson usually consults recognised, original 
sources on the subject; his most common references are the following: al-Jarb wa al-tadB of Ibn Abli 
1jdtim, Marifat 'u1i7in al-badRh and al-Madkhal iIj kitA al-WE of al-Udkim, al-KifFyah of al- 
Khat-ib al-Baghdddi and Vlibn al-padith of Ibn al-ýaldb. For example, in discussing the different 
methods of receiving badiths, he gives a brief account of Ibn al-Sal5h's presentation of the issue, and 
in dealing with the different words which were used to report iliern', he represents the opinion of al- 
Ijdk-im, al-Khat-ib and Ibn al-ýalfib. To deal with the categories of transmitters whose transmissions 
may be accepted, and of those who are of a lower authority, he relies upon Ibn AN Udtim's 
classification in his al-Jarb iva al-fa'dB, then he quotes Ibn al-ýaldb for other information on the 
subject. Elucidating the difference between the Qur'dn and divine badiths, he depends on al-AbjdRh 
al-Qudsiffah of 'All al-Qdrii, al-Itb, ý'jt al-Saniyyah of al-Madan7i and al-TahdnaW-i's Dictionary of 
technical terins. 

(5) A quick comparison between Robson's article on Uadith in the new edition of the 
Encyclopaedia of Islain, and that of W. Juynboll under the same heading in the first edition of the 
encyclopaedia, shows how the work of the former differs in terms of objectivity and references to a 
great extent - an example that suffices to indicate Robson's dependence, as opposed to the latter, on 
the original sources. 

Moreover, Robson occasionally includes a full translation of the original source, in order to 
clarify the matter in question; in one of his articles, he gives a full translation of a section, which 
pertains to the following of the Sunnah of the Prophet, of JawAir al-Qur'jn by al-Ghazdri, in order to 
demonstrate his insistence on the following of the Prophet in the most minute details. " See 
Beyanouni, pp. 283-5. 
12 Sezgin also alludes to this when he says: "When a person discusses his research in detail and deals 
with it in a highly critical manner, lie feels that he has not delved deeply into the issue. " See Sezgin, 
vol. 1, part 1, p. 120. 
13 See above, pp. 188-9. 
14 See above, pp. 190-91. 
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speech. 15 However, it has become clear to us after careful study that they did not 

resort to sitting down except when there was an excuse. 16 

(iii) When Goldziher points to the hatred that the Umayyad caliph Yazid b. `Abd al- 

Malik allegedly had for Hasan al-Basri, and his desire to kill him because his 

pietistical opposition to him was repellent and inconvenient to him. However, it 

appears upon investigation that the Yazid that is dealt with in the text that Goldziher 

quotes is none other than Yazid b. al-Muhallab, and not the Umayyad caliph. It 

appears also that the stance that Hasan al-Basri took towards that event was in the 

interest of the consolidation of Umayyad rule. 

(iv) Goldziher accuses al-Zuhri of fabricating the Ihadrth about visiting the three 

mosques in order to realise the desire of `Abd al-Malik b. Marwän for the transfer of 

the lhajj from Makkah to Jerusalem. However, after an analysis and examination of 

the texts, we find that it is impossible to ascribe this charge to al-Zuhri. 17 Likewise, 

this study shows that al-Zuhri was not the only transmitter of this hadnh in his time. 

In fact, it was related by more than twenty of his contemporaries. 18 

(v) When he accuses Raja' b. Iiaywah of fabricating a hadtth to the effect that 

"Uthmän was of the habit of delivering the first khufbah standing and the second 

sitting, ' as a justification of the desire of the Umayyad rulers not to stand, a 

15 He says, "... standing in front of the community was apparently not to the taste of proud Umayyad 
princes" See vol. 2, p. 49. And further, "But their aristocratic arrogance - if the mind of those proud 
Qurayshites is pictured - seems to have revolted at the idea of standing like hired preachers before 
their subjects" See vol. 2, p. 50. 
16 See above, p. 307-8. 
17 See above, Section 3 of Chapter 5. 
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comparison of the text which Goldziher quotes with other relevant texts demonstrates 

that this was one of the sayings of the caliph `Abd al-Malik b. Marwän, and was not 

in fact said by Raja'. 

(vi) While Goldziher is of the opinion that the pious fabricated the hadith: `There 

will come emirs after me who will kill (yumiiüna) the calät' in an attack against the 

Umayyad rulers, we find this liadith to have been propagated to a greater extent 

during the ̀ Abbasid era. If we are to accept Goldziher's theory, that the ̀ Abbasid era 

favoured the Sunnah and the pious, this hadlth should have dwindled to obscurity. 19 

3. Generalising by taking a single or uncommon incident and enlarging it to 

cover the whole century as well as the entire Umayyad dynasty: 

Goldziher cites three events in order to prove the dissatisfaction of the pious 

with the chaotic conditions under the Umayyad regime, their revulsion towards 

despotic rule and their challenge to it with a kind of negative resistance in which they 

demonstrated their aversion in an open manner. These events however, took place 

within a single city of the Umayyad empire, and only traverse a period of about five 

years and approximately the rule of one caliph. Goldziher capitalises on the events 

which took place in this city - despite the fact that they do not in reality uphold his 

conclusions - to support an allegation that this pious dissatisfaction was to be found 

throughout the Umayyad empire, which stretched geographically from the western 

" See above, pp. 288-9. 
"See above, pp. 224-9. 
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borders of China to the south of France, and existed for a period of almost 100 

years. 20 

He also believes, despite the fact that on examination they do not support his 

viewpoint, that two examples of the Umayyad government's enmity towards the 

pious is sufficient grounds for generalising about the empire as a whole. 21 

As A`zami says: "If one were to utilize the technique of Goldziher's research 

and his method of generalization, one might draw the following picture of 20th- 

century Europe: 

1. Western Society is so corrupt that it uses holy churches for unholy 

purposes. 22 

2. People are so demoralised that they force 8 to 10 year old girls to earn their 

living as whores. 23 

3. There is no security, society being infested with gangsters and racketeers, 

and people live in constant danger to life and property. 24 

4. They are so cruel that they practice infanticide. 25 

The obvious absurdity of these conclusions is sufficient to demonstrate the 

invalidity of Goldziher's technique of research and his method of generalization. 

See above, Section 3 of Chapter 4. 
See above, p. 217. 

22 Drugs were passed at the meeting of church youth club. Daily Mirror, Apr. 17,1967. 
23 A man used two sisters of 8 and 10 for the purpose of procuration. The Times, Apr. 22,1967. 
24 Criminals in England steal E500,000 weekly, Daily Telegraph, May 2,1967. 
25 A City leads in legal abortions. The Sunday Times, page 3,5th Feb. 1967. 
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Even if we were to accept his generalization, it would be almost impossible to 

follow him to his extreme conclusions, because the references provided by him do 

not justify his assumptions. "26 

4. Quoting a text and dispensing with the part that conflicts with his view: 

Goldziher takes great pains to explain the first phrases of al-Tabari's 

narration in order to prove that official encouragement on the part of the Umayyads 

for the invention, dissemination and suppression of traditions had begun at an early 

stage. This narration takes up nearly three pages that illustrate the real meaning of the 

initial expressions that appear in the narration and have nothing to do with the 

fabrication, propagation, and suppression of hadiths. Goldziher however, dispenses 

with the parts of the narration which contradict his point of view. 27 

In order to prove the Umayyads' hatred of and aversion to pious scholars, he 

quotes an account of the threat made by al-Ilajjäj b. Yüsuf against Anas b. Mälik, 

and ignores the rest of the narrative which tells of the caliph `Abd al-Malik b. 

Marwän's censure and warning of al-Hajjäj; the subsequent apology that was given 

to Anas from the caliph and al-Hajjäj; and the respect that al-Iiajjäj paid to Anas b. 

Mdlik until his death. 28 

26 A'ýamli, pp. 11-2. H. Motzk-i also indicates that this is a recognised weakness in the work of 
Goldziher and Schacht, stating, "The source-analytical works of Heribert Horst, "Zur Oberlieferung 
im Korankommentar at-TabaFis, " Zeitschrifil der Dewschen Morgenlandischen GeselIschaft 103 
(1953): 290-307; Georg Stauth, Die Oberlieferung des Korankommentars Mugaihid b. dabrs 

(GieBen, 1969); Fuad Sezgin, BuhdrVnin kaynaklart hakkinda araytirjmr1ar (Istanbul, 1956); and 
others suggest that Goldziher and especially Schacht, viewed the isnid too skeptically and that they 
pencralized too quickly from single observations. " 
. 7, See above, Section 2 of Chapter 3. 

" See above, Section 4 of Chapter 4. 
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5. The reliance upon posthumous opinions: 

It can be seen that Goldziher has based certain of his conclusions upon the 

posthumous opinions of certain scholars regarding people who lived some time 

before them. He should have been alert to the distance in time between these 

opinions and the people about whom they are intended, for example, al-Mubarrad's 

opinion about al-Muhallab b. Abi Sufrah, or the opinion of Abü Däwüd a1-Masähifi 

about Shahr b. I iawshab. The first's ruling about al-Muhallab came about 200 years 

after his death, 29 and the second's ruling about Shahr came about 138 years after his 

death. 3o 

6. Citation of the apocryphal: 

The narration of al-Ya`qübi which contains the report that the Umayyad 

caliph `Abd al-Malik b. Marwän wanted to change the hajj from Makkah to Qubbat 

al-Sakhrah in Jerusalem and make the people circumambulate the rock instead of the 

Ka'bah, is considered to be an apocryphal narration from Islamic history and is not 

mentioned by any chronicler. Goldziher however, does not hesitate to cite it. 31 

Similarly, what was said about Shahr b. Hawshab - namely that he was discredited 

as a narrator of tradition because he held a government post - is also considered 

apocryphal and is not spoken of by any of the scholars. 32 The narration which 

Goldziher cites from Kita-b al-`Uytin wa al-liadä'iq that states that Rajä' b. Haywah 

29 See above, p. 314. 
3o Sec above, p. 327. 
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narrated hadith for the Umayyads in order to justify their sitting during the khutbah 

is also considered apocryphal because of the literary corruption which is present in 

it, 33 and the fact that not one of the chroniclers mentions it. 

7. Extreme interpretation of texts: 

While al-Mubarrad said, "Al-Muhallab [b. Abi Sufrah] may have fabricated 

hadJth in order to strengthen the Muslim's case and weaken the Khärijites case, " we 

find that Goldziher goes to an extreme in his understanding of this expression and 

says of al-Muhallab: "It is expressly reported of the great general al-Muhallab, the 

scourge of the Khärijite dissenters (d. 83), that he was concerned with falsifying 

traditions to encourage his soldiers against these mutineers. "M 

He points to the fact that `Abd al-Rahmän b. Khälid was for years an 

important official of Umayyad princes, and from this we are evidently to take that he 

was an figure of some importance for the Ummayads. However, we find that the 

complete period for which he occupied this position was two years, seven months 

and five days and that he was ousted for incompetence. 35 

When Mu`äwiyah ordered his governor al-Mughirah not to listen to the 

companions of `Ali, and to listen to and reconcile the companions of `Uthmdn, we 

find that Goldziher interprets the text with an extremity that results in distortion of its 

See above, pp. 281-2. 
32 See above, p. 327. 
33 See above, pp. 297-302. 
34 See above, pp. 314-5. 
35 See above, pp. 320-21 
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meaning. He takes it to mean that they refused to listen to the hadnhs of the 

companions of `Ali, and accepted the hadtths of the party of `Uthmän. In fact, the 

whole issue consists of no more than a series of disparaging remarks which do not 

substantiate the degree of invention or suppression of Prophetic hadiths that 

Goldziher alleges. 36 

When Yahyä b. al-Hakam asks ̀Abd Allah b. Ja`far: "Have you come from 

khibthah (filth)? ', 31 meaning by this the city of the Prophet, we find that Goldziher 

takes this solitary report of the description of Mad-inah in this way, and exaggerates it 

so that it becomes part of Umayyad terminology to call the city by this name: "The 

Umayyads called the Prophet's city al-khabitha, the dirty one [citing: al-'Iqd, II, p. 

140,8 from the bottom]. "3' This in addition to the fact that this is primarily a literary 

statement. 
39 

36 See above, Section 2 of Chapter 3. 
37 Al-Iqd, vol. 1, pp. 3134: 

, ýWLJ 
: JJ L-j' JJ %A- ý1 OL-r 4ý 0ý1' 4 JJ AJL-, - c_ýzLi L. U 

. -tjLAj jR6 y. 4L, 
Li, 

; UU1 

-611 YJJI J L-AL--1 -IiJ Li- 4. Ji 44 4-j 11 J-t-j 411 OLI- : J4 '4. * 
38 Goldziher, vol. 2, p. 46. 
39 We may add one further example: Yasin Dutton also noticed Goldziher's exaggeration. He said, "In 
this connection we may note that Goldziher's criticism that Mdlik "cares little about the rYJ7' since he 
"takes over and passes on unhesitatingly badiths told by the erotic singer 'Urwa ibn Udhayna" (see 
Muslim Studies 11: 135), is highly questionable. Firstly, that Mdik "cares little about the ryaT' runs 
counter to everything we know about Mdlik's strict standards of criticism of his authorities, which are 
readily apparent in the same source that Goldziher uses (see Tahdhi-b X: 5 ff), and we must therefore 
doubt very much whether Mdlik took over and passed on any badith "unhesitatingly. " Secondly, he 

relates only one hadith from Ibn Udhayna in the Muwatta'(see Mum 1: 314; Zur. 11: 333), and not 
"Padiths". Thirdly, to describe Ibn Udhayna as an "erotic singer" is misleading, to say the least. The 

passage in Kitab al-AghAllf to which Goldziher refers actually describes him as "one of the most 
respected love-poets of Madina, counted as afaqih and a mubaddith (sh. §'ir ghazal muqaddam inin 
shu'arg' ahl al-Madina wa-hinva nia'di7djj-l-fuqahd'wa-l-mzihaddith. 6i)" and mentions also that his 

grandfather transmitted from 'All (see al-Aghin! XXI: 162-3), to which al-Zurqdn-i adds that he was a 
man of good character (khayyir) and trustworthy (thiqa) (see Zur. 11: 333). It is hardly blameworthy 
therefore that Mdlik should transmit one badith from a man who was considered to be both afaqiý 
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8. Resorting to conjecture in the assessment of various issues: 

At times, Goldziher resorts to employing conjecture in making judgements 

where the issues he is discussing are of such importance that this is not acceptable. 

He begins by establishing his certainty of the role of the Umayyads and their 

followers in fabrication of ffad. Fth when he says: "A number of facts are available to 

show that the impetus to these inventions and falsifications often came from the 

highest government circles ... . "'0 Subsequently, however, he dithers between doubt 

and certainty in his expressions. For example: 

"We are unlikely to have even as much confidence as Dozy regarding a large 

part of the hadith, but will probably consider by far the greater part of it as the 

result of the religious, historical and social development of Islam during the first 

two centuries. "41 

"The greater part of the traditions invented for these purposes [for political 

,, 12 
and dynastic interests] were Probably due to official initiative and influence. 

"Amongst traditions which the mawl, §Layth b. Sa'd spread on the authority 

of the latter there are presumably many which were to benefit the prevailing 

political tendencies, because this 'Abd al-Rabmdn was for years an important official 

of Umayyad princes. "43 

and a nwPaddith and a respected member of the cultural community of his time. " (personal 
communication) 
40 Goldziher, vol. 2, pp. 43-4. 
41 Ibid., p. 19. 
42 Ibid., p. 52. 
43 Ibid., pp. 45-6. 
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"In general, all traditions dealing with the question of whether Syria or 

Medina had preference and answering it in favour of Syria are Probably due to 

Umayyad influence. "44 

"People who were nearer to the conditions of the time could judge things 

differently, like Ibn 'Awn who lived but a few decades after Shahr and Perhaps had 

proof that theologians in official position were used - or were willin without 

outward pressure, because of their interest in the prevailing power -to put into 

circulation tendentious traditions. "45 

Finally, after his extensive argument, Goldziher is left in the awkward 

situation of being unable to provide more than a small handful of allegedly fabricated 

bad. Fth, while if fabrication had been taking place with the ferocity that he alleges, 

there should have been a burgeoning body of examples from the period in question. 

He presents the following explanation: "The fact that, amongst the badiths that have 

been handed on to us, in spite of their being of a preponderantly tendentious 

character, the Umayvad ones are not well represented is no proof that they did 

not exist in a much greater number than they are found in our various 

collection S. 9"46 

This is an inherently weak statement, for if the fact that they are not found in 

the various collections is no proof that they did not exist previously, which by no 

means follows, where is the proof that they did exist? 

44 Ibid., pp. 45-6. 
45 Ibid., pp. 52-3. 
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It should be clear from the above that the reliance on Goldziher accepted by 

so many Western scholars is foundationless and that his high reputation amongst 

such scholars should be reconsidered. 

46 Ibid., p. 53. 
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GLOSSARY 

The meanings and definitions given below are according to the context in which 
the words are used in this thesis. 

adhin: the call to prayer pronounced loudly to indicate that the time of praying is 
due. 

abid. Fth: see bad. Fth. 

al-aýzab: 'the confederates'; parties; groups; the title of the 33 rd sfirah of the Qur'dn; 
also, a name of an Islamic battle. 

qjzj': pl. ofjitz'. Seefitz'. 
Anýdr: 'helpers. ' The Companions of the Prophet from the inhabitants of Madinah, 

who embraced Islam and supported him and who received and entertained the 
Muslim emigrants from Makkah. 

AnsdFi: singular of Ansdr. 
'Arafat: 'the plain of recognition. ' A place situated about 25 kilometers to the east of 

Makkah, where pilgrims stay on the 9th day of Dhfi al-Ijijjah in the I Oth month 
of the Islamic calendar. 

`ag: the mid-afternoon prayer. 

Ban-1 or Banii Isrd'11: the children of Israel, i. e. the Jews. 

Companion: one who saw the Prophet and believed in him; one of the Muslims 
living at the time of the Prophet. 

Dhfi al-ijulayfali: a place situated about II kilometers to the south of Madinah, 
where pilgrims assume the state of itrim. 

D. Tn: religion brought by the Prophets of Alldh. 
dirliann Islamic silver currency equivalent in weight to about 50 grains of barley. 

fajr or al-faji-: the dawn prayer, early morning before sunrise. 
farfi'iýf or al-far. §7ý1. an obligatory duty to All5h; also 'The law of inheritance' 

which designates the shares given to the relatives of the deceased which are 
fixed and described in the Qur'dn 4.11,12 and 176. 

hadith: every ýad. Fth consists of two parts, the isnid (the chain of transmitters) and 
the inam (text). Each of these two parts is of equal importance to a scholar. The 
latter as a report of the sayings or doings of the Prophet, forms the basis of the 
Islamic rituals and laws, and the former constitutes the credentials of the latter. 
According to Mupaddithk it refers to what was transmitted on the authority of 
the Prophet, his deeds, sayings, tacit approval, or description of his §ifit 
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(features), meaning his physical appearance. However, descriptions of this kind 
are not included in the definition used by the jurists. 

Harrah: An area of land that is covered with black stones; it is well-known in al- 
Madinah. 

hyrah: The Muslim calendar is recorded from the year of the migration of Prophet 
Mubammad from Makkah to Madinah. 

'. Td al-aýPzF the four-day festival of the Muslims starting on the 10 th day of the 
month of Dhfi al-Uijjalt 

'. Td al-fig: the three-day festival of the Muslims starting on the first day of the month 
of Shawdl, the month following Ramaddn. Fitr literally means 'breaking the 
fast'. The Muslims fast during the month of Ramadiin, then when Shawwdl 
comes, they break their fast. 

lmdm: a person who leads the prayer. 
inijinah: the station of Im5m. 
'ishzi': the night prayer, the time for which starts between one and one half hours 

after sunset. 
isnid: the chain of transmitters. See bad. Fth. 

al-jarp iva al-tadR: criticism and justification. 
iihid: 'an effort' or, 'striving': Holy fighting in the cause of Allah or any other kind 

of effort to make Allah's word (Islam) superior. Xhzid is regarded as one of the 
principles of Islam. 

jitz': a document containing Padith; can also refer to a section of the Qur'dn. 

Ka'bah: Ht. 'the Cube': A cube-like building built by Ibrahim and Ismd'll in the 
center of the house of Alldh in Makkah towards which all Muslims turn their 
face in prayer. 

khildfah: rulership. 
al-kIninuts: one-fifth of the war booty that is given to the bayt al-m&, (public 

treasury). See Q. 8: 41. 
khulbah: the sermon or oration delivered on Friday before the prayer or after the 

prayer at 'Id prayers and other occasions. 
kitab: book; writing material. 
kulub al-niasAnN: books containing the musnad of badTths. 'musnad' denotes a 

Padith which a traditionist reports from his shaykh from whom he is known to 
have heard a12jdf1h at a time of life suitable for learning, and similarly in turn 
for each shaykh, until the isnAd reaches a well-known Companion, who in turn 
reports from the Prophet. The term musnad is also applied to those collections 
of aýAd. Tth which give the ah. §Ath of each Companion separately. The largest 
existing collection of apAdRh of Companions arranged in this manner is that of 
Imam Abmad Ibn Ijanbal. 

maghrib: the sunset prayer. 
maqI77'or munqa#': an isnid from which a name has disappeared. 
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marjsR: pl. of nuirsal. If the link between the Successor and the Prophet is missing, 
the Padith is nuirsal (hurried), e. g. when a Successor says, "The Prophet said 

maifd% record of a word or deed of the Prophet reported by the Companion who 
heard or saw it. 

main: see tad. Fth. 

inalrdk: one whose tad. Flh is left aside, is invalid. 

niaivljý manumitted slave; Master or Lord. Also used for a freed slave. 
inaivq i7f. an isnid going back to the Companions, but stopping short of the prophet. 
Mind: a valley outside Makkah on the way to 'Araffit. It is five miles away from 

Makkah, where pilgrims stop for three days during the Pajj, and about 10 miles 
from 'Araffit. 

minbar: raised platform in a Mosque from which the khuffiah is delivered. 

al-nnifaissal (bizb al-inufa§ýsaO: last section of the Qur'dn containing the short si7rahs 
[i. e. from sl7ral Qjfto the end]. 

Hupadd. fih. ii or Mutaddithdn: pl. of Mubaddith: A narrator of ffadFth, a man 
learned in ffadlth. 

inuftf. a learned Islamic leader who gives or is qualified to give legal Islamic 
verdicts. 

Muhdjir: any of the early Muslims who had emigrated to Madmah in the lifetime of 
the Prophet, before the conquest of Makkah. 

al- nnt'inindn: the Believers. 

nwnqa#': see niaqtd'. 
al-Muqadditnah: introduction. 

inulau, -itir Padith: a bad. Fth which has been transmitted throughout the first three 
generations of Muslims by such a large number of narrators that the possibility 
of fabrication must be entirely discarded. Opinions differ on the number of 
transmitters necessary for tmvitur to be attained during each of the three 
generations: some authorities fix it at seven, some at forty, some at seventy, 
and others at still higher numbers. 

al-na, (m the I 01h day of the month of ME al-Vijjah on which all pilgrims slaughter 
their sacrifice. 

niýJ_b: minimum amount of property liable to payment of the zaka-h, e. g. nhýalb of 
gold is 20 nzithqJ7, i. e. approx. 94 Grams; niýJ-b of silver is 200 dirhams, i. e. 
approx. 640 Grams; nhyab of food-grains and fruit is 5 awsuq, i. e. 643.5 Kgms; 
nisa-b of camels is 5 camels; nhyalb of cows is 5 cows; and niýJ-b of sheep is 40 
sheep, etc. 

qiblah: the direction in which all Muslims must turn their faces in the prayer, i. e. 
towards the Ka'bah in Makkah. 

Qubbat al-ýakhrah: dome of the Rock. 

qk4. a special weight; sometimes a very great weight like Uhud Mountain. I q. Trdt= 
1/2 Daniq &I Danig = 1/6 Dirham. 
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qun i7l: a special invocation offered in the witr prayer at night or after the second 
rukiTin thefajr prayer. 

Quraysh: one of the greatest tribes in Arabia during the pre-Islamic era, which had 
great powers spiritually and financially both before and after the advent of 
Islam. Prophet Mubammad, was born into this tribe which dwells in Makkah. 

rak'ah: one cycle of ritual bowing and prostration in prayer. 
ruku': bowing in prayer. 

al-rasi7l: the Apostle of All5h. 

al-iwql pl. of ruqyah: divine speech that is recited as a means of curing an illness in 
someone who is sick. 

Mdaqah: voluntary alms, a charitable donation which does not require offer and 
acceptance and which moreover always irrevocable. 

, ýahaibah: pl. of Xpabf i. e. Companion. See Companion. 

Xý? aih: document; Booklet; a pamphlet. 
MPT, b: authentic. 
sa ýy: going 7 times between the two mountains of al-Safd and al-Marwah; one of the 

essential rites of both Pajj and 'unirah. 
Sal': a well-known mountain in Madinah. 

plaR prayer. There are five daily obligatory prayers in Islam, consisting of fixed 
sets of standings, bowings, prostrations and sittings in worship to Allah. 
Besides these, there are two types of optional §alA: 

1. sunnah; the optional p1A that one does before and after the obligatory 
one. These voluntary pla-hs fall into two categories: 

a. sunnah njuakkadah (confirmed). These types of pla-h were 
always regularly done by the Prophet. 

b. sunnah ghayr mWakkadah (not confirmed). These types of ýaia-h 
were often, but not always, practised by the Prophet. 

2. Others; any other plalh that one may wish to perform. 
al-ph§tzl j, §ndah: a term used for calling people to the Mosque for prayer or an 

important issue. This term has been used before and after the establishment of 
adlibi. 

saivin: fasting, during the month of Rama4dn or otherwise. 
sh-ah: an historical narration or biography. 

§iyzT1n: see pivin 
p1blif. pl. of ppifah 
siýW: prostration. 
shib-zP consultation, specifically between a ruler and his chief advisers. 
s 171-ah: a chapter division of the Qur'dn, of which there are 114. 

sib-at: see sib-ah. 
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Tabak: a valley about 700 miles north of Madmah where a military expedition took 
place against the Romans. This battle which was attended by at least 40,000 
people, was the last battle led by the Prophet himself. 

tafsk: commentary on and interpretation of the Qur'dn. 

al-laftygi: the greeting (see al-tashahhud below). 

tashrlq: lit. vb. 'to dry meat in the sun. ' lashr. Tq days are the 11", 12 Ih and 13 th of Dhfi 
al-IjiJah on which animals are sacrificed as an act of worship and obedience to 
Alldh, as was done by lbrdh7im 

al-tashahhud. rcfers to the words recited in the ritual prayers while seated that begin 
with 'al-lahi u7tu li-flahi'. These words are recited while sitting after two 
rak ahs and at the final sitting before salutation in Prayer. 

pivif. the act of circurnambulation of the Ka'bah seven times. 

unnnah: a nation; a people; a sect. Usually used to describe the Muslims. 
lzanrah: a lesser ceremony than bajj in which a person comes to Makkah during or 

out of the season of jiqjj and performs plv, ý'and sa'. T 

Mir: an odd number. Optional odd numbered rakah prayers performed after 'ishfi, 
prayer. Usually 3 rakahs are performed, but any odd number is acceptable: 1, 
5,7, etc. 

wiqlW: ablution made before saying the prayers in the traditional manner as 
described in gadith. 

zakak lit. 'purification. ' Obligatory charity which is one of the five major pillars of 
Islam. Zaka7i is a definite portion of wealth which is given to needy at the turn 
of the year. c. g: 

zaka7i on grazing camels; 
zak, 77i on grazing sheep; 
zaka7i for cows; 
the zakh7i on agricultural produce; 
the zaka7i on gold and silver coinage. 

zakit al-fig: an obligatory Mdaqah to be given before the prayer of '. Fd al-fig. It is 
obligatory for every fasting Muslim. 

zithr: the noon prayer. 
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