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ABSTRACT

The history of the text of the Qur'an has been a longstanding subject of interest
within the field of Islamic Studies, but the debate has so far been focused on the
Sunnt traditions about the codices of Caliphs Abl Bakr and ‘Uthman b. Affan. Little
to no attention has been given to the traditions on ‘Al b. abi Talib’s collection of the
Qur’an. The Shrite school of thought has claimed that ‘All b. abi Talib collated the
first copy of the Qur'an, right after the demise of the Prophet. In addition to several
Shrite traditions on the subject, there is also a significant number of Sunni traditions
in @ similar vein, recorded in some of the earliest Sunni hadith collections. The
present thesis examines both Shr'ite and Sunni traditions on the issue, aiming to
date them back to the earliest possible date and, if possible, verify their authenticity.
In order to achieve this, the traditions are examined using Harald Motzki's isnad-
cum-matn method. This method has been proven by Western academia to be an
efficient tool in dating the early Islamic traditions and involves analysis of both matn
(text) and isnad (chain of transmission) with an emphasis on finding a correlation

between the two.

Upon examining the variants of the relevant traditions, the thesis concludes that
with the aid of the traditions attributed to Ibn Sirin, the narrative on ‘Ali b. abi
Talib’s collection of the Quran can be dated back to as early as the first decade of
the second century. This is the earliest date to which the history of the text of the
Qur‘an can be traced through analysing Muslim traditions. In addition, in the analysis
of a tradition recorded in Kitab Sulaym b. Qays al-Hilali, 1 find that the traditions
concerning ‘Ali’s collection of the Quran were not only transmitted orally but also
recorded in written form, within the first half of the second century. This is, again,
the earliest date at which the collection of the Qur‘an in written format has been

mentioned.
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INTRODUCTION
In the introduction to The Formative Period of Twelver Shrism: Hadith as Discourse
Between Qum and Baghdad, Andrew Newman stresses the lack of interest in Shrite

hadith compilations in Western hadith studies:

The reader of the best-known sources in the Western-language literature on
hadith to the date composed by those scholars who may be said to have
established ‘hadith studies’ as a separate discipline in the West, may be
forgiven for knowing little, if anything, of the Twelver Shi’ 1 traditions, let
alone of ‘the four books” which together contain over 41,000 of the Imams’
statements: these scholars devoted scant attention to the Shi’ 1 traditions,

restricting their discussion of the hadith to the Sunni materials.’

Since then, by and large, there does not seem to be much indication that Western
academia has changed its attitude towards Shr'ite hadith compilations. In this regard
the debate about the history of the text of the Qur'an has been constructed around
the Sunni narrations, along with the study of some other peripheral evidences. The
Sunni traditions on the issue singled out mainly the first and third Muslim Caliphs,
Abi Bakr and ‘Uthman, as significant in the enterprise of the collection of the

Qur’an.

Little attention has been given to the related Shr'ite traditions on the subject, which
claimed that the fourth caliph or first Shi'ite Imam, ‘Ali b. abi Talib, carried out the
task before anyone else. Further, some Sunni traditions echoed these claims, yet
they have been overlooked and did not find their place in the on-going debate on
the issue. Considering Shi'ites’ longstanding opposition to the ‘orthodox’ version of
Islam, their sources could potentially produce a different perspective on the issue

and contribute additional evidence or arguments toward the debate.

! Andrew J. Newman, The Formative Period of Twelver Shiism (Surrey: Curzon, 2000), Xiii—xiv.



In order to fill this gap in the field of quranic studies as well as in hadith studies, the
present thesis will examine the traditions on ‘Al b. abi Talib’s collation of the
Qur‘an. Taking into account the fact that these traditions were not only recorded in
Shr'ite sources but that Sunni sources contain traditions in a similar vein, the thesis

will also delve into the relevant Sunni traditions.

For the analysis of the traditions, the thesis will employ Harald Motzki’s isnad-cum-
matn method. The method has proven to be an efficient tool in investigating early
Islamic sources and has endured as a reliable method despite strong criticisms. The
process entails gathering all the relevant traditions together with their variants on
the subject in question and producing isnad maps. After that, a comparative study of
variant isnad and matn clusters is undertaken with the aim of establishing a
correlation between them. The correlation between matn (text) and isnad (chain of
transmission) is crucial in the methodology as the existence of such a correlation can

then confirm the reliability or source value of a tradition.

In this regard, the aim of our study, first, is to date these traditions to the earliest
possible date, in order to find out at what point in time and place they were in
circulation. Further, if possible, the method will reach a conclusion about the
authenticity of these traditions. The method has previously only been employed on
the Sunni traditions, and this will be the first time it will be put to use on Shrite
traditions, therefore the present thesis will also be important in terms of
methodology as it will enable us to assess if the method can be applied to the Shrite

traditions.

In Chapters One and Two, I will present the debate on the issue from the
perspectives of both Western and Sunni academia. In this regard, the main focus of
Chapter One will be Western academia’s approach to the Muslim sources vis-a-vis
the history of the text of the Qur’an. I will first reflect upon the evolution of Western
academia’s approach to the genesis of the Qur'an, which initially suggested that
Muhammad had been deeply influenced by the Biblical teachings and relied upon

these teachings in his quest to form a holy book. For scholars such as Abraham



Geiger, the primary evidence for this assertion was the existence of Judeo-Christian

teaching in the Qur‘an.

In the mid 19" century, Aloys Sprenger challenged Western academia’s tendency to
accept the Qur‘an as the work of Muhammad, and argued that later Muslim scholars
through interpolations and omissions contributed to the formation of the Quran. At
the turn of the 20" century, Western academia’s approach toward the history of the
Qur'an changed, and the text of the Qur'an came under more careful scrutiny.
William Muir took the lead to employ textual criticism on the text of the Qur'an in
order to reinforce the argument about the influence of the Jewish sources on the

formation of the Qur‘an.

In the 20™ century, the attention of Western academia shifted to the reliability of the
Muslim hadith corpus. First Ignac Goldziher and then Joseph Schacht launched fierce
criticism about the authenticity of the Muslim hadith corpus and claimed that
traditions came into existence as a result of disputes between the Muslim political
and legal factions. Although such an assertion was not directly linked to the history
of the text of the Quran, it led to assumptions that if Muslim traditions do not have
any historical value, the traditions regarding the history of the text of the Qur'an

must be disregarded.

It took several decades for Western scholars to muster their courage and systemise
their theories in order to voice these theories convincingly. John Wansbrough
formulated the theories in his two important works: Quranic Studies: Sources and
Methods of Scriptural Interpretations, published in 1977, and The Sectarian Milieu:
Content and Composition of Islamic Salvation History, published in 1978. The two
books primarily argued that it was not Muhammad who preached from the Qur‘an;
rather the Qur'an was derived by scholars from the teachings of the Prophet over a
two hundred year period after the demise of the Prophet. In other words, the
Qur'an came into existence as a result of the collective work of the Muslim
community, long after the Prophet. Wansbrough'’s conviction led him to assert that

the events mentioned in the Qur'an have no historicity, and as a result the quranic



text has no historical value and should not be treated as a historical text. Instead, as
a religious text it has only literary value and should only be examined from the
literary aspect.

At this point, the confidence in the historicity of the Muslim sources was shaken
colossally and by and large, the value of Muslim sources rendered to literary devices.
However drastic it may seem, this view became a dominant discourse in the Western
academia for several decades, despite strong criticism from within Western
academia itself. One may argue that this was mainly due to the fact that there was

no alternative argument backed by a robust method to counter this approach.

Muslim scholars were the most troubled group in the face of such strong statements
about the Qur'an, and responded to the arguments of Wansbrough and his disciples,
referred to as the Wansbrough school, mostly by providing religious arguments. In
this regard, in Chapter Two I will take on the Muslim - or rather Sunni - response to
Western academia’s approach. In order to avoid duplication I will present the
traditional Muslim approach to the history of the text of the Quran in this chapter as
well, together with the Muslim response to Western criticism of the traditional

Muslim discourse and methods.

In the chapter, I will first take on the traditional Muslim approach that tends to
consider the matter a religious dispute between Islam, Christianity and Judaism, and
takes a religious stance against Western academia’s approach. Instead of addressing
the criticisms, they mostly discuss the cynical intentions of Western academia and
attempt to produce counter-arguments using some quranic verses and reasserting
the authority of the Muslim traditions. Muhammad Mustafa al-Azami’s work The
History of the Quranic Text: From Revelation to Compilation; a Comparative Study
with the Old and New Testaments will receive considerable attention as it stands as

the chief representative of the traditional Muslim approach to the debate.

Aside from the traditional approach to the debate, some Muslim scholars such as

Fazlur Rahman came up with more systematic answers to the claims of Western



academia. Rahman pointed out several weaknesses in the arguments of the
Wansbrough school which mostly derived from their selective approach the Muslim
sources including the Qur’an. Nevertheless, despite his ability to point out some
weaknesses in the Wansbrough school’s theories, Rahman'’s biggest handicap is that
he could not come up with a systematic method to assess Muslim traditions, which

would satisfy the standards of the academia.

In Chapter Two, I will also delve into other attempts of Muslim scholars that
received some support from Western scholars. One of these was to focus on the
historical implications of the quranic inscriptions on the Dome of Rock (or Qubbat al-
Sakhra), and present them as the much-needed historical data to defend the
historicity of the Qur’an. Further, I will delve into recent studies on the San‘a’ 1
manuscript. In their ground-breaking study, Behnam Sadeghi and Mohsen Goudarzi
published edited folios of San‘a’ 1 manuscript, which provided considerable

evidence for the early history of the text of the Qur'an.

In Chapter Three, I will first introduce the mainstream Shr'ite view regarding the
history of the Qur’an and provide a brief comparison of the approaches of the Shi'ite
and Sunni schools of thought on the issue. In this regard, Muhammad Hadi

Ma ‘rifat’s ten volume work, entitled al-Tamhid fi ‘Uldm al-Quran will be the main
reference for understanding the Shi'ite approach to the issue, as the work is
arguably the most comprehensive Shr'ite book on the science of the Qur'an. I will
note that Shr'ite arguments mostly accept the Sunni traditions on the issue despite
the Shrite claim that it was the first Shr'ite Imam, ‘All b. abi Talib who collected the
Qur‘an right after the demise of the Prophet. This copy was allegedly refused by the
Muslim community at the time and consequently remained only accessible to the

descendants of ‘Alr.

In Chapter Four, I will outline the methodology by which the traditions that are
thought to be from between the second and the sixth centuries A.H. will be
examined. The thesis has adopted the use of the isnad-cum-matn method and I will

argue that due to its holistic and systematic approach, this method fills an important



methodological gap in examining the early Muslim traditions. In short, analysis of

the traditions will consist of five stages:

1. All the variants of ahadith (traditions) on the subject will be gathered together, 2.
Isnad (chain of transmission) variations in the ahadith that are being treated will be
presented in the form of diagrams so that the transmission process is documented,
including the identities of common links and partial common links, 3. Then, through
a matn (text) analysis it will be examined whether the identified common links were
the real collectors or the professional disseminators of the tradition. This stage also
involves gathering the texts belonging to the different transmission lines in order to
carry out a synoptic comparison, 4. In order to establish if there is a correlation, the
gathered matn and isnad variants will be compared, 5. Finally, if the correlation is
established, the analysis process will then be able to conclude that the original matn

was transmitted by the common link.

In the remaining chapters (Chapter Five, Chapter Six, Chapter Seven and Chapter
Eight) in accordance with the requirements of the method, I will gather all the
variants relevant to the collection of the Qur’an. The variants will then be grouped
into four categories, according to whom they are attributed to, namely Muhammad
al-Bagir, ‘Ali b. abi Talib, Ja ‘far al-Sadiq and Ibn Sirin. Each cluster will be
examined in separate chapters and in the end the outcomes of the study of the

different clusters will be examined together.

My research, in total has located 31 traditions on the issue. Shr'ite traditions were
recorded in al-Saffar’s Basa’ir al-Darajat, al-Kulayni's al-Kafi, ‘Ali b. Ibrahim al-
Qummi’s Tafsir al-Qummi, and Ibn al-Nadim'’s Kitab al-Fihrist. Sunni traditions were
recorded in ‘Abd al-Razzaq's Musannaf, Ibn Abi Shayba’s Musannaf, Muhammad b.
Sa‘d’s al-Tabagat al-Kabir, Ibn abi Dawud'’s Kitab al-Masahif, Ahmad b. Faris's al-
Sahib f1 al-Figh, al-Haskani's Shawahid al-Tanzil, al-Khawarizmi’'s al-Manaqib, Abu
Nu ‘aym’s Hilyat al-Awliya’, Ibn Shahrashiib’s Managib Al Abi Talib, al-Durays al-
Bajali's Fada’il al-Qur’an, and Ibn ‘Abd al-Barr’s al-Isti ‘ab fi Ma ‘rifat al-Ashab.



Upon examining all these traditions we will attempt to date them and, if possible,
assess their reliability. The implications of the outcome of the study will then be

placed in the general framework of the debate on the collection of the Qur'an.



CHAPTER ONE

WESTERN SCHOLARSHIP AND THE EARLY HISTORY OF THE QUR’AN: A
SHORT HISTORY OF QURANIC STUDIES IN THE WEST

Discovering the biblical roots of the Qur'an

Western scholarship has shown interest in the Qur'an from the early period of Islam.
The initial works served mostly religious purposes as they were produced to defend
Christianity and Judaism against the emerging religion.? More serious studies on the
subject that approached the study of the Qur‘an through a historical-critical method
began to arise in the 19" century, and have continued to gain momentum since
then. The initial studies mostly paid attention to the similarities between Islam and
the Judeo-Christian heritage. They held the assumption that Islam was a sect, which

was derived from Judeo-Christian heritage.

In order to verify this assumption, they relied extensively upon the method of
examining ‘historical data’ that is thought to point out the strong presence of
Judaism and Christianity in the region and their influence on Muhammad in
establishing the nascent religion. The second methodology that they used was
literary analysis of the Quran. Western scholarship of the time analysed these words
comparatively with Biblical sources to strengthen their argument that Old and New
Testaments deeply influenced the Qur’an.. During their studies they did not hesitate
to use Islamic sources, and did not employ drastically different methodologies than

those used in Muslim scholarship.

Abraham Geiger, a German rabbi and scholar who founded Reform Judaism, carried

out one of the first historical-critical approaches to Qur'an. His work entitled Was hat

%A comprehensive study of the religious approach to Islamic history can be found in Robert G.
Hoyland, Seeing Islam as Others Saw It: A Survey and Evaluation of Christian, Jewish and Zoroastrian
Writings on Early Islam (Darwin Pr, 1998). Also see Writings, by St John of Damascus, The Fathers of
the Church, vol. 37 (Washington, DC: Catholic University of America Press, 1958)



Mohammed aus dem Judentume aufgenommen (Judaism and Islam) published in
1833, was based on the ‘assumption that Muhammad borrowed from Judaism’,? in
his quest to establish a new religion. Geiger’s work is very comprehensive as he
scrutinised the quranic verses comparatively with the Judaic sources to point out the
‘influence’ of the Hebrew Scriptures on the Qur'an. He also elaborated upon the
presence of the Jewish tribes in Madina in order to make the connection. The strong
presence of various Jewish tribes in Madina is crucial for Geiger’s thesis and enabled
him to argue that Muhammad interacted with these Jewish tribes at different levels,
and as a result, Jewish teachings influenced him. He further speculated that

Muhammad would learn them through word of mouth only.*

Jewish traditions and history had reached in the mouth of the people, as
certain to appeal powerfully to the poetic genius of the prophet and so we
cannot doubt that in so far as he had the means to borrow from Judaism,
and so long as the Jewish views were not in direct opposition to his own,
Muhammad was anxious to incorporate much borrowed from Judaism into

his Quran.’

Additionally, Geiger drew attention to the influence of two Jewish figures who played
a crucial role in Muhammad's ‘formation of the new religion”: ‘Abdallah b. Salam,
and Waraqa, the cousin of Khadijah were the two chief mentors of Muhammad who
helped him to get acquainted with the Jewish sources as both of them were Jews at

certain points in their lives.®

During the course of his work Geiger found out that there are many similar concepts
in the Qur'an and Jewish sources. For him these similarities strongly suggest that

Muhammad made use of the Jewish concepts while he was preaching the nascent

3 Abraham Geiger, Judaism and Islam, trans. F.M. Young, 1896, xxx,

* Geiger rules out the possibility of Muhammad’s personal acquaintance with Jewish Scriptures; his
opinion is based on examination of relevant verses of the Qur'an which convince him that the early
Muslims’ knowledge about Jews only come from their conversations with Jews. (Abraham Geiger.
Judaism and Islam. Translated by F.M. Young, 1896.p.18)

> Abraham Geiger, Judaism and Islam, 17.

®Ibid., 18 .



religion. There was no Arabic equivalent of these concepts, thus they were
expressed in their original language, Rabbinical Hebrew. In this regard, Geiger pays
particular attention to the words that have passed from Rabbinical Hebrew into the
Qur'an, and then into the Arabic language.” Geiger’s work was pioneering in its
methodology and conclusion, and hence influenced many later scholars. Especially
his methodology of studying the linguistic aspects of the Qur'an to discover
‘influence’ of Judaic sources, inspired many later scholars working in the field of

quranic studies.

Gustav Weil's Historisch —kristische Einleitung in den Koran (The Bible, the Koran,
and the Talmud; or, Biblical Legends of the Mussulmans) published in 1844 was
another important work that studied the Qur’an from a historical perspective. In his
book Weil studied stories of the Prophets in the Quran and compared them with
Biblical stories in order to make his point that Muhammad took these stories from

biblical sources and employed them in the Qur‘an.

Similar to Geiger, Weil believed that Muhammad learned Jewish teachings from the
existing Jewish tribes through word of mouth and with the help of some figures like
Waraga, ‘Abdallah b. Salam, Salman al-Farisi who spent considerable time within
the Jews and Christians before becoming a Muslim, and Bahira Muhammad met on
his way to ‘Buzra’ (according to Weil he was a baptized Jew), incorporated them into
Islamic teachings.® However, the work barely mentions the Qur'an, instead mostly
referring to legends taken from biblical sources into the Muslim works by some
Muslim scholars, which are commonly called isra7liyyat.° Therefore, the work largely

remains unsophisticated in comparison to Geiger’s work.

William St Clair Tisdall, on the other hand, in The Sources of Islam, published in

1902, maintained that ancient Arabs’ customs and beliefs also played a crucial role in

7 .
Ibid., 31.
8 Gustav Weil, The Bible, the Koran, and the Talmud; Or, Biblical Legends of the Mussulmans. (New
York: Harper & brothers, 1855), viii—xi.
% Gustav Weil, The Bible, the Koran, and the Talmud; Or, Biblical Legends of the Mussulmans.

10



the formation of the Qur'an.'® Nevertheless, he argued that Judaism was the main
element that influenced Islam through people like Waraqa, ‘Ubaydallah and some
Jewish friends of Muhammad through whom he gained access to the Jewish sources

and employed them in the formation process of the Quran.™

He seems to be the first person to mention the referential style of the Qur'an, which
later played a crucial role in Wansbrough'’s controversial theory regarding the
formation of the Qur'an. What Tisdall means by referential style is that in order to
understand certain verses of the Qur'an one needs to have knowledge about the Old
Testament. For Tisdall the Qur'an assumes the reader to have this knowledge and
the verses progress accordingly. In order to prove it, Tisdall examines a number of

events in the Qur'an that he believes had been copied from the Old Testament.?

However, Tisdall notices that although there are similarities between the Qur'an and
the Jewish scriptures, there are also noticeable differences in some stories, which
prompted Tisdall to conclude that Muhammad'’s knowledge of the Bible was
imperfect. But if the Bible inspired Muhammad, how did these differences come
about? Tisdall’s answer to this question is clear: At the time of Muhammad, a
number of Christians who belonged to unorthodox sects were present in Arabia.
Muhammad'’s knowledge about the Bible came from the followers of these sects who
did not have proper knowledge of the Bible and thus taught Muhammad from their
unorthodox sources. This is why the Qur’an narrates some of the Biblical stories
differently.™

Tisdall further argues that other cultures that existed in the region, such as
Zoroastrianism and Hinduism also influenced the Qur'an in the same way that

Judaism and Christianity influenced the Quran.'* Muhammad’s Companions, such as

19 \william St Clair Tisdall, The Sources of Islam, trans. Sir William Muir (USA: CSPI, LLC, 1902), 5.
U1bid., 22.

12 1hid., 9.

3 1bid., 30.

1 1bid., 50.

11



Salman al-Farisi, informed Muhammad about Persian tales and Muhammad

introduced them into the Quran.*

Hartwig Hirschfeld, whose important work entitled New Researches into the
Composition and Exegesis of the Qoran, published in 1902, believe in the strong
Jewish influence in Medina and its surroundings, which led many Arab families to
convert to Judaism as well as freely intermarry with Jews at the turn of the seventh
century. However, there were no Jews in Mecca and a very few Christians inhabited
in the city.®

Thus, Hirschfeld believes in inevitable strong Biblical influence on Muhammad.*’ This
influence did not only come from Jews and Christians of Mecca and Madina; it also
come from the Dead Sea that Muhammad passed by when he was leading Khadija’s

caravans to Syria.'® However, Hirschfeld continues:

This, of course, did not consist of systematic study nor regular instructions
from laws, morals, and parables, and supported by occasional notes gleaned
by stealth and learned in seclusion. Clothed, then, in Arabic speech, adapted
to the views, customs, and wants of the country the original of the
revelations are frequently hidden beyond recognition. This autodidactical
method of studying accounts for nearly all the peculiarities of the Qur'an. It

influenced Muhammad’s ideas and affected his style.*

Hirschfeld, disagrees with Sprenger regarding the role of Bahira as the secret tutor
of Muhammad and the author of the suhuf (loose pages). He simply believes that
suhuf did not exist in reality but only in the imagination of Muhammad. Rather,

Muhammad used the term to describe Pentateuch.? He considers ‘the story of

> 1bid., 61.

16 Hartwig Hirschfeld, New Researches into the Composition and Exegesis of the Qoran (London:
Royal Asiatic Society, 1902), 3.

7 1bid., 13.

18 1hid., 28.

19 1hid., 13.

20 Ibid., 22.

12



Bahira’ along with ‘the legends of [chapter] igra’and ‘the cleansing of the heart’ as
proof of the influence of the Bible on the Qur'an. This is because the stories are very
similar to Biblical ones.?! Hence, similar to the suhuf, Bahira was also a legend.?
Hirschfeld, throughout his work points out the similarities between quranic concepts

7 24\ 25

such as *human soul’,?® ‘resurrection’,?* ‘miracle’® etc. and biblical concepts, and

then illustrates how quranic verses are similar to the biblical verses.

Further, Alfred Guillaume, in his work entitled The Legacy of Israel, published in
1927, also believes that Islam made use of Judaic sources; the author elaborates
that this might seem to be complicated to understand, but in reality, it is not.
Complication arises due to ‘an intermediate legatee’ role of Christianity and once it is
acknowledged that the source of Christianity is Judaism, the complexity is
removed.?® It is obvious that Guillaume has similar feelings for Christianity in relation

to Islam, and does not consider it an authentic religion.

In order to prove his argument, he starts by elaborating upon the existence of the
Jewish diaspora in the Arabian Peninsula from the early periods. From the times of
Solomon there had been a Jewish presence in the peninsula due to commercial

relations and by the Seventh Century, Jews appeared to be well established in the
various cities including cities like Khaybar, Madina and al-T&'if.” He believed that it
was Muhammad who authored the Quran by making use of the Jewish sources

obtained from people who were not of Jewish descent but ignorant Arabs who had
recently converted to Judaism. This is the reason why the stories mentioned in the

Qur‘an in relation to Judaism differ from those in the Old Testament. In his

2! Tbid., 23.

22 Tbid., 25.

23 Ibid., 41.

2% Ibid., 43.

%> Ibid., 44.

%6 Alfred Guillaume, “The Legacy of Israel,” in Clarendon Press, ed. Edwyn R. Bevan and Charles
Singer (Oxford, 1927), 129.

%7 Tbid., 132-133.
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examination of certain verses he comes to the conclusion that the quranic verses are

inaccurate copies of the biblical stories.?

Guillaume also mentions the ‘referential style’ of the Qur‘an as certain parts of it are
unintelligible without referring back to the Old Testament.?® He then illustrates what
he means through a comparative study of the narrations of the same stories in the
Old Testament and the Qur’an, which convinces him that Muhammad was an
unsuccessful ‘interpreter of Judaism’.>° His views are very similar to those of

Tisdall:3! however, he ignores Tisdall in his book.

Geiger’s influence on the Western scholarship continued with Henri Lammens who
published L'Islam (Islam: Beliefs and Institutions) in 1928. Lammens also believed in
the Jewish influence on the formation of the Qur‘an during the Madina period*? as
well as the strong influence of the literature of apocryphal gospels.>® Similar to his
predecessors, Lammens accepted that the Qur'an was an authentic book and

personal work of Muhammad, collected during the reign of Caliph ‘Uthman.**

Arthur Jeffrey’s book The Foreign Vocabulary of the Quran, published in 1938, was
a result of a laborious work that examined 318 non-Arabic words mentioned in the
Qur‘an and traced them back to their ‘original roots’. The study was in line with the
previous works in the field and brought him to the conclusion that the Qur'an was
not only influenced by Judaic sources but also by the Christian sources; during the
time of Muhammad members of the two religions were strongly visible in the

Arabian Peninsula:

28 Ibid., 134.

29 Ibid., 39.

30 Ibid., 147.

31 Tisdall, The Sources of Islam.

32 Henri Lammens, Islam: Beliefs and Institutions, trans. Sir E. Denison Ross (Great Britain: Methuen
& Co. Ltd., 1929), 48.

33 Ibid., 50.

3% Ibid., 38.

14



[Muhammad] was greatly impressed by this higher civilization and
particularly by the religion of the great Empire of Roum, and there can be no
serious doubt that his conception of his mission, as he first clearly outlined it
for himself, was to provide for the Arabs the benefit of this religion and in
sonic measure this civilization. It was therefore natural that the Qur’an
should contain a large number of religious and cultural terms borrowed from

these surrounding communities.>

Although there were minor differences in the conclusions of these scholars, they all
have agreed on the official Islamic view in terms of the collection of the Qur'an and
did not question the authenticity of the Qur'an as the word of Muhammad. Their
common ground was that the Qur'an was deeply influenced by the biblical sources in

its formation period.

Theodor Noldeke’s work entitled Mohammedanism III. The Koran (republished under
the title of The Quran: An Introductory Essay in 19923¢) published in 1892 can also
be included this group of scholars. In his linguistic analysis of the Qur’an, Noldeke
criticised the content of the Quran®” and pointed out ‘errors’ in it>® as well as
highlighting the abrupt changes. Based on this analysis he simply considered the
Qur'an a bad copy of the Bible.*® He pointed out the use of Jewish and Christian

words in the Qur'an as proof of their influence on the Quran.*®

In terms of Noldeke's view on the collection of the Qur'an, he believed in the later
alteration of the text after the Prophet. Noldeke concurred with the official Muslim
story about the collection of the Qur'an that ‘Umar urged Abl Bakr and Abd Bakr
commissioned Zayd b. Thabit for the collection of the Qur‘an. Finally, at the time of

‘Uthman, an official copy was produced again under the supervision of Zayd b.

35 Arthur Jeffery, The Foreign Vocabulary of the Quran (Baroda, India: Oriental Institute, 1938), 30,
3® Theodor Néldeke, The Quran: An Introductory Essay, ed. N. A. Newman, Reprinted in 1992 (USA:
Interdisciplinary Biblical Research Institute, 1891).
37 :
Ibid., 8.
% 1hid., 10-12.
% 1bid., 12.
0 Ibid., 14.
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Thabit.* But his language is harsh and blames Muhammad for his lack of vision for

not initiating the compilation of the Qur'an during his life-time:

When Muhammad died, the separate pieces of the Quran,

notwithstanding their theoretical sacredness, existed only in scattered copies;
they were consequently in great danger to being partially or entirely
destroyed. Many Muslims knew large portions by heart, but certainly no one
knew the whole; and a merely oral propagation would have left the door
open to all kinds of deliberate and inadvertent alterations. Muhammad
himself had never thought of an authentic collection of his revelations; he
was usually concerned only with the object of the moment and the idea that
the revelations would be destroyed unless he made provision for their safe

preservations, did not enter his mind.*

The idea that the Qur'an was not collected at the time of the Prophet enabled
Ndéldeke to believe that Muhammad acted alone in his mission, without any support
from his people, if there was a mission at all. Néldeke’s paper is definitely apologetic
as he tries to defend Christianity and Judaism against Islam.* He is very biased
against the Prophet and he is not reluctant to show it in the work, going as far as to

insult him on many occasions.*

In his influential work The Life of Muhammad: From Original Sources, published in
1923, William Muir also accepted the official Muslim story on the collection of the
Qur‘an: Although the Qur‘an was not collected at the time of the Prophet,
unorganised fragments written on different materials were held under safekeeping
by the scribes and wives of the Prophet. Later these fragments were collected at the
time of Abl Bakr and ‘Uthman and distributed in the Peninsula mainly due to the

deaths of many memorisers (qurra) of the Qur'an in the Battle of Yamama.* He also

! Tbid., 23-24.

* 1bid., 22.

* Ibid., 29-31.

*1bid., 5-7.

* Sir William Muir, The Coran: Its Composition And Teaching; And The Testimony It Bears To The
Holy Scriptures. (London: Society For Promoting Christian Knowledge, 1878), 37-39, Sir William
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believes that the Quran in its present form ‘contains the very words delivered by the

Prophet.”®

Muir, however, undertakes a textual criticism of the Qur'an. He is the first Western
scholar to point out ‘inconsistency and contradiction’® in the text and the problems
with the chronological orders of the chapters of the Qur'an. He seems to be seriously
bothered by the order of the chapters, and tries to solve the issue by making use of

certain parameters:

First, the style: wild and rhapsodical in the early period, prosaic and narrative
in the second, official and authoritative in the last. Then there is the
development of doctrine and precept; the bearing of the argument, whether
addressed to the idolater of Mecca, to the Jew or Christian, or to the
disaffected citizen of Medina; to the believer oppressed and persecuted, or to
the same believer militant and triumphant. And, lastly, there are distinct
references to historical landmarks, which, within certain limits, fix the period

of composition.*

He also mentions some chapters that fit partially into a certain period and partially fit
into another period, which needed to be rearranged. Muir then on the basis of his

criteria rearranges the order of the Qur'an into six different periods:

1- The early period

2- The opening of Muhammad’s ministry.

3- From the commencement of Muhammad's public ministry, to the Abyssinian
emigration.

4- From the sixth to the tenth year of Muhammad's ministry.

Muir, The Life of Muhammad: From Original Sources, 1923rd ed. (Edinburg: John Grant, 1861), xx—
XXil.

* Sir William Muir, The Coran: Its Composition And Teaching; And The Testimony It Bears To The
Holy Scriptures., 40; Muir, The Life of Muhammad: From Original Sources, XiX.

* Sir William Muir, The Coran: Its Composition And Teaching; And The Testimony It Bears To The
Holy Scriptures., 41.

* Ibid., 42.
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5- From the tenth year of Muhammad's ministry (the period of the removal of the
ban) to the flight from Mecca.

6- The last period (Sdra revealed at Medina.)®

Muir’s work was certainly influenced by Weil’s; however instead of only examining
the stories of the prophets, he, mostly with the help of secondary sources, examines
the Qur'an textually and tries to establish a connection between the Bible and the
Qur’an. His motivation is not concealed throughout the book; similar to some of his
colleagues with a missionary objective at hand, Muir wants to prove that the Quran
is not an original text. It is rather an imitation of the Jewish Scriptures which was
initially, during the Mecca period, aimed at teaching Judaism to Arabs in their own
language as the Qur'an was thought to be a confirmation of Judaism. However,
Muhammad later deviated from this path and claimed that the Qur'an supersedes

the previous Books, and is the final word of God.*®

He scrutinises the verses of the Qur‘an that refer to the Jewish scriptures in order to
prove his point. His extensive study of these verses is perhaps the unripe stage of
what Wansbrough later would later call the ‘referential style”! of the Quran.
Wansbrough later took and developed it into one of the core evidences of his thesis
and came to his drastically different conclusions about the history of the text of the

Qur’an.

It should be noted that scholars like Angelika Neuwirth took a different approach to
the study of the text of the Qur'an and argued that textual analysis of the Quran
might provide information regarding its history . In one of her most recent works
she points out the relationship between the text and community in the case of the
Quran: 'The first distinctive characteristic of the Qur'an is that it is not an authorial

work compiled to edify random readers. It is in a unique way the property — or at

* Ibid., 42—-44.

>0 Ibid., 86.

> 3. Wansbrough, Quranic Studies: Sources and Methods of Scriptural Interpretation (Oxford
University Press, 1977).
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least the “heritage” — of a community.” She states that this strong relationship
demands a ‘contextual’ reading of the text of the Quran ‘as the transcript of the
emergence of a community that gradually develops a religious identity of its own’.>3
Yet, she continues, this contextual reading of the text is missing from the quranic

scholarship.

She further states that if such a reading is carried out effectively it might lead us to
tangible conclusions regarding the formation period of the text of the Qur‘an. In this
regard, she embarks on a sample study of Muhammad and Moses in the quranic
verses by comparing them to the biblical traditions. Her aim is to establish whether
the verses of the Qur'an concur with the events that took place during the advent of
Islam. She notes that during the Middle Meccan period there are unmistakable
indications in the relevant verses that the Muslim community wanted to divorce itself
from the Meccan idolatry culture and ‘relocate itself in an imagined space, the Holy
Land, the landscape of biblical salvation history dominated by the towering figure of
Moses.””* For her this is the very reason why the Meccan chapters are replete with
retelling of the Biblical stories, and pointing the direction of gibla is a clear

manifestation of this inclination among the Muslim community.

Further, again as a result of this tendency there is a strong emphasis on Moses as
the central figure in the Meccan chapters, but then as a result of the Muslim
community’s desire to emerge as an independent community in Madina, the
emphasis shifted to Muhammad instead. As Neuwirth puts it: ‘Moses will be
highlighted as the central figure in the process of the community’s shift from a pious

religious reform movement to a self-reliant religious community with a strong

52 Angelika Neuwirth, “Qur’anic Studies and Historical-Critical Philology: The Qur'an’s Staging,
Penetrating, and Eclipsing of Biblical Tradition” (presented at the International Quranic Studies
Association Conference San Diego, California: International Qur‘anic Studies Association, 2014), 1,
?3ttps://iqsaweb.ﬁIes.wordpress.com/ZO13/05/sandiego_keynote_an.pdf.

Ibid.

>* Ibid., 8.
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political identity of its own.”>

The comparison of the Qur'an and the biblical stories further strengthens this view.
Chapter Taha contains both Meccan and Madinan verses about Moses, and is thus a
logical choice for comparison. The conclusion of the textual study reveals that
Meccan stories in the chapter about Moses are similar to Biblical traditions in the
sense that they depict Moses as a ‘role model’ but in the Madinan verses his role is
relatively diminished and Muhammad takes over.”® The conclusion of the textual
study reveals that Meccan stories about Moses are similar to biblical traditions;
hence she argues that the authenticity of Muslim traditions that narrate the life of
the Prophet can be established. Neuwirth’s reading of the Qur'an provides a detailed
comparative textual analysis but her argument may be deemed circular as without
making any effort to establish the historicity of the traditions the method requires a

prior acceptance of the authenticity of Islamic traditions.

Neuwirth is aware of this but she is confident that there must be some truth in
Muslim accounts: This kind of reading of the Qur‘an is based on the conviction that
‘the narrative of gquranic origins transmitted in Islamic tradition is — at least in its
basic data — historically trustworthy.’ If there is any objection, she continues, the
accuser should provide the evidence for it: “To dismiss it would require falsifying

proofs.”” Despite this ostensible leap in her argument, she demonstrates that a
different approach to textual analysis of the Qur'an might provide different

conclusions.

Challenging the Muslim narrations
It seems that Sprenger was the first scholar to challenge the official Islamic view

regarding the formation of the Qur’an. In his work The Life of Mohammad, from

> Ibid., 10.
%% Ibid., 14.
>’ Ibid.
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Original Sources, published in 1851, Sprenger introduces the idea of the contribution
of the later scholars in the formation of the Qur‘an. A ‘mythology’, he avers, was
developed around Muhammad during the two hundred year after his demise.

Further, during this period

The apostles of the faith were anxious to satisfy their disciples on these and
similar points: for how should a proud Arab allow that his prophet should be
inferior to any other? Moreover, gross notions of a rude age were to be
covered and mystified, and questions, on which Muhammad had laid but
little weight, were to be developed. To supply what seemed to be wanting,
pious fraud assisted imagination, by furnishing arguments for its creations.
Well calculated fictions were believed in the age of faith; and many of them

became dogmas for succeeding centuries.>®

What Sprenger meant was that possible alterations and interpolations were later
added by Muslim scholars to the original Qur'an in order to elevate the status of
Muhammad in the eyes of his later followers. Yet, he does not doubt the authenticity
of the Qur'an as a work of Muhammad, withstanding the possibility of interpolations

by later Muslim scholars.”

Sprenger investigates the early Islamic sources and assesses their authenticity in
order to verify his argument. He suggests that Ibn Ishaq (d. 150/768) might be the
father of the ‘mythology of Islam’ as he was the one who wrote the first biography
of the Prophet on the request of Caliph al-Mansir.®® As Ibn Ishaqg’s main aim was to
‘edify and amuse’ his audience, he was not critical in collecting the traditions. He
further invented traditions and forged authorities to achieve his objective; hence the
early authors did not trust him.®* Having said that, Sprenger does not produce any
evidence to prove his allegation that it was Ibn Ishaq who fabricated these

traditions.

%8 Aloys Sprenger, The Life of Muhammad, from Original Sources (Oxford: Presbyterian Mission Press,
1851), 47-48.

> Thid., 63.

% 1hid., 69.

*! Thid.
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Sprenger then goes on to discuss work of Ibn Hisham (d. 212/828) who wrote
another biography of Muhammad; however his copy was less critical than that of Ibn
Ishag. Yet, this was the first original work that had been used previously by the

European scholarship.?

Another early biographer of Muhammad was Abu Ishaq, who according to Sprenger
was more honest than Ibn Hisham and Ibn Ishaq but made big errors in his
recording of the narrations. No existing work of Abu Ishaq has remained, but his
works have been constantly quoted in the histories of Abtu Hatim b. Hibban (d.
354/965) and occasionally by al-Wagidi (d. 207/822).%

Towards the end of the Second Century al-Wagqidi, who was considered to be an
‘Alawi, collected a number of books that had reference to the biographies of
Muhammad and his disciples. These works were later compiled into a giant collection
by his secretary Abt ‘Abdallah Muhammad b. Sa‘d b. Zuhrayi (d. 230/844) and
given the title of Tabagat al-Kabir, but now known as Tabaqgat al-Wagqidi. According
to Spengler, this work is the most reliable biography of Muhammad. Al-Tirmidhr (d.
279/892) and al-Tabari (d. 310/929) are also important scholars who collected
traditions on the biography of Muhammad. Al-Tirmidhi’s work is reliable; however
some parts of al-Tabari’s work are only available in Persian translation and thus not

very reliable.®*

Aside from coming up with the idea of interpolations and alteration in the Qur'an by
the later scholars, Sprenger concurs with other scholars of his time regarding the
influence of biblical sources on the Qur‘an. References to biblical stories mentioned
in the Qur'an convince Sprenger to believe that Muhammad was influenced by the

biblical sources in the formation period of the Qur'an. He then tries to find the

%2 1bid., 70.
3 1hid.
% Ibid., 71-72.
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source of the biblical teachings in the Qur'an and comes up with the argument that
some of the disciples of the Prophet taught him the Bible.®® In this regard, he
believes that it was Zayd b. Thabit, who was believed to be a Jew before becoming

a Muslim, who influenced the Prophet and taught him the biblical history.®°

Michael Lecker, a more recent scholar in the field examined traditions about Zayd b.
Thabit to trace his Jewish origin. According to Muslim sources ‘Abdallah b. Mas ‘td
who had his own copy of the Qur'an and was outraged with the works of Zayd b.
Thabit, ‘disparagingly’ mentioned Zayd b. Thabit as a former Jew.®” The author
cannot verify if Ibn Mas ‘Td invented this insult for Zayd b. Thabit but he has
evidence on the influence of Jews on Zayd b. Thabit during his early childhood. After
his father was killed in the Battle of Bu ‘ath, he was educated by the Jews and
learned Arabic from a member of a Jewish group called the Banu Masika which lived
in the lower part of Medina. Lecker has no evidence that Zayd might have been a
Jew but assumes it might have been the case.®® He believes Zayd’s ability to speak
Aramaic, Syriac or Hebrew further strengthens his hypothesis that he was a Jew

before becoming a Muslim.

There are two traditions that might be taken as a suggestion that Zayd, who was
eleven years old when the Prophet moved to Madina, could have been a Jew. ‘Ubay
b. Ka“‘b and ‘Abdallah b. Mas ‘d were bitter about ‘Uthman’s selection of Zayd b.
Thabit for the task of collecting the Qur’an. In this regard ‘Ubay b. Ka‘b
commented about Zayd: ‘T read the Qur‘an while this Zayd was still a boy with two
locks of hair playing among the Jewish children in the literacy (or Torah) school
(maktab).”®®

And Ibn Mas ‘Gd commented in the same manner:

% 1bid., 97.
% 1hid., 95.
%7 Michael Lecker, “Zayd b. Thabit, ‘A Jew with Two Sidelocks”: Judaism and Literacy in Pre-Islamic
Medina (Yathrib),” Journal of Near Eastern Studies 56, no. 4 (October 1997): 259.
68 H
Ibid.
% Idem., 259.
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... It was said [i.e., teasingly] to ‘Abdallah [b. Masjid]: "Would you not read
[the Qur'an] according to the reading of Zayd?" He said: "What business do I
have with Zayd and the reading of Zayd? I took from the mouth of the
Messenger of God seventy suras, when Zayd b. Thabit was still a Jew with

two locks of hair" (dhu'dbatani) [i.e., sidelocks].”

There is a possibility that Zayd was a Jew before becoming a Muslim; however, since
there is no strong evidence to prove this, it is also possible that as a bright young
man he could have been asked by the Prophet to learn the other languages spoken
in the region, and the best way for Zayd to learn the languages was to study in their
schools for some time. This would inevitably lead some conservative members of the
community to show a harsh reaction as such behaviour was not acceptable to them.
Ibn Mas ‘Td’s reaction to Zayd could also be explained from this perspective. Waraga
was another figure according to Sprenger who had helped the Prophet to put
together the Qur’an before his death.”! He also brings about the name of a
previously unknown figure; Addas, a monk of Niniva who lived in Mecca, and
allegedly taught Muhammad about biblical stories. In addition, Rabbis of Hijaz
taught him their legends.””

Sprenger also disagrees with the official Islamic view that the Prophet was an
illiterate man. He argues that the Prophet was not illiterate but pretended to be
illiterate, as he wanted to enhance his divine position by giving the impression that
the Qur'an is a miracle.” By arguing that, he further strengthens his position that
Muhammad studied the biblical sources and made use of them. He further argued
that some of the most prominent Companions of the Prophet, such as his step-son
Zayd and a former slave Bilal, were ex-Christians and also taught the Prophet about
the biblical scriptures.”* Yet again, his arguments remain hypotheses, as he provides

no concrete evidence to back them up.

79 Idem., 259.

’ Sprenger, The Life of Muhammad, from Original Sources, 98.
72 1bid., 99.

73 Ibid., 102.

74 1bid., 161-162.
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Leone Caetani was another important figure whose writings influenced the later
western scholarships a great deal, especially relating to the implementation of the
historical-critical method on the Islamic sources. His most important work on Islam,
Annali dell'Islam, was published as ten volumes in 1905. It was the result of
extensive research and travel to Islamic countries. An article entitled * ‘Uthman and
the Recension of the Koran’ was translated and published in The Muslim World
(October 1915) to make available in the English language Caetani’s ground-breaking
conclusions on the collection of the Qur'an. His ideas drastically differed from the
earlier scholars’ ideas as the paper argued that the Qur'an that exists in the present

day is not the very word of Muhammad.

He does not believe in the narration about the Battle of Yamama which was stated
as the main reason in the Islamic sources for the compilation of an official copy of
the Qur'an and existence of Hafsa’s copy’> which was used by ‘Uthman in the
process of compiling the official text. Contemplating upon the traditions, he argues
that Abd Bakr and ‘Umar initiated the collection of the Qur'an in Madina and this
took place independently from the Battle of Yamama. Besides, this was not the
official recension, but instead a local text similar to some other texts which existed in
different provinces at the time. There had been various copies of the Quran
compiled in the provinces, which were likely to include unauthenticated and
unwarranted verses. This uncertainty gave rise to ‘Uthman'’s enterprise to compile

an official version of the Quran during his reign.”®

As for ‘Uthman'’s recension, Caetani argues that it was motivated by political
reasons rather than religious concerns. ‘Uthman’s main aim for creating an official
copy of the Qur‘an for Caetani was to curb the power of an elite class called gurra

(memorisers of the Qur'an) who were privileged in the nascent Muslim community

75 Leone Caetani., “ ‘Uthman and the Recension of the Koran,” The Muslim World 5, no. 4 (October
1915): 380-381.
7® Ibid., 381-382.
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due to their knowledge of the Qur'an and wanted to turn this privilege into political
gains. ‘Uthman ordered a single official copy of the Qur'an and destruction of all the
other copies, and was thus involved in a decisive battle between the central state
and its rivals.”” The same argument was also put forward later on by D. S.
Margoliouth without reference to Caetani. He averred that since the Prophet did not
leave an official copy of the Qur'an behind, possessors of the fragments that
contained parts of the Qur'an gained significant status and influence in the
community; thus it was a political necessity for the third Caliph to challenge the

authority of this group and burn all the unofficial fragments.”

Further, Caetani deals with the authenticity of ‘Uthman'’s official collection as he
suspects some of the verses might have been omitted during the compilation
process. In the Muslim traditions regarding the collection of the Qur‘an, it was said
that every verse needed to be verified by two witnesses to be included in the
Qur'an. Caetani argues that some verses of the Qur‘an could have been suppressed
if they failed to fulfil the criteria.” Hence, Caetani takes Sprenger’s thesis further
and comes up with strong criticisms and forceful arguments against the Muslim

narrations on the collection of the Qur‘an.

However, to me he does not provide compelling evidence regarding the conflict
between the gurra and the central government. There were indeed political disputes
at the time, which eventually led to the assassination of ‘Uthman; however these
conflicts were mostly between different tribes and families. There was no sign of any
conflict between the gurra and ‘Uthman; in fact those who fought against ‘Uthman
had the least knowledge about the Qur'an. Hence Caeteni’s argument remains an

unsubstantiated theory.

’7 1bid., 387-389.

78 D. S. Margoliouth, “Textual Variations of the Koran,” The Muslim World 15, no. 4 (1925): 336,
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Richard Bell, another prominent scholar in the field is also critical about the
traditions that narrate the event of the collection of the Qur’an as he points out the
discrepancies between the different variations of the traditions regarding the initiator
of the idea of the collection of the Qur'an. The different variations of the tradition
mention the names of the first three caliphs who initiated the collection of the
Qur'an.® Further, Bell challenges the reasoning of these traditions: He notices that
in the Muslim traditions the most important reason given for the collection of the

Qur'an seems to be the death of a large number of qurra in the Battle of Yamama.

However this is not a very convincing story for number of reasons: First, very few of
the people who were killed in the battle were gurra (according to Schwally, only two
of them), they were mostly recent converts to Islam and were not expected to have
extensive knowledge of the Qur’an. Second, according to the traditions a significant
portion of the Qur'an had already been written down on various forms of material;
as a result, the death of some of the memorisers of the Qur'an should not have
alerted Muslim leadership that the Qur'an would be lost. Third, the allegedly official
copy did not have authority to the extent that one could have expected. Other
copies of the Qur‘an, collected by individual Companions, seemed to be regarded as

authoritative as the official copy in the different provinces.

Finally, for Bell, the involvement of Hafsa in the story is very suspicious. According to
the traditions, Zayd had earlier written the Qur'an on suhuf and this had been kept
by ‘Umar b. al-Khattab’s daughter Hafsa, who was a widow of the Prophet. Bell
rightly assumes that Zayd should have finished the work by the time ‘Umar
assumed office, and delivered the alleged official copy to ‘Umar, which the second
caliph then passed it to his daughter Hafsa. But it is difficult for Bell to accept that
‘Umar would have entrusted an official copy to his daughter. However, to me he
fails to note that according to the Islamic sources ‘Umar did not appoint a successor

to take office. He rather appointed a council who would choose the next caliph;

8 Richard Bell, Introduction to the Quran (Edinburg: Edinburg University Press, 1953), 40—41.
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therefore during the transition period it may be understandable that ‘Umar
entrusted the so-called official copy of the Qur’an to a family member of the

Prophet.

Although Bell does not believe that it was an official copy, he is certain that Hafsa
had a copy of the Qur’an on suhuf, ‘but it hardly appears that it was an official copy
made in the official way as the traditions asserts.”®! Basing his argument on Muslim
sources, he discusses four editions of the Qur‘an that existed in the period between
the death of the Prophet and the formation of the official Qur'an:

1. Ubay b. Ka‘b’s (d. 22/642 or 643) copy that was followed by the people of
Syria,

2. ‘Abdallah b. Mas ‘Td’s (d. 32/642) copy accepted by the people of Kifa,

3. Abi Misa al-Ash ‘ari’s (d. 42/662 or 52/672) copy accepted by the people of
Basra,

4. Migdad b. ‘Amr’s (d. 33/653) copy, accepted by the people of Hims.

But none of these copies has survived. There were small variations in the order of
the verses and readings between the copies but no major changes.? The Uthmanic
codex has also been kept intact.®* Bell further argues that Western scholarship has
always been suspicious of the traditions regarding the existence of hanifs (pre-
Islamic monotheists who lived in Arabia) at the time of the Prophet. However, they
are inclined to accept their existence ‘as evidence of the influence of Judaism and
Christianity upon the Arabs.” He does not believe such a group existed in history,

and rather views this idea as a product of Muhammad’s mind.®*

8 1hid., 41-42.
82 1bid., 40-41.
8 1bid., 43.
8 1bid., 12.
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Syriac influence on the Qur'an

Towards the end of the 19th century, Islamic studies were shaken by a wave of
criticism that put the reliability of the entire Muslim hadith (tradition) corpus into
question. Ignac Goldziher, in his iconic book Muhammedanische Studien, published
in 1890, introduced his famous theory that Muslim hadith literature was created as a
result of political dispute among political parties after the Prophet.® In his book,
Goldziher further argued that during the Umayyad and Abbasid periods the political
struggles between the rival factions to establish their political authority, gave rise to
the fabrication of hadith literature, which was heavily used as means of legitimising

the authority of the respective faction.®

Along with his in-depth study of the historical events, his two important pieces of
evidence regarding the nature of the hadith literature are important. The first is
about the oral nature of the preservation of the traditions. Hadlith were thought to
be committed to the memories of individuals and passed into the next generation
orally. For Goldziher this is strong evidence of unreliably of the traditions as they
were not written down in the early stages and thus could easily be manipulated.
Second, younger Companions narrated considerably more hadith than older
Companions, which goes against the expectation that since the older Companions
had spent more time with the Prophet, they should have been reporting more
traditions. Goldziher argued this despite his acceptance of the narrations on the
collection of the Qur'an by Abi Bakr and ‘Uthman.®” With regard to the Quran,
Goldziher pointed out some editorial problems: incoherency and disorder especially
displayed in the chapter revealed in Madina due to the misplacing of some verses

and interpolations.® He further stated that Muhammad used the history of the

8 Ignac Goldziher, Muslim Studies (London: George Allen, 1971).

86 Ignac Goldziher, Muslim Studies, trans. S. M. Stern and C.R. Barber (London: George Allen, 1971),
92-97.

87 Ignac Goldziher, Introduction to Islamic Theology and Law (Princeton, New Jersey: Princeton
University Press, 1981), 28.

8 Ibid., 29.
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Jewish scriptures and introduced himself as the ‘final link” who came at the end of
the chain of the Biblical Prophets.®®

Joseph Schacht, who was deeply influenced by the findings of Goldziher, further
developed Goldziher’s method regarding the authenticity of the Muslim traditions.
According to Schacht, traditional Muslim methods for the assessment of the
authenticity of the traditions are not acceptable as a historical analysis, thus they do
not bear any value for historical assessment. He provided a meticulous examination
of the Muslim traditions in his work entitled The Origins of Muhammadan
Jurisprudence was published in 1950. In the context of the development of legal
schools, instead of focusing on the political struggles like Goldziher, Schacht found
that most of the traditions that have been highly esteemed by the Muslim scholars

were fabricated.

He introduces his theory of ‘projecting back’, which later dominated the field and
became a frame of reference in Muslim hadith studies: According to his theory
asanid (chains of transmission) were later created by Muslim scholars and instead of
verifying transmission of Muslim narrations that are supposedly coming from the
Prophet himself, instead they go backwards; from newer transmitters to later ones
in order to establish the so-called authenticity for certain narrations and thus
strengthen the particular view of a legal school. Hence they are products of
forgery.”! If the argument is accepted then all the traditions regarding the early
history of the Qur'an become unreliable, and as a result it has forced scholars to
come up with new methods instead of taking the authenticity of Muslim sources for
granted. Alphonse Mingana, in this regard, seemed to be deeply affected by these

developments and lost his trust completely in the Muslim sources.

89 H
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Mingana’s article ‘'The Transmission of the Qur'an’ (1915-1916) was solely dedicated
to the topic and influenced by Goldziher. He was the first to point out the
unreliability of the early Islamic sources related to the history of the Qur'an. He did
not consider hadith a historical source; thus it became highly problematic to
establish the history of the collection of the Quran from the Islamic sources as the
earliest data are coming from hadith.®* With regard to the traditions on the collection
of the Qur’an, Mingana pointed out the time gap between the time in which the
alleged event took place and the dating of the sources that report the event. The
works of Ibn Sa‘d (d. 230/845), al-Bukhari (d. 256/870) and Muslim (d. 261/875)
are the earliest sources that contain transmissions on the collection of the Qur‘an,
which means there is approximately a two hundred year gap in the Muslim
sources.”® Even in these sources, according to Mingana, there are inconsistencies as
the traditions reported from the same persons have different versions, which

mention different Companions who collected the Qur’an.**

In order to reach his findings, alternative to the traditional methods, Mingana
employed a drastically different method. He suggested that non-Islamic Syriac
sources contain more important data than the Muslim sources. This is because for
him they are more reliable and closer to the event of the collection of the Qur'an.*
It is important to note that Mingana was the first who used the word ‘Hagarians’in
reference to Muslims.®® The word and the arguments mentioned in the book later
gave birth to Patricia Crone and Michael Cook’s controversial book Hagarism: The

Making of the Islamic World which will be examined in due course.

One of these Syriac sources Mingana mentions is the discussion that took place in
Syria between ‘Amr b. al- ‘As and the Monophysite Patriarch of Antioch, John I, (d.

17/639). Mingana wants to see if there is any mention of the Qur‘an in the

92 Alphonse Mingana, “The Transmission of the Qur'an,” Journal of the Manchester Egyptian and
Oriental Society 5 (1916 1915): 26.
93 H
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% 1bid., 27.
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% 1bid., 36.
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discussion, which would give a hint about the existence of the Qur'an at this date. In
his study of the text, Mingana heavily employs the method of argumentum e silentio,
and after going through the details of the discussion Mingana concludes that lack of
reference to the Qur‘an in the source indicates that the Qur'an did not exist in year
18 A.H. He also points out the fact that the Bible had not been translated into Arabic

at that time.”’

Mingana mentions a few other Syriac sources which do not mention a sacred book
of Islam and therefore concludes that: ‘it is evident that the Christian historians of
the whole of the seventh century had no idea that the “Hagarian” conquerors had
any sacred Book; similar is the case among historians and theologians of the
beginning of the eighth century.”® The Quran finds its place in Syriac sources only
towards the end of the eighth century. Mingana introduces a different story on the
collection of the Qur‘an, which is that the collection of the Quran was first initiated

t.°° Then ‘Uthman collected his own

by ‘All, and Abi Bakr later joined in the projec
version of the Qur'an which is finally edited by Hajjaj b. Yusuf at the time of Caliph
‘Abd al-Malik, who wanted to omit verses in relation to Banti Umayya and Bana

‘Abbas.'® Yet, he did not state why one should accept this version of the events.

In another important work entitled ‘Syriac Influence on the Style of The Kur'an,’
Mingana stresses the ineffectiveness of the methods that were used to examine the
Qur‘an. Instead of employing different methods, he calls for a criticism of the Qur‘an
similar to criticism of the Hebrew and Aramaic of the Jewish Bible.!°! He does not
believe in the authenticity of pre-Islamic material and asserts that the Qur‘an is the
earliest authentic Arabic book.'%* This is the premise upon which he builds his main

argument: Since the Qur'an was the first of its own kind, it might have been

% 1bid., 37.

% 1bid., 39.

% 1bid., 40.

100 1hid., 41-42.

101 Alphonse Mingana, “Syriac Influence on the Style of The Kur'an,” Bulletin of The John Rylands
Library 11, no. 1 (1927): 77.

102 Alphonse Mingana, “Syriac Influence on the Style of the Kuran.,” John Rylands Library Bulletin 11
(1927): 77.
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influenced by Syriac, ‘an older and more fixed literature’.!®® He then undertakes a
literary analysis of the Qur’an with the aim of finding its Syriac origins. He claims to
find evidence that some words do not make sense in their Arabic context, yet the

same words make more sense in their Syriac usage.'%*

Mingana came under heavy criticism for his methodology and conclusion. Nabia
Abbott is one of those who, in her work entitled The Rise of The North Arabic Script
and Its Kuranic Development, with a Full Description of the Kuran Manuscripts in
the Oriental Institute, published in 1939, challenges Mingana'’s usage of
argumentum e silentio on the Christian sources to argue that the Qur'an did not
exist in the early period of Islam. She argues that it was lack of interest and
obliviousness of the Christian scholarship to drastic developments taking place in
their neighbouring Arab lands, which prevented them from mentioning the holy book
of the nascent monotheist religion she therefore rules out Mingana'’s evidence and

methodology as ‘inconclusive’ and ‘circumstantial’:

Why should we expect writers whom their own written testimony proves to
have been so incapable of keeping up with the march of events all around
them that they even failed to realize that a new religious idea, monotheism,
was taking hold of their Arab neighbors and masters-Why should we expect
such a man to be so wide awake and so well informed as positively to know
of a Muslim book of which, at best, but a few copies were in existence and
those few carefully guarded from “unbelievers”? Even if we suppose that
some of them did know what was going on, their interest were so largely to
their congregations and to Christian heresy that the chances are as good,
particularly in early Islamic times, for their not mentioning the Kur’an as for

their mentioning it.'%°

103 Mingana, “Syriac Influence on the Style of The Kur'an,” 78.

104 1hid., 94.
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With regard to Mingana’s view regarding the collection of the Qur‘an at the time of
‘Abd al-Malik b. Marwan for political reasons, Abbott goes on to say that if it was an
issue of power, Mu ‘awiya (d. 22/680) who was considered to be the founder of the
Arab Kingdom, would have been a better candidate to collect the Qur'an as he had
the same motivations as ‘Abd al-Malik b. Marwan.®® She does not accept the
complete authenticity of ‘Uthman’s edition to the extent of Noldeke and Schwally;
her position on this issue is rather close to Sprenger and Hirschfeld who believed in
the existence of omissions and interpolations in the text. Further, on this issue she

concurs with ‘Abd al-Masih al-Kindi, Casanova and Mingana, who argued that al-

Sir Hamilton Alexander Rosskeen Gibb’s Muhammadanism, published in 1962,
similarly to the previous works, believed in the influence of Syriac Christianity on the
formation of the Quran.®® Concepts like tawhid (monotheism) already existed
amongst the Arabs. The idea was traced back to the group called hanifs; pre-Islamic
Arab monotheists who had not been considered Christian by Syrians and who
inspired Muhammad with the concept of monotheism.' However, a more significant
concept for Gibb, the Day of Judgement, was clearly influenced by the works of
fathers and monks of Syriac Christianity. His evidence for this is the obliviousness of
the Arabs to the concepts as mentioned in the Quran.! In terms of the formation
of the text, he accepts the Islamic version of the event and states that except for a
few details, the text in its present form was stabilised by the end of the first

century.!

Christoph Liixenberg (pseudonym), a contemporary scholar, religiously followed the

teaching of Mingana and tried to further strengthen it. In his book Die Syro-

106 1hid., 49.

197 1hid.

108 Sjr Hamilton Alexander Rosskeen Gibb, Mohammedanism: An Historical Survey, Second Edition
(New York: Oxford University Press, 1962), 37.
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aramaische Lesart des Koran, which has been translated into English under the title
of The Syrio-Aramaic Reading of the Koran, he claims that the argument produced
by Mingana about the influence of Syriac on the style of the Qur'an remained un-
refuted by the scholars. However, having said that he adds that the examples
produced by Mingana to support his thesis are ‘inadequate’.!'? In order to deal with

the issue he aims to take Mingana’s thesis further and strengthen it.

In this regard, Liixenberg’s aim is ‘to place the text of the Koran in its historical
context and to analyse it from a new philological perspective with the aim of arriving
at a more convincing understanding of the Koranic text.”*** His method involves
adjusting the reading of a nhumber of quranic phrases to restore ‘Ur-Qur‘anic’
version. Liixenberg’s main thesis revolves around the ‘Ur-Qur’an’ which he believes
to be the original Syriac version from which the Qur'an was derived. The ‘Ur-Qur‘an’
was not written in Arabic but rather in Syriac; yet later scholars either ‘forgot or
attempted to disguise’ what he believes to be the reality. Liixenberg further argues
that until the reign of ‘Abd al-Malik, the official language of the ‘Islamic State’ was

Syriac, and during his reign Arabic replaced it.

Contrary to popular belief, he argues that there has been a lack of oral traditions
about the Qur'an, which resulted in misreading of various words in the present
Qur'an.'* In order to study the text, Liixenberg claims that he employs textual
analysis in a systematic way. He uses the final edition of the Quran, the Cairo
edition (1923/24), as the basis, and then first tries to identify the words that have
obscure meanings. As criteria for identifying the obscure words he refers to two
important authoritative works respectively on the Qur'an and Arabic language: Tafsir

al-Tabari and Lisan.

112 Christoph Luxenberg, The Syro-Aramaic Reading of the Koran: A Contribution to the Decoding of
the Language of the Koran (Verlag Hans Schiler, 2007), 17.
113 H
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After identifying the words he searches for possible alternative semantic meanings
that make sense in the context of the text. For Liixenberg this process is usually
successful; if it fails then for the Arabic word he looks for a homonymous root in
Syro-Aramaic, which better fits in the context. If this also fails he proceeds to
change the diacritical points that exist in the Cairo edition of the Qur'an. Lixenberg
claims that these diacritical points had not been there originally and had been
‘erroneously’ added in a later period and, as a result, the actual Arabic word might
be a completely different one. In the next stage he takes on the changing of
diacritical points, this time however in order to reveal the Aramaic root beneath the
Arabic word.!> The stage is a very ‘rewarding’ one as in numerous cases what he
believes is the Aramaic expression gives the context ‘a decidedly more logical

sense.’!1®

In the final stage, having depleted all the other options, Lixenberg resorts to
translating the investigated Arabic expression back into Aramaic in order to
reconstruct their actual Aramaic meaning. Having employed this methodology on a
number of quranic expressions, he concludes that previous scholars have wrongly
assumed that the language of the Qur'an was in the qurayshi dialect of Arabic,
spoken in Mecca at the time of the Prophet. Instead, the language of the Qur'an is
an ‘Aramaic-Arabic hybrid language.**” 18 He further strengthens his point by

arguing that Mecca was originally an Aramean settlement.!*

The book is a very controversial work and has received severe criticism from within

the Western academia. De Blois has been the most vociferous critic of the book due

120

to Lixenberg’s method and conclusion. In his review " of the book, his first point of

departure is that unlike what Liixenberg suggests in his book, there is nothing new

15 1hid., 22-24.
116 1hid., 24.
117 Ttalics from the original source
Ez Luxenberg, The Syro-Aramaic Reading of the Koran, 327.
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about his arguments. Even in the classical period Muslim scholars debated the
existence of non-Arabic linguistic material in the Qur'an and concluded that non-
Arabic linguistic material existed in the Qur'an. However, this is not a significant
issue for them as all the languages were created by God and there is no problem in

Him using them in His revelation.!?

From a scholarly point of view, de Blois argues that if there are non-Arabic words in
Arabic it does not mean that Arabic is a ‘mixed language’. There were other
dominant languages in the region and, like any other language, it is normal for

Arabic to be influenced by these languages.

Aramaic was the principal cultural language of the area between the Sinai
and the Tigris for more than a millennium and it exercised a considerable
influence on all the languages of the region, including the Hebrew of the
later portions of the Old Testament. The Arabs participated in the civilisation
of the ancient Near East, many of them were Christians or Jews, so there is

nothing surprising about the fact that they borrowed heavily from Aramaic.

But this does not make Arabic a “mixed language.”?*

De Blois then takes on Liixenberg’s method. One of the main tenets of the method is
to believe that in many parts of the Qur‘an the final aleph (or alif) of an Arabic word
does not stand for the Arabic accusative ending —an; instead it indicates the Aramaic
ending of the determinate state.!? In this regard, Liixenberg tries to change the
reading of various verses in the Qur'an and hence make ‘better sense’ of them. Upon
examining a number of the examples that Lixenberg provided, de Blois concludes
that Lixenberg’s command of Arabic is inadequate and led him to wrong
conclusions. In any case Liixenberg’s way of ‘Syro-Aramaic reading’ does not make it

easy to understand the Qur'an.'?*

121 1hid., 92.
122 1hid., 92-93.
123 1hid., 93.
124 1hid., 93-94.
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According to De Blois, Liixenberg also confuses the origins of the words that are
included in the Qur'an and chosen by him to be examined. One of the examples De
Blois mentions is the words dinan giman (Q. 6:161). The words are in accusative
form and the translation of them is ‘firm religion” when the traditional Arabic
grammar rules are applied. However, for Lixenberg there is a syntactical difficulty in
this and this can only be shortened if it is read as Syriac dyn’ gym’(dina kayyama)
which then would be translated as 'a firm belief’. However, de Blois has a very
important point; the author overlooks the simple linguistic fact that ‘unlike Arabic
dinun, Aramaic dina does not actually mean 'belief, religion', but only 'judgement,
sentence'. Arabic din, in the meaning 'religion’, is not borrowed from Aramaic which
has a completely different meaning (judgement, sentence) but from Middle Persian
dén.' 1%

De Blois is not short of examples to show that Liixenberg is not fully aware of the
linguistics of Arabic, Aramaic and Syriac and hence makes grave mistakes in his
study when including the origins of the words. De Blois further argues that he is
inconsistent in his methodology as he randomly picks Arabic words that seem to

resemble to Syriac and changes the meaning according to Syriac lexicon.!?

The Wansbrough school

The 1970s were the turning point for the study of the history of the Qur‘an. Various
books appeared in this period which were highly critical about the traditional view on
the origins and early developments of the text of the Qur'an. The most notable of
these works were written by John Wansbrough,'%’ Patricia Crone and Michael

k128

Coo and Guinter Liiling.'?® These works posed fundamental questions vis a vis the

12 1bid., 94.
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origins and early history of the Qur'an, yet failed to provide ‘a satisfactory alternative
interpretation’.*® Nevertheless, they led scholars of the Qur'an to confront the
simplistic traditional view, which according to Donner was ‘derived ultimately from

Islam’s own dogmas about its origins,’ 3

and through different methods paved the
way for the possibility of new and radically different understandings of the history of

the Qur‘an.

Wansbrough wrote two important books, Quranic Studies: Sources and Methods of
Scriptural Interpretation** in 1977 and The Sectarian Milieu: Content and
Composition of Islamic Salvation History*** in 1978 to publish his decade-long
research on the origins of Islam and the Qur’an. The books revealed a ground-
breaking research that sent shockwaves across the field of quranic studies and

influenced a number of scholars who further developed his thesis.

In his study Wansbrough noticed the repetition of some central themes in the

Qur‘an: ‘retribution, sign, exile and covenant”:

Isolation of such monotheist imagery as is characteristic of themes like divine
retribution and sign, covenant and exile, indicates the perpetuation in Muslim
scripture of established literary types. And yet, the merely allusive style of
that document would appear to preclude positing the relationship of figural
interpretation (typology) admitted to exist between the Old and New

Testaments.'>*

The finding was crucial to his argument as it was evidence for the influence of the
Old and New Testaments on the Qur’an. This was his point of departure and he later

built his thesis upon this ‘evidence’. But, his argument was not new; as we have

139 Fred McGraw Donner, “The Qur'an in Recent Scholarship—Challenges and Desiderata,” in The
Quran in Its Historical Context, ed. Gabriel Said Reynolds (Abingdon: Routledge, 2008), 30.
Bl1dem., 30.
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mentioned earlier Spengler and Tisdall had already pointed out the same issue. It
seems however that Wansbrough systemised their thesis by heavily employing the

method of literary analysis.

Wansbrough examines the story of Shu ‘ayb as an example of the influence of the
Mosaic traditions on the Qur'an. For Wansbrough, the story of Shu ‘ayb offers strong
evidence of ‘literary elaboration’ of well-known prophetical reports. According to
Wansbrough ‘such elaboration is characteristic of Muslim scripture, in which a
comparatively small number of themes is preserved in varying stages of literary
achievement.”*> Another evidence Wansbrough states for the influence of the Old
and New Testaments on the Qur‘an is the ambiguous and ‘referential’ style of the
Qur‘an; that the Qur‘an alludes to Biblical stories, as for example in the story of
Joseph.3®

Wansbrough argues that in its reference to Biblical stories, the Qur‘an ‘expects the

reader to have familiarity with Judeo-Christian scripture’. He then asserts that

‘the quantity of reference, the mechanically repetitious employment of
rhetorical convention, and the stridently polemical style, all suggest a strong

sectarian atmosphere, in which a corpus of familiar scripture was being

pressed into the service of as yet unfamiliar doctrine.”*’

Second, Wansbrough points out the influence of Muslim scholars in the formation of
text of the Qur'an which he believes to be identical to the Rabbinical influence of
‘pre-creation’ of the Torah. He maintains that it was not Muhammad who preached
from the Qur'an; rather the Qur'an was derived by scholars from the teachings of
the Prophet over a long period of time. Al-Suyuti, Wansbrough claims, was one of

these scholars who expanded the meaning of the wahy from words of God to what

135 1bid., 25.
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was thought to be understanding of God's intention.'*® Al-Suydti used the
chronology of revelation or asbab al-nuzdl (occasions or circumstances of revelation)

to grasp the intention of God.

Wansbrough questions the historicity of the quranic material on the grounds of the
literary formulations of the events. He believes that the prevalent concept in the
Qur'an was that the events took place during the advent of Islam as an ‘act of
God".**® This, for him, meant that for him they did not exist in reality but in the
literary form, thus it is essential to carry out a literary analysis in order to study it.
However, the results of such a study will not verify the historicity of the events, as ‘a
literary analysis can, after all, only reveal what seems to be the essential role of
historiography, namely, the unceasing reinterpretation of tradition.”*® Thus, it
cannot answer the question of ‘what really happened’. In his complicated language,
Wansbrough means that since he argued earlier that the events mentioned in the
Qur’an have no historicity, as a result the Qur'an as a text has no historical value
and should not be treated as a historical text. Instead, as a religious text it has only

literary value and should only be examined from this aspect.

Wansbrough believed that none of the conclusions made by previous Western
scholars were correct and his approach was in this regard quite drastic: ‘Muslim
scripture is not only composite, but also, and such can be inferred from a typological
analysis of Quranic exegesis, that the period required for its achievement was rather
more than a single generation.”* What Wansbrough perhaps means is that the
Qur‘an is a collective product of Muslims, which came into existence two hundred

years after the Prophet in Mesopotamia.
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However, later scholars like Donner are not convinced with Wansbrough's conclusion
about the origins of the Quran. In his article entitled ‘Narratives of Islamic Origins:

The beginnings of Islamic Historical Writing’, Donner argues that

Wansbrough'’s hypothesis of a very late crystallization of the quranic text
outside of the Arabia is not in accord with the internal evidence of the text,
which implies a very early crystallization (before the first civil war (36-
41/656-61) and, for at least parts of the text, an origin in Western Arabia.'*

It is very difficult to understand Wansbrough’s works owing to their complex and
difficult style. But there are two works through which we may be able to gain a
better access to the ideas of Wansbrough, which will be examined in the next

section.

Decoding Wansbrough

One of the scholars who has unveiled Wansbrough’s thesis is Herbert Berg.!*
According to Berg, Wansbrough points to the difference in ‘exegetical material’ in
terms of function and style: By function he means the role a certain type of exegesis
plays ‘in formulation of its history by a self-conscious religious community.’
Borrowing some terms from Jewish scriptural interpretation, Wansbrough classifies
the material according to exegetical types (‘typical context’ or ‘*habitual framework”):
haggadic (narrative), halakhic (legal), masoretic (textual), rhetorical, and

allegorical.**

By style Wansbrough means the ‘explicative elements’ or ‘procedural devices’ which
have been employed by Muslim exegetes. Wansbrough identifies twelve such
elements: anecdote, prophetic tradition, identification, circumstances of revelation,

abrogation, analogy, periphrasis, poetic citations, grammatical explanation, lexical

%2 Donner, “The Historical Context”, 33.
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explanation, variant reading, and rhetorical explanation.!* Similar to Schacht, Berg
continues, Wansbrough believed that Islamic law emerged independently from the
Qur‘an as it was not used in an organised principle for passing Islamic rulings. The
Qur‘an later on gained status and was considered the source of Islamic Law. In an
attempt to incorporate the scripture into the existing legal system, jurists developed

the concept of asbab al-nuzdl, by which a historical order was asserted on the text.

It was subjected to the same requirements as legal hadith and so also
therefore produced in much the same way. This gave sunna priority over the
Quran, for the occasions of revelation material assumed the guise of

prophetic sunna.**

Although Berg gives a good insight into the thesis of Wansbrough, Andrew Rippin’s
work entitled ‘Literary Analysis of Koran, Tafsir, and Sira: The Methodologies of John
Wansbrough on Wansbrough’ is a more comprehensive and crucial text for gaining
access to Wansbrough’s works. In his article Rippin first discusses the idea of
considering religions ‘in history’, as Judaism and Christianity have both been
considered ‘in history’. Such a view for Rippin ‘has led to an emphasis on the desire
to rediscover "what really happened,"” ultimately, because of the underlying belief
that this discovery would demonstrate the ultimate truth or falsity of the individual

religion.™

According to Rippin, taking this view gives rise to an important problem in religious

studies: Historians suppose that

sources available to us to describe the historical foundations of a given
religion, most specifically the scriptures, contain within them discernible
historical data which can be used to provide positive historical results. In

other words, the approach assumes that the motivation of the writers of

“1hid., 272.

146 1hid., 273.

17 Andrew Rippin, “Literary Analysis of Koran, Tafsir, and Sira: The methodologies of John
Wansbrough,” in The Origins of the Koran: Classic Essays on Islam’s Holy Book, ed. Ibn Warraq
(Amherst, N.Y.: Prometheus Books, 1998), 351.

43



such sources were the same as the motivations of present-day historians,

namely, to record “what really happened”.*®

Rippin believes that Islam has also been treated as a religion ‘in history’, thus it was
assumed that its sources, such as the Qur'an are evidence of ‘what really happened'.
He argues that in order to get results from the sources we need to take note of ‘the
literary qualities of the sources available to us.”* This is important considering the
fact that the availability of historical material is limited in early Islam. Further
external sources are also limited and usage of them is problematic. Crone and Cook
heavily used external sources but attracted harsh criticism from academia even from
scholars like Wansbrough, who has criticised the work of Crone and Cook'* for

heavily relying on external sources.!

In their highly controversial work Hagarism: The Making of the Islamic World
published in 1977, Patricia Crone and Michael A. Cook argued that there is no hard
evidence within the Islamic sources regarding the existence of the Qur'an in any
form before the last decade of the seventh century. Even these sources, they
contend, have no historical value; the sources that can be considered historically
valuable began to appear from the middle of the eight-century. Considering the time
gap, it becomes ‘problematic’ to establish historicity of the Qur'an from the Islamic
sources. Hence, the suggestion of the authors, similar to Mingana, is to look for
external sources by which the authenticity of the Qur'an might be established.!*2
The earliest external source wherein there is reference to the Quran is dated back
to the late Umayyad period; a dialogue between an Arab and the monk of Bet Hale.
However, the content of this text could have been different from the text that is
existent today.!>* The religion of Muhammad, the book has made ample use of

Judeo-Christian heritage, and adapted their core concepts in a period of time after

%8 Ibid., 352.

1%91hid.352

150 Cook has later moved away from his approach to the early Islamic sources.
Bl 1dem., 352

132 Crone and Cook, Hagarism, 3.

153 1hid., 18.
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which the Qur’an safely came into existence.’ This transition took place mainly

during the reign of Umayyad Caliph Abd al-Malik.'*®

However, Michael G. Morony is not satisfied with the methodological preferences of
Crone and Cook. Their methodology to use hostile sources over the Islamic sources
without questioning their reliability does not make any sense to Morony. This is
because their decision to look at the history of Islam from the perspectives of Judaic
and Christian sources will inevitably lead them to the conclusion that Islam is a
messianic religion and therefore the Qur'an is a result of Judeo-Christian culture.
Their methodology is selective in reference to non-Islamic sources as they ignore
some other sources that contradict the authors’ conclusions about the history of the
Qur'an.'™® They also ignore the recent studies which argue historicity of the Islamic
sources and internal critics of the Qur‘an. Finally and more harshly Morony concludes
that ‘the argument is presented in elusive, allusive, symbolic language using
intentional malapropisms (“Ottoman rabbis”) for their shock value which seems to

obscure their points deliberately.’

Further, Crone and Cook appear to believe in the superiority of Judaism and
Christianity over other religions; thus ‘similarities and cross-influences’ between the
religions are interpreted as ‘intentional, one-way, post-conquest borrowings’.!*® It is
obvious to the reader that Hagarism does not clearly address the question of why, if
we can trust non-Islamic sources, can we not trust the Islamic sources and must
they be discarded completely? In return, it gives the impression that the
methodology of the Hagarism is built upon, authors’ ‘prejudices’, as Morony

mentioned.

1>% 1hid., 19-20.
155 1hid., 29.
156 Michael G. Morony, “[untitled],” Journal of Near Eastern Studies 41, no. 2 (April 1, 1982): 158.
157 .
Ibid.
138 1hid.
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Going back to Rippin’s description of Wansbrough; for Rippin, Wansbrough's Quranic
Studies deals with the formation of the Qur’an and exegetical writings.'*® Rippin

explains the methodology of Wansbrough in a simple way:

The basic methodological point of Wansbrough’s works is to ask the prime
question not usually posed in the study of Islam: What is the evidence? Do
we have witnesses to the Muslim accounts of the formation of their own
community in any early disinterested sources? The Koran (in the form
collected “between two covers” as we know it today) is a good example:
What evidence is there for the historical accuracy of the traditional accounts

of the compilation of that book shortly after the death of Muhammad?*®°

Rippin is dissatisfied with the works of other Western scholars in their study of the
Qur'an especially their answer to the question: ‘Why should we not trust the Muslim
sources?’. John Burton is one of those scholars, and in comparing the works of
Wansbrough and Burton in the light of their answers to the question, Rippin makes
the differences clear. Wansbrough took a more radical view, which to Rippin is the

ideal way to approach quranic studies:

[...] for example as argued by John Burton in The Collection of The Koran,
where internal contradiction within the Muslim sources is emphasized and
then that fact is combined with a postulated explanation of how such
contradiction came about. No, Wansbrough’s point of departure is more
radical: the entire corpus of early Islamic documentation must be viewed as
“Salvation History.” What the Koran is trying to evidence, what tafsir, sira,
and theological writings are trying to explicate, is how the sequence of
worldly events centered on the time of Muhammad was directed by God. All
the components of Islamic salvation history are meant to witness the same
point of faith, namely, an understanding of history that sees God's role in

directing the affairs of humankind.*®*

159 Rippin, “Literary Analysis of Koran, Tafsir, and Sira: The Methodologies of John Wansbrough,” 354.
160 H

Ibid.
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The concept of Salvation History is a Biblical concept and has a different meaning in
Christianity and Judaism. Wansbrough, who was influenced by the Biblical studies of
Gaza Vermes and Raphael Loewe!®? borrows the term and applies it to quranic
studies.®® Rippin acknowledges the caveats of using Biblical concepts in examining
the Qur'an, yet he makes it clear that this should not be taken as a negative
approach. According to Rippin, Wansbrough'’s aim is not ‘straightjacketing’ Islam into
a Christian framework’.** What salvation history means according to Rippin is ‘a
technical term referring to literature involved in documenting what could just as

easily be called ‘sacred history’ of man'’s relationship with God and vice versa.*®®

According to Salvation History, sources claim to be contemporary to the event that
they describe; however they were written in @ much later period which according to
Rippin suggests that ‘they have been written according to later points of views in
order to fit the purposes of that later time’.!®® This argument seems to be the

implementation of Schacht’s ‘projecting back’ theory on the history of the Qur‘an.

Muslim conspiracy against the Qur‘an

John Burton’s work entitled The Collection of the Quran was a provocative book on
the issue of the collection of the Quran. His findings — not his method — are very
different from any other western scholars. In his book, inspired by Schacht’s
findings, Burton studies the parallel developments of the Islamic traditions and the
appearance of major Islamic legal schools in four prominent centres of the time:
Mecca, Medina, Kufa and Basra. The relation between the two is the core point of
Burton's thesis, as he believes there was fierce rivalry between these legal schools;
they were ready to defend the position of their particular schools at any cost, which

entailed disregarding the clear rulings of the Quran.'®’

162 1hid., 361.

163 1hid., 355.

1641hid., 355.

16> 1hid.

1% 1bid., 355-356.

167 30hn Burton, The Collection of the Quran, First Edition (Cambridge University Press, 1977), 10.
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Having scrutinised a number of legal traditions and pointed out the inconsistencies
among them, Burton concludes that the rivalry between the legal schools went as
far as the fabrication of traditions that would reinforce their relevant school’s point
of view. For Burton, this fabrication process became so established that the opinions
of legal schools became a source of Islamic law along with the Qur'an and Sunna.'®®
According to Wilferd Madelung, Burton establishes his argument on the findings of
Schacht that Islamic legal traditions are unreliable. He extends his conclusions to the

traditions related to the Qur'an.'®®

For Burton the fabrication process required a number of tools to put the fabricated
traditions into effect: First the fabricators needed to devise a system through which
they could establish the reliability of the traditions and also attack the reliability of
rival schools’ views. This gave rise to the introduction of ‘isnad criticism’. Traditions
were classified according to the historical reliability of each individual who made up
the chain of narration of ahadith (mutawatir, mashhar etc.).}”® In the case of
contradiction between the verdicts of legal schools and verses of the Qur'an, another
technique was devised: Asbab al-nuzil. The technique aimed to give ‘context’ to

various quranic verses to bring them in line with the views of the legal schools.”

Asbab al-nuzil alone was not enough to ‘manipulate’ the Qur’an. The Qur'an was a
powerful source for legal rulings and hence posed a serious obstacle in the legal
schools’ assertion of their verdicts. In this regard, the method of al-nasikh wa-al-

mansikh'’? (abrogating and abrogated) provided a handy tool for the legal schools

168 1hid., 13.

169 \Wilferd Madelung, “Review: [untitled],” International Journal of Middle East Studies 10, no. 3
(1979): 429.

170 Burton, The Collection of the Qurian, 14-15.

711hid., 15.

172 These are jargons used in quranic studies to identify certain verses of the Quran that are
abrogated by other verses or traditions of the Prophet. In broad terms, those who believe in the
legitimacy of the concept argue that at the time of the Prophet some verses of the Qur'an became
irrelevant and thus needed to be abrogated. The number of the verses that are abrogated in the
Qur’an is disputed among Muslims scholars: it is thought to be 3 to 400 verses.
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to eliminate the effect of certain verses that went against their legal opinions, as
well as find legitimacy, in the Qur'an.'”® The concepts of aknasikh wa-al-mansikh
are crucial to the thesis of Burton and are intimately related to issue of the collection
of the Qur'an. In order to stress this connection, Burton asks ‘what, if any,
significance the principles of naskh had for the framing of the Muslim accounts of
the history of the Qur'an texts, and when and in what circumstance the texts were
envisaged as having been first assembled.””*

The concept of abrogation worked well for ‘manipulating” most of the ‘problematic’
verses of the Qur'an; however, an auxiliary method was needed to deal with some
other ‘inflexible’ verses, and therefore the variant readings of the Qur'an came into
existence. Through utilising this tool, the legal schools could easily bend the Arabic
grammar and give a meaning to the text which supports their point of view.'”> In
order to support his argument, Burton mentions the example of the verse about
running (tawaf) between al-Safa and al-Marwa Q. 2.158: ‘There shall be no blame
on him who performs tawaf between al-Safa and al-Marwa.” The verse permits
pilgrimages to tawaf at al-Safa and al-Marwa, the two holy places located in Mecca.
For Burton the meaning of the verse is clear; the legal ruling for the performance is
mubah (neither forbidden nor recommended). Yet, a tradition narrated from ‘A’isha,
reportedly the favourite wife of the Prophet, declares a different ruling: It is
forbidden to omit the performance of tawaf. ‘A'isha’s verdict is based on the variant
readings and she concludes that ‘omission of fawaf would have called a different
reading’ and convinces ‘Urwa, a companion of the Prophet, that tawaf between al-

Safa and al-Marwa cannot be omitted.!”®

Throughout his work, Burton makes abundant use of al-Tabart when he explains

the exegetical aspect of the issue, especially al-Tabari ‘s work Jami “ known as ‘the

173 1bid., 17.
174 1bid., 19.
175 1bid., 31-32.
176 1bid., 12-13.
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oldest of the surviving major special exegetical works'.}”” Burton then makes an
interesting conclusion: the general assumption that figh was derived from the Quran
was a false one; instead the Qur'an (he means variant readings) was derived from
figh. Legal schools created their own copies of the Qur’an that would concur with
their own legal points. In order to strengthen his conclusion, Burton examines
several ahadith that demonstrate how the variant readings of quranic verses led to

different legal rulings.’®

Burton comes to the conclusion that although the legal schools had their contentions
on many issues, they all concurred on one issue that the Qur’an was ‘incomplete”.}”®
The various tools that they used, especially the concept of abrogation, implicitly
gave rise to the idea of ‘incompleteness’ of the Quran. If abrogation was a constant
practice during the lifetime of the Prophet, so long as the revelation continued, the
Qur‘an could not be completed as some verses were omitted and some others
replaced by others. For Burton, this inevitably led to the acceptance of another
view: the Qur'an was not collected during the lifetime of the Prophet; many
traditions narrated that it was rather collected in a later period during the caliphs. In
order to support his point, Burton studies traditions regarding the collection of the

uran and finds many inconsistencies in them. &
y

Muslim legal schools, for Burton, devised certain methods, concepts and traditions
for matching their legal opinions with the existing quranic scripture. The most
important hurdle for them to overcome was the idea that the Qur'an was collected at
the time of the Prophet. If they could tackle the issue then they could easily ‘adjust’
the Qur'an according to the teachings of their schools. Upon saying that, Burton

states his overall verdict on the issue: in the light of the unreliability of the traditions

77 Burton, The Collection of the Qurian, 85.

178 1bid., p.34

179 By incompleteness he means the mushaf. For Burton there are two distinct names for the Quran,
mushaf and kitab that are mentioned abundantly in the traditions. Mushaf was thought to be the text
that we have at present in the incomplete form due to abrogation. However, kitab is the actual
source that included all the abrogated verses e.g. 'stoning' and 'suckling'.

180 Byrton, The Collection of the Qur‘an, 111-117.
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that claim the Qur’an was collected after the time of the Prophet, and ‘proven’
conspiracy against the Qur‘an, it was the Prophet who must have collected the
Qur‘an during his lifetime. Burton does not prove that the Prophet collected the
Qur‘an but instead in his in-depth study, he tries to disprove that the caliphs
collected the Quran. Hence his study does not lead to any conclusion about the

collection of the Qur'an at the time of the Prophet.

Many Western scholars do not agree with Burton's conclusion that the Prophet
himself collected the Quran. One of them is Madelung, who maintains that although
we accept the premise that some legal schools were motivated to undermine an
official copy edited and disseminated by the Prophet, this would not prevent other
parties and individuals from raising their objections against such a conspiracy. He
also challenges Burton’s argument that the most pressing motivation for the legal
schools to undermine the existence of the so-called Prophet's copy was the notion of

naskh al-tilawa dina al-hukm as it was rejected by some schools of thought. 8!

Concluding comments

In the first section (entitled ‘Discovering the biblical roots of the Qur'an’) of the
chapter I have noted that in the 19" century and the first half of the 20™ century,
Western scholars’ interest in relation to quranic studies focused mostly on the
influence of Judeo-Christian heritage on the Quran. From the methodological point
of view these works mostly relied on comparison of the Muslim and biblical sources,
selective usage of Muslim traditions (they tend to pick the traditions that support
their point of view and ignore those which contradicted their point of view) and

textual analysis of the Quran to support their arguments.

The most prominent scholars of the time were Geiger, Weil, Tisdall, Hirschfeld,
Guillaume, Jeffrey, Noldeke and Muir, as their studies left a long-lived legacy in the

field of quranic studies. Among these scholars, Geiger and Tisdall’s works were

181 Madelung, “Review,” 430.
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perhaps the most influential for the development of quranic studies in the West.
Geiger’s method of studying the linguistic aspect of the Qur‘an continued to attract
the attention of the consequent scholars and later evolved into the view that the
Qur‘an has only literary value. Further, Tisdall was the first scholar who mentioned
the referential style of the Qur'an. Geiger and Tisdall’s influence can clearly be seen
on the Wansbrough school, which adopted the arguments of the two scholars and

further developed them into a sophisticated method.

In the section, I also drew attention to Noldeke and Muir’s approach to the history of
the Qur'an. Their attitude can be considered traditional as they accept the traditional
Muslim narration on the issue. However, their works were still significant as they
provided a textual analysis of the Qur'an, which led them to question the format of
the Qur’an, especially the order of its chapters. Towards the end of the section, by
referring to the views of Neuwirth, who is a leading contemporary expert in textual
analysis of the Qur'an, I have noted that textual analysis of the Qur'an does not
always amount to pointing out its ‘errors’ and ‘inconsistencies’. Rather, it may be

used in establishing the historicity of the text of the Qur‘an.

Nevertheless, it must be noted that all the scholars mentioned above agree that the
Qur’an was the work of Muhammad. Thus they do not challenge the historicity of the
Qur‘an in the sense that they all concur that the originator of the Qur'an was
Muhammad, although he was deeply influenced by Judeo-Christian heritage in its
formation. Therefore, in general they (excluding Neuwirth) do not seem to debate
the history of the collection/compilation of the Qur'an as this was not directly
relevant to their arguments. Still, as we have noted above, the arguments and
methods of these scholars are very pertinent to the debate on the history of the
Qur’an as the later scholars who studied the history (or historicity) of the Qur'an

built their arguments on these scholars’ arguments and methods.

In the second section (entitled ‘Challenging the Muslim sources’), I have discussed
Sprenger, Caetani and Bell’s views. Unlike the first group, these scholars raised

doubt about the reliability of the early Muslim sources and authenticity of the
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Qur‘an. In this regard Sprenger argues that although Muhammad initiated the
compilation of the Qur‘an, Muslim scholars edited the Qur'an in later periods to
elevate the status of the Prophet. Caetani’s views are more pertinent to our study as
he developed a very different theory regarding the first collation of the Qur'an. He
opposed the view that ‘Uthman collected the first official version of the Qur’an and
argued that his codex was a local text and its collection motivated by the political
ambition of suppression of political opponents. Therefore, he speculates that during
the process of the collation of ‘Uthman’s codex there might have been some

omissions from the Qur'an that contradicted with ‘Uthman’s course of action.

In the third section (entitled ‘Syriac influence on the Qur‘an’), I first discussed the
influence of Goldziher and Schacht’s studies. Their works severely scrutinise the
early Muslim sources and traditional Muslim methods in assessing them. Goldziher
and Schacht then conclude that traditional Muslim sources and methods are
unreliable. Goldziher’s study focuses on hadith studies but influenced Mingana’s
approach to the history of the text of the Quran. Based on Goldziher’s findings,
Mingana suggests that since the traditional account of the collection of the Qur'an
comes from Muslim sources that were assessed according to Muslim methods, it
must be discarded. Instead, he makes use of non-Islamic Syriac sources and hence
sets a precedent for the use of external sources in the study of the history of the
Qur‘an. Most importantly, Mingana for the first time came up with a different date
for the formation of the official copy of the Qur'an: He concluded that Hajjaj b.
Yasuf, at the time of Caliph ‘Abd al-Malik, produced the final version of the Qur'an.
Mingana’s contribution to the debate regarding the history of the Qur'an is very
significant from two aspects: first, for diverting the attention of the scholars from
Muslim sources to non-Muslim sources, and second, for providing an alternative date
for the formation of the official version of the Quran. Lixenberg later adopted
Mingana’s method and argument, and attempted to further strengthen it. His study
resulted in a radical conclusion that the original language of the Qur'an is an

‘Aramaic-Arabic hybrid language.
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In the fourth and fifth sections (entitled ‘The Wansbrough school” and ‘Decoding
Wansbrough’), I have studied the Wansbrough school and the influence of its
proponents to the study of the history of the text of the Qur'’an. Wansbrough's two
influencial works, Quranic Studies: Sources and Methods of Scriptural Interpretation
and The Sectarian Milieu: Content and Composition of Islamic Salvation History
made a major impact in the field of quranic studies. His point of departure was the
influence of the Jewish scriptures on the Qur‘an. In this regard, his views carried the
hallmarks of Spengler and Tisdall, especially one of his core arguments, the
‘referential style’ of the Qur'an. Wansbrough further systemised their thesis by
heavily employing the method of literary analysis. He then reached the conclusion
that that the present Qur'an does not consist of Muhammad'’s teachings; rather it
contains Muslim scholars’ perception of the teachings which were filtered through
Judeo-Christian heritage and came into existence over a two hundred year period.
On the other hand, Patricia Crone and Michael A. Cook heavily relied on external
evidence and dated the history of the Qur'an to ‘Abd al-Malik’s reign in the
Umayyad period.

Finally, in the last section (entitled ‘Muslim conspiracy against the Qur‘an’), I studied
Burton'’s approach to the history of the Qur’an. Burton employed Schacht’s argument
on the traditions regarding the history of the text of the Qur‘an and through
‘disproving’ the authenticity of the traditions concluded that Muhammad personally

collated the Qur‘an.

The chapter has shown that Western academia has developed various arguments in
relation to the history of the text of the Qur'an. One may suggest that these
arguments seem to be mostly influenced by scholars’ adherence to a particular
method and one can never be sure what leads a scholar to adopt a certain method.
The process of adopting a particular method is a subjective process and there does

not seem to be a clear-cut explanation for it.

In any case, it does not make sense to adopt a method (or argument) that aims to

study the early period of Islam but leaves out Muslim sources. Such an attitude
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cannot be justified by certain theories that early Muslim sources are the result of a
later fabrication process. Even Muslim scholars agree that a significant number of
sources related to the early period of Islam contain some fabrication, but this does
not mean that they were all fabricated. As we have discussed in this chapter, there
are numerous flaws in such theories and it is very difficult to justify them. Of course,
there is some truth in those arguments such as that early Muslim sources amount to
oral traditions and it is difficult to establish the historicity of these traditions. Further,
traditional Muslim methods are deficient in assessing the reliability of the early

sources and there were attempts at fabrication by early Muslims.

Discarding the entire Muslim hadith corpus is not a solution to this problem of
uncertainty. Yet, excluding the scholars covered in the first section, the common
characteristic of all the methods that we have covered in this chapter is that they
build their arguments on this premise and consequently, they have come under
heavy criticism. In the backdrop of such a quandary, a third solution may be that
scholars of the early period of Islam try to devise more effective and competent
methods that can produce reliable assessment and dating of Muslim traditions, such

as the isnad-cum-matn method which this study has adopted.
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CHAPTER TWO

MUSLIM RESPONSES TO THE WESTERN CRITICISMS OF QURANIC
TEXTUAL HISTORY

In this chapter, I will discuss the Muslim reaction to Western scholars’ criticism of
the early Muslim sources. The justification for including such a chapter may be that
there has been an ongoing debate in Western academia regarding the history of the
text of the Qur'an and various attempts have been made to classify Western
scholars’ view on the subject. However, these classifications by and large are not
applicable to Muslim scholars who also contribute to the field. Whether one agrees
or not, some Muslim scholars showed a particular interest in this debate not only for

academic reasons but also due to the status of the Quran for Muslims.

In this regard, a number of Muslim scholars relied on purely religious arguments to
defend their positions. However, some other Muslim scholars, such as Fazlur
Rahman, Yasin Dutton and Behnam Sadeghi mostly relied on methods and
arguments that are acceptable by academic standards, although it is still evident

from their study that they have more than an academic interest in the subject.'®?

In order to make better sense of the study, I have divided the chapter into three
sections based on relevant scholars’ arguments and, most importantly, their
methods. The first section, entitled ‘Convincing “non-Believers” of the authenticity of
the Qur'an through the Qur'an: The Muslim approach to the history of the text’ deals
with the traditional Muslim scholars’ reaction to the debate, which they consider
merely a religious debate. They, in return, try to come up with religious arguments

and reassert traditional Muslim methods to deal with the arguments.

182 5ee Sadeghi, Behnam, and Mohsen Goudarzi. “San'a’ 1 and the Origins of the Qur'an : Der Islam.”
Der Islam 87, no. 1-2 (March 2012): 1-129. doi:10.1515/islam-2011-0025.
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In the second section, entitled ‘Arguing historicity of the Quran’, I will focus on
reformist Muslim scholar Fazlur Rahman whose approach to the debate is scientific
and thus very different from the traditional Muslim approach. He adeptly scrutinises
the existing theories about the history of the text of the Qur'an and exposes leaps in
these arguments. Still, he does not provide an alternative method to assess the
relevant sources. For these reasons I have treated his approach in the second

section of the Chapter.

In the third section, entitled ‘Use of Archaeological data’, the focus is on arguments
that are acquired through archaeological discoveries. Examination of archaeological
data has been considered the backbone of any historical study and some Muslim
scholars adopted this method to reach a breakthrough in establishing the history of
the text of the Qur'an. Therefore, the scholars who are included in this group are
different from the other scholars in the sense that they have a strong standing in

both argument and methodology.

Convincing ‘non-believers’ of the authenticity of the Qur‘an through the
Qur’an: The orthodox Muslim approach to the history of the text

As opposed to the Western scholars who treat the Qur'an as a historical or literary
object, Muslim scholars believe that the Qur'an was revealed from God through
Gabriel to the Prophet gradually and God Himself composed every word of it. Upon
receiving the revelation, the Prophet repeated the verses loudly to his followers and

his official writers who would write it down for him.

The increasing amount of criticism regarding the apparent inconsistencies in the
early Muslim traditions about the history of the Quran, and methodological
shortcomings of the orthodox Muslim scholarship to address the issues in line with
the Western standards, led some Muslim scholars to dutifully respond to the critics.
However, the volumes of these works have been small in number and some of the
most notable of these works will be discussed in this chapter. The previous chapter,

while reflecting on the Western perspective about the subject, gave a brief insight
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into the traditional Muslim perspective of the collection of the Qur‘an, thus in order
to avoid repetition the same information will not be discussed in this chapter;
instead previously unmentioned data that reflect on the Muslim response will be

discussed.

Muhammad Khalifa’s book The Sublime Quran and Orientalisn'®® is one of the
important works that tries to deal with Western scholarship’s criticism. His first point
of departure against criticism of the Western scholarship is the Qur‘an itself; he
argues that the Prophet faced similar criticisms at his time as unbelievers did not
consider him a Prophet and instead tried to undermine his mission by considering
him a ‘poet, a thinker, an epileptic or bewitched, or to have relied on Jewish and
Christian sources in composing the Book’.3* He believes the arguments that are held
against the Qur'an at present are of similar nature and therefore he uses relevant

quranic verses to counter the criticism of Western academia.'®’

He then takes on the argument about the Christian-Jewish influence on Muhammad;
although he accepts the reports regarding Muhammad’s travels to Syria and his
encounters with Christian figures such as Bahira (Sergius), he stresses that the
meeting was rather brief and took place long before the Prophet began to preach
Islam.®® Therefore, he rules out the possibility of Bahira’s influence on Muhammad.
As we have noted in the previous chapter, another person who is believed to have
taught Muhammad about Christianity was Salman, a close companion of the
Prophet. Khalifa’s response to this is that around two thirds of the Quran were
revealed in Mecca, but Salman joined the Prophet after his immigration to Madina
and consequently Muhammad had received most of the Qur‘an before he met

Salman. In light of this, Khalifa asserts that the argument is baseless.'®’

18 Muhammad Khalifa, The Sublime Quran and Orientalism, Second Edition (Karachi, Pakistan:
International Islamic Publishers, 1989).
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Khalifa has two main arguments to support the Muslim claim that the Qur'an was
revealed to Muhammad from God and that he transmitted it without any alteration.
The first is the literary style of the Qur'an and the second is the content of it. In
order to demonstrate the first, he points to the story of Labib b. Rabi‘ah (d. 661), a
very famous poet who lived at the time of the Prophet. The story goes that when
Labib, an idol worshipper at the time, sees the verses of the Qur'an on the door of
the Ka ‘ba, he becomes mesmerised with their eloquence and upon this immediately
professes Islam. The second incident is the conversion of the second Caliph ‘Umar,
once one of the archenemies of Islam, ‘Umar gets hold of a page on which some
quranic verses were written. Upon reading the verses he also becomes transfixed by

their eloquence and immediately becomes a Muslim. 88

Khalifa then uses arguments that underestimate the capabilities of Western
academia. He lambasts Western scholars for not having a deep understanding of
Arabic language and concludes that they are not capable of appreciating the
linguistic significance of the Qur'an.'® He then attempts to criticise Wansbrough’s
thesis that the Qur'an was developed two hundred years after the Prophet as a
result of the collective work of people who lived in the region. However, like his
other assertions, Khalifa’s argument is not very convincing as he cannot address the
criticism of Wansbrough accurately. Instead he expects Wansbrough to accept the
Muslim version of history which maintains that the Qur'an existed (not collated) at
the time of the Prophet, without explaining why. The strongest evidence he can put
forward is some verses from the Qur'an, however it does not make any sense since
Wansbrough claims that the Qur‘an was put together two hundred years after the

demise of the Prophet, thus cannot be used as an evidence.!*®

With regard to the evidences about the content of the Qur'an, he makes reference

to some of the verses that require scientific knowledge that was unknown at the

18 Muhammad Khalifa, The Sublime Quran and Orientalism, 18-19.
189 H

Ibid., 21.
190 1hid., 43.

59



time of the Muhammad,**! consequently pointing out the miraculous nature of the
Qur‘an. He keeps blaming Western scholars for ‘overlooking historical facts’ but he
does not grasp that they do not accept Muslim sources as ‘historical facts’; hence his

arguments fail to address the criticism of the Western scholarship. %2

Further, Khalifa contradicts himself as he very often refers to Western scholars’
account of the incidents that are believed to have taken place during the advent of
Islam, assuming that acceptance of these incidents by some Western scholars would
remove the doubts that have been cast on the authenticity of these events. In other
words, he is selective in his reading of Western scholarship as he accepts them on
some issues, which are seemingly supporting his arguments, but dismisses others

that go against his arguments.

Similar to some other traditional Muslim scholars such as Muhammad al-Azami,*** he
adamantly refuses to accept the possibility of the existence of personal copies of the
Qur‘an put together during the lifetime of the Prophet. This is perhaps motivated by
the fear that the existence of such copies would diminish the reliability of the official
story that it was ‘Uthman who collected the Qur’an first. In this regard, he argues
that Burton was mistaken in assuming that the alleged copies of Ibn Mas ‘tGd and
‘Ubay were the actual copies of the Qur’an. His opinion is that they did not have
copies of it but rather wrote comments on the Qur'an. Nevertheless, he fails to

provide a plausible explanation on the issue.'**

Khalifa finally discusses about the lack of understanding among the Western
scholarship on the issue of Meccan and Madinan chapters of the Qur’an. His
argument is that their criteria are not strong and based on conjecture, and he

believes that they were not able to understand the Qur'an. However, yet again he

91 1hid., 29-34.
192 1bid., 44.
193 Muhammad Mustafa al-Azami, The History of the Qurianic Text: From Revelation to Compilation; a
ggmparative Study with the Old and New Testaments (Leicester: UK Islamic Academy, 2003).
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does not provide any systematic criticism or method to deal with the claims of the
scholars such as Bell, Muir and Noldeke.'*® His approach is mostly out-dated and
appeals only to some Muslim readers who would consider the stories mentioned in
the Muslim sources authentic. Nevertheless his arguments would not find any
sympathy among the Western scholars who are sceptical about the authenticity of

the sources.

Another important yet inadequate example of this attempt can be seen in the recent
work of Muhammad Mustafa al-Azami entitled The History of the Quranic Text from
Revelations to Compilation.**® Al-Azami’s work is reactionary as he is particularly

bitter about Toby Lester’s sensational and speculative article'®’

informing the public
about the ongoing scholarly debate on the origins of the Qur'an. Although his point
of departure is a magazine article, which might seem to reduce the academic value
of the work, the book is nevertheless still significant since it provides insight into the

approach of the orthodox Muslim scholars to the debate.

In his work, al-Azami is under the assumption that the whole debate is a religious
issue between the Muslim, Jewish and Christian scholars. As a result, he wants to
bring the Old and New Testaments into the debate to compare and ‘demonstrate’
that Qur'an is in a better shape than the Jewish and Christian holy books.?
However, he is oblivious to the fact that there are more critical examinations of the
Bible that have been carried out by Western scholars; as a matter of fact most of the
methodologies that have been introduced into quranic studies, such as historical
critical method, literary criticism, source criticism etc. had previously been employed
in the field of biblical studies and raised similar issues regarding the authenticity of

the biblical sources.

195 Muhammad Khalifa, The Sublime Quran and Orientalism, 58.

19% Muhammad Mustafa al-Azami, The History of the Qurianic Text.
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Traditional Muslim scholarship in general categorically rejected the idea of employing
biblical methodologies on the Qur'an. They argue that there is no need for such an
undertaking as the Quran is completely different from the Bible. They also accused
the attempts of Western scholarship to employ biblical methodologies on the Qur‘an
as being ill-intentioned. In this regard, Shabbir Akhtar well demonstrates the
position of the orthodox Muslim scholars on the employment of biblical
methodologies on the Qur'an:

The Muslim reluctance to develop the discipline of critical Quranic scholarship
is mistakenly thought to be connected to religious obscurantism. In fact,
there are no materials and no need for such a discipline. The Qur'an unlike
the Bible, in not the heterogeneous work of many hands, in several genres,
in a trio of languages, in varied geographical locales, stretching over
millennia, surviving only in uncertain and fragmentary forms. It is a unified
canon, “revealed” in just over two decades, addressed to man fully known to
his contemporaries and to subsequent history... The text has retained perfect
purity; a unique version has enjoyed universal currency during the entire
history of Islam. I cannot see, barring motives of malice and envy (that
should have no place in scholarship), any grounds for developing a critical
textual scholarship of the Quran.**

Further, al-Azami considers the study of the Qur‘an as a merely religious issue. His
views regarding the Western scholarship are quite radical as he believes that only
Muslims are entitled to study the Qur‘an; Jews, Christians or Atheists have no right
to interpret the Qur'an and should not be taken seriously in their criticism of quranic
studies:

Certainly anyone can write on Islam, but only a devout Muslim has the
legitimate prerogative to write on Islam and its related subjects. Some may
consider this biased, but then who is not? Non followers cannot claim
neutrality, for their writings swerve depending on whether Islam's tenets

agree or disagree with their personal beliefs, and so any attempts at

199 shabbir Akhtar, The Quran and the Secular Mind: A Philosophy of Islam (London: Routledge,
2008), 123.
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interpretation from Christians, Jews, atheists, or non-practicing Muslims must

be unequivocally discarded.?®

Al-Azami’s methodology is not very sophisticated and similar to that of Khalifa, he
relies on quranic verses to answer to the criticism of Western scholars. Aside from
this, being a hadith expert he relies on traditional Muslim sources written by Ibn
Ishaq, al-Bukhari, al-Tabari, al-Tirmidhi, Ibn Sa‘d, al-Suydti, AbG Dawid and Ibn
Hanbal. He takes the authenticity of these works for granted and does not make any
effort to establish the authenticity of the sources. He simply believes in the
impeccability of the traditional methodologies that have been employed by Muslim
scholars. Instead he briefly mentions how the traditional isnad critique, which has

been used to authenticate Islamic sources, operates.?’!

Regarding the collection of the Qur'an, he merely represents the orthodox Muslim
view that the Qur'an was not collated into a single text at the time of the Prophet by
bringing evidence from a tradition attributed to Zayd b. Thabit. The tradition is
narrated in the works of Ibn Hajar and al-Bukhari. However, basing on al-Suyti, he
argues that the Qur'an was written down at the time of the Prophet yet it was
neither collected into a unified text nor arranged into ordered chapters.?? This was
mainly the result of the concept of naskh (abrogation): Since the revelation
continued until the demise of the Prophet, having a loose copy was more convenient
for the Prophet as this enabled him to make necessary changes to the Qur‘an. Once
he passed away, his Companions collated what was left from him and produced the
official copy.?® He argues that the Prophet himself did the ordering of the verses of
the Qur'an, and there are many traditions to prove it.2** However, he adds that

there might be disagreement regarding the ordering of the chapters.?%

200 Myuhammad Mustafa al-Azami, The History of the Quranic Text, 13.
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He further avers that the first person who collected the Qur‘an into a single text was

Abu Bakr. In this regard, according to the tradition narrated from Zayd both in al-
Bukhari and Abd Dawid, upon the encouragement of ‘Umar, Abt Bakr ordered

Zayd to administer the collection of the Qur'an:

Narrated by Zayd bin Thabit:

Abu Bakr as-Siddig sent for me when the people of Yamama (who were the
companions of Muhammad) had been killed. I found ‘Umar bin al-Khattab
with him. Abl Bakr began, ‘Umar has just come to me and said, on the day
(of Battle) of Yamama the casualties were high among the qurra’ of the
Qur‘an, and I fear that there will be more heavy casualties in future wars and
as a result a significant part of the Qur'an will be lost. Hence, I suggest that
you should command the Qur'an be collected’. ‘I (Abu Bakr) said to Umar,
'How could you do what the Prophet never did?' ‘Umar replied ‘by Allah it
was a good deed, and he did not cease answering to my doubts until Allah
opened my chest for the undertaking, and I realized what Umar had realized
(regarding the importance of the collection of the Qur’an). Then Abu Bakr
told me ‘Zayd, you are indeed a young and wise man and we have no
suspicion about you. You used to write the revelations for the Prophet, and
we know nothing to discredit you. So search for the Qur'an and collate it.” ‘By
Allah, if they asked me to move a mountain it could not have been heavier
than what they requested from me. I asked them how you could do what the
Prophet had never done, but Abii Bakr and ‘Umar replied that it was a good
deed. They did not cease answering to my doubts until Allah opened my
chest for the undertaking, as he had opened the chests of Abu Bakr and

‘Umar.?%

Abu Bakr then set the standards for Zayd, when he was collecting the Qur'an: ‘Abu

Bakr told ‘Umar and Zayd, to ‘Sit at the entrance to the [Prophet's] Mosque. If
anyone brings you a verse from the Book of Allah along with two witnesses, then

record it.””%” Abl Bakr collected all the quranic fragments and arranged their

206 Abii “Abdallah Muhammad b. Isma ‘il al-Bukhari, The Translation of the Meanings of Sahih al-
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transcription into a master volume. This volume is called suhuf due to the unequal
sizes of the pages of the volume. Later with the military conquest better parchments
became available and ‘Uthman b. ‘Affan was able to make copies with equal size
papers. This was later called mushaf:?®® Although al-Azami gives references to the
works of Western scholarship, and tries to give answer to some of their criticism in
his own way, he completely ignores the criticism about the reliability of the Muslim
sources. He takes for granted that all the Muslim sources that are believed to be
authentic by Muslim scholars, are historical facts. Therefore, his arguments remain

very flimsy and do not capture the essence of the discussion.

To return to the arguments of al-Azami, he believes that the copy that Abu Bakr
collected was an official copy.?*® Abl Bakr then passed it to ‘Umar before he died
along with the leadership. Al-Azami further discusses the conversation between
Hudhayfa b. al-Yaman and ‘Uthman which prompted ‘Uthman to initiate the
collection of the Qur'an in 25 A.H. for the second time.?'° According to the tradition
Hudhayfa, who was in the Azerbaijan and Armenian frontier, had witnessed
differences in the pronunciation of the Qur’an by the people in that area. Upon his
return, he gave the account to ‘Uthman and warned him about the future of Islam:
‘0O Caliph, take this umma [community] in hand before they differ about their Book
like the Christians and Jews.””!! Then ‘Uthman initiated the collection of the Quran.
There are two different narrations regarding the course of action ‘Uthman took

during the process:

1. ‘Uthman’s copy was not an independent copy and he used Abi Bakr’s copy which
had been entrusted to Hafsa by ‘Umar. Hence, it was just a replica of that master

copy. This narration according to al-Azami is more famous:
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So ‘Uthman sent Hafsa a message stating, “Send us the Suhuf that
we may make perfect copies and then return the Suhuf to you.”
Hafsa sent it to ‘Uthman, who ordered Zayd bin Thabit, ‘Abdullah bin
az-Zubair, Sa‘id bin al- ‘As and ‘Abdur-Rahman bin al-Harith bin
Hisham to make duplicate copies. He told the three Quraishi men,
“Should you disagree with Zayd bin Thabit on any point regarding the
Qur'an, write it in the dialect of Quraish as the Qur'an was revealed

in their tongue.” They did so, and when they had prepared several

copies ‘Uthman returned the Suhuf to Hafsa ... 21

2. ‘Uthman’s copy was a product of independent work and Hafsa’s copy was used

just as a reference during the process. Al-Azami states that this narration is less

famous:2!? According to the traditions, this copy was later checked against ‘A’isha’s

copy and necessary corrections were made on ‘Uthman’s copy. ‘Umar b. Shabba,

narrating through Sawwar b. Shabib, reports:

Going to see Ibn az-Zubair in a small group, I asked him why ‘Uthman
destroyed all the old copies of the Qur'an.... He replied, During ‘Umar's
reign, an excessively talkative man approached the Caliph and told him

that the people were differing in their pronunciation of the Qur'an, ‘Umar
resolved therefore to collect all copies of the Qur'an and standardise their
pronunciation, but he suffered that fatal stabbing before he could carry the
matter any further. During ‘Uthman's reign this same man came to remind
him of the issue, so ‘Uthman commissioned [his independent] Mushaf. Then
he sent me to [the Prophet's widow] ‘A'isha to retrieve the parchments upon
which the Prophet had dictated the Qur‘an in its entirety. The independently-
prepared Mushaf was then checked against these parchments, and after the
correction of all errors he ordered that all other copies of the Quran be

destroyed.?*

According to al-Azami the second opinion is more correct; however, he does not

inform the reader why he prefers this less famous tradition over the first one. He

212 1hid.
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further mentions a tradition in which it is narrated from ‘A’isha, the wife of the
Prophet, that the suhuf could be used as a reference for putting together the new

Qur'an. 2°

Considering that al-Azami is an expert in the field of hadith studies, one would have
expected him to be aware of the traditions that register the strong opposition that
‘Uthman faced from prominent Companions of the Prophet, in relation to his verdict
to burn all the other copies of the Qur'an once his copy became ready. Yet he
seems to be ignoring these traditions when stating that ‘the people were pleased
with ‘Uthman's decision; at the very least no one voiced any objections.”® He is
selective in his readings of the traditions and thus he even contradicts his own
methodology of accepting the traditional Muslim way of assessing the authentication
of the traditions: The traditions regarding the objection of the prominent
Companions of the Prophet to ‘Uthman’s decision are also accepted as reliable and
mentioned in the canonical books, yet al-Azami does not make any effort to study

them.?'’

Furthermore, al-Azami strongly emphasises the significance of oral tradition in order
to establish the authenticity of Muslim traditions. He believes oral recording was
more important than written recording as Muslims preferred this method. This
assertion, however, leads to the question of why, if oral recording was more
important, did Muslims pay so much attention to written materials? They could just
summon all the gurra and put together the most authentic version of the Qur‘an,
instead of relying on written texts for which only two Companions had to testify. The
reality would therefore oppose al-Azami’s claim as written material was more

valuable to the early Muslims.

21> 1hid., 90.

216 1hid., 94.

217 For a detailed study of the subject and relevant traditions see Sijistani, ‘Abdallah ibn Sulayman.
Kitab al-Masahif. Edited by Arthur Jeffery. Leiden: E.J. Brill, 1937.

67



There is another dilemma in al-Azami’s reading of the traditions, which as a matter
of fact highlights the contradiction within the Muslim traditions regarding the
collection of the Qur'an. Al-Azami is aware of this and thus tries the reconcile it: If
there was a copy belonging to Hafsa, why did ‘Uthman decide to collect an
autonomous copy? His answer to the question is that ‘Uthman’s endeavour was
rather ‘symbolic’. He wanted Companions to be involved in such an auspicious
undertaking to increase their reward.?'® However, this explanation is not logical as

Muslims put so much effort together for a merely ‘symbolic’ task.

In his attempt to answer Jeffery’s point regarding the variant readings of the Quran,
al-Azami categorically denies the existence of a written copy held by Ibn Mas ‘td
and instead, he argues that Ibn Mas ‘Gd was overheard reciting the Qur'an from his
memory.?'® Having said that, he accepts the existence of the copy belonging to
Malik b. Anas (d. 179/795) but for him Malik b. Anas reportedly inherited it from his
grandfather, Malik b. Abi ‘Amir al-Ashabi (d. 73/693), who had written it down while
he was working on ‘Uthman's official copy. Thus al-Azami concludes that there were
no other copies of the Qur'an before Abl Bakr and ‘Uthman commissioned the

codification of the Qur’an.?%

It is difficult to understand why al-Azami is at such great pains to denounce the
existence of other copies of the Quran despite existing traditions. He is adamant to
‘prove’ that only Abi Bakr and ‘Uthman undertook such a task and perhaps is under
the assumption that accepting the existence of other copies kept by some of the
Companions might discredit the official story. Even this attempt by al-Azami
demonstrates that orthodox Muslim scholarship is very careful to preserve the official
accounts of the events.

218 Muhammad Mustafa al-Azami, The History of the Quranic Text, 93.
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Among the traditional Muslim scholars that we have come across, only Doi’*! accepts

the existence of the unofficial copies of the Qur'an as he states that there were four
editions of the Qur‘an which held authority in the different provinces of the Muslim
land. Referring to a tradition narrated by Ibn al-Athir, Doi states that ‘Ubay b.

Ka ‘b’s copy was used in Damascus, Migdad b. ‘Amr’s copy was used in Hims,
‘Abdallah b. Mas ‘td’s copy was used in Kifa and Ablu Misa al-Ash ‘ari’s copy was
used in al-Basra. However, he goes on to say that these copies gradually
disappeared after the genesis of the official Uthmanic codex.??? He consequently
ignores other narrations which state that after the formation of the Uthmanic codex,

all the other copies of the Qur'an were burned by the decree of the Caliph ‘Uthman.

One of the most ambitious attempts to respond to the criticism of Western
scholarship on the history of the Qur'an was undertaken by Muhammad Mohar Ali in
his piece entitled ‘The Qur’an and the Latest Orientalist Assumptions’. Similar to al-
Azami, his point of departure is Tony Lester’s article and he tries to address the
issues raised by him. He believes that the critiques of Western scholarship are
religiously motivated and ill-intentioned as they want ‘to bring the Qur'an down at
least to the level of the Bible, which the modern Christians hold as a text that is

“inspired” by God but written by human beings.”%

In order to achieve this, Mohar Ali argues that Western scholars employs two main
strategies: textual criticism and questioning the authenticity of the early Islamic
sources, especially the hadith literature.?* Similar to other orthodox scholars, in
order to refute the ‘assumptions’ of the Western scholarship, he refers to the quranic
verses that mentions similar allegations directed against the Qur'an and Muhammad
by polytheist Meccans of the time.

221 A, Rahman 1. Doi, Introduction to the Quran (Sevenoaks: Arewa, 1981).
222 .
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After his initial evaluation of Lester’s article, Mohar Ali points out an important flaw
in the theory of evolution of the quranic text, according to which the present copy of
the Qur'an is a result of an evolution process and reached its final format after
centuries of contribution by Muslims. He points out that there are several issues with
this argument as supporters of this thesis fail to provide any evidence to back up
their claim, or to mention specific date(s) in which the prior copies came into
existence. There is also no information about the author(s) of these copies. For him
the most important flaw in similar arguments is that they have so far failed to show
that those alleged early copies ‘have been accepted and acted upon by the religious
community in question at a particular period of time,’.?> Mohar Ali makes a strong
point which was missing from the discussions of other Muslim scholars, but he is not

consistent in his arguments.

He then moves on to answer the arguments that were held by some Western
scholarship. He discusses Crone and Cook’s arguments in Hagarism: The Making of
the Islamic World. 1n his reply to their criticism of the historicity of the Qur'an which
stems from the conviction about the unreliability of the Islamic sources, Mohar Ali
states that such arguments are very weak. He only says that this view is marginal
among the Western academia and that some other Western scholars such as Watt
oppose this point of view and do not dispute the reliability of the great corpus of
Islamic sources. Although he might have a point here this argument itself is not
enough to refute the theses of Hagarism.

Mohar Ali further disagrees with Watt on the issue of ‘alleged informants’. Based on
some Muslim traditions, Watt had argued that people like Waraga b. Nawfal and
some others had read the Bible in Syriac and then taught it to the Prophet. For
Mohar Ali this assumption is ‘unreasonable’, albeit his acceptance of the existent
relevant traditions that Watt made use of. He does not provide any logical argument

that may legitimise his assertion. The only argument he produces is to point out

225 Mohar Ali, “The Quran and The Latest Orientalist Assumptions.”
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some relevant quranic verses,?? but this cannot be acceptable on the ground that it

is a circular argument.

Mohar Ali further sums up the assumptions of the orientalists on the Qur'an as

follows:
(1) The circumstantial or environmental influence of Christianity and
Judaism; (2) The alleged specific instances of Muhammad’s (p.b.h.) contact
with particular Christian individuals; (3) The supposed Qur‘anic evidence
about his informant or informants; (4) The supposed gradual growth in

accuracy in the Qur'an’s narration of biblical stories.??’

He then takes on these assumptions one by one. In terms of the influence of
Christianity and Judaism on the Qur’an, Mohar Ali points out there are

inconsistencies in these arguments:

the inherent weakness and inconsistency in the orientalist’s approach lies in
the fact that they suggest, on the one hand, that the Prophet was ambitious
and therefore careful enough to avoid the political implications of embracing
either Judaism or Christianity, and on the other, that he was careless enough

to proceed to found a new religion by picking up information from bazaar

gossips and Jewish story tellers at a wine shop!**®

Mohar Ali acknowledges that Muhammad had knowledge about the tenets of
Judaism and Christianity; however, for him this is very normal as similar to Islam
these religions were monotheistic religions. This does not mean that these religions
influenced Islam.??® He further argues that the Qur'an never introduces Islam as a
new religion; rather it has claimed to revive the previous monotheistic religions.
Further, the Qur'an strongly condemns polytheistic practices of Judaism and
Christianity. If the Prophet were to follow merely the teachings of Judaism and

Christianity, Qur'an would not have condemned these religions. Thus, he asserts
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that these are the two important points through which the Qur‘an falsifies the claims

of the Orientalists.?*°

In terms of the issue of monotheist informants who have allegedly taught
Muhammad about Judaism and Christianity, he contests the views of Watt and
Torrey. He argues that their opinion is based on the quranic verses 16:103 and
25:4-5 which mention the polytheists’ allegation against Muhammad that a person
(instead of God) taught him the Qur‘an. Mohar Ali revisits the verses and finds that
the Qur'an denies the allegation rather than alluding that Muhammad had teachers,
and hence concludes that Western Scholarship misinterpreted the verses as it has a

completely opposite meaning than what they suggest.?!

Mohar Ali challenges the allegation about the accuracy of biblical stories in the
Qur‘an through using ‘logical’ arguments and mentioning some of the verses of the
Qur‘an. He also points out the additional details in the Qur'an about these stories in
order to argue that the Qur'an is not simply copying them from the Bible. Although
his revisiting of the verses related to the issue makes sense to a certain extent, he

%3 raised by some of the Western

seems to be unaware of the counter argumen
scholars that Muhammad was in touch with unorthodox Christian groups and his
knowledge about the biblical stories came through them. Therefore, the Quran
contains some details about these stories that are unknown to the followers of

mainstream Christianity and Judaism.

Some other Muslim scholars like Haleem,?3 tried to deal with the criticism on the
style of the Qur'an. In this regard in his work entitled Understanding the Quran:
Themes and Style, after giving the traditional narration of the history of the text of
the Qur'an, Haleem assesses Ndldeke’s judgement regarding the style of the Quran,

which maintains that the grammatical shifts in person are abrupt and not in a
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beautiful way. Haleem asserts that this is Néldeke's personal opinion and does not
reflect the reality. He then mentions the opinions of the Arab scholars on the issue in
order to prove that the grammatical shifts in the Quran occur in a systematic way
and that the style of the Qur‘an is thought to be remarkable by the Muslim
scholarship.?* He then tries to establish that this style is not exclusive to the Qur'an
and is used in the wider Arabic literature under the concept of iltifat (transition).>**
Therefore, it has been used in pre-Islamic and post-Islamic Arabia. His main point is
that the Qur'an is not a literary book and consequently its style is not in book
format. Instead it is the ‘word of God’ and thus it is in speech format; therefore
employment of Jltifat or sudden shifts of pronouns and other ostensible grammatical
irregularities are part of the general characteristics of oral tradition in the Arabic
language.

Hamid al-Din al-Farahi (d. 1930), an Indian scholar, had a different view from the
traditional Sunni scholars on the collection of the Qur'an. Shehzad Saleem, in his
PhD thesis entitled Collection of the Quran: A Critical and Historical Study of Al-
Farahi’s View, explains al-Farahi ‘s unorthodox view on the collation of the Qur‘an
and tries to further strengthen al-Farahi’s argument by examining the relevant

traditions.

Basing on quranic verse 75:16-19, al-Farahi argues that it is Muhammad who under

the instruction of God collated the Qur'an between two covers:

[O Prophet!] Do not move your tongue to hastily acquire this [Qur'an].
Indeed, upon Us is its collection and recital. So when We have recited it,

follow this recital. Then upon Us is to explain it.

The Arabic word jam © is crucial in the verse as it has the meaning of ‘collection’;

thus according to al-Farahi it is clear that the Qur'an must have been collated during
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the lifetime of the Prophet.?*® He mentions some other verses of the Qur'an®’ to

reinforce his argument, which was quoted by Saleem:

First®*®, the Quran was collected and arranged in the lifetime of the Prophet
and recited out to him in a specific sequence. If this promise was to be
fulfilled after his death, he would not have been asked to follow this new
recital [referred to by the words: ‘so when We have recited it out, follow this
recital’]. Second, the Prophet was directed to read according to this second
recital that took place after this arrangement of the Qur’an [in its new final
sequence]. It is against sense and reason that he be divinely revealed
something and then he not communicate it to the ummah. And also when
the following words of the Quran: ‘[O Prophet!] Communicate what has
been revealed to you; if you do not do so, you would not have discharged
your responsibility as a prophet,’ (5:67) constitute a general directive, it is
essential that the Prophet must have communicated the final recital of the
Quran in the way it was found in the guarded tablet (the lawh al-mahfuz).
This is because the final recital had to match the original recital [found in the
tablet]. Third, after this collection and arrangement, the Almighty explained
whatever He intended to from among specifying a general directive or vice
versa (al-ta'mim wa al-takhsis), furnishing supplementary directives (al-
takmil) and reducing the extent of application of some directives (a/-
takhfif).>*

However, his view is not supported by historical events and is merely based on the
exegesis of some of the verses of the Qur'an. This causes a serious dilemma for the
thesis as various scholars have interpreted the same verses differently. Further,
there are a number of Muslim traditions that strongly suggest that the Qur'an was
collated during the rule of the first four Muslim caliphs. Saleem is aware of the
situation, and in order to tackle it, employs a traditional matn and isnad analysis of

the traditions that report the Qur'an was collated by the four caliphs. His work

23 Shehzad Saleem, “Collection of the Quran: A Critical and Historical Study of Al-Farahi’s View”
(University of Wales Lampeter, 2010), 32.

37.Q. 25:32; 76:23-26; 20:113-4

238 Bolds are from the original text.

239 Saleem, “Collection of the Quran: A Critical and Historical Study of Al-Farahi’s View,” 36.
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primarily aims at discrediting these traditions and consequently giving al-Farahi’s

work more historical credibility.

In this regard, Saleem’s method seems to be quite similar to that of John Burton,
who goes through all the traditions related to the subject and points out their
ostensible shortcomings. Then Saleem reaches the ‘logical’ conclusion that it was
Muhammad who collected the Qur'an between two covers in his lifetime. In addition,
Saleem refers to renowned Shi'ite scholar Abu al-Qasim al-Kha'l, who has a similar
opinion on the subject. Al-Kha'T is known for his rigid method in assessing the
traditions; as a result of his assessment of the relevant traditions, he finds them
unreliable and concludes that the Prophet himself must have collected the Qur'an.>®

His opinions will be discussed in more detail in the following chapter.

However, since Saleem’s method is similar to Burton, he would also be a target of
the criticism directed towards Burton, which was discussed in the previous chapter.
To sum up, Saleem is not proving that the Qur'an was collected at the time of the
Prophet but rather tries to disprove that the caliphs collected it and jumps to the
conclusion that if the first four caliphs did not collate the Quran into a single text
then it must be Muhammad who did. It is disputable whether he succeeds in
discrediting these traditions but even if he does, this method does not justify the
theory that the Prophet collated the Qur'an. Especially considering the arguments of
the Western scholarship, it perhaps gives more credibility to their argument that the

Qur‘an is not an authentic book dictated by Muhammad.

Arguing historicity of the Qur'an
Indeed, the Muslim response to Western academia has not been limited to
traditional Muslim scholarship. Modern Muslim scholars who employed arguments

and methodologies that might be acceptable in the academia have also tried to

240 Al-Sayyid Abi al-Qasim al-Misawi al-Khii'T, “The Collection of the Qur‘an,” accessed August 28,
2010, http://www.quran.org.uk/articles/ieb_quran_collection.htm.
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counter the critics by employing stronger arguments. Fazlur Rahman,** is a
foremost of example of these scholars who mostly took on the Wansbrough school.
In his several works he points out the methodological shortcomings and
inconsistencies of Western scholarship in assessing the historicity of the Qur'an, and
offers some explanations for some of the concepts that he believes to be

misunderstood.

His primary opposition to the methodology of the Wansbrough schools is their
disregard for the historical data or Muslim sources.?*> In Rahman’s view this is done
deliberately to pave the way for Wansbrough’s methodology of literary criticism. He
argues that since Wansbrough ignores the historical data, he often makes ‘vague
generalizations’ in his examination of the quranic verses to demonstrate the ‘indirect
style’ of the Qur‘an, which is used by Wansbrough to establish the Judaic roots of
the Qur'an. However, for Rahman this kind of approach is wrong as the Qur'an uses
the same style for narrating some significant events from Arab history and even for
contemporary characters. Hence, it is an issue of style as the Qur'an mostly prefers
to not mention names, ‘but refers to them and events connected with them only

indirectly.”*

For Rahman the weakness of Wansbrough’s methodology of literary criticism
becomes more apparent in his treatment of quranic concepts. One of the examples
Rahman points out is Wansbrough’s handling of the word ‘reminder’ (dhikr). Rahman
argues that since Wansbrough disregards Muslim sources completely, he does not
make the correct judgement in the usage of the term: He wrongly assumes that the
word has been used in the Quran in the meaning of ‘miracle’. However, Rahman
argues that the word has never been used in this meaning in the Qur'an ‘it rather
refers to a phenomenon frequently mentioned in the Qur’an, namely, that many

Arabs, on the eve of Islam, were in search of a new divine dispensation in order to

21 Fazlur Rahman, “Some Recent Books on the Qur’an by Western Authors,” The Journal of Religion
64, no. 1 (January 1, 1984): 73-95.

%2 1hid., 86.

% 1bid., 87.
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believe in, rather than believe in Jewish and Christian creeds to which they were

often invited.”?**

As for the concept of miracle, if the verses are examined in the chronological order it
becomes evident that Qur'an’s reference to miracle is limited to when the accounts
of the previous prophets are given. Further, various verses of the Qur'an consider
miracles to be ineffective as they had not changed the minds of those nations.
According to Rahman, Wansbrough due to his methodological shortcomings fails to

take on board this phenomenon.?®

Further, Wansbrough fails to answer many questions in presenting his method and
theory about the Qur'an. For example in his examination of the story of the Prophet
Shu ‘ayb, in order to make his point that the Qur'an is not a book of Muhammad
only but consists of ‘different traditions’ which were inserted into the text by
different authors, Wansbrough asserts that the repetitious character of the Qur‘an is
the chief evidence of this. As the story was mentioned in three different places (Q.7:
85-93, 11: 84-95 and 26:176-190) in the Qur'an, Wansbrough considers these

stories ‘in three complete versions’.2*

However, Rahman comes up with two arguments that are formulated in questions to
counter Wansbrough: (1) Why should we regard the mentioning of a story in various
places of the Quran as different versions of the story and (2) if we accept
Wansbrough’s claim then who is the source of these different versions? He points
out the fact that Wansbrough does not mention specific author(s) who put together
these different versions, or other sections of the Quran. Finally, Rahman criticises

Wansbrough’s selective usage of Islamic sources i.e. when it supports his thesis he

% Ibid.
2% Ibid.
2% Wansbrough, Quranic Studies, 21.
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does not hesitate to make use of Islamic material, thus contradicting his own

methodology.*’

These arguments indeed make sense and to a certain extent pose serious challenge
to Wansbrough’s arguments and method. However, Rahman’s citation of a quranic
verse (Q.29: 48) weakens his argument as he uses the Quran to refute
Wansbrough'’s thesis, disregarding Wansbrough'’s denial of the Qur’an as the work of
Muhammad. Further, in his book entitled Major Themes in the Quran, Rahman gives
an example of Wansbrough'’s ‘methodological failures’. In his discussion of the
words bagiya, baqgiya, and bagiyun (Rahman mentions the grammatical mistake that
Wansbrough made in the last word as its correct form is bagin), Rahman argues
that words have been used in completely different meanings and unlike what
Wansbrough argued in his book The Quranic Studies, they have no proximity to the

Jewish doctrine of the ‘remnant’ in the Old Testament’.*

Rahman states that there is one verse in the Quran, in which a word might have
been used in the meaning of ‘remnant’. The verse (Q.37: 77) says ‘We made his
(Noah’s) progeny to survive him,” yet for Rahman here the meaning of survive refers
not to Noah'’s physical progeny but his followers.?*® Rahman provides his
interpretation for Q. 11:46, which informs us that Noah’s son was also killed in the
deluge. Rahman’s aim is to show that Wansbrough is making a mistake by trying to
establish Judaic influence on the Qur'an as he overstretches the meaning of the

word to make his point.

To a certain extent Rahman achieves his objective as it is wrong for Wansbrough to
base his argument on only one verse. Yet, it seems Rahman’s argument also has
certain flaws; he overstretches the interpretation of the verse by going against the

literal meaning of the word without a valid reason and claims that it does not refer

247 Tbid.
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to ‘Noah’s physical progeny but his ideological followers’. Rahman seems to be
forgetting that he is dealing with someone who believes in literary analysis of the
Qur‘an, as he is answering him with metaphorical explanations, which would not be
a convincing argument for Wansbrough. Further, Rahman’s argument could
potentially strengthen Wansbrough'’s position as the verse seemingly contradicts
verse Q. 11:46: if his son is dead how could Noah's progeny survive? Rahman's
suggestion that the word is used metaphorically to allude to followers of Noah
instead of his descendants is not a plausible argument and does not provide a
satisfying answer. There might have been other sons of Noah, or daughters on the
ship through which his progeny could continue - as in the case of Muhammad whose

progeny continued through his daughter Fatima.

Rahman is also critical of the arguments of Andrew Rippin who further expanded the
thesis of Wansbrough. He is bitter about Rippin’s argument about the ‘non-historicity
of Islam’. As we have mentioned in the previous chapter Rippin argues that due to
lack of archaeological data, Islam cannot be treated as a religion in history. Thus,
Rippin similar to Wansbrough believes that the Qur'an must be studied as a subject
matter of literary analysis. Rahman does not accept this argument since he believes
that there is enough genuine Islamic historical material available to prove Rippin is

‘wrong’.%°

He also opposes Rippin’s assertion that his and Wansbrough’s approach to the
Islamic material is not new as previous scholars such as Goldziher and Schacht were
the first scholars to approach Islamic sources sceptically in their studies of hadith.
Rahman notes that in fact, Goldziher and Schacht’s approach to the Islamic studies
diametrically opposes the studies of Wansbrough and Rippin as the former relies on
the study of Muslim sources to conduct their studies. For Rahman, dismissing the
historical method and relying on merely literary analysis of the Qur'an disregards the

context of the Qur’an, thus turning it into an unintelligible book: ‘The greatest

250 Fazlur Rahman, “Approaches to Islam in Religious Studies: Review Essay,” in Approaches to Islam
in Religious Studies, Second Edition (Oxford: Oneworld, 2001), 198.
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consequence of giving up on history so easily is that the upholders of the literary

method cannot seem to make sense of the Quran.’ **

In addition, he believes literary analysis is an arbitrary methodology, and provides
evidence for this from Wansbrough’s work. Wansbrough points out four major
quranic themes as characteristic of Jewish prophetical literature: ‘retribution’, ‘sign’,
‘exile” and’ ‘covenant’. These themes also represent the most noticeable themes of
the Qur'an. Rahman poses a crucial question regarding Wansbrough's selection
criteria: ‘On what basis has Wansbrough selected these four topics as being of
salient importance to the Quran?’.%>? For Rahman his selection is arbitrary as neither
Muslim scholarship nor Western scholarship considers these themes as being of

salient importance.

As opposed to traditional Muslim scholarship, Rahman makes considerable effort to
deal with the criticism of the Western scholarship and express his arguments in a
way that would be acceptable in Western academia. In general his efforts bear fruit
and he comes out in defence of the usage of Muslim sources in examining the
history of the Qur'an with some convincing arguments. However, his chief
shortcoming is that he does not provide an alternative way to study Muslim sources.
He only criticises the methods of Wansbrough and some other Western scholars but
does not provide any alternative method by which scholars of Islam can overcome

existing difficulties in their quest to study Muslim sources.

Use of archaeological data
As was mentioned above, one of the factors which prompted Wansbrough and
Rippin to employ literary methodologies and Crone and Cook to resort to external

sources has been the lack of archaeological data about Islam. Hence some Muslim

251 1hid., 199.
252 1hid., 200.
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scholars tried to prove them wrong by demonstrating the availability of

archaeological data.

In this regard, Rizwi Faizer examined the quranic inscriptions engraved on the Dome
of Rock in Jerusalem. Faizer, by emphasising the historical implications of the
quranic inscriptions on the Dome of Rock (or Qubbat al-Sakhra), aims to take on
Wansbrough and Bell’s theories that the Qur'an came into existence two hundred
years after Muhammad and the Judeo-Christian origins of Islam. The inscriptions
that contained some quotations from quranic verses are dated back to 692 AD and
were made during the era of Umayyad Caliph ‘Abd al-Malik b. Marwan. They are
considered the earliest archaeological data about the Qur’an. In his study of the
inscriptions and their content, Faizer asserts that although the inscriptions are not
the exact quotations from the present text of the Qur'an, most of the content,

especially the inner inscriptions, exists in the present copy of the Quran.>?

He then concludes that they ‘clearly indicate’ the existence of the Qur'an and Islam
as an independent religion from the very early times. The evidence indicates that at
the time, Islam had a different understanding of various concepts; especially the

position of Christ is significantly different than in Christianity:

They proclaim not only a belief in one God and His prophet Muhammad, but
also a very distinct position regarding the nature of Christ which is no longer
emphasized by Muslims today. Indeed, by asserting that Jesus was a
Messenger of God, Islam distinguished itself from both Judaism and

Christianity.>*

These inscriptions, the author argues, refute Wansbrough's theory about the

formation of the Quran as they were made in the first century. However, some

253 Rizwi Faizer, “The Dome of the Rock and the Quran,” in Coming to Terms with the Qurian: A
Volume in Honor of Professor Issa Boullata, McGill University, ed. Khaleel Mohammed and Andrew
Rippin (North Haledon, N.J: Islamic Publications International, 2008), 93.

2>% Tbid., 84-85.
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Western scholars such as Patricia Crone and Michael Cook raised questions about

the authenticity of the inscriptions:

the types of minor variations mentioned, juxtapositions of disparate
passages, conflation, shift of person, and occasional omission of brief

phrases,’ led them to doubt the value of the inscriptions as an ‘evidence for

“literary form” of the text as a whole at that early date.?*”

Whelanlaunched a counter argument by stating:

Closer scrutiny of the two copper plaques suggests that the question is not
one of “extensive deviance”; rather, one inscription is not primarily Qur'anic
in character, and the other is a combination of Qur‘anic fragments and
paraphrases that makes sense only as a manipulation of recognized standard

text.?>®

She further argued that: ‘'The copper inscriptions do not appear to represent
“deviations” from the current standard text; rather, they belong to a tradition of
using quranic and other familiar phrases, paraphrases and allusions in persuasive

messages, in fact sermons, whether actual khutbahs or not.” 2>

Although the inscriptions are similar to the quranic verses and perhaps influenced by
the Qur'an, the fact that they are not identical copies of the quranic verses makes it
difficult to produce them as decisive evidence for the existence of the Qur'an in the
first century. In this regard, the quranic manuscripts discovered in San‘a’ would
have potentially open a more complicated debate on the use of archaeological
evidence to establish historicity of the Quran; however, lack of access to the
manuscripts at had been a major obstacle in the quest for reliable information about

them.

2% Estelle Whelan, “Forgotten Witness: Evidence for the Early Codification of the Qur'an,” Journal of
the American Oriental Society 118, no. 1 (March 1998): 6.
256 H
Ibid.
7 1bid., 7.
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Nevertheless, a breakthrough has been achieved with the recent the study of the
San‘a’ 1 manuscript. In their groundbreaking study, Behnam Sadeghi and Mohsen
Goudarzi published edited folios of it.>>® The study follows the footsteps of Yasin
Dutton’s work?*® which examines three folios of the Qur‘an. The analysis of the
method shows that the folios belong to the same manuscript and according to the
radiocarbon method they can be dated back to the Umayyad period. The analysis of
the folios further suggests that the manuscript was written according to the Meccan
style and therefore originates from Mecca.?®® Although Dutton’s study does not reach
a definite conclusion, it paves the way for Sadeghi and Goudarzi's research in terms
of applying radiocarbon and textual analysis to the San‘a’ parchments.

=)

It had earlier been discovered that San"a’ parchments, in addition to the actual
writings, also contained a second layer of writings (or lower writings) which had
been previously erased from the parchments.?®* The lower writings were thought to
represent the earliest non-standard recension of the Qur'an. Through X-Ray
fluorescence imaging of the four folios, the study recovered the lower writing. Then
through implementation of the radiocarbon dating method, the study dated the
parchments to the period between AD 614 and AD 656 with 68% probability.
Further, the study also found that there is a 95% probability that they ‘belong to the
period between AD 578 and AD 669.”2%? Based on this finding the authors concluded
that ‘It is highly probable therefore, that the San‘a’ 1 manuscript was produced no

more than 15 years after the death of the Prophet Muhammad.”®?

28 Behnam Sadeghi and Mohsen Goudarzi, “San'a’ 1 and the Origins of the Qur'an : Der Islam,” Der
Islam 87, no. 1-2 (March 2012): 1-129, doi:10.1515/islam-2011-0025.

259 Yasin Dutton, “An Umayyad Fragment of the Quran and Its Dating,” Journal of Quranic Studies 9,
no. 2 (January 1, 2007): 57-87.

260 Thid., 81.

261 Behnam Sadeghi and Uwe Bergmann, “The Codex of a Companion of the Prophet and the Quran
of the Prophet,” Arabica 57, no. 4 (January 1, 2010): 343-436, doi:10.1163/157005810X504518.
262 1hid., 348.
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The radiocarbon dating method can determine the approximate date of slaughter of
the animal from which the parchment is produced. The method cannot determine
when the actual writing took place and this seems to result in a flaw in the
argument, but Sadeghi and Bergmann are reasonably confident that the date of the
parchment gives the approximate date of the lower writing as they believe that it is
unlikely that the parchment is significantly older than the writing. They argue that
parchments were rare and expensive during the early period of Islam and it is very
likely that the animals were slaughtered for a specific purpose, in this case to be
used for writing the Qur'an.?®* A later study®® of the all the palimpsests provided an
even more groundbreaking result. Both the radiocarbon dating method and textual
analysis of the different layers provided an earlier date. The radiocarbon method
implemented on the parchments found that the lower codex is from ‘the period
before AD 671 with a probability of 99% (before 661 with the probability of 95.5%,
and before 646 with a probability of 75%)".2%® This discovery of the lower text is
particularly important for the research since it is, along with the Uthmanic codex, the
earliest known extant copy the Qur'an.?®” And a tentative textual analysis, based on
comparison of the lower layer (or C1), the Uthmanic codex and the companion
codices, brought the date earlier on the basis that the comparison indicates the
lower layer is older than the Uthmanic codex.’®® Thus, the authors argued that the
text of the Qur'an can be dated to as early as the Prophet’s lifetime and that he

himself standardised the Qur'an:

‘Uthman was charged with the task of standardizing the Qur'an. Some other
early reports however indicate that this was done already by the Prophet
himself. This last view is now found to be better supported. It follows

from the fact that the ‘Uthmanic Qur‘an, C-1, and the Companion codices

264
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generally have the same passages within the stras, that the siras

were fixed before these various textual traditions branched off, in particular
before the spread of the ‘Uthmanic version. With only a few exceptions,
the differences among the codices are at the level of morphemes,

words, and phrases — not at the level of sentences or verses. 2%

The authors argue that a second conclusion may be derived from the study: based
on the ‘evidence’ the traditions that attribute the collection of the Qur'an to ‘Uthman
are inaccurate.?’® Indeed the finding is very significant as it provides very strong
scientific evidence regarding the date of canonisation of the quranic codex.

27! raised

However, the study is not immune to criticism. In this regard, Deroche
doubts regarding Sadeghi and Bergmann’s conclusions about the dating of the

San ‘a’ manuscripts. Based on a study of two early copies of the Qur'an Deroche
stated that the method may not be very accurate as it failed to date these copies
precisely; for one copy it gave a date 54 years different than the actual date of the
copy and the second copy was dated at 116 years earlier than the actual date of the
copy.?’? For Deroche, the inaccuracy of the radiocarbon method in dating Quranic
manuscripts became evident when two samples from the San‘a’ palimpsests were
dated using the method: ‘According to the laboratory, one folio was produced
between 543 and 643AD whereas the other one was made between 433 and

599AD.’

Does this mean that the palimpsest existed even before the Prophet? Deroche’s
answer is different: The reason for the inaccuracy in dating the palimpsests is the
dry climate of the Arabian Peninsula, which affects the animals that were used for
making the parchment.?”* As a result he concludes that one should be cautious
before reaching a conclusion based only on the carbon dating method of the

palimpsests.

269 Sadeghi and Goudarzi, “San'a’ 1 and the Origins of the Qur'an,” 13.
270 1hid., 23.
271 Frangois Déroche, Qur'ans of the Umayyads: A First Overview (Paris: Brill, 2013).
272 .
Ibid., 12-13.
273 Ibid., 13.
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In response to Deroche’s criticism, Sadeghi posted a Facebook group
communication®’* and addressed the points Deroche raised regarding the reliability
of the radiocarbon method. Sadeghi stated that the laboratory that Deroche used to
implement the method on the samples is the cause of the inaccuracy of his results.
He is adamant that the Lyon-based laboratory ‘botched the job’.?’”® In his study of
the documents he used ‘the most reliable’ places such as Oxford University,
University of Arizona, and ETH at Zurich, and thus their findings are more accurate.
Sadeghi further argues that Deroche’s argument that the dry climate is not suitable
for the method is not based on scientific evidence. Deroche claims that he acquired
the information from some scientists, but in return Sadeghi states that he inquired
about this claim by asking scientists specialised on the C14 method and they
dismissed it saying it is a rumour.?’® Having said that, Sadeghi also does not state

who these ‘specialized scientists’ are who informed him about this.

Concluding comments

This chapter has shown that Muslims scholars have by and large adopted three
approaches by which they contributed to the debate: Reasserting religious
arguments by using a traditional Muslim method, criticising Western scholars’
arguments/methods without providing an alternative argument/method, and finally
in the light of new discoveries of quranic manuscripts, adopting the implementation
of both the radiocarbon and text analysis methods. Among these methods, the first
group tried to counter Western scholars’” argument through revisiting Muslim sources
and reinforcing the reliability of traditional Muslim sources. They mostly did not
produce new arguments and methods to support the traditional Muslim position on
the issue, thus failing in their attempt to address the criticism of the early Muslim
sources. A more promising approach came from Muslim modernist Fazlur Rahman,

who developed stronger arguments against the criticism of the early Muslim sources

2’4 Behnam Sadeghi, “Observations on Sanaa,” Facebook Group, Quranic Studies, (December 2014).
273 1bid., 2.
278 Ibid., 4.
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by pointing out methodological flaws in these arguments. However, refuting
opponents’ arguments (to a certain extent) is not enough to provide answers about
the early history of Islam. Scholars, aside from producing sustainable arguments to
support their stance, must work on reliable and enduring methods to provide
alternative ways to deal with the problem. For this reason, Fazlur Rahman’s

approach fell short of achieving its goal.

As a result, the last group, consisting of Dutton, Sadeghi and Goudarzi has certainly
provided the most valuable contribution to the ongoing debate regarding the history
of the Qur'an. Their examination of the early quranic palimpsests according to
radiocarbon and text analysis methods made a major impact in the field of quranic
studies. Their pioneering work filled the important methodology gap in the field by
providing a scientific method that is based on the study of Muslim sources (quranic
palimpsests). As we have seen in the First Chapter, the dominant view among
Western scholars has been the lack of trust in the early Muslim sources, which led
them to search out alternative sources for studying the early history of Islam,
including the history of the Qur’an. Dutton, Sadeghi and Goudarzi have changed this
perception by attesting that scholars can carry out scientific studies using Muslim

sources.

However, one needs to acknowledge that there are some drawbacks in the study.
Based on the initial examination of the palimpsests, Sadeghi and Goudarzi argued
that since the palimpsests can be dated back to the lifetime of the Prophet, he
himself must have collated the Qur'an and, therefore, the traditions that attribute
the collection of the Qur'an to ‘Uthman are inaccurate. Such a conclusion is too
hasty as they reach it without a thorough study of the texts of all the palimpsests.
Further, in order to reach such a conclusion they should have first established that

the palimpsests are part of a complete codex.

Otherwise, provided that the dating of the palimpsests is correct, it is possible to
argue that the palimpsests were Muslim scribes’ early recordings of the Qur‘an.

Muslim traditions state that Prophet during his lifetime dictated the verses of the
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Qur’an and scribes recorded them on loose papers as well as other material, which
were collated into unified codices after the Prophet’s death. In addition, Sadeghi and
Goudarzi should have elucidated their claim that the traditions that attribute the
collection of the Qur’an to ‘Uthman are inaccurate. Do they mean that these
traditions were forged? If so, who did it and what was their motivation? Sadeghi and
Goudarzi do not elaborate on these points. Therefore, their conclusion regarding
Muslim traditions may not be justified, at least in this tentative stage of their

research.

Therefore, I conclude that despite significant developments in the study of the
history of the text of the Quran, there are still some methodological issues that
need to be resolved. Further, these developments are taking place at the cost of the
exclusion of Muslim traditions; therefore, they seem to usher the field into another
debate: usage of archaeological data versus Muslim traditions. At this juncture, the
study of Shr'ite traditions on the issue may provide a very useful contribution to the
field. Both Western and Muslim scholars have left Shi'ite sources out of the debate;
thus examining them would provide a different perspective regarding the history of
the text of the Quran. Perhaps in the light of the recent developments and by
studying the Shr'ite view, scholars in the field will be able to compare new studies
that are based on different methods to elucidating the history of the Qur‘an,
inevitably leading to a clearer perspective. Having said that, the author of this thesis
has no ambition to reach absolute conclusions regarding the Shi'ite view on the
issue. Considering the dearth of studies on the subject, this thesis aims to provide
an initial exploration of the subject which will perhaps attract other scholars’

attention.
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CHAPTER THREE

SHI'ITE APPROACH TO THE HISTORY OF THE COLLECTION OF THE
QUR’AN

Denial of Judeo-Christian influence on the Qur‘an

Western scholars have paid very little attention to the Shr'ite point of view on the
history of the compilation of the Quran. In their limited works on the Shrite sect,
the main focus of Western academia has been the claims of some peripheral Shrite
groups and scholars regarding the distortion (tahrif) of the Quran. Aside from this
almost nothing has been mentioned about the Shi'ite perspective on the issue.?””

The only notable attempt to study Shr'ite®”8

sources was made by Friedrich Schwally
in the 2" edition of Geschichte des Qorans by Theodor Noldeke. The work was
translated into the English language in 2012 under the title The History of the
Quran.?”® In the book Schwally presents his point of view regarding the Sht'ite claim
about ‘All b. abi Talib’s collection of the Qur'an. In his treatment of the subject
Schwally refers to three sources: Ibn Sa ‘d’s Tabagat, Ibn al-Nadim’s al-Fihrist and
al-Suyuti’s al-Itgan. Basing on the information provided in these works he divides
the Shrite claim about ‘Ali's codex into two groups: According to the first group ‘Ali
undertook the collection of the Qur'an during the lifetime of Muhammad and
according to the second group he collected the Qur'an after the demise of the
Prophet. After his brief study of these traditions, without quoting the original

traditions, he passes rather a quick judgement about ‘Ali’s collection of the Qur'an:

2’7 For a detailed study see Winters, Jonah. “ShiT Qur'an: An Examination of Western Scholarship.”
Baha’i Library Online, 1997. http://bahai-library.com/winters_shii_quran. [accessed on 7 March 2013]
278For an analysis of the perception of Western and Sht'ite scholars on the subject see, B. Todd
Lawson. “Note for the Study of a ‘Shi'i Qur'an’.” Journal of Semitic Studies no. XXXVI/2 (Autumn
1991); Joseph Eliash. "The Shi‘ite Qur'an: A Reconsideration of Goldziher’s Interpretation.” Arabica
Revue D’etudes Arabes XVI) 1969.

279 Theodor Néldeke et al., The History of the Quran (Leiden; Boston: Brill, 2012).

89



Even the sources of these accounts—Shi ‘ite commentaries on the Koran,
and Sunnite historical works with Shi‘ite influence—are suspect, since
everything that Shi‘ites say about the most saintly man of their sect must be
considered a priori a tendentious fabrication. The content of these reports
contradicts all sound facts of history. Neither the traditions regarding Zayd b.
Thabit’s collection of the Koran nor those about other pre- ‘Uthmanic
collections know anything of an analogous work by ‘Ali. He himself never

refers to his own collection, neither during his caliphate nor before, and it is

certain that the Shi‘ites were never in possession of such a document.?*

Schwally’s conclusion is based on three arguments: First, the unreliability of the
Shr'ite sources; second, the reports are not mentioned in the Sunni traditions that
Schwally believes to be the ‘sound facts of history’; and third, even ‘Al himself did

not refer to his codex even after he had become the Caliph.

It might be that this harsh criticism of the Shr'ite sources discouraged later scholars
from investigating the matter further, yet despite his strong opinion on the issue
Schwally's arguments seem to be rather flimsy as he ignores the arguments of the
Shr'ite scholars and sources on the subject. ‘Sht'ite influence’ on certain scholars
should not be a ground for invalidation of their reports. This kind of approach,
perhaps, stems from the idea that Shr'ism is a heretic interpretation of Islam, and
the only way to study Islam is to rely on the Sunni sources. This inevitably deprives
scholars from valuable Shr'ite sources, particularly in a field where scarcity of sources
has been gravely lamented.?®! Especially in the context of the current debate
regarding the historicity of the Qur'an, which came under strong scrutiny due to the
lack of availability of written materials, books like Kitab by Sulaym bin Qays al-Hilall
(d. 689 or 695) could have been a valuable contribution to the debate as it explicitly

mentions the Qur'an as ‘the Book of God’ in such an early period.

280 1hid., 219-220.
281 See chapter one
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As for the second and third arguments, considering the political struggles and
propaganda it would be highly unlikely that Sunni sources would include such a
tradition. Further, the fact that ‘Ali b. abi Talib had to deal with two major rebellions
(led by ‘A’isha and Mu ‘awiya) during his caliphate which was launched on the
pretext of * Ali’s failure to find perpetrators of ‘Uthman b. Affan’s assassination’, it
would be very imprudent of him to replace his copy with ‘Uthman’s. Such a move
would have certainly been capitalised by his opponents and increased the opposition

activities against his leadership.

Further, even the Shr'ite scholars have historically paid less attention to the quranic
sciences in comparison to the other fields of Islamic studies. Their attention has
mostly focused on more practical matters such as Islamic jurisprudence ( ¢ usd/ and
figh). Present curriculums of the Shr'ite seminaries in Qum and Najaf are good

examples of this as very little space has been allocated to quranic studies.

Studying the Shr'ite perspective on the issue is crucial to the ongoing debate treated
in the previous two chapters. Goldziher’s famous assertion that Islamic hadith
literature was fabricated as a result of political dispute among various political
factions after the death of the Prophet has dramatically changed the perception of
the Islamic sources in the Western academia.’® Goldziher had argued that during
the Umayyad and Abbasid periods the political struggles between the rival factions,
in order to establish their political authorities, gave rise to the fabrication of the
hadith literature, which was heavily used as a means of legitimising the authority of
the respective faction.?®® The theory influenced generations of scholars and finally
gave rise to the idea that not only the Muslim hadith corpus but even the Qur'an

itself was a result of the invention process conducted by the early Muslims.?*

282 Goldziher, Muslim Studies, 1971.
283 Goldziher, Muslim Studies, 1971, 92-97.
284 See the first chapter.
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In this frame of reference, one may understand how Goldzihier’s theory led Western
scholars to reach similar conclusions for the Qur’an as well. Once doubt has been
cast on the authenticity of the Muslim sources, it would be too tempting to ignore
the possibility that the Quran might also have been fabricated. Having said that,
aside from the availability of authentic sources®®® regarding the history of the
Qur‘an, there might be another hurdle in embracing such a theory. In the case of
hadith, there was a plethora of examples that indicated involvement of the political
factions in the hadith fabrication process, in order to gain legitimacy or vilify their

opponents. 2%

If we are following the same pattern of thought, in order to reach the
conclusion that the Qur'an was also invented, it needs to be established whether the
same political factions also put together their different copies of the Qur'an in order

to capitalise it for their political gains.

Indeed, some works mentioned in Chapter One have embarked upon verifying such
a possibility. Especially the issue of variant readings of the Qur'an has been at the
centre of attention in this respect. However, this alone failed to satisfy the scholars
since the nuances between the different readings of the Qur’an did not stand as

sturdy proof for the invention of the Qur‘an.

If the Qur'an was fabricated - in the sense that it was not the work of Muhammad —
the Shi'ites, who were the most important religious/political opposition group to the
dominant political establishment, certainly would have disputed the authenticity of
the copy of the Qur‘an that was adopted by their rivals. Further, it is possible that
they introduced their own copies of the Qur‘an, which would then reinforce their
legitimacy for political/religious dominance. Hence, in order to come up with a more
plausible conclusion for the on-going debate regarding the early history of the

Qur‘an it is crucial to study the Shr'ite point of view on the subject.

285 Harald Motzki, “The Collection of the Quran: A Reconsideration of Western Views in Light of
Recent Methodological Development,” Der Islam 78 (2001): 1-34.
28 Goldziher, Muslim Studies, 1971.
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Muhammad Hadi Ma ‘rifat is one of the most important contemporary Shi'ite scholars
who exclusively worked on the science of the Qur’an. His ten volume work, entitled
al-Tamhid fi ‘Uldm al-Quran, is arguably the most comprehensive Shi'ite book on
the science of the Qur'an which covers a variety of the issues related to the Qur'an.
The first volume of the book is mostly allocated to the early history of the Quran
and therefore, it is worthwhile examining the book in order to gain insight into

mainstream Shr'ite perspectives on the issue.

Ma ‘rifat at first clarifies issues regarding the style of the Quran that has been
criticised by Western scholarship. He agrees that there might be apparent
inconsistencies in the style of the Qur'an in various verses. Grammatical issues such
as usage of different pronouns and abrupt changes of subjects etc. can be observed
in various parts of the Qur'an. In order to explain these ‘ostensible’ problems, similar
to his Sunni colleague Haleem,?®” he introduces the concept of iltifat. He argues that
the Qur'an was revealed in the form of speech, not as a written material and later
collated and transformed into the written format. This inevitably causes problems for
some readers who forget that the original format of the Qur'an is a speech format. If
we look at the Qur'an from this perspective, he argues, the grammatical issues and
style make perfect sense; all those issues are acceptable in the speech format and

as a matter of fact are an indication of a skilled speaker.’®

He then delves into various issues that cause confusion in understanding the Qur'an
and the role of the Prophet in the process of the revelation. He points out the sloppy
work of the Muslim scholars who do not assess the traditions concerning the
revelation of the Qur'an and as a result cause this confusion. One of the most
striking examples of this careless scholarship is the story of Waraga b. Nawfal. His
confirmative role in the event of revelation is widely accepted by Muslim scholars

and has been used as evidence for the truthfulness of Muhammad. However,

287 Abdel Haleem, Understanding the Quran, 237.
288 Muhammad Hadi Ma ‘rifat, al-Tamhid fi ‘Uldm al-Qur'an, vol. 1, 3rd ed. (Qum: Muassasah
Tamhid, 2011), 50-56.
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Ma ‘rifat argues that the incident perhaps reassured convinced Muslims who
approach the subject from a religious perspective but it put further doubts in the
minds of Western scholars about the authenticity of the Qur’an. This doubt extends

even to the Muslim scholars who approach the subject critically.

Ma ‘rifat perhaps refers to some Western Scholars that we discussed in the first
chapter; they used the event to argue that the Qur'an was written under the
influence of Christianity and Waraqga, thought to be a learned Christian, was one of
Muhammad’s tutors from whom he learned Christian concepts which he adapted into

Islam. The event®® that describes the first encounter of Muhammad with the

289 Narrated by ‘A’isha (the mother of the faithful believers): The commencement of the Divine
Inspiration to Allah's Apostle was in the form of good dreams which came true like bright day light,
and then the love of seclusion was bestowed upon him. He used to go in seclusion in the cave of
Hira’ where he used to worship (Allah alone) continuously for many days before his desire to see his
family. He used to take with him on the journey food for the stay and then come back to (his wife)
Khadija to take his food like-wise again till suddenly the Truth descended upon him while he was in
the cave of Hird”. The angel came to him and asked him to read. The Prophet replied, "I do not know
how to read.

The Prophet added, "The angel caught me (forcefully) and pressed me so hard that I could not bear
it any more. He then released me and again asked me to read and I replied, 'I do not know how to
read.' Thereupon he caught me again and pressed me a second time till I could not bear it any more.
He then released me and again asked me to read but again I replied, 'T do not know how to read (or
what shall I read)?' Thereupon he caught me for the third time and pressed me, and then released
me and said, 'Read in the name of your Lord, who has created (all that exists) has created man from
a clot. Read! And your Lord is the Most Generous." (96.1, 96.2, 96.3) Then Allah's Apostle returned
with the Inspiration and with his heart beating severely. Then he went to Khadija bint Khuwaylid and
said, "Cover me! Cover me!" They covered him till his fear was over and after that he told her
everything that had happened and said, "I fear that something may happen to me." Khadija replied,
"Never! By Allah, Allah will never disgrace you. You keep good relations with your Kith and kin, help
the poor and the destitute, serve your guests generously and assist the deserving calamity-afflicted
ones."

Khadija then accompanied him to her cousin Waraga bin Nawfal b. Asad b. ‘Abd al- ‘Uzza, who,
during the pre-Islamic Period became a Christian and used to write the writing with Hebrew letters.
He would write from the Gospel in Hebrew as much as Allah wished him to write. He was an old man
and had lost his eyesight. Khadija said to Waraqa, "Listen to the story of your nephew, O my cousin!"
Waraqa asked, "O my nephew! What have you seen?" Allah's Apostle described whatever he had
seen. Waraqa said, "This is the same one who keeps the secrets (angel Gabriel) whom Allah had sent
to Moses. I wish I were young and could live up to the time when your people would turn you out."
Allah's Apostle asked, "Will they drive me out?" Waraqa replied in the affirmative and said, "Anyone
(man) who came with something similar to what you have brought was treated with hostility; and if I
should remain alive till the day when you will be turned out then I would support you strongly." But
after a few days Waraqa died and the Divine Inspiration was also paused for a while.

Narrated Jabir b. ‘Abdallah al-Ansari while talking about the period of pause in revelation reporting
the speech of the Prophet "While I was walking, all of a sudden I heard a voice from the sky. I looked
up and saw the same angel who had visited me at the cave of Hira’ sitting on a chair between the sky
and the earth. I got afraid of him and came back home and said, '"Wrap me (in blankets).' And then
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archangel Gabriel, who brought down the first revelations to Muhammad, is rather
odd for Ma ‘rifat. The magnitude of the event reportedly left Muhammad confused
and scared; thus he needed to be reassured by first his wife Khadijah and then her
cousin, a Christian scholar Waraga b. Nawfal. The incident has been narrated in the
canonical Sunni books written by al-Bukhari, al-Muslim, Ibn Hisham and al-Tabari
and hence generally accepted by mainstream Sunni scholarship. But Ma ‘rifat, like
other Shr'ite scholars, is not convinced about the reliability of the incident on several

grounds:

First, he believes that the incident goes against ‘Islamic teachings’, according to
which Muhammad occupies a very elevated place that exceeds other great prophets
such as Prophet Ibrahim and Musa. Therefore Ma ‘rifat argues that according to the
Qur'an God never left them in fear and always supported them in their difficult
situations. Taking this into account, it would seem very unlikely to Shr'ites that God

would expose His favourite messenger to such a terrifying event.?*®°

This approach concurs with Shi'ite scholars firm conviction about the inauthenticity
of these kinds of traditions which stems from their theological approach towards the
status of the prophets. According to Shr'ite teaching the prophets are infallible
beings in both their religious and worldly affairs, thus they are not expected to
commit any errors in either of these areas. The concept of infallibility of the prophets
has been well emphasised in the Shr'ite sources. In this regard, Nahj al-Balagha, the
most important Shr'ite text after the Quran, provides valuable information. The book
was compiled by al-Sharif al-Radi (d. 406/1015) and contains a compilation of the
sermons of the first Imam, ‘All. Sermon 192 of the book mentions the qualities of

the prophets in general:

Allah revealed the following Holy Verses (of the Qur'an): 'O you (i.e. Muhammad)! wrapped up in
garments!' Arise and warn (the people against Allah's Punishment),... up to 'and desert the idols.’
(74.1-5) After this the revelation started coming strongly, frequently and regularly."

2% Muhammad Hadi Ma ‘rifat, Al-Tamhid fi ‘Ulidm al-Quran, 1:115.
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But Allah, the Glorified, makes His Prophets firm in their determination and
gives them weakness of appearance as seen from the eyes, along with
contentment that fills the hearts and eyes resulting from care-freeness, and
with want that pains the eyes and ears.

If the prophets possessed authority that could not be assaulted, or honour
that could not be damaged or domain towards which the necks of people
would turn and the saddles of mounts could be set, it would have been very
easy for people to seek lessons and quite difficult to feel vanity. They would
have then accepted belief out of fear felt by them or inclination attracting
them, and the intention of them all would have been the same, although
their actions would have been different. Therefore, Allah, the Glorified
decided that people should follow His prophets, acknowledge His books,
remain humble before His face, obey His command and accept His obedience
with sincerity in which there should not be an iota of anything else; and as
the trial and tribulation would be stiffer the reward and recompense too

should be larger.?! 2%2

Second, it is difficult for Ma ‘rifat to understand that scholars who are expected to be
‘men of investigation’ and scrutiny, equate the knowledge of a person like his wife
who has no insight into the secrets of the Prophethood of Muhammad, to
Muhammad himself, who has reached the station of perfection and was thus given
the mission of conveying God’s message. Therefore, they cannot accept a story in

which Khadijah reassures Muhammad about his Prophethood.

According to Ma ‘rifat, whose perspective reflects the general Shi'ite view on the
topic, before reaching the status of Prophethood, Muhammad went through a
rigorous training and purification process so that he could cope with the burden of
the revelation. This is why he would pay regular visits to the cave of Hira’ wherein
he had been prepared for the revelation. For Ma ‘rifat, the above story clearly

contradicts the status of the Prophet that has been defined in the Muslim sources. It

291 Muhammad ibn al-Husayn Sharif al-Radi, Nahj al-Balagha (Qum, Iran : New York, N.Y: Ansariyan
Publications, 1981).

292 The tradition can also be found on these sources: Abi Ja ‘far Muhammad b. Ya'qib bin Ishaq al-
Kulayni. Al-Kafi fi ‘Ilm al-Din. Vol. 4. 4th ed. Tehran: Dar al-Kutub al-Islami, 1986.
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is incompatible with the essence of the Islamic teachings that the Prophet needed
reassurance from his wife or a Christian scholar. He goes as far as to claim that this
story is clearly an infringement of the noble station of the Prophet. Hence, he rules

out the authenticity of such an incident.?*3

Furthermore, his arguments are not limited to merely theological arguments. He also
points out the discrepancies in the texts of the various versions of the narrations.
For instance, in one version it was Khadijah who went to see Waraqa alone and
gave the account of the first revelation. In another version, however, it is said that
Khadijah takes Muhammad to Waraga and asks him to narrate the event himself. In
return Waraga affirms that ‘This was Gabriel whom God had sent to Moses’.?** In
the third version, Waraga meets Muhammad while he is circumambulating around
the Ka ‘ba and questions him about the incident. In return Muhammad replies with
the account of the event and Waraga then confirms Muhammad’s Prophethood. In
the fourth version, which is narrated on the authority of Ibn ‘Abbas, Waraqga
questions Muhammad regarding Gabriel who brings the revelation. Muhammad then
gives the following description: 'He comes to me from Heaven, his wings are pearl
and the surfaces of his feet are green.' And in the fifth version Abl Bakr comes to

Khadijah, who instructs her to take Muhammad to Waraqa.

For Ma ‘rifat the discrepancies are obvious as different versions of the story have
clear disagreements as to who accompanied Khadijah on the way to Waraqga. In
addition, some versions discuss the meeting that took place between Waraga and
Muhammad as opposed to Khadijah's role as intermediary. Further, even the content
of the conversation between the Prophet and Waraga varies; in the fourth version,
the Prophet's description of Gabriel is different from the description that Khadijah
gave to Waraqa. Finally, Ma ‘rifat asks a crucial question that sums up his position:

If Waraga knew that Muhammad was a true messenger of God why did he not

293 Muhammad Hadi Ma ‘rifat, Al-Tamhid fi ‘Ulidm al-Qur'an, 1:115.
294 Abil “Abdallah Muhammad b. Isma ‘il al-Bukhari, Sahih al-Bukhari (Dimashq, Beirut: Dar ibn
Kathir, 2002), 7-8.
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become a Muslim??*®> According to some traditions he died as a Christian and
according to some others, which are weaker, he became Muslim later but it is
certain that he did not become Muslim at the initial point of revelation. This is

another strong indication for Ma ‘rifat that that the story is fabricated.?®

A detailed examination of Sunni traditions regarding the first revelation and the role

of Waraqga was carried out in Gregor Schoeler’s recent work?®’

The Biography of
Muhammad: Nature and Authenticity. Schoeler, after his rigorous examination of the
different variants of the tradition according to Juynboll’s isnad criticism method

concludes that the traditions are not reliable:

even the oldest, more or less safely identifiable informants for the story
(‘Ubayd ibn ‘Umayr; even more so ‘Abdallah ibn Saddad and Abii
Maysarah) received the account through hearsay**®, not from an immediate
witness or a contemporary of the event. What they report are ‘memories of
memories’ and therefore oral traditions. The events in question did not take

place during their lifetime, but long before their birth,2° 300 301

Ma ‘rifat then scrutinises the transcription of the Qur'an. He echoes the mainstream

Shi'ite point of view that Muhammad was an illiterate man, in the sense that he

2% Muhammad Hadi Ma ‘rifat, Al-Tamhid fi ‘Ulidm al-Qur'an, 1:116.

2% On a separate note, Sht'ite scholars also do not believe that the uncle of the Prophet, Abi Talib,
was an unbeliever. Aside from an abundance of traditions narrated from the Imams, Shi'ite scholars
strongly disagree with the Sunni account of the history according to which Abu Talib’s motivation in
his support of the Prophet was merely to protect his nephew. Abu Talib provided a great deal of
support to the Prophet at a very crucial time by risking his and his family's lives so he must have
embraced Islam but did not announce his conversion so that he could keep his position as the leader
of Mecca and continue to support the Prophet.

297 Gregor Schoeler, The Biography of Muhammad: Nature and Authenticity, ed. James E.
Montgomery, trans. Uwe Vagelpohl (USA and Canada: Routledge, 2011).

2% Ttalics from the original text.

299 Gregor Schoeler, The Biography of Muhammad: Nature and Authenticity, 78.

3% However, Shoemaker has challenged the findings of Schoeler in his lengthy work: Shoemaker,
Stephen J. “In Search of ‘Urwa’s Sira: Some Methodological Issues in the Quest for ‘Authenticity’ in
the Life of Muhammad.” Der Islam 85, no. 2 (January 2011). Furthermore, Uri Rubin, in his work
entitled The Eye of the Beholder also provides a cursory examination of the story and concludes that
the traditions ‘exhibit no history of backwards growth in their isnads.” (Uri Rubin. The Eye of the
Beholder: The Life of Muhammad as Viewed by the Early Muslims. Princeton, New Jersey: The Darwin
Press, 1995, p.249)

391 Muhammad Hadi Ma ‘rifat, Al-Tamhid fi ‘Ulidm Al-Qur'an, 1:131.
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could not write but could perhaps read, and thus needed scribes to record the
revelation.>® The first of those scribes was, unsurprisingly, his cousin Ali who until
the end of his life continued to record the revelation. For Ma ‘rifat who represents
mainstream Shi’ite attitude on the issue, ‘Ali’'s status was unique among the other
scribes since he did not leave any revelation unwritten; even the verses that were
revealed in his absence, were later dictated to him by the Prophet. This is a
problematic statement since it implies that other scribes like Ubay b. Ka ‘b and
‘Abdallah b. Mas ‘td had missed parts of revelation in their respective codices.
Further, his position was also noteworthy as he did not restrict himself to the

revelation itself but also recorded the exegesis of the relevant verses.

The issue of tahrif

Despite Ma ‘rifat’s great mastery in locating the relevant sources on the issue, and
his deep insight, one must acknowledge that he fails to provide systematic analysis
with a consistent method. His treatment of the traditions is not standard and his
focus very often shifts from isnad to matn analysis. For example, when he treats the
group of traditions regarding the story of Waraqa, his focus is merely on the
discrepancies in the matn; yet when the treats the Shi'ite traditions on the issue of
tahrif (the Shr'ite notion of distortion of the Qur’an) his focus shifts to the asanid of
the traditions. This causes methodological problems for his study, as he does not
explain why he shifts his method in the examination of different traditions. In
addition, when he studies ‘Al b. abi Talib’s codex he presents more than a dozen

traditions that report the event, but he fails to provide any analysis of the traditions.

The above-mentioned shortcomings in Ma ‘rifat’s treatment of the subject might be
considered a deliberate effort to purge the Shr'ite approach to the Qur'an from
‘unorthodox’ views such as the concept of tahrif. His stance is a very orthodox Shr'ite
one and the work undoubtedly represents the current mainstream view in the Shrite

approach to the Quran. Especially his lack of analysis of the traditions related to
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‘All's collection of the Qur'an strengthen this theory as it is evident that these
traditions would not survive a thorough examination if it were to be carried out

according to the traditional Muslim hadith criticism methods.

Therefore, it may be pertinent to undertake a brief study the concept of tahrif to
demonstrate different views regarding the Shi'ite approach to the Qur‘an. Joseph
Eliash’s work, entitled ‘The Shi'ite Qur'an® is one of the most noteworthy attempts
to study the subject in the western academia. In his study, Eliash points out the
influence of Goldziher’s conclusions on the Islamicists regarding the Shi'ite

approaches to the Qur'an and summarises Goldziher’s findings in three categories:

1. According to the Shr'ites, the Uthmanic codex is not the complete Quran as
Shrite references, including the glorification of ‘Ali bin abi Talib, have been
omitted. In addition, the order of the verses was altered in the codex.

2. “Ali possessed a complete version of the Qur'an which was larger than the
Uthmanic codex. This copy has been kept within the family of ‘Ali, and finally
was passed to the 12" Imam who is in occultation.

3. Until the reappearance of the Hidden Imam, Shrites have been encouraged to

accept the recension of ‘Uthman.>%

Eliash investigated the Goldziher's references with the aim of assessing the reliability
of his claims. With regard to Goldziher’s claim that there were omitted parts in the
Qur'an, namely two chapters (The Two Lights or Sidrat al Nurayn and Sdrat al-
Wilayat), Eliash argues that W. St. Clair Tisdall had already proved that these
additions were the result of a fabrication process. Tisdall, in his article entitled

‘Shi‘ah Additions to the Koran%, examines the alleged quranic chapters and traces

393 Joseph Eliash, “The Shiite Qur'an,” Arabica 16, no. 1 (1969): 15-24,
doi:10.1163/157005869X00162.

394 Ibid., 15-16.

395 . St. Clair Tisdall, “Shi’ah Additions to the Koran,” The Muslim World 3, no. 3 (1913): 227-241,
doi:10.1111/j.1478-1913.1913.tb00204.x.
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them to a copy of the Qur'an published in Bankipur, India, in June, 1912.%% In his
linguistic analysis of the chapters, he concludes that the alleged chapters were

forgeries.’"’

According to Eliash the only reliable Shrite source remaining on the subject that
Goldziher might have used to try to justify his claims is al-Kafi fi ‘ilm al-Dirr®. Eliash
points out two traditions in the book that apparently support Goldziher’s allegation
but he argues that the traditions might be interpreted differently.3% Although Eliash
reaches some important findings in this valuable study, like some other Islamicists
he fails to investigate the authenticity of the traditions. As a matter of fact, none of
the scholars who has studied the subject have carried out a thorough investigation

of the sources nor come up with a convincing conclusion.

In this regard, Todd Lawson evaluates the discussion on the Shr'ite Qur'an that has
been carried out by Western scholarship and points out the need to examine the
traditions.!° In his rather brief study, Lawson therefore draws attention to some
Shr'ite sources such as Abi Ja ‘far Muhammad b. Ya ‘qtb al-Kulayni’s (d. 328/939 or
329/940) al-Kafi fi ‘Ilm al-Din.'' Lawson flags 92 separate reports on the issue of
tahrif but examines only three of the traditions.>!? After a brief study of the reports,
he then examines much later works in order to understand the approach of the

Shr'ite scholars to the subject.

Perhaps the most comprehensive discussion on the issue is a lengthy article

published by Hossein Modarressi. In the article,3'* Modarressi approaches the issue

3% Thid., 228.

397 1hid., 229-230.

398 Abu Ja’far Muhammad bin Ya'qiib bin Ishaq al-Kulayni, A-Kafi Fi ‘Iim Al-Din, vol. 1, 4th ed.
(Tehran: Dar al-Kutub al-Islamiyyah, 1986).

399 Joseph Eliash, “The Shrite Qur'an,” 21.

319 Todd Lawson, “Note for The Study of a Shi‘T Qur'an,” Journal of Semitic Studies XXXVI, no. 2
(1991): 284, d0i:10.1093/jss/XXXVI.2.279.

311 Abu Ja’far Muhammad bin Ya'qiib bin Ishaq al-Kulayni, Al-Kafi Ffi ‘Iim Al-Din.

312 Todd Lawson, “Note for The Study of a Shi‘T Qur'an,” 285.

313 Hossein Modarressi, “Early Debates on the Integrity of the Qur'an: A Brief Survey,” Studia Islamica
no. 77 (January 1, 1993): 5-39, doi:10.2307/1595789.
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in the context of a partisan debate between the Sunnis and the supporters of ‘Ali.>!*

Modarressi maintains that despite the allegations that Shr'ites believe that Sunnis
distorted the Qur‘an, there is overwhelming evidence that Shrite scholars as early as
the second century did not support such a view.>!® Modarressi also discards the
works of Abu ‘Abdallah Ahmad b. Muhammad al-Sayyari , who included traditions
that explicitly indicate the distortion of the Qur'an. Modarressi maintains that al-
Sayyari, as a Shr'ite theologian, was concerned with overcoming his Sunni opponents
and therefore included such traditions in his works.*!® He considers al-Sayyari, along
with some other early scholars, as the owners of ‘extremist, heretical tendencies’
and asserts that therefore they were distanced from the mainstream Shr'ite

scholarship.3'’

Modarressi maintains that owing to the efforts of Shr'ite ‘extremist groups’, the
material on the issue of tahrif grew dramatically during the first half of the 3'/9™
century.>!® The culmination of these efforts resulted in al-Sayyari’s Kitab al-Qira‘at
(or Kitab al-Tanzil wa al-Tahrif).>'° Some Shi'ite scholars, such as for example ‘Ali b.
Ibrahim al-Qummi (d. 307/919-20) and Sa‘d b. 'Abdallah al-Ash‘ari (d. 299-
301/912-14) believed in the authenticity of these traditions and reported them in
their own works. Some other scholars mentioned these reports without commenting
on them. These include Muhammad b. Mas‘Td al-‘Ayyashi (late 39/9™ century),
Muhammad b. Ya‘qab al-Kulayni (d. 329/941), Muhammad b. ‘Umar al-Kashshi
(early 47/10"™ century), and Muhammad b. Ibrahim al-Nu ‘mani (d. ca. 350/961).3%°

Therefore, Modarressi isolates al-Sayyari’s Kitab al-Qira‘at as the source for the
Shrite concept of tahrif. However, the findings of Modarressi remain largely

speculative since he fails to provide reasonable evidence for his claims. His work is

314 Ibid. pp-18-19.

315 Ibid., 28-29.

316 Ibid., 26-27.

37 1bid., 32.

318 Tbid.

319 Abii “Abdallah Ahmad bin Muhammad al-Sayyari, Kitab Al-Qira‘at Aw Kitab Al-Tanzil Wa Al-Tahrif,
ed. Etan Kohlberg and Mohammad Ali Amir-Moezzi (Leiden, Boston,: Brill, 2009).

320 Hossein Modarressi, “Early Debates on the Integrity of the Qur‘an,” 32-33.
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rather an overview, and does not engage with the examination of the relevant
traditions. This is perhaps why he considers his work as ‘A Brief Survey’ despite its

considerable length.

Fortunately, a critical edition of al-Sayyari’s Kitab al-Qira’at has recently been
published under the title of Revelation and Falsification,*** with an introduction and
extremely useful notes by Etan Kohlberg and Mohammad Ali Amir-Moezzi.
Mohammad Ali Amir-Moezzi's contribution is very important in our quest to
understand the Shrite view on the issue, as he is a prominent representative of an
‘unorthodox’ Shr'ite view on the nature of the Qur‘an. In their evaluation of the work
the editors consider al-Sayyari’s work original and the oldest monograph upholding
the Shi'ite notion of the falsification of the Qur'an.>?? They argue that the concept of
tahrif was dominant among the early Shr'ite scholars but Ibn Babawayh later mostly
purged these views. They further provide some bibliographical information regarding
the traditions and biographical information regarding the transmitters of the

traditions.3?

There is an unmistakable effort from the editors to convince the reader of the
existence of the concept of tahrif as they, with the help of the findings of some
Western scholars, argue that the codification of the Quran took place during the
Umayyad period. Their main evidence is the works of Michael Cook and Harald
Motzki which found that the Qur'an was collated during the Umayyad era. Therefore

it is possible that it might have undergone tahrif during this period.

In his review of the work, Muhammad Saeed Bahmanpour casts some doubts
regarding the claims of Kohlberg and Amir-Moezzi regarding their assertion that the
views of al-Sayyari gained prominence among the Shi'ites during the pre-Buwayhid
era (ends in the mid 4™ /10" century) and with the beginning of the Buwayhid era,

321 Ahmad bin Muhammad al-Sayyari, Revelation and Falsification, ed. Etan Kohlberg and Mohammad
Ali Amir-Moezzi, Text and Studies on the Qur'an (Leiden, Boston: Brill, 209AD).
322 Ahmad bin Muhammad al-Sayyari, Revelation and Falsification, 29.
323 H
Ibid.
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and especially owing to the efforts of ‘Al Ibn Muhammad b. Babawayh, (d.
381/991) Shrite scholars began to abandon such a view. Bahmanpour finds their
arguments for such a dramatic shift - namely that owing to political reasons, the
Buwayhids wanted to adopt a mainstream Islamic doctrine - to be unconvincing,
‘vague and highly hypothetical presumptions.”*?* In addition, he asserts that the
authors do not address the question of how Ibn Babawayh alone could change the

longstanding belief among the Shr'ites.’?

The brief examination of the subject provides us with two different approaches to
the issue. There have been a small group of scholars in the Shrite who maintained
that the concept of tahrif exists, and orthodox Shi'ite scholars have been at work to
refute them. It is possible to consider Ma ‘rifat’s work one of the attempts of Shrite
orthodoxy to serve this purpose; nevertheless, as the arguments surrounding the
subject remain unsubstantiated, reaching such a conclusion would be hasty at this
point. Such a conclusion can only be justified upon a thorough examination of the

relevant traditions.

‘Ali's codex in the earliest Shi'ite sources

For Shi'ites, the evidence for ‘All’s collation of the Qur'an is provided in a well-
known tradition recorded in Kitab Sulaym bin Qays al-Hilali. The book contains a
compilation of the sayings of the Imams which were supposedly to be written by
Sulaym b. Qays (d. 689/70 or 76/695), believed to be an ardent supporter of ‘Ali
and follower of the subsequent four Imams.3* The book is believed to be the oldest

surviving Shr'ite book dated back to the first Islamic century. The introductory

324
325

Ibid., 232-233.

Ibid., 233.

326 1t is generally believed that Shi'ite scholars authored books since the very early periods. Most of
these works have been lost but their existence is proven by later works that refer to these sources.
For more information see Etan Kohlberg. “Al-usdl Al-arba ‘umi'a.” In Hadith: Origins and
Developments, edited by Harald Motzki, 43—147. The Formation of the Classical Islamic World v. 28.
Aldershot: Ashgate, 2004.
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chapter states that Sulaym b. Qays entrusted the book to his Persian student Aban

b. abi ‘Ayyash, who handed it over to another person just before his death.

The book is considered to be different from other hadith books as it is called ‘as/’

(source)*” by Shtite scholars. Asl/is best described by Etan Kohlberg:

‘ Asl consists exclusively of utterances of an Imam which are committed to
writing for the first time. In some cases the author of an ‘as/ reports
traditions which he himself heard directly from the Imam, in others he relies

on the authority of a hadith scholar who transmits what he heard the Imam

Say.'328

In the case of Kitab Sulaym bin Qays al-Hilali, as he was a disciple of the first four
Imams, he reports directly from the Imams. Hence the book is considered to hold
special status in comparison to other hadith works. It should also be noted that,
Shr'ite scholars do not consider all the usdl automatically authentic and have thus
developed tools to assess their authenticity. In this regard, some Shr'ite scholars
have questioned the authenticity of the present copy of the book as they suspect

that its content may be different from the original text.>?°

Nevertheless, the tradition clearly indicates, as opposed to the claims of
Wansbrough®*° and his students, that at such an early time Muslims were aware of
the existence of the Qur'an and that this Qur'an was in the form of a book, as ‘Ali
confirms by calling it ‘the Book of God’ in his sermon. If the tradition is authentic —
we will examine this in the next chapter - it is perhaps the earliest written source

that acknowledges the existence of the Qur'an.

327 Agha Buzurg Tahrani, Al-Dhari ‘a Ila Tasanif Al-Shi ‘a, vol. 2 (Qum and Tehran: Isma ‘Tliyan and
Kitabhane'i Islami, n.d.), 152.

328 Etan Kohlberg, “Al-Usiil Al-Arba ‘umi‘a,” in Hadith: Origins and Developments, ed. Harald Motzki,
The Formation of the Classical Islamic World, v. 28 (Aldershot: Ashgate, 2004), 109-110.

329 Ja “far Subhani, Kulliyat fi ‘Iim al-Rijal, 1th ed. (Iran: Al-Hawzah al- ‘Ilmiyyah, 1990).

330 Wansbrough, Quranic Studies.
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Shi'ite scholars in general concur with the Sunni traditions stating that aside from
‘All there were three other senior scribes who recorded the Qur'an in Madina: ‘Ubay
b. Ka‘b, Zayd b. Thabit and ‘Abdallah b. Mas ‘d. The traditions indicate that if

Ka ‘b was absent after a revelation, the Prophet would request Zayd or Ibn Mas ‘ud.
The other scribes, aside from these four Companions, did not play a significant role

in the recording of the Qur‘an.

These scribes of the Prophet, except for Zayd, later put together their own codices
along with some other Companions of the Prophet. However, only ‘Ali's copy of the
Qur'an preserved the ‘natural order’ of the chapters of the Quran.>*! What is meant
by ‘natural order’ is the order of the revelation as it took place, but it seems that the
Prophet himself did not advise any order for the chapters of the Qur'an. Although
the scribes were accurate in terms of the order of the verses they were not accurate
in the order of the chapters. It was only ‘Ali who was meticulous about it.**2
However, there is no dispute about the order of the verses or distortion of the
Qur’én.333 334
In terms of the time of the collection of the Qur'an, Shr'ite scholars by and large take
a view similar to that of the Sunni scholars, that the Qur'an was collected after the
demise of the Prophet. In this regard, Ma ‘rifat demonstrates the Shi'ite perspective
in a systematic way. He divides the collection of the Quran into two stages: First,
the collection of the verses, which was undertaken by the Prophet himself; and
second, the collection of the chapters which was carried out by the Prophet's
Companions after his demise. In order to justify his argument he refers to the
opinions of the Sunni and Shr'ite scholars such as Abu Husayn b. Faris, Jalaladdin al-

Suyiiti and Muhammad Husayn Tabataba, who maintained the same view.3*

331 Muhammad Hadi Ma ‘rifat, Al-Tamhid fi ‘Ulidm al-Qur'an, 1:280.

332 1bid.

33 Q.41:42 and Q.15:9

33 Muhammad Hadi Ma ‘rifat, Al-Tamhid fi ‘Ulidm Al-Qur'an, 1:277-278.
3% Ibid., 1:285.
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After the demise of the Prophet, the Shr'ites believed that it was their first Imam,
‘All b. abi Talib, who collected the first complete copy of the Qur’an. In this regard
the following tradition narrated by the sixth Imam Ja ‘far al-Sadiq (d. 148/765)
seems to be among the most often mentioned traditions: ‘O Ali! The Quran is

behind my bed on scrolls, silk and leaves. Take it and collate it but do not lose it!"*

The tradition is included in Tafsir al-Qummi written by ‘Ali b. Ibrahim al-Qummr (d.
306/919). The work is one of the most important sources of tradition for Shr'ite faith
as it is considered to be one of the earliest sources. AI-Qummi was one of the
teachers of Muhammad b. Ya‘qub b. Ishaq al-Kulaynt (d. 329/941), and the fact
that al-Kulayni narrates many traditions from him in his renowned work al-Kafi fr
‘Ilm al-Din increases the reliability of al-Qummi and his work in the eyes of
Shrites.?

Shr'ite scholars have generally accepted the work as an authentic source as the
author informs that he only narrates from reliable narrators.**® However,

they also argue the copy that exists today is not the same as that which was written
by al-Qummi. In this regard, like many Shi'ite scholars, Ja ‘far Subhani in his Kulliyat
fi ‘Ilm al-Rijal argues that the present copy of the book is not the same as what ‘Al
b. Ibrahim al-Qummi wrote originally. Subhani argues that this book consists of two
parts: One part is narrated by al-Qummi to his student Abi Fadl al- ‘Abbas, , and the
second part consists of Abd Fadl al- Abbas’s own chains of narration that are
independent from al-Qummi’s chain of narration which goes back to Imam Bagir

through his companion Abi Jarud.3*

Further, the book has been shortened several times, most notably in the fourteenth

century by Kamal al-Din ‘Abd al-Rahman al- ‘Ata’igi and a century later by the

336 <Al b. Ibrahim al-Qummi, Tafsir Al-Qummi, ed. Tayyib Misawi Jazairi, vol. 2 (Qum: Dar al-Kitab,

1983), 451.

337 Muhammad ibn Ya ‘qiib Ibn Ishaq al-Kulayni, a/-Kafi fi ‘Iim al-Din (Qum: Dar al-Hadith, 2008).
338 Abu al-Qasim al-Khii'l, Mu ‘jam Rijal al-Hadith wa-Tafsil Tabagat al-Ruwat (Maktab al-Adab al-
Nashr wa-al-Tawzi’, 1976), 49-50.

339 Ja“far Subhani, Kulliyat fi ‘Ilm al-Rijal, 313-315.
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renowned Taqi al-Din al-Kaf ‘ami. It has also been argued that the parts of the book
that contain statements against ‘A’isha, ‘Umar b. al-Khattab, and Sunni Muslims in
general have been removed from the modern edited version,3 34t 342 343
Nevertheless, the authenticity of the traditions is judged according to their own
merits, thus the information has no influence on the authenticity of the tradition

mentioned on the collection of the Qur'an.

Shrite scholars agree that after ‘Al other Companions also gathered their own
copies: Abu Bakr instructed Zayd b. Thabit to collect the Qur'an. He then passed this
copy to ‘Umar, and when ‘Umar passed away, his daughter Hafsa inherited the
copy. Finally, when ‘Uthman wanted to produce an official copy this was the copy of
the Qur'an that the official copy was checked against. In addition, Ibn Mas ‘ud,
‘Ubay b. Ka ‘b and Abii Misa al-Ash “ari all collected their own copies of the
Qur'an.>* This approach gives another perspective on Abl Bakr’s codex. Contrary to
the Sunni scholars, Shr'ite scholars do not consider Abl Bakr’s copy an official copy
but rather a personal copy; thus they came up with a plausible answer to the
question of why ‘Uthman collated the Qur‘an if an official copy (Abd Bakr’s copy)
already existed. This was an important flaw in the Sunni story regarding the
collection of the Qur'an and the explanation seems to remove this flaw from the

account.

Having said that, Shi'ites maintain that ‘Ali's copy was ‘more complete’ in the sense
that it followed the ‘natural order’ of the chapters. In addition, it included essential

information in the margins, like the verses that were abrogated and the

340 Muhammad Ali Amir-Moezzi, * Ali b. Ibrahim al-Qummi,” ed. Gudrun Krémer, Denis Matringe,
John Nawas, Everett Rowson, Encyclopaedia of Islam (Brill Online, 2013),
<http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-3/ali-b-ibrahim-al-qummi-
SIM_0323>.

341 Agha Buzurg Tahrani, Al-Dhari ‘a Ila Tasanif al-Shi ‘a, vol. 1 (Qum and Tehran: Isma ‘iliyan and
Kitabhane'i Islami, n.d.), 355-356.

3%2 Agha Buzurg Tahrani, Al-Dhari ‘a Ila Tasanif al-Shi ‘a, vol. 4 (Qum and Tehran: Isma ‘iliyan and
Kitabhane'i Islami, n.d.), 297.

3% Agha Buzurg Tahrani, Al-Dhari ‘a Ila Tasanif al-Shi ‘a, vol. 20 (Qum and Tehran: Isma ‘Tliyan and
Kitabhane'i Islami, n.d.), 190-191.

3 Muhammad Hadi Ma ‘rifat, Al-Tamhid fi ‘Ulidm al-Qur'an.
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circumstances in which particular verses were revealed. The other copies neither
preserved the ‘natural order’ nor included information about abrogated verses and
reports on circumstances in which particular verses were revealed. Hence they argue

that “Ali’s copy was superior to the other copies.

In this regard Kitab al-Tashil li- ‘Uldm al-TanziP* written by Muhammad b. Ahmad b.
Juzay al-Kalbi (1321-1357), proves useful for supporting the Shr'ite narration. In his
book, al-Kalbr states that ‘when the Prophet (r) passed away ‘Al b. abi Talib (a)
stayed in his home and collated the Qur‘an according to the order in which it was
revealed. If it was to be found there is great knowledge in it." However, this copy
was not available.>* Yet, there is no reference in al-Kalbi’s statement and he does
not mention a tradition on the subject. The Sunni acknowledgment of the event is
not only limited to al-Kalbi’s work. Al-Suyuti, in his renowned work al-Itgan,
mentioned a tradition narrated from ‘Ikrima: ‘if mankind and jinn came together to

compile the Qur'an like ‘Ali b. abi Talib, they would not be able to do so.”*

However, Muhammad ‘Izzat Darwaza (1888-1984) is an example how some Sunni
scholar, contested the existence of such a book. In his work entitled a/-Tafsir al-
Hadith, Darwaza mentions ‘the codex of ‘All that introduces an order of the chapters
different from the existing copy of the Qur'an’. However, he argues that there is not
a single authentic tradition that supports the view that the codex of ‘Al existed, nor
had anybody seen it. In order to back up his stance, he mentions the tradition
narrated from Ibn Sirin, according to which Ibn Sirin searched for ‘Ali's codex in
every part of Madina but could not find it.>*® Hence, he concludes that this idea is
invented by Shr'ites with the purpose of showing their opposition to Abu Bakr,

‘Umar and ‘Uthman.3*

3% Muhammad b. Ahmad b. Juzay al-Kalbi, Kitab al-Tashil li- ‘Uldm al-Tanzil, First, vol. 1, 2 vols.
(Beirut: Dar al-Argam, 1995).
3% Ibid., 1:12.
3% Jalal al-Din al-Suyti, Al-Itgan fi ‘Ulidm al-Qur'an (Beirut-Lebanon: Resalah Publishers, 2008), 130.
348 T

Ibid.
3% Muhammad ‘Izzat Darwaza, Al-Tafsir al-Hadith, vol. 1 (Cairo: Dar Ijya“ al-Kutb al- ‘Arabi, 1963),
74.
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Darwaza’s stance regarding the issue is difficult to ignore and could seriously hinder
the Shr'ite perspective on the issue. However, his reliance on only one tradition and
disregard of the traditions that support the existence of ‘Ali's codex are the chief
flaws in his argument. In addition, Ibn Sirin’s failure to locate ‘Ali's codex does not
necessarily lead to the conclusion that the codex did not exist. According to Shr'ite
traditions that we will investigate below, the codex was preserved by descendants of

‘All and was not accessible to the public.

Arguments regarding the collection of the Qur'an at the time of the
Prophet

The idea that the Qur'an was collected into a single text during the time of the
Prophet has always appealed to Muslims and some Shi'ite scholars are no exception
to this. Eminent Sunni scholars Qadi Abu Bakr b. al-Tayyib al-Baqillant (d. 1013),
Abu Bakr b. al-Anbari (885-940), al-Karmani (d. 1020), and al-Tayyibi and Shi'ite
scholars al-Sayyid al-Murtada (967-1044) and Abu al-Qasim al-Kha'm (1899-1992)
have taken this position. Among these, the opinion of al-Sayyid al-Murtada was
based on the fact that the Qur'an was studied and memorised as a whole during the
lifetime of the Prophet. Some Companions completed the recitation of the Qur'an in
the presence of the Prophet. Taking this into consideration, he concludes that the

Qur’an must have been collated at the time of the Prophet.

However, this conclusion is not favoured by the majority of Shr'ite scholars due to
the lack of historical evidence. In this regard, Ma ‘rifat challenges this view on the
grounds that there is a difference between memorising the Qur'an and collating it.
They did not need to know the order of the chapters in order to memorise it; they
just memorised not necessarily according to the order of the revelation. Hence this is
not strong enough evidence to argue that the Qur'an was collated at the time of the

Prophet.>*° Abii al-Qasim al-Khiil, one of the most prominent Sht'ite scholars of the

350 Muhammad Hadi Ma ‘rifat, Al-Tamhid fi ‘Ulidm al-Qur'an.
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21% century, comes to the aid of the view that the Qur'an was collated at the time of
the Prophet, with more forceful arguments that need to be mentioned here. He
discusses his arguments in his work entitled Prolegomena to the Quran.>** Al-KhiTs
main argument is that there are contradictions in the traditions regarding the
collection of the Qur'an. After mentioning some 22 different traditions on the issue,
in his comparative examination of the traditions al-Kht'l points out 12 contradictions
in the texts of these traditions, which leads him to suspect that the traditions were
all fabricated.*? His main evidence is the lack of clarity in the traditions as to who
compiled the Qur'an first. The traditions mention the names of Aba Bakr, ‘Umar and
‘Uthman as having undertaken the work. It is impossible for all these people to
have compiled an official copy of the Quran as he believes that there was only one

official compilation; hence there is a serious flaw in the traditions.

AI-KhiT also points out the contradiction in the traditions relating to the person who
managed the compilation of the Qur'an (as to whether it was Zayd b. Thabit or
someone else). Further, there are also contradictions regarding the selection process
of the sources from which the verses were to be included in the Quran, and the
identity of the person who advised Abu Bakr to compile the Qur'an. These are the
main evidences upon which al-Khu'T establishes his theory that the Qur'an must have
been compiled during the lifetime of the Prophet.3>* He further backs his theory by
‘rational judgement’ that the Prophet paid great attention to the Qur'an during his
lifetime and thus it would be highly unrealistic that he would not attempt to compile

the Qur'an and save it from any doubt.

Al-Khu'T's view is quite unorthodox and somehow similar to the views and
methodology of some of the Western scholars such as John Burton.** Al-Khii'T does

not embrace the widespread conspiracy theory argued by Burton that various

351 Sayyid abii al-Qasim al-Masawi al-Khii'i, The Prolegomena to the Qurian, trans. Abdulaziz A.
Sachedina (Qum: Ansariyan Publications, 2000).

332 1bid., 64-70.

333 1bid., 170.

354 See the first chapter.
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Islamic legal schools fabricated the traditions that suggest the Qur'an was collated
after the demise of the Prophet.>>> However, similar to Burton, al-Khi'T agrees that
there are contradictions in the Muslim traditions concerning the collection of the

Qur’an.

However, al-KhiT's view does not impress Ma ‘rifat. He asserts that the issue of the
collection of the Quran is a historical issue; al-Khul's view, which is mostly based on
‘rational conclusion’, does not address the historical aspect as he cannot provide any
credible historical evidence to back up his view which hence bears no value on the
issue of the collection of the Qur'an. Ma ‘rifat maintains that scholars cannot assert
their opinions related to historical issues simply because their particular approach
makes more sense. They need to make use of historical evidence to support their

arguments and clearly al-Khd' lacks any historical evidence.*®

Ma ‘rifat then argues that there is no contradiction in the Sunni narrations regarding
the history of the Quran. However, there is a lack of arguments presented by Sunni
scholars, who could not come up with a clear explanation as to how the present
Qur’an came into existence. For Ma ‘rifat the narrations about the collation of the
Qur’an by Abi Bakr with the advice of ‘Umar are indeed correct but this was not an
official copy; rather it was a personal attempt to save the Qur’an from any possible
loss after the demise of the Prophet. Similar to him, a few other Companions felt
responsible and dutifully collated the Qur'an themselves. However, since Abu Bakr
was the Caliph at the time, he could order Zayd to do it and when the work was
done, it gave the impression that it was the official copy, to the later scholars.
However this was not the case, it was a personal copy, this is why he then passed it
to ‘“Umar, and since it was not the official copy when ‘Umar died he passed it to his
daughter Hafsa, instead of passing it to his successor. The copy that ‘Uthman
collated was the official copy and it was checked against Hafsa’s copy, but then

Hafsa’s copy was returned to her.

3% Burton, The Collection of the Quran.
3% Muhammad Hadi Ma ‘rifat, Al-Tamhid fi ‘Ulidm al-Qur'an, 1:289.
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This is what also Saleem argued in his thesis; he examined most of the traditions
regarding the collection of the Qur'an including the traditions regarding the codex of
‘Al b. abi Talib with the aim of proving their unreliability and consequently asserting
that the notion that the Qur'’an was compiled after the Prophet is false and that it
was the Prophet himself who supervised the collection of the Qur'an. Saleem'’s
method is based on traditional Islamic methods, which involves grading transmitters
through rijal works and matn analysis. Saleem, in his implementation of matn
analysis, relies on principles®’ that were introduced by al-Khatib al-Baghdadi (d. 463

AH)**® and his isnad analysis relies on the principles.>*® 36

Like for the traditions about the other codices, the study provides a detailed
examination of Sunni and Shi'ite traditions and sources that suggest ‘Al b. abi Talib
put together his codex just after the demise of the Prophet. After examining the
asanid and mutdn of the relevant traditions according to his method, he concludes
that similar to traditions about the formation of the other codices, they are not
reliable. The study is commendable in the sense that it provides a very well-
researched survey of the relevant sources and locates many traditions on the issue.

Nevertheless, the research method of the study is the biggest obstacle to convince

357 \"When a trustworthy and reliable narrator reports a narrative whose chain is also continuous, it will
be rejected on the basis of the following points: Firstly, if it is against what sense and reason entail.
This will show that it is baseless because the shari ‘ah is in accordance with what sense and reason
entail and not against them. Secondly, if it is against the injunctions (nass) of the Book of God or
against sunnah al-mutawatirah; this would show that it has no basis or that it is abrogated. Thirdly, if
it is against consensus; this would show that it has no basis or that it is abrogated because it is not
possible that it be correct and not be abrogated and still there comes into being the consensus of the
ummah against it ... Fourthly, something which had to be known by everyone is just narrated through
one narrator; this would mean that it has no basis because it is not possible that something have a
basis and among all the people only one person reports it. Fifthly, something is reported by one
person which naturally should be reported through tawatur; such a thing also will not be accepted
because it is not possible that such an incident be reported by only one person.’

3%8 Saleem, “Collection of the Quran: A Critical and Historical Study of Al-Farahi’s View,” 24.

3%9 'These five criteria are: firstly, the chain of narration should be uninterrupted (muttasil), secondly,
the narrators should be trustworthy ( ‘adil), thirdly, they should have a sound memory (dabit),
fourthly, there should not be any hidden defect ( ‘illah) in the narrative and fifthly, the narrative
should also be free from deviancy (shudhiddh) such that a trustworthy narrator opposes the report of
a more trustworthy narrator.’

360 Saleem, “Collection of the Quran: A Critical and Historical Study of Al-Farahi’s View,” 25.
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any reader who is familiar with the position of Western academia on the issue.

361 in his thesis that mentions the views of

Although he includes a short appendix
scholars like Wansbrough, Cook, Mingana, Casanova, Liiling and Liixenberg who
contested the authenticity of the Qur'an as a work of Muhammad altogether, he fails
to address their arguments in his study. Basing on some verses of the Qur'an he
assumes that the Prophet must have collected the Qur‘an. In order to prove this he
unnecessarily scrutinises every relevant tradition regarding the collection of the
Qur‘an in a highly arbitrary way. He does not provide any historical evidence to
attest his claims, which renders his study a mere speculation. There is no need to go
through his arguments one by one; the points that Ma ‘rifat has made above for

Khd'l also address most of Saleem’s claims.

Going back to Ma ‘rifat ‘s arguments, we may say that this is perhaps the most
complete explanation of the entire story based on selected historical evidence, as it
demonstrates that there is no contradiction in the sound traditions regarding the
collection of the Qur‘an. Further, in order to counter the argument of al-Kha',

Ma ‘rifat asserts that it is not plausible to argue that the Qur'an was collated during
the lifetime of the Prophet since the revelation was still on-going, thus during his
lifetime he only placed the verses in the relevant chapters. However, he did not
undertake the arranging of a standard codex in which the chapters are placed
according to their order. Instead he instructed ‘Ali to accomplish this before he
died.>*

Concluding comments

As is examined in Chapter Two, to some extent there is concurrence between the
Sunni and Shi‘ite scholars on the issue. Mainstream Shrite scholars believe it was
‘Uthman who collected the official copy of the Qur'an but this happened after ‘Ali

had collected the Qur'an and some Muslims rejected this codex. This may be seen to

361 Ibid., 356-360.
362 Muhammad Hadi Ma ‘rifat, A/ Tamhid fi ‘Uldm al-Qur'an, 1:290.
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support the argument for the historicity of the text of the Qur'an as the two rival
politico/religious factions agree on its history, instead of promoting their own
versions of the events. One can always argue that Shr'ite scholars initially believed
that Sunnis distorted the Quran but then later changed their stance on the issue in
order to appear more orthodox. However, there is no historical evidence to support
this argument. Especially the fact that no comprehensive study has been carried out

on the issue of tahrif renders such an assertion nothing but speculation.

The chapter has also shown that based on a number of traditions the Shi'ites
maintain that ‘Al collated the Qur'an before anyone else. Such a finding is very
significant in terms of contributing additional data to the debate regarding the
history of the text of the Qur'an. However, before reaching a definite conclusion the

traditions on the subject need to be analysed.
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CHAPTER FOUR

INTRODUCTION TO ISNAD-CUM-MATN METHODOLOGY
This chapter will introduce Harald Motzki’s isnad-cum-matn method and explain why
this method has been chosen in analysing the selected Shr'ite traditions regarding

the early history of the Qur‘an.

In his work, entitled ‘Dating Muslims Traditions: A Survey,3®® Harald Motzki takes on
various approaches to the early Islamic sources. Like all the other historical
disciplines, he avers, Islamic studies have been trying to establish the reliability of
their sources and in this regard source criticism has played an important role as it
was a significant methodological achievement of modern times. By making use of
the method in various ways, scholars of Islam have been involved in the quest of
dating the early Islamic sources.*®* Muslim hadith corpus has been one of the
earliest and most widely available Islamic sources; therefore, these methods have

been mostly focused on the field of hadith studies.

Motzki classifies these methods into four groups and examines their reliability: ‘1)
methods which use the matn [the text part of the traditions], 2) dating on the basis
of the collections where traditions appear, 3) dating on the basis of the isnad [chain

of transmitters part of the traditions], and 4) methods using matn and isnad’.>®®

Motzki then begins a detailed survey of various representations of each method and
points out their respective flaws. His criticism of these methods targets mainly the
reliance on unsubstantiated premises upon which the method is built,**® heavy

reliance on argumentum e silentio and reliance on only form criticism.*®” Most of the

383 Harald Motzki, “Dating Muslim Traditions: A Survey,” Arabica 52, no. 2 (April 1, 2005): 204-53.
364 Ibid., 204-206.

365 Ibid., 205-206.

3% Ibid., 214.

37 Ibid., 215.
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approaches that have been discussed by Motzki were treated in the first chapter of
this thesis and examining all these methods again would be redundant; instead
perhaps it would suffice to mention an example from his study in order to
understand the approach. According to Motzki, Goldziher was the most important
representative of the first method. Building upon his well-known premise that most
of the hadith literature came into existence as a result of political developments that
took place during the first two centuries of Islam, Goldziher concludes that these
traditions by and large have no historical value. Upon analysing the method Motzki

detects two flaws in Goldziher’s method:

First, his main focus is not the traditions themselves as *his source material consists
mostly of traditions about transmitters and hadiths'.®® When he discusses hadith he
mostly prefers traditions that are considered unreliable by Muslims. Second,
Goldziher very rarely questions the historical reliability of the traditions that he
treats.3%® This is due to the fact that Goldziher, as an adherent of the first method,
based his research on the premise that early Muslim scholars carried out large scale

hadith forgery.

Motzki, however, does not accept that there was large scale and organised hadith
forgery carried out by Muslim scholars. In his response to Cook, in the same article

he makes his position clear:

However, in view of the reservations against his arguments, these are not
the only positions which can be chosen. Neither Schacht nor Cook have
convincingly shown that “spread of isnads” was really practised on a
significant scale. They have only shown that there were several possible
ways how isnads could be forged and that Muslim scholars could have had
different motives to do so. Apart from possibilities, Schacht and Cook

produced only scarce evidence that isnad forgery really happened.

3%8 Thid., 208.
369 Thid.
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On the basis of mere possibilities and a few instances of real forgery, it
makes no sense to abstain completely from using the isnads for dating

purposes. 37

Further, he finds it unthinkable that hadith forgery was a widespread practice, as it

makes no sense to him:

Was the whole system of Muslim Hadit criticism only a manoeuvre of
deception? Who had to be deceived? Other Muslim scholars? They must have
been aware of the pointlessness and vanity of all the efforts to maintain high
standards of transmission, if forgery of isnads was part and parcel of the

daily scholarly practice.?”!

In his article entitled ‘The Musannaf of ‘Abd al-Razzaq al-San ‘ani as a Source of
Authentic Ahadith of the First Century A.H.’,*”? through the source analytical
approach, Motzki gives a practical example that the assumption of widespread
hadith forgery, even in the case of legal traditions that Schacht based his theory on,
was unfounded.3” For his study he selects the Musannaf of the Yemenite Abd al-
Razzaq al-San ‘ani (d. 211/ 826). The initial analysis of the 11 volume collection
reveals that although it was compiled from different transmissions, ninety per cent
of them go back to a single transmitter, Ishaq b. Ibrahim al-Dabari (d. 285/898).%”*

Motzki believes that al-Dabari received the transmissions from his father, who was a
pupil of ‘Abd al-Razzaq in written format. Yet, he did not mention his father’s name

in the riwaya on the grounds that he perhaps had received an jjaza (permission to

370 1hid., 235.

71 1bid.

372 Harald Motzki, “The Musannaf of ‘Abd Al-Razzaq Al-San ‘ani as a Source of Authentic Ahadith of
the First Century AH,” Journal of Near Eastern Studies 50, no. 1 (1991): 1-21.

373 The article is a summary of Motzki’s book entitled The Origins of Islamic Jurisprudence (Harald
Motzki. The Origins of Islamic Jurisprudence: Meccan Figh before the Classical Schools. Translated by
Marion H. Katz. Vol. 41. Islamic History and Civilization, Studies and Texts. Leiden, Boston, Kdln: Brill,
2002.). The book provides a more thorough and detailed analysis of The Musannaf of ‘Abd al-Razzaq
and engages with discussions regarding the authenticity of the Muslim hadith literature.

374 Harald Motzki, “The Musannaf of ‘Abd Al-Razzaq Al-San ‘ani as a Source of Authentic Ahadith of
the First Century AH,” 2.
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transmit) from ‘Abd al-Razzaq himself as he attended the lectures of ‘Abd al-
Razzaq, along with his father. Therefore, Motzki considers ‘Abd al-Razzaq the real

author of the Musannaf, excluding some rare notes.””

He then traces the origins of the traditions compiled in the book and concludes that
most of the material came from three people: Ma ‘mar, Ibn Jurayj, and al-Thawri.
Motzki divides the contributions of these reporters to the compilation through
selection of 3810 single traditions, which make up 21 per cent of the entire work.
According to Motzki’s calculations, Ma ‘mar’s contribution is 32 per cent, Ibn Jurayj’s
is 29 per cent, and al-ThawrT’s is 22 per cent. There is also Ibn ‘Uyayna, who

reports 4 per cent of the traditions.?”®

Motzki discusses two possibilities: (1) These are original works that are either
compiled from a large volume of independent sources, or the three individuals were
teachers of ‘Abd al-Razzaq who gathered their teachings in the work. In either case
the compilation is thought be an authentic work. (2) It is also possible that ‘Abd al-
Razzaq by-and-large fabricated these traditions and attributed them to these
sources.®”” Motzki then postulates that the two possibilities can be verified with the

78 reports about the sources, which is

help of ‘biographical and bibliographica
usually achieved through ‘ilm al-rijal in classical Islamic scholarship. However, this
method is problematic since the reliability of these works is also in question.
Therefore, he proposes that the answer can be found within the work of ‘Abd al-

Razzaq.?”®

At this stage, Motzki postulates that if ‘Abd al-Razzaq had fabricated these traditions
by arbitrarily ascribing them to these four informants (Ma ‘mar, Ibn Jurayj, al-Thawri

and Ibn ‘Uyayna) ‘we would expect that the transmission structure of these four

375 1bid.
376 1bid., 3.
377 1bid.
378 1hid.
379 1bid.
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groups of texts would be similar because they were put together at random - a
procedure that Schacht proposed for certain links in the asanid.”® However, his
consequent detailed analysis demonstrates that ‘each of these four collections of
texts has quite an individual character. It seems very improbable that a forger
arranging material in a specific order and labelling them falsely would have produced
such highly divergent collections.”®! On the basis of this finding Motzki rules out the
possibility of fabrication and concludes that these materials are genuine

compilations.>®2

In order to further strengthen his point, Motzki presents his supporting arguments
which are derived from the language used in Musannaf: The compiler occasionally
indicates uncertainty regarding the precise origin of a tradition and does not hesitate
to admit this openly; for Motzki this is not a characteristic of a forged work, as a
forger would have been hesitant to express such issues. In addition Motzki uses the
biographical sources (only as a supporting argument) which concur with his own

findings, hence further indicating that the sources are genuine.3

As was discussed in the first chapter, and as Motzki further articulates in his articles,
there seem to be too many unanswered questions regarding the claims of hadith
forgery by the early Muslim scholars. The argument against the use of Muslim
traditions seems to be unsubstantiated most of the time and a product of
speculation that exceeds the boundaries of critical thinking.

Further, as opposed to the Schachtian school, which maintains that ‘common link”*

is the fabricator of a certain tradition, Motzki believes in an alternative interpretation.

380 Thid.

1 1bid., 4.

382 Thid.

%% 1bid., 4-5.

38 According to Juynboll common link “is the oldest transmitter mentioned in a bundle who passes
the hadith on to more than one pupil, or again in other terms: where an isnad bundle first starts
fanning out,” (G.H.A. Juynboll. “Some Isnad - Analytical Methods Illustrated on the Basis of Several
Woman - Demeaning Sayings From Hadith Literature.” In Hadith: Origins and Developments, edited
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According to him ‘common link’ represents ‘the first major collectors and professional
disseminators of traditions’.>®> The reason for his assertion is that similar to Schacht,
Motzki believes that most of the time, the transmission lines which came before the
‘common link” are the real transmitters. Motzki then argues that if this is the case ‘it
is implausible to deny a priori and categorically that the common link could be a real
transmitter as well.”%® However, he restricts reliable ‘common links’ to the
generation of the successors and onwards, and also acknowledges that in some

cases a ‘common link’ could be forging the traditions.*®’

Having studied Motzki’s criticism of Juynboll, it might be pertinent to briefly mention
Motzki's comments on Wansbrough'’s approach to Muslim traditions, especially
asanid. As we have examined extensively in the first chapter Wansbrough,
advocates the study of the text (matn) of the traditions only and hence adheres to
the first method in the above mentioned categorisation. Motzki, in his study of
Wansbrough, first points out the similarities between the isnad-cum-matn and text
analysis methods. He stresses that they are nevertheless trying to answer the same
primary questions: ‘Do the sources really derive from the persons to whom they are
ascribed? Is there evidence for later additions, glosses etc.? Are the sources perhaps
based on earlier sources, and can we reconstruct them?”® Consequently, neither
method is after questions that are much more difficult - if not impossible- to answer:
‘What really happened in the first/seventh-century Arabia?’ or ‘what were the origins

of Islam’.>®

Despite the similarity in their goals, there are indeed fundamental differences
between the two methods. Most significant is Wansbrough's insistence that asanid

are not historical evidence but ‘literary devices’ that were devised by Muslims long

by Harald Motzki, 28:175-216. The Formation of the Classical Islamic World. Great Britain: Ashgate,
2004,p184.)
38 Harald Motzki, “Dating Muslim Traditions,” 238.
386 H
Ibid.
3% Thid.
38 Harald Motzki, Analysing Muslim Traditions: Studies in Legal, Exegetical and Maghazi Hadith, vol.
78, Islamic History and Civilization, Studies and Texts (Leiden, Boston: Brill, 2011), 287.
389 H
Ibid.
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after the events that they claim to report and thus cannot inform us about the
origins of mutdn that they precede. Motzki’s response to such a claim begins by
questioning the evidence through which Wansbrough arrived at this adverse
conclusion regarding Muslim traditions. Motzki claims that there is not a single work
of Wansbrough in which he systematically engages with the asanid and
demonstrates that asanid came into existence as a result of innovation.**® He further

speculates that

Wansbrough’s judgment is perhaps inspired by Goldziher’s investigations of
the ahadith but the latter did not examine asanid either. It is not anchored in
Joseph Schacht’s study The Origins of Muhammadan Jurisprudence because
the latter was not as negative about asanid and dated their origins almost a

century earlier.>*!

He then concludes that Wansbrough’s conclusion is not justified and must have been
derived from his biases. After discussing the reliability of hadith, Motzki introduces
his methodology, the isnad-cum-matn analysis, which discusses isnad and matn of
the traditions comparatively in order to establish the reliability of the traditions. The
method involves two phases: The first is the examination of the isnads (chains of
transmission) of traditions, which was initially introduced by Schacht into Western
academia and later on developed mostly by Juynboll. The second part consists of
matn (text) analysis of traditions which is ‘based on principles worked out in the
historical disciplines to determine the origin of written transmissions (e.g.

manuscripts), their development, and dependence on, or relation to, each other.”*?

Motzki mentions that investigation of both isnad and matn of traditions was first

emphasised in Jan Hendrik Kramers's article, 'Une tradition A tendance manicheenne

%0 Tbid., 78:289.

1 Ibid.

392 Harald Motzki, “The Prophet and the Cat: On Dating Malik’s Muwatta’ and Legal Traditions,”
Jerusalem Studies in Arabic and Islam 22 (1998): 30.
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393 published in 1953, and Joseph van Ess’ book

(La 'mangeuse deverdure’),
Zwischen Hadft und Theologie, published in 1975. At the time it was not well
received in the academia. Yet the method has begun to re-emerge in recent times
due to understanding that examination of both aspects of traditions can provide
better results, as well as dissatisfaction with the present isnad analysis that is

thought to be ‘a too artificial interpretation of the isnad bundles.”*

The isnad-cum-matn method, Motzki describes, involves five different stages:

1. All the variants of a hadith that are available need to be gathered together, 2.
Isnad variations in the hadith that is being treated need to be composed in the form
of diagram so that the transmission process is documented and identifies a common
link and partial common links®*>®, 3. Then through a matn analysis it needs to be
established that the identified common link was the real collector or the professional
disseminator of the tradition. This stage also involves ‘compiling the text belonging
to the different transmission lines in order to make possible a synoptic comparison of
one to the other®, 4. In order to establish if there is a correlation, the gathered
matn and isnad variants need to be compared, 5. If the correlation is established the
analysis process is then able to conclude that the ‘original matn transmitted by the
common link and the one responsible for whatever changes have occurred in the

course of the transmission after the common link.”%’

Aside from these stages the method is also based on several principles: First,
transmission variants that are being investigated are the result of a transmission

process. Second, the variants of isnads mirror (at least partially) the genuine chain

393 An English translation of the article was published in Motzki, Harald, ed. Hadith: Origins and
Developments. Aldershot: Ashgate, 2004, 245-257.

3% Harald Motzki, “Dating Muslim Traditions,” 250.

3% Juynboll describes partial common link as “transmitters who receive something from a common
link (cl) (or any other sort of transmitter from a generation after the cl) and pass it on to two or more
of their pupils...” (G.H.A. Juynboll. "Some Isnad - Analytical Methods Illustrated on the Basis of
Several Woman - Demeaning Sayings From Hadith Literature.” In Hadith: Origins and Developments,
edited by Harald Motzki, 28:175-216. The Formation of the Classical Islamic World. Great Britain:
Ashgate, 2004,p.184)

3% Harald Motzki, “Dating Muslim Traditions,” 251.

%7 Tbid.
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of transmission. For Motzki, ‘the second premise follows from the experience that
the different chains of transmission belonging to one and the same tradition more
often than not have common links above the level of the authority to whom the
tradition allegedly goes back.”® Third, ‘cases in which the textual affinity correlates
with the common links in the isnads are most probably instances of real
transmission. If the isnads, however, give the impression of a relationship between
variants but the respective texts do not show it, it is to be concluded that either the
isnads and/or the texts of the traditions are faulty, either from carelessness of

transmitters or because of intentional changes.”**

In short, the method is based on a comparative study of variant isnad and matn
clusters with the aim of establishing a correlation between them. It seems the
correlation between matn and isnad is crucial in the methodology as existence of
such a correlation can then confirm the reliability or source value of a tradition.
However, it should be noted that Motzki’s main aim is not to authenticate the
traditions, but to trace the traditions to a certain point in time or in other words he
aims to date the traditions. This is based on his theory that whether authentic or
not, traditions ‘have a history”.*®® Further, during the process of dating it might be

possible, ‘in very rare cases’, to authenticate the traditions.*

Finally, Motzki adds that that in this method the number of the variant narrations of
a tradition is important as the more diversity of variants is available, the healthier
the conclusion of the analysis.*®? But the variation should not be limited to the
isnads; in order to be able to establish the authenticity of a tradition, there should
be textual variation of the same tradition. This is based on the assumption that ‘if

reports are handed down from one generation to another, they are bound to

398 Harald Motzki, “Murder of Ibn Abi I-Hugayq: On the Origin and Reliability of Some Maghazi-
Reports / Harald Motzki,” in The Biography of Muhammad: The Issue of the Sources, ed. Harald
Motzki (Leiden, Boston, KéIn: Brill, 2000), 174.

3% Thid.

0 Harald Motzki, Analysing Muslim Traditions: Studies in Legal, Exegetical and Maghazi Hadith,
78:235.

L 1hid.

402 Harald Motzki, “Dating Muslim Traditions,” 251.
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change.”® This, Motzki continues, becomes more visible in the cases of the oral
transmission. The changes or distortions of the text are reduced when the text is
recorded in written format or ‘standardized’ and as far as Islamic history is
concerned, standardisation of transmission developed gradually during the first three
Islamic centuries. Therefore, he argues that the variations in the text must have
been more significant in the early periods but would have been less in the later

periods.*%*
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Motzki's method, as he successfully argues, is the most complete method in
comparison to other methodologies as it provides a holistic approach and makes use

of every available piece of evidence in order to assess the traditions. However,

93 Harald Motzki, Analysing Muslim Traditions: Studies in Legal, Exegetical and Maghazi Hadith,
78:91.

%% Tbid.

95 The diagram illustrates the terminology used in the isnad analysis; Motzki agrees with some of the
terminology but reject the term ‘dive’. (G.H.A. Juynboll, “*Nafi‘, the Mawla of Ibn ‘Umar, and His
Position in Muslim Hadith Literature,” Der Islam 70 (1993): 208.)
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although it is stronger in comparison to other methods, as Motzki acknowledges, the

method is not foolproof and needs to be improved further.

In this regard, Motzki states that his method is not immune to problems and
mistakes and certainly is not able to come up with an impeccable analysis of some
traditions. This is due to the fact that there is a lack of availability of the sources

from the early period of Islam and the fact that all methods of dating sources “must

rely on assumptions derived from other sources’.**

According to Motzki, the first issue cannot be resolved but the second issue is open
to more discussion. He believes that there is no way to avoid assumptions in dating
the early sources and there is a need to acquire ‘more concrete assumptions’ to

improve the method:

Dating traditions is not possible without having recourse to assumptions.
They can be partly derived from general human experience, but partly more
concrete assumptions are needed: for instance, on the dimensions of
fabrication and falsification in the field of Hadit on the ways how knowledge
was transmitted in the first two centuries of Islam; on the nature of the
common links and single strands etc. In addition, all these assumptions must

take into consideration that there may have been variation in time and place.

Yet even by relying on ‘more concrete assumptions’, Motzki argues, the reliability of
the dating of the early Islamic sources still depends on the preconceptions of

individual scholars and the choices they make:

The concrete assumptions mentioned can be based on different source
material (e.g., reports on fabrications or on the ways how traditions were
transmitted by different persons), but these assumptions will always be
generalisations based on a limited number of particular facts. Depending on
which facts we generalise, the views on the cultural history of early Islam

can be very different. Therefore, whether the dating of a tradition is

4% Harald Motzki, “Dating Muslim Traditions,” 252.
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considered reliable or not, depends not only on the dating methods applied,

but also on our preconceptions of early Islam which we have formed.*”’

What Motzki means by ‘more concrete assumptions’, as he demonstrates in his

article, is that some scholars tend to pick a small anecdote®®®

in the history of Islam
and build an entire theory on it. The question in such a circumstance is why a
scholar relies on a small anecdote to build a ‘rule” which then discredits an entire
corpus of traditions that could have been a valuable source for discovering an
important part of history. The reason for such an approach might be that perhaps
that the anecdote feeds the preconceptions of a scholar or s/he has only an
anecdote that backs up his/her preconceptions. In either case, what Motzki seems to
argue is that ‘assumptions’ should rely on more substantial data which is at the

disposal of scholars.

The isnad-cum-matn method in the assessment of the Sunni traditions
regarding the collection of the Qur‘an

In terms of the implementation of this methodology, Motzki’s article entitled 'The
Collection of the Quran. A Reconsideration of Western Views in Light of Recent
Methodological Developments’ is probably the most relevant to this study. This is
because in the article Motzki analyses Sunni traditions using his method. Therefore,
the article is crucial in terms of understanding Motzki's approach to the history of the
collection of the Qur'an as well as witnessing the implementation of the method in a

very relevant subject.

In this article, Motzki is in search of the answer to a question that is the outcome of

a generally accepted view that the Quran contains Muhammad’s revelations that

7 Ibid., 253.

%8 In the same article Motzki criticises Cook for relying on an anecdote to establish a general rule in
relation to Schacht’s theory of ‘backward growth of isnads’. The anecdote reports that 'Amr b. Dinar
ascribes a saying to Ibn ‘Abbas; however, when he was questioned by a scholar about the tradition
he admitted that he received it from an informant who did not specify if it was narrated by Ibn
‘Abbas. This sole incident prompts Cook to devise the following rule: ‘Where one Isnad only reaches
to A and a second goes back through him to his teacher, then given the values of the system we are
entitled to suspect the higher isnad is secondary, rather than the other way around’. p.231
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were promulgated at the turn of the 7™ century AD: ‘Where does this piece of
information come from?*% For Motzki there are three possible scientific ways to find
an answer to this crucial question: (1) ‘the early Qur‘anic manuscripts’, (2) ‘the text
of Qur’an itself’, (3) ‘the Islamic tradition relating to the Qur'an’. Having said that, he
rules out the reliability of the first two sources on the grounds that the early
manuscripts suffer from ‘fragmentary character’, and the difficulties of the Qur‘anic
text and its limited reference to historical events.*'° He then proceeds to tackle the
last source, which is evidently the one Motzki favours, namely ‘the Islamic tradition
relating to Qur’an’. His understanding of ‘Islamic tradition’ is a very broad one that
includes any kind of exegetical and historical traditions which might provide

background information on the Quran.*!

Motzki allocates a considerable part of the study to pointing out inconsistencies in
the approach of Western scholars to Islamic sources. His main target is the
adherents of the Wansbrough school who categorically deny the idea that the
Islamic traditions can be utilised to establish the history of the Qur'an. This was a
new trend in Western academia as earlier scholars, i.e. Ignaz Goldziher and Joseph
Schacht, did not doubt that the Qur'an was the work of Muhammad, and regarded it
as the most reliable source in terms of reflecting his life and preaching, albeit their

scepticism about the integrity of Muslim hadith literature.

The reason why Motzki takes great pains to refute the arguments of these scholars
is the fact that he supports ‘the historical reliability of the Islamic tradition, at least
in its essential points.** What he means by this is that there are indeed some
ahadith that were fabricated but there are also many authentic traditions in the
Muslim hadith corpus, which are needed in order to recover the history of Islam and

the Qur'an. He maintains that W. Montgomery Watt took this position and assumed

99 Harald Motzki, “The Collection of the Quran: A Reconsideration of Western Views in Light of
Recent Methodological Development,” 2.
410 .
Ibid.
1 1bid., 4.
12 Ibid.
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that Sira contains ‘a basic core of material which is sound’. Watt believed that ‘it
would be impossible to make sense of the historical material of the Qur'an without
assuming the truth of this core’.*™ In this regard, Motzki argues, the task of the
scholar is to identify the ‘true core’ of the traditions through appropriate methods.
Motzki contends that Watt's methodology was lacking the necessary sophistication to
address this question.** However, he maintains that the isndd-cum-matn method

has the necessary sophistication to tackle the issue.

Further, the new developments in hadith studies over the last two decades have also
increased the accuracy of Motzki’s method in relation to assessing the traditions
regarding the early history of the Qur'an: New hadith sources have become
accessible to the scholars: Kitab Fada’il al-Quran written by Abl ‘Ubayd b. al-Salam
(d. 224/838), Tafsir of ‘Abd al-Razzaq (d. 211/827) and the first part of al-Jami ¢
written by ‘Abdallah b. Wahb (d. 197/812) **°. These sources are earlier than al-
Bukhari’s (d. 256/870) al-Jami ¢ al-Sahih, which most of the traditions regarding the
early history of the Qur'an were based on. The first two works contain versions of
the traditions that are mentioned in al-Bukhari’s work, and these versions are ‘as

complete as those of al-Bukhari without being identical with one of them’.*'°

For Motzki, the new sources are particularly important for tracing ‘Uthman’s official
edition of the Qur'an. A single complete tradition that mentions ‘Uthman’s edition
did not exist in the earlier sources. However, similar accounts of the tradition were
found in the newly discovered sources. In this regard, a version of the tradition
which is slightly different than that which existed in al-Jami  al-Sahih, is reported in
Abl ‘Ubayd’s Fada’l. Considering the date of the compilation of the source, the
information proved that ‘The traditions on the history of the mushaf must have been

in circulation before the end of the 2" century A.H. at the latest.”"!” Motzki

“13 Ibid., 4-5.

414 Ibid., 5.

415 Ibid., 16.18-19.
16 Thid., 19.

“17 1bid., 20.
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emphasises that this result is achieved without isnad analysis; with the help of isnad

analysis, they could be traced back to an even earlier date.

The finding is ground-breaking in the field of quranic studies as it refutes earlier
works and theories regarding the history of the Qur‘an, which have been discussed
in the first chapter of this paper. As has been covered earlier, the conspicuous view
has been that which was advocated by the Wansbrough school, that the quranic text
came into existence two hundred years after Muhammad. With the help of the new
methodology Motzki has proven the existence of a copy of the Qur'an at a much

earlier date.

Motzki then shows how he reaches this conclusion. In his quest to examine the
relevant traditions, Motzki includes the traditions about Abt Bakr’s and ‘Uthman’s
collection of the Qur‘an. He first takes on the traditions regarding Abu Bakr’s
collection and identifies all the accounts of the traditions in the sources. Due to the
availability of the traditions in many sources he decides to treat them in two periods:
The first period includes isnads of the hadith works which were compiled up to
256/870 (al-Bukhari’s death) and the second period includes hadith works whose
authors lived until 316/929 (death of the last hadith compiler AblG Dawiid).*'8

The compilation of all the traditions in the first period sources produces 15 different
transmission lines that are all traced back to a single transmitter: Ibn Shihab al-Zuhri
(d. 124/742).*'° Motzki identifies him as the common link. After him a single strand
through Ibn al-Sabbaq reaches to the Zayd b. Thabit, the apparent narrator of the
tradition. In his treatment of the isnads, Motzki produces a diagram of the

informants and identifies partial common links in the isnads.

He does the same for the isnads that exist in the sources of second period and

produces 14 different transmission lines. He then concludes that they are the same

“18 Thid., 22.
419 1hid.
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in the sense that they are all traced back to Ibn Shihab al-Zuhri, who is the common
link. The two periods add up to 29 different transmission lines and all of them
intersect at the same person, Ibn Shihab al-Zuhri. For Motzki the result can be
interpreted in two ways: Either the isnad bundle points out to a real process of
transmission, which means Ibn Shihab al-Zuhri is the ‘source’ of the tradition, or the
entire bundle is a fabrication and Ibn Shihab al-Zuhri is placed in the transmissions

as a result of this fabrication process.*?

However, Motzki rules out the second possibility on several grounds: First, he is not
convinced that isnad fabrication took place on a great scale in the history of Islam.
There are of course occurrences of fabrication ‘but there are no indications that this
was the general manner in which isnads were developed systematically.”** Second,
in the case of the tradition at hand, it would be too difficult to argue the existence of
forgery since ‘a great number of transmitters and collectors of traditions must have
used exactly the same procedure of forgery"? which is highly unlikely. His final
argument, which he views as the most important, is the clear connection between

isnad and matn.

In a comparative analysis of isnad and matn, Motzki classifies them into groups of
similar texts and each group is separated from the others according to some
‘peculiarities’. He then notes that ‘the different groups of matns coincide with the
different groups of isnads. Formulated alternatively, there is a matn group of
Ibrahim b. Sa ‘d, another one of Ylnus, etc. which differ characteristically from one
another.”? Therefore, due to this close connection between matns and isnads, he
424 If

concludes that ‘the common link is the result of a real transmission process.

this conclusion is true, he asserts, it gives rise to another conclusion: Since the

420 Thid., 26.

421 1pid., 27.

422 1bid.

423 Ibid., 27-28.
424 Ibid., 28.
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common link, al-Zuhr, died in 124/742, this tradition must have been in existence in

the first quarter of the second century A.H.*?*

Motzki then employs the same method on the traditions concerning the official
collection of the Qur’an by ‘Uthman. He gathers 22 transmission lines and all of
them are traced back to the same reporter, Ibn Shihab al-Zuhri, who emerges as the
common link for these traditions as well. This again gives rise to the conclusion that
the traditions regarding the official collection of the Qur'an existed during the first

quarter of the 2" century A.H.*%

Employment of the isnad-cum-matn method on fewer variant traditions
As we have witnessed in the example of the traditions regarding the compilation of
the Qur'an, the method is very well employed in the traditions that have many
variants. However, Motzki has demonstrated elsewhere that the method can also be

employed on traditions that have fewer variants.

In this regard Motzki’s article entitled ‘The Prophet and the Cat: On Dating Malik’s

"427 s a good example of the use of the isnad-cum-

Muwatta’ and Legal Traditions.
matn method on traditions that do not have many variants. His meticulous study of
Malik b. Anas’” Muwatta’, was written in response to Norman Calder’s claims in
Studies in Early Muslim Jurisprudence,**® where it was argued that the book is not
the work of Malik b. Anas (d. 179/795) and was produced in a much later period,
around 270 (A.H.).*° Calder comes to his conclusion through presenting various
arguments one of which is comparison of two works that are attributed to Malik. In

his comparative analysis of Malik’s works Muwatta’and Mudawwana, Calder notices

25 Ihid.
426 1pid., 29.
*27 Harald Motzki, “The Prophet and the Cat: On Dating Malik’s Muwatta’ and Legal Traditions,” 1998.
:iz Norman Calder, Studies in Early Muslim Jurisprudence (Oxford: Clarendon Press, 1993).
Ibid., 37.
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that a tradition*®° narrated from the Prophet regarding the purity of cats and water
that comes into contact with them, is included in Muwatta’but not included in
Mudawwana when a similar issue comes into question. Therefore, he speculates that
if the tradition is not included in Mudawwana it can be deduced that the tradition
came into existence later than Mudawwana. Hence, Calder concludes that the notion
that Malik ‘is personally responsible for the Muwatta’in its present form is unlikely.

The book is clearly the product of organic growth; it needed time to grow.*!

In order to challenge Calder’s allegation, Motzki undertakes assessment of the
tradition to determine whether Malik narrated the tradition about the purity of cats
or not. To implement the isnad-cum-matn method he first identifies nine variants of
the tradition that are narrated by Malik. In addition, he also identifies a few variants
allegedly transmitted by others: Four variants from Sufyan b. ‘Uyayna, two from
Hisham b. ‘Urwa, and one version from ‘Ali b. al-Mubarak. He then takes on the
comparison of the asanid and mutdn of the different variants in search of similarities
and differences within each variant. According to the result of his isnad analysis, the
variants of Sufyan b. ‘Uyayna, Hisham b. ‘Urwa and ‘All b. al-Mubarak are
independent from Malik’s version. This is due to the fact that Malik’s version of the
isnad mentions the names of the female transmitters and it has one extra
transmitter in its isnad. In the other three variants there is a female informant who
is mentioned without her name, yet in Malik’s version she is identified as Humayda
bint ‘Ubayd b. Rifa ‘a. In addition, according to the isnad of Malik, she allegedly
received the narration from Kabsha bint Ka ‘b b. Malik who is reported to be the wife

of Ibn abi Qatada (who heard the narration from the Prophet).**? In his further

430 [Yahya] transmitted to me from Malik, from Ishaq b. ‘Abdallah b. abi Talha, from Humayda b. abi

‘Ubayda b. Farwa, from her aunt Kabsha b. Ka ‘b b. Malik, who was married to Ibn abi Qatada al-
Ansari, that she [Kabsha] reported to her [Humayda] that Abu Qatada entered her house and she
poured out for him water for the ablution. A cat came along to drink from it, and Abu Qatada tilted
the vessel so that it could drink. Kabsha said “He noticed that I observed him,” and said “Are you
surprised niece?” She answered “Yes!” He then said, "The Messenger of God said, ‘They are not
polluting (innaha laysat bi-najas), rather they belong to those [of your house] who frequent it, males
or females (innama hiya min al-tawwafin ‘alaykum aw al-tawwafat).”

1 Calder, Studies in Early Muslim Jurisprudence, 35-36.

*32 Harald Motzki, “The Prophet and the Cat: On Dating Malik’s Muwatta’ and Legal Traditions,” 1998,
40-42.
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investigation to understand the reason for this difference, Motzki observes that there
was an error in reading the name of a transmitter; therefore, ‘Abd al-Razzaq tried to
‘correct’ it by introducing Kabsha bint Ka ‘b b. Malik to the isnad as the mother of
Humayda bint ‘Ubayd b. Rifa ‘a and identified her as the wife of Abl Qatada. He
then speculates that he might have done the same thing for Malik’s version, which

he knew and transmitted.**>

In terms of analysing the matn of the variants, in Motzki’s way of thinking if there
were a fabrication process, then it should have involved copying variants from a
master copy. In this case the master copy would have been Malik’s version of the
tradition which then should have been copied by others. However, matn analysis of
the variants (Sufyan and Malik) verifies that Malik’s version is more established as it
‘gives a much better composed story, featuring an elaborate narrative, enriched with
conversations.”** Therefore, Motzki concludes that ‘It does not seem very probable
that Sufyan’s hadith could have had Malik’s version as a model and source, and that
it was invented afterwards in order to disguise the fact that Malik was the real

common link.**

Upon making this assertion Motzki has a final question to answer regarding the
partial resemblance of the two traditions. His answer is that the resemblance is an
indication that the traditions must stem from a common source and since Malik’s
version is more complete, Sufyan’s version must have been an ‘abridged
paraphrase’.**® Based on this analysis of the variants, Motzki concludes that Ishaq b.
‘Abdallah b. abi Talha (d. between 130/747 and 134/751) is the common link for
the variants of Sufyan b. ‘Uyayna, Hisham b. ‘Urwa and ‘Al b. al-Mubarak.

However, since Malik's matn has more ‘improved narrative structure’ and more

3 1hid., 42.

4 1hid., 45.

3 1hid.

43¢ Harald Motzki, “The Prophet and the Cat: On Dating Malik’s Muwatta’ and Legal Traditions,” 1998.,
46.
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improved isnads than that of other versions, he was the source of the version that

he narrated.*’

In order to answer to Calder’s claim that the tradition is developed from an
‘anecdote™® that reported the behaviour of Companion Abii Qatada in relation to
water that came into contact with a cat, Motzki examines the variants of the
tradition which is reportedly narrated from the Companion Abu Qatada. In these

reports the Prophet is not mentioned; therefore, they are dealt with separately.

There are eight variants of the tradition and Motzki investigates them in order to
determine whether they had existed before the narration of the Prophet that was
dealt with above. If they existed before the hadith of the Prophet then Calder’s claim
might be plausible. However, isnad and matn analysis of the three variants which
were reported through ‘Ikrima reveal that they were independently transmitted
variants though ‘Ikrima who is the common link for the variants.*** However, isnad
and matn analysis of another version that was reported by Abu Qilaba reveals that
the matn of the version is very similar to one of the versions of the ‘Ikrima bundle
despite differences in its isnad. This leads Motzki to suspect the authenticity of the
version, as he believes that ‘it is a rare coincidence if two persons relate the same
incident independently of each other with the same words.”** Therefore, after
exhausting the possibility of a forgery, Motzki concludes that this version is a result

of error.**!

*7 Ibid., 47.

438 Motzki finds no such anecdote in the sources he examines. Instead he finds several variants of the
tradition that reports that Abl Qatada performed ritual ablution with the water that came into contact
with a cat. (Ibid., 53.)

¥ Ibid., 58.

*0 Ibid., 59.

*1 Ibid.
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Criticism of the method

Perhaps the most ambitious criticism**? against the isnad-cum-matn method comes
from Stephen J. Shoemaker in his considerably long and detailed study, entitled ‘In
Search of ‘Urwa’s Sira: Some Methodological Issues in the Quest for “Authenticity” in
the Life of Muhammad'. In the article, Shoemaker’s main aim is to challenge a
number of works by Andreas Gorke and Gregor Schoeler. In order to do so he
inspects the method that they employed in their studies which argued the possibility
that authentic traditions of the first century of the Hijra can be reconstructed. In
their studies Gorke and Schoeler made use of the isnad-cum-matn method which
was developed at the same time by both Schoeler and Motzki independently of each
other;** therefore Shoemaker by bringing this method under scrutiny, also severely

criticises Motzki's method on several grounds.

In this regard, the work is a very good example of the criticism of the method
together with Christopher Melchert’s, ‘The Early History of Islamic Law,*** in
English.** In his work, Melchert criticises Motzki’s use of ‘single strands’ of
transmission as opposed to Juynboll’s conclusion against usage of them. Therefore,
it would perhaps be better to examine Juynboll’s rationale through examining his

own works. In his work entitled ‘Some Isnad-Analytical Methods Illustrated on the

*2 For criticism of isnad analysis method and response to the criticism respectively see: Michael Cook.
“Eschatology and the Dating of Traditions.” edited by Harald Motzki, 28:217-241. The Formation of
the Classical Islamic World. Great Britain: Ashgate, 2004. and Andreas Godrke. “Eschatology, History,
and the Common Link: A Study in Method.” In Method and Theory in the Study of Islamic Origins,
edited by Herbert Berg, 49:179-2008. Islamic History and Civilization, Studies and Texts. Leiden,
Boston: Brill, 2003.

3 Schoeler’s study Charakter und Authentie der muslimischen Uberlieferung iiber das Leben
Mohammeds (published in English in 2010 under the title The Biography of Muhammad: Nature and
Authenticity) had been published in the same year (1996) as Motzki's study “Quo vadis Hadit-
Forschung” (published in English in Analysing Muslim Traditions).

44 Christopher Melchert, “The Early History of Islamic Law,” in Method and Theory in the Study of
Islamic Origins, ed. Herbert Berg, vol. 49, Islamic History and Civilization, Studies and Texts (Leiden,
Boston: Brill, 2003), 293-324.

*5 For the criticism of the method in the German language see Schneider, Irene. “Narrativitat Und
Authentizitét: Die Geschichte Vom Weisen Propheten, Dem Dreisten Dieb Und Dem Koranfesten
Glaubiger.” Der Islam 77, no. 1 (2000): 84—115. doi:10.1515/isim.2000.77.1.84. and for its rebuttal
see Harald Motzki. Analysing Muslim Traditions: Studies in Legal, Exegetical and Maghazi Hadith.
Vol. 78. Islamic History and Civilization, Studies and Texts. Leiden, Boston: Brill, 2011.
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Basis of Several Woman-Demeaning Sayings from Hadith Literature.’” sets out the

basic rule of his method that he devised to examine isnads of Muslim traditions:

The more transmission lines there are, coming together in a certain
transmitter, either reaching him or branching out from him, the more that

moment of transmission, represented in what may be described as a ‘knot’,

has a claim to historicity.** *

Furthermore, according to Juynboll, if the tradition has a single strand which means
if a hadith claimed to be transmitted from the Prophet by an individual (a
Companion) and then to another person (a Successor) and then to another person
(another Successor) which then finally reaches a common link and after that fans
out, ‘the historicity of that strand of transmission can be considered hardly
tenable’.**® Juynboll believes that these traditions are mostly fabricated and can lead

to wrong conclusions regarding the dating and transmitters of hadith.

Although Juynboll seems to have perfected the isnad criticism, the method in itself
might lead to drastic conclusions. In this regard, in his iconic work entitled ‘Nafi ¢,
the Mawla of b. ‘Umar, and his Position in Muslim Hadith Literature™ he examines
the traditions narrated from the Prophet through to Nafi‘. In his isnad analysis of
these traditions he discovers that most of these traditions are not reported by Nafi
but by Malik b. Anas. He also notes that despite the claims of Muslim sources which
claim that Malik b. Anas was a pupil of Nafi‘ the historical evidence indicates that
there is a very long time gap between the two and thus it is not the case. Therefore,

these hadiths were fabricated.

#€ G.H.A. Juynboll, “Some Isnad - Analytical Methods Illustrated on the Basis of Several Woman -
Demeaning Sayings from Hadith Literature,” in Hadith: Origins and Developments, ed. Harald Motzki,
vol. 28, The Formation of the Classical Islamic World (Great Britain: Ashgate, 2004), 352.

*7 See also G.H.A. Juynboll. “*Nafi ¢, the Mawla of Ibn ‘Umar, and His Position in Muslim Hadith
Literature.” Der Islam 70 (1993): 210-111.

*8 G.H.A. Juynboll, “Some Isnad - Analytical Methods Illustrated on the Basis of Several Woman -
Demeaning Sayings From Hadith Literature,” 184-185.

*9 G.H.A. Juynboll, “*Nafi¢, the Mawla of Ibn ‘Umar, and his Position in Muslim Hadith Literature.”
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Going back to Shoemaker’s work, he undertakes a long and detailed criticism of the
works of Andreas Gorke and Gregor Schoeler. The main pillar of Shoemaker’s
criticism, in which he concurs with Melchert, is the usage of single strand traditions.
In principle he accepts that isnad criticism could be useful in examining Muslim
traditions provided that the traditions that are examined have ‘highly dense’ isnad
bundles.**® For Shoemaker the reasons why Juynboll advised against usage of single
strands were important safeguards in the isnad analysis, yet Motzki (and others) did
not hesitate to rely on single strands and derived conclusions from their analysis,
which gave the impression that it is possible to authenticate some of the Islamic
sources that appeared in the first century. However, for Shoemaker it is not possible
to obtain such firm conclusions by the use of single strands, as they are not reliable.
Therefore, he concludes that Motzki’s decision to rely on them does not produce

healthy results most of the time, and instead casts further doubts on the method.**

In this regard, Motzki best summarises Juynboll’s reasons for rejecting single
strands. He believes that Juynboll, similar to Schacht, was under the assumption
that there were irregularities in the structures of the Muslim hadith corpus if it was
the case that an uninterrupted process of passing the traditions from one generation
to the next took place. In such a scenario the traditions should have divided into
several branches right after the Prophet. Yet, most of the time this is not the case;
rather they divide by a common link after the formation of a single strand that
consists of three to four transmitters. Juynboll explains this abnormality by
suggesting that in such a scenario, the common link is the forger of the tradition. He
justifies this assertion by the naming of the informants through whom the
information about the Prophet and his Companions was required during the third
quarter of the first Islamic century (61-73/681-692). In other words, these traditions
were projected back around this time due to the emerging requirements of the time,
and this was the work of the common links. This premise led to Juynboll’s overall

450 Stephen J. Shoemaker, “In Search of ‘Urwa’s Sira: Some Methodological Issues in the Quest for
‘Authenticity’ in the Life of Muhammad,” Der Islam 85, no. 2 (January 2011): 292,
doi:10.1515/islam.2011.006.

*1 Ibid., 266.
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conclusion that single strands that include early transmitters, from the third quarter

of the first Islamic century, are not reliable.*? %3

Nevertheless, Shoemaker acknowledges the successful application of the method on
some early Islamic traditions by stating ‘Schoeler and Gérke have developed and
deployed a very sophisticated method [the isnad-cum-matn] of analysis that
represents perhaps the best effort thus far to identify early material within the sira
traditions”.”* Yet, similarly to Melchert, he argues that ‘while Motzki’s analysis
persuasively locates a number of traditions in the early second century, his efforts to

press beyond this barrier are considerably less convincing’.*>

Shoemaker also criticises Motzki for trying to establish a date for traditions that go
further than the date of the common link, and further asserts that Motzki’s attempt
to date the traditions to an earlier date through an ‘assumption’ that common links

indicate terminus ante quem is rather manipulative:

By assuming that the common link signals a terminus ante quem — in
opposition to other scholars who more cautiously look to this figure as a
terminus post guem — Motzki often presses aggressively beyond the date of
the common link, occasionally mounting rather speculative arguments with

special pleading to push traditions earlier into the first century.*®

Shoemaker’s suspicion of the isnad-cum-matn method leads him to the conclusion

that the method falls short of providing any new information about the life of

d457

Muhamma and therefore ‘matn criticism remains the most valuable tool for

mining the early Islamic tradition to recover its oldest traditions.”**

%2 See G.H.A. Juynboll, “N&fi‘, the Mawla of Ibn ‘Umar, and His Position in Muslim Hadith
Literature.”

3 Harald Motzki, Analysing Muslim Traditions: Studies in Legal, Exegetical and Maghazi Hadith,
78:50.

4% Shoemaker, “In Search of ‘Urwa’s Sira,” 267.

3 1hid.

8 1hid.

*7 1bid., 257.

8 1hid., 269.
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Shoemaker’s extensive and mostly harsh criticism of the three scholars, which went
so far as to accuse them (Schoeler and Goérke) of inventing isnads in order to
increase the number of lines of transmission,*® prompted a strong rebuttal from
Motzki, Gérke and Schoeler. In their equally extensive rebuttal entitled 'First Century
Sources for the Life of Muhammad? A Debate’ ,*® the trio defended themselves and
provided a detailed criticism of Shoemaker’s work. In the article, the three scholars
separately respond to Shoemaker by raising different points, but they all conclude
that Shoemaker’s work, despite making some significant points, is replete with

‘misunderstandings and inconsistencies’.**

In their allocated chapters, Goérke and Schoeler mostly focus on defending their own
works and occasionally point out some of the methodological issues along with
various inconsistencies in Shoemaker’s work. In this regard, perhaps the most
important inconsistency regarding Shoemaker’s criticism, that they highlight, is
Shoemaker’s selective trust in the usage of isnad criticism and selective reliance on
single strands: In the beginning of his work Shoemaker acknowledges the
significance of Juynboll’s method of isnad criticism, but then asserts that this method
would only work if traditions are transmitted by a dense network of narrators.
Basing on this judgement, Shoemaker severely criticises the works of the three
scholars. Contrary to his belief in the unreliability of the single strands, Shoemaker
occasionally deviates from his stance and considers two lines of transmission

sufficient ‘to ascribe a tradition possibly or likely to the common link...".*?

Another criticism against Shoemaker is that there is too much emphasis on isnads in
Shoemaker’s criticism and his conclusion that the isnad-cum-matn method falls short

of producing an accurate judgement regarding the authenticity of the traditions is

49 1bid., 299.
0 Andreas Gorke, Harald Motzki, and Gregor Schoeler, “First Century Sources for the Life of
Muhammad? A Debate,” Der Islam 89, no. 1-2 (January 2012): 2-59.
461 T
Ibid., 2.
2 1bid., 5.
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heavily based on his focus on the isnads. Shoemaker seems to be forgetting that the
method also involves matn analysis which enables one to compare various isnads
and matns in order to analyse traditions. However, Shoemaker ignores this aspect of
the method, basing his judgement merely on a strict analysis of the isnads, and then
comes to the conclusion that the best way to analyse the early traditions is matn

analysis.*®?

Therefore, Gorke and Schoeler argue that Shoemaker’s conclusion is rather hasty
and far from engaging with the method as a whole. Moreover, his focus on the
isnads prevents him from grasping that although Juynboll’s assertion that a reliable
analysis of isnads requires a dense network of transmitters may be correct if one
only deals with isnads, in the isnad-cum-matn method, different variants of
traditions are also taken into consideration, thus there is no need for a dense
network of transmitters: ‘when taking into account the variants of the matn, secure
statements about the interdependency of texts can already be made with a less

dense network of transmitters’.**

Shoemaker’s strongest criticism against the method was its reliance on the single
strands yet, as mentioned above, his criticisms seem to be a repetition of Juynboll’s
views on the usage of single strands. But the criticisms have not been adjusted
according to isnad-cum-matn analysis and therefore it ignores the crucial strength of
the method, thus giving the impression that Shoemaker has not fully grasped the

method.

In the final chapter of the article, Motzki finds opportunity to defend his method
against Shoemaker. He believes Shoemaker was unfair in his criticism against him as
he does not mention his justification of the method. As mentioned above, Motzki, in
his various works has given a detailed reasoning for why he decided to modify

Juynboll’s isnad analysis and to make use of single strands in his method. Instead,

463 Ibid., 52.
64 Ibid., 41.
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what Shoemaker does is to rely on Christopher Melcherts’ criticism of Motzki’s
method without elaborating on it. Melchert, in his article entitled ‘The Early History
of Islamic Law’,*> lambasts Motzki’s work *Quo vadis Hadit Forschung®®® and
belittles Motzki's isnad-cum-matn method for its use of single strands as he
maintains that putting too much effort to authenticate a tradition*®” which he thinks
has no value for recovering history is a ‘virtually worthless**® endeavour. Motzki
naturally does not agree with him, as he demonstrates that the tradition reveals at
least three historical facts: ‘the obligation of zakat al-fitr, the type and quantity of
alms, and the persons obliged to distribute alms. Therefore, Motzki remarks that ‘the
text is not virtually worthless’.**® Considering the scarcity of historic material about
the early history of Islam, Melchert’s remarks remain rather odd, as historians
cannot afford to ignore texts even if they may seem to be ‘worthless’. Nevertheless,
as Motzki reemphasises, the text is certainly not worthless and reveals the existence

of the institution of zakat al-fitr at a very early period.

Motzki had already criticised Juynboll’s explanation for discrediting the single strands

on several grounds:

5 In his article Melchert concurs with Herbert Berg’s criticism of Motzki in The Development of
Exegesis in Early Islam : The Authenticity of Muslim Literature from the Formative Period (Richmond:
Curzon, 2000.) However, Harald Motzki in his article entitled “The Question of the Authenticity of
Muslim Traditions Reconsidered: A Review Article.” (In Method and Theory in the Study of Islamic
Origins, edited by Herbert Berg, 49:211-257. Islamic History and Civilization, Studies and Texts.
Leiden, Boston: Brill, 2003.) demonstrates that Berg’s work is mostly speculative and misleading as
Berg is too rigid in his categorization of the different approaches (“skepticals” and “sanguines”) to the
sources which fails to acknowledge that some scholars (including Motzki) maintained a middle ground
in the assessment of the sources.

¢ The article was first published in German under the title “Quo vadis Hadit-Forschung? Eine
kritische Untersuchung von G.H.A. Juynboll: ‘Nafi ¢ the mawla of Ibn ‘Umar, and his position in
Muslim hadith literature’.” (Motzki, Harald. “Quo Vadis, Hadit-Forschung? Eine Kritische Untersuchung
von G.H.A. Juynboll: Nafi’ the Mawla of Ibn ‘Umar, and His Position in Muslim Hadit Literature™.” Der
Islam 73, no. 1 (1996): 40—-80. doi:10.1515/islm.1996.73.1.40.) and then translated into English and
re-published under the title *Whither Hadith Studies?” in Harald Motzki. Analysing Muslim Traditions:
Studies in Legal, Exegetical and Maghazi Hadith. Vol. 78. Islamic History and Civilization, Studies and
Texts. Leiden, Boston: Brill, 2011.

%7 The Messenger of God made the almsgiving of the fast-breaking (zakat/sadagat al-fitr) a duty, a
sa‘ dates or a sa‘ barley for each freeman or slave...’

8 Christopher Melchert, “The Early History of Islamic Law,” 303.

69 Gorke, Motzki, and Schoeler, “First Century Sources for the Life of Muhammad?,” 43.
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First, it does not explain Juynboll ‘s observation that common links are not
usually found at the level of the “Successors” (tabi ‘dn ) but one or more
generations later. Second, the general conclusion that the common links

must be the fabricators of their single strands which are, therefore,

historically unreliable seems to be questionable.*”°

Motzki expands his first point by arguing that if one accepts Juynboll’s premise that
the isnads came into existence only at around the third quarter of the Islamic
calendar, and thus single strand isnads that contain transmitters which are earlier
than this date are products of later fabrication, then common links that come just
before the single strands must have been from the level of the ‘Successors’

(tabi ‘an). However, studies have shown that in such cases common links have been
found not at the level of the Successors but one or more generations later.*’* In
addition, Juynboll fails to identify the real common links which consequently lead

him to wrong conclusions.*”2

As for Juynboll’s second point, Motzki avers that that the process of isnads taking
place in the third quarter of the first century does not necessarily lead to the
conclusion that the early transmissions are invented.*”* As a matter of fact Motzki

believes that

Single strands are, thus, the consequence of the fact that the early collectors
— unlike later ones — usually gave only one source (and thereby only one
isnad) for a tradition. The reason may have been that they only transmitted
those traditions that they considered to be the most reliable and/or that
there was as yet no requirement that several authorities and their informants

be cited.*’* 47°

0 Harald Motzki, Analysing Muslim Traditions: Studies in Legal, Exegetical and Maghazi Hadith,
78:51.

71 1bid., 78:50-51.

72 1bid., 78:51.

73 Tbid.

7% bid., 78:52.

5 In the same article Motzki provides a much more detailed reasoning for his reliance on the single
strands.
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But accepting the possibility that the single strand traditions might be authentic (of
course with the possibility that they may also be the product of a fabrication
process) gives rise to a question: Was there any transmission before the common
link? For Motzki the answer is affirmative, as there could be an actual informant or
an alleged informant.*”® This answer is based on Motzki’s approach to the science of
hadith that unless otherwise proven, hadiths should be considered genuine historical
evidences and the burden of proof must be on the scholars to establish them as
inauthentic. Hence, contrary to Schacht and Juynboll, he maintains that the
transmission process is not limited to only after the common link as it did take place

even before the common link.*””

This answer on the other hand prompts another question: How can the single strand
be explained before the common link? Motzki answers this question by suggesting
that the common links were the first great collectors; they collected their material in
a certain region and disseminated it in a scholarly manner. Their material has
survived. Transmissions that were not absorbed or spread further by these collectors
were either lost or continued to exist as oral or written transmissions outside the
school-system or the great centres of learning (for example as family traditions).
The hidden existence of transmissions enabled later collectors to discover
transmission lines that do not run through the common links or the scholars of the
great centres of learning.*’® Further, he argues that it is a misconception to believe
that a single strand is a result of a process in which single transmitters passed a
tradition to each other until it reached a common link from whom it fanned out.
Instead it simply means that —if it is genuine— ‘a later collector names of chain of
transmitters for a tradition that does not cross the strands of the other known

collectors.””?

46 Harald Motzki, Analysing Muslim Traditions: Studies in Legal, Exegetical and Maghazi Hadith,
78:214.

77 Tbid.

78 Tbid.

79 1bid., 78:58.
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Finally, Motzki stresses that the use of single strand traditions are not warranted
unconditionally. Single strand traditions are only allowed to be included in the
investigation 'if these texts diverge from those of the partial common link (PCL)
transmitters.”® As a matter of fact, Juynboll believes that pcls are essential for
establishing the historicity of a bundle, and lack of pcl amounts to fabrication of

traditions.**

Further, Motzki notes the improbability of Juynboll’s theory that only traditions that
are widely transmitted can be considered authentic. Motzki asserts that there are
only several hundred traditions in the Muslim hadith corpus that were widely
transmitted and on the other hand there are thousands of traditions that do not fit
into this category of transmission but, he implies, can historians afford to disregard
this colossal amount of historical data just because it seems to be more convenient
to do so? ‘Is it truly realistic? Is it really “logical” or methodologically sound to
dismiss the historicity of all single strands simply because there are some strands
which are linked up in a network?"*®? He then produces a quick test for the
plausibility of the assumption that Juynboll put forward. In such a scenario, if a
common link passed a tradition to five people who were from the first generation,
the reporters should multiply in each generation. Consequently, by the fifth
generation the number of transmitters should reach three-thousand one hundred

and twenty-five*® and this is highly unrealistic.

Returning to Shoemaker’s work, Motzki notices serious errors in his understanding of
the isnad-cum-matn method. Although Shoemaker’s brief description of the method
is correct, when it comes to implementation of the method Shoemaker fails to detect

the difference among other methods. In his article Shoemaker references one of the

80 Gorke, Motzki, and Schoeler, “First Century Sources for the Life of Muhammad?,” 44.

L G.H.A. Juynboll, *Nafi ¢, the Mawla of B. ‘Umar, and His Position in Muslim Hadith Literature,” 211.
2 Harald Motzki, Analysing Muslim Traditions: Studies in Legal, Exegetical and Maghazi Hadith,
78:55.

83 Ibid.
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works of Motzki entitled * The Origins of Islamic Jurisprudence: Meccan Figh before
the Classical Schools’ and singles it out to be the work in which Motzki’s method ‘has
been most thoroughly applied.”®* Yet, Motzki notes that in this work he did not
employ the isnad-cum-matn method; instead he employed ‘the source
reconstruction method’, which is not based on ‘single traditions but on a multiplicity
of textually discrete traditions attributed in a source or collection to one and the
same transmitter.”® The error seems to be significant as it is another indication of
Shoemaker’s shortcoming in grasping the practical implementation of the method
despite his theoretical knowledge of it.

In terms of Shoemaker’s assumption that all the common links fabricated the names
of reporters they mention, and that unknown people circulated all the Islamic
traditions that he believes to be ‘rumors and legends’, Motzki reiterates his position
that this kind of approach does not make sense to him. Although he believes some
of the common links did not know from whom they had heard certain traditions and
therefore named the most likely source, some of them still possessed the knowledge
of from whom they had heard the tradition first. In this case he considered the
common link as a terminus ante quem.*®® Motzki also accepts the possibility that the
common link might have invented some of the matn or isnad of traditions
themselves. He notes that ‘It might be difficult to find out what really happened but

487 and his

there are cases where the evidence points to one of these possibilities
method is designed to investigate the evidences and then identify the best

possibility.

Motzki further takes on Shoemaker’s criticism of his effort to identify the source of
stories about the murder of the Jew Ibn abi al-Hugayq.*®® In his meticulous

examination of various variants of the story with the application of the isnad-cum-

84 Gorke, Motzki, and Schoeler, “First Century Sources for the Life of Muhammad?,” 44.
485 .
Ibid.
%% Ibid., 45.
7 Ibid.
88 Harald Motzki, “*Murder of Ibn Abi I-Hugayq: On the Origin and Reliability of Some Maghazi-
Reports / Harald Motzki.”
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matn method, he establishes that al-Zuhri spread one of these stories and is the
common link.*® Due to the ‘complex transmission history’ of the isnads of the
variants, Shoemaker reluctantly accepts Motzki's finding. However, Shoemaker
vigorously rejects Motzki’s attempt to go one step further and find out about al-
Zuhri’s source for this particular story. After comparative examination of the variants
of the long and detailed tradition Motzki concludes that the source of al-Zuhri is
Ka ‘b b. Malik’s children.*®

Motzki justifies his conclusion with two piece of evidence: First, it is noticeable that
al-Zuhri’s isnad is defective in most of the variants, i.e., it ends with his informant’s
name(s) and does not name an eyewitness to the event or, at least, a Companion of
the Prophet who may have heard the story from an eyewitness. Second, the
information from Islamic sources says the Ka ‘b b. Malik family was part of the same

clan as Ibn abi al-Hugayq'’s murderers, namely, the Bani Salima.**

Shoemaker argues that the conclusion is wrong as the names of the sources are
mentioned differently in different variants; therefore this might be an indication of
‘later transmitters’ effort to extend the isnad back to al-Zuhri’s source. As for the
connection between the Ka ‘b family and Ibn abi al-Hugayqg’s murder, Shoemaker

again argues that ‘the authors of the Islamic history’ may have invented the story.*

In return, Motzki asks some simple questions which reiterate his position on similar

allegations put forward by the adherents of the Schacht and Wansbrough school:

Who are the “later transmitters” and the “early authors” of the Islamic
history? Are they al-Zuhri’s students, later transmitters or the compilers of

anthologies in which the variant traditions are found? Are Shoemaker’s vague

89 1bid., 195.
490 1bid., 231.
91 Gorke, Motzki, and Schoeler, “First Century Sources for the Life of Muhammad?,” 46—47.
492 T4
Ibid., 47.
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speculations reasonable in light of the names evidenced by multiple variants

of the tradition?**?

Motzki yet again spots an important inconsistency or weakness in the arguments of
these types of approaches to the Islamic sources in the face of well conducted
research and strong evidence, throwing out speculations without mentioning names

or any other supporting historical data.

Concluding comments

Motzki continues to point out discrepancies in Shoemaker’s criticism but what we
have seen so far is perhaps sufficient to understand the kind of criticism the isnad-
cum-matn receives and the response of Motzki himself and those who employ this
method. One of the main criticisms of the method was its use of single strands.
According to Motzki the criticism of the use of single strands stems from the
preconception that Muslim traditions were fabricated. However, Motzki justifies the

use of single strands by considering their emergence as a natural process.

The second criticism has arisen due to the misunderstanding that the method merely
relies on isnad analysis. This is also not justified since the method also analyses the
matn and reaches its conclusions based on the correlation between isnad and matn.
Having said that, Motzki concedes that the lack of availably of early Muslim sources
and involvement of the element of ‘assumption’ in the process of dating early
sources causes major problems for the method. Motzki notes that although
assumptions are inevitable, the issue may be remedied by relying on more
substantial data in order to reach the assumptions. On the other hand. Motzki states

that the first issue cannot be remedied.

However, as this thesis will demonstrate, the study of Shr'ite sources can provide

additional sources to the disposal of the method, and hence remedy (at least partly)

93 Thid.
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the issue of lack of availability of sources. In the following Chapter, I will show that
the study of Shr'ite sources (together with Sunni sources) locates 31 more variants
regarding the history of the collection of the Qur‘an. This number is quite
satisfactory and provides a good opportunity to implement the method on the
traditions.

Finally I can conclude, about the significance of the method, that it proves itself to
be convincing and at present stands out as the most useful tool in dating and
assessing the authenticity of the early Islamic sources. Unlike the alternative
methods, due to its holistic approach to the traditions it does not miss out on a
single piece of evidence and processes both isnad and matn in order to come up

with tangible conclusions.
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CHAPTER FIVE

In the remaining parts of the thesis we will be analysing variants of all the traditions
regarding ‘Ali b. abi Talib’s collection of the Qur’an. The traditions that will be
treated in the following chapters represent all the available traditions that mention
the collection/collation of the Qur’an by ‘Ali b. abi Talib that I could find in the early
Shi'ite and Sunni sources. There is no classification in the selection of the sources
aside from occasionally naming the Sunni and Shr'ite sources. In order to provide a
fair treatment of the subject I have included any early text that contains relevant
traditions on the issue. The traditions related to the issue were reported on the
authority of four people: ‘Al b. abi Talib, Ibn Sirin, Muhammad al-Baqgir and Ja ‘far

al-Sadig. We will examine each group of variants in a different section.

Muhammad Hadi Ma ‘rifat, in his research, had found around 10 traditions on the
issue. Shehzad Saleem added around 11 more variants to what Ma ‘rifat had already
found and thus increased the number of the variants to 21. Finally, my research
finds seven more variants and brings the total number up to 28 variants. There are
three more traditions on the issue but we could not fit them into any of the groups,
consequently decided to exclude them from the analysis. I have excluded a few later

variants or the variants that were copied from books.

TRADITIONS ATTRIBUTED TO MUHAMMAD AL-BAQIR

In the introduction to his article, entitled ‘The Murder of Ibn abi I-Hugayq: On the
Origin and Reliability of Some Maghazi Reports,” Motzki summarises ‘special biases’
by which Western scholars deal with the Muslim sources regarding the life of the
Prophet. For Motzki, one of the most important biases being held against the Muslim

sources is that ‘The background is theological, in that the traditions tried to create a
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specific theology of history, or in that the Muslims simply tended to put a halo

around the founder of their religion.’ ***

He then rationalises his reasons for choosing the subject of his article, which is to

‘reduce the risk of bias'’:

Instead I choose an episode which is rather marginal in the sira: The
expedition of a group of Ansar to kill Abt Rafi® Sallam b. Abi I-Huqgayq, a Jew
living (according to some of the sources) at Khaybar. The Prophet himself
does not even play a central role in this event, which seems not to be

religiously problematic, at least not from the Muslim point of view.**®

In other words, he wanted to avoid studying controversial issues or central events of
the Meccan period in order to circumvent the bias. In this respect, studying
traditions regarding ‘Ali’s compilation of the Qur‘an is certainly what Motzki would
have wanted to avoid in this particular article.*® There is ample ground for bias on
the subject. Although ‘Al b. abi Talib was not the founder of the religion and
therefore certainly did not occupy a similar status in the eyes of Muslims in general,
he is believed to be the first divinely appointed Imam of the Shr'ites and thus has
certainly been a central figure in Shi'ism. Hence, the same bias that ‘the traditions
tried to create a specific theology of history” might fit well against the traditions

concerning him.

In this regard, it could well be argued that the collection of the Qur'an by ‘Al b. abi
Talib soon after the demise of the Prophet would have been an appealing idea for
some Shi'ites who could have used it as further proof of ‘Ali's merits and proximity

to the Prophet. Likewise, the premise that all the other caliphs either commissioned

*9* Harald Motzki, “*Murder of Ibn Abi I-Hugayq: On the Origin and Reliability of Some Maghazi-
Reports / Harald Motzki,” 171.

93 1hid., 172.

% In his other articles, however, he does not avoid studying controversial issues. See Harald Motzki.
“The Collection of the Qur'an. A Reconsideration of Western Views in Light of Recent Methodological
Developments.” Der Islam 78, no. 1 (2001): 1-34.
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or possessed their own copies of the Quran, hence depriving ‘Ali from the same
privilege, would have certainly diminished the Shi'ite claim for ‘Al’s divine right for

political and religious leadership or Imama.

Considering the political and religious profits that one can accumulate through
compiling a personal copy of the Quran, some followers of ‘Ali must have been
troubled by the lack of similar esteemed status. Consequently, it might not be a
remote possibility that some concerned Shr'ites would have thought of averting such
a peril by fabricating traditions like the ones that will be treated in this chapter.
Nevertheless, without a rigorous study of the traditions it would not be possible to

prove or disprove these hypotheses.

In the rest of thesis, we will be examining these traditions to see if there is a ground
for such a bias or the Sht'ite claims regarding ‘Ali’s collection of the Quran. In this
regard, we will first take on traditions that were attributed to Muhammad al-Baqir,
the fifth Imam who appears in the traditions with the kunya (teknynom) Aba Ja ‘far.
We have divived these traditions into three groups due to their similarities of their

mutdn (texts).

Group one variants

Among the traditions, those that are attributed to Muhammad al-Baqir, who appears
in the traditions with the kunya (teknonym) Abi Ja ‘far, seem to be problematic. The
other traditions attributed to ‘Al b. abi Talib, Ja‘far al-Sadiq and Ibn Sirin in general
contain a clear reference to the event of ‘Ali’s collection of the Qur'an. Despite their
differences, the central theme in the traditions is that soon after the demise of the
Prophet ‘All took an oath that he would not leave his house until he collects the

Qur'an and after spending some time at his house he fulfilled his oath.

However, the traditions attributed to Muhammad al-Bagir are in statement format
and unlike other traditions do not give an account of the event. Further, some of the
variants of the traditions attributed to Muhammad al-Bagir make it difficult to accept

that these variants refer to the physical collection of the Quran. This is due to the

152



fact that the word jama ¢, which is used in all the variants, gives the impression that
it refers to the general Shr'ite belief about the true and definitive understanding of
the Qur'an which can only be grasped by the Imams. Yet two of the variants (group
two variants) challenge this perception by suggesting that the traditions refer to a
physical collection of the Qur’an by ‘Ali b. abi Talib. Most importantly, unlike the
other five variants, the two variants have a strong sectarian undertone. Thus, the
focus of this chapter, aside from the dating the variants, will be to examine the
peculiar characteristics noted in the two variants and to discover the cause of the

incongruity in the variants.

Among the seven traditions that we have gathered recorded in some of the earliest
Shr'ite texts, four variants were recorded in Muhammad b. al-Hasan al-Saffar’s
(d.290/903) Basa’ir al-Darajat, two variants in Abu Ja ‘far Muhammad b. Ya ‘qub b.
Ishaq al-Kulayni’s, (d.329/941) Al-Kafi fi ‘Ilm al-Din, and one variant is recorded in
‘All b. Ibrahim al-Qummi’s (d. 307/980) Tafsir al-Qummi. In order to make the
reading easier I have divided these traditions into three groups based on the

similarities of their mutdn (texts).

Isnad analysis:

One of the traditions that is used as evidence for ‘Ali b. abi Talib’s collection of the
Qur'an was narrated from Muhammad al-Baqir (57/676-114/733), the fifth Shi'ite
Imam who was a descendant of the Prophet along with ‘Ali b. abt Talib.

The oldest written record of the tradition can be traced back to Muhammad b. al-

Hasan al-Saffar al-Qummi’s Basa ’ir al-Darajat.
1. Al-Saffar’s Version (S1):

Haddathana Muhammad bin al-Husayn ‘an Muhammad bin Sinan ‘an

‘Ammar bin Marwan ‘an al-Munakhkhal ‘an Jabir ‘an Abi Ja ‘far: Ma
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yastati ‘u ahadun an yadda ‘T annahu jama ‘a al-Qur'an kullahu zahirahu wa
=7 497 498

batinahu ghayru al-awsiya’.
In the tradition, Abd Ja‘far Muhammad al-Bagir ostensibly informs his audience
about the collation of the Qur'an by the Imams. The tradition was quoted in the
influential tafsir work of an akhbari scholar, Bahranis (d. 1695) al-Burhan fi Tafsir al-
Quran*®. Bahrani mentions the tradition as the first tradition in the work. The matn
of the narration is identically quoted in Basa’ir al-Darajat fi Fada’il Al Muhammad but
the chain of the narration is skipped and only the nhame of the narrator, Muhammad
al-Bagqir, is given. However, on page thirty-three of the same book, the tradition is
mentioned again with full isnad that also includes the name of Muhammad b. al-

Hasan al-Saffar, the author of Basa’ir al-Darajat.>®

A very prominent scholar of the 17*" century, Muhammad Bagir b. Muhammad

Taqi Majlisi, (d. 1616—1698) also includes the tradition in his monumental work Bihar
al-Anwar.>® The tradition was clearly quoted from Basa’ir al-Darajat fi Fada'il Al
Muhammad. In his other work, entitled Mirat al ‘Uqdl fi Sharh Akhbar Al al-Rasdl,
Maijlisi again mentions the same narration yet this time there are slight differences in
the isnad and matn of the tradition:

Muhammad bin al-Husayn ‘an Muhammad bin al-Hasan ‘an Muhammad bin
Sinan ‘an ‘Ammar bin Marwan ‘an al-Munakhkhal ‘an Jabir ‘an Abi Ja‘far,
annahu gala: Ma yastati‘u ahadun an yadda ‘T anna ‘indahu jami‘a al-

Qur‘an kullihi zahirihi wa-batinihi ghayru al-awsiya™>

%7 Muhammad b. al-Hasan al-Saffar al-Qummi, Basa’ir al-Darajat fi Fada ‘il Al Muhammad, 2nd ed.
(Qum: Ayatullah Mar ‘ashi Najafi Library, 1983), 193.

9% No one is able to claim to have collected the Qur'an -in its entirety- inwardly and outwardly
except the trustees.

9 Sayyid Hashim b. Sulayman Bahrani, Al-Burhan fi Tafsir al-Quran, vol. 1, 8 vols. (Qum, Iran:
Muassasa al-Ma ‘ arif al-Islami, 1992).

>0 Thid., 1:33.

%1 Muhammad Bagir b. Muhammad Tagqi Majlisi, Bihar al-Anwar, vol. 89 (Beirut: Dar Ihya’ al-Turath
al- ‘Arabi, 1982), 88.

92 Muhammad Bagir b. Muhammad Tagqi Majlisi, Mirat al- ‘Uqdl fi Sharh Akhbar Al al-Rasdl, vol. 3
(Tehran: Dar al-Kutub al-Islami, 1983), 32.
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The work is a commentary on al-Kulayni's al-Kafi fi ‘Ilm al-Din, in which Majlisi
grades the traditions that al-Kulayni had reported. Therefore we can infer that Maijlisi
took this version from al-Kulayni. In a short comment, Majlisi considers the tradition
da ‘if (weak) and explains that the word zahir (outward) refers to the wording of the

Qur'an and the word batin (inward) refers to the meaning of the Quran.>*

Al-Kafi fi ‘Ilm al-Dirr®* >° was written by Ab{ Ja‘far Muhammad b. Ya ‘qib b. Ishaq
al-Kulayni (250/864-329/941). Al-Kulayni is known to be the most important hadith
collector of the Shrite faith and the book is considered to be the most authentic
hadith collection. However, unlike the Sunnis there are no canonical books in the
Shr'ite school of thought and thus the book is not considered to be entirely

authentic.
In al-Kafithe traditions is written as follows:

2. Al-Kulaynr’s version (K1):

Muhammad bin al-Husayn ‘an Muhammad bin al-Husayn ‘an Muhammad
bin Sinan ‘an ‘Ammar bin Marwan ‘an al-Munakhkhal ‘an Jabir ‘an Abi

Ja‘far, ‘alayhi al-salam, annahu gala: M3 yastati‘u ahadun an yadda ‘T anna

‘indahu jami ‘a al-Qur‘an kullihi zahirihi wa-batinihi ghayru al-awsiya’.>% %

There is a third version of the tradition mentioned in Basa’ir al-Darajat. The text of
the tradition resembles the two other versions (although it is shorter), but the isnad

is very different save the existence of Muhammad b. al-Husayn in it:

3. Al-Saffar’s version (S2):

>03 Thid.

%% Muhammad b. Ya ‘qiib b. Ishaq al-Kulayni, A/-Kafi fi ‘IIm al-Din (Qum: Dar al-Hadith, 2008).

> For more detailed studies of al-Kafi see Robert Gleave. “Between Hadith and Figh: The ‘Canonical’
Imami Collections of Akhbar.” Islamic Law and Society, Hadith and Figh, 8, no. 3 (2001): 350-82.
and Andrew J. Newman. The Formative Period of Twelver Shiism. Surrey: Curzon, 2000,

%% Abu Ja ‘far Muhammad b. Ya‘qib b. Ishaq al-Kulayni, A/-Kafi fi ‘Ilm al-Din, vol. 1 (Qum: Dar al-
Hadith, 2008), 566.

%7 No one is able to claim that he possesses the collection of the Qurdn in its entirety, with its inward
and outward [meaning], except the trustees.
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Haddathana Muhammad bin al-Husayn ‘an al-Nadr bin Shu ‘ayb ‘an‘Abd al-
Ghaffar: Haddathana Muhammad bin al-Husayn ‘an al-Nadr bin
Shu‘ayb ‘an‘Abd al-Ghaffar:

Sa’'ala rajulun Aba Ja ‘far (a) fa-qala Abl Ja‘far ma yastati ‘u ahadun yaqal
=r508509

Jjama ‘a al-Quran kullahu ghayr al-awsiya
Based on the result of the preliminary investigation, we discover that there are three
early versions of the tradition mentioned in the works that were written in the 3™
Islamic century: Basa’ir al-Darajat fi Fada’il Al Muhammad and al-Kafi fi ‘Ilm al-Din.
Hence we will investigate the asanid and mutdn (texts) of these three versions with

the purpose of dating them.

We will begin by investigating the first tradition of al-Saffar together with al-Kulayni’s
as their asanid and mutdn are very similar. Upon investigating the two traditions we
will then take on the second tradition of al-Saffar. In order to avoid confusion we
shall label the traditions with the capital letters of the names of the authors of the

books in which they appeared.

According to Madelung, al-Kulayni’s chief transmitters were Imami scholars based in
Qum; therefore Madelung postulates that he spent most of his time studying in
Qum, ‘most likely during the last decade of the 3rd century A.H. (903-13)".51° He
also transmitted traditions from scholars of Ray who lived in his time. It is not
certain but in the first decade of the 4™ century A.H. (913-23), he moved to
Baghdad where he lived and taught until the end of his life. He compiled his book al-
Kafi fi ‘Ilm al-Din during this period.

*% Muhammad b. al-Hasan al-Saffar al-Qummi, Basa ’ir al-Darajat fi Fada’il Al Muhammad, 193-194.
%9 A man asked Abii Ja‘far (peace be upon him) and Abi Ja ‘far replied: No one is able to say that
he collected the Qur'an in its entirety except the trustees.

>10 Madelung, W.. "Al-Kulayni (al-Kulina), Abi Ja‘far Muhammad." Encyclopaedia of Islam, Second
Edition. Edited by: P. Bearman, Th. Bianquis, C.E. Bosworth, E. van Donzel, W.P. Heinrichs. Brill
Online, 2014. Reference. Durham University Library. 30 January 2014
<http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-kulayni-or-al-kulini-abu-
djafar-Muhammad-SIM_4495>

First appeared online: 2012 First Print Edition: isbn: 9789004161214, 1960-2007
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It is known that al-Kulayni was a student of Muhammad b. al-Hasan al-Saffar (d.
290/903) and thus he reported traditions from al-Saffar. In this regard the tradition
(K1) seems to be a copy of al-Saffar’s, save the extra name in the chain of
transmission and slightly different spelling of the last reporter of the tradition.
Similar to al-Saffar’s version (S1), al-Kulayni reports the tradition from Muhammad
b. al-Husayn. However, in al-Saffar’s version (S1) Muhammad b. al-Husayn reports it
from Muhammad b. Sinan, while in al-Kulayni’s version Muhammad b. al-Husayn

reports it from an additional person who is again called Muhammad b. al-Husayn.

In the 2008 Qum edition of al-Kafi fi ‘IIm al-Din, there is a long footnote in which
Ayatullah al-Sayyid Masa al-Shubayiri al-Zanjani, who is the editor, discusses this
additional transmitter and the surrounding issues. Al-Zanjani points out that there is
a print among the copies of the text in which the name was given as Muhammad b.
al-Hasan instead of Muhammad b. al- Husayn.>!! In fact, the 1968 Tehran edition of
the book, published by Dar al-Kutub al-Islami, also mentions the name as
Muhammad b. al-Hasan instead of Muhammad b. al-Husayn, without providing any
additional information.>*? Al-Zanjani adds that since the tradition was also narrated
in Basa’ir al-Darajat, authored by Muhammad b. al-Hasan al-Saffar, it is a possibility
that al-Kulayni included his name in the chain of narration without mentioning al-
Saffar. By mentioning this argument he alludes to the views of eminent Shr'ite

scholars such as al-Khii'T and Muhammad b. Ali al-Ardabilr.”*3

This explanation is plausible, as al-Saffar was a shaykh of al-Kulayni and it is highly
probable that he had heard the tradition from his shaykh and included it in a/-Kafi by
adding the name Muhammad b. al-Hasan (without al-Saffar) in the chain of
narration. However, the matter seems to be more complicated as the identity of

Muhammad b. al-Hasan has been a matter of dispute among the scholars of ‘ilm al-

> Abii Ja ‘far Muhammad b. Ya“qib b. Ishaq al-Kulayni, A/-Kafi fi ‘Ilm al-Din, 2008, 1:566.

>12 Abii Ja ‘far Muhammad b. Ya“qib b. Ishaq al-Kulayni. A/-Kafi fi ‘Ilm al-Din. Vol. 1. 8 vols. Tehran:
Dar al-Kutub al-Islami, 1986, 228.

>13 Muhammad b. Ali al-Ardabili, Jami ¢ al-Ruwat, vol. 2 (Qum, Iran: Maktab Ayatulldh al-Udma al-
Mar ‘ashi al-Najafi, 1982), 465.
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rijal (biography of hadith transmitters), and it is not certain whether Muhammad b.
al-Hasan always refers to al-Saffar in al-Kafi. Therefore, it is pertinent to investigate
the identity of Muhammad b. al-Hasan, as this might verify that al-Kulayni’s source
was al-Saffar or that he had another source. In order to discover the identity of
Muhammad b. al-Hasan, the first point of reference is perhaps the foremost
authority in Sht'ite biographical work: Muhammad b. ‘Abdallah al-Asadi al-Najashi’s
(d. 450/1058) Rijal al-Najashi.>**

This book has been considered one of the earliest and the most reliable biographical
works on the Shr'ite narrators. The author himself did not give a particular title for
the book and thus it has been named after al-Najashi. In his book, al-Najashi listed
al-Saffar as number 948 out of 1240 biographies, and discussed his biography under
the name of Muhammad b. al-Hasan b. Farrukh. From the account of al-Najashi we
understand that al-Saffar was classified as a trustworthy (thiga) person, a resident
of Qum considered to be a prolific writer. Al-Najashi lists the names of all of his
books and points out that he rarely erred in his reports.'> He also informs us about
the usual informants through whom al-Saffar narrates his traditions: Abd al-Husayn
‘All b. Ahmad b. Muhammad b. Tahir al-Ash ‘ari al-Qummi, Muhammad b. al-Hasan
b. al-Walid, AbG ‘Abdallah b. Shadhan, Ahmad b. Muhammad b. Yahya, and his
father.

Although al-Najashi classifies al-Saffar as trustworthy, the historicity of such a claim

is questionable. First, as has been articulated by Motzki,**°

such a judgement was
based on the reports of other narrations, and therefore similarly to ahadith their
authenticity need to be verified. Further, a Shr'ite scholar of biographies, Muhammad

Asif al-Muhsini, in his work entitled Buhdth fi ‘IIm al-Rijal,>"" articulates the

>1* Muhammad b. ‘Abdallah al-Asadi al-Najashi, Rijal al-Najashi (Beirut-Lebanon: Shirkat-i al-A‘lami
[--al-Matbi ‘at, 2010).

>1> 1hid., 338.

>16 See the previous chapter.

>17 Muhammad Asif al-Muhsini, Buhiith fi ‘Iim al-Rijal (Qum, Iran: Markaz al-Mustafa al- ‘ Alamiyya,
1999).
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problems regarding the historicity of grading narrators who lived in the early period

of Islam.

Al-Muhsini states that like other Shr'ite biographers, neither al-Najashi nor al-Tusi
were present at the time of the Companions of the Prophet or at the time of the
companions of the Imams. Thus they were not in the position to grade the narrators
based on direct observations. Therefore, the judgements of later biographers on the
early narrators were based on either their assumptions or narrations about the
informants. The biographers must have been using either of these methods, or both

of them, to grade individual narrators.

However, for al-Muhsini it is impossible to achieve certainty regarding the merit of
the narrators by relying on the two methods: The first lacks certainty due to its
reliance on speculation about the reliability of narrators who lived a long time ago.
One can only accept the reliability (or unreliability) of a person if he has direct
access to the individual, otherwise passing judgement on a person’s merit becomes
mere conjecture and this is not acceptable.’'® The second method involves
declarations of trustworthiness through assessment of asanid. However, most of the
time these thawthigat are in the status of mursal (traditions that were narrated
without mentioning the original narrator) and therefore al-Muhsini asserts that
mursal traditions are not regarded as reliable, as a result of which the second
method is also not reliable.>'® Al-Muhsini further states that when he was a student,
he raised this problem with prominent Shr'ite scholars of the time such as al-Sayyid
abu al-Qasim al-Musawi al-Kht'l, al-Sayyid Muhsin al-Hakim, al-Sheikh al-Hilli, al-
Sayyid al-Milani, al-Sayyid Khomayni and others, but none of them provided a

satisfying solution for the problem.>%

18 1hid., 51.
319 1hid.
20 1hid., 52.
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Another important reference for al-Saffar is Muhammad b. al-Hasan al-TusI
(385/996-460/1067). He was a contemporary of al-Najashi, but was based first in
Baghdad and then Najaf. He has two important works entitled a/-Fihrist*! and al-
Rijal. Al-Tisi mentions al-Saffar in his al-Fihrist,>** as biography number 611 out of
888 biographies.>?® Al-TTsi also mentions the usual informants of al-Saffar, but there

is no extra information in addition to what was given in Rijal al-Najashi.

Since there is not much useful information to aid our quest, we may now turn to the
other sources. Perhaps the best investigation on the identity of Muhammad b. al-
Hasan came from al-Muhsini. In his discussion of the subject, al-Muhsini points out
that al-Kulayni, in his al-Kafi, narrates a number of traditions from Muhammad b. al-
Hasan alone or with Muhammad b. al-Hasan and ‘Ali b. Muhammad together. These
are narrated most of the time on the authority of Sahl b. Ziyad and sometimes on
the authority of ‘Abdallah b. al-Hasan al- ‘Alawi or ‘Abdallah b. al-Hasan.
Furthermore, sometimes they are narrated on the authority of Ibrahim b. Ishag who
was also mentioned in the chains of transmission by the names Ibrahim b. Ishaq al-

Nahawandi or Ibrahim b. Ishaq al-Ahmar.

Upon giving this information, al-Muhsini states that the strongest evidence in
support of those who maintain Muhammad b. al-Hasan was al-Saffar, comes from
al-Tusi ‘s al-Fihrist. In the book, al-Tusi states the path to Ibrahim b. Ishaq’s works:
‘Narrated to me Abu al-Husayn b. abri Jayyid al-Qummi from Muhammad b. al-Hasan
b. al-Walid from Muhammad b. al-Hasan al-Saffar from Ibrahim al-Ahmari in his

book Magtal al-Husayn only.”**

For al-Muhsini, this path is an indication that the Muhammad b. al-Hasan whom al-

Kulayni mentions in his asanid is al-Saffar. Similar to the above mentioned path al-

>21 This work is a catalogue of Shi'ite authors and their books.

522 Muhammad b. al-Hasan al-Tusi, Al-Fihrist, ed. al-Sayyid Muhammad Sadiq al-Bahr al-Ulim (Qum,
Iran: al-Sharif al-Radi, No date).

>3 Thid., 143-144.

>2* Muhammad Asif al-Muhsini, Buhiith fi ‘Iim al-Rijal, 275.
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Kulayni has other isnads in al-Kafi, in which he narrates from Muhammad b. al-
Hasan through Ibrahim b. Ishaq; therefore it is plausible to argue that al-Saffar and
Muhammad b. al-Hasan are the same person. However, al-Muhsini rules out this
evidence on the ground that there is a lack of evidence concerning the reliability of

Ibn abi Jayyid; thus the reliability of this path cannot be proven.>?

Al-Muhsini also mentions the opinion of another famous scholar of biography,
Husayn b. Muhammad Taqi Nari al-Tabarsi (d. 1320/1902) on the subject. In his
book Mustadrak al-Wasa'il wa-Mustanbat al-Masa’iP*® Niri states that the evidence
mentioned above falls short of attesting that Muhammad b. al-Hasan and al-Saffar
are the same person as there were a few Muhammad b. al-Hasans contemporary to
al-Saffar, and Muhammad b. al-Hasan may refer to any of them. These are
Muhammad b. al-Hasan b. ‘Al abl ‘Abdallah al-Muharibi, Muhammad b. al-Hasan
al-Qummi, Muhammad b. al-Hasan b. ‘Ali abd al-Muthanna, Muhammad b. al-Hasan

b. Bunadir al-Qummi, and Muhammad b. al-Hasan al-Barnani.

Conversely, the evidence that suggests Muhammad b. al-Hasan is not al-Saffar
weighs stronger for al-Muhsini. Most of the narrations that al-Kulayni narrates from
Muhammad b. al-Hasan were narrated on the authority of Sahl b. Ziyad, yet al-
Saffar, in his Basa’ir, did not narrate a single narration from Sahl b. Ziyad. Al-
Muhsini further articulates his argument by pointing out that Basa ’ir was written for
reverence of the Shr'ite Imams and in such a book al-Saffar would have definitely
reported traditions from Sahl b. Ziyad who was thought to have extremist Shr'ite
(ghali) tendencies and was therefore a good source of traditions that highly revered
the Imams. Furthermore, in his other work, entitled al-Tahdhib, al-Saffar narrates

d,527

only one tradition from Sahl b. Ziya which indicates that al-Saffar’s narration

from Sahl b. Ziyad was an exception and that he did not prefer to narrate from him.

525 H
Ibid.
526 Husayn b. Muhammad Tagqi Niri al-Tabarsi, Mustadrak al-Wasa'il wa-Mustanbat al-Masa’il, vol. 18
(Beirut: Muassasa Tahqiqat wa-Nashr Ma‘arif Ahl al-Bayt, 1987).
>2 Muhammad Asif al-Muhsini, Buhdth fi ‘Iim al-Rijal, 275-276.
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Al-Muhsini then refers to the opinion of Sayyid Husayn Tabataba’m Burujardi (1875-
1961) who also discussed the identity of Muhammad b. al-Hasan. Burujardi
examines asanid of al-Saffar and asanid of Muhammad b. al-Hasan and concludes
that the Muhammad b. al-Hasan from whom al-Kulayni directly narrates is not al-
Saffar. As a result of this investigation Burtjardi infers that there is no similarity
between the asanid of the two narrators. Burtjardi further elaborates that al-Saffar
had a wealth of sources for his narrations. A number of paths were available to him
in his narrations; he narrates from around 50 different individuals. These sources are
from Kufa, Baghdad, Qum and Ray. On the other Muhammad b. al-Hasan from
whom al-Kulayni narrates directly, had a very limited number of sources which are
from Ray. Further, he mostly reports from Sahl b. Ziyad and other than Sahl b. Ziyad

he has very few narrators.>?®

Burdjardi further argues that it has not been proven that al-Saffar narrates from Sahl
b. Ziyad. In his works there are two points where he narrates from Sahl b. Ziyad:
One in his al-Tahdhib and the other in al-Fagih. However, the narrations which were
mentioned in al-Tahdhib were known to be defective (ma ‘/ul). Burljardi then puts
forward his supposition regarding the identity of Muhammad b. al-Hasan: He
believes that the narrator who was named Muhammad b. al-Hasan was al-Ta" al-
Razi, who was known to be a hadith scholar from the city of Ray. Al-Najashi, in his
discussion on “Ali b. al- ‘Abbas al-Jaradhini al-Razi whom he considered an extremist
Shr'ite (ghali) and weak narrator, mentions the isnad path through which all of his
books were narrated. It consists of: Al-Husayn b. ‘Ubaydallah from Ibn abi Rafi*

from Muhammad b. Ya‘qb from Muhammad b. al-Hasan al-Ta7 al-Razi.>*

According to Burujardi, this path provides information regarding the identity of
Muhammad b. al-Hasan who reports from sources who are based in the city of Ray.

The Muhammad b. al-Hasan who is mentioned in this isnad path is from the city of

>28 Sayyid Husayn Tabataba’ Buriijardi, Rijal Asanid aw Tabaqat Rijal: Kitab al-Kafi (Mashad: Islamic
Research Foundation, 1992), 315-316.
529 Thid.
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Raz (Ray); therefore he maintains that Muhammad b. al-Hasan is al-Ta'l al-Razl.
However, Burdjardi informs us of a possible issue regarding al-Ta"l. He locates the
name of Muhammad b. al-Hasan al-TaTm in al-Kafi, in the book of Jihad, the chapter
regarding the duty of Jihad, which he believes an indication that Kulayni narrates
other traditions from al-Ta"l, therefore strengthening his theory. In three
handwritten manuscripts of al-Kafi, he came across the name written as Muhammad
b. al-Hasan al-Ta'l; however, in another handwritten manuscript and two other
printed version of the book, the name al-Tal was replaced by al-Tatari and given as
Muhammad b. al-Hasan al-Tatari. Although this might seem to make the issue more
complicated, Burujardi takes it as a further validation of his argument: Although al-
Tatari was known to be a famous narrator, he lived one generation (al-tabaqga al-
sabi ‘ah) earlier than al-Kulayni and would have needed one more person in

between to narrate from Muhammad b. al-Hasan al-Tatari. >*°

Al-Muhsini believes that this concurs with his earlier findings, yet he is dubious about
the reliability of such a conclusion. This is due to the fact that despite evidence that
has been brought forward it still remains a speculation that al-Kulayni’s narrator
Muhammad b. al-Hasan was al-Ta"l. Even if it was him, al-Muhsini goes on to state
that al-Tam was an unknown personality and therefore, the sanad he is in has no
value.”®! This elaborate study about the identity of the Muhammad b. al-Hasan who
was mentioned in al-Kafi rules out the possibility that Kulayni’s informant was al-
Saffar or any other Muhammad b. al-Hasan. It was perhaps a transcription error,
which is very possible when writing the names of Hasan and Husayn that stem from
the same Arabic root. Furthermore, Majlisi’s quotation of the isnad in which he gives
the name as Muhammad b. al-Husayn also reinforces the possibility of a copyist

error.

The initial investigation of the isnad reveals that the common link for the two

variants of the traditions is Muhammad b. al-Husayn. In his book Basa’ir, al-Saffar

530 H
Ibid.
>3 Muhammad Asif al-Muhsini, Buhdth fi ‘Iim al-Rijal, 275-276.
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narrates from 150 sources and there are only two Muhammad b. al-Husayns among
the shaykhs (teachers) of al-Saffar. One of them is mentioned as Muhammad b. al-
Husayn and the other as Muhammad b. al-Husayn b. abi al-Khattab. Having said
that, there is no person in the biography books named Muhammad b. al-Husayn
alone; therefore we can postulate that al-Saffar used the shortened version of the
name and it refers to one of the Muhammad b. al-Husayns from whom al-Saffar

reported tradition.

In Rijal al-Najashi and al-Tusi ‘s al-Fihrist, there are five informants with this name:
Muhammad b. al-Husayn b. abr al-Khattab, Muhammad b. al-Husayn b. Safarjal,
Muhammad b. al-Husayn b. Sa ‘id, Muhammad b. al-Husayn al-Sayi ¢ and
Muhammad b. al-Husayn b. Musa. Among these al-Saffar only reports from
Muhammad b. al-Husayn b. abi al-Khattab (d. 262/875) in his Basa’ir.

Isnad patterns further support this since Muhammad b. al-Husayn b. abi al-Khattab
usually reports from Muhammad b. Sinan (d. 219/834) and al-Saffar reports from
Muhammad b. al-Husayn b. abi al-Khattab who was a Kufi scholar and member of
the al-Hamdani tribe.>*? After Muhammad b. Sinan, through a single strand the
transmission line reaches Muhammad al-Baqir who apparently narrated the tradition.
Muhammad al-Bagir was a direct descendant of ‘Ali b. abi Talib; hence we may
assume that the event was narrated through a family chain of narration that

included four previous Imams until it reached ‘Al b. abi Talib.

However, one should bear in mind that the chain of transmission as it stands is

satisfactory for Shi'ites as they regard a hadith culminating at one of the Imams as
ultimate and as the termination of the chain. Therefore, they do not require further
isnad. This is because they believe the Imam has inspired knowledge and does not
need to know through reports. Nevertheless, even from a non-Shi'ite perspective, it

is possible that Abi Ja ‘far could have received the news from his ancestors and the

>3 Muhammad b. ‘Abdallah al-Asadi al-Najashi, Rijal Al-Najashi, 319.
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tradition could have been passed through a family chain of narration. However, at
this stage such a suggestion remains only a speculation since there is no proof to

substantiate it.

In the light of the preliminary findings we may reach two different conclusions: The
tradition was connected to Muhammad b. al-Husayn b. abi al-Khattab who had
either received it from Muhammad b. Sinan and spread it in Kufa towards the
second half of the third century, or the later was included in the transmission
process as a result of a fabrication process. At this stage we have only two
transmission lines, which is significantly less than what Motzki found in his treatment
of the Sunni traditions on the collection of the Qur'an. However, elsewhere Motzki
also demonstrates that the isnad-cum-matn method can be implemented on

traditions that have significantly fewer transmission lines.>*

Al-Saffar narrates from informants based in Qum, Kufa, Ray and Baghdad and it is
possible that he had heard the tradition from Ibn abri al-Khattab. In addition, the
time periods in which they lived overlap; therefore there is no apparent reason why
he could not hear the tradition from Ibn abi al-Khattab. However, this in itself is not
enough to reach any conclusion as Motzki issued a caveat against reaching quick

conclusions:

'In order to decide whether a common link may be a transmitter or collector
we need evidence. If there is no positive evidence available, we should
refrain from making a judgment. Accepting negative evidence, e.g., the fact
that no information to the contrary is available, would be too dangerous in

view of the scarcity of the sources.”>*

>3 Harald Motzki, “Murder of Ibn Abi I-Hugayq: On the Origin and Reliability of Some Maghazi-
Reports / Harald Motzki”; Harald Motzki, “The Prophet and the Cat: On Dating Malik’s Muwatta’ and
Legal Traditions,” Jerusalem Studies in Arabic and Islam 22 (1988): 18—74; Harald Motzki, Analysing
Muslim Traditions: Studies in Legal, Exegetical and Maghazi Hadith.

>3 Harald Motzki, Analysing Muslim Traditions: Studies in Legal, Exegetical and Maghazi Hadith,
78:240.
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Thus we need to look for more evidence. As for al-Kulayni’'s isnad there is an
important question which remains unanswered: Why did al-Kulayni not narrate the
tradition from al-Saffar and instead narrated it from someone else? Since the two
scholars were contemporary and al-Saffar was a shaykh of al-Kulaynr it would have
been very convenient for al-Kulayni to copy it from al-Saffar’s book. Therefore, it
seems strange that he narrates the tradition from Muhammad b. al-Husayn. A
possible explanation, before examining the evidence, is that by skipping al-Saffar
who was thought to have some unconventional traditions in his books, al-Kulayni
wanted to reinforce the reliability of the tradition. Further, it might also be
considered a sign of fabrication of the tradition since increasing the lines of
transmission would have strengthened the reliability of the tradition. Therefore, this

piece of information demands further investigation.

As we have observed previously, there is no person named just Muhammad b. al-
Husayn alone and there are five people in the biography books who are named
Muhammad b. al-Husayn.>*> At this stage two options remain to disclose the identity
of Muhammad b. al-Husayn: Relying on the biography works, or examining al-Kafi to

look for the isnad patterns to identify Muhammad b. al-Husayn.

There is no information in the biography works regarding the identity of the
Muhammad b. al-Husayn mentioned in this particular sanad; therefore for this
particular transmitter we may rule out the first option. However, in the same

footnote that we mentioned above,>*

al-Zanjani provides information regarding the
sanad of this tradition which seems to provide a tangible solution to the problem.
Troubled with the peculiarity of the sanad, al-Zanjani first argues against the
conclusion that we have covered above: Muhammad b. al-Husayn is in reality
Muhammad b. al-Hasan al-Saffar. He postulates that in al-Kafi there is no other

tradition in which Muhammad b. al-Husayn is located between Muhammad b. al-

>3 Muhammad b. al-Husayn b. abi al-Khattab, Muhammad b. al-Husayn b. Safarjal, Muhammad b. al-
Husayn b. Sa ‘id, Muhammad b. al-Husayn al-Sayi ¢ and Muhammad b. al-Husayn b. Misa.
>3 Abu Ja‘far Muhammad b. Ya“qib b. Ishaq al-Kulayni, Al-Kafi fi ‘Ilm al-Din, 2008, 1:566.
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Hasan and Muhammad b. al-Sinan. Further, in al-Kafi, Muhammad b. al-Hasan
(whether he may be al-Saffar or al-Tal al-Razi) does not report from Muhammad b.

al-Husayn, and consequently this argument is not substantiated.

In the face of the lack of concurrence between the two scholars, he proposes
investigation of the isnad patterns in order to solve the riddle. In this regard, he
undertakes cross-comparison of the sanad patterns of al-Kafi and Basa’ir for the
tradition that they both narrate. For example in Basa’ir, al-Saffar narrates from
Muhammad b. al-Husayn from al-Nadr b. Shu ‘ayb. In a/-Kafi the same tradition was
reported from Muhammad b. Yahya al-  Attar, a famous shaykh of al-Kulayni and
Shaykh al-Sadiig, who was a Qummi reporter from the Ash ‘ari tribe from
Muhammad b. al-Husayn from al-Nadr b. Shu ‘ayb. Thus al-Kulayni does not narrate
the tradition from al-Saffar and instead prefers to narrate it from another informer,
Muhammad b. Yahya. The same pattern is apparent in another tradition. Al-Saffar
reports a tradition from Muhammad b. al-Husayn from Muhammad b. Isma ‘1l and
the same tradition is reported in a/-Kafi through Muhammad b. Yahya from
Muhammad b. al-Husayn from Muhammad b. Isma ‘il. Again al-Kulayni prefers a
different informant and instead of al-Saffar he reports it from Muhammad b.
Yahya.>*’

Al-Zanjani provides various other asanid in which a similar pattern recurs, and
basing on this pattern, he concludes that there must be a spelling error in the
recording of the sanad and the name of Kulayni’s informant should have been the
famous and ‘reliable”*® Qummi informant Muhammad b. Yahya, who appeared in
around 6000 asanid in al-Kafi. He adds that this sanad pattern makes more sense as
there are many transmissions in a/-Kafr in which Muhammad b. Yahya reports from
Muhammad b. al-Husayn b. abi al-Khattab, who reports from Muhammad b.

Sinan.>*°

37 1hid.
>3 Muhammad b. ‘Abdallah al-Asadi al-Najashi, Rijal al-Najashi, 337.
339 Abii Ja ‘far Muhammad b. Ya ‘qib b. Ishaq al-Kulayni, Al-Kafi fi ‘Ilm al-Din, 2008, 1:566.
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This seems to be a very innovative and convincing solution for the problem at hand.
It is not uncommon that spelling errors occur during the copying of handwritten
manuscripts; consequently Yahya was spelled as Husayn by a later copyist.
However, one might still reject this finding and consider the lack of evidence
regarding the identity of Muhammad b. al-Husayn as a compelling evidence for the
fabrication of the tradition. But such an assertion at this stage is not warranted since
no fabricator would have crafted such a weak sanad to promote a tradition. If al-
Kulayni had wanted to fabricate this tradition he could have put together a much
more sophisticated and solid sanad that would not have cast doubt on it even by

Akhbari scholars like Majlisi.

At this junction, we might look into the possibility of strengthening al-Zanjani’s
findings: Trying to substantiate it by examining all the asanid of al-Kafrin which the
name of Muhammad b. al-Husayn was mentioned might be one way to achieve this.
An examination of the asanid would give us an opportunity to see the patterns by
which al-Kulayni reports his traditions from Muhammad b. al-Husayn, as well as if
similar to the tradition that is being treated, the name of Muhammad b. al-Husayn

appears in a sanad more than once.

In Dar al-Hadith edition of al-Kafl, 15413 traditions are listed and out of these
traditions there are 473 traditions, which amounts to around 3% of the total number
of traditions, which included a Muhammad b. al-Husayn in their asanid.>*® Among
these asanid the name Muhammad b. al-Husayn was mentioned once as Muhammad
b. al-Husayn b. Saghir, once as Muhammad b. al-Husayn b. abr al-Khattab, twice as
Muhammad b. al-Husayn b. Kathir al-Khazzaz, once as Muhammad b. al-Husayn b.
‘All b. al-Husayn and once as Muhammad b. al-Husayn b. Yazid. In the remaining

467 asanid the name appeared as Muhammad b. al-Husayn. Considering their

>4 See appendix
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position in the asanid we can safely assume that whenever al-Kulayni mentions

Muhammad b. al-Husayn he is referring to Ibn abi al-Khattab.

In addition, there was only one occasion on which Muhammad b. al-Husayn
appeared twice in a single sanad and this is the tradition which is being treated.
There is no other example of such an appearance in the asanid. This further
strengthens al-Zanjani’s argument that there was a spelling error in the sanad.
Further, among these asanid, around 412 times al-Kulayni reports the tradition
directly or indirectly through Muhammad b. Yahya (most of the time directly, only on
a few occasions Ahmad b. Muhammad is in the middle). Hence, we may consider
this to give further credence to al-Zanjani’s arguments that the spelling error was
committed in the place of Muhammad b. Yahya. Consequently, Muhammad b. Yahya
seems to be the favoured informant of al-Kulayni, who prefers to report from

Muhammad b. al-Husayn through him.

The only question remaining now is why al-Kulayni did not report it from al-Saffar
himself. The answer can be found in Motzki’s study of a similar — not identical —when
he enquires about Nafi‘ b. ‘Umar hadith on zakat to see if it exists in different
versions of Malik's Muwatta’. According to Motzki’s investigation, the tradition does
not appear in the oldest available recension of Muwatta’by Muhammad al-Shaybani
(d. 189/805). On the other hand, the tradition appears in the later recension of
Muwatta’ Yahya b. Yahya al-Laythi (d. 234/236 or 848/9-850).>*' In order to justify
this, aside from other arguments, Motzki speculates that it might be possible that
when Shaybani, who was a student of Malik, studied with him, Malik’s lecture notes
did not include the tradition or he only used certain parts of his notes in the lectures
in which al-Shaybani could have received the tradition.”* Similarly, in the case of al-
Kulayni, when he met al-Saffar it is possible that al-Saffar had not finished his book

and also did not inform al-Kulayni about this tradition. Al-Kulayni might have seen

>* Harald Motzki, Analysing Muslim Traditions: Studies in Legal, Exegetical and Maghazi Hadith,
78:91-92.
>4 Ibid., 78:93.
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(or might not have seen at all) the completed copy of al-Saffar’s book and the
tradition after compiling the relevant volume of his work but then there was no need
for him to include the same tradition in his book, since by then he had received the
same tradition from another informant and perhaps thought this was sufficient.
Upon establishing the identity of the informants we can now continue analysing the

asanid.
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Diagram 1

AbU Ja'far

Jabir

v
Al-Munakhkhal

‘Ammar b. Marwén

v
Muhammad b. Sinan

v

Muhammad b. al-Husayn
b. abl al-Knattab

Muhammad b. al-Yahya Al-Saffar (S1)

v
Al-Kulayni (K1)

Majlist

‘Abd al-Ghaffar al-)azi

v
Al-Nadr bin Shu“ayb

v

Muhammad bin al-Husayn
b. abl al-Knattab

N-Saf&' (S2)

Bahrani
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The two asanid merge at Muhammad b. al-Husayn b. abr al-Khattab (d. 262/875),
who seems to be the common link for this tradition. He was a highly revered Kafi
scholar and has been praised greatly in both Rijal al-Najashi and al-Tusi ‘s al-Fihrist.
Najashi considered him a great Shi'ite scholar who authored books on various
subjects. He was also a prolific reporter and he has been graded as thiga.>*
According to al-Hilali, he was a companion of three Shrite Imams: Imam al-Jawad,
Imam al-Hadi and Imam al-Askari. Further, al-Hilali feels obliged to mention that he
was different from his father, Muhammad b. abi Zaynab al-Khattab, who was an
‘infamously damned’ man.>** He was a contemporary of both Muhammad b.
Yahya>* and al-Saffar (d. 290/903) with a reasonable age gap between them, thus
it is highly probable that he was the one who distributed the tradition, hence the
common link. Although Muhammad b. Yahya was a Qummi scholar, there was
extensive interaction between Qum and Kifa at the time as both were major Shr'ite
centres of knowledge and scholars very often travelled back and forth between the

two cities.

Therefore, we can trace the tradition to Muhammad b. al-Husayn b. abr al-Khattab,
who lived in the third Islamic century in Kufa. Ibn abi al-Khattab either fabricated
the tradition or genuinely disseminated the tradition that he had learned from
another source. As for the first possibility, the isnad-cum-matn method prompts the
question: Is there is any reason why Ibn abi al-Khattab would have invented the
tradition? Biography books do not suggest any reason that might prompt him to take
such a course of action. One possibility, however might be that as a devout Shr'ite
he might have wanted to boost the reputation of ‘Ali b. abi Talib through the

fabrication of this tradition. As has been mentioned above, the political and religious

> Muhammad b. ‘Abdallah al-Asadi al-Najashi, Rijal al-Najashi, 319-320.
>* Sulaym b. Qays al-Hilali, Kitab Sulaym b. Qays al-Hilali, vol. 1 (Qum: al-Hadi, 1984), 236.
>* There is no a date of death for him in the sources but it he might have died around the same date
as al-Saffar.
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significance of such an undertaking would have been a very significant achievement
for All and his followers. Therefore, one might always argue that it must have been
a very tempting enterprise for the Shi'ite scholars to fabricate traditions on the
subject. Having said that, unless it is substantiated such an assumption remains the
result of bias. As we have seen earlier, the burden of proof is on the scholars who

come up with such allegations.

Further, the identities of the remaining transmitters in the sanad significantly
weaken the possibility that Ibn abi al-Khattab invented the tradition. His source,
Muhammad b. Sinan (d. 220/835) was a very well known reporter to the Shi'ite
scholars. He was a mawia (client) of ‘Amr b. al-Hamiq al-Khaza ‘1,°* who was
allegedly involved in the rebellion against the third caliph ‘Uthman that resulted in
his assassination.>*’ Both al-Tisi and al-Najashi >* give a very negative account of
him and consider him weak, unreliable and extremist (ghali). Although Shaykh al-
Mufid (d. 413/1022) clears him of all the accusations®® there still remains a
controversy around his personality. If Ibn abi al-Khattab had invented the tradition
why would he choose someone with such a controversial reputation? He could very
well have picked a more reputable informant(s) and come up with a more convincing
sanad, but he did not simply because it was the person from whom he heard the
tradition. No reasonable forger would have come up with such an informant
otherwise. Therefore, at this stage we can safely assume that the tradition can be

traced back to the source of Ibn abri al-Khattab, who was Muhammad b. Sinan.

This finding concurs with Motzki’s argument regarding the possibility of extending

the dating to the informer who comes before the common link:

>% Muhammad b. ‘Abdallah al-Asadi al-Najashi, Rijal al-Najashi, 313.
>% Al-Khaza ‘T was later on captured and killed by Mu ‘awiya.
> Muhammad b. ‘Abdallah al-Asadi al-Najashi, Rijal al-Najashi, 313-314; Muhammad b. al-Hasan al-
Tasi, Al-Fihrist, 143.
>% Muhammad Bagir b. Muhammad Tagqi Majlisi, Bihar al-Anwar, vol. 49 (Beirut: Dar Ihya’ al-Turath
al-‘Arabi, 1983), 276.
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I believe that the dating does not have to stop at the common link, who has
so far been considered the limit in dating, but that the problem of dating
should be shifted to the informant before the common link. Thus, in
individual cases the question whether the common link may have received
his material from the person indicated [sic]. So far hardly anyone has dared

to cross the limit that Schacht set at the common link. However, there is no

reason why this could not be done successfully.>*

Muhammad b. Sinan narrates the tradition from ‘Ammar b. Marwan,>! who was
known to be the maw/a of Banu Thawban. There is not much information regarding
‘Ammar b. Marwan in the biography books despite his frequent appearance in the
asanid of many traditions. According to al-Tusi, Muhammad b. al-Husayn and
Muhammad b. Yahya mostly report traditions from him and he reports from

Muhammad b. Sinan.>*2

‘Ammar b. Marwan narrates the tradition from Munakhkhal b. Jamil.>>* He was from
Kifa and had a book on tafsir. He narrates from Abl ‘Abdallah and Abd al-Hasan.
The majority of rijal scholars consider him weak and of extremist tendencies
(ghali).>>* >> However, only al-Tisi was neutral on the issue and did not pass any
judgement about him.>®® Finally, Munakhkhal b. Jamil narrates it from Jabir b. Yazid
(d. 127/745), who was a disciple of Abi Ja‘far and Ja ‘far al Sadiq.

>0 Harald Motzki, Analysing Muslim Traditions: Studies in Legal, Exegetical and Maghazi Hadith,
78:211.
>1 No date of death.
>52 Muhammad b. al-Hasan al-Tasi, Al-Fihrist, 117.
>3 No death of date.
>>* Ahmad b. Husayn Wasiti Baghdadi, A/-Rijal, ed. Muhammad Reda Husayni, vol. 1 (Qum: Dar al-
Hadith, 1985), 89.
*>> Muhammad b. ‘Abdallah al-Asadi al-Najashi, Rijal al-Najashi, 403; Husayn b. Muhammad Taqi Nari
al-Tabarsi, Mustadrak al-Wasa'il wa-Mustanbat al-Masa’il, vol 6 (Qum: Muassasah Al al-Bayt, 1987),
320.
>>® Muhammad b. al-Hasan al-Tasi, Al-Fihrist, 169.
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Since Muhammad b. Sinan has a controversial personality it seems difficult to carry
on with the isnad analysis after him. As he was accused of being a ghali, it raises
questions as it gives him the necessary motivation to forge the tradition or at best to
be inclined to be careless regarding the reliability of the transmitters when collecting
traditions in the case of traditions that revere the status of the Imams. On the other
hand, al-Mufid’s assurance about his reliability might help us to lift the controversy

around him. At this stage it is best not to stray into more controversial areas.

As for the third version of the same tradition, its matn resembles the previous two
versions yet the isnad significantly differs after Muhammad b. al-Husayn. The
transmission goes as a single strand through al-Nadr b. Shu ‘ayb and ‘Abd al-
Ghaffar al-Jazi and then again reaches the fifth Imam, Abd Ja ‘far Muhammad b. ‘Al
al-Bagir (d. 114/733). In comparison to the previous two versions, there are
significantly fewer transmitters involved in this chain of transmission. As we have
covered Muhammad b. al-Husayn b. abr al-Khattab when we treated the previous

two versions, we can commence with examining al-Nadr b. Shu ‘ayb.

The information regarding al-Nadr b. Shu ‘ayb is limited as he is rather an unknown
personality to Shi'ite scholars. In the sources and few traditions reported through al-
Nadr b. Shu ‘ayb in Shi’ite hadith collections, he was certainly not one of the
individuals who very often appeared in the Shi'ite asanid. Nevertheless,
Nevertheless, some traditions in which al-Nadr b. Shu ‘ayb narrates can be found
through an examination of major Shrite works. This includes 17 traditions in Basa’ir
al-Darajat, 11 traditions in al-Kafi, two narrations in Man L& Yahduruhu al-Fagin™’
written by Muhammad b. ‘Al b. Babawayh (d. 381/991), one of the most important
hadith collectors in Shr'ite Islam. Further, Ibn Babawayh narrated one tradition

through al-Nadr b. Shu ‘ayb in his book entitled a/-Amal>® which was a collection of

> Muhammad b. ‘Ali b. Babawayh, Man L& Yahdurihu al-Fagih, 4 vols. (Qum: Daftar-i Intisarat-i
Islami, 1992).
>%8 Muhammad b. ‘Al b. Babawayh, Al-Amali, vol. 1 (Tehran: Kitabchi, n.d.), 294.
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lecture notes recorded by his students, two traditions in al-Khisa. and finally

two more traditions in Ibn Babawayh's Ma ‘ani al-Akhbar.>®*

Muhammad b. Muhammad Mufid (d. 413/1022), another prominent Shr'ite scholar
narrates two traditions through al-Nadr b. Shu ‘ayb in his al-Ikhtisas.*®* In addition,
al-TUsi mentions seven traditions in his Tahdhib al-Ahkam,”®® and six traditions in al-
Istibsar fi-ma Akhtalaf min al-Akhbar® that were transmitted through al-Nadr b.
Shu ‘ayb. Finally, Muhammad Muhsin b. Shah Murtada Fayd al-Kashani’s (d.
1091/1680) celebrated compilation al-Wafi also mentions 15 traditions that contain
the name al-Nadr b. Shu ‘ayb in their asanid. In the work, Fayd al-Kashani compiles
traditions that already existed in the Four Books>®® (al-Kutub al-Arba ‘ah), the most
important hadith collections of the Shr'ites, and rearranges them into different
chapters with his clarifications and explanations; thus they are not different

traditions.

Perhaps his lack of appearance in the asanid was the main reason why there was no
interest in al-Nadr b. Shu ‘ayb by the early Sht'ite scholars and consequently there is
no direct information about him in the early sources. The only information we may

attain about al-Nadr b. Shu ‘ayb is indirectly, when he is mentioned in the articles on

his informants and reporters in the early rijal works. In these works by studying Ibn

>% Muhammad b. ‘Ali b. Babawayh, Al-Khisal, vol. 1 (Qum: Jami ‘ah Mudarrisin, 1983), 72.
>0 The book contains traditions about Islamic ethics.
>%1 Muhammad b. ‘Al b. Babawayh, Ma ‘ani al-Akhbar, vol. 1, 1 vols. (Qum: Daftar-i Intisharat-i
Islami, 1982).
%62 Muhammad b. Muhammad al-Mufid, Al-Ikhtisas, vol. 1, 1 vols. (Qum: al-Mu’tamar al- ¢ Alami [i-
Ta'lifi al-Shaykh al-Mufid, 1992).
>3 Muhammad b. al-Hasan al-Tasi, Tahdhib al-Ahkam, vol. 1, 10 vols. (Tehran: Dar al-Kutub al-
Islami, 1986).
%% Muhammad b. al-Hasan al-Tusi, Al-Istibsar fi-ma Akhtalaf min al-Akhbar, 4 vols. (Tehran: Dar al-
Kutub al-Islami, 1970).
> The significance of the Four Book in Shi‘ism is somehow similar to the Six Major hadith collections
of Sunni faith yet unlike the Sunni school of thought for Shi'ite the Four Books are not considered to
be canonical hence open to scrutiny. The Four Books include: Kitab al-Kafi, Man La Yahdhurhu al-
Fagih, Tahdhib al-Ahkam and al-Istibsar
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abi al-Khattab and ‘Abd al-Ghaffar al-Jazi we can find out that al-Nadr b. Shu ‘ayb is

usually mentioned when he transmits traditions from ‘Abd al-Ghaffar al-Jazi.>*®

In the traditions where al-Nadr b. Shu ‘ayb appears in the asanid, most of the time
Muhammad b. al-Husayn b. abr al-Khattab reports from him and al-Nadr reports
from ‘Abd al-Ghaffar al-Jazi, thus the sanad is not unprecedented. However, lack of
information about al-Nadr b. Shu ‘ayb makes it very difficult to examine the sanad
adequately. The sanad of this version could have been stronger if al-Nadr b.

Shu ‘ayb were excluded, as the other transmitters were well-known individuals and

often transmit tradition through the same paths.

In this regard, the last person in the chain of transmission before it reaches Abl

Ja ‘far Muhammad b. ‘Al al-Baqir is ‘Abd al-Ghaffar al-Jazi, who was a very well
known and esteemed Shrite reporter. In Rijal, al-Najashi ‘Abd al-Ghaffar al-Jazi was
also mentioned with additional titles: al-Ghaffar b. Habib and al-Thar.”®” He was from
Jaziyya (ahli Jaziyya) a village between the two rivers, presumably Tigris and
Euphrates (garya bi al-Nahrayn).>®® He reports from Abl ¢Abdallah, the sixth Imam
Ja ‘far al-Sadiq (83/702-148/765) and was rated as thiga. Al-Najashi also informs
about the usual chains of transmission through which reports from ‘Abd al-Ghaffar
al-Jazi were transmitted. One of the transmission paths includes: ‘Muhammad b. al-
Husayn (Ibn abi al-Khattab) narrated to us (haddathana), he said: Al-Nadr b.

Shu ‘ayb narrated to us (haddathana), from ‘Abd al-Ghaffar in his book.”®

There is adequate information in this brief paragraph of al-Najashi to figure out that
‘Abd al-Ghaffar al-Jazi lived in Iraq, a village in Mesopotamia called Jaziyya, and he

was contemporary of the son of the fifth Imam Abd Ja ‘far Muhammad b. ‘Al al-

>6 Muhammad b. ‘Abdallah al-Asadi al-Najashi, Rijal al-Najashi, 237.
>%7 Tbid.
>68 Thid.
>89 Tbid.
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Bagqir, therefore it is also possible that he saw al-Baqir himself and consequently is
entitled to report the tradition from him. Although his date of death is not available
since he was a contemporary of the fifth and the sixth Imams, we may try to deduce
the possible time period in which he lived. The fifth Imam al-Bagir died in year 114
and reportedly served as an Imam for 19 years before he was poisoned. In order for
al-Jazi to be able to report from al-Bagir he should have been at a reasonable age,
perhaps between 15 and 25 years old. Since he only narrates one tradition from

Abi Ja‘far, we might assume that he was very young during Aba Ja ‘far’s period of

Imamat.

As he also witnessed the period of Imamat of the sixth Imam and reported many
traditions from him we may assume that he was at the peak of his career at this
time and lived through most of the period of the Imamat of al-Sadiq, which was 34
years. Since he did not narrate traditions from the seventh Imam Masa b. Ja ‘far al-
Kazim (128-183/745-799) one may assume he died towards the end of the life of
Ja‘far al-Sadig. Therefore it might be possible to accept Ja ‘far al-Sadiq’s date of
death also al-Jazi ‘s roughly date of death, which is 148.%”° However, it might also be
possible that he survived through some parts of the period of the Imamat of al-
Kazim but was too old or sick to travel and attend the gatherings of al-Kazim in
order to collect traditions from him. Nevertheless he may have continued to receive

students in his house and taught them the traditions.

He should have been roughly in his 60s or 70s when he died, so considering the
untimely death of Ja ‘far al-Sadiq perhaps it is more reasonable to assume that he
died a few years later than al-Sadiq, roughly around year 155. We also know the
date of death of Muhammad b. al-Husayn b. abi al-Khattab which is 262/875. At this

juncture, despite the lack of information about al-Nadr b. Shu ‘ayb, it seems that

> Modarressi, in his biographical work groups him with scholars who died in the period between 136
and 198; Modarressi, Hossein. Tradition and Survival: A Bibliographical Survey of Early Shiite
Literature. Vol. 1. Oxford: Oneworld, 2003.
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through the isnad-cum-matn method it might be possible to find out if he lived in a
time frame wherein he could have transmitted the tradition from al-Jazi to Ibn abi
al-Khattab. Considering the fact that Ibn abr al-Khattab was a companion of three
Shrite Imams: Imam al-Jawad, Imam al-Hadi and Imam al-Askari,>’* he must have
had a considerably long life and likely to have reached a ripe age. He was perhaps in
his 70s or 80s when he died. If we assume he died around 70 years old, he would

have been born around year 192.

Consequently, al-Nadr b. Shu ‘ayb should have been born at least in year 140 and
perhaps died around 210 so that Ibn abr al-Khattab could have met him. Although it
might be physically possible that al-Nadr Ibn Shu ‘ayb transmitted the tradition,
there are other issues that need to be considered. For example, there is only one
instance in the entire Shr'ite hadith corpus in which ‘Abd al-Ghaffar al-Jazi reports a
tradition from Abd Ja ‘far. All the remaining traditions he reports from Ja ‘far al-
Sadig. This might cast some doubts regarding the authenticity of the tradition but it
can be explained that he was very young during the period of the Imamat of Ja ‘far
al-Sadiq and therefore he only heard a few traditions from him and among them

only this tradition found its way into the hadith books.

In addition, it is rather odd that this tradition was only recorded by al-Saffar. It does
not appear in any other major Shr'ite sources; is it possible that al-Saffar fabricated
it? In order to answer this question affirmatively we need to find evidence and/or
motive, but we have not encountered any evidence that suggests he might have
fabricated the tradition. Even if it was only recorded by al-Saffar, this does not

necessarily mean that the version was fabricated.

Therefore, we can trace the tradition to Ibn abi al-Khattab, who was also the

common link of the previous two versions of the traditions. Again, according to the

1 Sulaym b. Qays al-Hilali, Kitab Sulaym b. Qays al-Hilali, 1984, 1:236.
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isnad-cum-matn method there is no reason for us to not trace it back to al-Nadr b.
Shu ‘ayb who seems to be the source of the version. As we have seen, al-Nadr b.
Shu ‘ayb transmitted a number of traditions in major Shi'ite collections although he
was an unknown personality, and this casts doubts regarding the reliability of the
tradition. It is physically possible for him to have received the tradition from ‘Abd al-
Ghaffar al-]Jazi; nevertheless perhaps it is more prudent to pause at al-Nadr b.

Shu ‘ayb and date the version to year 210, al-Nadr b. Shu ‘ayb’s estimated date of
death. Once all the versions have been studied, we might further study whether the

sanad of this version contributes to our overall conclusion.

Furthermore, it should be noted that there has been interest in the identity of al-
Nadr b. Shu ‘ayb in the recent Shi'ite scholarship. In this regard, Zaki al-Din al-
Mawla ‘Inayatallah ‘Al al-Qahbani, in his Majma ¢ al-Rijal,>’* brings up new
suggestions regarding the identity of al-Nadr b. Shu ‘ayb. In his discussion, he
concludes that al-Nadr b. Shu ‘ayb and al-Nadr b. Suwayd are the same person; a
very well known reporter who narrates a great number of traditions.>”* Al-Qahbant’s
reasoning is that in the Shr'ite rija/ works there is no description of al-Nadr b.

Shu ‘ayb. This is rather unusual. He further argues that this is apparent in al-
Najashr's Rijal and in Ibn Babawayh’s Mashykha. In al-Najashi’s Rijal, Nadr b.
Suwayd was mentioned with the title (nisba) al-Sayrafi, and in another place, when
al-Najashi mentions Khalid b. Mad al-Qalanisi, al-Qahbani says that he has narrated
from Nadr b. Shuayb al-Sayrafi, therefore the two must have been the same

person.”’*

>’2 7aki al-Din al-Mawla ‘Inayatallah ‘Al al-Qahbani, Majma ¢ al-Rijal, Second, vol. 6, 7 vols. (Qum:
Muassasa Matbd ‘at Isma ‘Tliyyan, 1985).

>73 1hid., 6:180.

>7% Thid.
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There might be ground for such an argument as there is a tradition mentioned in al-
Tasi’s Tahdhib al-AhkanT” that was transmitted by Muhammad b. al-Husayn from
al-Nadr b. Suwayd from ‘Abd al-Ghaffar al-Jazi". In the chain of transmission al-
Nadr b. Suwayd was located in the usual transmission line of al-Nadr b. Shu ‘ayb, as
a result, one might think that al-Nadr b. Suwayd and al-Nadr b. Shu ‘ayb were the

same person.

As a matter of fact al-Khim in his magnum opus Mu ‘jam Rijal al-Hadith, points out
several occasions on which the two were ‘mistakenly’ switched around in the major
Shrite works.>”® However, it might be also possible that this occurred as a result of
typographical error since the names are very similar and easy to mix up. Similarly, in
response to al-Qahbani’s argument al-Najashi (or later copy writers) might have
copied the nisba wrongly as ‘Nadr b. Shu ‘ayb al-SayrafT’ instead of ‘Nadr b. Suwayd
al-Sayraft’. This possibility could be supported by the fact that in general al-Nadr b.
Shu ‘ayb and al-Nadr b. Suwayd have different transmission lines. Al-Nadr b.
Suwayd was a Kufi scholar who later moved to Baghdad, was believed to be a very
reliable hadith reporter and was rated as thiga.””’ He usually reported from
informers like Yahya al-Halabi, ‘Abdallah b. Sinan, ‘Asim b. Humayd, Husayn b.
Misa ‘Ali b. Ri‘ab, al-Qasim b. Sulayman, etc. We could have carried a similar
examination of these transmission lines as we did above for Muhammad b. al-Hasan,
but at this stage it seems that such an undertaking is unnecessary. Further, al-Khu'l
takes on al-Qahbani’s claim, and postulates that it is impossible that the two are the
same person and considers such a suggestion a ‘strange’ thought. While doing so al-
Kha'T gives a detailed account of the books in which traditions transmitted through
al-Nadr b. Suwayd and al-Nadr b. Shu ‘ayb were recorded and isnad paths through

which they received and transmitted traditions.

>’> Muhammad b. al-Hasan al-Tisi, Tahdhib al-Ahkam, vol. 5 (Tehran: Dar al-Kutub al-Islami, 1986),
369.
>’ Abi al-Qasim al-Khiil, Mu ‘jam Rijal al-Hadith wa-Tafsil Tabagat al-Ruwat, vol. 14 (No place:
Muassasa al-Khu'T al-Islami, No date), 171-174.
>’ Muhammad b. ‘Abdallah al-Asadi al-Najashi, Rijal al-Najashi, 409.
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Matn analysis:

We have three very short versions of the tradition, therefore it might be difficult to
extract enough information to help with dating the tradition. The older versions are
from al-Saffar. The first (S1) reads: ‘Ma yastati ‘u ahadun an yadda ‘i annahu
jama ‘a al-Quran kullahu zahirahu wa-batinahu ghayru al-awsiya’.” And the second
version (S2) reads: Sa‘ala rajul Aba Ja ‘far (a) fa-gala Abd Ja ‘far ma yastati ‘u
ahadun yaqdl jama ‘a al-Quran kullahu ghayrul al-awsiya’. The third version (K1),
which is likely to have been written at a later date, is from al-Kulayni: ‘M3 yastati ‘u

al-awsiya’’

The matn is in the statement format which initially gives the impression that it was
the Imams (al-awsiya”) who collated the Qur'an in its entirety. The mention of the
words zahir (outward meaning) and batin (inward meaning) may further strengthen
this argument, as it was mentioned above by Majlisi that the word zahir refers to the
wording of the Qur'an and the word batin refers to the meaning of the Quran, which
‘All b. abi Talib allegedly wrote down in the margins of the text of the Qur'an that

he collated after the demise of the Prophet.

However, there is a possibility of an alternative reading of jam , according to which,
especially in the early periods, the word jam ¢ meant knowing the Qur'an by heart;
and if that is the case, the meaning would not be about the collation of the Qur'an
but about its true and definitive understanding which no one can claim to have. In
this group of variants this reading of jam ‘ seems to be more plausible, especially
considering that K1's text includes the wording ‘indahu jami ‘a al-Quran (he
possesses the collection of the Qur’an). In either case, the variants are still
important for us as they allude to the existence of the Qur'an as a unified text at the
time, and there was concern among Muslims regarding its true and definitive
understanding. Therefore, it is still worthwhile to continue with the study of this

group of variants.
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The account was reportedly given by Muhammad b. ‘Ali al-Bagir (57/676-733/114),
the fifth Shr'ite Imam according to the Twelver Shr'ites. Since he was also considered
an Imam and descendant of ‘All b. abi Talib, it is possible that although he did not
witness the event of the collection of the Qur'an himself, he presumably later
received the account of the event through his father Imam Zayn al-  Abidin (38/659-
95/712), the fourth Imam, and his grandfather Imam Husayn b. ‘Al (4/626-
61/680), the third Imam, who was around 6-7 years old when the alleged event
took place six months after the demise of the Prophet. Although preservation of a
tradition at such a young age is not uncommon especially in the case of such a
significant event, alternatively, there were other individuals through whom Husayn
b. ‘Al could have reached such a report. These include his brother Hasan b. ‘Ali or
‘All b. abi Talib himself who was his father. But in order to reach such a conclusion
we need evidence, and there is no evidence to back up this argument. Therefore,

this possibility remains a speculation.

At first sight, despite the shortness of the versions, there are visible differences
between the two versions. In al-Saffar’s version the pronoun Au is added to the
word anna which is then followed by the word jama ‘a; however in al-Kulayni's
version the word anna stands alone and is followed by ‘indahu jami ‘a. In addition

in S1 and in S2 kullahu is accusative while in K1 kullihi is genitive.

S1 Ki S2

M3 yastati ‘u ahadun an Ma yastati ‘u ahadun an Sa‘ala rajul Aba Ja ‘far (a)

yadda T annahu jama ‘a yadda ‘i anna ‘indahu fagala Abd Ja‘far: Ma

al- al-Qur'an kullahu jami ‘a al- al-Qur'an yastati ‘u ahadun yaqd/

zahirahu wa-batinahu kullihi zahirihi wa batinihi Jjama ‘a al-Qur'an kullahu

ghayru al-awsiya’. ghayru al-awsiya’. ghayru al-awsiya’

(No one is able to claim (No one is able to claim (A man asked Abi Ja ‘far

to have collected the that he possesses the (peace be upon him) and

Quran -in its entirety- collection of the Quran Abu Ja ‘far replied: No one

inwardly and outwardly in its entirety, with its is able to say that he

except the trustees.) inward and outward collected the Quranin its
[meaning], except the entirety except the
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The matn of K1 seems to be the result of transmission errors. Jami ‘u al-Quran
kulluhu is a doubling. Jami ‘u al-Qur’an or al-Qur’an kulluhu means the same, jami ¢
and kull together do not make sense; thus it is possibly the result of transmission
errors. For instance, a copyist wrote jami ¢ instead of jama ‘a or read it from the
manuscript he was copying, because the word was not well legible and he (or a later
copyist) inserted ‘inda in order to make the sentence more comprehensible. One
can also guess that someone purposely changed the original wording, placed the
word ‘inda between anna and hu and changed jama ‘a to jami ‘. In any case, the
version K1 seems to be corrupt. The corruption is probably due to Muhammad b.
Yahya and/or al-Kulayni. Motzki emphasised this phenomenon when he countered

Juynboll’s arguments:

But textual variations of “one” tradition may be due to reasons other than
later manipulations. If reports are handed down from generation to another,
they are bound to change. These changes are, as everyone knows from
everyday experience, most significant in the case of oral transmission.
Distortions in content decrease the more the process of transmission is
standardised and/or the more reports can be firmly attributed to lasting

“carriers”, for instance by writing them down.*”®

Motzki, based on his observation of the science of traditions, point out other
possibilities for different versions of a tradition: First, a teacher might have ‘reported
the text at different times in different words. This might have happened because the
teacher considered the wording of the text less important than its content’.>”
Second, it could be that the teacher had committed the traditions to his memory
‘and lectured only from his (sometimes failing) memory, or that he did not have his

written notes to hand or did not want to use them at the time."

>’8 Harald Motzki, Analysing Muslim Traditions: Studies in Legal, Exegetical and Maghazi Hadith,
78:91.
>’? Tbid., 78:1201.
>80 Tbid., 78:120.
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Despite the differences, there are undeniable similarities between the two variants;
therefore interdependence of the two versions is obvious and gives the impression
that they were reported from the same source. This supports our earlier finding
regarding the identity of Muhammad b. al-Husayn. In our lengthy discussion we
covered the speculations stemming from the misspelling of the name Muhammad b.
al-Husayn as Muhammad b. al-Hasan, which had been conveniently assumed to be
al-Saffar. However, the analysis of the matn reveals that this is not the case as it is
very difficult to come up with visible difference in a very short sentence during the
copying process. It seems a single source passed the traditions orally but since it
went through different transmitters at the recording stage, the differences occurred

between al-Kulayni’s and al-Saffar’s versions.

Aside from backing up the earlier findings of the isnad analysis and pointing out the
common source, matn analysis does not have much to offer for the two versions in
taking us further than the source that we have identified: Muhammad b. Sinan. The
matn analysis only reveals that al-Saffar and al-Kulayni had different sources, which
as we demonstrated above reach Ibn abi al-Khattab and then finally go back to
Muhammad b. Sinan. Therefore, the earliest date we can trace the two versions to is
220, the date Muhammad b. Sinan died. In other words, the versions existed in the
first half of the third century.

As for the third version (S2), we may say that there it is very similar to the other two
versions but it looks more complete in the sense that it briefly gives information
about the context in which Abi Ja ‘far Muhammad al-Bagir uttered the statement
regarding the collection of the Qur'an. An unknown man allegedly asked him about it
and in return he gave a terse answer to the question. In this version (S2) the word
yadda ‘Twas replaced by the word yagdl. In addition the words 'zahir’and 'batin’do

not exist in the version S2 but the word kullu (kullahu) was used.

Since the common link for these versions was Ibn abi al-Khattab, one might argue

that he invented this seemingly more complete version to strengthen the version
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that he already possessed. However, the question remains whether S2 is more
complete: Although it might seem so owing to its proper introduction, the way how
the statement was uttered missed certain information such as the words ‘zahir’and
‘batin’. Had Ibn abi al-Khattab wanted to put together a more complete version he
would certainly have included this crucial piece of information. Perhaps he could
have also included some other details to ‘perfect’ this version, but it was not the
case. Therefore, the evidence from matn analysis suggests that the version can be
traced back to Ibn abi al-Khattab’s source al-Nadr b. Shu ‘ayb, whose date of death
is roughly around year 210.

This date is earlier than the date we had reached when we examined the two other
versions that could be traced to year 220. At this stage we might ask if it is possible
to go beyond the date we have at hand and trace the versions to earlier than the
year 210. Despite the nuances in the versions, the structure seems to be the same
for all of them as in all of them the statement starts with the expression Ma

yastati ‘u ahadun, and also they all have the expression ghayru al-awsiya’and some
other similar words, as a result of which one might argue that the versions are
interdependent and must come from a common source. We can now try to find out

who this source might have been.

The intersection point for the versions was Muhammad b. al-Husayn b. abi al-
Khattab and therefore we might single him out as the usual suspect. But was it the
case that he forged the three versions? In the light of the study we carried out
above, it is highly unlikely; he does not seem to have any personal input and he
probably simply transmitted them. This is obvious from the differences between
versions S1, K1 and S2; had he fabricated them, common sense dictates that he
could have rather merged them into a single tradition with a more perfect isnad. Or
he could have kept the versions but made sure they did not miss any details that
were given in the others. Further, he would have removed problematic people in the

chains, especially someone like al-Nadr b. Shu ‘ayb who would render the version
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majhal (unknown), a grading used by scholars to grade traditions that contain

unknown personalities in their asanid.

Upon ruling out this possibility, we might look for other possibilities for the common
source. Until the chain of narration reaches Abi Ja‘far Muhammad al-Baqir there is
no intersection point for the versions that we have grouped into two. Our search for
a connection between the two groups’ transmitters turned out to be fruitless. In
other words, aside from Muhammad b. al-Husayn b. abi al-Khattab there is no
connection between the groups of transmitters as they do not appear in any sanad
together; hence we might conclude that the only intersection point for the versions
is Abd Ja ‘far Muhammad al-Bagir who might be the real source for the versions. If
this is correct, with the help of the isnad-cum-matn method the tradition could be

traced back to year 114, Abi Ja ‘far Muhammad al-Bagir’s date of death.

Could that be possible? There seems to be no other explanation for the two groups
of versions that are interdependent. There needs to be a source for the versions (S1,
K1 and S2) and if this was not Muhammad b. al-Husayn b. abr al-Khattab it could
only have been Abi Ja‘far Muhammad al-Bagir. There are other arguments that
may confirm this possibility. For instance, the fact that Ibn Shihab al-Zuhri (d. 124)

*8L (“Umar was

spread narrations about the collection of the Qur’an by Abl Bakr
also involved in this project) and the completing of it by ‘Uthman. Obviously, the

issue of the correct Qur’an was a hot item at the turn of the first Islamic century.

Group two variants
Another tradition regarding the complete and original knowledge of the Qur'an by

‘All b. abi Talib and the Imams of his offspring was reported in two different

*81 Harald Motzki, “The Collection of the Quran: A Reconsideration of Western Views in Light of
Recent Methodological Development.”
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versions in Basa’ir and al-Kafi. The versions have almost identical chains of

transmission.

4. Al-Saffar’s tradition (S3):

Haddathana Ahmad bin Muhammad ‘an al-Hasan bin Mahbib ‘an ‘Amr bin
abr al-Migdam ‘an Jabir gala sami‘tu aba Ja ‘far (‘a) annahu gala:

Ma min ahadin min al-nas yaqulu annahu jama ‘a al-Qur'an kullahu kama
anzala Allahu illa kadhdhabun wa-ma jama ‘ahu wa-ma hafizahu kama anzala
Allahu illa “Alf bin abi Talib wa-al-Aimma min ba ¢ dihi.*®? >%3

The matn of the tradition seems in the tenor to be similar to Muhammad b. al-
Husayn b. abi al-Khattab’s tradition, which we covered above. Similarly, it is in the
form of a statement by Abii Ja ‘far and mentions the preservation of the Quran by
the Shrite Imams. A difference is that the first Imam “Ali is expressly mentioned.
Due to the similarities in the content and differences in the sanad, we may argue
that this is another statement that Abd Ja ‘far Muhammad al-Bagqir allegedly made

regarding the collection and the preservation of the Quran.

The second version of the tradition was reported in a/-Kafi and has an almost

identical sanad and matn:

5. Kulayni's tradition (K2):

Muhammad bin Yahya ‘an Ahmad bin Muhammad ‘an b. Mahbib ‘an ‘Amr
bin abrt al-Migdam an Jabir qala: Sami‘tu aba Ja‘far ‘alayhi al-salam
yaqulu:

Ma idda ‘a ahadun min al-nas annahu jama ‘a al-Qur'an kullahu kama unzila

illa kadhdhabun. Wa-ma jama ‘ahu wa-hafizahu kama nazzalahu Allahu

*82 Muhammad b. al-Hasan al-Saffar al-Qummi, Basa ’ir al-Darajat fi Fada ‘il Al Muhammad, 2nd ed.
(Qum: ‘Ayatullah Mar ‘ashi Najafi Library, 1983), 193.

%83 It has been reported by Ahmad b. Muhammad from al-Hasan b. Mahbiib from ‘Amr b. abi al-
Migdam from Jabir, he said: I have heard from abi Ja‘far (a) saying:

Anyone among people, who says that he collected the Qur'an in its entirety as God revealed it, is
nothing but a great liar. Nobody has collected and memorised (or preserved) it (the Qur'an) as God
revealed it except ‘All b. abi Talib and after him the Imams.
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ta‘ala illa ‘Al bin abi Talib wa-al-A’immah min ba ‘dihi ‘alayhim al-salam.*®*
585

The tradition was also reported in the later works. Mailisi, in this regard, quoted al-
Saffar’s whole version in his Bihar al-Anwar.>®® On the other hand, Sayyid Sharaf al-
Din ‘Ali Husayni Astarabadi (d. 940/1533), in his work entitled Ta ‘wil al-Ayat al-
Zahirah fi Fada’il al- ‘Itrat al-Tahirah,”® which was dedicated to the Household of the
Prophet, quoted the tradition from al-Kulayni while only mentioning Jabir in the
sanad. Yet, instead of Jabir, he wrote Jabir b. ‘Abdallah in the sanad of the
tradition, which was then corrected in a footnote to Jabir b. Yazid al-Ju ‘fi by the

editor of the book.>%®

Muhammad b. Muhammad Rida al-Qummi al-Mashhadi (who died around 1713), in
his work entitled Tafsir Kanz al-Daqaiq wa-Bahr al-Ghara’ib,”%® quotes the tradition
directly from ‘Al Husayni Astarabadi’s work, mentioning only Jabir b. ‘Abdallah in
the sanad.”® Sayyid Hashim b. Sulayman al-Bahrani (d. 1107/1695), in his work
entitled al-Burhan fi Tafsir al-Quran,®' quotes the tradition from Basa ’ir. Some
other later Shi'ite works also quote the tradition and it is not necessary to mention
them all here.

> Abu Ja ‘far Muhammad b. Ya“qib b. Ishaq al-Kulayni, A/-Kafi fi ‘Ilm al-Din, 2008, 1:566.

>8 Muhammad b. Yahya from Ahmad b. Muhammad from b. Mahbib from ‘Amr b. abi al-Miqdam
from Jabir he said I have heard abi Ja ‘far may peace be upon him saying:

Anyone among the people who claims that he collected the Qur'an in its entirety, as it was revealed,
is nothing but a great liar. Nobody has collected and preserved it, as God Exalted sent it down,
except ‘Al b. abi Talib and the Imams, may peace be upon them, after him.

>8 Muhammad Bagir b. Muhammad Tagqi Majlisi, Bihar al-Anwar, 1982, 89:88.

>87 Sayyid Sharaf al-Din ‘All Husayni Astarabadi, Ta ‘wil al-Ayat al-Zahira’ fi Fadail al- ‘Utrat al-
Tahirah, ed. Ustad Wali Husayn, vol. 1 (Qum, Iran: Muassayi al-Nashri al-Islami, 1988).

>%8 Thid., 1:243.

>89 Muhammad b. Muhammad Rida Qummi Mashadi, Tafsir Kanz al-Daqaiq wa-Bahr al-Gha'’ib, ed.
Husayn Dargahi, 14 vols. (Tehran: Vazarat Farhanqi wa Irshadi Islami, 1989).

>% Muhammad b. Muhammad Rida Qummi Mashadi, Tafsir Kanz al-Daqaiq wa-Bahr al-Gha'’ib, ed.
Husayn Dargahi, vol. 6 (Tehran: Wazarat Farhanqgi wa-Irshadi Islami, 1989), 484.

>91 Sayyid Hashim b. Sulayman al-Bahrani, Al-Burhan fi Tafsir al-Quran, 5 vols. (Qum: Muassasah
Bi‘thah, 1995).
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Isnad analysis:

Al-Saffar’s sanad (S3) goes through one of his preferred reporters Ahmad b.
Muhammad, from him to al-Hasan b. Mahbib, from him to ‘Amr b. abi al-Migdam,
from him to a renowned companion of Jabir, and then finally reaches Abi Ja ‘far
Muhammad al-Bagir himself. Al-Kulayni’s sanad (K2), which is identical to al-Saffar’s,
save that it does not go through al-Saffar but instead his informant Muhammad b.
Yahya al- ‘Attar, and through him reaches Ahmad b. Muhammad. As we have
extensively covered while analysing Ibn abi al-Khattab’s tradition, for one reason or
another al-Kulaynri did not copy the tradition from al-Saffar; instead similar to

Khattab's tradition he received it from Muhammad b. Yahya.

As we have mentioned earlier, Muhammad b. Yahya was a favourite informant of al-
Kulaynt and al-Kulayni reported a great number of traditions from him. In the
majority of cases, al-Kulayni reports from Muhammad b. Yahya, and the
transmission goes through Ahmad b. Muhammad, Muhammad b. Yahya in between
and al-Kulayni in the end. There is no reason to suspect that al-Kulayni did not
narrate the tradition from Muhammad b. Yahya as he was al-Kulayni’s contemporary

and lived in the vicinity of al-Kulayni.

After Muhammad b. Yahya, both versions merge at Ahmad b. Muhammad and
continue as a single strand. Therefore, we may provisionally conclude that the
common link for this version was Ahmad b. Muhammad. There are several Ahmad b.
Muhammads mentioned in rijal books who lived in al-Kulayni’s time or shortly before
his time and could have reported the tradition to al-Kulayni. Most of the time al-
Kulayni (or his informers) did not mention which Ahmad b. Muhammad transmitted
the tradition. Hence, it could have been difficult to carry out an isnad analysis. But
an examination of al-Najashi’s Rijal reveals that among them, only Ahmad b.
Muhammad b. ‘Ubaydalldh and Ahmad b. Muhammad b. ‘Isa reported traditions
from al-Hasan b. Mahbtb who is in the upper position of the isnad at hand. Thus,

we can narrow down the possibilities to these two people:
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Ahmad b. Muhammad b. ‘Ubaydallah was a renowned scholar from the famous al-
Ash ‘ari tribe, based in Qum. According to biography works he was a very
trustworthy person and authored several books. He reported from the ‘third Hasan’
>% or the 10" Imam °Ali b. Muhammad al-Hadf (214/829-254/868). Ahmad b.
Muhammad b. ‘Isa (d. 274/887) was an even more prominent scholar, again from
the al-Ash ‘ari tribe. His kunya (teknonym) was Abi Ja ‘far. He was first based in
Qum and then emigrated to al-Kiifa. He also authored several books.**® It is almost
impossible to distinguish which Ahmad b. Muhammad transmitted the tradition to al-
Saffar and Muhammad b. Yahya. They were both contemporaries of al-Saffar and
Muhammad b. Yahya and resided in Qum. Neither al-Saffar nor al-Kulayni usually
specifies who they referred to when they wrote Ahmad b. Muhammad in asanid, yet
al-TUsi's Fihrist states that Ahmad b. Muhammad b. ‘Isa transmitted traditions from
Mahbib and did not mention Ahmad b. Muhammad b. ‘Ubaydallah or any other
Ahmad b. Muhammad as a transmitter of Mahbub'’s (also called al-Zarrad)
traditions.>* Al-Tusi reached his conclusion through examining the usual

transmission path of Mahbub’s traditions.

In addition, when al-Tasi discussed ‘Amr b. abrt al-Migdam, he stated Ahmad b.
Muhammad b. ‘Isa again as one of the transmitters through whom al-Migdam'’s
traditions were transmitted. This further strengthens the view that the tradition was
transmitted through Ahmad b. Muhammad b. ‘Isa. This view was also held by a 17"
century Iranian scholar, Mustafa b. al-Husayn Tafrishi (d. 1030/1621), in his work

Naqd al-Rijal.>*

>92 Muhammad b. ‘Abdallah al-Asadi al-Najashi, Rijal al-Najashi (Beirut-Lebanon: Shirkat-i al-A‘lami li
al-Matbdi ‘at, 2010), 77.
>% Muhammad b. ‘Abdallah al-Asadi al-Najashi, Rijal al-Najashi, 79-80.; Muhammad b. al-Hasan al-
Tasi, Al-Fihrist, ed. al-Sayyid Muhammad Sadiq al-Bahr al- ‘Ulim (Qum, Iran: al-Sharif al-Radi, No
date), 25.
>%* Muhammad b. al-Hasan al-Tisi, Al-Fihrist, 46.
>% Mustafa b. al-Husayn Tafrishi, Nagd al-Rijal, vol. 5 (Qum: Muassasah Al al-Bayt, No date), 56.
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There was no obstacle for any of them to have transmitted the tradition, and there
is a lack of any compelling evidence about whether it was Ibn ‘Ubaydallah or
Muhammad b. ‘Isa. In such a situation it does not make much difference for the
isnad analysis, which of them reported the tradition. We do not know the date of
death of Ahmad b. Muhammad b ‘Ubaydallah, but Ahmad b. Muhammad b. ‘Isa al-
Ash ‘ari, who was a contemporary of Ahmad b. Muhammad b. ‘Ubaydallah, died
around 274; therefore we can conclude according to isnad analysis that, at any rate,
this tradition was available during the third quarter of the third century. Is it possible
to trace the tradition to an earlier source? According to the isnad-cum-matn method
this might be possible. Firstly there is no indication that we should suspect that the
tradition was transmitted either by Anmad b. Muhammad b. ‘Isa or ‘Ubaydallah.
Secondly, evidence from the rijal sources back up the possibility that either of them

could have transmitted the tradition.

Third, both scholars could have transmitted traditions from al-Hasan b. Mahbub (d.
224/838); therefore, we may trace the tradition to him, the source of Ahmad b.
Muhammad. His kunya (teknonym) was Abd ‘Ali and he was a mawia of Bajila,>*°
based in al-Kfa. He reported from the eighth Imam ‘Al b. Misa al-Rida (148/766-
203/819) and from six companions of the sixth Imam.>®” There is no significant age
gap between him and both of the Ahmad b. Muhammads. Further, although they
were Qummi scholars, it was very common for the scholars of the time to travel
back and forth between Qum and al-Ktfa, which were major Shi'ite learning centres
at the time. Hence we can conclude that al-Hasan b. Mahbub was the source for the
tradition and consequently, the tradition can be traced to the last years of al-Hasan

b. Mahbub.

5% An Arab subtribe.
%7 Muhammad b. al-Hasan al-Tusi, Al-Fihrist, 46.
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The person before al-Hasan b. Mahbib is ‘Amr b. abi al-Migdam Thabit al-Haddad
(d. 172) who was a Kiifi scholar and mawi/a of Bani ‘Ajl,>*® a clan of Bakr b. Wa'il.>*
He reported traditions from the fourth, fifth and the sixth Imams,®® as well as Sunni
traditions.®®! Al-Tisi mentions that his kunya was Maymiin abii Migdam, and that he
narrated traditions from the fifth Imam through Jabir.®°> However, some of al-Tisi's
assertions were contested by al-KhiT as he rejected the idea that ‘Amr b. abr al-
Migdam reported from the fourth Imam, on the ground that there is no sanad in
which al-Migdam reports a tradition from the fourth Imam. He further argues that he
was not a companion of the fourth Imam but that he was a companion of the fifth
and the sixth Imams.®% Al-Khii also argued against the kunya Maymiin abi
Migdam; he believed that this was an error of al-TusI as al-Migdam did not use this
kunya. His proof is that al-Najashi did not mention this kunya in his Rijal al-Khu'r's
argument certainly makes sense as there is no tradition in which al-Migdam reports

from the fourth Imam.%*

Another important issue regarding ‘Amr b. abi al-Migdam is the confusion regarding
his name. 10" -11™ century prominent Shi'ite scholar Ahmad b. al-Husayn al-
Ghada'iri, in his Rijal, states the name as ‘Umar b. abi al-Migdam, referring to ‘Amr
b. abi al-Miqgdam.®% Al-Ghada'iri was a classmate of both al-Najashi and al-TisT; they
all studied with al-Ghada'iri’s father al-Husayn b. al-Ghada'iri (d. 411/1020). Al-
Ghada'iri then became a shaykh of al-Najashi.®®® Some Shi'ite scholars have disputed

the authenticity of the work and the issue will be examined in the next section.

>% Muhammad b. ‘Abdallah al-Asadi al-Najashi, Rijal al-Najashi, 278.
>% Hossein Modarressi, Tradition and Survival: A Bibliographical Survey of Early Shiite Literature, vol.
1 (Oxford: Oneworld, 2003), 205.
890 Muhammad b. ‘Abdallah al-Asadi al-Najashi, Rijal al-Najashi, 278.
801 Modarressi, Tradition and Survival, 1:205.
802 Muhammad b. al-Hasan al-Tasi, Al-Fihrist, 111.
:gi Abi al-Qasim al-Khiil, Mu ‘jam Rijal al-Hadith wa-Tafsil Tabaqgat al-Ruwat, No date, 14:80.
Ibid.
895 Ahmad b. al-Husayn al-Ghada'iri al-Wasiti al-Baghdadi, Rijal Ibn al-Ghada’iri, 1st ed. (Qum: Dar al-
Hadith, 2001), 111.
896 Agha Buzurg Tahrani, Al-Dhari ‘a ila Tasanif al-Shi ‘a, vol. 10 (Qum and Tehran: Isma ‘iliyan and
Kitabhane'i Islami, n.d.), 88.
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Later on, al-Tafrishi concludes in his Nagd al-Rijal that ‘Umar b. abi al-Migdam and
‘Amr b. abi al-Migdam were the same person.®” However, this information is
rejected by al-Milani who, upon examining all the rija/ works, concludes that there
was no such person called ‘Umar b. abi al-Migdam in the rija/ works and no asanid
mentions this name. Therefore, al-Milani postulates that al-Tafrishi must have
confused ‘Amr b. abi al-Migdam Thabit with ‘Amr abr al-Migdam b. Harm (ha-ra-

mim) who is an unknown person.®%

According to Sunni sources, Ibn abi al-Migdam was an extremist Shi'ite who cursed
the Companions of the Prophet, including the first three caliphs, as far as
considering them apostates. Ahmad b. Hanbal reports that ‘Amr b. abi al-Migdam
showed a particular hatred towards the third Caliph Uthman and cursed him.%% Ibn
abi al-Migdam died in 172, theoretically making it possible for al-Hasan b. Mahbub to
have received the tradition from him. However, according to the isnad-cum-matn
method, since we do not have any positive evidence through an isnad analysis it is
not possible to trace the tradition from Ibn abi al-Migdam and date it to the time

period in which he lived.

The sanad then reaches Jabir b. Yazid al-Ju ‘fi (d. 127/744-45 or 128/745-46) who
was a Kufi scholar and very well known to both Shr'ite and Sunni scholars of hadith.
He was a companion of the fifth and the sixth Imams and extensively narrated
traditions from both of them. He influenced both Shrite and Sunni scholars of his
time as many of the prominent early Abbasid era scholars studied with him, and

reported traditions from him, albeit opposing his Shtite views.®*® His kunya was Abil

807 Mustafa b. al-Husayn Tafrishi, Nagd al-Rijal, No date, 5:123-124.
%98 sayyid Fadil al-Husayni al-Milani, * ‘Umar b. abi al-Migdam” (Office of Ayatullah Sayyid Fadil al-
Husayni al-Milani), accessed May 31, 2014, http://almilani.com/.
%99 Modarressi, Tradition and Survival, 1:205.
%10 1hid., 1:86-87.
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‘Abdallah and/or Abi Muhammad.®! Al-Najashi expressed negative views regarding
the merits of Jabir b. Yazid al-Ju ‘fi and mentioned that a number of people who
have reported from him are disparaged and undermined such as ‘Amr b. Shimr,
Mufaddal b. Salih, Munakhkhal b. Jamil and Yasuf b. Ya‘q@b.°™ On the other hand,
al-Tusi refrains from passing any judgement about him and just gave general

information about his works and usual paths of transmission.®*

There have been mixed views regarding the reliability of Jabir b. Yazid al-Ju ‘fi both
in Sh'ite and Sunni sources due to his esoteric views, such as his conviction
regarding the supernatural powers of the Imams, and ‘ghali” tendencies such as his
belief in the doctrine of raj ‘@ and his transmission of traditions about the doctrine.®™
®15 He was also accused of being the second head of Mughiriyya, a Sh'ite extremist
sect founded by Mughira b. Sa ‘id al-Bajali (d. 119). However, according to
Modarressi, this allegation was false since there were indications that he remained
faithful to the fifth and sixth Imams.®® Further, Nawbakhti (d. 3rd Islamic century)
argued that the extremist views associated with Jabir b. al-Ju ‘fi were not true as
they were attributed to him after his death (in 127 or 128) by some of the followers
of ‘Abdallah b. Mu ‘awiya al-Talibi (d. 129 or 131), who developed extremist ideas
after ‘Abdallah b. Mu ‘awiya al-Talibr’'s death and attributed them to Jabir b. al-

Ju “fi.°Y

®11 Muhammad b. ‘Abdallah al-Asadi al-Najashi, Rijal al-Najashi, 127.

%12 1hid., 128.

%13 Muhammad b. al-Hasan al-Tusi, Al-Fihrist, 45.

%14 Maria Dakake, “Jaber Jo ‘fi,” Encylopaedia Iranica (New York: Columbia University Press, 2007),
http://www.iranicaonline.org/articles/jaber-jofi; Wilferd Madelung, “Jabir al-Ju‘fi,” ed. P. Bearman et
al., Encyclopaedia of Islam (Brill Online, 2012),
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/djabir-al-djufi-SIM_8481;
Modarressi, Tradition and Survival, 1:86—88.

815 According to the doctrine “Ali b. abi Talib, along with some of selected people, will return to the
world to seek revenge from their enemies.

%16 Modarressi, Tradition and Survival, 1:87.

%17 1hid.
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The evidence for either view is not conclusive. Nevertheless, although his grading as
a reporter by the Muslim biographers is not much of a concern for isnad analysis, his
rumoured ghali tendencies should be taken into consideration as they may be
considered a motivation for him to fabricate the tradition. But since there is no
certainty on the issue, this information on its own is not enough to reach a
conclusion. At this stage, it is best to move on with matn analysis and see if we can
get an earlier result. The isnad analysis of the tradition indicates that this tradition
can only be traced back to the first half of the third century, al-Hasan b. Mahbub'’s
date of death, 224.
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Diagram 2

Ab0 Ja‘far
v

Jabir bin Yazid al-Ju‘fi

‘Amr bin abi al-Migdam

I
Al-Hasan bin Mahbab

v
Anmad bin Muhammad bin ‘Isd or
Anmad bin Muhammad bin ‘Ubayd

Al-Saffar

Muhammad bin Yzhya

Al-Kulayni
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Matn analysis:

We have five versions for this tradition, the first of which is from al-Saffar and the
second from al-Kulayni. Both mutdn (texts) give an account of a statement allegedly
made by the fifth Imam, Abu Ja‘far Muhammad b. ‘Al al-Bagir, regarding to the
collection and the preservation of the Qur'an by ‘Ali and the following Imams. As we
have discussed earlier, although Abi Ja ‘far did not witness the collection of the
Qur’an by ‘Ali, he had access to the people who could have informed him about the
event. In addition, since the mutidn are also about the preservation of the Qur’an by
‘al-Amma,’ (the Imams) it is possible but unattestable that he was in possession of

the copy at the time as he was considered to be the fifth Imam.

The mutdn of the two versions (S3 and K2) at hand are slightly longer than the
versions that we treated in the previous section and these versions seem to contain
more information; they are especially significant in that the name of ‘Ali b. abi Talib
as a collector of the Quran is explicitly mentioned in these versions. Similarly to the
previous versions (S1 and K1), both versions are in the statement format, therefore
giving a general testimony of the event that includes the collection of the Qur'an by
‘All and its preservation by the later Imams. In this sense, the structure of all five
versions that we have examined so far are the same albeit S2’s different format in

which the context of the statement was given.
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S3

Ma min ahadin min al-nas yaqulu
annahu jama ‘a al-Qur‘an kullahu kama
anzala Allahu illa kaddhabun wa-ma
jama ‘ahu wa-ma hafizahu kama
anzala Allahu illa ‘Al bin abi Talib wa

al-A’immah min ba ‘dihi.

Anyone among people, who says that
he collected the Quran in its entirety
as God revealed it, is nothing but a
great liar. And nobody has collected
and preserved it (the Qur'an) as God
revealed it except ‘Al bin abi Talib and

after him the Imames.

K2

Ma idda ‘T ahadun min al-nas annahu
jama ‘a al-Qur'an kullahu kama unzila illa
kaddhabun. Wa-ma jama ‘ahu wa hafizahu
kama nazzalahu Allahu Ta“ala illa “Ali bin
abi Talib wa-al-A’immah min ba ‘ dihi

‘alayhim al-salam.

Anyone among people who claim that he
collected the Qur‘an in its entirety, as it was
revealed, is nothing but a great liar. And
nobody has collected and preserved it, as
God Exalted sent it down except ‘Al bin abi
Talib and the Imams, may peace be upon

them, after him.

The mutidn of S3 and K2 seem to be identical save minor differences. They both
begin with pronoun ma and continue with the same statement, except K2 uses the
word idda ‘a instead of yaqgdlu, and then S3 continues as an active sentence with
the use of anzala Allahu illa; however, at this stage K2 turns into a passive sentence
and uses unzila illa. In addition, S3 uses anzala instead of nazzala. Aside from these,

there are no significant differences between the two versions.

The statement was obviously made in defensive form; perhaps somebody
questioned the Imam regarding the other compilations of the Qur'an and in return,
he issued a strong statement against those who ‘claim’ that they have collected the
Qur‘an, and accused them of being great liars (kaddhabun). It might be also in the
context of general claims about the collection of the Qur‘an by the first three caliphs.
Abi Ja‘far Muhammad b. ‘Ali al-Bagir felt obliged to encounter these claims and to
issue a strong statement, so as a result he uttered this tradition.
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Whatever the context, the initial examination indicates that the versions are certainly
interdependent as the structures are strikingly similar. The two versions seem to
stem from a master version and it is likely that the few variations occurred when
Ahmad b. Muhammad b. ‘Isa or Ahmad b. Muhammad b. ‘Ubaydallah transmitted
the tradition to al-Saffar and Muhammad b. Yahya. It is also probable that Ahmad b.
Muhammad b. ‘Isa or Ahmad b. Muhammad b. ‘Ubaydallah paraphrased his version
when he reported the tradition, or the recorders al-Saffar and Muhammad b. Yahya
edited the tradition upon receiving it. This was quite normal as Motzki pointed out

earlier, and commonly occurred in the hadith recording process.

Consequently, the initial analysis of the versions proves the existence of a common
link, who was most likely Anmad b. Muhammad b. ‘Isa or alternatively Ahmad b.
Muhammad b. ‘Ubaydallah. These are all possibilities and we can only come to a

conclusion upon examining the mutidn in detail.

An important point to consider at this junction is that all five versions began with
Arabic particle ma, which is used as a negative particle. This is yet another strong
indication that there might have been a single source for all these versions and since
the versions intersect at Jabir b. Yazid al-Ju ‘fi, one could conclude that it was he
who forged and/or disseminated the versions. Considering his controversial
personality and accusation of ghali tendencies this is not inconceivable. However, we
still have a version that skips Jabir and reaches the fifth Imam through ‘Abd al-

Ghaffar al-Jazi, preventing us from reaching such a conclusion.

The other problematic issue is that excluding the version that goes through ‘Abd al-
Ghaffar al-Jazi, there are two different traditions and four versions that seem to be
very similar to each other and were reported by the same person, Jabir. If this was
an original statement of Abd Ja‘far Muhammad b. ‘Ali al-Bagir, there are two
possible explanations for how it happened that Jabir managed to report the two

similar traditions from Abu Ja ‘far Muhammad b. ‘Al al-Baqir: First, there were two
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occasions on which Abd Ja ‘far Muhammad b. ‘Al al-Bagir made the statement and
Jabir was present on both occasions, hence managing to report two different
traditions on the issue. This seems to be rather implausible since considering that
there were not many traditions on the issue and most of the existing traditions were
reported by Jabir, it is unlikely that he would be present on both of the occasions
when Abi Ja ‘far Muhammad b. ‘Ali al-Bagir allegedly made the statements.
Moreover, the differences between the versions are so minimal that it would not
have been necessary to record both of them separately. Having said that, one
should bear in mind that Jabir was one of the first Shrites and Muslim scholars who
authored a tafsir work;®® thus it would be normal for him to show interest in

traditions regarding the Qur'an and to collect them.

As we have seen, the striking similarities in the mutdn of the variants indicate that
there is a strong possibility that the variants were derived from each other. This
leads us to consider a second possibility: Abd Ja‘far Muhammad b. ‘Al al-Bagir
made the statement only on one occasion and Jabir was present when the event
took place. But he reported the tradition to two people (‘Amr b. abi al-Migdam and
al-Munakhkhal) at different times and therefore his memory failed him on either
occasions, and therefore we have the different variants which are thought to be
different traditions. Although this scenario is not improbable, we have evidence that
Jabir was among the few early scholars who wrote down the traditions that he

received®?’

and therefore, it was likely that he would have transmitted them from his
records, not from his memory. Especially considering the vast number of traditions
that he possessed this would make more sense since it would have been difficult for

him to recall all the traditions that he had.

®18 Muhammad b. ‘Abdallah al-Asadi al-Najashi, Rijal al-Najashi, 127.
819 Modarressi, Tradition and Survival, 1:92.
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The third possibility is that somebody in the transmission line tampered with Jabir’s
original report by adding to it. If this is the case, the isnad-cum-matn method might
be able to identify who the person was who tampered with the tradition. In order to
find an answer to the question we should find out which version(s) were corrupted.
A quick examination of the asanid of the variants would rule out the possibility of
corruption in the variants S1, S2 and K1 which we can call group one. The evidence
for this conclusion is the sanad of S2 which goes through a different transmission
line that gives us reasonable confidence to argue that it would have been more
difficult to corrupt this version since we have two different sanad paths for the
variants S1, S2 and K1 and therefore, it is less likely that this group of traditions
could have been corrupted. However, it should be noted that we do not rule out the
possibility of fabrication of all the variants but our focus at this point is to identify if

such a corruption took place.

The comparison of the mutdn of the two groups of variants (S1, S2, K1 and S3, K2)
might also back up this finding, since the mutdn of the first group are more concise
and do not carry any offensive statement; rather they are informative. The mutin of
the second group, however, are obviously aimed at accusing and insulting
individuals who were thought to have collected the Qur'an and hence carries a
strong sectarian undertone. This attitude is incongruous with the general behaviour
of the fifth Imam Abu Ja ‘far who adopted a moderate approach towards Sunnis and
embraced political quietism in the face of Umayyad oppression. Furthermore,
considering that he was based in Madina, under constant surveillance of the
Umayyad rulers, it would have been a highly imprudent move for him to make such
a direct statement that accused the first three Caliphs of being great liars and
praised ‘Al as the only real compiler of the Quran. For the Umayyad rulers this
could easily been considered a political statement and in return given enough reason
to have him killed.
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Therefore, evidence from both isnad and matn analysis points to the group two
variants. The asanid of traditions S3 and K2, however, goes through a single
transmission line, therefore making it more vulnerable to tampering by transmitters.
At this point we can study the transmitters in the isnad in order to identify a possible

culprit for the corruption.

As we have examined above, there are two people in the chain of narration who
might have had the motivation for the tampering with the tradition and may be
considered suspects: Jabir and ‘Amr b. abi al-Migdam. Among these the possibility
of Jabir tampering the tradition remains slim since he also transmitted what we
consider the master version; it would have been unlikely for him to transmit both the
original and the corrupted version. If he had such an objective he could have kept
the master version only to himself and disseminated the version that he had
tampered with. Dissemination of the two versions that have almost identical
structure would have been embarrassing for him as his students would have
immediately noticed the striking similarities between the two versions and figured
out that at least one of them was corrupted, if not both of them. Furthermore, in
terms of motivation, as we have covered above, accusations of him for being an
extremist remain inconclusive; therefore we cannot be sure if he had the motivation

to produce a tampered version of the tradition.

On the other hand, there is no doubt regarding the motivation of ‘Amr b. abr al-
Migdam who was known to be a notorious ghali. In addition, we have also noted
that he openly expressed his enmity towards the Companions and showed a special
hatred towards the third Caliph ‘Uthman who is widely accepted as the person who
commissioned the collection of the official version of the Qur'an. Is it possible that
al-Migdam heard the tradition from Jabir and changed it to use it for his campaign

against ‘Uthman? Jabir was a very prominent scholar of his time and as we have
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discussed earlier it was not uncommon practice for the extremists to attribute their

ideas to him®?%°

after his death perhaps in order to legitimise them. Consequently, it
is very likely that al-Migdam was the culprit who tampered with the tradition due to
his extremist views. This view can further be enforced by the fact that only the
variants that come through al-Migdam contain the name of ‘All as the ‘collector’ of
the Qur‘an; all the other variants refer to the Imams in general. Therefore, it is
probable that al-Migdam also inserted the name of ‘All into the text to give the word
Jjama ‘a the meaning of the collection of the Qur'an, in order to counter the
traditions that are about ‘Uthman’s collation of the Qur'an. Nevertheless, the
similarities between the texts of S1, S2, S3, K1 and K2 strengthen our earlier
conclusion that the traditions are interdependent and can be dated back to Abu

Ja ‘far and his date of death 114.

Group three variants
There are two more variants that were reported on the authority of Abi Ja‘far:
6. Al-Qummi’s version (Q1):
Haddathana Ja ‘far bin Ahmad gala haddathana ‘Abd al-Karim bin ‘Abd al-

Rahim gala haddathana Muhammad bin ‘All al-Qurashi ‘an Muhammad bin

Fudayl ‘an Abl Hamzah al-Thumali ‘an Abi Ja ‘far (‘a) gala: Ma ahadun min

hadhihi al-umma jama ‘a al-Qur'an illa wasiyyun Muhammadin (s). #** 6%

7. Al-Saffar’s version (S4):

620 See Muhammad b. ‘Abdallah al-Asadi al-Najashi. Rijal al-Najashi. Beirut-Lebanon: Shirkat al-
A‘lami li-al-Matbt ‘at, 2010, 127 and Modarressi, Hossein. Tradition and Survival: A Bibliographical
Survey of Early Shiite Literature. Vol. 1. Oxford: Oneworld, 2003, 87-93.

621 <Al b. Ibrahim al-Qummi, Tafsir al-Qummi, ed. Tayyib Musawi Jazairi, vol. 2 (Qum: Dar al-Kitab,
1983), 451.

%22 No one from this nation (ummah) has collected the Qur'an except the trustee (wasiyyun
Muhammadin) of Muhammad (s).
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Haddathana ‘Abdallah bin Amir ‘an Abi ‘Abdallah al-Bargi ‘an Al-Hasan bin
‘Uthman ‘an Muhammad bin Fudayl ‘an al-Thumali ‘an Abi Ja‘far (‘a)

qala: gala Abi Ja‘far (‘a): Ma ajidu min hadhihi umma man jama ‘a al-
623 624

Quran illa al-awsiya’ u.
In both asanid, Abt Hamza al-Thumali reports the tradition from Abi Ja ‘far and
Muhammad b. Fudayl reports from Abu Hamza al-Thumali. After Muhammad b.
Fudayl the chain of transmission separates into two strands as al-Qummi’s version
goes through Muhammad b. ‘Ali al-Qurashi > ‘Abd al-Karim b. ‘Abd al-Rahim >
Ja‘far b. Anmad > “All b. Ibrahim al-Qummi and al-Saffar’s version goes through al-
Hasan b. ‘Uthman> Abu ‘Abdallah al-Barqi > ‘ Abdallah b. Amir > al-Saffar.

Isnad analysis:

We may now proceed with examining both asanid. As we have mentioned in the
previous chapter, Tafsir al-Qummi, written by ‘All b. Ibrahim al-Qummi (d. 307/980)
is one of the most important sources of tradition for Shi‘ite faith as it is considered
one of the earliest sources. Al-Qummi was one of the teachers of Muhammad b.
Ya‘qub b. Ishaq al-Kulayni (d. 941). Shr'ite scholars have generally accepted the
work as an authentic source as the author informs that he only narrates from
reliable narrators.®?> However, they also argue that the copy that exists today is not
the same as that which was written by al-Qummi. They argue that the book consists
of two parts: One part is narrated by al-Qummi to his student Abd Fadl al- “ Abbas.
The second part consists of Abi Fadl al- ‘Abbas’s own chains of narration that are
independent from al-Qummi’s chains of narration which goes back to Abi Ja ‘far

through his companion Abi Jarud.®%

623 Muhammad b. al-Hasan al-Saffar al-Qummi, Basa’ir al-Darajat fi Fada ‘il Al Muhammad, 194.
%24 No one from this nation can be found who has collated the Qur'an except the trustees.
825 Abi al-Qasim al-Khii'l, Mu ‘jam Rijal al-Hadith wa-Tafsil Tabagat al-Ruwat (Maktab al-Adab al-
Nashr wa al-Tawzl’, 1976), 49-50.
826 Ja“far Subhani, Kulliyat fi ‘Ilm al-Rijal, 313-315.
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The tradition at hand is not reported through Abu Jarud, hence we may assume that
it is collected by al-Qummi himself who died in year 329. He apparently received the
tradition from Ja ‘far b. Ahmad. There is not much information about Ja ‘far b.
Ahmad in rijal works; he is thought to be an unknown person. The only information
we have about him is that he was a disciple of the tenth Imam, ‘Al al-Hadi al-Naqi
(212 or 214/827 or 830-254/868)%% and he reports several traditions in Tafsir al-
Qummi. Although there is not much information about him, since we have the
information that he was a disciple of Imam al-Hadi, we may say that it was possible

for al-Qummi to receive the tradition from him and include it in his book.

He apparently received the tradition from ‘Abd al-Karim b. ‘Abd al-Rahim who is
also an unknown person as there is no information about him in the rijal works. He
only appears in Tafsir al-Qummi and reports 15 traditions from Muhammad b. ‘Al

al-Qurashi and Ja ‘far b. Ahmad reports traditions from him.

The next person in the chain of narration is Muhammad b. Al al-Qurashi, whose
real name was Muhammad b. ‘All b. Ibrahim b. Misa Abu Ja ‘far al-Qurashi. His
nickname (/agab) was Abu Saminah and he was a nephew of Khallad al-Magri’. He
initially resided in Ktfa but then moved to Qum. He was believed to be a disciple of
the eighth Imam, ‘Al Rida.5?® Al-Najashi considered him very weak, corrupt in his

faith and an unscrupulous person. He was also accused of being a ghali.®*

Al-Kha'mT mentions the possibility of two different personalities that have been united

under the name of Muhammad b. “Ali b. Ibrahim b. Misa Abi Ja ‘far al-Qurayshi.

827 Abi al-Qasim al-Khi', Mu ‘jam Rijal al-Hadith wa-Tafsil Tabagat al-Ruwat, vol. 5 (No place:
Muassasah al-Khu'T al-Islami, No date), 16.

828 Abii al-Qasim al-Khii'T, Mu ‘jam Rijal al-Hadith wa-Tafsil Tabagat al-Ruwat, vol. 17 (No place:
Muassasah al-Khu'T al-Islami, No date), 319-323.

629 Muhammad b. ‘Abdallah al-Asadi al-Najashi, Rijal Al-Najashi, 332.
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He argues that it is probable that the nickname Abl Samina belonged to some other
person who was undoubtedly a weak and unscrupulous person but for some reason
was united with Muhammad b. ‘Al al-Qurashi; therefore those accusations were
falsely attributed to Muhammad b. ‘Al al-Qurashi.®*° Al-Kh@i'T's argument casts
doubt on the allegation that Muhammad b. ‘Al al-Qurashi was an extremist. Even if
we accept al-Khu'T's argument, there are two other problematic individuals in the
chain of narration before it reaches to Muhammad b. Fudayl. However we may
continue examining the remaining two people in the chain as al-Saffar’s version also
goes through Muhammad b. Fudayl and Aba Hamza al-Thumali before reaching Abu

Ja‘far.

Muhammad b. Fudayl b. Ghazwan b. Jarir was a Kufi scholar who authored several
books and was also a prolific hadith transmitter. He was well regarded by both Sunni
and Shi'ite sources and considered to be thiga. He died in 194/807 or 195/808.53! 632
He was believed to be a disciple of the sixth Imam and was a client of the tribe of
Bani Dabbah.®** Despite the problematic issues regarding Muhammad b. ¢Ali al-
Qurashi we have the information that he was a disciple of the eighth Imam who
lived between years 148 and 203, and therefore it is possible for Muhammad b. ‘Ali
al-Qurashi to have met and received the tradition from Muhammad b. Fudayl b.
Ghazwan who died in year 194. The last person in the sanad before it reaches to
Abi Ja‘far Muhammad al-Bagir is Abd Hamza Thabit b. Dinar al-Thumali. He was a
Kafi client of al-Muhallab b. abi Sufrah and a very prominent scholar and hadith
transmitter.®** He was a disciple of three Shi'ite Imams: All Zayn al-  Abidin, Abd

Ja ‘far Muhammad al-Bagir and Ja ‘far al-Sadig. He authored several books,

830 Abii al-Qasim al-Khii'T, Mu ‘jam Rijal al-Hadith wa-Tafsil Tabagat al-Ruwat, No date, 17:319-323.
831 Ahmad b. ‘Al b. Hajar al-‘Asqalani, Tahdhib al-Tahdhib, First edition, vol. 9 (Beirut: Dar al-Fikr,
1984), 405-406.
832 Muhammad b. al-Hasan al-Tusi, Rijal al-Tisi, ed. Jawad Hayylmi Isfahani (Qum: Muassasa va
Nashri Islami, 1994), 292.
633 Sayyid Muhsin Amin, A ‘yan al-Shi ‘ah, vol. 10 (Beirut: Dar al-Ta‘aruf, n.d.), 37-39.
63* Muhammad b. ‘Abdallah al-Asadi al-Najashi, Rijal al-Najashi, 114.
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including a book on exegesis of the Quran. He died in 148-150.5%° He was
reportedly praised by Ja ‘far al-Sadig and highly esteemed by Shr’ite scholars. The
biographical information confirms that it is possible for Muhammad b. Fudayl to have
received the tradition from Abtu Hamza al-Thumali and for Abta Hamza al-Thumali to

have received it from Muhammad al-Bagir.

As for al-Saffar’s version, he apparently received the tradition from ‘Abdallah b.
Amir b. ‘Umran. There is no information about him in the classical rijal works; al-
Khi1 is the only scholar who mentions a little information about him in his work.5*

There is no information regarding his date of death or place of activity.

‘Abdallah b. Amir b. ‘Umran received the tradition from Ahmad b. abi ‘Abdallah al-
Bargi who was a Qummi scholar, the son of Muhammad b. Khalid al-Barqi and a
contemporary of ‘Abd al-Rahman b. abi Hammad (who died around the second
quarter of the third century) as al-Najashi mentions that when ‘Abd al-Rahman b.
abl Hammad visited Qum, he stayed in the house of Ahmad b. abi ‘Abdallah al-
Barql.®*” He was also a disciple of the ninth and the tenth Imams. He was a very
prominent Shr'ite scholar of his time and authored a number of books, most
importantly a/-Mahasin.®*® 6 In addition, Al-Barqi, who died in 274/888 or 280/894

was a shaykh of “Ali b. Ibrahim al-Qumm.

Although we do not have much information about ‘Abdallah b. Amir, with the help

of the information provided above we may conclude that there was not much of a

835 Modarressi, Tradition and Survival, 1:377.

53 Abii al-Qasim al-Khii'T, Mu ‘jam Rijal al-Hadith wa-Tafsil Tabagat al-Ruwat, vol. 11 (No place:
Muassasah al-Khu'T al-Islami, No date), 244-245.

637 Muhammad b. ‘Abdallah al-Asadi al-Najashi, Rijal Al-Najashi, 229.

538 1hid., 74.

%39 For more information on al-Bargi see Andrew J. Newman. The Formative Period of Twelver
Shiism. Surrey: Curzon, 2000. and Roy Vilozny. “A Shi'i Life Cycle According to Al-Baqr’s Kitab al-
Mahasin.” Arabica 54, no. 3 (July 2007): 362-96.
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time gap between al-Saffar and Ahmad b. abi ‘Abdallah al-Bargi and thus it was
possible for ‘Abdallah b. Amir to see both of them and transmit the tradition. Al-
Barqt apparently received the tradition from al-Hasan b. ‘Uthman who was also an
unknown person. Al-Hasan b. ‘Uthman received the tradition from Muhammad b.
Fudayl who, as we have noted above, died in 194/807 or 195/808. Although al-
Hasan b. ‘Uthman is an unknown person and we do not have any information
regarding him, it is still possible for him to have transmitted the tradition as there is
no significant time gap between al-Bargi and Muhammad b. Fudayl; one person is
enough to connect the two to each other and this was perhaps al-Hasan b.
‘Uthman. From Muhammad b. Fudayl the transmission line reaches Abl Hamza al-

Thumali and from him to Abd Ja ‘far.

As a result of the study of the hadith clusters that are attributed to Abi Ja ‘far we
have established three independent chains of transmission that reaches to Abu

Ja ‘far Muhammad al-Bagir, which makes him both the common link, and the source
of the traditions. Abl Ja ‘far resided in Madina and therefore we may say that the

traditions were in circulation in year 114, in Madina.
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Diagram 3 AbD Ja*far

Jabir b. Yazid al-Ju‘fi

‘Abd al-Ghaffar al-)azi

Ab0 Hamza
al-Thumali
v
) Al-Munakhkhal Al-Nadr b. Shu“ayb
Muhammad b. Fudayl Amr b, abi al-Migdam
v W
v ‘Ammar b. Marwéan Muhammad b. al-Husayn
Al-Hasan b. Mahblb b. abl al-Khattab
Muhammad b. “All Al-Hasan b.
al-Qurashi ‘Uthman
v
v Muhammad b. Sindn v
Anmad b. Muhammad b. ‘Isa or Al-Saffar (S2)
v v Anmad b. Munammad b. ‘Ubaydallzh
‘Abd al-Karim b. Ab( ‘“Abdallan al-
‘Abd al-Rahim Barai W
ahi al-Khattab
v v Al-Saffar (S3) Muhammad b. Yahya
Ja‘far b. Ahmad ‘Abdallah b. Amir
Muhammad b. al-Yahya Al-Saffar (S1)
W 3% al-Kulayni (K2)
Al-Saffar (S4)
‘Ali b. Ibranim al-

Qummi (Q1) Al-Kulayni (K1) 210



Matn analysis:

The texts for both versions are very short; they both contain similar themes and
some similar wording which gives the impression that they are interdependent texts.

However, they are not identical in the sense that there are signs of paraphrasing in

the texts.
Q1 S4
Ma ahadun min hadhihi al- Ma ajidu min hadhihi umma
umma jama ‘a al-Qur'an illa man jama ‘a al-Quran illa al-
wasiyyun Muhammadin (s). awsiya'u.
No one from this nation No one from this nation can be
(ummah) has collected the found who has collated the
Qur'an except the trustee Qur’'an except the trustees.

(wasiyyun Muhammadin)
of Muhammad (s).

They both begin with particle ma but al-Saffar’s version contains an additional
pronoun (man) and it states that the collators of the Qur'an were al-awsiya’u, while
al-Qummi’s version states that the collators of the Qur'an were wasiyyun
Muhammadin. As the texts are very short we cannot say much about them, but it is
obvious that the texts are interdependent and presumably were paraphrased during
either the recording or oral transmission process. Therefore, through examining the
texts we can trace the variants to a common source or in this specific case to a
partial common link, who was Muhammad b. Fudayl, and then through him via Abu
Hamza al-Thumali, Abd Ja ‘far.

Upon the examination of the last two variants (Q1 and S4) it becomes clear that Abu

Ja ‘far is both the common link and source for these seven variants and there are
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four pcls for the variants: Muhammad b. Fudayl, Jabir b. Yazid al-Ju ‘fi, Ahmad b.
Muhammad b. Isd or Ahmad b. Muhammad b. ‘Ubaydallah and Ibn abi Khattab.

Although these two variants (Q1 and S4) are very short they are very helpful for the
evaluation of this complex of traditions. The mutdn of K1, S1, S2 and S4 mention
only al-awsiya’. According to the asanid, these texts go back to three different
transmitters from Abi Ja ‘far (‘Abd al-Ghaffar al-Jazi, Jabir b. Yazid al-Ju ‘fi and Abi
Hamza al-Thumali). This seems to be the original version of Abi Ja ‘far’s statement
wherein the words jama ‘a al-Qur’an kullahu zahirahu wa-batinahu ghayru al-
awsiya’ seem to not indicate the collection is comparable to that accomplished by
Zayd b. Thabit, but rather a complete knowledge of the text and its correct

understanding.

In K2 and S3 of the Abi Ja‘far complex, ‘All is added to al-awsiya’ and in Q1 al-
awsiya’ are even replaced by wasi Muhammad, i.e. ‘All. These changes must be
ascribed to one of the transmitters after Jabir b. Yazid in the case of S3 and K2 and
to one of the transmitters after Muhammad b. Fudayl in Q1 who tried to give ‘All
the priority among al-awsiya’ in the ‘collection’ (perhaps here the word is already
intended in the literal meaning) and preservation of the Qur’an. But this was

probably not the original statement of Aba Ja ‘far.

This tendency to give priority to ‘All continues in the traditions ascribed to Ja ‘far al-
Sadiq (Diagram 5), which contain varying texts, and in the tradition of al-Hakam b.
Zuhayr al-Sadusi (Diagram 4) who ascribed it via al-Suddi and ‘Abd Khayr to ‘Ali
himself. That means that in the purely Shi ‘1 traditions ‘All gains the priority of
collecting and preserving the Qur’an only in the generation after Abl Ja ‘far or even

later. The model for it was probably the tradition of Ibn Sirin.
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Concluding comments

The overall finding of this Chapter is that these variants were not about the physical
collection of the Qur'an. Nevertheless, they still have three major implications. First,
the traditions allude to the existence of the Quran as a unified text at the time, and
there was concern among Muslims regarding its true and definitive understanding.
Second, there was an ongoing debate surrounding the collection of the Quran
(regarding who was first collector/collator of the Quran) during the second Islamic
century in which Shr'ite scholars gave the priority of collecting and preserving the
Qur’an to ‘Ali.5* ‘Amr b. abi al-Migdam who was a ghali, did not hesitate to
tamper with an original tradition of Abd Ja ‘far in order to give this priority to ‘Al as
part of his sectarian campaign. Third, the isnad-cum-matn method is competent in

detecting hadith forgery in its analysis of Muslim sources.

%40 This tendency in the Sht'ite sources becomes more obvious with the study of the remaining
tradition on ‘Ali"s collection of the Quran.
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CHAPTER SIX

TRADITIONS ATTRIBUTED TO ‘ALI B. ABI TALIB:

There are six variants allegedly reported from Al b. abi Talib regarding the event of
the collection of the Qur'an: From Ibn al-Nadim (d. 377/995 or 998), Ahmad b. Faris
(d. 394/1004), Al-Khawarizmi (d. 567/1172), Abd Nu ‘aym (336/947-430/1038) and
two traditions from al-Haskanrt (d. 490/1096). Three of these traditions were taken
from the fourth century sources, one of them from the sixth century and two from
the fifth century. Aside from Ibn al-Nadim'’s tradition, the sources were Sunni
sources and hence different from what we have covered in the earlier sections. They
all have asanid that allegedly reach ‘Al b. abi Talib and report the event that “Al,
immediately after the demise of the Prophet, locked himself up in his house and

preoccupied himself with the process of the collection of the Qur‘an.

Due to the similarities in the mutdn of these traditions I will be considering them as
variants. In order to better examine the variants we may divide them into two
groups: Ibn al-Nadim’s and al-Haskani's first version (H1) reaches ‘Abd Khayr
through Zuhayr al-Sadusi; this is the first group and Abd Nu ‘aym, al-Khawarizmt’s
and al-Haskani’s second variants reach ‘Abd Khayr through Ibn Maymin; that is the
second group. Since Ahmad b. Faris’ tradition has no sanad, we must exclude it from
the isnad analysis. However, we may speculate that he perhaps copied the tradition
from some other books but mentioned only al-Suddi’s name without including the

full sanad, as this method of recording traditions might occur occasionally.

Ahmad bin Faris’s tradition (Ah1):
Wa rawa al-Suddi ‘an ‘Abd Khayr ‘an ‘Al radiya Allah ta“‘ala ‘anhu:
Annahu ra’a min al-nas tiratan ‘inda wafati Rasul Allah salla Allah ta ‘ala
‘alayhi wa-alihi wa-sallam fa-agsama ‘ala yada ‘a 'ala zahrihi rida’ an hatta

yajma ‘a al Qur'an qala: Fa jalasa fi baytihi hatta jama ‘a al-Qur’an. Fahuwa

214



awwalu mushafin jumi‘a fihi al-Qur'an. Jama ‘ahu min galbihi. Wa-kana

‘inda Al Ja ‘far. &4 6%

Isnad analysis:

The first tradition that we treat was narrated in Kitab al-Fihrist of Muhammad b.
Ishaq b. al-Nadim, (d.385/995 or 998), a famous Sht'ite scholar and biographer.®*
His version’s transmission line goes through Ibn al-Munadi then al-Hasan b. al-
‘Abbas, ‘Abd al-Rahman b. abi Hammad, al-Hakam b. Zuhayr al-Sadusi, al-

Suddri and finally reaches ‘Abd Khayr, who then reports it from ‘Ali b. abi Talib. This
variant merges together with al-Haskanr’s first version at Zuhayr al-Sadusi and
therefore we may initially observe that Zuhayr al-Sadusi is the common link,
according to Juynboll’s definition. The partial common links are: ‘Abd al-Rahman b.

abr Hammad and Ibrahim b. Muhammad b. Maymdun.

1. Ibn al-Nadim'’s tradition (In1):

Qala Ibn al-Munadi: Haddathana al-Hasan bin al- ‘Abbas, qgala ‘ukhbirtu ‘an
‘Abd al-Rahman bin abl Hammad ‘an al-Hakam bin Zuhayr al-Sadsi ‘an al-
Suddi ‘an ‘Abd Khayr ‘an ‘Al ‘alayhi al-salam

Annahu ra’a min al-nas tiratan ‘inda wafat al-Nabi. Fa-agsama annahu |a

yada‘a an zahrihu rida’ ahu hatta yajma ‘a al-Qur‘an. Fa jalasa fi baytihi

%41 Ahmad b. Faris b. Zakariya al-Razi abl al-Husayn, al-Sahibi fi Figh al-Lugha al- ¢ Arabi wa-

Masa ‘ilha wa-Sunan al- ‘ Arab fi-Kalamiha (Beirut: Maktabat al-Ma ‘arif, 1993), 206.

%42 \Narrated by al-Suddi from ‘Abd Khayr from ‘Ali may God the exalted be pleased with him:

He [ “Ali] perceived a bad omen connected with the people at the time of the death of the Prophet,
may Allah bless him and give him peace. So he swore that he would not put his cloak on his back
until he had compiled the Qur'an. He stayed, therefore, in his house until he compiled the Qur'an.
This was the first manuscript in which the Qur'an was compiled. He collected it from his memory. The
manuscript was with the family of Ja ‘far.’

643 See, J.W. Fiick. “Ibn al-Nadim.” Edited by P. Bearman, Th. Bianquis, C.E. Bosworth, E. van Donzel,
and W.P. Heinrichs. Encyclopaedia of Islam. Brill Online, 2014.
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/Ibn-al-nadim-SIM_3317., and
Hans H. Wellisch. “The First Arab Bibliography: Fihrist Al- ‘UlGm.” University of Illinois, 2007.
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thalathata ayyam hatta jama ‘a al-Qur'an. Fa huwa awwal mushaf jumi‘a fihi

al-Qur'an min galbihi. Wa kana al-mushaf ‘inda ahl Ja ‘far. 5% %

2. Al-Haskanr’s version (Hal):
Wa akhbarna Abu ‘Abdallah al-Tabari gala akhbarana abi gala haddathana
Abl ‘Ali al-Mugri’ Harith ‘an ‘Abd al-Rahman bin abi Hammad ‘an al-
Hakam bin Zuhayr ‘an al-Suddi ‘an ‘Abd al-Khayr ‘an ‘Al
Annahu ra’a min al-nas tayratan ‘inda wafati Rasdl Allah fa agsama an Ia
yada‘a ‘ala zahrihi rada’a hatta jama ‘a al-Qur'an. Fa-jalasa fi baytihi hatta
jama ‘a al-Qur’an fa-huwa awwalu mushafin jumi‘a fihi al-Qur'an. Jama ‘ahu

min galbihi wa-kana ‘inda Al Ja ‘far.5* ¥

Starting from the end of the transmission line, the first person we study is Ibn al-
Munadi (256/870-334/945-946).°* According to al-Khatib al-Baghdadi, (392-463) in
his Tarikh Baghdad,®* Ibn al-Munadi’s full name was Ahmad b. Ja ‘far b. Muhammad
b. ‘Ubaydallah b. Yazid Abi al-Husayn b. al-Munadi. He apparently was thiga and

%4 Muhammad b. Ishaq b. al-Nadim and Rida Tajaddud, Kitab al-Fihrist al-Nadim, vol. 1 (No place:
Tahgqiqg, No date), 30.

%45 \Ibn al-Munadi said: Al-Hasan b. al-Abbas reported to me, "I received the information through
‘Abd al-Rahman b. Abl Hammad from al-Hakam b. Zuhayr al-Sadisi from ‘Abd Khayr from “Al,
peace be upon him, that he [ ‘Ali] perceived a bad omen connected with the people at the time of the
death of the Prophet, may Allah bless him and give him peace. So he swore that he would not take
his cloak from his back until he had compiled the Qur'an. He stayed, therefore, in his house for three
days until he compiled the Qur'an. This was the first manuscript in which the Qur'an was compiled
from memory. The manuscript was with the family of Ja ‘far.’

%4 <Ubaydallah b. Abdallah Hakim al-Haskani, Shawahid al-Tanzil li-Qawa'id al-Tafdil fi al-Ayat al-
Nazilah f Ahl al-Bayt, ed. Muhammad Bagir al-Mahmudi, Second edition (Beirut: Mu’assasat al-A ‘lami
lil-Matbd ‘ at, 2010), 26-27.

%71 have been informed by Abl ‘Abdallah al-Tabari he said I have been informed by my father he
said I have been told by Abd ‘Al al-Mugri Harith from ‘Abd al-Rahman b. abi Hammad from al-
Hakam b. Zuhayr from al-Suddi from ‘an Abd al-Khayr from ‘Ali: He [ ‘Ali] perceived a bad omen
connected with the people at the time of the death of the Prophet. He then took an oath that he
would not put on his cloak until he has collected the Quran. He remained in his house until he had
collected the Qur'an. It is the first manuscript in which it [the Qur'an] was collected. He collected it
from his heart and it is with the people of Ja ‘far.’

%48 According to al-Nadim the date of death is 334; however according to al-Khatib al-Baghdadi the
date of death is 336.

%49 Ahmad b. ‘Al b. Thabit al-Khatib al-Baghdadi, Tarikh Baghdad, ed. Bashar ‘Awad Ma ‘rif, 1st
edition, vol. 5, 17 vols. (Beirut: Dar al-Gharb al-Islami 2001).
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authored many books.®*® Ab al-Husayn Muhammad b. abi Ya ‘I3 (451-526) in his
Tabaqgat al-Hanabila, ! also confirms this information and adds that he authored
400 books.®*? Ibn Nadim in his Fihrist, states that Ibn al-Munadi was a resident of

Baghdad and authored 120 books in the field of the science of the Qur'an.®*

Ibn al-Nadim also lived in Baghdad and wrote the first two chapters of his book in
year 377 (987-988), so it was possible for him to have heard the tradition from Ibn
al-Munadi. It is also possible that Ibn al-Nadim saw the tradition in one of Ibn al-
Munadi's books but since he does not mention any book that he might have taken
the tradition from and states ‘gala’ in the beginning of the sanad, there is no
problem in accepting that al-Nadim personally received the tradition from Ibn al-

Munadi.

Ibn al-Munadi allegedly received the tradition from al-Hasan b. al- ‘ Abbas who in
general transmits traditions in both Shr'ite and Sunni sources. Al-Khatib al-Baghdadi
gives his full name as al-Hasan b. al- ‘Abbas b. abi Mihran abt ‘Al al-Mugri’ al-Razi;
he was known as al-Jammal.®** Al-Khatib al-Baghdadi states that he was a resident
of Baghdad and was thiga. People like Abd Sahl b. Ziyad reported from him.®> He
died in 289 in Karkhaya®® (Canal of Karkh), an area in western Baghdad.

On the other hand, al-Najashi gives his name as al-Hasan b. al- ‘Abbas b. al-Harish
al-Razi abu ‘Ali; he reports from the ninth Imam Muhammad al-Taqi al-Jawad and

was graded as a very weak person. He wrote a book entitled Inna Anzalnahu

%0 Ibid., 5:110.
%51 Abi al-Husayn Muhammad b. abi Ya ‘i, Tabagat al-Hanabali, ed. Abd al-Rahman b. Sulayman al-
‘Uthimayn, vol. 3, 3 vols. (Makkah: Ummu al-Qur‘a, 1999).
%52 1bid., 3:5.
633 Muhammad b. Ishaq b. al-Nadim and Rida Tajaddud, Kitab al-Fihrist al-Nadim, 1:41.
654 Ahmad b. ‘All b. Thabit al-Khatib al-Baghdadi, Tarikh Baghdad, ed. Bashar ‘Awad Ma ‘riif, 1st
edition, vol. 8 (Beirut: Dar al-Gharb al-Islami, 2001), 403.
655 .
Ibid.
5% Ibid., 8:404.
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fi Laylati al-Qadr, which allegedly contains fabricated traditions.®*’ Ibn al-Ghada'iri, in
his Rijal, is even harsher in his criticism of al-Hasan b. al- ‘Abbas and states that he
is very weak, his book is corrupt, his words are unreliable and his traditions need not
be recorded.%*® ‘Allama al-Hilli (648/125-726/1325), in his Rijal, quotes Ibn al-
Ghada’iri and agrees with him.%>° Nevertheless, al-Saffar in his Basa ’ir, al-Qummi in
his Tafsir, al-Kulayni in his al-Kafi, and Ibn Babawayh in his al-Amali, report

traditions that included al-Hasan b. al- ‘Abbas b. al-Harish in their asanid.

Al-Hasan b. al- ‘Abbas allegedly received the tradition from ‘Abd al-Rahman b. abi
Hammad who had been a resident of Kifa but at some point moved to Qum and
resided there. Al-Najashi gives his kunya (teknonym) as Abu al-Qasim and states
that he was a sayrafi (money changer) and visited Qum and resided in the house of
Ahmad b. abi ‘Abdallah al-Bargi. He was accused of being weak and ghali.%®® Al-
Ghada’iri mentions a different teknonym for him, Abtd Muhammad. Al-Ghada'iri also

reiterates that he was weak and ghuluww so he should not be relied upon.®®*

On the other hand, al-Khu'l strongly disagrees with these allegations made against
‘Abd al-Rahman b. abi Hammad. He maintains that the allegations were not justified
in labelling (rami) Abd al-Rahman b. abi Hammad as weak and ghali.*®* He argues
that it has not been attested to that the Rijal book that has been attributed to al-
Ghada'iri is his work.®®® Further, it is not clear if al-Najashi attributed the statement
‘He was accused of weakness and ghuluww’ to Ibn al-Ghada'iri. Ibn al-Ghada’iri was

his teacher and he trusted his statements; that being the case there is no reason for

637 Muhammad b. ‘Abdallah al-Asadi al-Najashi, Rijal al-Najashi, 60.
%58 Ahmad b. al-Husayn al-Ghada'iri al-Wasiti al-Baghdadi, Rijal Ibn al-Ghada’iri, 51-52.
%59 Hasan b. Yisuf b. Mutahhar ‘Allama Hilli, Rijal Al- ‘Allama al-Hilli, ed. Muhammad Sadiq Bahr al-
“Ulam, vol. 1 (Najaf: Dar al-Dha'ir, 1990), 214.
%0 Muhammad b. ‘Abdallah al-Asadi al-Najashi, Rijal al-Najashi, 229.
%1 Ahmad b. al-Husayn al-Ghada'iri al-Wasiti al-Baghdadi, Rijal Ibn al-Ghada’iri, 70-71.
%2 Abii al-Qasim al-Khii'T, Mu ‘jam Rijal al-Hadith wa-Tafsil Tabagat al-Ruwat, 5th ed., vol. 10
g;l;ehran: Markaz Nashr al-Thagafah al-Islamiyah, 1992), 318.
Ibid.
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al-Najashi not to mention his name and attribute the statement to an unknown
person. Al-Kht'T has some additional evidence at his disposal: He postulates that al-
Najashi’s judgement on the merits of ‘Abd al-Rahman b. abi Hammad could be a
result of confusion. He believes there were two persons with similar names, one with
bin in the name and the other without bin; yet al-Najashi presents them as one

person. He presents two pieces of evidence for his argument:

First, al-Najashi mentioned ‘Abd al-Rahman b. Hammad’s kunya as Abu al-Qasim
who is a resident of Kifa. When al-Najashi mentioned the path of Ibrahim b. abr al-
Bilad he gave the name as ‘Abd al-Rahman b. Hammad al-Kafi whose kunya was
Abu al-Qasim. Some other works also mentioned this name similarly, therefore it is
evident that al-Najashi united the two names. Second, there are numerous traditions
narrated from ‘Abd al-Rahman b. Hammad both in al-Kafi and al-Tahdhib, yet there
is not a single tradition mentioned in them from ‘Abd al-Rahman b. abi Hammad.
Thus, al-Khu'T questions how it is possible that al-Najashi deals with a person who
did not have even a single tradition in the most important Shr'ite hadith works. He
would have dealt with someone who had reported a number of traditions and
authored a book. Therefore, he concludes that al-Najashi committed a typographical

error when he entered the name of ‘Abd al-Rahman b. Hammad in his book.

Al-KhiT is not alone in his stance regarding the work. Tahrani, in his study of the
history of the book, had earlier expressed similar views. He argued that the book
had not been available before the period in which al-Sayyid Ibn Tawus (d.
673/1273) lived. Ibn Tawus discovered the book that stated that it was attributed to
al-Ghada'iri in mid-seventh century; until then no one had heard of the name of the
book nor was there any information about it or jjazah (permission to transmit) it. He

then included the entire book in his work.%®* Ibn Tawis himself did not establish the

864 Agha Buzurg Tahrani, Al-Dhari ‘a Ila Tasanif al-Shi ‘a, n.d., 10:88.
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authenticity of the book and did not express his opinion about it. Then his two
prominent students, ‘Allama al-Hilll and Ibn Dawid, accepted the book as the work

of al-Ghada'iri and both referenced it in their works.®®®

In the light of this evidence, Tahrani then reaches the conclusion that the book
could not be the work of al-Ghada'iri because had he been the author of the book,
sources earlier than Ibn Tawus would have mentioned it. Especially, the fact that al-
Ghada'iri’s student al-Najashi did not mention this book but mentioned al-Ghada’iri’s
two other books further strengthens this theory. Tahrani is convinced that the book
is not the work of al-Ghada'iri but is forgery. He then speculates that the book must
have been produced as a result of sectarian motivations as it is apparent that the
author of the book had the intention of defaming prominent Shr’ite narrators and

hence discredit Shr'ite traditions.

Although there is not a compelling evidence to reach a concrete conclusion on the
issue, the arguments of the two prominent scholars are plausible enough to assume
that ‘Abd al-Rahman b. Hammad may not be an extremist. Therefore, we may be
able to argue that he lacked the motivation to forge the tradition. Considering the
proximity between Kufa and Baghdad it should not have been difficult for al-Hasan
b. al- ‘Abbas to travel to Kifa (before he moved to Qum) and receive the tradition
from ‘Abd al-Rahman b. Hammad. Sources do not mention a date of death for ‘Abd
al-Rahman b. Hammad so we cannot be certain if al-Hasan b. al- ‘Abbas and ‘Abd
al-Rahman b. Hammad lived in the same period but we might try to get an

approximate date in which ‘Abd al-Rahman b. Hammad might have lived.

Al-Najashi states that Muhammad b. al-Husayn b. abi al-Khattab,®*® who died in year

262/875, reported the tradition from Ibn Hammad. Therefore, we may assume that

%65 1hid., 10:88-89.
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he was older than b. al-Khattab and very likely to die before Ibn abri al-Khattab. Our
best guess might be that he died anytime within the second quarter of the third
century. ‘Abd al-Rahman b. Hammad allegedly received the tradition from al-Hakam
b. Zuhayr al-Sadusi or al-Hakam b. Zuhayr al-Farrazi, who was a Kfi scholar and
died in year 180. This makes it possible that al-Hasan b. al- ‘Abbas received the
tradition from Ibn Hammad. Therefore, there is no gap in the transmission line until
it reaches al-Hakam b. Zuhayr who seems to be the common link for these variants.
Shr'ite sources remain neutral about him, yet Sunni sources consider him matrik
(hadith scholars agree on his unreliability) and a great liar.°®” Since the isnad-cum-
matn analysis is not concerned with the grading of the transmitters, we can

disregard these allegations about him.

As for the second version in this group, ‘Abdallah Hakim al-Haskani (d. 490/1097)
apparently received the tradition from Abx ‘Abdallah al-Tabari who was from
Baghdad and recorded it in his book entitled Shawahid al-Tanzil.*®
Abi ‘Abdallah al-Tabari’s name as Ahmad b. Muhammad abiu ‘ Abdallah al-Amuli al-
Tabari, and considers him very weak. Al-Najashi notes that he had two books,
entitled al-Wusdl ila Ma ‘rifat al-Usil and Kitab al-Kashf.°®® In Tarikh Baghdad he
was mentioned by the name Ahmad b. Muhammad b. Ghalib b. Khalid b. Mirdas abu

‘Abdallah al-zahid al-Bahali al-Basri and was know as Ghulam Khalil.®”° He lived in

Al-Najashi gives

Baghdad and again was considered a weak transmitter.®’! His date of death was

given as 275.%7?

%6 Muhammad b. ‘Abdallah al-Asadi al-Najashi, Rijal al-Najashi, 229.

%7 Abii Ahmad Abdallah b. ‘Adi al-Jarjani, Al-Kamil fi Du ‘afa’i al-Rijal, vol. 2 (Beirut: Dar al-Fikr,
1985), 208.

%8 Ahmad b. ‘All b. Thabit al-Khatib al-Baghdadi, Tarikh Baghdad, ed. Bashar ‘Awad Ma ‘riif, 1st
edition, vol. 3 (Beirut: Dar al-Gharb al-Islami, 2001), 549.

%9 Muhammad b. ‘Abdallah al-Asadi al-Najashi, Rijal Al-Najashi, 93.

670 Ahmad b. ‘Al b. Thabit al-Khatib al-Baghdadi, Tarikh Baghdad, ed. Bashar ‘Awad Ma ‘riif, 1st
edition, vol. 6 (Beirut: Dar al-Gharb al-Islami, 2001), 245.

%71 Ibid., 6:246.

%72 Ibid., 6:247.
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There is a huge time gap between al-Haskani (d. 490/1097) and Abiu ‘Abdallah al-
Tabari who died in 275/888. Therefore it is impossible for al-Haskani to have
received the tradition from him personally. If he did not invent the tradition, there is
only one possibility by which al-Haskani might have received the tradition from Abu
‘Abdallah al-Tabart; he copied the tradition from one of his books but did not
mention the name of the book, instead mentioning Abl ‘Abdallah al-Tabari’s name.
In addition to the two books mentioned by al-Najashi, in A ‘yan al-Shi ‘ah Sayyid
Muhsin Amin mentions that he authored another book entitled Fada’il Amir al-
Mu'minin.®”® The last book is more likely to contain such a tradition since from the
title it appears that it was dedicated to the virtues of ‘All b. abi Talib. However, to
assume that al-Haskani copied the tradition from one of these books would perhaps
be stretching the isnad-cum-matn method too much at this stage, and therefore it is
better not to go further with this particular isnad. Consequently, the study of the
first group of variants suggests that it is difficult to establish ‘Abd al-Rahman b. abi
Hammad as a partial common link for this group of variants. However, we can trace
the Ibn al-Nadims version to al-Hakam b. Zuhayr al-Sadusi who is the apparent

common link for the variants.

At this point we can move on to the second group of variants. As we have
mentioned above, there are three variants that merge at Ibrahim b. Muhammad b.
Maymiin; however, al-Khawarizmi’s variant was reported from Abi Nu ‘aym'’s and

therefore we will treat it as a single variant.

3. Al-Khawarizmi’s version (Khal):

Wa-anba’ani Abi al- ‘Ala’° al-Hasan bin Ahmad haza, akhbarana al-Hasan

bin Ahmad al-Haddad, akhbarana Ahmad bin ‘Abdallah al-Hafiz, haddathana

%73 sayyid Muhsin Amin, A ‘yan al-Shi ‘ah, vol. 3 (Beirut: Dar al-Ta ‘aruf, n.d.), 118-119.
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Sa‘d bin Muhammad al-Sayrafi, haddathana Muhammad bin ‘Uthman bin
abi Shayba, haddathana Ibrahim bin Muhammad bin Maymun haddathana al-
Hakam bin Zuhayr ‘an al-Suddi ‘an ‘Abd Khayr ‘an ‘Ali alayhi al-salam,
gala:

Lamma qubida Rasul Allah salla Allah ‘alayhi wa-alihi agsamtu — aw halaftu-
an 13 rida ‘T radda™ ‘an zahri hatta ajma ‘a ma bayna al-lawhayn, fama

wada ‘atu radda’ T ‘an zahri hatta jami‘tu al-Quran.®’* 7>

4. Abu Nu‘aym'’s version (Nul):

Haddathana Sa ‘d bin Muhammad al-Sayrafi, thana [haddathana]
Muhammad bin ‘Uthman bin abi Shayba, thana Ibrahim bin Muhammad bin
Maymin thana al-Hakam bin Zuhayr ‘an al-Suddi ‘an‘Abd Khayr ‘an “Al,
gala:

Lamma qubida Rasul Allah salla Allahu ‘alayht wa-sallam agsamtu —aw
halaftu- an 13 ada ‘a ridam ‘an zahri hatta ajma ‘a ma bayna al-lawhayn.

Fama wada ‘tu ridaT ‘an zahri hatta jama ‘tu al-Qur'an.®”® 7

5. Al-Haskani’s version (Ha2):

674 Al-Muwaffaq b. Ahmad b. Muhammad al-Makki al-Khawarizmi, Al-Managib, 2nd ed. (Qum, Iran:
Muassayi al-Nashr-i al-Islami, 1990), 94.

%75 Abi al-Ala’ al-Hasan b. Ahmad informed me, al-Hasan b. Ahmad al-Haddad informed us, Ahmad
b. ‘Abdallah al-Hafiz informed us, Sa ‘d b. Muhammad al-Sayrafi transmitted to us, Muhammad b.
‘Uthman b. abi Shayba transmitted to us, Ibrahim b. Muhammad b. Maymiin transmitted to us, al-
Hakam b. Zuhayr from al-Saddi transmitted to us from al-Suddi from ‘Abd Khayr from ‘Ali, peace be
upon him, he said:

When the Prophet, peace be upon him and his family, died I swore that I would not take my robe off
my back until I collect what is between the covers (lawhayn). Hence, I did not take off my robe until
I had collected the Qur‘an.’

%76 Abii Nu‘aym Ahmad b. ‘Abdallah al-Isfahani, Hilyat al-Awliya’ wa-Tabaqat al-Asfiya’, 1st ed., vol.
1 (Beirut-Lebanon: Jami‘ al-Huqiig Mahfiizah, 1988), 67.

%77 We have been told by Sa‘d bin Muhammad al-Sayrafi, he was told by Muhammad b. ‘Uthman b.
abi Shayba he was told by Ibrahim b. Muhammad b. Maymin he was told by al-Hakam b. Zuhayr
from al-Suddi from ‘Abd Khayr from Ali, he said:

When the Prophet peace be upon him died I swore that I would not take my robe off my back until I
collect what is between the covers (lawhayn). Hence, I did not take off my robe until I collected the
Quran.
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Quri'a “ala al-Hakim ibn abi ‘Abdallah sana ‘arba‘a mi‘a wa ana

usghi [haddathana] Muhammad bin Ya ‘qub al-Ma ‘qili qala: Haddathana
Muhammad bin Mansur al-Kufi gala: [haddathana] Ibrahim bin Muhammad
bin Maymdin [ ‘an] al-Hakam bin Zuhayr ‘an al-Suddi ‘an ‘Abd Khayr ‘an
Yaman qala:

Lamma qubida al-Nabi agsama ‘Al —aw halafa— an 1a yada“‘a rida’ ahu ‘ala
678 679

zahrihi hatta yajma ‘a al-Qur’an.
The longest isnad for this version was mentioned in the work of Hanafi scholar Al-
Muwaffag b. Ahmad b. Muhammad al-Makki al-Khawarizmi’s (d. 568/1172) work
entitled al-Managib. The work was solely dedicated to the virtues of ‘Al b. abi Talib
and consists of various traditions regarding his merits. He apparently received the
tradition from Abu al- ‘Ala" al-Hasan b. Ahmad (488/1095-569/1173). Muntajab al-
Din Ibn Babiya gives his full name as Abi al- ‘Al3’" al-Hasan b. Ahmad b. al-Hasan
al- “Attar al-Hamadani, including his nickname Sadr al-Huffaz (the head of
memorisers). He considers him to be a very learned scholar in the field of hadith and
method of recitation of the Qur'an (al-gira‘at). He was a Shr'ite scholar, (min
ashabing P& %! a contemporary of al-Khawarizmi, and lived in Baghdad. He was a
very prominent figure and there is no issue with al-Khawarizmi receiving the
tradition from al-Hamadani. Further, Ibn Shahrashub states that this tradition was
available in the book of al- “ Attar al-Hamadani; hence it is probable that al-

Khawarizmi copied the tradition from al-Hamadani’s book.

678 ‘Ubaydallah b. ‘Abdallah Hakim al-Haskani, Shawahid al-Tanzil li-Qawa ‘id al-Tafdil fi al-Ayat al-
Nazilah fi Ahl al-Bayt, 27.

%79 In year 400 it has been read by al-Hakim Abi ‘Abdallah and I listened: Muhammad b. Ya‘qb al-
Ma ‘qili said Muhammad b. Mansir al-Kifi said Ibrahim b. Muhammad b. Maymin said from al-Hakam
b. Zuhayr from al-Suddi from ‘Abd Khayr:

When the Prophet was taken (died) ‘Ali took an oath that he would not put his cloak on his back until
he collects the Qur'an.

%80 Muntajib al-Din Ibn Babiyah, Fihrist (Qum: Mahr, 1987), 59.

%81 See also Muhammad b. al-Hasan b. ‘Ali b. al-Husayn al- Amili al-Mashghari. Amal al-Amil fi
‘Ulama’ Jabal ‘Amil. Vol. 2. 2 vols. Najaf: Maktabatu al-Andalus, No date. 62.
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The next person in the sanad is Ahmad b. ‘Abdallah al-Hafiz, whose full name is Abi
Nu ‘aym Ahmad b. ‘Abdallah al-Isfahani (336/947-430/1038). Abd Nu ‘aym, who
was a famous Shaflm hadith transmitter, was born in Isfahan during the Buwayhid
era and widely travelled throughout the Muslim lands. Hilyat al-Awliya’ wa-Tabaqgat
al-Asfiya’, which is attributed to him, is thought to be the one of the most important
works for the development of early Stfism. The work consists of ten volumes and
around 650 biographies of prominent Siifis who lived in the first three centuries.®®?
As we have access to the book and can locate the tradition there is no doubt about
the reliability of the sanad up to this point. Abl Nu ‘aym apparently received the
tradition from the Sunni scholar Sa ‘d b. Muhammad al-Sayrafi who died in
365/976° probably in Baghdad. He was graded as thiga. Since Abl Nu‘aym was

alive during this time we can assume that he received the tradition from al-Sayrafi.

The next person in the sanad is Muhammad b. ‘Uthman b. abi Shayba (210/825-
297/909). According to Tarikh Baghdad,*®* al-Sayrafi reported traditions from Ibn abi
Shayba. He was a renowned Sunni hadith transmitter and spent some time in Kufa
but then immigrated to Baghdad. Tarikh Baghdad mentions conflicting reports
regarding his personality; some reports consider him a very reliable person who was

thiga. There is also information that he wrote a book entitled Musnad.®®

Tarikh Baghdad mentions that according to a report narrated from Abd Nu ‘aym
‘Abd al-Malik b. Muhammad b. ‘Adi when he resided in Baghdad in 271, Ibn abi
Shayba was residing in Kufa, and two years after that, in 273, Ibn abi Shayba moved

to Baghdad. The same report also states that a squabble took place between Ibn abi

%82 Norman Calder, Jawid Mojadedi, and Andrew Rippin, eds., Classical Islam: A Sourcebook of
Religious Literature (London: Routledge, 2003), 237.

683 Ahmad b. ‘Ali b. Thabit al-Khatib al-Baghdadi, Tarikh Baghdad, ed. Bashar ‘Awad Ma ‘riif, 1st
edition, vol. 10 (Beirut: Dar al-Gharb al-Islami, 2001), 186.

%84 Thid.

%85 Ahmad b. ‘All b. Thabit al-Khatib al-Baghdadi, Tarikh Baghdad, ed. Bashar ‘Awad Ma ‘riif, 1st
edition, vol. 4 (Beirut: Dar al-Gharb al-Islami, 2001), 69.
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Shayba and Muhammad b. ‘Abdallah b. Sulayman Mutayyan al-Hadrami, which
resulted in accusations and a reputation tarnishing campaign against each other.%%
It is difficult to know whether it was as a result of this incident that scholars who
supported Mutayyan al-Hadrami began to disseminate accusations against Ibn abi
Shayba, or if it was the result of genuine events. Al-Khatib included accounts of
serious allegations against Ibn abi Shayba. These alleged that he was a ‘great liar’

who stole fellow scholars’ books and ahadith and fabricated traditions.%®

However, the allegations that he was a liar and hadith forger were reported by only
Abu al- ‘Abbas b. Sa ‘id, whose full name was Ahmad b. Muhammad b. Sa‘id b.
‘Abd al-Rahman b. ‘Ugdah al-Kafi (d. 332/943). According to Muhammad Taqi Nari
he was a Zaydi Shr'ite who apparently was thiga. Nevertheless, there is not much
information about him in the hadith or rijal works.®®® As we have stated above, the
isnad-cum-matn does not rely on the grading of transmitter by Muslim rijal works;
nevertheless the event of labelling of Ibn abi Shayba is a striking example of why
these grading may not reflect the real merit of a prolific hadith transmitter from the

Muslim point of view.

In this case it took only one person, Abi al- ‘Abbas b. Sa ‘id, to ruin the reputation
of Ibn abi Shayba and label him a great liar and hadith forger without providing any
evidence to substantiate the allegations. No one may know what Abi al- ‘Abbas b.
Sa ‘1d’s motivation was, but one can speculate that he was motivated by the quarrel
that took place between Ibn abi Shayba and Mutayyan al-Hadrami. Abi al- ‘Abbas b.
Sa ‘1d could have taken the side of Mutayyan al-Hadrami for some reason and

disseminated reports against Ibn abi Shayba.

%% Ibid., 4:70.

%87 Ibid., 4:73-74.

%88 Husayn b. Muhammad Tagqi Niri al-Tabarsi, Mustadrak al-Wasa'il wa-Mustanbat al-Masa’il, vol. 3
(Qum: Muassasa Al al-Bayt, 1987), 267.
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At any rate, as far as the isnad-cum-matn method is concerned there is no reason
for us to suspect that al-Sayrafi could have received the tradition from Ibn abi
Shayba. Ibn abi Shayba apparently received the tradition from Ibrahim b.
Muhammad b. Maymun. Classical rijal works did not mention him directly so the only
information comes from al-Kht'l, who gives his hame as Ibrahim b. Muhammad b.
Maymiin al-Kiff and states that he was a disciple of Imam Ja ‘far al-Sadiq.*® From
this statement we may conclude that he was a Shrite. Since we do not have his date
of death we can only assume that he was active during the Imamat of Ja ‘far al-
Sadig, who reportedly became the sixth Imam in year 114 and was assassinated in
year 148. It is possible that he might have died a bit later than Ja ‘far al-Sadigq,
perhaps in the third quarter of the second century, which physically enables him to
have transmitted the tradition to Ibn abi Shayba.

Ibn Maymun allegedly received the tradition from al-Hakam b. Zuhayr al-Sadusi who
died in year 180. The scholars were contemporaries and lived in Kifa so it is possible
that Ibn Maymdin received the tradition from al-Sadusi. We now have Ibn al-Nadim’s
and Abl Nu ‘aym’s asanid variants, which both reach al-Hakam b. Zuhayr. Before
examining the last version in this group we can accept that al-Hakam b. Zuhayr is
the common link for this groups of variants. Al-Hakam b. Zuhayr died in year 180;
hence at this point we can conclude that this group of traditions was disseminated in
the last quarter of the second century in Kufa.

The variants in the second group were reported again by al-Haskani. He heard it
from Muhammad b. ‘Abdallah b. Muhammad abd ‘Abdallah b. al-Bayyi‘, known as
al-Nisaburi (321/933-405/1014), the great scholar of hadith. The word garaa in the

isnad suggests that al-Nisaburi read the tradition from one of his works during his

%89 Abii al-Qasim al-KhiiT, Mu jam Rijal al-Hadith wa-Tafsil Tabagat al-Ruwat, vol. 1 (No place:
Muassasa al-Khu'T al-Islami, No date), 284.
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lecture wherein al-Haskani was present. In addition the sanad gives the exact date,
year 400 in which al-Haskani heard the tradition from al-Hakim al-Nisaburi. Al-Hakim
al-Nisaburi allegedly received the tradition from Muhammad b. Ya‘qub al-Ma ‘qili
who is Muhammad b. Ya‘qub b. Yasuf b. Ma ‘qili b. Sinan. His kunya was Abu al-
‘Abbas and he was a client of Bani Umayya. He was born in year 247 and died in
year 346,°° and was active in Damascus, Beirut and Iraq. He was a prolific hadith
reporter and a very prominent hadith scholar of his time and was a contemporary of
al-Hakim al-Nisabdri; thus we can postulate that al-Hakim al-Nisaburi received the
tradition from him. Muhammad b. Ya‘qub al-Ma ‘qili allegedly received the tradition
from Muhammad b. Mansur al-Kufi (d. 290/903). He was a well-known hadith
transmitter and his name appears in most of the major Shr'ite hadith collections. His
origins might have been from the city of Zarj, Iran. His father was a companion of

the sixth and the seventh Imams.%*!

Kashshi, in his Rijal, upon examining two traditions which include Muhammad b.
Mansur al-KafT in their chains of transmission, alleges that all the transmitters in the
chains of narration are accused of being extremist.®®? However, this view was
challenged by Khi' since he did not produce any evidence for this allegation.
Conversely Khii'T considers him to be thiga.®®* Since Kashshi's allegation against him
was not substantiated, we can conclude that he did not have a motivation to
fabricate the tradition himself and thus transmitted it from Muhammad b. Maymun.
As we have stated above, similar to Muhammad b. Mansur al-Kafi’s father
Muhammad b. Maymin was a companion of Imam Ja ‘far al-Sadiq; hence they lived

during the same period and likely had a connection. Therefore, there is no reason to

%90 Ibn Asakir, Tarikh Madina Dimashg, ed. ‘Ali Shiri, vol. 56 (Beirut: Dar al-Fikr, 1990), 287.
%91 Abii al-Qasim al-Khii'T, Mu ‘jam Rijal al-Hadith wa-Tafsil Tabagat al-Ruwat, 5th ed., vol. 18
(Tehran: Markaz Nashr al-Thaqgafah al-Islami, 1992), 293.
%92 Muhammad b. ‘Umar al-Kashi, Rijal Kashi, First, vol. 2 (Mashad: Mashad University, 1988), 197.
%93 Abii al-Qasim al-Khii'T, Mu jam Rijal al-Hadith wa-Tafsil Tabagat al-Ruwat, 1992, 18:293.
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prevent us from reaching the conclusion that Muhammad b. Mansur al-Kufi received

the tradition from Muhammad b. Maymun, who seems to be a partial common link.

We had already established the connection between al-Hakam b. Zuhayr and Ibn
Maymun above, and therefore we now can postulate that al-Hakam b. Zuhayr is the
common link for the three asanid variants, namely Ibn al-Nadim, al-Khawarizmi and
the second version of al-Haskani that has been reported from ‘All. As we have
noted, these asanid involve a mix of Sunni and Shi'ite transmitters. There is a
possibility that al-Haskani’s first version could also be traced to al-Hakam b. Zuhayr,
yet we opted to not investigate such a possibility. Based on these findings we can
now assert that the variants can be traced back to al-Hakam b. Zuhayr al-Sadusi’s
date of death 180, at the latest. There is no apparent reason for us to suspect that
al-Hakam b. Zuhayr fabricated the tradition. Since we established him as the
common link for these variants, as we have done before we can also go one step
further to try to date the version to his source, Isma ‘1l b. ‘Abd al-Rahman al-Suddi.

%94 and was known as al-Suddr al-Kabir (the senior). Al-Suddi

He was based in Kufa
was a companion of the fourth and the fifth Imams. He was a renowned Shr'ite
exegete of his time and authored a book called Tafsir al-Suddi. He died in year
127.%% Considering ages and locations of both people it is possible that al-Hakam b.
Zuhayr received the tradition from al-Suddi; therefore, we may be able to trace the
variants to a common source, al-Suddi, and date the traditions to al-Suddi’s date of

death, 127.

Having said this argument alone is perhaps not sufficient to get beyond the common
link al-Hakam b. Zuhayr. An additional argument we may produce is that traditions

about collections of the Qur’an by Abi Bakr and ‘Uthman could be dated back to

** Muhammad b. ‘Abdallah al-Asadi al-Najashi, Rijal al-Najéshi, 124.
895 Agha Buzurg Tahrani, Al-Dhari ‘a Il Tasanif al-Shi ‘a, n.d., 4:276.
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the first quarter of the second century H., for instance as Motzki has demonstrated
in the traditions of the common link al-Zuhri (d. 124), and, as we have shown for
the collection of ‘All to Abi Ja ‘far Muhammad al-Bagir and Muhammad b. Sirin,
who also died within the first two decades of the second century. Al-Suddi fits into
this timeframe. This means that it is possible that in this period several traditions
about the collection of the Qur'an have been spread, among them also the traditions
about a collection made by ‘Ali. But it is not sure that the tradition really goes back
to al-Suddi. There is no proof for it, and the fact that Zuhayr has received such a
negative judgement by the hadith critics (at least the Sunni ones) could also be an
indication that he may have created the tradition himself. Therefore, we can stop
isnad analysis here and move on to the matn analysis to verify if we can get a

similar result from the matn analysis.
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Matn analysis:

We have six variants to study in matn analysis. They all give an account of the event
that has been attributed to ‘Ali: upon the demise of the Prophet ‘Ali took a pledge
that he would not come out of his house, except to fulfil his religious obligations,
until he had collected the Quran, and this collection was the first collection of the
Qur‘an. The variants at hand suggest that he did remain in his house for a significant
period and had completed the task of compiling the Qur'an in a unified form.
However, it should be noted that, excluding Khal and Nul the variants are not first
person accounts but third person accounts that are claimed to be based on ‘Al b.

abri Talib’s testimony.

One of the main characteristics of the isnad-cum-matn method - and also an area of
criticism against it - is that it excludes the historical context from the study of the
traditions. In any historical study, the context potentially provides valuable
information that allows the reader to make sense of the research. However, the
isnad-cum-matn method has a valid reason for not dealing with the context: the
context is based on ‘historical data” and as we have seen in Chapter One, ‘historical

data’ related to the early period of Islamic history are highly disputed.

In this regard, Jafri states that the main problem in understanding the events that
took place right after the demise of the Prophet, which came to be known as the
succession crisis, is the gap between the period in which the events took place and
the period when they were recorded systematically. The historical sources that
mention the events were written in the first half of the second century. At the time
the sectarian division between Shr'ites and Sunnis had already crystallised and it is
very likely that the authors who recorded the events filtered the accounts through

their inclinations to the respective camps. Those who report the events, such as Ibn
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Ishaq, Ya ‘qubi and Mas ‘tdi, were believed to have Shrite sympathy and Ibn Sa‘d,
Baladhuri and Tabari were thought to be in the Sunni camp.®®® *” As a result, in
order to provide a context, the method first needs to establish the historicity of the
data that the context is based on.%%® Such an undertaking is well beyond the scope
of a PhD thesis as it will require analysis of hundreds of traditions. Nevertheless,
exclusion of the context from the study would limit the accessibility of the present
research only to specialists who are well versed in the subject matter of the study.
For this reason I provide a brief overview of the *historical context’ with the provision
that the reliability of the data which the *historical context’ is based on is not
established. My focus will be the short period that starts with the Prophet’s demise
until the time that All pledged allegiance to the first Muslim Caliph Abd Bakr. This is
roughly a six-month period, during which due to political tension between the first
Caliph Abi Bakr and his main rival ‘Ali, it is believed that a succession crisis took
place within the Muslim community. The reason for focusing on this short period is
that the alleged event of ‘Ali’s collection of the Qur'an also took place during this
period and it played an important role in the tension between the two camps. I will

discuss the role of ‘Ali’s codex in due course.

Modern historians have paid relatively little attention to the succession crises that
followed the demise of the Prophet.®® According to Madelung this attitude was a
result of the perception that ‘All's Sht'ite supporters artificially constructed the

4

conflict between the Sunni and Shi‘ite sects to legitimise the Prophet’s descendants

%% S, Husain M. Jafri, Origins and Early Development of Shi‘a Islam, Second (Qum: Ansariyan
Publications, 1989), 28.

%97 For a detailed analysis of these scholars’ treatment of the event of Sagifat Band Sa ‘ida see Jaffi,
S. Husain M. Origins and Early Development of Shi'a Islam. Second. Qum: Ansariyan Publications,
1989, pp.27-57.

%98 For an overview of the reliability of the traditions on the issue see Madelung, Wilferd. The
Succession to Muhammad: A Study of the Early Caliphate. 4th ed. Cambridge: Cambridge University
Press, 2004.

%9 For a brief overview see Kohlberg, Etan. “Western Studies of Shi‘a Islam.” In Shiism, Resistance,
and Reform, 31-44. Boulder, Colorado: Westview Press, 1987.
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hereditary rights to the caliphate. Further, during the later Umayyad period Abbasids
adopted this idea in order to strengthen their anti-Umayyad campaign. The main
argument that has been used to support the artificial construction of the succession
crisis is that right after the demise of the Prophet Al pledged allegiance to

succeeding Caliphs without any objections. "

In addition, supporting arguments include that there is no mention of a successor of
the Prophet in the Qur'an and according to many Muslims Muhammad himself did
not express the existence of any successors during his lifetime. Therefore, the
majority of Muslims argued that choosing a suitable successor was left to the
consensus of Muslims and consequently they supported first Abt Bakr and then
‘Umar, ‘Uthman and finally ‘All. ShT'ites however, who constituted a small minority
of Muslims, categorically denied these arguments and maintained that ‘Ali was the

Prophet’s divinely appointed successor.

At this point it would be pertinent to discuss the gathering wherein Muslims
nominated Abu Bakr as caliph. According to Madelung the main account of the
gathering at Sagifat (Portico) Bant Sa ‘ida that catapulted Abi Bakr to the office of
the Caliphate was narrated by ‘Abdallah b. al- ‘Abbas. All the other relevant reports
are based on this master tradition in the form of either paraphrasing or
elaboration.”®! The tradition states that on the night that the Prophet died, a group
of Ansar from the Khazraj tribe gathered at Sagifat Bant Sa ‘ida. Some Muhajirtn
accompanied Abl Bakr and ‘Umar and when the news of the gathering reached
them, ‘Umar suggested that they should go to Sagifat Bani Sa ‘ida. Meanwhile ‘Al
and some of his followers were at Fatima’s house, busy with the Prophet’s funeral.

When Abu Bakr and ‘Umar reached Sagifat Banu Sa ‘ida, they engaged in a debate

790 ilferd Madelung, The Succession to Muhammad: A Study of the Early Caliphate, 4th ed.
(Cambridge: Cambridge University Press, 2004), 1-2.
701 1bid., 28.
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with Ansar over who should succeed the Prophet. Finally, Abl Bakr’s argument that
Arabs would only follow someone who is from Quraysh prevailed when ‘Umar
pledged allegiance to Abu Bakr. First the Muhajirtin and then the Ansar pledged
allegiance to Abu Bakr and the first Caliph was inaugurated to the office of

702

Caliphate.

Despite the initial perception that the first Caliph’s nomination process took place in
a straightforward manner and upon a brief discussion Muslims unanimously accepted
Abu Bakr as their Caliph, a little scrutiny of the event reveals that there are certain
issues to be considered. The main problem with Abl Bakr’s nomination is that based
on the account of ‘Umar, none of the high and middle ranking Muhajiriin was
present at Sagifat Bana Sa ‘ida, apart from Abl Bakr, ‘Umar and Abu ‘Ubayda,. In
addition, the members of the Prophet’s ‘Household’ and tribe Bant Hashim were not
represented in the gathering, which casts doubt on the legitimacy of Abu Bakr’s
‘nomination’. 7 This argument is strengthened by the assertion that at the same
time ‘All, the main contender of the succession bid, along with some associates
(such as ‘Abbas, Zubayr, Salman, Abd Dharr, Migdad and ‘Ammar) were busy with
the Prophet’s burial and funeral service. According to Shr'ites, once the Prophet was
buried they protested against what they perceived as an unfair nomination of the
Caliph and urged Muslims to reconsider their decision. But they did not press further
with their claims due to their consideration of the unity and welfare of the
Muslims.”® Sht'ites believe that this period of initial protest against Abli Bakr’s

nomination led to the emergence of group known as Shtite (partisan).”®

792 1bid.,10; Moojan Momen, An Introduction to Shi'i Islam: The History and Doctrines of Twelver
Shi'ism (New Haven and London: Yale University Press, 1985), 18.

793 Madelung, The Succession to Muhammad: A Study of the Early Caliphate, 32.

704 <Allama Sayyid Muhammad Husayn Tabataba'i, Shilamah Sayy, trans. Seyyed Hossein Nasr
(London: State University of New York, 1975), 41.

7% 1bid., 41
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The Shi'ite account of the event may be difficult to prove but it is clear from the
sources that the nomination of the Caliph cannot be described as a smooth
transition. In this regard, it is widely reported in Muslim sources that during a Friday
sermon ‘Umar called the entire event falta (spontaneous), yet he justified it by
stating that if they had not taken the initiative Ansar would have chosen someone

whom the Muhajirtin would have not liked.

Nevertheless, according to the accounts of both Shr'ite and Sunni sources, not all
Muhajirun were satisfied with the outcome of the ‘spontaneous’ nomination of Abu
Bakr and ‘Ali was the foremost of those who disagreed with it. This is evident from
the fact that ‘Al and Bant Hashim delayed paying their allegiance to Abi Bakr by
around six months. Further, some Shi'ite sources went so far as to claim that ‘Al
seriously considered asserting his ‘right’ by force but decided against it.”*® The
situation was so tense between the two camps that it is reported in some Shi'ite and
Sunni sources that soon after Abt Bakr accepted the allegiance of the people,
‘Umar went to ‘Ali’'s house with a group of armed men to demand he pledge
allegiance. The traditions also indicate that ‘Umar threatened to burn down ‘Ali's
house if he refused to pledge allegiance to Abl Bakr. But “All at this point did not

succumb to the threats and the confrontation dissipated.”®’

In terms of the root cause of the early political tension, Madelung, based on his
interpretations of Muslim reports, suggests that tribal alliances and rivalries played a
significant role.”®® Khazraj, one of the most powerful Madina tribes, had held the
gathering at Sagifat Bant Sa ‘ida and their rival tribe Aws perceived it as a threat to
their existence; if Khazraj took power then they would have wanted to crack down

on their enemies from the pre-Islamic period. Therefore, in order to pre-empt

7% Donaldson, The Shi'ite Religion: A History of Islam in Persia and Irak, 12
%7 Momen, An Introduction to Shi'i Islam: The History and Doctrines of Twelver Shi'ism, 19.
708 H
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Khazraj's ‘plot’ to seize power, they had extended their support to Abd Bakr and this
support of the Aws tribe was crucial to strengthen the position of Abu Bakr as

initially he did not have the support of the prominent Companions of the Prophet.”®

Further, the Muhajirtin were reluctant to pay homage to ‘Al as they were influenced
by strong tribal rivalries. It would have been difficult for the members of Quraysh to
concede to another member of Banu Hashim assuming power after the Prophet for
this would have paved the way the hereditary rule of the Bant Hashim. Such a
possibility would uplift Bantu Hashim’s status significantly and was thus unacceptable
to some members of Quraysh. The idea of distribution of power among the Quraysh
by supporting Abu Bakr’s caliphate, who was from another tribe, was appealing to
the Quraysh and this very idea secured the Muhajiriin’s support of Abu Bakr’s

caliphate.”°

The political tension continued after the majority of Muslims pledged allegiance to
Abu Bakr. Upon strengthening his position as the successor of the Prophet, Abu Bakr
appeared to embark upon an isolation policy against his main rival, ‘Ali. He first
stopped paying the Prophet’s share of war booty to the family of the Prophet. Abu
Bakr then denied their inheritance rights by taking Fadak and Khaybar away from
them, arguing that Prophets cannot have heirs.”*! This move was crucial in curbing
the political power of the family of the Prophet, since the land generated a
significant amount of income which financed military campaigns during the lifetime
of the Prophet. As a result, six months after becoming Caliph, Abu Bakr completely
isolated the Family of the Prophet. After this period, which also saw Fatima’s death,

‘Al realised that he had no option but to succumb to the pressure and to pledge

799 Madelung, The Succession to Muhammad: A Study of the Early Caliphate, 33.
710 1bid., 40; Jafri, Origins and Early Development of Shi‘a Islam, 13.
"1 Donaldson, The Shi'ite Religion: A History of Islam in Persia and Irak, 16.
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allegiance to Abii Bakr.”*> “Ali then invited Abii Bakr to his house where he had
gathered the Bani Hashim. Despite ‘Umar’s warning, Abd Bakr went to the house
and received the allegiance of ‘Ali and the Bani Hashim.”*® After that, ‘Ali appeared
as an advisor to Abu Bakr and succeeding caliphs and did not engage in a political

campaign to assert his ‘right’ to the caliphate.”**

Sunni schools of thought, aside from emphasising the merits of Abl Bakr (and then
‘Umar and ‘Uthman) in the eyes of the Prophet and Muslims, used ‘Ali’s
acceptance of the situation and advisory role in the Muslim state as the main
evidence for their justification for the actions of the early Muslims. Shrites on the
other hand, tried to respond to these arguments by pointing out ‘Ali's merits. They
maintain that there were a group of Companions who, based on the Prophet’s
statements and the merits of ‘Al in the eyes of Muslims, considered ‘Al the rightful
successor of the Prophet.”*> Shiites believe that the Prophet chose Ali as his
successor when ‘Al was only 13 years old. In a tradition reported in Tabari, when
the Prophet was still in Mecca he arranged a gathering in his house for the members
of his clan. In this gathering the Prophet declared ‘Ali as his ‘brother’, ‘trustee’ and
‘successor’.”'® According to Shtites there are many other traditions from the Prophet
that point out ‘Ali’s position as his successor.”*” There is no need to go over them

but one event stands out as the most important evidence for ‘Ali’'s succession.

712 Momen, An Introduction to Shi7 Islam: The History and Doctrines of Twelver Shi‘ism, 20.
713 H
Ibid., 50-53.
714 Donaldson, The Shi‘ite Religioin: A History of Islam in Persia and Irak , 16.
715 Momen, An Introduction to Shi7 Islam: The History and Doctrines of Twelver Shi‘ism, 17.
716 H
Ibid., 12.
717 See Momen, Moojan. An Introduction to Shi’i Islam: The History and Doctrines of Twelver Shi‘ism.
New Haven and London: Yale University Press, 1985, pp.11-17.
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The Shi'ites place a great emphasis on the tradition of Ghadir Khum. According to
traditions that are included in both Shtite and Sunni sources’*® when Muhammad
was returning from his last pilgrimage to Mecca, he stopped at a place known as
Ghadir Khum and in a public announcement stated that ‘Whoever recognises me as
his mawla (master), will know ‘Alf as his master’”*® The authenticity of the tradition
has been acknowledged by both Sunni and Shr'ite scholars and it appears in
important Sunni works.”?° Sht'ites firmly believe however, that the statement of the
Prophet was a declaration of ‘Ali's succession on the grounds that the word maw/a
should be defined as ‘leader, master and patron’. However, Sunnis object to this by

arguing that the word maw/a meant ‘a friend, or the nearest kin and confidant’.”

Both Shi'ite and Sunni arguments regarding the meaning of the word make sense as
it is almost impossible to weigh one meaning over another. In addition, both sides
present the event in a context to assert their interpretation of the event. Shi'ites
emphasised that it was the Prophet’s last pilgrimage and he unprecedentedly
gathered the Muslims in a place under the heat. On the other hand, Sunnis laid
emphasis on Muhammad'’s wish to point out the esteemed status of his family and to
supress the discontent against ‘All who had angered some when he distributed
recent war spoils.”?? Therefore, this event itself is not sufficient to justify either side’s

claim.

The compilation of the Qur'an in itself is a very significant event, but the variants

suggest that the event took place amid continuing political tension between the

718 See chapter one of Donaldson, Dwight M. The Shi‘ite Religion: A History of Islam in Persia and
Irak. London: Luzac, 1933 and Jafri, S. Husain M. Origins and Early Development of Shi‘a Islam.
Second. Qum: Ansariyan Publications, 1989, 17-19.

719 Donaldson, The Shi‘ite Religioin: A History of Islam in Persia and Irak, 1; Hamid Dabashi, Shi‘ism
(Cambridge and London: The Belknap Press of Harvard University Press, 2011), 60.

720 Jafri, Origins and Early Development of ShitatIslam, 19-20.

72! 1hid., 21.

722 1hid.
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supporters of the first Caliph Abl Bakr and ‘Al b. abi Talib. Considering ‘Ali’s
position in the Muslim community and the expectation of some Muslims that he was
the appointed heir of the Prophet, these traditions, aside from giving an account of
the first collection of the Qur'an, might also shed some light on the political dispute
that engulfed the Muslim community right after the demise of the Prophet. In this
regard it is crucial to bear in mind the political implications of the event.
Nevertheless the purpose of this study is not to focus on the political events of the
time. Our main focus will be ‘Ali's compilation of the Qur'an with occasional

references to the political atmosphere of the time where it is pertinent to the study.

The similarities between Ibn al-Nadim’s tradition (In1) and al-Haskani’s first version
(Hal) are noteworthy. It is unmistakable that the two variants are interdependent
accounts of the same event. They both state that ‘Al sensed what was coming
upon the demise of the Prophet and took an oath to remain in his house and work
on the compilation of the Quran. He then collected the Qur’‘an from his memory and
it was the first collection of the Quran. And the codex that ‘Ali put together is now
with his descendants. What the tradition probably implies is that upon the demise of
the Prophet, ‘Ali realised that he will not be accepted as the leader of the Muslims
and decided to stay away from possible political turmoil by remaining in his house
for a very rewarding purpose for which no one could blame him; the collection of the

Qur’an.

This way he could also register his peaceful disapproval (not dislike) of Abu Bakr’s
appointment as the Caliph. By staying in his house for a significant period of time he

postponed pledging alliance to Abl Bakr and hence made his point clear.”?® Since he

723 For a study of political turmoil after the demise of the Prophet see Madelung, Wilferd. The
Succession to Muhammad: A Study of the Early Caliphate. Cambridge; New York, NY, USA:
Cambridge University Press, 1998.
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showed his political disapproval in a very prudent way; Abu Bakr and his supporters
could not challenge him as he was undertaking the very important task of the
collection of the Qur’an. Also, he pacified the possible campaign of people who
would want to take advantage of the political turmoil and incite animosity between
the two camps. From this perspective, which is primarily held by Shrites, the
accounts of the tradition make sense. Otherwise there is no explanation for why
‘All, whose prominence has not been disputed by either Shrites or Sunnis, had to

stay in his house while undertaking the task of compiling the Qur‘an.

If he did not show any disapproval of Abu Bakr’s caliphate, why would he have
stayed in his house right after the demise of the Prophet, which left the Muslim
community in a short-lived turmoil and despair during this period? One would have
expected him to take more responsibility and help the Caliph to overcome the
difficulties during such a transition period. Instead he remained in his house and

engaged in scholarly activities.

In terms of matn analysis, as we have noted, the texts of the two variants are
almost identical as there are only a few minor differences between them: Version
In1 refers to the Prophet as al-Nabi but Hal refers to him as Rasdl Allah. In addition,
In1 gives the period in which ‘All collected the Qur’an in his house as three days,
but this part is omitted in Hal. These are the most notable differences between the
two variants and there are only a few other minor spelling differences between
them. This gives credence to the finding of the isnad analysis that both authors must
have obtained the tradition from the same source, ‘Abd al-Rahman b. abi Hammad,
and minor alteration took place when they or their informants paraphrased the
tradition while recording the variants. Considering the structural similarities of the

two versions, this becomes a very probable explanation.

As we have discussed earlier, the three-day period that was given by Ibn al- Nadim

is unrealistic and only mentioned in Ibn al-Nadim'’s tradition while in the five other
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versions this element is not found. This gives rise to the possibility that this part
was the result of a mistake either on the side of Ibn al-Nadim or the copiers as it is
impossible for him or anyone else to carry out such a task in a very short period.
Another possibility is that one of the transmitters of the narrative inserted this
element because he ascribed superhuman abilities to “All. The fact that the period is

not included in al-Haskani’s version reinforces this view.

So far, the matn analysis of the two variants affirms our assumption that we
expressed in the isnad analysis that although al-Haskani did not have access to Abu
‘Abdallah al-Tabari personally, he must have copied the tradition from one of his
books without mentioning the name of the book. This is the only possible
explanation as the mutin of the two variants strongly suggest interdependence;
therefore they must be coming from a common source. And the only plausible
explanation for that is the version Ah1 through Abiu ‘Abdallah al-Tabari, his father
and Abd ‘Al al-Mugri Harith reaches ‘Abd al-Rahman b. abi Hammad whom we had

identified as a partial common link.

We may now look at the texts of the second group of variants to see if we can trace
traditions to Ibrahim b. Muhammad b. Maymun. If this is possible, then we can have
reasonable confidence that he was the one who disseminated the second group of
variants, which would confirm the findings of the isnad analysis. Al-Haskani’s version
(Ha2) seems to be a shortened version of the first group of variants. It only
mentions ‘Ali’s oath after the demise of the Prophet that he would not take off his
cloak until he has collected the Quran. There is not much to say about this variant
since it is very short. The only comment we can make is that it uses the word al-
Nabr instead of Rasul Allah when it refers to the Prophet.

However, in comparison to the texts of the other three traditions (Ib1, Hal and Ha2)
Nul and Khal are different; although the theme of the narration is the same, there

are differences in the expression of the event. The most important difference is that
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it gives the account of the event in the first person; in other words ‘Ali himself
narrates the event. However, in the other variants a third person, possibly al-Sadusi,
gives the account of the event. This might look like a discrepancy in the variants but
there may be a plausible explanation for this apparent problem: When al-Sadusi
transmitted this tradition he did so on two or more occasions: on one he read it
directly from his notes, which was represented by Abt Nu ‘aym'’s version, and on the
other occasion(s) he transmitted it from his memory by paraphrasing it, or vice-
versa. One may also argue that Ibrahim b. Muhammad b. Maymin transmitted it in
two variants. Otherwise, there seems to be no ground for thinking that this is an

indication of forgery.

In addition, In1 and Hal state that ‘Ali compiled the Qur'an from his heart or
memory (min galbihi); however, Khal he allegedly states ‘until I collect what is
between the covers’ (ma bayna al-lawhayn) hence referring to the collection of
written material. One may again argue that this is a discrepancy among the variants
but this would be a hasty conclusion since the text in Khal does use the expression
ma bayna al-lawhayn in the place of the Qur'an, as there had not been a written
Qur‘an at the time. These were possibly his notes about the Qur‘an that he had been
writing down during the lifetime of the Prophet and when he wanted to collect them
he had to rely on these notes. But this does not mean that he did not also rely on
his memory as his notes were incomplete. One can imagine that he also needed to
rely on his memory in order to arrange the order of the verses and chapters,
especially when he was writing his commentary that was supposed to be included in
the margin of the copy of the Qur‘an. Finally, Khal and Ha2 do not include the
information that the descendants of ‘Ali preserved the codex. This means that the
two traditions going back to the partial common link, Ibrahim b. Muhammad b.
Maymiin, lack the last phrase of the version transmitted from ‘Abd al-Rahman b. abi

Hammad. Ah1l also belongs textually also to the latter group.
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The common features, such as the death of the Prophet, the oath to remain in the
house, and the collection of the Quran leave no doubt regarding the connection
between the variants. Therefore we can confirm the findings of the isnad analysis
that this tradition can be traced back to al-Hakam b. Zuhayr al-Sadusi and from him
it can perhaps be dated back to al-Suddi’s date of death, 127. However, as we have

stated above, this might be problematic.

As for the two remaining variants, as the isnad of al-Khawarizmi’s version (Kha2)
indicates, they were copied from Abl Nu ‘aym’s (Nul) version. This can also be
confirmed through a quick glance at the mutin of the two variants; they are
identical copies which reinforces that al-Khawarizmi quoted the tradition from Abu
Nu ‘aym. Hence we will only examine Abl Nu ‘aym’s matn. There are only a few
differences between the two variants, and it is obvious that the two are

interdependent.

Ahmad b. Faris’ (Ah1) version is almost identical to Ibn Nadim’s version (In1) and
thus it is very probable that he just copied the tradition from his al-Fihrist. The only
difference that may be noticed is the use of ‘al/a instead of ‘an, but as most of the
variants include ‘an it may be asserted that use of ‘aldis a
transmission/transcription error, although ‘ala seems to be more appropriate as

regards the content.

Concluding comments

In the analysis of the traditions attributed to “Ali, in order to avoid confusion I
divided the traditions into two groups: Ibn al-Nadim’s and al-Haskanr’s first version
(H1) reaches ‘Abd Khayr through Zuhayr al-Sadus; this is the first group and Aba
Nu ‘aym, al-Khawarizmi’s and al-Haskani's second variants reach ‘Abd Khayr
through Ibn Maymtn; that is the second group. (I excluded Ahmad b. Faris’ tradition
from the isnad analysis.) The analysis of the two groups resulted in identifying al-
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Hakam b. Zuhayr al-Sadsi as the common link for the traditions and ‘Abd al-
Rahman b. abi Hammad and Ibrahim b. Muhammad b. Maymun as the pcls. Upon
establishing the identity of the common link, I then explored the possibility of tracing
the tradition to al-Suddi who appeared to be the source of al-Sadusi, and isnad
analysis suggested it is potentially possible trace the variant to al-Suddi’s date of
death, 127.

I further attempted to strengthen this argument by pointing out Motzki’s finding
regarding the traditions about Abl Bakr and ‘Uthman'’s collections of the Qur‘an. In
his study, Motzki dates the traditions to al-Zuhri’s (d. 124) date of death. In addition,
in Chapter Five, I traced the traditions attributed to Abd Ja‘far Muhammad al-Bagir
to Muhammad al-Bagqir’s (d. 114) date of death and in Chapter Eight I again dated
the traditions attributed to Muhammad b. Sirin to Muhammad b. Sirin’s (d.110) date
of death. I then argued that these findings suggest that around the first quarter of
the second century several traditions were spread about the collection of the Qur‘an,
among them also the traditions about a collection made by ‘All. However, I opted to
be cautious in my conclusion as I noted that there is no substantial evidence that
the tradition really goes back to al-Suddi. Conversely, I considered the negative
judgement about al-Suddi in rijal works as an indication that he may have forged the

tradition himself.

In the matn analysis the common features of the variants, such as the death of the
Prophet, ‘Ali's oath to remain in the house, and the collection of the Qur'an made it
clear that the variants are connected to each other. As a result it confirmed the
result of the isnad analysis that this tradition can be traced back to al-Hakam b.
Zuhayr al-Sadusi’s date of death, 180. I could not find any evidence in the matn
analysis to date the tradition back to al-Sadusi’s source al-Suddi’s date of death,
127. Therefore, I concluded that the traditions that are attributed to “All b. abi Talib
can be dated back to 180, at the latest.
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Further, I have also noted that the traditions suggest that ‘Ali’s collection of the
Qur'an took place right after the demise of the Prophet. There are many traditions
that depict this period as a turbulent time in which the succession crisis took place
and ‘Ali was one of the main contenders of the succession bid. Therefore, in order
to make better sense of the traditions I decided to give a brief historical context.
The study of historical context suggests that at the time there was indeed political
tension between the first two Caliphs and Al which leads us to believe that ‘Ali’s
collection of the Qur'an played some role in this tension, but I was unable to reach a

final judgement on the issue.

246



CHAPTER SEVEN

TRADITIONS ATTRIBUTED TO JA ‘FAR AL-SADIQ:

The variants that we have covered above come through a mixture of both Sunni and
Shrite transmitters, and give the impression that they abruptly halt; they do not
provide information about the reaction of the Muslim community to the codex of

‘All. Certainly, if a very prominent figure like ‘All remained in his house for a
considerable period and collected the Quran in a unified form for the first time,
there must have been some reactions from other Muslims, unless he collected the
Qur‘an for merely scholarly reasons and for his personal use and did not present it to
anyone. Perhaps this was the understanding of the Sunni scholars who assumed that
if the traditions regarding ‘Ali's collections were not fabricated, ‘Ali's codex must
have been merely a personal copy at best, thus excluding it from the official history
of the Quran. 7%

However, the traditions that we will examine in the following sections suggest
otherwise. They seem to provide the rest of the story, which involved tension
between Abl Bakr and “Ali due to Ali's delay in pledging allegiance to Abii Bakr.
Also, ‘Ali did present his copy of the Quran to the people including the Caliph Abi
Bakr but they refused his work; in return he walked away with another oath that
they will never see his copy of the Qur'an again. In addition, one version goes so far
as to state that ‘All undertook the task with the order of the Prophet who before
passing away handed over written material about the Qur’an to ‘Al and asked him

to collate it.

724 See Shehzad Saleem. “Collection of the Qur'an: A Critical and Historical Study of Al-Farahi’s View.”
University of Wales Lampeter, 2010.
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Isnad analysis:

We have four variants that were reported on the authority of the sixth Imam, Ja‘far
al-Sadiq. They appear in Tafsir al-Qummi, Basa’ir al-Darajat, al-Kaff and Managib Al
Abi Talib. The variant mentioned in Ibn Shahrashib’s Managib Al Abi Talib did not
have a sanad so we assume the author copied the tradition from one of the other
three books without mentioning the name. Therefore, we cannot include it in the

isnad analysis.

1. Ibn Shahrashub’s version (Is1):

Wa-fi akhbar ahl al-Bayt ‘alayhim al-salam annahu ‘Ali Ia yada‘u rida’ ahu
‘ala ‘atigihiilla i al-salat hatta yu’allifu al-Qur'ana wa yajma'ahu fa-
ingata‘a ‘anhum muddatan ila an jama ‘ahu thumma kharaja ilayhim bihi

fi izar yahmiluhu wa hum mujtama ‘Gn fT al-Masjid fa-ankart masirhu ba ‘da
ingita* ma ‘a al-albatah’® fa-qali: Al-amr ma ja’ a bihi abi al-Hasan.
Falamma tawassatahum wada ‘a al-Kitab baynahum thumma qala: Inna
Rasul Allah gala: Inni mukhalifun fikum ma-in tamassaktum bihi lan tadillu
Kitabi Allah wa- ‘itrati ahli bayti wa-hadha al-Kitab wa-ana al- ‘itrah. Fa-
gama ilayhi al-thani fa-gala lahu: In yakun ‘indaka Qur‘an fa- ‘indana
mithlahu fa-1a hajah lana fikuma. Fa-hamala ‘alayhi al-salam al-Kitab wa-

‘ada ba‘da an alzamahum al-hujjah.”® 7%/

725 The editor of the book corrects this word to al-labat.

726 Ibn Shahrashib, Managib Al Abi Talib, vol. 1, 1956, 320.

727 In a tradition from the People of the Household, ‘Ali did not wear his cloak for anything else apart
from prayer until he had written the Qur'an and compiled it. So he isolated himself from the people
for a while in order to compile it. He then took it to the people, carrying it in a garment, when they
were gathered in the mosque. But they opposed him after he came out of isolation. They said, "Abu
al-Hasan [ All] has come for whatever reason." When he reached the middle, he put down the Book
between them and said: The Messenger of God had said: Verily I am leaving amongst you that to
which if you cling fast, you will never go astray — the Book of God and my kinfolk ( ‘itrati), the People
of my Household. This is the Book and I am the kinsman ( ‘jtra). A man [in the crowd] stood up and
confronted him, "If you have a Qur'an, we have one like it and we have need neither for you nor the
book. He then picked up the Book and returned it [to his house], after enforcing the proof (al-hujjah)
on them.
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2. Al-Qummi’s version (Q2):

Wa- ‘anhu ‘an Ahmad b. abi ‘Abdillah ‘an ‘Al b. al-Hakam ‘an Sayf b.
‘Umayrah ‘an Abi Bakr al-Hadrami ‘an Abi ‘Abdallah (a) gala:Inna Rasdl
Allah (s) qala li “Ali: Ya ‘Ali al-Qur'anu khalfa firashi fi al-Suhufi wa al-hariri
wa al-garatis fa khudhihu wa-ajma ‘ Ghu — wa-Ia tudayyi ‘Ghu kama dayya ‘t
al-Yahddu al-Tawrat. Fa intalaga ‘Al (“a) fajama ‘ahu fi thawbin asfara
thumma khatama ‘alayhi fi baytihi wa-qala: La artadi hatta ajma ‘ahu- fa-
innahu kana al-rajulu laya‘tihi fa-yakhruju ilayhi bighayri rida’ in hatta

jama ‘ahu. Qala [ ‘All]: Wa-qala Rasil Allah: Law anna al-nasa qgara't al-

Qur'ana kama anzala Allahu ma ikhtalafa ithnan. 728 72°

Unlike the previous traditions, in this particular tradition there seems to be no
common link after the main reporter, Ja ‘far al-Sadig. The variants apparently come
down through two strands directly from the sixth Imam. The strand that goes
through Salim b. abi Salama breaks up into two after Muhammad b. al-Husayn, thus
making him a partial common link. On the other hand, the strand that goes through

Abi Bakr al-Hadramt arrives at Ibrahim al-Qummi through a single strand.

Tafsir al-Qummi mentions the name of the informant with a pronoun, therefore we
do not know his name. However, in Bihar al-Anwar, Majlisi quotes the same tradition
from al-Qummi. In his sanad he includes ‘Al b. al-Husayn in the place of the

pronoun.”® Perhaps Majlisi realised that in Tafsir al-Qummi there are several similar

728 <Al b. Ibrahim al-Qummi, Tafsir al-Qummi, ed. Tayyib Miisawi Jazairi, vol. 2 (Qum: Dar al-Kitab,

1983), 451.
729 From him from Ahmad b. Abi ‘Abdallah from ‘Al b. al-Hakem from Sayf b. ‘Umayrah from Abi
Bakr al-Hadrami from Abi ‘Abdallah (a): The Prophet said to Ali: "0 ‘Ali! The Qur'an is behind my
bed on scrolls, silk and leaves. Take it and collate it but do not lose it! As the Jews lost the Torah.”
Hence Al took them and placed them in a yellow cloth. Then (when the Prophet died) he locked
himself in his house and said: "I will not wear (my robe) until I collect (the Qur’an)” (During this
period) when people came to visit him he would receive them without his robe, until he collected the
Qur'an. And then he ( ‘Al said: if people read the Quran as Allah revealed it there would not be a
dispute between two people.
7**Muhammad Bagir b. Muhammad Tagqi Majlisi, Bihar Al-Anwar, 1982, 89:48.
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asanid in which ‘Al b. al-Husayn reports from Ahmad b. abi ‘Abdallah, so he must
have guessed it was him. He is “Ali b. al-Husayn al-Sa ‘d Abadi, one of Ahmad b. abi
‘Abdallah’s reporters. Muhammad b. al-Hasan al-Tasi, in his Tahdhib al-Ahkam,
states that his name comes from the mountains of the Caspian Sea (Tabaristan)

from where he originated. He was a shaykh of al-Kulayni.”*

‘All b. al-Husayn was a resident of Qum. Rijal works do not provide a date of death
for ‘Ali b. al-Husayn al-Sa ‘d Abadi but since he was a shaykh of al-Kulayni
(250/864-329/941) he was active during at least the second half of the third
century. Al-Qummi died in 329/919; thus there was no obstacle to him receiving the
tradition from a fellow scholar of Qum. Al-Sa ‘d Abadi reportedly received the
tradition from Ahmad b. Abi ‘Abdallah who is Ahmad b. Muhammad b. Khalid al-
Bargi Abu Ja ‘far, the son of Muhammad b. Khalid al-Bargi and a disciple of the ninth
and tenth Imams. He was a very prominent Shr'ite scholar of his time and authored
a number of books, most importantly a/-Mahasin. He died in 274/888 or 280/894.
According to al-Najashi, his family originated from Kufa but the family migrated to
Qum after the failed rebellion of Zayd b. ‘Aliin 122/740. He was considered to be
thiga but was believed to be reporting traditions from weak transmitters and relying
on mursal traditions.”*> 73 Al-Barqi himself was a shaykh of ‘Ali b. Ibrahim al-
Qummi and al-Qummi reported traditions from al-Barqi in his Tafsir, which indicates
that these three scholars lived in close connection; thus again there was nothing

preventing al-Sa ‘d Abadi receiving the tradition from al-Barqi.

71 Muhammad b. al-Hasan al-Tasi, Tahdhib al-Ahkam, vol. 1 (Tehran: Dar al-Kutub al-Islami, 1986),
85.

732 Muhammad b. ‘Abdallah al-Asadi al-Najashi, Rijal al-Najashi, 74.

733 For more information on al-Barqi see Andrew J. Newman. The Formative Period of Twelver
Shiism. Surrey: Curzon, 2000. and Roy Vilozny. “A Shi1 Life Cycle According to Al-Baqi’s Kitab Al-
Mahasin.” Arabica 54, no. 3 (July 2007): 362-96.
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The next person in the sanadis ‘Ali b. al-Hakam. There are two ‘Ali b. al-Hakams
who might have reported the tradition: ‘All b. al-Hakam al-Anbari and ‘Al b. al-
Hakam b. Zubayr.”** Nevertheless, according to al-Kashshi’s account ‘Ali b. al-
Hakam al-Anbari is the more likely option. Al-Kashshi states that ‘Al b. al-Hakam al-
Anbari was a nephew of Dawiid b. al-Nu ‘man,”*®> who was a disciple of the sixth
Imam.”3® Kashshi states that Ali b. al-Hakam was a student of Ibn Abi ‘Umayr and
reported many traditions from the disciples of the sixth Imam such as Ibn Faddal

and Ibn Bakir.”*’

However, al-Khii'T opines that rijal scholars like al-Najashi’® and al-Tusi”* tended to
unite the two people and al-Kashshi was not an exception to this. When mentioning
‘Al b. al-Hakam al-Anbari, the person he refers to in reality is ‘Al b. al-Hakam b.
Zubayr, who is also from al-Anbar, Irag. His argument for this is that in al-Najashi
and al-Tusl’s works, when the two people were unified the person in question was
considered a disciple of the eighth Imam, ‘Ali b. Misa al-Rida, and the ninth Imam,
Muhammad al-Jawad. Al-Khi'T states that it is not possible for al-Barqi to report from
someone who did not meet al-Jawad and lived before him.”* Based on this
information, we can assume that the reporter is ‘Ali b. al-Hakam b. Zubayr. He was
a contemporary of al-Bargi and reported numerous traditions in the major Shrite
hadith works. We do not know the date of death of ‘All b. al-Hakam b. Zubayr but
the information that he was a disciple of the eighth Imam and did not meet the
ninth Imam suggests that he was active in the second half of the second century,

and the first quarter of the third century hence making it possible for him to have

3% Abi al-Qasim al-Khi, Mu ‘jam Rijal al-Hadith wa-Tafsil Tabagat al-Ruwat, 5th ed., vol. 12
(Tehran: Markaz Nashr al-Thaqgafah al-Islami, 1992), 425.
73 Muhammad b. ‘Umar Kashi, Rijal al-Kashi, First, vol. 2 (Mashad: Mashad University, 1988), 840.
736 Abi al-Qasim al-Khi', Mu ‘jam Rijal al-Hadith wa-Tafsil Tabagat al-Ruwat, vol. 9 (No place:
Muassasah al-Khu'T al-Islami, No date), 135-136.
3 Muhammad b. ‘Umar al-Kashi, Rijal al-Kashi, 2:840.
738 Muhammad b. ‘Abdallah al-Asadi al-Najashi, Rijal al-Najashi, 262-263.
739 Muhammad b. al-Hasan al-Tusi, al-Fihrist, 87.
740 Abi al-Qasim al-Khiil, Mu ‘jam Rijal al-Hadith wa-Tafsil Tabagat al-Ruwat, 1992, 12:426.
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received and transmitted the traditions to al-Barqi. There does not seem to be any
motivation for him to fabricate such a tradition so we can move on to the next

person in the sanad.

‘All b. al-Hakam reports the tradition from Sayf b. ‘Umayra al-Nakha'm who was
based in Kifa. He was a well-known scholar of his time and authored a book.”*!
According to al-Najashi he reports traditions from the sixth and the seventh
Imams.”* He usually reports from Abl Bakr al-Hadrami and “Ali b. al-Hakam reports
traditions from him.”* Again we do not have a date of death for him but considering
that he reported numerous traditions in the major Shr'ite works from various people
and various people reported traditions from him, we can deduce that they were all a
generation of scholars whose life spans overlapped. Therefore, it is not unlikely that
b. ‘Umayra received the tradition from Abu Bakr al-Hadrami. In addition, he neither
had an apparent motivation to fabricate the tradition, nor was located in a place

where he could possibly receive the tradition.

Abu Bakr al-Hadrami was a well-known reporter of traditions and reported
extensively from the sixth Imam in the major Shi'ite books. We again do not have a
date of death but all the historical sources’** agree that he was a contemporary of
the sixth Imam and therefore could have received the tradition from him. According
to the traditional sanad grading method, this sanad has perhaps been the strongest
sanad we have treated so far. Every transmitter in the chain is a well-known
transmitter and most of them were thiga. In terms of the isnad-cum-matn method it

was not an issue to trace the sanad to the sixth Imam whose date of death is

741 Muhammad b. al-Hasan al-Tusi, Al-Fihrist, 78.

742 Muhammad b. ‘Abdallah al-Asadi al-Najashi, Rijal al-Najashi, 186.

7% Abi al-Qasim al-Khi'l, Mu ‘jam Rijal al-Hadith wa-Tafsil Tabagat al-Ruwat, 5th ed., vol. 9 (Tehran:
Markaz Nashr al-Thagafah al-Islami, 1992), 382.

7% For a detailed analysis of Abli Bakr al-Hadrami see Abii al-Qasim al-Khiil. Mu ‘jam Rijal al-Hadith
wa-Tafsil Tabagat al-Ruwat. Vol. 22. 24 vols. No place: Muassasa al-Khu' al-Islami, No date, 73-75.

252



148/765. We could perhaps get a better result upon examining the other three

variants, which were given in Basa’ir al-Darajat and al-Kafi.

3. Al-Saffar's version (S5):

Haddathana Muhammad bin al-Husayn ‘an ‘Abd al-Rahman bin abi Najran

‘an Hashim ‘an Salim bin abi Samalah [Salama]’*®

gala: Qara’a rajulun ‘ala
abt ‘Abdallah (‘a) wa-ana asma ‘u hurdfan min al-Qur'an laysa ‘ala ma
yaqra’uha al-nasu fa-qala Abl ‘Abdallah (‘a) mah mah! Kuffa ‘an hadhihi
al-gira'ah igra’ kama yaqra'u al-nas hatta yaquma al-Qa‘im fa-idha gama fa-
gara’a Kitab Allah ‘ala haddihi wa- ‘akhraja al-Mushafa alladhi katabahu Al
(‘a) wa-qgala ‘akhrajahu ‘Ali (‘a) ‘ila al-nasi haythu faragha minhu wa-
katabahu fagala lahum hadha Kitab Allah kama anzala Allah ‘ala
Muhammadin wa gad jama ‘tuhu bayna al-lawhayni qalt huwa dha ‘indana
Mushafun jami ‘un fihi al-Qur'an Ia hajata lana fihi gala ama wallahi 1a
tarawnahu ba ‘da yawmikum hadha abadan innama kana ‘alayya an

ukhbirakum bihi hina jama ‘tuhu li tagra’Ghu.”*® 7%

4. Al-Kulayni's version (K3):

Muhammad bin Yahya ‘an Muhammad bin al-Husayn ‘an ‘Abd al-Rahman
bin abi Najran ‘an Ibn abi Hashim ‘an Salim ibn abi Salama he said: Qara‘a
rajulun ‘ala abi ‘Abdallah ‘alayhi al-salam wa-ana astami‘u hurdfan min al

Qurani laysa ‘ala ma yagrauha al-nas. Fa-gala abit ‘Abdallah ‘alayhi al-

7% The correction is from the editor of the book.

7% Muhammad b. al-Hasan al-Saffar al-Qummi, Basa’ir al-Darajat fi Fada’il Al Muhammad, 193.

747 We have been told by Muhammad b. al-Husayn from ¢Abd al-Rahman b. Abi Najran from Hashim
from Salim b. Abi Samala [Salama] he said:

“A man was reading [the Qur'an] in the presence of Abl ‘Abdallah (a) [Ja‘far al-Sadiq] and I heard a
word from the Quran which was not part of the Qur’an that people used to read. Abi ‘Abdallah (a)
said mah mah! Stop it; do not utter this recitation and read it (the Qur'an) as other people are
reading it until the rise of Mahdi (Qaim). And when he rises he will recite the Book of Allah as it
should be recited and will take out the Mushaf which ‘Al (a) wrote. He (AbT ‘Abdallah) said ' “Ali (a)
presented it to people because he had finished and written it and he told them: “Here is the book of
God as He revealed it to Muhammad and I have collected it between the two covers”. They said “we
already posses the Mushaf in which the Qur'an is collected so we do not need it [ ‘Ali's Mushaf]”. He
[ ‘Al said: “Henceforth, by God! You will not see this after this day forever, I have discharged my
duty by informing you about it [my mushaf] when I collected it so that you recite it".
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salam: mah! Kuffa ‘an hadhihi al-gira’ah igra’ kama yaqrau al-nas hatta
yaqima al-Qaim ‘alayhi al-salam. Fa-idha gama al-Qaim ‘alayhi al-salam
gara’a Kitaba Allahi ‘ala hadhihi. Wa- ‘akhraja al-Mushafa alladht katabahu
‘Al “alayhi al-salamu. Wa qala: ‘Akhrajahu ‘Ali ‘alayhi al-salamu ila al-nasi
hina faragha minhu wa-katabahu. Fa-gala lahum: Hadha Kitab Allahi kama
anzalahu Allahu ‘ala Muhammadin salla Allahu ‘alayhi wa- ‘ alihi. Wa-gad
jama ‘tuhu bayna al-lawhatayn. Fa-qali: Huwa dha ‘indana Mushafun

jami ‘un fiht al-Quranu, Ia hajah lana fihi. Fa-qala: Ama wallahi ma

tarawnahu ba ‘da yawmikum hadha abadan. Innama kana ‘alayya an

ukhbirakum hina jama ‘tuhu litagra‘ahu.”*® 7

Both al-Saffar and al-Kulayni’s variants are similar to the variants we have covered in
the previous sections. Al-Saffar directly reports the tradition from Muhammad b. al-
Husayn b. abi al-Khattab and al-Kulayni reports it through Muhammad b. Yahya and
Muhammad b. al-Husayn ibn abr al-Khattab, who we have established earlier was a
Kafi scholar, died in 262/875. He apparently reports the tradition from ‘Abd al-
Rahman b. abi Najran, who is ‘Amr b. Muslim al-Tamimi, a client, based in Kifa. His
kunya is Abi Fadl and he is thought to be reliable (thiga).”*® He authored numerous
books in which he reported traditions from the eighth Imam and his father Abu
Najran reports from the sixth Imam. There is no date of death for Ibn abi Najran but

since he was a companion of the eighth Imam we can assume that he was active

748 Abu Ja ‘far Muhammad b. Ya“qib b. Ishaq al-Kulayni, A/-Kafi fi ‘Ilm al-Din, vol. 4 (Qum: Dar al-
Hadith, 2008), 671-672.

749 Muhammad b. Yahya from Muhammad b. al-Husayn from ‘Abd al-Rahman b. Abi Najran from
Hashim from Salim b. Abi Samala [Salama] he said:

‘A man was reading [the Qur'an] in the presence of Abi ‘Abdallah (a) [Ja‘far al-Sadiq] and I heard a
word from the Qur‘an which was not part of the Qur'an that had been read by people. Abil ‘Abdallah
(a) said mah! stop it; do not utter this recitation and read it (the Qur'an) as other people read it until
the rise of Mahdi (Qaim). And when he rises he will recite the Book of Allah as it should be recited
and will take out the Mushaf which ‘Ali (a) wrote. He (Abl ‘Abdallah) said " ‘Al (a) presented it to
people. And he told them here is the book of God as Allah revealed it to Muhammad and I have
collected it between the two covers”. They said “we already posses the Mushafin which the Quran is
collected so we do not need it [ ‘Al's Mushaf]”. He ‘All said: “Henceforth, by God! You will not see
this after this day forever, I have discharged my duty by informing you about it [my mushaf] when I
collected it so that you recite it.’

70 Mustafa b. al-Husayn Tafrishi, Nagd al-Rijal, vol. 3 (Qum: Muassasa Al al-Bayt, No date), 41.
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during the last quarter of the second century and the first quarter of the third
century. Hence, it is possible for him to have met Ibn abri al-Khattab and transmitted

the tradition to him.

‘Abd al-Rahman b. abi Najran apparently received the tradition from ‘Abd al-
Rahman b. abi Hashim al-Bazzaz. According to al-Tusi, he authored a book and
reported traditions from al-Qasim al-Muhammad al-Ju ‘fi and Ibn abi Hamza reported
from him.”! There is not much information about him in the rijal works, so we
cannot estimate his date of death. Nevertheless, we can try to find out if it is
possible for him to have received the tradition from Salim b. abi Salama and

transmitted it to ibn abi Najran.

‘Abd al-Rahman b. abi Hashim apparently received the version from Salim b. abi
Salama but in al-Kafi the name was given as Salim abi Salama. The editor of al-Kafr
points this out and considers it a printing error; he states that it should have been
Salim b. abi Salama, referring to Salim b. Mukarram from whom ‘Abd al-Rahman b.
abi Hashim al-Bazzaz reports in his book.”** Salim b. abi Salama reports traditions

733 of whom he was a disciple. The sixth Imam died in 148/765

from the sixth Imam
so we can say Ibn abi Salama was active during the first half of the second century

and perhaps still alive when the Imam was assassinated. We have already assumed
that Ibn abi Najran was active during the last quarter of the second century and the
first quarter of the third century; therefore it is possible that Ibn abi Najran reported
the tradition from Ibn abi Hashim and he then reported it from Salim b. abr Salama.
As a result we can trace the tradition from both asanid to the sixth Imam and

according to isnad criticism we are able to date the tradition to the year 148/765.

51 Muhammad b. al-Hasan al-Tasi, Al-Fihrist, 109.
752 Abu Ja ‘far Muhammad b. Ya“qib b. Ishaq al-Kulayni, Al-Kafi fi ‘Ilm al-Din, 4:672.
733 Abii al-Qasim al-Khii'T, Mu jam Rijal al-Hadith wa-Tafsil Tabagat al-Ruwat, 1992, 9:21-22.
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Diagram 5

Ab( Bakr al-
Hadrami

v
Sayf b. ‘Umayrah

v
‘All b. al-Hakem

v

Anmad b. abl
‘Abdallah

v
‘Al b. al-Husayn

A4
Ibréhim al-Qummi (Q2)

Jz“far al-Sadiq

v
Salim b. abi Salamah

v

‘Abd al-Rahméan
b. abl Hashim
Ibn Shahrashib (Is1)

‘Abd al-Rahman b.
abi Najran

Muhammad b. al-
Husayn

Al-Saffar (S5) Muhammad b.
Yahya

Al-Kulayni (K3)
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Matn analysis:

Al-Qummi’s version is very different from any other variants that apparently give the
account of ‘Al’s collection of the Qur’an. It states that ‘Al undertook the mission at
the behest of the Prophet who before he died, handed over the parts of the Qur'an
that had been written on scrolls, silk and leaves and asked ‘All to collate it before it
was lost similarly to how the Jews lost the Torah. Upon this ‘Al locked himself up in
his house and took an oath that he would not come out until he had fulfilled his
mission and in the end stated that 'if people had read the Qur'an as Allah revealed it

there would not have been dispute between two people.’

As it stands the matn is very different from the other two variants reported from

Ja ‘far al-Sadiq; it rather resembles the variants reported from ‘Ali b. abi Talib which
we treated above. The only similarity is the theme of the collection of the Quran and
perhaps the final sentence that ‘if people had read the Qur'an as Allah revealed it
there would not have been dispute between two people’ which seemingly alludes to
Ja ‘far al-Sadiq’s forbiddance of the reading of the Qur'an outside of the
conventional way. The other themes, such as taking an oath to remain in the house
until the collection of the Qur'an is completed and not wearing his cloak during this

period, resemble the variants reported from Al

However, the variants that were reported from ‘Al did not include information
regarding the Prophet’s instruction to ‘All and handing over loose writings of the
Qur’an to ‘Al for the purpose of the collection of the Quran. Is it possible that
someone along the line who had access to the other variants forged his own version
by compiling the variants attributed to ‘Al and Ja ‘far al-Sadig? This is a possibility,
but we could not find a motivation for the people who were included in the sanad.
Yet if a forgery was not the case, why then did all the other variants ignore this

piece of information that it was the Prophet who instructed Ali for the mission? In
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addition, why did no other variants mention that the Prophet handed over his loose

notes of the Quran to ‘Ali?

One explanation might be that the information provided in this variant is coming
through the family chain, through Ja ‘far al-Sadiq to ‘Al himself, and somehow
along the way it merged with other information such as the Prophet’s instruction to
Al for the task of collecting the Qur'an and handing over the loose notes of the
Qur’an. But such an argument does not make much sense since it goes against the
information provided in all the other variants, that ‘Al undertook the mission with
the fear that the Qur'an could have been tampered with. Although we have
speculated that ‘Al might have used the task of collecting the Qur'an to avoid major
political turmoil as well as to show his disapproval of Abu Bakr’s inauguration to
office of caliphate, the purpose that he uttered was to avoid any losses from the
Qur‘an. If it was the case that the Prophet instructed him to undertake the task,
when Abt Bakr summoned him, he could have argued that the Prophet had
assigned him the task of collecting the Qur’an, which would have been a more

convincing argument.

As he did not make any such argument, despite the fact that isnad analysis could
not point out any irregularity, matn analysis suggests that this variant is problematic.
It is possible that the variant was not fabricated, but rather tampered with in order
to strengthen the case of ‘Al’s collection of the Qur'an. Undoubtedly, the suggestion
of the Prophet’s assignment would have made All’s initiative more meaningful and
rejection of his work unlawful. Therefore, it seems very probable that somebody
along the line tampered with the tradition which very likely should have been in the

format of the variants that we treated in the previous section.

As for the texts of al-Saffar and al-Kulayni’s variants, there is no question regarding
their similar, if not identical nature. Both texts can be divided into two parts: in the

first part Ja ‘far al-Sadiq rebukes a person for reading the Qur'an in an
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unconventional way, and then in the second part he refers to the event of ‘Ali’s
collection of the Qur'an. He states that ‘Al collected the Qur‘an as it was revealed
by God but people rejected it, after which ‘Ali declared that they will never again
see it. The first issue that needs to be dealt with is the person who read the Qur'an
in an unconventional way. The tradition has been pointed to as evidence for the
existence of the concept of tahrif and variant readings of the Qur’an. The issues
surrounding these concepts are vast and not the subject matter of the present

study.

However, in a brief look at the text we can see that there is no explicit reference in
this particular tradition to the tahrif of the Qur'an. The Shr'ite claim has been that
only ‘All knew the natural order of the chapter of the Qur'an and in this sense it is
more complete than any other codices of the Qur'an. Therefore, if Ja ‘far al-Sadiq’s
statement is considered within this frame of reference, it becomes clear that he was
not referring to the issue of the tahrif of the Qur'an, but rather to ‘All's codex as the
most complete form of the Qur'an. Regarding the different reading of the Qur‘an,
again he is not endorsing them, but rather condemning the person for reading the

Quran in an unconventional way.

With regard to our study, however, the more pressing issue with these variants is
that when ‘Ali compiled the Qur'an and then presented it to people they refused it
on the ground that they already possessed the Qur’an: ‘we already posses the
Mushaf in which the Qur'an is collected so we do not need it’ (Huwa dha ‘indana
Mushafun Jami ‘un fihi al-Quranu, 1a hajah lana fihi.). So far we have seen that ‘Ali
commenced his compilation of the Qur'an right after the demise of the Prophet. The

3754

variant IS states that the collation took place in six month after the demise of

the Prophet, yet as no other versions provide this information we cannot verify it.

7% See page 293.
259



If the people rejected ‘Ali’'s copy on the ground that they had already collected the
Qur’an, they must have done the collection quicker than ‘Al who did not even come
out of his house while completing the task. According to Muslim accounts, the first
copy was initiated at the behest of Abu Bakr after the Battle of Yamama. Although
the battle took place in the same year as the demise of the Prophet, the collection
process reportedly started after the war and cannot be expected to have ended in a
few weeks’ time. The traditions suggest that it was rather a lengthy process; thus it
is not possible that when ‘Ali presented them his collection, they already had Abu
Bakr’s copy in hand. Does this mean that what the text states is anachronistic and
hence an indication of a forgery? Did the people who forged this tradition not know
when Abu Bakr’s copy was collected, and thus inserted this piece of the information,
thereby giving away their fabrication? This might be the case if we knew for sure
that what they referred to was Abu Bakr's completed official copy when they

rejected ‘All's compilation.

They might have been referring to other personal copies; as we have seen some of
the Companions had their own codices. Or they might have been talking about their
uncompleted project of collection of the Qur‘an. We cannot be sure what the real
reason was but neither of these possibilities makes it sensible to reject a valuable
collection of the Qur'an due to simply having another copy or being in the process of
compiling another copy. It appears that there was visible political tension between
the rival parties and the collection of the Qur'an played some role in this tension.
Otherwise, if everyone was acting in good will, as was indicated in the Muslim
sources, why would someone rebuke ‘All among all the people for achieving such a
lofty goal? Further, if there was no tension, why would ‘Ali in return take such
offence and swear that they will never see his collected Qur'an? In this regard, it
may also be argued that the tradition dates the later tension between the followers
of ‘Al and the Umayyad caliphs back to the time shortly after the demise of the

Prophet.
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If this analysis is correct, it also put doubts on the narrations stating that what
prompted Abu Bakr to initiate collection of the Qur'an was the significant number of
losses of the memorisers of the Qur‘an. If there was such political tension, one
might easily speculate that Abt Bakr, who was aware that ‘Ali had not pledged
allegiance to him and was busy with the collection of the Qur‘an, could have felt
threatened by this act and made a connection between ‘Ali’s discontent with his
Caliphate and the collection of the Qur'an. As a result, in order to counter him, he
could have ordered the collection of the Qur'an, but in order to avoid an open
confrontation with “All, he stated his reasons differently. At this point all that
remains is speculation since we have not verified the reliability of either account. But
perhaps we might get a better picture after completing the study of the remaining

variants.

Returning to the study of the two variants (K3 and S5), it is apparent that they
contain minute differences, which seem to be the result of handwriting. It is obvious
that they were received from the same person; Ibn abi al-Khattab. As we have done
before, we can trace the variants to Ibn abi al-Khattab’s source, ‘Abd al-Rahman b.
Abi Najran, who possibly died in the first quarter of the third century. Hence the

variants can be traced to the first quarter of the third century.

The last variant included in Ibn Shahrashtb’s work seems to give a more vivid and
politically charged account of the event. The matn of the variant is different from the
other three variants as it provides additional information regarding the event and
excludes the first part that we saw in the previous two variants where Ja ‘far al-
Sadiq prevents a man reading the Qur‘an differently. It would be very interesting to
examine this variant if it had a sanad or matn that resembles the others. But since

we have neither, there is no point in discussing this variant.
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Dating the four traditions in question to Ja ‘far al-Sadiq is problematic as there are
only two single strands that reach him. In addition, the mutdn of the two

transmission lines differ heavily and have only two points of congruity:

Version Isl: ‘anna ‘Ali Ia yada ‘u rida‘ahu ‘ala ‘atigihi illa li-al-salat hatta yu’allifu
al-Qur'an wa-yajma‘ahu fa-ingata ‘a ‘anhum muddatan ila an jama ‘ahu,’ (theme
can also be found in the tradition of Ibn Sirin) and ‘Fa-gama ilayhi al-thani fa-qala
lahu: In yakun ‘indaka Quran fa- ‘indana mithlahu fa-1a hajah lana fikuma’ (theme

can also be found in S4 and K3).

Version Q1: 'thumma khatama ‘alayhi fi baytihi wa-qgala: La artadi hatta ajma ‘ahu-
fa-innahu kana al-rajulu la-ya'tihi fa-yakhruju ilayhi bi-ghayri rida‘in hatta jama ‘ahu’

(theme can also be found in Is1).

Version S4: ‘gald huwa dha ‘indana Mushafun jami ‘un fihi al-Quran 1a hajata lana

fihi’ (theme can also be found in Is1).

Version K3: ‘Fa-qgald: Huwa dha ‘indana Mushafun Jami ‘un fihi al-Qur’anu, 1a hajah

lana fihi.” (Theme can be found in Isl and S4).

According to the isnad-cum-matn analysis, only these two congruent textual
elements, which are mentioned above, can perhaps be ascribed to Ja ‘far al-Sadiq,
but one of them is also found in the tradition of Ibn Sirin and may be adopted from
it. Because Ja ‘far al-Sadiq belongs to the generation after Ibn Sirin, Abd Ja ‘far and
al-Suddi, it is possible or even probable that the traditions ascribed to Ja ‘far al-Sadiq

developed later than the others.
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Concluding comments

To sum up, in the isnad analysis of the variants, I analysed three variants and left
out one variant (Is1) as it did not have a sanad. The analysis showed that unlike the
previous groups of variants the traditions attributed to Ja ‘far al-Sadiq did not
include a common link; instead the variants directly reached Ja ‘far al-Sadig who is
the source of the traditions. As a result, I traced the tradition to Ja ‘far al-Sadiq’s
date of death, 148.

In the matn analysis, I again examined three variants (Version Isl’s matn did not
resemble other variants, hence we exclude it from matn analysis as well). One
version (Q2) stood out as different from the remaining three variants as it resembled
the variants attributed to ‘Al but also contained some information (for example that
it was the Prophet who instructed ‘Ali to collate the Qur'an) that these variants did
not contain. Therefore, I noted that this variant might have been tampered with to
support ‘All’s position. Further, I also noted that two variants (S5 and K3) contained
some information that might potentially be interpreted as evidence for the existence
of the concept of tahrif. A brief study of the traditions indicated that such an

assumption is not justified.

At the end of the matn analysis, I concluded that dating these variants to Ja ‘far al-
Sadiq is very difficult; there are only two single strands that go back to Ja ‘far al-
Sadiqg. Further, the mutin of the two transmission lines have only two points of
congruity; apart from the two points they differ significantly. The fact that one of the
points of congruity is also found in the tradition attributed to Ibn Sirin gave rise to
the possibility that it might have been adapted from these traditions. Therefore, it is
probable that the traditions ascribed to Ja ‘far al-Sadiq developed later than the

variants attributed to Ibn Sirin and Aba Ja ‘far.
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CHAPTER EIGHT

TRADITIONS ATTRIBUTED TO IBN SIRIN:

The most widely reported traditions regarding the event of ‘Ali’s collection of the
Qur’an are on the authority of ‘Ikrima and Ibn Sirin and were mentioned in the
Sunnit sources. We have come across around ten variants, but two of them that were
reported in Shawahid al-Tanzil and al-Itqan were quoted from other books, namely
Musannaf of ‘Abd al-Razzaq and Fada’il al-Qur’an. The remaining variants were
recorded in Musannaf ibn abi Shayba, al-Tabaqgat al-Kabir, al-Isti ‘ab fi Ma ‘rifat al-
Ashab and Kitab al-Masahif.

It should be noted that there is a possibility that Ibn Sirin's source was ‘Ikrima,
despite the fact that he was not included in the asanid; Ibn Sirin had received these
narrations from his shaykh ‘Ikrima but did not mention his name in the asanid. The
evidence for this may be that in Ibn Sa ‘d’s variant (IS1), although the ‘Ikrima's
name was not included in the sanad, at the end of the matn Ibn Sirin mentions
‘Ikrima’s name and thus gives the impression that he was his source. However, at
the end of the analysis I will conclude that the source of the tradition was Ibn Sirin,

and ‘Ikrima was mistakenly thought to be the source.

Isnad analysis:

The first tradition was mentioned in Musannaf of ‘Abd al-Razzaq al-San ‘ani (d.
211/826) one of the earliest hadith collections that was recently recovered. Harald
Motzki has written extensively about ‘Abd al-Razzaq's work,”>> hence there is no

need for us to repeat his study here. ‘Abd al-Razzaq received the tradition from

735 Harald Motzki, “The Musannaf of ‘Abd al-Razzaq al-San ‘ani as a Source of Authentic Ahadith of
the First Century AH.”
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Ma ‘mar b. Rashid (d. 153/770). As Motzki established, Ma ‘mar is one of the prime
sources of ‘Abd al-Razzaqg. In his selected samples, Motzki found that 32 per cent of
‘Abd al-Razzaqg's traditions come from Ma ‘mar.”® Therefore, it is highly likely that
‘Abd al-Razzaq received the tradition via Ma ‘mar from Ayyib b. abt Tamima al-
Sakhtiyani (66/68—-125/131). Motzki also covered the close relationship between

Ayyib and Ma ‘mar;”*’ again, there is no need for us to repeat his findings.

1. ‘Abd al-Razzaq’s version (Arl):

‘Abd al-Razzaq ‘an Ma‘mar ‘an Ayyub ‘an ‘Ikrima gala: Lamma biyi ‘a li-
[sic. bi]”®® Abi Bakr takhallafa Al fi baytihi, fa-lagiyahu ‘Umar, fa-qala:
Takhallafta ‘an bay ‘ati AbT Bakr? Qala: Inni alaytu bi-yamin hina qubida
Rasul Allah alla artadi bi rida’ Tilla ila al-salat al-makttbah hatta ajma‘a al-

Quran fa-inni khashaytu an yatafallat al-Qur'an. Thumma kharaja fa-
759 760

bayi‘ahu.
Ma ‘mar apparently received the tradition via Ayyab from ‘Ikrima and we also have
a clear idea that Ma ‘mar received traditions from ‘Ikrima.”®! As a result one could
be tempted to reach a quick conclusion that this variant can be traced back to
‘Ikrima. However, without examination of the all variants, we abstain from such a

conclusion and at the end of the analysis will have a further look at the evidence.

7> 1bid., 3.

7> Harald Motzki, Analysing Muslim Traditions: Studies in Legal, Exegetical and Maghazi Hadith,
78:1-46.

758 The correction was made by the editor of Musannaf.

79 Ibn ‘Abd al-Razzaq b. Hamam al-Sana ‘ani abd Bakr, Al-Musannaf, ed. Habib al-Rahman al-

A ‘“azmi, First edition, vol. 5 (South Africa: Al-Majlis al- ‘IImi, 1970), 450.

760 “Abd al-Razzaq from Ma ‘mar from Ayyib from ‘Ikrima he said: When Abii Bakr received the
pledge of alliance, ‘All remained in his house. ‘Umar met him and [asked] are you opposing to
pledge alliance to Abu Bakr? He said: when the Messenger of God was taken I took an oath that I will
not put on my cloak except for the obligatory prayers, until I collect the Qur'an; I fear that the Qur'an
will be lost. He then came out of his house and pledged allegiance to him.

761 Harald Motzki, “The Prophet and the Cat: On Dating Malik’s Muwatta’ and Legal Traditions,” 1988.
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‘Abd al-Razzaq’s version was also quoted by al-Haskani through ‘Hafs b. ‘“Umar
from al-Hasan b. ‘Abbas from Abi ‘Abbas b. ‘Ugda”®? but as we have stated at the

beginning of this section there is no pressing need to examine this chain.

As for the second variant in this group, al-Haskani apparently received it from Abu
al-Nadr al- Ayyashi (d. 329), who was the author of a famous Shrite Tafsir work. His
full name is Muhammad b. Mas ‘Td al- ‘ Ayyashi Samargandi. There is a considerable
time gap between the two scholars as al-Haskani died in year 490/1097, and
therefore it is impossible that al-Haskani received the tradition from al- ‘ Ayyashi
orally. However, as we have seen in version Hal, it is possible that al-Haskani
reported these traditions from the books that al- ‘ Ayyashi had written. This view can
be reinforced by the fact that al-Haskani reported ‘Abd al-Razzaq’s variant that we
examined above, in his book without mentioning that he took it from ‘Abd al-
Razzaq’s book. The tradition is not included in al- ‘ Ayyashi’s Tafsir but he was a
prolific writer and authored numerous books,”®® thus it is very possible that al-
Haskani quoted the tradition from one of those books but did not mention the name
of the book.

2. Al-Haskanr’s version (H3):

AbQ al-Nadr al- ‘ Ayyashi [al- Ayyash] qgala [haddathana] Muhammad b.
Hatim qgala: Haddathant Abl Bihr Muhammad bin Nasr qala: Haddathani al-
Hasan bin Ishaq Abd Ma ‘mar [qala haddathani] ‘Abd al-Warith’®* ‘an Ayyib
‘an Muhammad bin Sirin gala: Lamma mata al-Nabi jalasa ‘All fi baytihi fa-

lam yakhruju fa-qgila li-Abt Bakr: Inna ‘Ali 13 yakhruju min al-bayt ka'annahu

762 “Ubaydallah b. ‘Abdallah Hakim al-Haskani, Shawahid al-Tanzil li-Qawa'id al-Tafdil fi al-Ayat al-
Nazilah fi Ahl al-Bayt, 27.

763 Muhammad b. al-Hasan al-Tsi, Al-Fihrist, 136—139.

7% His full name is ‘Abd al-Warith b. Sa‘id b. Dhakwan al-Tamimi. He lived in Basra and transmitted
from Ayytb b. abl Tamima. (Jamal al-Din ibn al-Zaki abi Muhammad al-Qada ‘1 al-Mizzi. Tahdhib Al-
Kamal fi Asma’ al-Rijal. Edited by Bashshar ‘Awwad Ma ‘rGf. Vol. 18. 35 vols. Beirut: Mu‘assasa al-
Risalah, 1980, pp.478-480.)
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kariha imarataka. Fa-arsala ilayhi fa-qala: A-karihta imarati? Fa-qala: Ma
karihtu imarataka wa-lakinni ara al-Qur'an yuzad fihi fa-hallaftu an I1a artadi

bi-rida’ 1illa li- jama ‘ah hatta ajma ‘ahu. Qala Ibn Sirin: Fa-nubbitu annahu
765 766

kitab al-mansukh wa-kitab al-nasikh fi atharihi.
Nevertheless, as we have done before we will skip this version in the isnad analysis
but will come back to it in matn analysis. As a result of the study of the first group of
asanid bundles, we can conclude that al-Haskanr’s version (H3) cannot be traced

back to ‘Ikrima.

We have five variants that reach Ibn Sirin through Ibn ‘Awn and Ayyib. The first is
Ibn al-Durays al-Bajali’s version that he received from Ahmad. Ibn al-Durays al-Bajali
was based in Ray and died in 294/906.”%” He apparently received the tradition from
Ahmad who was Ahmad b. Yunus, a shaykh of al-Durays al-Bajali. He was a Kufi
scholar and it is estimated that Ahmad b. Ylnus was born around year 132 and died
in year 227. Al-Bukhari and al-Muslim were among his many pupils.”®® There does
not seem to be any reason why al-Durays al-Bajall could not receive the tradition
from Ahmad b. Yunus. However, Ahmad b. Yunus apparently received the tradition
from Muhammad b. Makhlad b. Hafs, who was born in 233 and died in year 331,

therefore making it impossible for him to have transmitted the tradition to Ahmad b.

785 “Ubaydallah b. ‘Abdallah Hakim al-Haskani, Shawahid al-Tanzil li-Qawa'id al-Tafdil fi al-Ayat al-
Nazilah fi Ahl al-Bayt, 28.

76 Abi al-Nadr al-Ayyash he said [I have been told by]: Muhammad b. Hatim he said: I have been
told by Abt Bihr Muhammad b. Nasr, he said I have been told by al-Hasan b. Ishaq Abd Ma ‘mar [he
said I have been told by]: ‘Abd al-Warith [b. Sa‘id] ‘an Ayyib from Muhammad b. Sirin he said:
When the Messenger died ‘All sat in his house and did not come out. Abl Bakr was told: ‘Ali does
not come out of his house [to pledge allegiance] because he dislikes your leadership. [Abu Bakr] sent
for him and [when Al arrived] he asked: ‘Do you dislike my leadership?’ He replied: ‘I do not dislike
your leadership but I see that [words] are being inserted into the Quran, therefore, I have taken an
oath that I will not put on my cloak except for the congregational [prayers] until I collect it.” Ibn Sirin
said: "I have been informed that the books of nasikh and mansdkh [have been written by ‘AN after
it [the collection of the Quran].”

767 Ibn Abi ‘Abdallah Muhammad b. Ayyib b. al-Durays al-Bajali, Fada’il al-Qur’an, 1st ed.
(Damascus, Syria: Dar al-Fikr, 1987),36.

768 Muhammad b. Ahmad b. ‘Uthman al-Dhahbi, Siyar A ‘lam al-Nubald’, vol. 11 (Beirut: Muassasah
al-Risalah, 2001), 457-458.
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Yunus. It is possible that the name was misspelled but we are unable to verify this,

therefore it is best to stop analysing the isnad.
3. Ibn al-Durays al-Bajali’s version (Idb1):

Akhbarna Ahmad gaththana Muhammad gaththana Abi ‘Ali Bishr bin Misa
gaththana Hawza bin Khalifah gaththana [Ibn] ‘Awn ‘an Muhammad bin
Sirin ‘an ‘Ikrima fi-ma ahsabu gala: Lamma kana ba ‘da bay ‘at Abi Bakr
ga‘ada ‘Al bin abi Talib fi baytihi fa-qgila li- AbT Bakr: Qad gariha bay ‘ataka,
fa-arsala ilayhi. Fa-gala: A-karihta bay ‘ati? Qala: La wa-llahi. Qala: Ma
ag‘adaka ‘anni? Fa- qala: Ra‘aytu Kitab Allah yuzad fihi, fa- haddathtu
nafsi alla albasa rida’ Tilla li-salatin hatta ajma ‘ahu. Qala lahu Ab{ Bakr: Fa-
innaka ni‘ma ma ra‘aytaQala Muhammad qultu li- ‘Ikrima: Allafahl kama
unzila, al-awwal fa- al-awwal? Qala: Law ijtama ‘t al-ins wa-al-jinn ‘ala an

yu’ allifihu dhalika al-ta’lif ma istata ‘. "*° 77°

4. Al-Suyuti’s version (Sul):

Akhraja b. al-Durays fi Fada’ilihi [Fada’il al-Qur'an]: Haddathana Bishr bin
Musa haddathana Hawzah bin Khalifah haddathana [Ibn] ‘Awn ‘an

Muhammad bin Sifin ‘an ‘Ikrima qala:’”*

-The matn is identical.

789 Abii “Abdallah Muhammad b. Ayyib b. al-Durays al-Bajali, Fada il al-Qur’an, 1st ed. (Damascus,
Syria: Dar al-Fikr, 1987), 32.
770 Ahmad has reported us, Muhammad has narrated us, Abl Alf Bishr b. Miisa has narrated us,
Hawzah b. Khalifah has narrated us, Ibn ‘Awn has narrated us, from Muhammad b. Sirin from
‘Tkrima as I suppose qgala: At the beginning of Abl Bakr's caliphate, ‘Ali b. abi Talib sat in his house
in order to compile the Qur'an’. Abl Bakr was told that “He [ ‘Ali] does not wish to swear allegiance
to you.” Abi Bakr then sent for him and when ‘Ali was present, he said, “Are you averse to swearing
allegiance to me?” He [ ‘Ali] said, “"No! By God.” He [Abi Bakr] said, “What makes you upset with
me?” He said, "I have noticed that something has been added to the Book of God. So I have
promised to myself that I will not put on my cloak except for the prayer until I have collected it.” Abu
Bakr replied: “What you thought is very well!” Muhammad said: I asked ‘Ikrima: “Did he compile it
as it was first revealed?” He said: “Were mankind and the jinn to come together to compile it like
this, they would not be able to do so.”
771 jalal al-Din al-Suyiti, Al-Itgan fi ‘Ulidm al-Quran, 130.
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Al-Suyiti quotes the same tradition from Abi ‘Abdallah Muhammad b. Ayyib b. al-
Durays al-Bajali’s (d. 294/906) work entitled Fada il al-Qur’an.””?> However, he
removes some of the names from the sanad. Suyuti also quotes a follow-up from
Kitab al-Masahif of Ibn Ashta al-Isfahani (d. 360/970) that ‘Ibn Sirin said: “So I
requested that book [ ‘All's compilation of the Qur'an] and wrote to Medina for it but
I was not able to acquire it.”””* It seems Ibn Ashta’s work has not made it to the
present day but there is no apparent reason to suspect that al-Suydti would

misinform us on this narration.

In a shorter chain of narration a famous Kuf7 hadith collector, ‘Abdallah b.
Muhammad b. Ibrahim abi Shayba (159-235),””* reports another variant from Yazid
b. Harin in his Musannaf.””> Ibn abi Shayba resided in Baghdad and was the brother
of ‘Uthman and al-Qasim.””® Yazid’s full name is Yazid b. HarGn b. Wadi and he was
also called Zadhan b. Thabit al-Salami. He was a very well-known scholar of his
time’”” and was born in year 118 in Bukhara and died in year 206/821.”’® He used
the teknonym Abi Khalid.””® Yazid b. Hartin was one of Ibn abi Shayba's most
frequently cited sources as he cited 87 traditions from him in his Musannaf.”®® There
does not seem to be any reason why Yazid b. Hartin could not have transmitted the

variant to Ibn abi Shayba.

772 Ibn abi Muhammad b. Ayyib b. al-Durays, Fada’il al-Qur’an wa-ma unzila min al-Qur’an bi-
Makkah wa-ma unzila bi-al-Madinah, 1st ed. (Damascus, Syria: Dar al-Fikr, 1987).

773 jalal al-Din al-Suyiti, Al-Itgan fi ‘Ulidm al-Quran, 130.

774 Ahmad b. ‘All b. Thabit al-Khatib al-Baghdadi, Tarikh Baghdad, ed. Bashar ‘Awad Ma ‘riif, 1st
edition, vol. 11 (Beirut: Dar al-Gharb al-Islami, 2001), 259-267.

’75 For a detailed analysis of the work and information about Ibn Abi Shayba see Scott C. Lucas.
“Where Are the Legal Hadith? A Study of the Musannaf of Ibn Abi Shayba.” Islamic Law and Society
15 (2008): 283-314.

776 Ahmad b. ‘Al b. Thabit al-Khatib al-Baghdadi, Tarikh Baghdad, 2001, 11:260.

777 Ahmad b. ‘Al b. Hajar al-“Asqalani, Tahdhib al-Tahdhib, First edition, vol. 11 (Beirut: Dar al-Fikr,
1984), 366.

778 Ahmad b. ‘All b. Thabit al-Khatib al-Baghdadi, Tarikh Baghdad, ed. Bashar ‘Awad Ma ‘riif, 1st
edition, vol. 16 (Beirut: Dar al-Gharb al-Islami, 2001), 494.

779 1bid., 16:103-105.

780 Scott C. Lucas, “Where Are the Legal Hadith? A Study of the Musannaf of Ibn Abi Shayba,” Islamic
Law and Society 15 (2008): 292.
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5. Ibn Abi Shayba’s version (Iasl):

Haddathana Yazid bin Harun qala: Akhbarna b. ‘Awn ‘an Muhammad qala:
Lamma ustukhlifa AbT Bakr qa‘ada ‘Ali fi baytihi fa-qila li-Abi Bakr fa-arsala
ilayhi: “Akrahta khilafati? Qala: La! Lam akhrah khilafataka. Wa-lakin kana
al-Qur'anu yuzadu fihi. Fa-lamma qubida Rasdl Allah (s) ja“altu ‘alayya an la

artadi illa [li-s-salati] hatta ajma ‘ahu li-n-nasi. Fa-qala Abi Bakr: Ni‘ma ma

ra'ayta.781 782

Yazid b. Harln apparently reports the tradition from ‘Abdallah b. ‘Awn who was
also a famous hadith transmitter. According to Ibn Hajar, Ibn ‘Awn lived between
66 and 151 and was active in Madina, Basra, Ktfa, Mecca and al-Sham. He heard

783 78% < Abdallah b. ‘Awn is one of the partial

traditions from Ibn Sirin in Basra.
common links in this asanid bundle as he spreads the tradition to other collectors.
Yet, again there was no obstacle for him to have reported the tradition from Ibn
Sirin. In addition there does not seem to be any motivation for him to have
fabricated the tradition. Muhammad b. Sirin abu Bakr al-Basri, maw/a of Anas b.

Malik, was a Basri scholar who lived between 33/653 and 110/728 and died in

781 <Abdallah b. Muhammad b. Ibrahim Abi Shayba, Musannaf Ibn Abi Shayba, ed. Usamah Ibn
Ibrahim ibn Muhammad Abl Muhammad, vol. 10 (Cairo: Al-Fariq al-Hadithah lil-Taba ‘ah wa al-
Nashr, 2007), 65.

782 1 have been told by Yazid b. Harun he said: I have been informed by Ibn ‘Awn from Muhammad
[Ibn Sirin] he said: When Abl Bakr became the Caliph ‘All remained in his house, Abii Bakr was told
[about this] and he sent for him, [and when ‘All arrived Abii Bakr asked him]: Do you dislike my
Caliphate? “No! I do not dislike your caliphate. But, there has been an insertion into the Qur'an.
Hence when the Prophet was taken, I imposed on myself that I will not put on [my cloak] except [for
the prayer] until I have collected it [the Qur‘an] for the people”. Abu Bakr replied: “"What you thought
was excellent!”

78 Ahmad b. ‘Al b. Hajar al-‘Asqalani, Tahdhib al-Tahdhib, First edition, vol. 5 (Beirut: Dar al-Fikr,
1984), 347.

78 See also Muhammad b. Ahmad b. ‘Uthman al-Dhahbi. Siyar A ‘lam al-Nubald’. Vol. 6. 24 vols.
Beirut: Muassasa al-Risala, 2001, pp.364-375.
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Basra.’”®® Although he was a Sunni scholar, in his al-Amali al-TUsi reports four
traditions from Ibn Sirin on the authority of ‘Ali b. Abi Talib and Anas b. Malik.”%

Ibn Sirin is seemingly the common link of this bundle of asanid as he spreads the
tradition to other transmitters; however as we have noted earlier that Ayyub also
received the tradition from ‘Ikrima, we can no longer consider him the common link
but one of the disseminators of the tradition. Ibn Sirin’s source is also a renowned
hadith transmitter ‘Ikrima al-Barbari Abd ‘Abdallah (d. between 104/722-3 and
106/724-5),”%” mawla of Ibn ‘Abbas. Sunni sources provide conflicting information
regarding his personality as some suggest he was a great liar and mad person while
others suggest that he was thiga.”®® 7% However, Shi'ite scholars have unanimously
considered him a great liar who strayed outside of the boundaries of Islam. He has

also been imputed of Khawarij tendencies.”®°

In the light of our study on the copy of ‘Abd al-Razzaqg’s tradition, it appears that
‘Ikrima was both the common link and source for these asanid clusters. But it is
debatable if he was an eyewitness to the event that he reports. The Prophet died in
the eleventh year of the Hijra and the event of the collection of the Qur‘an took
place within the year he died or the next year. Therefore, if ‘Ikrima died in year 104
or 106 he would have needed to live well over 100 years in order to witness the
event. Since he did not report any traditions from the Prophet we can be sure he did

not have such long life and could not have been eyewitness to the event. However,

78 Ahmad b. ‘All b. Thabit al-Khatib al-Baghdadi, Tarikh Baghdad, 2001, 3:283-293.
78 Muhammad b. al-Hasan al-Tisi, Al-Amali (Qum: Muassasah Bi ‘thah, 1993).
78 Harald Motzki, Analysing Muslim Traditions: Studies in Legal, Exegetical and Maghazi Hadith,
78:258.
78 Ahmad b. ‘Al b. Hajar al-“Asqalani, Tahdhib al-Tahdhib, First edition, vol. 7 (Beirut: Dar al-Fikr,
1984), 261-273.
78 Muhammad b. Ahmad b. ‘Uthman al-Dhahbi, Siyar A ‘lam al-Nubala’, vol. 4 (Beirut: Muassasa al-
Risala, 2001), 13-23.
70 For the Sh'ite view on ‘Ikrima see al-Sayyid “Ali al-Husayni al-Milani al-Muhaqqiq. Tashyid al-
Margji ‘at. First edition. Vol. 1. 3 vols. Qum: The Office of the Author, 1996, pp.203-204.
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he had access to the main protagonist of the event, ‘Al b. abi Talib, and perhaps
other eyewitnesses of the event, therefore it is possible that he heard the accounts
of the event from ‘Ali and then disseminated it to others. Is it possible that he
invented the traditions? This might be possible, but considering the strong dislike of
him by the Shr'ites who considered him an enemy due to his khawarij tendencies, it
is difficult to argue that he was a passionate follower of ‘Ali and wanted to invent
such a tradition to further elevate ‘Ali’'s status among Muslims. Rather, on the
contrary he seemed to adopt an anti- ‘ Ali stance that provoked a strong sentiment
from ‘All’s followers. Nobody else in the chain of transmission had any motivation to
invent the tradition either, so as a result of isnad analysis we can conclude that the
tradition can be dated to ‘Ikrima’s date of death which is year 104 or 106.

Another version was reported in Muhammad b. Sa ‘d’s (168/784-230/845) al-
Tabaqgat al-Kabir.”** He reports the tradition from Isma ‘1l b. Ibrahim al-Asadi al-Kafi
(d. 193/808 or 194/809), one of his frequent sources. Isma ‘1l b. Ibrahim was know
as Ibn ‘Ulayya and was a celebrated hadith transmitter who was judged as thiga.
He was originally from Kifa but resided in al-Basra.”®? 7*® Biographical information
indicates that he had a connection with Muhammad b. Sa ‘d, who could thus later
report the tradition from Isma ‘1l b. Ibrahim. Further, we cannot note any motivation
for either of them to have invented the tradition. They were both Sunni scholars and
did not take any interest in the possibility of ‘Ali’s political and religious authority as
Imam. They indeed held him in high esteem as he was the fourth caliph but this in

itself does not warrant the act of inventing traditions to merely elevate the status of

1 For an analysis of al-Tabaqgat al-Kabir and biography of Ibn Sa‘d see Ahmad Nazir Atassi. “A
History of Ibn Sa ‘d’s Biographical Dictionary Kitab al-Tabaqat al-Kabir.” Unpublished, University of
California, 2009.

792 Ahmad b. ‘Al b. Hajar al-‘Asqalani, Tahdhib al-Tahdhib, First edition, vol. 1 (Beirut: Dar al-Fikr,
1984), 275-279.

793 Ahmad b. ‘Al b. Thabit al-Khatib al-Baghdadi, Tarikh Baghdad, ed. Bashar ‘Awad Ma ‘rif, 1st
edition, vol. 7 (Beirut: Dar al-Gharb al-Islami, 2001), 196-211.
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a caliph. Yet, they transmitted a tradition that clearly states that ‘Al collated the
Qur‘an right after the demise of the Prophet.

6. Ibn Sa‘d’s version (Is1):

Akhbarna Isma ‘1l bin Ibrahim ‘an Ayylb wa-Ibn ‘Awn ‘an Muhammad gala:
Nubbi'tu anna ‘All abta’a ‘an bay ‘ati Abi Bakr fa-lagiyahu Abii Bakr fa-gala:
A-karihta imarati? Fa-qala: La, wa-lakinni alaytu bi-yaminin an Ia artadi bi-
rida’ 1illa ila al-salat hatta ajma ‘a al-Qur'an! Qala: Fa-za‘ami annahu
katabahu ‘ala tanzilihi. Qala Muhammad: Fa-law usib dhalika al-Kitaba kana

fihi “ilm. Qala Ibn ‘Awn: Fa-sa’altu ‘Ikrima ‘an dhalika al-Kitab fa-lam

ya ‘rifuhu. 7% 7%

Similar to ‘Abd al-Razzaq’s transmission, in which Ma ‘mar received the tradition
from Ayydb b. abi Tamima al-Sakhtiyani (66/68—125/131), Isma ‘1l b. Ibrahim
received the tradition from Ayyub b. abi Tamima al-Sakhtiyani (66/68—-125/131) and
also from ‘Abdallah b. ‘Awn (66-151). The time period in which Isma ‘1l b. Ibrahim
lived overlaps with the time period in which both Ibn ‘Awn and Ayyib lived, and
they also operated in the same geographical locations. Consequently, we can accept
that Isma ‘1l b. Ibrahim may have received the tradition from the two transmitters.
This finding cements the position of Ibn ‘Awn and Ayyub as partial common links
and increases the accuracy of the dating of the tradition at least up to the two
transmitters. Further, from the two transmitters the tradition reaches in some
versions to Ibn Sirin and in others partially via Ibn Sirin also to ‘Ikrima. The name of

‘Ikrima was not mentioned in the sanad of the tradition but was mentioned in the

79* Muhammad b. Sa‘d b. Mani al-Zuhri, Al-Tabaqgat al-Kabir, ed. ‘Ali Muhammad ‘Umar, 1st ed.,
vol. 2 (Cairo: Maktabat al-Hanafi, 2001), 292.

795 T have been reported by Isma ‘1l b. Ibrahim from Ayyib and Ibn ‘Awn from Muhammad [Ibn Sirin]
he said: I was told that ‘All delayed pledging allegiance to Abu Bakr, then he met him and [Abl Bakr]
said: “Do you dislike my leadership (imarati)?” [ ‘All] replied: “No! But I have taken an oath that I
would not put on my robe for anything except the prayer until I collect the Qur'an” He [Ibn Sirin]
said: “They claim that he [ ‘Ali] indeed wrote it [the Qur'an] as it was revealed”. Muhammad [Ibn
Sirin] continued: “If I could get hold of that Book there would be knowledge in it.” Ibn Awn said: "I
asked ‘Ikrima about that Book but he did not know [about] it.”
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matn as Ibn Sirin stated, ‘I asked ‘Ikrima about that Book but he does not know
[about] it.” As we have stated earlier, this statement suggests that Ibn Sirin might
have reported other similar traditions from Ikrima without giving his name in the

sanad. But this needs to be further verified through matn analysis.

Al-Haskani (d. 490/1097) reported the following version from Abd ‘Amr Muhammad
b. ‘Abd al- ‘Aziz, who was a famous Shi’ite scholar known as al-Kashshi. Wilferd
Madelung states that he was originally from Kishsh in Transoxania and was mostly
active during the first half of the fourth century. Al-Kashshi was a student of
celebrated Shrite scholar Muhammad b. Mas ‘id al- “ Ayyashi, who played an
important role in the dissemination of Imami Shr'ite teachings in Transoxania in the
early fourth/tenth century. Al-Kashshi studied under al- ‘ Ayyashi in Samargand and

also visited Irag. He was regarded as thiga’®

but Madelung states that similar to his
teacher he was criticised by later Shr'ite scholars for reporting traditions from weak
transmitters.”” The information provided by Madelung who relies on major Shtite
sources is sufficient to accept al-Haskani could have received the tradition from his

Shr'ite informant al-Kashshi.

7. Al-Haskanr’s version (H4):

Haddathani Aba ‘Amr Muhammad bin ‘Abd al- ‘Aziz qala akhbarna Aba
Ahmad Muhammad bin Ahmad bin Ya‘qib qala: Akhbarana ‘Abdallah bin
Mahmid al-Sa ‘di [qala akhbarana] ‘Al bin Hijr [akhbarana] Isma ‘il /ha-ba/
bin Ibrahim ‘an Ibn ‘Awn ‘an Muhammad bin Sirin gala: Nubbi'tu anna Aba
Bakr lagiya ‘Ali salawat Allah alayh fa- gala [Abd Bakr]: A-karihta imarati?
Fa- qala: L3, wa lakinn alaytu ‘ala yaminin an 13 artadi rida’ 1 [kadha] illa li-

al-salat hatta ajma ‘a al-Qur'an! Qala: Fa- katabahu ‘ala tanzilihi. Qala: Fa-

7% Muhammad b. ‘Abdallah al-Asadi al-Najashi, Rijal al-Najashi, 356-357.
7 Wilferd Madelung, “Al-Kashshi,” ed. P. Bearman et al., Encyclopaedia of Islam (Brill Online, 2012),
<http://brillonline.nl/entries/encyclopaedia-of-islam-2/al-kashshi-SIM_3976>.
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law asabtu dhalika al-Kitaba kana fihi ‘ilm kathir. Qala Muhammad bin Sirin:

Fa- sa’altu ‘Tkrima fa-lam ya ‘rifhu. 798 7%

Al-Kashshi apparently received the tradition from Abd Ahmad Muhammad b. Ahmad
b. Ya ‘qlb, who is Ibn Shayba al-Sadusi al-Baghdadi and was also known as al-
Sadiiq abi Bakr. He was born in 251/865 and died in 331/943 in Bagdad.?® Al-
Kashshi must have met him when he visited Iraq perhaps for pilgrimage as well as
for the sake of seeking traditions which was a common practice of the time. Since
Shr'ite sources do not mention him we might assume that he was a Sunni scholar
from whom al-Kashshi did not hesitate to receive the tradition. According to isnad,
Ibn abi Shayba al-Sadusi received the tradition from ‘Abdallah b. Mahmid al-Sa ‘dl.
His full name is Abd ‘Abd al-Rahman ‘Abdallah b. Mahmid b. ‘Abdallah al-Sa ‘di al-
Marwazi. He was a famous scholar and transmitter of his time. He was rated thiga
and died in 311/923.%

‘Abdallah b. Mahmid al-Sa ‘di is said to have received it from “Ali b. Hijr. His full
name is ‘Al b. Hijr b. Iyyas Abu al-Hasan al-Sa ‘di al-Marwazi. ‘Al b. Hijr was from
Khorasan but travelled to Damascus for education and stayed there. He was born in
year 154/771 and died in 244/858. He was graded as thiga.®’> He was a highly
reputable scholar and hadith transmitter and some of the most prominent hadith
scholars such as al-Bukhari, al-Muslim and al-Tirmidhi reported traditions from

him.8% Biographical information suggests that there were no physical barriers for

7% <Ubaydallah b. ‘Abdallah Hakim al-Haskani, Shawahid al-Tanzil li-Qawa ‘id al-Tafdil i al-Ayat al-

Nazilah fi Ahl al-Bayt, 27-28.

800 Ahmad b. “Ali b. Thabit al-Khatib al-Baghdadi, Tarikh Baghdad, ed. Bashar ‘Awad Ma ‘rif, 1st
edition, vol. 2 (Beirut: Dar al-Gharb al-Islami, 2001), 248—-249.

801 Muhammad b. Ahmad b. ‘Uthman al-Dhahbi, Siyar A ‘lam al-Nubala’, vol. 14 (Beirut: Muassasa al-
Risala, 2001), 399-400; Abl ‘Abdallah Shams al-Din al-Dhabi, Tadhkirat al-Huffaz, vol. 2 (Beirut-
Lebanon: Dar al-Kutub al- ‘Ilm1, 1998), 206.

802 1bn Asakir, Tarikh Madina Dimashg, ed. ‘Al Shiri, vol. 41 (Beirut: Dar al-Fikr, 1990), 296—299.

803 Muhammad b. Ahmad b. ‘Uthman al-Dhahbi, Siyar A ‘/am al-Nubala’, 2001, 11:508-514.
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these scholars to report the tradition from each other and we cannot note any

motivation for them to have invented the tradition.

‘Al b. Hijr then reports the tradition from Isma ‘1l b. Ibrahim, called Ibn ‘Ulayya,
who as we have noted above, died in 193 or 194. Then the isnad goes through Ibn
‘Awn and Ibn Sirin and finally reaches ‘Ikrima. As we have discussed their
connection earlier, through the isnad analysis we can conclude that this variant can
also be dated to ‘Ikrima’s date of death, year 104/722 or 106/724. Muhammad b.
‘Abd al-Barr al-Andalusi al-Qurtubi, who was a very famous Maliki scholar and
hadith collector, transmits another variant. Ibn ‘Abd al-Barr was born and lived in
Cordoba, Andalusia and enjoyed a very long life as he was born in year 368/978 and
died in 463/1071.8% He received the tradition from Khalaf b. Qasim, whose full name
is Ibn Sahl abu al-Qasim b. Dabbagh al-Azdi al-Andalusi al-Qurtubi.

8. Ibn‘Abd al-Barr’s version (Ial):

Haddathana Khalaf bin Qasim haddathana ‘Abdallah bin ‘Umar haddathana
Ahmad bin Muhammad b. al-Hajjaj haddathana Yahya bin Sulayman
haddathana Isma ‘il bin ‘Ulayya haddathana Ayyub al-Sakhtiyani ‘an
Muhammad bin Sirin gala: Lamma biyi ‘a Abl Bakr al-Siddiq abta’a ‘Ali ‘an
bay ‘atihi. Wa-jalasa fi baytihi. Fa-ba ‘atha ilayhi Abl Bakr: Ma abta’a bika
‘annt! A-karihta imarati? Fa-qala ‘Ali: Ma karihtu imarataka. Wa-

lakinni alaytu alla artadi ridan illa ila salat hatta ajma’a al-Qur'an. Qala ibn
Sirin: Fa-balaghani annahu kutiba ‘ala tanzilihi. Wa- law usiba dhalika al-
Kitab la-wujida fihi “ilm kathir, 80 80

804 Muhammad b. Ahmad b. ‘Uthman al-Dhahbi, Siyar A ‘lam al-Nubala’, vol. 18 (Beirut: Muassasa al-
Risala, 2001), 153-163.

805 “Abd al-Barr, Al-Isti‘ab fi Ma ‘rifat al-Ashab, ed. ‘Al Muhammad al-Bajawi, vol. 3 (Beirut: Dar al-
Jil, 1992), 973-974.

806 We have been told by Khalaf b. Qasim from ‘Abdallah b. ‘Umar from Ahmad b. Muhammad b. al-
Hajjaj from Yahya b. Sulayman from Isma ‘1l b. [Ibrahim] ‘Ulayya from Ayyib al-Sakhtiyani from
Muhammad b. Sirin that: ‘All delayed pledging alliance to Abl Bakr and stayed in his house. [Upon
this] Abl Bakr sent someone to ‘Al asking him “why have you been slow [in pledging alliance to
me?]. Do you dislike my leadership?” ‘Ali replied: “I do not dislike your leadership. But I have sworn
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He was born in 325/937 died in 363/973. Al-Dhahabi states that he travelled to Syria
and perhaps he heard the tradition there and brought it to Cordoba.®”” However,
there is a significant time gap between Ibn ‘Abd al-Barr and Khalaf b. Qasim hence
it is safe to conclude that Ibn ‘Abd al-Barr did not receive the tradition from Khalaf
b. Qasim personally but perhaps saw the tradition in one of his books. Nevertheless
there is no point in carrying on with the isnad analysis for this particular variant.

Asanid via Ibn ‘Ulayya were already found in IS1 and H4 above.

9. Al-Haskan’s version (H5):

Haddathani Abl al-Qasim [ ‘an] Abi Muhammad bin al-Qasim [ ‘an] Hisham
bin Ylnus gala: Haddathani Abd Mu ‘awiya al-Darir ‘an al-Hasan bin Dinar
[kadha] ‘an b. Sirin ‘an Aba Bakr: Lamma biyi ‘a [li-Abi Bakr] jalasa ‘Ali fi
baytihi fa- atahu rajulun fa- qala: Inna ‘Ali gad karihaka. Fa- arsala ilayhi fa-
gala: A- karihtani? Fa-gala wa-llahi ma karihtuka. Ghayra anna Rasul Allah
qubida wa- lam yajma“ al-Qur'an fa- karihtu an yuzad fihi fa- alaytu bi-
yaminin ha/alif/1a [alla] akhraja illa [li-] al-Salat hatta ajma ‘ahu. [Qala Abi

Bakr:] Ni‘ma ma ra’aytu. 8% 8%
Y

Al-Haskani reports this version from Abu al-Qasim, but it is not certain who he is

referring to. There are several other Abu al-Qasims, such as Abu al-Qasim al-

that I will not wear my cloak except for prayer until I collect the Qur'an.” Ibn Sirin said that I have
heard that he [ ‘Ali] wrote it as it was revealed. If I could acquire this book there would be great
knowledge in it.”

807 Muhammad b. Ahmad b. ‘Uthman al-Dhahbi, Siyar A ‘lam al-Nubala’, vol. 17 (Beirut: Muassasa al-
Risala, 2001), 114-115.

808 “Ubaydallah b. Abdallah Hakim al-Haskani, Shawahid al-Tanzil li-Qawa ‘id al-Tafdil fi al-Ayat al-
Nazilah fi Ahl al-Bayt, 26.

809 1 have been told by Abi al-Qasim [from] abi Muhammad b. al-Qasim [from] Hisham b. Yiinus he
said: I have been told by Abl Mu ‘awiya al-Darir from al-Hasan b. Dinar [and similarly] from Ibn Sirin
that when Abu Bakr received the pledge of allegiance ‘All remained in his house, and a man came
and told [Abi Bakr] ‘Al dislikes you [being the caliph]. He then sent someone for him and said: Do
you dislike me? He [ ‘All] said by God I do not dislike you; the Messenger of God was taken without
having collected the Qur'an and I was afraid that there might be insertion to it, thus I have taken an
oath that I will not leave [my house] except for the prayer until I collect it. [Abu Bakr said] That is an
excellent decision.
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Qurayshi (d. 523/1127), Abu al-Qasim al-Maghribi (d. 418/1027), Abu al-Qasim b.
al-Hasan al-Farisi and Abi al-Qasim ‘Abd al-Rahman b. Muhammad al-Hasani. I
could not find any information regarding the last two transmitters, but it seems Abu
al-Qasim refers to Abu al-Qasim al-Farisi or Abu al-Qasim b. al-Hasan al-Farisi. I
suspect it was Abu al-Qasim al-Farisi because al-Haskani reports another tradition
from Abu al-Qasim al-Farisi that goes through Abi Muhammad b. al-Qasim. Al-
Haskant also reports a few traditions from Abu al-Qasim al-Farisi through his father.
But we could not find any information about this person so I will treat him as an

unknown person in the sanad.

The next person in the chain is Abl Muhammad b. al-Qasim who is Muhammad b.
Zakariyya al-Muharibi, a Kufi scholar. He died in 326/937.%'° There are around 164
years between the dates of death of Muhammad b. Zakariyya al-Muharibi and al-
Haskani, thus there need to be at least two transmitters between them to enable al-
Haskani to have received the tradition. It is possible that al-Haskani, similar to some
other traditions mentioned in the book, received the tradition Abu al-Qasim al-Farisi,
through his father, but did not mention him in the sanad. But since we do not know
who Abu al-Qasim al-Farisi was, this could render our conclusion too speculative.

Therefore, we may end the isnad analysis for this version too.

The last variant was reported by Ibn abi Dawud (230/844 - 316/928), the son of the
famous hadith collector Abu Dawud. He was born in Sijistan (Sistan, Eastern Iran)
and widely travelled together with his father.8!! He mentioned this tradition in his
work Kitab al-Masahif. Ibn abl Dawud reports the tradition from Muhammad b.

Isma ‘1l al-Ahmasi (d. 260/874) whose full name is Muhammad b. Isma ‘1l Samrah al-

810 Muhammad b. Ahmad b. ‘Uthman al-Dhahbi, Siyar A ‘lam al-Nubala’, vol. 15 (Beirut: Muassasa al-
Risala, 2001), 73.

811 Muhammad b. Ahmad b. ‘Uthman al-Dhahbi, Siyar A ‘lam al-Nubala’, vol. 13 (Beirut: Muassasa al-
Risala, 2001), 204-221.
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Ahmasi abu Ja ‘far al-KGfi al-Sarraj. He reports from transmitters like Abt Mu ‘awiya,
Ibn ‘Uyayna and al-Muharibl. Some famous Sunni scholars such as al-Tirmidhi, al-
Nasa’, and Ibn Majah report traditions from him. In addition, Shaykh al-Mufid in his

al-Amalf*? reports a tradition from him. He is regarded as thiga.’'®

Muhammad b. Isma ‘1l al-Ahmasi then reports it from Ibn Fudayl who is Muhammad
b. Fudayl b. Ghazwan b. Jarir. He was a Kufi scholar and authored several books.
Sunni sources generally consider him to be thiga. However, Aba Dawud considers
him a deviant Shr'ite and believes that he was extreme in his Shr'ite views. He died
in 194/807 or 195/808.81* On the other hand, Sht'ite sources do not mention him
being a ghali. Al-Tisi considers him thiga®*> and a prolific hadith transmitter. He was
believed to be a disciple of the Sixth Imam and was a client of the tribe of Banu
Dabbah.?!® Since Sh'ite sources do not mention him as ghali we assume that Abd
Dawud’s remark reflected his own opinion about the Shr'ite sect in general. Ibn
Fudayl then reports the tradition from Ash ‘ath b. Sawar al-Kindi. He was a Kfi
scholar and died in year 136. He reported traditions from both ‘Ikrima and Ibn Sirin.

He was a client of Thagif®’

10.Ibn abi Dawud’s version (Iad1):

Haddathana ‘Abdallah gala: Haddathana Muhammad bin Isma ‘1l al-
Ahmasi gala: Haddathana Ibn Fudayl ‘an Ash ‘ath ‘an Muhammad bin Sirin
gala: Lamma tuwuffiya al-nabi (s) agsama ‘Ali an 13 yartadi bi- rida’ iilla li
jama ‘ah hatta yajma ‘a al-Quran fi Mushaf fa- fa‘ala fa-arsala ilayhi Ab

Bakr ba ‘da ayyamin: a-karihta imarati ya Aba al-Hasan? Qala 13, wa-llahi illa

812 1bn Muhammad b. Muhammad Mufid, A/-Amali (Qum: Kongreh-i Shaykh Mufid, 1992), 337.

813 Ahmad b. “Ali b. Hajar al- Asqalani, Tahdhib al-Tahdhib, 1984, 9:58-59.

814 1bid., 9:405-406.

815 Muhammad b. al-Hasan al-Tusi, Rijal al-Tisi, 292.

816 sayyid Muhsin Amin, A ‘yan al-Shi ‘ah, n.d., 10:37-39.

817 Ahmad b. “Ali b. Hajar al- ‘Asqalani, Tahdhib al-Tahdhib, 1984, 1:352-353; Muhammad b. Ahmad
b. ‘Uthman al-Dhahbi, Siyar A ‘lam al-Nubala’, vol. 6 (Beirut: Muassasah al-Risalah, 2001), 276-278.
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anni agsamtu an Ia artadi bi- rida’ in illa li- jama ‘ah fabaya ‘ahld thumma
818 819

raja‘a.
It seems that there was no apparent obstacle for him to have received the tradition
from Muhammad b. Sirin, thus this variant can also be traced back to the death of
Ibn Sirin. As a result of isnad analysis, we can conclude that only three traditions
end with ‘Ikrima (Ar1, Idb1 and Sul), and two of them are interdependent (Idb1
and Sul). Seven traditions, however, end with Ibn Sirin (H3, Ias1, IS1, H4, I ‘a1,
H5, Iadl). Therefore, we may reach the conclusion that originally all these traditions
end with Ibn Sirin and that ‘Abd al-Razzaq’s isnad must contain an error. The
transmissions via ‘Abd al-Warith and Ibn ‘Ulayya and the combined version Ibn
‘Ulayya’s from Ayyub and Ibn ‘Awn contain a comment from an anonymous about
‘All's collection of the Qur'an. It could be that Ma ‘mar identified this anonymous
person as ‘Ikrima, who is mentioned in the transmission of Ibn ‘Awn as the person
whom Ibn Sirin consults on the issue. This confirms the possibility that ‘Abd al-
Razzaq’s tradition from Ayydb (isnad and matn) is deficient. ‘Ikrima is the only the
person whom Ibn Sirin interrogated on the issue of ‘All’s collection, not the narrator
of the story about the accomplishment of it.

818 Abi Bakr ‘Abdallah b. Abi Dawud, Kitab Al-Masahif (Beirut-Lebanon: Har al-Kutub al- ‘Imiyya, No
date), 16.

819 1 have been told by ‘Abdallah he said I have been told by Muhammad b. Isma ‘il al-Ahmasi he
said: I have been told by Ibn Fudayl from Ash ‘ath from Muhammad b. Sirin he said: When the
Prophet passed away ‘Ali swore that he would not put on his cloak except for congrational prayers
until he had compiled the Qur'an in a mushaf and he did so. After some days Abu Bakr sent for him
and [when he arrived] asked: O Abu al-Hasan do you dislike my leadership? He said: no, but by God I
have sworn that I will not put on my cloak except for congregational prayers. He then pledged
allegiance to him and returned [to his house].
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Diagram 6
Muhammad b. Sirin

Ayydb v
/ Ibn ‘Awn and Ayylb
A\ 4
‘Abd al-Warith Ma mar v
Hawzah b. Yazid b. Isma‘ll b. Isma‘ll b.
Knhalifah Hérun Ibréhim ‘Ulayydh Al-Hasan b. Dinar Ash‘ath
v
Al-H X ‘A I- Arl
Ishézsan b bd al-Razzaq (Arl) v v v v
’ AbO “All Bishr b. M(sa Ibn abi “All by, Hijr Yahya b. AbO Mu'‘awlya Ibn Fudayl
Shaybah  Ibn Sa‘ad Sulayma al-Darir
{las1) (Is1)
Abi ‘ Abbds b. ‘Ugdah’ v v
AbO Bihr v ‘Abdallah b. Mahmid
Muhammad Muhammad al-Sa‘di v v Muhammad
b. Nasr Anmad b. Muhammad Hisham b. Ylnus b. Isma ‘il al-
v Ibn al-Hajja) Ahmasi
Al-Hasan b. "Abbas v v
Anmad Muhammad b. v v
Muhammad b. Ahmad pin Ya'qub Abl Muhammad
Hatim v ‘Abdallah b. ‘Umar b. al-Qasim Ibn abi Dawud (ladl)
Hafs b. “Umar v v
Ibn al-Burays al-Bajali (Idb1) Ab0 ‘Amr Muhammad b.
Abo ¥-Nagr ‘Abd al-Aziz v
al-Ayyashi v Knalat b. Qasim AbU al-Qasim
Al-Haskanl
a Suylit] (Sul) v v
Al-Haskani (H4) Al-Haskani (H5)

Al-Haskani (H3) Ibn ‘Abd al-Barr (I'al)
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Matn analysis:

The mutdn of this bundle of traditions are very similar. They all mention the notion
that ‘All delayed pledging his allegiance to Abl Bakr which was perceived to be an
indication of ‘All's dislike of Abl Bakr’s inauguration to the office of Caliphate.
During this period Ali remained in his house until Abd Bakr sent somebody to
confront him, and when “Ali arrived in the presence of the Caliph, he played down
the situation by mentioning his reason that he had taken an oath to not put his cloak

on until he had collected the Qur‘an.

The mutdn of the first group of variants (Arl and H3) that came down through
Ayyub are very similar as they contain some of the same characteristics that we
have pointed out, such as ‘All's delay in pledging alliance to Abd Bakr and taking an
oath to remain in isolation at home for the purpose of the collecting the Qur‘an, then
being accused or at least questioned of political opposition, and expressing his fear

that the Qur'an may be distorted.

However, there are also some differences between the variants, for example ‘Abd
al-Razzaq’s version (Arl) begins its narration with the event of Abu Bakr’s
acceptance of allegiance, but al-Haskani’s version (H3) begins its narration with the
event of the demise of the Prophet. The most significant difference, however, is that
variant Arl narrates the conversation between ‘Ali and ‘Umar but variant H3
narrates the conversation between ‘Ali and Abu Bakr. In addition, Arl states that
after the conversation, ‘Al came out of the house and pledged allegiance to Abi
Bakr, while H3 does not give any information on the result of the conversation.
Nevertheless, both of them start with the same word, /amma and as we noted above
show similar characteristics that also indicate interdependence between the

traditions.
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As for the mutdn of the variants that were reported through Ibn ‘Awn and Ayyab,
they also contain all the characteristics that we have mentioned above. There are
only minor differences in the variants, such as their reference to the office of Abu
Bakr. Also Ibn abi Shayba’s version (Iasl) uses the words ‘Akrahta khilafati?” when
it narrates that Abd Bakr confronted All, but Ibn Sa‘d’s (IS1), al-Haskani’s (H3 and
H4), and Ibn ‘Abd al-Barr’s versions (I‘al) use the words ‘Akrahta imarati?’. And
finally, al-Durays al-Bajali’s version uses neither word but instead just states ‘Akrahta
bay ‘ati?

This is not a significant problem since Abt Bakr had just established the institution of
Caliphate, thus it was normal for people to refer to it differently. The variants all look
similar except some additions that seem to be inserted by Ibn Sirin referring to
‘Ikrima’s questioning regarding the fate of ‘Ali’s codex from which we understand
that the codex was not made available to the public after the incident. In the
remaining two variants, namely al-Haskani’s version (H5) and Ibn abi Dawud'’s
version, we I observe the same similarities, albeit slightly more differences in their
descriptions of the event.

The similarities in language and themes of all the variants including H3 indicate that
the variants are all interdependent and coming from one source. The minor
differences in language and length are the result of paraphrasing during the
recording or reporting process. Among the four traditions in which Ibn ‘Awn
transmits from Ibn Sirin only one version names ‘Ikrima as Ibn Sirin’s source, but
expresses uncertainty about it (i-ma ahsabu). That means that Ibn ‘Awn’s original
tradition about ‘Ali's project shortly after the death of the Prophet derives from Ibn

Sirin.

Ibn ‘Awn’s versions of the tradition contained, however, additions not found in the
other transmissions of Ibn Sirin’s narration: Ibn Sirin asks ‘Ikrima questions about

‘All's collection (Idb1, IS1, H4; in IS1 the question is ascribed to Ibn ‘Awn, but this
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is probably due to a transmission error: Ibn ‘Awn’s informant, Ibn Sirin, has
probably been dropped). The questions that Ibn Sirin asks ‘Ikrima in Ibn ‘Awn’s
versions only show that ‘Ikrima knew about the existence of a Qur’an collected by
‘All but obviously had not seen it and did not know where it could be found. Thus
he did not know more than Ibn Sirin about this collection. The findings therefore
enable us to trace the tradition back to Ibn Sirin (d. 110) but not any further.
Consequently, we may say that these variants were in circulation during the first

decade of the second century.

Concluding comments

In our analysis of the traditions attributed to Ibn Sirin, I had located ten traditions
but analysed eight of them. The main problem that I encountered in the course of
the isnad analysis was that some variants reached Ibn Sirin and some others
reached ‘Ikrima, which initially gave the impression that Ibn Sirin’s source was
‘Ikrima but his name is not included in all the variants. However, at the end of the
isnad and matn analysis, I concluded that Ibn Sirin is the source of the traditions
and ‘Ikrima’s name was erroneously inserted into the three traditions (Ar1, Idb1
and Sul). Therefore, traditions can be traced back to Ibn Sirin’s date of death, 110.

In the matn analysis, I noted that the mutdn of the variants are certainly
interdependent, which concurs with the finding of the isnad analysis. As a result, the
study of traditions attributed Ibn Sirin provides the first decade of the second
century as the earliest date to which the event of ‘Ali’s collection of the Qur'an can
be traced. The date, as a matter of fact, is the earliest to which the collection of the

Qur‘an can be dated through the study of Muslim traditions.

Further, the variants all give the account of ‘Ali’s collection of the Qur'an amid
political tension. These traditions certainly depict more intense political tension than

the previous variants as they mention a confrontation between ‘Ali and an aid of
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Abi Bakr. The traditions allude to ‘Ali's decision to remain in his house to collate the
Qur'an and, meanwhile, his delay in pledging allegiance to Abu Bakr irritated Aba
Bakr who sent an aid (possibly ‘Umar) to confront ‘Ali. Yet again, study of these
traditions is not enough to reach a conclusion regarding the role that ‘All's codex
played in the political tension.
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MISCELLANEOUS
1. Aban b. abi ‘Ayyash’s version:

In a 23 page long tradition that gives a detailed account of the political events and
succession crisis just after the demise of the Prophet, Salman al-Farisi mentions the

significance of the collection of the Quran by “Ali:

Wa ‘an Aban bin abi ‘Ayyash ‘an Sulaym bin Qays gala sami‘tu Salman al-
Farisi qala: Lamma an qubida al-Nabi (s) ... falamma ra‘a ghadrahum wa-
gillata wafa’ ihim lahu lazima baytahu wa-agbala ‘ala al-Qur‘an yuallifuhu
wa-yajma ‘uhu fala yakhruj min baytihi hatta jama ‘ahu wa-kana fi al-Suhufi
wa-al-shizazi wa-al-asyar wa-al-riga ‘ falamma jama ‘ahu kullahu wa-
katabahu ‘ala tanzilihi wa-al-nasikh minhu wa-al-manstikh ba‘atha ilayhi
Abii Bakr an akhruj fabayi® faba ‘atha ilayhi ‘Al (‘a) inni lamashghlun wa-
gad alaytu ‘ala nafsi yaminan an I3 artadi rida’ an illa li al-salat hatta u‘allifa
al-Qur'ana wa ajma ‘ahu [fa sakatl ‘anhu ayyaman] fa jama ‘ahu fi thawbin
wahidin wa-khatama thumma kharaja ila al-nas wa-hum mujtami‘n ma‘a
Abi Bakrin fi masjidi Rasiil Allah (s) fanada ‘Ali (‘a) bi a‘la sawtihi ya ayyuha
al-nas! Inni lam azal mundhu qubidha Rasul Allah (s) masghlan bi ghuslihi
thumma bi al-Qur'ani hatta jama ‘tuhu kullahu fi hadha al-thawbi al-wahid
falam yunzili Allahu ala Rasdl Allah (s) ayatan illa wa-gad jama ‘tuha wa-
laysat minhu ayatun illa wa-gad aqra‘aniha Rasul Allah (s) wa-

“allamani ta ‘wilaha thumma gala lahum ‘Al (‘a) li-alla taqlt yawma al-
giyamati innT lam ad ‘ukum ila nusrati wa-lam udhakkirkum haqqi wa-lam

ad ‘ukum illa Kitabi Allahi min fatihatihi ila khatimatihi fa-qala ‘Umar ma
aghnana min al-Qur'ani ‘amma tad ‘tna ilayhi thumma dakhala ‘Al (‘a) ila
baytihi. 82

Translation:
And Aban bin abi ‘Ayyash from Sulaym bin Qays he said: I heard from
Salman al-Farisi, he said: When the Messenger was taken... he [ ‘All] saw

people’s treachery and lack of loyalty to him, [thus] he remained in his house

820 sulaym b. Qays al-Hilali, Kitab Sulaym b. Qays al-Hilali, vol. 2 (Qum: al-Hadi, 1984), 577.
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and devoted himself to the compilation and the collection of the Qur'an. He
did not come out of his house until he had collected what was [written] on
loose papers, sharpened wood, leaves or flattened hinged bone and pieces of
paper until he collected all of it and wrote it down as it was revealed and

[whatever was] abrogated from it and the abrogating [verses].

Abii Bakr sent for him asking for his allegiance and ‘Al (pbuh) replied "I am
busy; I have taken an oath on me that I would not wear my robe except for
the prayer until I have finished collecting and compiling the Quran. He
[eventually] collected it in a cloth and sealed it. He then set out for people
who had been gathered in the presence of Abu Bakr at the Mosque of the
Prophet. ‘Ali (pbuh) called out in his loudest voice: ‘O people!’ I did not
come out [of my house] since the messenger of God (pbuh) was taken; I
have been busy with his burial and then with the Qur'an until I have
compiled all of it in this single cloth. God did not reveal a single verse to His
messenger (pbuh) which I have not put together, there is not a single verse
among them that I have not collated and there is not a single verse among
them that the messenger of God did not read to me and teach me its
interpretation (fa‘wil). Then ‘Ali (pbuh) told them: Lest you say on the Day
of Judgment that I did not call you to help me and did not remind you my
right and did not call you to the Book of God from its beginning to its end.
‘Umar replied: What we have from the Qur'an is better than what you call us

upon. Then Ali returned to his house...

The exact copy of the tradition was also quoted in Ahmad b. ‘All" Tabarsi’s al-Ihtijaj
‘ala Ahl al-Lijaj*** however, the sanad does not include the name of ‘Ayyash and

instead directly gives the name of Sulaym b. Qays.

Kitab Sulaym b. Qays al-Hilall contains a compilation of the sayings of the Imams,
which were apparently written by Sulaym b. Qays, an ardent supporter of ‘Al and

follower of the subsequent four Imams. The book is thought to be the oldest

821 Ahmad b. “Ali Tabarsi, Al-Ihtijaj ‘ala Ahl al-Lijaj, ed. Muhammad Bagir Kharsan, vol. 1 (Mashad:
Nashri Murtada, 1982), 80.
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surviving Shr'ite book, dating back to the first Islamic century. It has been reported
that Sulaym bin Qays entrusted the book to his Persian student Aban b. abi
‘Ayyash, and he then made the book available.

However, there are controversies regarding the authenticity and identity of the
author of the book. Modarressi provides a detailed study of the controversy and
states that contrary to the general view that Sulaym b. Qays al-Hilali was a Kufi
scholar and a disciple of ‘All who later escaped from Umayyad persecution to
Nawbandagan in Iran’s southern province of Fars and died in there in year 95, such
a person never existed. The name is a pen name that was used to launch a political
campaign against the Umayyad dynasty. He lists the names of all rijal works that
provide information about al-Hilali and states that the information that was provided
in these works about al-Hilali was based on the introductory chapter of the book
itself; hence there is no independent information to verify the identity of the author.
In this regard, the first person to notice this was al-Ghada’irt who concluded that the
name al-Hilall was not mentioned in any other early traditions and works, therefore
he must have been an unknown person. This view was later supported some other

scholars.8%2 As for the book itself however, Modarressi maintains that this is

‘the oldest surviving Shrite book and one of the rare examples of work
surviving from the Umayyad period. The original core of the work, which is
preserved to a great extent in the current version is definitely from the reign
of Hisham bin ‘Abd Malik (105-125), almost certainly from the final years of
his reign when the long established Umayyad hegemony was already under

threat from troubles concerning his succession.”®*

Modarressi also states that based on the information provided in the book it is
obvious that the book was written in Kifa as there was no noticeable Shr'ite

presence elsewhere at the time. Modarressi suggests that through a text analysis it

822 Modarressi, Tradition and Survival, 1:82-83.
823 1bid., 1:83.
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is possible to identify the later additions to the book, one of which was the number
of Imams which was determined in the fourth century but still included in the book.
The contributor who included this information made an error by stating ‘Ali's name
in addition to the Twelve Imams, which increased the number of Imams to 13. But
Modarressi is confident that this is the result of a ‘careless slip’.8?* There are some
other unconventional traditions in the book regarding the Shr'ite faith that prompted

some Shr'ite scholars to believe that the book was later tampered with.

Modarressi points out that the book states that al-Hilali entrusted the book to Aban
b. abi ‘Ayyash and Aban passed it to another person two months before his death.
Based on the rijal grading of Aban, Modarressi along with some other Shtite scholars
including Shaykh Mufid, speculate that Aban must have been responsible for the

corrupt material that was incorporated in the book.?%

Modarressi’s concern regarding the authenticity of the work remains strong and has
been expressed by some other prominent Shr'ite scholars, yet it seems there is
agreement among the scholars that the core of the book is sound and that the
alteration took place in the form of later additions to the book (not exclusions).
Therefore, the question is if the tradition at hand is part of the original core or a part
of later addition. The tradition is a very long account of the events that took place
immediately after the demise of the Prophet; it provides a vivid account of the
succession crisis and the political struggle between the most prominent Companions
of the Prophet, namely ‘Ali, Abl Bakr, ‘Umar and Fatima, the daughter of the
Prophet. It mentions how ‘Al objected to Abl Bakr’s inauguration to the office of
the Caliphate and in return they raided his house and physically assaulted ‘Al and
Fatima, which resulted in an injury to Fatima that lead to her death, and finally after

Fatima’s demise, ‘Ali was capitulated into swearing allegiance to Abi Bakr.

824 Ibid., 1:84.
825 Ibid., 1:85-86.
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This is surely a political tradition and it is difficult to verify if it is from the original
part of the book or a later addition. But certain parts of it do not seem to be realistic
and seem to be designed to rationalise ‘All's paying allegiance to Abi Bakr. It also
contradicts with other accounts of the event. For example, the tradition suggests
that “Ali was physically submitted into pledging allegiance to Abl Bakr in a place
wherein ‘Umar and some other Companions of the Prophet were present. It states
that people restrained ‘Al and by force, opened his hands and then Abi Bakr

forcefully obtained his allegiance.

However, the account was given differently in al-Tabari’s work, according to which
‘All asked Abi Bakr to come for a meeting and Abi Bakr, against the advice of
‘Umar, went to the meeting. In this meeting, ‘Al without force pledged allegiance
to Abl Bakr®?® and the matter was ostensibly resolved. One may disregard both
traditions as they seemingly present Shi'ite and Sunni perspectives on the issue, thus

rendering them unreliable.

Nevertheless, even for many Shi'ites it would not make sense to believe that the
most decorated warrior of Islam could be subdued physically, without killing or
injuring many assailants before forcefully restraining him. Also if this was the case,
since it took place under duress there was no religious, political or social obligation

for him to honour his allegiance.

Therefore, we may say that at least parts of the tradition have been included later
on to make sense of ‘Ali’'s allegiance to Abl Bakr as some believed it should not
have happened in the first place. But it seems it is more plausible to think that upon
the demise of Fatima ‘All realised the futility of remaining an implicit opponent of
Abu Bakr and for the sake of the Muslim community decided to pay allegiance to
Abu Bakr in a peaceful manner.

826 Wwilferd Madelung, The Succession to Muhammad: A Study of the Early Caliphate (Cambridge; New
York, NY, USA: Cambridge University Press, 1998), 52-53.
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Having said that, although the tradition is very long and it is possible that some
parts of it were added later on, there is no indication that the part that mentions
‘All"s collection of the Qur'an was invented and thus it could be considered to be
part of the original book. If this is the case, the tradition could be traced back to al-
Hilali and his date of death, year 95. However, if it was a later addition then the
culprit is Aban who died in year 138.8% Did Aban invent the tradition? If we did not
have access to the other variants, one may have accepted that Aban invented the
tradition, yet we have many other variants that refute the possibility that the
tradition was a fabrication. Rather it seems rather that Aban came across the
tradition not from the chain he provides in the book; Salman al-Farisi > Sulaym b.
Qays > Aban but some other disseminator(s) who was active in Kifa at the time,
and included it in the book. The matn of the tradition confirms this as it is very
similar to the other variants that we have treated previously, with very little
additional information. The whole narration seems to contain the basic information

displayed in the traditions of Ibn Sirin.

In either case, we may say that at least one of the traditions that mention the
collection of the Qur'an was recorded in a book during the first half of the second

century.

Some other traditions that we could not fit into any other group are mentioned

below:

2. Ibn Shahrashub’s version 2 (IS2):

Wa fT akhbar bin abi Rafi‘ anna al-Nabi gala fi maradihi alladhi tawaffa fihi li
‘All: Ya ‘Al hadha Kitab Allah khudhu ilayka. Fa jama ‘ahu

Al fi thawbi famada ila manzilihi falamma qubida al-Nabi salla Allah ‘alayhi

827 Modarressi, Tradition and Survival, 1:86.
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wa-alihi jalasa ‘All (‘a) fa-allafahu kama anzalahu Allah wa-kana bihi

‘aliman.%%®

Translation:
According to the narration of Ibn abi Rafi, during the course of his illness
which eventually led to his demise, the Prophet said to ‘Ali: O ‘Ali! This is
the book of Allah; take it with you!” ‘Al then collected it in his garment and
went to his house. When the Prophet passed away, ‘Ali stayed (at home)

and compiled the Qur'an as it was revealed and whatever he knew about it.

3. Ibn Shahrashub’s version 3 (IS3):

Dhakara al-Shiraz fi Nuzul al-Qur'an wa-abi Yusuf Ya ‘qub fi tafsirihi “an b.
‘Abbas... qala b. ‘Abbas: Fajama ‘a Allah al-Qur'ana fi qalbi ‘Al wa-

jama ‘ahu “Ali ba‘da mawt Rasil Allah bisittati ashar.”*°

Translation:
Al-Shirazi in his Nuzul al-Quran and Abii YUsuf Ya“qub in his Tafsir
mentioned that Ibn ‘Abbas said: ‘Allah collected the Qur'an in the heart of
‘All and he (‘All) collected it after the death of the Messenger of Allah in six

months.’

4. Al-Ya“qubr’s version:

Wa-rawa ba ‘duhum ‘an ‘Al bin abi Talib, lamma qubida Rasil Allah kana
jama ‘ahu wa ata bihi yahmiluhu ‘ala jamal, fa gala: Hadha al-Quran gad

jama ‘tuhu wa-kana qad juz'ahu sab ‘ata ajza’ ---3%

Translation:

It has been narrated by some of them: When the messenger of God was
taken ‘Ali bin abi Talib collated it [the Qur'an], and he took it [to people]

828 1hn abi Shahrashiib, Managib Al Abi Talib, 1:319.

829 1bn Shahrashiib, Managib Al Abi Talib, 1:319.

830 Ahmad b. abi Ya‘qib b. Ja“far, Tarikh al-Ya ‘gibi, vol. 2 (Qum: Muassasa va Nashri Farhangi Ahl
al-Bayt, No date), 135.
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carrying it on a camel, and said: “This the is the Qur'an, I have indeed

collated it” it was divided into seven chapters...

But since we could not include them into any group it is impossible to analyse them.
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CONCLUSION

In our quest to study traditions regarding ‘All b. abi Talib’s collection of the Quran I
have, in total, examined 27 traditions. Out of these 27 traditions, seven variants
were attributed to Abi Ja ‘far, six to ‘Ali b. abi Talib himself, four to Ja‘far al-Sadiq
and ten variants were attributed to Ibn Sirin. Some of the traditions were recorded
in the earliest Shr'ite sources, namely al-Saffar’s Basa ’ir al-Darajat, al-Kulayni’s al-
Kafi, ‘Al b. Ibrahim al-Qummi’s Tafsir al-Qummiand Ibn al-Nadim’s Kitab al-Fihrist,
which were written in the third and fourth centuries. The remaining traditions were
recorded in Sunni sources written between the third and sixth centuries. These
include ‘Abd al-Razzaq's Musannaf, Ibn abi Shayba’s Musannaf, Muhammad b.
Sa‘d’s al-Tabagat al-Kabir, Ibn abi Dawud'’s Kitab al-Masahif, Ahmad b. Faris's al-
Sahib f1 al-Figh, al-Haskani's Shawahid al-Tanzil, al-Khawarizmi’'s al-Manaqib, Abu
Nu ‘aym’s Hilyat al-Awliya’, Ibn Shahrashiib’s Managib Al abi Talib, al-Durays al-
Bajali’s Fada’il AlI-Qur’an, and Ibn ‘Abd al-Barr’s al-Isti ‘ab fi Ma ‘rifat al-Ashab. We

could not, however, find any variants in the six canonical Sunni hadith works.

In addition to the 27 traditions, I have located four more traditions on the issue but
could not fit them into any of the groups we have studied. Therefore, I decided to
not to examine them excluding the tradition that was recorded in Sulaym b. Qays al-
Hilali's Kitab. Since the book was thought to be written in a very early period (first
and second centuries) I thought it is important to analyse the tradition recorded in
the book. Thus, in total we end up with 31 traditions regarding ‘Al b. abi Talib’s
collection of the Qur‘an. This number is close to the number of variants that Motzki
treated in his study of Sunni traditions on the collection of the Qur‘an. He gathered
29 traditions that are about Abt Bakr’s collection of the Quran and 22 traditions
about ‘Uthman'’s collection of the Quran, which all intersected at al-Zuhri (d.
124/742).

In the examination of the traditions S1, S2 and K1, which were attributed to Abu

Ja‘far, I found that we could initially trace the variants back to Ibn abi al-Khattab’s
294



sources Muhammad b. Sinan (d.220) and al-Nadr b. Shu ‘ayb (d.210). Further, with
the combined help of isnad and matn analysis I managed to the trace the traditions
back to Abi Ja ‘far and his date of death 114. This was largely as a result of my
understanding that despite the nuances in the versions, the text structures seem to
be the same for all of them, as in all of them the statement starts with the
expression Ma yastati ‘u ahadun. Also, they all contain the expression ghayru al-
awsiya’and some other similar words; thus we have come to the conclusion that the
versions are interdependent and must come from a common source. At this stage I
have discovered that until the chains of narration reach Aba Ja ‘far Muhammad al-
Bagir there is no intersection point for the versions. Therefore, I have concluded that

Ab Ja ‘far must have been the source for these traditions.

During the course of matn analysis of the traditions I have also discussed the
meaning of the word jam ‘ regarding whether it was used to refer to the true and
definitive understanding of the Qur’an or the act of the collation of the Qur'an. The
reading of the texts (S1, S2 and K1) initially gave the meaning of the true and
definitive understanding of the Qur'an. Especially the wording in K1, ‘indahu jami ‘a
al-Qur’an, reinforced this view as it was apparent that the subject matter of the

discussion was the true and definitive understanding of the Quran.

However, at the end of the matn analysis, I reached the conclusion that the matn of
K1 contains transmission errors due to the use of Jami ‘u al-Qur’an kulluhu which is
a doubling; Jami ‘u al-Qur’an and al-Qur’an kulluhu mean the same and this could
be explained by possible transmission errors. This might have taken form in that a
copyist wrote jami  instead of jama ‘a or read it from the manuscript he was
copying, because the word was not well legible and he (or a later copyist) inserted
‘inda in order to make the sentence more comprehensible. It may also be possible
that someone deliberately changed the original wording by placing the word ‘inda
between anna and hu and changing jama ‘a to jami ‘. In any case, I reached the

conclusion that version K1 seems to be corrupt.
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As for the second group of traditions (S3 and K2), I have also detected a possible
corruption in the text with the inclusion of a harsh statement against those who
‘claim’ that they have collected the Qur’an, accusing them of being great liars
(kaddhabun). 1 identified ‘Amr b. abi al-Migdam as the possible culprit for the
corruption due to his anti-Caliph campaign, especially his strong dislike for ‘Uthman.
At this point we have stated that the similarities between the texts of S1, S2 andK1
strengthened our earlier conclusion that the traditions are interdependent and can
be dated back to Abi Ja ‘far and his date of death, 114.

Upon examination of the last two variants (Q1 and S4) it became clear that the
meaning of the word jam “ is used to refer to the true and definite understanding of
the Qur‘an. This is due to the fact that the mutin of K1, S1, S2 and S4 mention only
al-awsiya’. According to the asanid, these texts go back to three different
transmitters from Abi Ja ‘far (“Abd al-Ghaffar al-Jazi, Jabir b. Yazid al-Ju ‘fi and Abu
Hamza al-Thumali). This seems to be the original version of Abi Ja ‘far’s statement,
wherein the words jama ‘a al-Qur’an kullahu zahirahu wa-batinahu ghayru al-
awsiya’ seem not to indicate that a collection comparable to that accomplished by
Zayd b. Thabit, but rather a complete knowledge of the text and its correct

understanding.

In K2 and S3 of the Abi Ja‘far complex, ‘All is added to al-awsiya’ and in Q1 al-
awsiya’ is even replaced by wasi Muhammad, i.e. ‘All. These changes must be
ascribed to one of the transmitters after Jabir b. Yazid in the case of S3 and K2, and
to one of the transmitters after Muhammad b. Fudayl in Q1 who tried to give ‘All
the priority among al-awsiya’ in the ‘collection’ (perhaps here the word is already
intended in its literal meaning) and preservation of the Qur’an. But this was

probably not the original statement of Aba Ja ‘far.

This tendency to give priority to ‘All continues in the traditions ascribed to Ja ‘far al-
Sadiq (Diagram 5), which contain varying texts, and in the tradition of al-Hakam b.

Zuhayr al-Sadusi (Diagram 4) who ascribed it via al-Suddi and ‘Abd Khayr to ‘Ali
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himself. That means that in the purely Shi ‘1 traditions ‘All gains the priority of
collecting and preserving the Qur’an only in the generation after Abl Ja ‘far or even
later. The model for it was probably the tradition of Ibn Sirin. Thus, even if the
original versions do not speak of or intend a collection of the Qur’an, the traditions
ascribed to Abi Ja ‘far are crucial in understanding the history of the development of
the Shi ‘T traditions concerning the collection of the Qur’an. Therefore, they must

not be neglected even if ‘All was originally not mentioned in Abi Ja ‘far’s statement.

I have found six traditions attributed to “All b. abi Talib (In1, Hal, Nul, Khal, Ha2
and Ah1). These traditions were reported in both Sunni and Shr'ite sources; Ahmad
b. Faris’s al-Sahib fr al-Figh, Ibn al-Nadim's Kitab al-Fihrist, al-Haskani’s Shawahid al-
Tanzil, al-Khawarizmi’s al-Managib and Abl Nu ‘aym’s Hilyat al- Awliya’, The matn of
the variants suggest that the event of the collection of the Qur'an took place amid
political tension between the supporters of the first Caliph Abd Bakr and ‘All b. Abi
Talib. The traditions state that upon the demise of the Prophet, ‘Ali realised that he
would not be accepted as the leader of the Muslims and decided to stay away from
possible political turmoil by remaining in his house for a very rewarding purpose for

which no one could blame him: the collection of the Qur‘an.

The isnad analysis identified al-Hakam b. Zuhayr al-Sadusi as the common link for
the traditions and ‘Abd al-Rahman b. abi Hammad and Ibrahim b. Muhammad b.
Maymtn as the pcls. I have also noted that al-Suddi might have been the source of
Zuhayr al-Sadusi; if this was the case it may be possible to trace these traditions
back to al-Suddi’s date of death, 127. But it is not certain that the tradition goes
back to al-Suddi. The fact that al-Hakam b. Zuhayr has received such negative
judgements by the hadith critics (at least the Sunni ones) could also be an indication
that he invented the tradition himself. In this case, I may only be able to trace the
traditions back to al-Hakam b. Zuhayr’s date of scholarly activity (he died in 180).
The traditions (Is1, Q2, S4, K3) that were attributed to Ja ‘far al-Sadiq were
recorded in four books: Tafsir al-Qummi, al-Saffar's Basa’ir al-Darajat, al-Kulayni’s

al-Kafi and Managib Al abi Talib.
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The Isnad map reveals that Ja ‘far al-Sadiq is the common link for these traditions.
The variants apparently come down through two single strands directly from the
sixth Imam. The strand that goes through Salim b. abi Salama breaks up into two
after Muhammad b. al-Husayn b. abi Khattab, thus making him a partial common
link. He was also a pcl for the traditions attributed to Abd Ja ‘far. On the other hand,
the strand that goes through Abu Bakr al-Hadrami arrives at Ibrahim al-Qummi

through a single strand.

The Isnad analysis initially gave the impression that I may be able to trace the
traditions to the year 148/765. However, the matn analysis suggested that dating
the four traditions attributed to Ja ‘far al-Sadiq is problematic; there are only two
single strands that reach him, and in addition, the mutdn of the two transmission
lines differ heavily and have only two points of congruity. According to the isnad-
cum-matn analysis, only these two congruent textual elements can perhaps be
ascribed to Ja ‘far al-Sadig, but one of them is also found in the tradition of Ibn Sirin
and may be adopted from it. Because Ja ‘far al-Sadiq belongs to the generation after
Ibn Sirin, Abi Ja ‘far and al-Suddi, it is possible or even probable that the traditions

ascribed to Ja ‘far al-Sadig developed later than the others.

I have located ten traditions (Arl, H3, Idb1, Iasi, Is1, Ial, Ha4, H5, Iad1, Sul) that
were attributed to Ibn Sirin. They are all reported in Sunni sources: ‘Abd al-Razzaq’s
Musannaf, Ibn abi Shayba’s Musannaf, Ibn Sa‘d’s al-Tabagat al-Kabir, Ibn ‘Abd al-
Barr’s al-Isti ‘ab fi Ma ‘rifat al-Ashab, al-Durays al-Bajali’s Fada’il al-Quran, al-
Suyutl’s al-Itgan and Ibn abi Dawud’s Kitab al-Masahif.

The variants show the political tension after the demise of the Prophet and that the
project of collection of the Qur'an played a role in this tension. All the variants
contain the notion that ‘Ali delayed pledging his allegiance to Abi Bakr, which was
perceived to be an indication of ‘All’s dislike of Abl Bakr’s inauguration to the office

of Caliphate. During this period ‘Ali remained in his house until Abd Bakr sent
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somebody to confront him, and when ‘Ali arrived in the presence of the Caliph, he
played down the situation by mentioning his reason that he had taken an oath to not

put his cloak on until he had collected the Quran.

At first sight, the asanid of the traditions give the impression that ‘Ikrima may be
the source of the traditions, as it appears that versions Arl, Idb1l and Sul end with
‘Ikrima. However, I ruled out this possibility on the ground that out of three variants
that end with ‘Ikrima, two variants (Idb1 and Sul) are interdependent. On the other
hand, seven traditions end with Ibn Sirin (H3, Iasi1, IS1, H4, I1‘al, H5, Iadl).
Therefore, I reached the conclusion that originally all these traditions end with Ibn
Sirin and that Abd al-Razzaq’s isnad (Arl) must contain an error. Ibn Sirin died in
110 so this group of traditions can successfully be traced back to the first decade of

the second century.

The study of all the variants resulted in the conclusion that with the help of the
traditions attributed to Abd Ja ‘far and Ibn Sirin, the narrative on ‘Al b. abi Talib’s
collection of the Qur'an can be dated back to as early as the first decade of the
second century. The analysis of the traditions mentioning ‘Ali among the versions
attributed to Abi Ja ‘far, as well as the traditions whose asanid end with “Ali b. abi
Talib gave a later result, three or more generations after Abd Ja ‘far in the former
case and probably the date of al-Hakam b. Zuhayr’s scholarly activity (d. 180) in the
latter. Regarding the traditions that are attributed to Ja ‘far al-Sadig, I concluded
that dating these traditions is problematic and perhaps only a few elements in the
texts can be ascribed to Ja ‘far al-Sadig. Finally, in the analysis of the tradition
recorded in Kitab Sulaym b. Qays al-Hilali, 1 found that the traditions regarding ‘Ali’s
collection of the Qur'an were not only transmitted orally but also recorded in written

form in one of the earliest Shr'ite works, within the first half of the second century.
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The finding regarding Ali’s collection of the Qur‘an concurs with Motzki’s finding®!
that the traditions regarding Abu Bakr and ‘Uthman’s (‘Umar was also involved in
this project) collection of the Quran can be traced back to Ibn Shihab al-Zuhri (d.
124). Both studies confirm that the issue of the correct Qur’an as well as the
collection of the Qur'an was a hotly discussed topic at the turn of the first Islamic
century at the latest. The fact that the dissemination of these traditions took place
through both Sunni and Shr'ite transmission lines further strengthens the findings as
despite their political and to a certain extent religious differences, the two groups
agree that a unified format of the Qur'an existed in such an early period. The only
area of dispute concerning the history of the text of the Qur'an, which remains
between them to this day, is the identity of its first compiler.

81 Harald Motzki, “The Collection of the Quran: A Reconsideration of Western Views in Light of
Recent Methodological Development.”
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APPENDIX

Asanid that included Muhammad b. al-Husayn in a/-Kafi

Muhammad
b. Yahya

Muhammad
b. Yahya

Wa ‘anhu

Wa- ‘anhu

Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Ahmad b.

Muhammad
Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Ahmad b.

Muhammad
b. ‘Abdallah

Ibn Aba
‘Umayr

Ibn Sinan

Muhammad
b. al-Husayn
Muhammad

b. ‘Isa

al-Hasan b.
‘Al b. YTsuf
b. Baggah
Ibn Mahbub

‘Isa b.
‘Abdallah al-
‘Umari

Ibn Uzayna

Dawud b.
Fargadin
Ibn Mahbub

Safwan b.

Yahya

Sayf b.

‘Amirah

Hammad b.

AbU ‘Abdallah

(Ja“far al-
Sadiq)

Muhammad b.

Muslim

AbU ‘Abdallah

‘Abdallah b.
Sinan
Dawud b. al-

Husayn

Ibrahim b.

‘Umar

AbU ‘Abdallah

Abu ‘Abdallah

Abu ‘Abdallah

‘Umar b.

Hanzala

Abu ‘Abdallah

AbU ‘Abdallah
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b. Yahya

Muhammad
b.
Abu ‘Abdall
ah

Muhammad
b. Yahya

Muhammad
b. Yahya

Wa ‘anhu

Muhammad

b. al-Husayn

Muhammad
‘Isa and
Muhammad
b. al-Husayn
Muhmmad

b. Isma ‘il

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad
b. Yahya

Salih b.

Hamza

al-Husayin
b. al-Hasan

Ibn Abu

‘Umayr

Safwan b.
Yahya
Muhammad

b. al-Husayn

Fath b.
‘Abdallah
Mawla Bani

Hashim

‘Amr and al-
Nasibi

Bakr b. Salih

Hisam b.

Salim

al-Kahilt

Safwan b.

Yahya

Abu Ibrahim

al-Hasan b.
Sa‘id

Muhammad b.

Muslim

‘Abd al-

Rahman b. al-

Hajjaj

Ibrahim b.
Muhammad b.
al-Khazzaz and
Muhammad b.
al-Husayn

Abii Ja‘far
(Muhammad

al-Bagir)

Abu ‘Abdallah
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Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya

‘Al b.

Muhammad

Ahmad b.
Muhammad
and
Muhammad
b. Yahya

Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Sahl b. Ziyad

Muhammad

b. al-Husayn

Muhammad
b. Isma ‘il b.
Baz'

Ahmad b.
Muhammad
b. Abl Nasr
Muhammad
b. Isma ‘il b.
Baz'

Abu

Shu ‘ayb al-
Mahamillt
Muhammad

b. al-Husayn

‘All b.

Hasan

‘Ammihi
Hamzah b.
Bazi
Hassan al

Jammali

‘Ammihi
Hamzah b.
Bazi
Durust b.

Abu Mansur

Ishaq b.
‘Abd al-

‘Aziz Abu al-

Safatij
Ibn Faddal

AbU ‘Abdallah

Hashim b. abi
‘Umarah al-
Janbi

‘Al b. Suwayd

Burayd b.

Mu ‘awiya

Jabir

Ali b. Ya“qub
al-Hashimi

Amir al-
Mu'minin (“Ali
b. Aba Talib)
Abi al-Hasan

Musa b. Ja ‘far

AbU ‘Abdallah

Abu Ja ‘far

Marwan b. Burayd

Muslim

Abu
Ja‘far
and Abu
‘Abdallah
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‘Iddatu min
Ashab

Muhammad
b. Yahya

Muhammad
b. Yahya

Ahmad b.
Idris
Ahmad b.
Muhammad
and
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya

Ahmad b.

Muhammad

Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Al-Husayn b.

‘Ubaydallah
Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Al-Husayn b.
Sa‘id

Safwan b.

Yahya

al-Nadr b.
Shu ‘ayb
Muhammad
b. al-Husayn
Muhammad
b. ‘Abd al-

Hamid

al-Nadr b.
Shu ‘ayb
Masa b.

Sa‘dan

Muhammad
b. al-Husayn
b. Saghir
(‘amman
haddathahu)
al- ‘Ala'T b.

Razin

Muhammad
b. al-Fudayl
Musa b.
‘Umar
Mansur b.

Yunus

Muhammad
b. al-Fudayl

‘Abdallah b.

al-Qasim

Rib ‘T b.
‘Abdallah

Muhammad b.

Muslim

Ablu Hamza

al-Hasan b.
Mahbub
Sa‘di b. Tarif

Abu Hamzah
al-Thumal
‘Abd al-
Qahhar

Abu ‘Abdallah

Abu Ja ‘far

Abu Ja ‘far

Muhammad b.  Abi al-Hasan
al-Fudayl

Abu Ja ‘far

Ab Ja ‘far The Prophet

Ja'bir al-Ju “fi Abu Ja ‘far The

Prophet
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Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya
Ahmad b.
Muhammad
Muhammad
b. al-Husayn
Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Ahmad b.

Muhammad

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad

b. Isma ‘il

Safwan b.
Yahya
Yazid
Shaghar
Muhammad

b. al-Husayn

Muhammad
b. Aslam

‘Abdallah b.
Muhammad
Muhammad
b. Sinan

Muhammad

b. ‘Isa

Misa b.
Sa‘dan
Misa b.

Sa‘dan

Mansur b.
Yunus

al- ‘Ala'i b.
Razin
Haran b.
Hamza
Muhammad
b. Yahya

Ibrahim b.
Ayyub
al-Khasshab

‘Ammar b.
Marwan
Abl ‘Abd
Allah al-
Mu'min
‘Abdallah b.
al-Qasim
Abu al-

Husayn

Abu Bakr al-

Hadrami

Muhammad b.

Muslim

AbU ‘Abdallah

Talha b. Zayd

‘Amr b. Shimr

Haddathna
ba ‘du ashab
al-Munakkhal

‘Abd al-A‘la

mawla Al Sam

Abu Sa“‘id
Khorasani
Abu Basir

Abu Ja ‘far

Abu Ja ‘far

Abl ‘Abdallah
Jabir Abii Ja‘far
Khaythama Abl ‘Abdallah

Jabir Abu Ja ‘far

Abu ‘Abdallah

AbU ‘Abdallah

Abu Ja ‘far
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Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Ahmad b.

Muhammad

Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad
b. Yahya

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad
b. Isma il
Safwan b.
Yahya

Safwan

Muhammad

b. al-Husayn

‘All b. Asbat

‘All b. Asbat

‘All b. Asbat

Ya“‘qub b.
Yazid
Ibn Mahbub

Abu Isma ‘1l
al-Sarraj
Ibn Muskan

Abu al-
Hasan al-
Rida
Ibrahim b.
Ishaq al-
Ahmar
Asbat b.
Salim
al-Husayn b.
Abi al- “Ala'i

al-Hakam b.

Miskin

‘All b. Asbat

al-‘Ala'i b.

Razin

Bashir b.
Ja‘far

Hujr

Abu Ja ‘far

‘Abdallah b.

Hammad

AbU ‘Abdallah

Sa ‘d al-Isqaf

‘Ubayd b.
Zurarah and
Jama“‘ati

Ma ‘ahu

Ba ‘di ashabihi

‘Ubayd Allah
b. Abdi Ya “far

Mufaddal b.
‘Umar

Humran

Sayf al-

Tammar

Amir al-

Mu'minin

AbU ‘Abdallah

Abu ‘Abdallah

AbU ‘Abdallah

AbU ‘Abdallah

Abu Ja ‘far

Abu ‘Abdallah



Ahmad b.

Muhammad

Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
(Jami‘an)

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Yazid Sha'ar

‘Abd al-
Rahman b.
Abi Najran
Ibn Abu

Najran

Muhammad
b. Isma ‘il b.
Baz'
Muhammad
b. Isma il
Ahmad b.

Muhammad

Ahmad b.

Muhammad

Haran b.
Hamzah
Sulayman b.
Ja‘far al-
Ja‘far

‘Isa b. “‘Abd
Allah al-
-“Umar b.
‘Al Abd
Talib
Manstur b.

Yunus

Manstur b.
Yunus
Ibn Mahbub

Abu al-Hasan

al-Kinani

‘Abd al-A‘la

Hammad b.

‘Isa

Abu ‘Abdallah

Abu Jarud

Zayd b. al-
Jahm al-Hilali
Muhammad b.

al-Fudayl

Ja‘far b. Najih  Muhammad b.  Abhi Jaddihi
al-Kindi Ahmad b.
‘Ubaydallah
al- ‘Umari
Abl ‘Abdallah
Abl ‘Abdallah
Ab Ja ‘far
Abl ‘Abdallah
Abl Hamza al- Abu Ja‘far
Thumali

Abu
‘Abdallah
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Muhammad
b. al-Hasan
and
ghayruhu
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
‘Al b.

Ibrahim

Sahl

Muhammad
b. al-Husayn
‘Imran b.

Musa

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad
b. ‘Isa

Ahmad b.
Muhammad
Muhammad

b. al-Husayn

‘Abd al-
Rahman b.

Abi Najran

Ja‘far b.
Bashir
Al-Hasan b.
Mahbub
Ibn Abu

Najran

Muhammad
b. Yahya

Muhammad
b. Isma ‘1l
Muhammad
b. ‘Abd
Allan b.
Zurarah
‘Isa b. Abd
Allah b.

Muhammad

b. ‘Umar b.

‘Ali b. Abl
Talib
Fudayl

Ibn Ri'ab

Fadalat b.
Ayyub

Muhammad b. Muhammad b. Isma‘il b. ‘Abd al- Ab{

al-Husayn Sinan Jabir and ‘Abd Hamid b.  ‘Abdal

(jami‘an) al-Karim b. Abd al- Iah
‘Amr Daylam

Manstir b. Abt al-Jarad Abdi Ja“‘far

Yunus

‘Isa b. Abihi Jaddihi ‘Al b. al-

‘Abdallah Husayn

Abl ‘Abdallah

Tahir Abl ‘Abdallah

Abl ‘Abdallah

Sadir al- Abl ‘Abdallah

Sayrafi
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Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Ahmad b.

Muhammad

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Ibn Mahbub

Muhammad
b. Sinan
Safwan b.
Yahya

Safwan

Safwan

Muhammad
b. al-Husayn
Musa b.
Sa‘dan
Muhammad
b. Aslam
Ibrahim b.
Abi al-Bilad
Muhammad

b. Sinan

Ishaq b.
‘Ammar
Talha b.
Zayd

al- ‘Ala'i b.
Razin
Ya“qub b.
Shu ‘ayb
Rida

Ahmad b. al-

Hasan

‘Abdallah b.
al-Qasim
‘Ali b. Abl
Hamza
Sadir al-
Sayrafl
‘Ammar b.

Marwan

Abu ‘Abdallah

AbU ‘Abdallah

Muhammad b.

Muslim

AbU ‘Abdallah

al-Mukhtar b.
Ziyad
al-Hasan b.
Rashid

Abu al-Hasan

Abu Ja ‘far

Jabir

Abu Ja ‘far

Muhammad b.  Abdhi

Sulayman

Abu ‘Abdallah

Abu Ja ‘far

Abu Basir
(mithlahu)
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Ahmad b.

Muhammad

Ahmad b.

Muhammad

Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad
b. Ahmad
Muhammad
b. al-Husayn
Ibrahim b.
Abu Yahya

al-Madini

Mansur b.
al- ‘Abbas

Muhammad
b. Isma ‘il b.
Bazr'
Al-Hakam b.
Miskin
al-Nadr b.
Shu ‘ayb
Muhammad
b. Isma ‘il b.
Baz'
Muhammad

b. Isma ‘il

Muhammad
b. al-Husayn
Mas ‘adah b.
Ziyad

Abu Harun
al- ‘Abdi

Safwan b.

Yahya

Manstur b.

Yunus

Ishaq b.
‘Ammar
Khalid b.
Mad
Salih b.
‘Ugba

Salih b.
‘Ugba

Abl Sa‘id
al- ‘Usfari
Abu
‘Abdallah
Abl Sa‘id
al-Khudri

‘Abdallah b.

Muskan

Abu Hamza

Muhammad b.

al-Fudayl
‘Abdallah b.
Muhammad
al-Ju‘fi
‘Abdallah b.
Muhammad
al-Ju ‘fi
‘Amr b.
Thabit

‘All b. Abi
Talib

Muhammad b.
‘Abd al-Khaliq
and Abu Basir
Ab Ja‘far

Abl ‘Abdallah

Al-Thumali

Abu Ja ‘far

Abu Ja ‘far

Abu Hamzah

Abu

Muhammad

Abu Ja ‘far

‘Ali b. al-

Husayn
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Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. al-Husayn
Muhammad
b. Ahmad

Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Ibn Mahbub

Muhammad
b. al-Husayn
Ahmad b.
Muhammad
b. Abl Nasr
Al-Nadr b.
Shu‘ayb

Muhammad

b. Isma ‘il

Muhammad
b. Sinan
Musa b.
Sa‘dan
‘Ali b. al-
Hasan b.
Ribat

‘Abd al-
Rahman b.

Muhammad

Abu al-Jarud

Abl Sa‘id
al- ‘Usfari
Muhammad
b. ‘Ali

‘Abd al-
Ghaffar al-
Jazi

Salih b.
‘Ugba

‘Imran al-
Za‘farani
‘Abdallah b.
al-Qasim
Ba'di rijalihi

Salim b.

Mukram

Abu Ja ‘far

‘Amr b.
Thabit

Abu al-Hasan

Abu ‘Abdallah

‘Abdallah b.
Muhammad
al-Ju‘fi

Muhammad b.

Marwan
‘Amr b. Abu
al-Migdam

Abu ‘Abdallah

AbU ‘Abdallah

Abu al-Jarud

‘Ugba

(Jami‘an)

Abu Ja ‘far

Abu Ja ‘far

Abu Ja ‘far

Abu Ja ‘far
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Muhammad
b. Yahya
Abl ‘Al al-
Ash ‘ari
Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad

b. al-Husayn

al-Husayin b.

al-Hasan
Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
b. Abu al-
Khattab

al-Asadi

‘All b. Asbat

Muhammad
b. Awrama
Muhammad
b. Isma ‘il b.
Baz'
Muhammad
b. Isma ‘il b.
Bazr'
Muhammad
b. Isma ‘il b.
Baz'
Muhammad
b. Isma ‘il b.
Bazr'
Muhammad

b. Isma ‘1l

Al-“Ala'i

Ba ‘di
ashabihi
Salih b.
‘Ugba

Salih b.
‘Ugba

Salih b.
‘Ugba

Salih b.
‘Ugba

Salih b.
‘Ugba

Muhammad b.

Muslim

Muhammad b.

al-Husayn
‘Abdallah b.
Muhammad
al-Ju‘fi
‘Abdallah b.
Muhammad
al-Ju ‘fi

Yazid b. ‘Abd

al-Malik

‘Abdallah b.
Muhammad
al-Ju ‘fi

Abl Shibl

Aba Ja“far

Muhammad b. Abd Humzah
al-Fudayl
Ab Ja ‘far

Abu Ja ‘far

Abu ‘Abdallah

Abu Ja ‘far

Abu ‘Abdallah

Abu

Ja‘far
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Muhammad

Muhammad
b. Yahya
Muhammad
b. Yahya
Abl ‘Al al-
Ash ‘ari

Muhammad

b. Yahya

‘Anhu

‘Iddatu min

Ashab.a

Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. ‘Abd al-
Jabbar

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Sahl b. Ziyad

Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad
b. Isma il
Muhammad
b. Isma ‘1l

Safwan

Ibn Faddal

Ahmad b.
Muhammad
b. Abl Nasr
Al-Nadr b.
Shu ‘ayb
Muhammad

b. al-Husayn

‘Al b. al-

Nu ‘man

Al-Nadr b.
Sa‘id

Salih b.
‘Ugba

Salih b.
‘Ugba

Mu ‘awiya b.
‘Ammar
Muhammad
b. al-Husayn
b. Kathir al-
Khazzaz
Dawud b.

Sirhan

Abun b.
‘Uthman
Muhammad
b. Abd
‘Umayr
‘Abdallah b.
Talha al-
Nahdi
Khalid b.
Mad al-

Rifa ‘ah

al-Mufaddal

Najiyah

Abu ‘Abdallah

AbU ‘Abdallah

Al-Fudayl b.
Yasar
Mithlahu

Abu ‘Abdallah

Abu Hamza al-

Thumali

AbU ‘Abdallah

Abu ‘Abdallah

Abu Ja ‘far

Abu ‘Abdallah

Abu Ja ‘far
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Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Ahmad b.

Muhammad
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn

Muhammad

‘Ali b. al-
Nu ‘man
‘Ali b. al-
Nu ‘man
‘Abd al-
Rahman b.
Abu Hashim
Muhammad
b. al-Husayn

Rafa ‘ahu

Abu Dawud
al-Munshid
Muhammad

b. Isma ‘1l

‘Ali b. al-
Hakam
Muhammad
b. Isma ‘1l
Ibn Faddal

Qalanisi

Ya“‘qub b.
Shu ‘ayb

‘Abdallah b.

Talha
Salim abi

Salama

Muhammad
b. Sinan
Abu
‘Abdallah

Yunus

al-Fudayl b.
Shadhan
(Jami‘an)
al- ‘Ala'T b.
Razin

Salih b.
‘Ugba
Ghalib b.

Husayn b.
Khalid

Ja‘far

Abu ‘Abdallah

‘Ammar b.

Musa

Hammad b.
‘Uthman
Safwan b.

Yahya

Muhammad b.
Muslim
Ibrahim al-
Karkhi

Rawh b. ‘Abd

Abu ‘Abdallah

Abu ‘Abdallah

Abu ‘Abdallah

Mansur b. Anbasata

Hazim

Ahadihima

Abu ‘Abdallah

Abu ‘Abdallah

Abu
‘Abdallah
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b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Ahmad b.

Muhammad
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn

Muhammad

Safwan

Yazid b.
Ishaq
Muhammad
b. al-Husayn
al-Hakam b.
Miskin
Muhammad

b. Isma ‘1l

Safwan

Muhammad

b. Isma ‘1l

Hammad

Safwan b.

Yahya
‘Al b. al-

‘Uthman

al- ‘Ala'i b.
Razin
Haran b.
Hamza

Safwan

Muhammad
b. Marwan
al-Fadl b.
Shadhan

Mansur b.

Fadl b.
Shadhan
(Jami‘an)
Bakr b. Karib

al-‘Al3'i b.
Razin
Abu al-A‘az

al-Rahim
Muhammad b.
Muslim

Abl ‘Abdallah
Al-“Alg'i

AbU ‘Abdallah

Safwan b.

Yahya

Hazim

Safwan b.

Yahya

AbU ‘Abdallah

Muhammad b.

Muslim
Abu ‘Abdallah

Ahadihima

Muhammad b.

Muslim

‘Abd al-
Rahman b. al-

Hajjaj

Abu ‘Abdallah

al-‘Ala'i b.

Razin

Ahadihima

Ahadihima

Abu al-Hasan

Muhammad b.

Muslim

Ahadihima
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b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad

b. Isma ‘il

Muhammad

b. Isma ‘1l

Muhammad
b. Yahya
Muhammad
b. Yahya

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Al-Fudayl b.
Shadhan

Al-Fudayl b.
Shadhan

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Hakam

Safwan

Safwan

Ja“far b.
Bashir

Wuhayb b.

‘Uthman b.
‘Isa
Muhammad
b. Yahya

Muhammad
b. Yahya

Safwan

al-Hakam b.

Miskin

al-Nakhhas

Al-Kahilt

Al-Ala'i

‘Amman
Rawah
Hafs

Sama ‘ah

Muhammad
b. al-Husayn
(Jami‘an)
Muhammad
b. al-Husayn
(Jami‘an)
Mu ¢ awiyah
b. ‘Ammar
Muhammad

b. Marwan

Muhammad b.

Muslim

Abu ‘Abdallah

Abi Basir Abu ‘Abdallah

X

Safwan b. ‘Abd al-

Yahya Rahman b. al-
Hajjaj

Safwan b. ‘Abd al-

Yahya Rahman b. al-
Hajjaj

Najiyah Abu Ja ‘far

Abu ‘Abdallah

Abu al-Hasan

Abu Ibrahim
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Muhammad
b. Yahya

Muhammad

b. al-Husayn

Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad

b. al-Husayn

‘Abd al-
Rahman b.
Abu Hashim
Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

‘Abd al-
Rahman b.
Abu Hashim
Abu
Khadijah

‘Abd al-
Rahman b.
Abu Hashim

Safwan

‘Uthman b.
‘Isa

‘Amr b.
‘Uthman
‘Abd al-
Rahman b.
Abu Hashim

Salim abi

Salama

Abu
‘Abdallah

Aba
Khadijah

al-‘Ala'i

Abi Bakr b.
‘Isa Ahmad
al-" Alawi
Mihran b.
Muhammad
Jabir

Salim

Abu ‘Abdallah

AbU ‘Abdallah

Muhammad b.

Muslim

Abu al-Hasan

Abu ‘Abdallah

Abu Ja ‘far

Abu ‘Abdallah

al-X
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Ahmad b.
Idris and
ghayruhu
Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Ahmad

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

‘Abd al-
Rahman b.
Abu Hashim
al-Bajal
‘Uthman b.
‘Isa
‘Uthman b.
‘Isa

Ja‘far b.

Bashir

Muhammad
b. Isma ‘1l
Ibn Abu
Najran

Safwan

Muhammad

b. Isma ‘il

Abhi

Salim Abi
Khadijah

Sama ‘ah

Sama ‘ah

Hammad b.

‘Uthman

Salih b.
‘Ugba
Safwan al-
Jammal
Ibn Bukayr

Salih b.
‘Ugba

Manstur b.
Hazim or
ghayrihu

Abl ‘Abdallah

Idris
‘Abdallah al
Qummi

Abu Harun al-
Makfaf

Abl ‘Abdallah

Zurarah

Abu Harin al-
Makfuf

AbU ‘Abdallah

Abu ‘Abdallah

Abu ‘Abdallah

Abu Ja ‘far

Abu ‘Abdallah
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Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Ahmad b.

Muhammad

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Ibn Mahbub

Ja‘far b.
Bashir
Muhammad
b. al-Husayn
Ba ‘di
Ashab.a
Muhammad
b. Isma ‘il b.
Baz'
Muhammad
b. Isma ‘il b.
Bazr'
Muhammad

b. Isma ‘1l

Safwan

Safwan b.

Yahya

Ibn Ri'ab

Hammad b.

al-Hasan b.
Mahbub
Abu al-
Hasan

al-Khaybari

Salih b.
‘Ugba

Fudayl b.
Shadhan
(Jami‘an)
Al-“Ala'i

‘Abd al-
Rahman b.

al-Hajjaj

al-HalAbu

Hisham

Abu Ja‘far al-
Ahwali

al-Husayn b.

Thuwayri

Abu Haridn al-
Makfuf

Safwan b.

Yahya

Muhammad b.

Muslim

Abu al-Hasan

Abu ‘Abdallah

Abu ‘Abdallah

Abl ‘Ubaydah

al-Hazza ‘i

Abu Salama al-

Sarraj

Abu ‘Abdallah

‘Abd al-
Rahman b. al-
Hajjaj

Abi Ja“‘far

Abu Ja ‘far

Abu ‘Abdallah

Abu ‘Abdallah
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Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya

‘Anhu

Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Ahmad b.

Muhammad

Muhammad
b. al-Husayn
Ahmad b.

Muhammad
Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Ahmad b.

Muhammad
Muhammad
b. al-Husayn
Ahmad b.

Muhammad
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Safwan

Muhammad
b. al-Husayn
Muhammad

b. Isma ‘1l

Safwan

Muhammad
b. al-Husayn
‘Uthman b.
‘Isa
Muhammad
b. al-Husayn
‘Ali b. al-
Nu ‘man
Safwan b.

Yahya

Muhammad
b. Isma ‘il b.
Bazi*
Al-“Ala'i

‘Uthman b.
‘Isa
al-Fudayl b.
Shadhan
(Jami‘an)
‘Abd al-
Rahman b.
al-Hajjaj
‘Uthman b.
‘Isa

Sama ‘ah

‘Uthman b.
‘Isa

‘Amr b.
Yazid
Manstur b.

Hazim

Manstur b.

Yunus
Muhammad b.
Muslim

Sama ‘ah

Safwan b.

Yahya

AbU ‘Abdallah

Sama ‘ah

Sama ‘ah

Abu ‘Abdallah

Abu Bakr al-

Hudrami

Abu Ja ‘far

‘Abd al-
Rahman b. al-

Hajjaj

Abu Basir

Abu Ja ‘far
and Abu
‘Abdallah

Abu ‘Abdallah

Abu Ja ‘far
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Muhammad
b. Yahya
Rib ‘1

Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. al-Husayn
Muhammad
b. Yahya

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Ahmad b.

Muhammad
Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Musa b.
Sa‘dan
Muhammad
b. al-Husayn
Ahmad b.
Muhammad
(jami‘an)
‘Uthman b.
‘Isa
Muhammad
b. Yahya al-
Khazzaz
Safwan b.
Yahya
Muhammad
b. al-Husayn
Muhammad
b. Yahya al-
Khazzaz
Safwan b.
Yahya

Safwan

‘Abdallah b.

Sinan
‘Uthman b.
‘Isa
‘Uthman b.

‘Isa

Sama ‘ah

Hafs b.
Ghiyath

Manstur b.
Hazim
‘Uthman b.
‘Isa

Ba ‘di
ashabihi

Al-Al3'i b.
Razin
Al-‘Is b. al-

Qasim

Abu ‘Abdallah

Sama ‘ah

Jami'an

Sama ‘ah

Abu ‘Abdallah

Ja‘far

Abu ‘Abdallah

Sama ‘ah

Abu ‘Abdallah

Muhammad b.

Muslim
Abu ‘Abdallah

Abu ‘Abdallah

Abu ‘Abdallah

Abhi

Abu Basir

Abu ‘Abdallah

Abu ‘Abdallah
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Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya

Wa anhu

Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Safwan b.
Yahya
Safwan b.
Yahya
Safwan b.
Yahya
Yazid b.
Ishaq

Muhammad
b. Isma ‘il b.
Bazr'

Ibn Abu
‘Umayr

al-Hajjal

Safwan b.
Yahya
Safwan b.
Yahya b.
Habub

al-‘Ala'i

Dharih

Ya“qub b.
Shu ‘ayb
Haran b.
Hamzah al-
Ghanawi

Hanan

Isma ‘il b.
Abu Sarah

‘Abdallah b.

al-Walid al-
Kindi
Al- Al

Abu al-
Hasan al-
Rida

Muhammad b.

Muslim

Abu ‘Abdallah

AbU ‘Abdallah

Abu ‘Abdallah

AbU ‘Abdallah

Abun b.
Taghlib
Isma ‘il b.
Jabir or Abd

Allah b. Sinan

Muhammad b.

Muslim
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Wa bi Haza

al-isnad

‘Anhu

Muhammad
b. Yahya

‘All b.

Muhammad

Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Sahl b. Ziyad

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Al-Hakam b.
Miskin

Safwan b.
Yahya
‘All b. Asbat

Muhammad

b. al-Husayn

Safwan b.
Yahya
Muhammad
b. Isma ‘il b.
Bazr'
Safwan b.
Yahya
Safwan b.

Yahya

‘Abdallah b.
‘Al al-
Sarrad
Al-“Al3'i b.
Razin
Muhammad
b. “Ali b.
Abu
‘Abdallah
Ba'di al-
Talibiyyin
Yulaggabu bi
ra'si al-
madari

Ba ‘di
ashabihi
Abt Isma ‘1l
Sarah

Al-Al3'i b.
Razin
Al-Al3'i b.

Razin

Abu ‘Abdallah

Muhammad b. Ahadihima
Muslim

Abu al-Husayn

Al-Rida

Abu ‘Abdallah

Muhammad b. Ahadihima
Muslim
Muhammad b. Abd Ja“far

Muslim

323



Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad

b. Isma ‘1l

Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Fadl b.
Shadhan

Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad
b. ‘Abdallah
b. Hilal
Safwan b.
Yahya
Safwan b.
Yahya
Muhammad
b. al-Qasim
b. al-Fudayl
Safwan b.
Yahya
‘Uthman b.
‘Isa
Muhammad
b. Yahya

Safwan b.

Yahya

Muhammad

b. Isma ‘1l

al-‘Ala'i b.

Razin

Ibn Muskan

Ya“‘qub b.
Shu ‘ayb
Abu al-

Hasan

Ya“‘qub b.
Shu ‘ayb
Abu al-
Maghra'i
Muhammad
b. al-Husayn
(Jami‘an)
‘Abd al-
Rahman b.
al-Hajjaj
al-Fadl b.
Shadhan

(Jami‘an)

Zayd al-Sa'igh

Muhammad
al-HalAbu
Abl ‘Abdallah

Abu ‘Abdallah

AbU ‘Abdallah

Safwan b.

Yahya

AbU ‘Abdallah

Safwan b.

Yahya

Abu ‘Abdallah

Abu ‘Abdallah

‘Abd al-
Rahman b. al-

Hajjaj

‘Abd al-
Rahman b. al-

Hajjaj

Abu al-Hasan

Abu al-Hasan
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Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Ahmad b.

Muhammad

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Safwan b.

Yahya

Safwan b.

Yahya

Muhammad
b. Isma ‘il b.
Bazr'
Muhammad
b. Isma ‘1l
Muhammad

b. al-Husayn

‘Al b. al-
Hakam

Ibn Sinan

‘Ubays b.
Hisham

Al-Ala'i b.

Razin

‘Abd al-
Rahman b.
al-Hajjaj
Abu al-
Hasan al-
Reda
Salih b.
‘Ugba

Tha ‘labah b.

Maynun
Muhammad
b. Yahya al-
Khath ‘mi
Al-“Ala'i

Huzayfah b.
Mansur
Al-Khadr b.
‘Abd al-
Malik

Musa b. Bakr

Abu al-Hasan

Sulayman b.
Salih

Abu ‘Abdallah

Ghiyath b.

Ibrahim
Muhammad b.
Muslim

Muaz b. Kathir

Muhammad b.
Hakim

Zurarah



Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Safwan b.

Yahya

Al-“Al3'i b.
Razin

‘Ali b. al-
Hakam
Musa b.
Sa‘dan

‘Ali b. al-
Hakam

‘Ali b. al-
Hakam

‘Ali b. al-
Hakam
Safwan b.
Yahya
Muhammad
b. ‘Abdallah
b. Hilal
Muhammad
b. ‘Abdallah
b. Hilal

‘Abd al-
Rahman b.
al-Hajjaj
Muhammad
b. Muslim
al- ‘Ala'i b.

Razin

‘Abdallah b.

al-Qasim
Al-“Al3'i b.
Razin
Al-“Al3'i b.
Razin
Al-“Al3'i b.
Razin
Al-“Al3'i b.
Razin
Al-“Al3'i b.

Razin

‘“Ugba b.
Khalid

Abu ‘Abdallah

ahadihima

Muhammad b.
Muslim
‘Abdallah b.
Sinan
Muhammad b.
Muslim
Muhammad b.
Muslim
Muhammad b.
Muslim
Muhammad b.
Muslim
Muhammad b.

Muslim

AbU ‘Abdallah

Abu Ja ‘far

Abu ‘Abdallah

Abu Ja ‘far

Abu ‘Abdallah

Abu Ja ‘far

Abu Ja ‘far

Abu Ja ‘far
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Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

‘Ali b. al-
Hakam
Safwan b.
Yahya
Safwan b.
Yahya

Muhammad

b. Isma ‘il b.

Bazr'
Safwan b.
Yahya
Muhammad
b. Sinan
Muhammad
b. Isma ‘1l
Safwan b.
Yahya and
‘Ali b. al-
Hakam

Ibn Faddal

Al-“Al3'i b.
Razin
Al-“Al3'i b.
Razin
Al-“Al3'i b.
Razin
Salih b.
Ugba

‘Al b. al-
Hakam
Abiin

Salih b.
Ugba
al-‘Ala'i b.

Razin

Abu Jamilah

Muhammad b.
Muslim
Muhammad b.
Muslim
Muhammad b.
Muslim

Ugba

al-“Ala'i b.
Razin

‘Abd al-Malik
Jamil b. Darraj
Muhammad b.

Muslim

Rifa ‘ah

Ahadihima

Ahadihima

Abu ‘Abdallah

Abu ‘Abdallah

Muhammad b.

Muslim

Abu ‘Abdallah

Abu ‘Abdallah

Ahadihima

Abu ‘Abdallah

Ahadihima

327



Muhammad Muhammad  Safwan b. Al-“Al3'i b. Muhammad b. Abd ‘Abdallah
b. Yahya b. al-Husayn Yahya Razin Muslim

Muhammad Muhammad Muhammad Muhammad Abi ‘Abdallah

b. Yahya b. al-Husayn b. Sinan b. ‘Imran
al- “Tjli

Muhammad Muhammad  Safwan Shu ‘ayb Abii Basir Abi ‘Abdallah
b. Yahya b. al-Husayn al ‘Aqarqufi
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Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Al-Nadr b.
Shu‘ayb

‘Ali b. al-
Nu ‘man
al-Hasan b.
‘Ali b. Yasuf
b.

‘Uthman b.
‘Isa

Safwan b.
Yahya

Safwan

Safwan

Muhammad
b. ‘Abdallah
b. Hilal
Musa b.
Sa‘dan
Muhammad

b. Isma ‘il

Yunus b.
‘Imran b.
Maytham
Suwayd al-
Qalla'i

Abu
‘Abdallah al-
Mu'min

Abu al-
Maghra'i
Ya“‘qub b.
Shu ‘ayb
Ya“qub b.
Shu ‘ayb
Ya“‘qub b.
Shu ‘ayb
‘Abdallah b.
Jabalah

‘Abdallah b.
al-Qasim
Hammad b.

Isa

Sama ‘ah

Ayyub

Ibn Muskan

AbU ‘Abdallah

Abu ‘Abdallah

AbU ‘Abdallah

Abu ‘Abdallah

Ishaq b.
‘Ammar

‘Abdallah b.
Sinan
Abu ‘Abdallah

Abu ‘Abdallah

Burayd al- ‘Ijli

Abu ‘Abdallah

Abu ‘Abdallah

Abu ‘Abdallah

Abu ‘Abdallah
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Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
(Jami‘an)

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad
b. ‘Abdallah
b. Hilal
Ahmad b.
Muhammad
b. Abl Nasr
Ahmad b.
Muhammad
b. AbU Nasr
Safwan b.

Yahya

Muhammad
b. Isma ‘il b.
Baz'
Muhammad
b. Isma il
Muhammad
b. Isma ‘1l
‘Al b.
‘“Ugba

‘Abdallah b.
Jabalah

Ba ‘di

ashab.a

Sama ‘ah

Ya“qub b.
Shu ‘ayb

Salih b.
‘Ugba

Salih b.
‘Ugba

Salih b.
‘Ugba
Abthi ‘Ugba
b. Khalid

Ishaq b. Abu ‘Abdallah

‘Ammar

AbU ‘Abdallah

Abu ‘Abdallah

AbU ‘Abdallah

Yazid b. ‘Abd  Abu ‘Abdallah
al-Malik

al-Harith b. Abl ‘Abdallah
Mughirah

Yazid b. ‘Abd  Abl ‘Abdallah
al-Malik

Abl ‘Abdallah
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Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

‘Al b. al-

Hakam

Safwan b.
Yahya
Safwan b.
Yahya
Safwan b.
Yahya
Safwan b.
Yahya
Safwan b.
Yahya
Safwan b.
Yahya

Za‘lan

Safwan b.
Yahya
Al-Hasan b.
Abu al-

Hasan

Al-Husayn b.
Mukhtar
Mithlahu
Ya“qub b.
Shu ‘ayb
Ya“‘qub b.
Shu ‘ayb
Ya“qub b.
Shu ‘ayb
Al-‘AI3'T b.
Razin
Al-“AI3'T b.
Razin
Al-‘AI3'T b.
Razin
Al-Husayn b.

Basshar

Ya“‘qub b.
Shu ‘ayb
Salih b. al-

Aswad

X

AbU ‘Abdallah

Abu ‘Abdallah

AbU ‘Abdallah

Muhammad b.
Muslim
X

Muhammad b.
Muslim
Hisham b. al-
Muthanna and
Hannan
Abl ‘Abdallah

Abu al Jarud



Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad
b. Aslam
Muhammad
b. Aslam
Sulayman b.
Muhammad
Al-Hasan b.
‘Ali
Al-Nadr b.
Shu‘ayb
‘Iddatu min
Ashab.a
Safwan b.
Yahya
Safwan b.
Yahya

‘Abd al-
Rahman b.
Abu Hashim
al-Bajal
Muhammad
b. ‘Abdallah
b. Hilal

Yunus

Ydnus b.
Ya“‘qub

Hariz

Salih b. al-
Aswad

‘Amr b. Abi
al-Migdam
Sahl b. Ziyad
(Jami‘an)
Ya“‘qub b.
Shu ‘ayb
Al-“Al3'i b.
Razin

Abu
Khadijah

‘“Ugba b.
Khalid

Abu Basir

Amman

Haddathahu

Zurarah

Abu al-Jarud

Abu ‘Abdallah

Ibn Abu Nasr

Abu ‘Abdallah

Muhammad b.

Muslim
Abu ‘Abdallah

AbU ‘Abdallah

Abu ‘Abdallah

Abu ‘Abdallah

Abu Ja ‘far

Abu Ja ‘far

Sama ‘ah

Ahadihima

Abu ‘Abdallah
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Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
(‘amman
haddathahu)
Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Ahman b.
‘Abdallah
al-Karkhi
Safwan b.
Yahya
Wuhayb b.
Hafs

Muhammad
b. ‘Abdallah
b. Hilal
Muhammad
b. Isma ‘1l
Muhammad
b. Sinan
Safwan b.
Yahya
Muhammad
b. ‘Abdallah
b. Hilal
Al-Hajjal

Reda

al-“Alg'i b.
Razin
Abu Basir

‘“Ugba b.
Khalid

Al-Husayn b.
Muslim
‘Ammar b.
Marwan
Al-“Al3'i b.
Razin
‘“Ugba b.
Khalid

‘Abd al-
Samad b.

Muhammad b. Ahadihima
Muslim

Abu ‘Abdallah

AbU ‘Abdallah

Abu al-Hasan

Jabir Abu Ja ‘far
Muhammad b. X

Muslim

Abu ‘Abdallah

Hassan al- Abl ‘Abdallah

Jammal
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Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya

‘Iddatu min

Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad
b. Isma ‘1l
Muhammad
b. Sinan
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Sahl b. Ziyad

Muhammad
b. Isma ‘il b.
Bazr'
Muhammad
b. Isma ‘il b.
Baz'
Muhammad
b. Isma ‘il b.
Bazr'

Salih b.
‘Ugba
Muhammad
b. Sadagah
Musa b.
Sa‘dan
Muhammad
b. Isma il
Muhammad
b. Isma ‘1l
Muhammad

Bashir

Salih b.
‘Ugba

Salih b.
‘Ugba

Salih b.
‘Ugba

Abu Sa“‘id
al-Mada ‘ini
Salih al-Nilt

‘Abdallah b.

al-Qasim

Al-Khaybari

Al-Khaybari

Muhammad

Zayd al-
Shahham

Bashir al-
Dahhan

Yazid b. ‘Abd

al-Malik

Abu ‘Abdallah

Abu ‘Abdallah

‘Umar b.
Abun al-Kalbr
Al-Husayn b.
Muhammad
Al-Husayn b.
Muhammad

al-Qummi

Salih b. ‘Ugba

Abu ‘Abdallah

Abu ‘Abdallah

Abu ‘Abdallah

Abun b.
Taghlib

Abu al-Hasan

al-Reda

Zayd al-

Abu ‘Abdallah

AbU ‘Abdallah
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Ashab.a

Muhammad
b. Yahya
AlT

Muhammad
b. Yahya
‘Al b.

Ibrahim

Muhammad
b. Yahya
Muhammad

b. al-Husayn

Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Abihi

Muhammad
b. al-Husayn
Ibrahim b.
Ishaq al-
Ahmar
Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

b. al-Husayn

Muhammad
b. Sinan
Muhammad
b. Sinan
‘Ali b. al-
Nu ‘man
Muhammad
b. Yahya

‘Ali b. al-
Nu ‘man
‘Abdallah b.
Hammad al-
Ansari

‘Abd al-
Rahman b.
Abu Hashim

Safwan

Muhammad

b. Sulayman

b. Isma ‘il

Ishaq b.
Jarir
Huzayfah b.
Mansur
Suwayd al-
Qalla'i
Muhammad
b. al-Husayn
(Jami‘an)
Suwayd al-
Qalla'i
‘Abdallah b.

Sinan

Abu
Khadijah

Al-Ala'i

Abu

Muhammad

Abu Basir

AbU ‘Abdallah

Bashir

‘Uthman b.

‘Isa

Sama ‘ah

Abu al-Hasan

al-Ahmasi

Abu ‘Abdallah

Muhammad b.

Muslim
al-Reda

Shahham

Abu ‘Abdallah

Abu ‘Abdallah

Sama ‘ah Ahadihima

Abt Basir Abl ‘Abdallah

Abu ‘Abdallah

Abu Ja ‘far
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Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

al-Nadr b.
Shu ‘ayb

Musa b.
Sa‘dan
‘Abd al-
Rahman b.
Abu Hashim
Muhammad
b. Sinan

Safwan

Zubyan b.
Hakim al-
Awdi
Muhammad
b. Isma ‘il b.
Bazr'

Safwan

Muhammad
b. ‘Abdallah
b. Hilal

‘Abd al-
Ghaffar al-
Jazi
Al-Husayn b.
Abi al- “Ala'i
Salim b.

Mukram

Abu al-Jarud

Al-Ala'i

‘Ali b. Abl
al-Mugyirah

Salih b.
‘Ugba

Ishaq b.
‘Ammar
‘“Ugba b.
Khalid

Abu ‘Abdallah

Ishaq b.

‘Ammar

Sa ‘ad al-Iskaf

Abu Ja ‘far

Muhammad b.

Muslim
Abu ‘Abdallah

Sulayman b.

Salih

Abu ‘Abdallah

AbU ‘Abdallah

Abu al-Hasan

Abu Ja ‘far

Ahadihima

Abu Shibl

AbU ‘Abdallah
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Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn

Muhammad

Safwan

Safwan b.
Yahya
Muhammad
b. ‘Abdallah
b. Hilal
Safwan b.
Yahya
Safwan b.
Yahya

Safwan

‘Ali b. al-
Hakam

‘Ali b. al-
Hakam
Muhammad
b. Isma ‘1l
‘Ali b. al-
Hakam

Safwan

Ya“‘qub b.
Shu ‘ayb
Ya“qub b.
Shu ‘ayb
‘“Ugba b.
Khalid

Ishaq b.
‘Ammar
Abl Sa‘id
al-Mukart
Ibn Muskan

Al-Al3'i b.
Razin
Al-“AIg'i

al-Fadl b.
Shadhan

al-‘Ala'i

Ya“‘qub b.

Abu ‘Abdallah

AbU ‘Abdallah

Abu ‘Abdallah

AbU al-‘Attar

‘Abd al-Malik
b. ‘Amr
Ishaq al-
Mada'int

Abu ‘Abdallah

Muhammad b.
Muslim

Safwan

Muhammad b.
Muslim
Abl ‘Abdallah

Abu ‘Abdallah

Abu ‘Abdallah

Abu ‘Abdallah

Ahadihima

al-‘Iys b. al-
Qasim
Abii Ja‘far

Abu ‘Abdallah
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b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Safwan

Safwan

Muhammad
b. Isma ‘1l

Safwan

‘Al b. al-
Hakam

Safwan

Safwan

Safwan

‘Al b. al-

Hakam

‘Al b. al-

Hakam

Shu‘ayb

Abu Sa‘id

Ayyub b.
Rashid

Mansur b.
Yunus
Mansur b.
Hazm

Al-Ala'i

Ya“‘qub b.
Shu‘ayb
Ibn Bukayr

Ishaq b.
‘Ammar
Al-“Al3'i b.
Razin
Al-“Ala'i

‘Abd al-Malik
b. ‘Amr
Muyassir
Bayya“ al-
Zutti

Shu ‘ayb al-
Haddad

Abu ‘Abdallah

Muhammad b.

Muslim
X

AbU ‘Abdallah

Abu Ibrahim

Muhammad b.

Muslim

Muhammad b.

Muslim

Abu ‘Abdallah

Abu ‘Abdallah

Bashhar b.

Yasar

Ahadihima

Abu Ja ‘far

Ahadihima

AbU ‘Abdallah
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Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

‘Al b. al-

Hakam

Safwan

Safwan

Safwan

Muhammad

b. Isma ‘il

Safwan

Safwan

Safwan

Safwan

Muhammad

b. ‘Abdallah
b. Hilal

Musa b. Bakr

‘Abd al-
Rahman b.
al-Hajjaj
Ya“qub b.
Shu ‘ayb
Ibn Bukayr

Salih b.
‘Ugba
Ishaq b.
‘Ammar
Ya“qub b.
Shu ‘ayb
Ishaq b.
‘Ammar

Al-Ala'i

‘“Ugba b.
Khalid

Abu al-Hasan

AbU ‘Abdallah

Muhammad b.

‘Abdah

AbU ‘Abdallah

Abu Basir

AbU ‘Abdallah

Abu ‘Abdallah

Muhammad b.

Muslim
Abu ‘Abdallah

Abu ‘Abdallah

Abu ‘Abdallah

Ahadihima
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Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad
b. ‘Abdallah
b. Hilal
Yazid b.
Ishaq Sh‘r

Safwan

Yazid b.
Ishaq Sh‘r

Muhammad
b. ‘Abdallah
b. Hilal
Muhammad
b. ‘Abdallah
b. Hilal
Muhammad
b. ‘Abdallah
b. Hilal
Muhammad
b. ‘Abdallah
b. Hilal

‘“Ugba b.
Khalid

Harin b.
Hamzah al-
Ghanawi

al-‘Ala'i

Haran b.
Hamzah al-
Ghanawi
‘“Ugba b.
Khalid

‘“Ugba b.
Khalid

‘“Ugba b.
Khalid

‘“Ugba b.
Khalid

Abu ‘Abdallah

Abu ‘Abdallah

Muhammad b.
Muslim
Abl ‘Abdallah

AbU ‘Abdallah

Abu ‘Abdallah

The Prophet

Abu ‘Abdallah

Abu Ja ‘far
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Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Ba‘du
Ashab.a
Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad
b. ‘Abdallah
b. Hilal
Yazid b.
Ishaq Sh‘r
Musa b.
Sa‘dan
Yazid b.
Ishaq Sh‘r
‘Uthman b.
‘Isa

Ahmad b.
Muhammad
b. AbU Nasr
Muhammad
b. Isma ‘il b.
Bazr'
Muhammad
b. Sinan

Safwan

‘“Ugba b.
Khalid

Harun b.

Hamzah

‘Abdallah b.

al-Qasim
Haran b.
Hamzah
Zarif al-
Akfant
Asim b.
Humayd

al-Khaybari

Abu al-
Hasan
Ahmad b.
Muhammad

al- ‘Asimi

Abu ‘Abdallah

Abu ‘Abdallah

‘Abdallah b.
Sinan
Abu ‘Abdallah

Abu Basir

al-Husayn b.

Thuwayri

‘Al b. al-
Hasan b.
Faddal

Abl ‘Abdallah

Ab Ja ‘far

Abl ‘Abdallah

al- ‘Abbas b. Safwan b. Shu‘ayb

‘Amir Yahya al-
Aqarqufi

Abu
‘Abdal
lah

341



Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
‘Iddatu min
Ashab.a

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Ahmad b.

Muhammad
Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Sahl b. Ziyad

Safwan

Muhammad
b. Isma ‘il b.
Bazr'
Muhammad
b. Sinan
Muhammad
b. Isma il
‘Uthman b.
‘Isa
Muhammad
b. al-Husayn
Muhammad
b. ‘Abdallah
b. Hilal
‘Uthman b.
‘Isa

‘Iddatu min
Ashab.a

‘Al b. Asbat

al-“Ala'T b.
Razin
Mansur

Buzurj

Isma ‘il b.
Jabir
Manstur b.
Yunus

Ba ‘di
ashab.a
‘Uthman b.
‘Isa
‘“Ugba b.
Khalid

Sama ‘ah

Ahmad b.

Muhammad
Muhammad
b. al-Husayn

(Jami‘an)

Muhammad b.
Muslim

Abu al-Hasan

Abu ‘Abdallah

‘Abd al-Hamid
b. ‘Awwad
Abl ‘Abdallah

Sama ‘ah and
Ibn Muskan
Abu ‘Abdallah

‘Uthman b.
‘Isa
al-Hakam b.
Miskin

Ahadihima

Abu ‘Abdallah

Sulayman b.
Khalid

Sama ‘ah

‘Ammar

Abu Basir

Abu ‘Abdallah

X
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Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya

Sahl b.
Ziyad

Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

‘Al b. Isbat

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Ahmad b.
Muhammad

and

Muhammad
b. Isma ‘1l
‘Iddatu min
Ashab.a

Ahmad b.

Muhammad

Muhammad
b. al-Husayn
(Jami‘an)
Muhammad
b. ‘Abdallah
b. Hilal
‘Amr b.
‘Uthman
‘Abd al-
Rahman b.
Abu Hashim
Muhammad
b. Isma ‘il b.

Bazi'

Salih b.
‘Ugba
Ahmad b.
Muhammad
b. Khalid
(Jami‘an)
‘Ali b. al-
Hakam and
Safwan
Al-Hakam b.
Miskin

Al-Ala'i b.

Razin

Al-Muttalib
b. Ziyad
Salim b.

Mukram

Mansur b.

Yunus

Abu Shibl

‘Uthman b.

‘Isa

Al-Ala'i b.

Razin

Jamil b. Darraj

Muhammad b.

Muslim

AbU ‘Abdallah

Sa ‘ad al-Iskaf

Ishaq b.

‘Ammar

Abu ‘Abdallah

Sama ‘ah b.
Mihran

Muhammad b.

Muslim

Abu ‘Abdallah

Abu Ja ‘far

Abu Ja ‘far

‘Abd al-Malik
b. ‘Amr

X

Ahadihima

AbU ‘Abdallah
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Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. al-Husayn
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Ja‘far b.
Bashir
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Ahmad b.

Muhammad

al-Hasan b.
‘Ali
Muhammad
b. Isma il
(or ghyarihi)
Muhammad
b. ‘Abdallah
b. Hilal

Ibn Bukayr

Muhammad
b. QAbusah
Musa b.
Sa‘dan
‘Abd al-
Rahman b.
Muhammad
Muhammad

b. al-Husayn

Zakariyya al-
Mu ‘min

Abu Ja ‘far

Al-Ala'i b.

Razin

Zurarah

‘Abd Allah
al-Nishaburi
‘Abdallah b.
al-Qasim
Abi
Khadijah

Muhammad
b. Isma ‘1l

Bazi‘

Ibn Muskan

Muhammad b.

Muslim

Abu Ja ‘far

Hartn b.
Muslim
‘Abdallah b.

Sinan

Abu ‘Abdallah

Mansur b.

Yunus

Ba ‘di ashabihi

Abu Ja ‘far

Abu Musa

‘Umar b.
Yazid

Hamzah b.

Humran

Abu ‘Abdallah

AbU al-‘Ala'T

al-Shami

AbU ‘Abdallah

‘Abdallah b.

Sulayman

Sufyan al-

Thawri

Abuhi

Sulayman

Abu
Ziyad

‘Ali b.
al-

Husay

Al-Hasan
b. ‘All
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Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya
‘Iddatu min
Ashab.a
Muhammad
b. Yahya

‘Iddatu min
Ashab.a

Muhammad

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad
b. al-Husayn

Sahl b. Ziyad

Ahmad b.

Muhammad

Sahl b. Ziyad

Muhammad

al-Hakam b.
Miskin

Ba ‘di
Ashab.a (I
assume
Muhammad
b. ‘Abdallah
b. Hilal ‘Al
b. al-
Hakam)
Yazid b.
Ishaq Sh‘r
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
(Jami‘an)
Muhammad
b. al-Husayn

Safwan b.

Mu ¢ awiyah
b. ‘Ammar
Al-Alg'"i b.

Razin

Haran b.
Hamzah
‘Iddatu min
Ashab.a

ibn Faddal

Muhammad
b. Sinan
al-“Alg'i b.

Abu ‘Abdallah

Muhammad b.

Muslim

Abu ‘Abdallah

Ibn Bukayr

Ibn Bukayr

Abu Khalid al-

Qammat

Muhammad b.

Abu Ja ‘far

Abu ‘Abdallah

Abu ‘Abdallah

Abu ‘Abdallah

Ahadihima
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b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Yahya

Ja‘far b.
Mahbib
‘amman
dhakarahu
Muhammad
b. ‘Abdallah
b. Hilal
al-Hajjal

‘Abd al-
Rahman b.
Abu Hashim

Safwan

‘Abd al-
Rahman b.
Abu Hashim
‘Abd al-
Rahman b.
Abu Hashim

Razin

Abu
‘Abdallah

Muhammad

b. Muslim

Tha ‘labah

Abu
Khadijah

‘Abdallah b.

Jundab
Abi
Khadijah

Aba
Khadijah

Muslim

Abu Ja ‘far

(al-awwal)

rajulun

dhakarahu

Abu ‘Abdallah

Abu al-Hasan

Abu ‘Abdallah

Abu ‘Abdallah
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Muhammad
b. Yahya

Muhammad
b. Yahya

al-Husayn b.

Muhammad
Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya
Abl ‘Al al-
Ash ‘ari

Ahmad b.
Muhammad
‘Isa
Muhammad

b. al-Husayn

Ja‘far b.
Muhammad
Muhammad
b. al-Husayn
(rafa ‘ahu)
Muhammad
b. al-Husayn
Musa b. al-

Hasan

Muhammad
b. al-Husayn
Muhammad
b. ‘Abd al-
Jabbar

Muhammad
b. al-Husayn
(Jami‘an)
‘Abd al-
Rahman b.
Abu Hashim
Muhammad
b. al-Husayn
Amir al-

Mu minin

Muhammad
b. ‘Abdallah
al-Sayyari

Muhammad
b. Aslam
Ibn Faddal

Muhammad
b. Isma ‘1l
Bazi*

Salim b.

Mukram

Al al-Suff

‘“Ugba b.
Khalid
Muhammad
b. al-Husayn
(‘amman
akhbarahu)
Marwan b.
Muslim
Muhammad
b. al-Husayn
b. Kathir al-

Khazzaz

Salih b. ‘Ugba Yazid b. ‘Abd  Abl ‘Abdallah

al-Malik al-
Nawfali
Abl ‘Abdallah
Khadir al- Abl ‘Abdallah
Sayrafl
Abl ‘Abdallah

Isma ‘i1l b. al- Abu ‘Abdallah
Fadl al-

Hashimi

Burayd b. Abl ‘Abdallah
Mu ¢ awiyah

Abuhi Abl ‘Abdallah
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Muhammad
b. Yahya
Muhammad
b. Yahya

‘Iddatu min

Ashab.a

Muhammad
b. Yahya
‘Anhu

Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Ahmad b.
Abu
‘Abdallah

Muhammad
b. al-Husayn
Muhammad
b. ‘Ali

Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad
b. Isma ‘1l
‘Abd al-
Rahman b.
Abu Hashim
Muhammad
b. ‘Ali

Musa b.
Sa‘dan
‘Ubayd b.
Yahya al-
Thawri al-
¢ Attar

Sulayman b.

Muhammad
al-

Khath ‘ami
‘Abd al-
Rahman b.
Abu Hashim

Salih b.
‘Ugba
Abu
Khadijah

‘Ubayd b.
Yahya

‘Abdallah b.
Sinan

Muhammad
b. al-Husayn

al- Alawi
Ishaq al-

Tawil ‘Attar

Abu
Khadijah

Sulayman b.
Salih
X

Muhammad b.  Abuhi
al-Husayn b.

‘Ali b. al-

Husayn

Abl ‘Abdallah

Abuhi Jaddihi

AbU ‘Abdallah

Abu ‘Abdallah

Abu ‘Abdallah

Jaddihi

‘All

Amir al-

Mulminin

348



Muhammad
b. Yahya
‘Iddatu min
Ashab.a
Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. al-Husayn
Sahl b. Ziyad

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad
b. Sinan
Muhammad
b. al-Husayn
‘Abd al-
Rahman b.
Abu Hashim
Yahya b. al-
Mubarak
‘Ali b. al-
Hakam

‘Ali b. al-
Hakam
Al-Nadr b.
Shu ‘ayb
‘Ali b. al-
Hakam

Safwan

Safwan

‘Abdallah b.
Jundab
Ja‘far b.
Bashir

Salim Abu

Salama

‘Abdallah b.
Jabalah
Al-“Al3'i b.
Razin
Al-“Al3'i b.
Razin
Al-Jazi

Al-Al3'i b.
Razin
Al-“AIg'i

Ya“‘qub b.
Shu ‘ayb

Rajulun min
ashab

Dawud al-
Raqqi

Abl ‘Abdallah

Sama ‘ah

Muhammad b.
Muslim
Muhammad b.
Muslim
Abl ‘Abdallah

Muhammad b.
Muslim
Muhammad b.
Muslim
Abl ‘Abdallah

AbU ‘Abdallah

Abu ‘Abdallah

Abu Basir

Ahadihima

Abu ‘Abdallah

Abu ‘Abdallah

Ahadihima

Abu ‘Abdallah
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Muhammad
b. Yahya

‘Anhu

Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
(rafa ‘ahu)

Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad
b. ‘Abdallah
b. Hilal
Ahmad b.
Muhammad
b. AbU Nasr
Safwan b.

Yahya

‘Abdallah b.
Jabalah
‘Uthman b.
‘Isa

Hafs ‘Awn
rafahahu

X

‘Abd al-
Rahman b.
Abu Hashim

Safwan

‘“Ugba b.
Khalid

Abu Jamilah

‘Abd al-
Rahman b.
al-Hajjaj
Ishaq b.
‘Ammar

Sama ‘ah

The Prophet

Abu
Khadijah

Shu ‘ayb

Abu ‘Abdallah

Mufaddal b.
Salih

Abu al-Hasan

Musa

Abu ‘Abdallah

AbU ‘Abdallah

Abu ‘Abdallah

Abu Basir

Abu al-Hasan

Abu ‘Abdallah
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Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Safwan b.
Yahya
Muhammad
b. ‘Abdallah
b. Hilal

Hanan

Ba ‘di
Ashabihi
Hanan b.
Sadir
Muhammad
b. Aslam al-
Jalbi
Muhammad
b. Isma ‘1l
Muhammad
b. Isma il
Muhammad
b. Isma ‘1l
Abl Mahbib
(mithlahu)

Shu‘ayb

Abhi

Mu ¢ awiyah

al-“Ala'l b.
Razin

Abu
‘Abdallah
‘Asim b.

Humayd

Salih b.
‘Ugba
Salih b.
‘Ugba
Salih b.
Ugba

Abu Basir

AbU ‘Abdallah

Tarif b. Sinan
al-Thawri
Muhammad b.

Muslim

Muhammad b.

Qays

Ishaq b.
‘Ammar

Rifa ‘ah

Sulayman b.
Salih

Abu ‘Abdallah

Ja“far b.
Muhammad
Abu Ja ‘far

Abu Ja ‘far

Abu ‘Abdallah

Abu ‘Abdallah

Abu ‘Abdallah
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Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya
Abl ‘Al al-
Ash ‘ari

Muhammad
b. Yahya

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Imran b.

Musa

Muhammad

b. al-Husayn

Muhammad
b. ‘Abdallah
b. Hilal

‘Al b. Asbat

Safwan

Ibn Faddal

Yazid b.

Ishaq

Safwan

Musa b.

Sa‘dan

Muhammad

b. al-Husayn

Yazid b.
Ishaq

al-‘Ala'l b.

Razin

Muhammad
b. al-Salt
Shu ‘ayb

Ibrahim b.
Muhammad
b. al-Ash ‘ari
Haran b.
Hamzah al-
Ghanawi
Shu ‘ayb

Al-Husayn b.
Abi al- “Ala'i
Muhammad
b. ‘Abdallah
b. Hilali
Haran b.

Hamzah

Muhammad b.

Muslim

Abu al-Hasan

Abu Basir

‘Ubayd b.

Zurarah

Hariz

Abu Basir

Ishaq

‘All b. € “Ugba

Abu ‘Abdallah

Abu Ja ‘far

Abu ‘Abdallah

Abhi

Abu Basir

Abu ‘Abdallah

Abu ‘Abdallah

Abihi ‘ ‘Ugba
b. Khalid

Abu Ja ‘far

Abu ‘Abdallah

AbU ‘Abdallah

352



Muhammad
b. Yahya
Muhammad
b. Yahya
Muhammad
b. Yahya

‘Al b.
Muhammad
(‘amman
dhakarahu)
Muhammad
b. Yahya

Muhammad
b. Yahya

Muhammad
b. Yahya
Muhammad
b. Yahya

Muhammad
b. al-Husayn
Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Muhammad
b. Isma il
Musa b.
Sa‘dan
Muhammad
b. ‘Abdallah
b. Hilal
Humayd b.
Ziyad

Muhammad
b. Isma ‘il b.
Bazr'
Muhammad
b. Isma ‘il b.
Baz'

‘Ali b. al-
Nu ‘man
Muhammad
b. Isma ‘il b.

Bazi'

Salih b.
‘Ugba

‘Abdallah b.

al-Qasim
‘“Ugba b.
Khalid

al-Hasan b.
Muhammad
al-Kindi
(jami‘an)
‘Ammihi
Hamzah b.
Bazi
‘Ammihi
Hamzah b.
Bazi

Ibn Muskan

Salih b.
‘Ugba

Yunus b.
Zabyan
‘Abdallah b.
Sinan

Abl ‘Abdallah

Ahmad b. al-
Hasan al-

Mithammi

Abu Ja ‘far

Abu Ja ‘far

Muhammad b.
Muslim

Abu Hartin

Abu ‘Abdallah

rajulun min
ashabihi

Abu Ja ‘far

Abu ‘Abdallah

Abu ‘Abdallah
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Muhammad
b. Yahya

Muhammad
b. Yahya
Sahl b.
Ziyad

‘Iddatu min
Ashab.a

Sahl b.
Ziyad

Sahl b.
Ziyad

Muhammad
b. Abd
‘Abdallah
Muhammad
b. Abd
‘Abdallah

Muhammad

b. al-Husayn

Muhammad
b. al-Husayn
Muhammad

b. al-Husayn

Sahl b. Ziyad

Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad

b. al-Husayn

Muhammad

b. Isma ‘il b.

Bazr'
Muhammad
b. Isma ‘1l
Abu Dawud

al-Mustariq

Ahmad b.
Muhammad
b. Khalid
Ishaq b.
Yazid

‘Abd al-
Rahman b.
Abu Hashim
Muhammad

b. Sinan

Muhammad

b. Sinan

‘Ammihi
Hamzah b.
Bazi

Salih b.
‘Ugba
Sufyan b.
Mus ‘ab al-
‘Abdi
Muhammad
b. ‘Ali

Mihran

al-Fadl al-

Katib

Isma ‘1l al-
Ju‘fi

Isma ‘il b.
Jabir

‘Al b. Suwayd Abi al-Hasan

Miisa
Ishaq b. Abl ‘Abdallah
‘Ammar
Abl ‘Abdallah
‘Ubayd b. Muhammad b.  ‘Alib. al-
Yahya al-Husayn Husayn
Abin b. Abl ‘Abdallah
Taghlib and
Iddati
Abl ‘Abdallah
Abl ‘Abdallah
Abl ‘Abdallah

Abuhi

jaddihi

Amir al-

Mu'minin
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Muhammad Muhammad  Safwan Dharih Abi ‘Abdallah
b. Yahya b. al-Husayn

Muhammad Muhammad  ‘Abd al- ‘Anbasah b.  Jabir Abii Ja“far
b. Yahya b. al-Husayn Rahman b. Bijad al-
Abl Hashim  “Abid
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