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The First Thing That Allah Created Was My Nur

We do not have the entire Musnad of `Abd al-Razzaq in our hands. 
The 11 volumes presently published are not the entire work. 

Below is a repost of some old material on the question. 

[The original question was:] 

I'm looking for this hadith: " Awwalu ma khalaqallahu nuri" (The first thing that Allah created was my nur) Then author of Kashful Khifa quotes Al-Mawahib and says it's in Musannaf Abdur Razzaq but the muhaqqiq of Mawahib says it's not there and this hadith is mawdu`. He also says that sheikh Abdullah Ghumari wrote a risalah saying it's mawdu` and Allamah Suyuti in Al-Hawi lil Fatawi says it's not established. 

LIGHT OF THE FULL MOON by GF Haddad 

"Hadith of Jabir" 

It is related that Jabir ibn `Abd Allah said to the Prophet [image: image3.wmf]: "O Messenger of Allah, may my father and mother be sacrificed for you, tell me of the first thing Allah created before all things." He said: "O Jabir, the first thing Allah created was the light of your Prophet from His light, and that light remained (lit. "turned") in the midst of His Power for as long as He wished, and there was not, at that time, a Tablet or a Pen or a Paradise or a Fire or an angel or a heaven or an earth. And when Allah wished to create creation, he divided that Light into four parts and from the first made the Pen, from the second the Tablet, from the third the Throne, [and from the fourth everything else]." 

The judgments on this narration vary greatly among the scholars. Their words are listed below under the alphabetical listing of their names. 

`Abd al-Haqq al-Dihlawi (d. 1052) the Indian hadith scholar cites it as evidence in Madarij al-nubuwwa (in Persian, 2:2 of the Maktaba al-nuriyya edition in Sakhore) and says it is is sahih (sound and authentic). 

`Abd al-Hayy al-Lucknawi (d. 1304) the Indian hadith scholar cites it in his al-Athar al-marfu`a fi al-akhbar al-mawdu`a (p. 33-34 of the Lahore edition) and says: "The primacy (awwaliyya) of the Muhammadan light (al-nur al-muhammadi) is established from the narration of `Abd al-Razzaq, as well as its definite priority over all created things." 

`Abd al-Razzaq (d. 211) narrates it in his Musannaf according to Qastallani in al-Mawahib al-laduniyya (1:55) and Zarqani in his Sharh al-mawahib (1:56 of the Matba`a al-`amira edition in Cairo). There is no doubt as to the reliability of `Abd al-Razzaq as a narrator. Bukhari took 120 narrations from him, Muslim 400. 

`Abidin (Ahmad al-Shami d. 1320), the son of the Hanafi scholar Ibn `Abidin, cites the hadith as evidence in his commentary on Ibn Hajar al-Haytami's poem al-Ni`mat al-kubra `ala al-`alamin. Nabahani cites it in his Jawahir al-bihar (3:354). 

`Ajluni (Isma`il ibn Muhammad d. 1162) in his Kashf al-khafa' (1:265 of the Maktabat al-Ghazali edition in Beirut) narrates the hadith in its entirety from Qastallani in his Mawahib. 

Alusi (al-Sayyid Mahmud) in his commentary of Qur'an entitled Ruh al-ma`ani (17:105 of the Beirut edition) said: "The Prophet's being a mercy to all is linked to the fact that he is the intermediary of the divine outpouring over all contingencies [i.e. all created things without exception], from the very beginnings (wasitat al-fayd al-ilahi `ala al-mumkinat `ala hasab al-qawabil), and that is why his light was the first of all things created, as stated in the report that "The first thing Allah created was the light of your Prophet, O Jabir," and also cited is: "Allah is the Giver and I am the Distributor." [See al-Qasim #261.] The Sufis -- may Allah sanctify their secrets -- have more to say on that chapter." Alusi also cites the hadith of Jabir as evidence in another passage of Ruh al-ma`ani (8:71). 

Bakri (Sayyid Abu al-Hasan Ahmad ibn `Abd Allah, d. 3rd c.) in his book al-Anwar fi mawlid al-nabi Muhammad `alayhi al-salat wa al-salam [image: image4.wmf](p. 5 of the Najaf edition) cites the following hadith from `Ali: "Allah was and there was nothing with Him, and the first thing which He created was the light of His Beloved, before He created water, or the Throne, or the Footstool, or the Tablet, or the Pen, or Paradise, or the Fire, or the Veils and the Clouds, or Adam and Eve, by four thousand years." 

Bayhaqi (d. 458) narrates it with a different wording in Dala'il al-nubuwwa according to Zarqani in his Sharh al-mawahib (1:56 of the Matba`a al-`amira in Cairo) and Diyarbakri in Tarikh al-khamis (1:20). 

Diyarbakri (Husayn ibn Muhammad d. 966): He begins his 1,000-page history entitled Tarikh al-khamis fi ahwal anfasi nafis with the words: "Praise be to Allah Who created the Light of His Prophet before everything else," which is enough to disprove al-Ghumari's exaggerated claim that "anyone who reads it will be convinced that the hadith is a lie." Then Diyarbakri cites the hadith as evidence (1:19 of the Mu'assasat Sha`ban edition in Beirut). 

Fasi (Muhammad ibn Ahmad d. 1052) cites it as evidence in Matali` al-masarrat (p. 210, 221 of the Matba`a al-taziyya edition) and says: "These narrations indicate his primacy (awwaliyya) and priority over all other creations, and also the fact that he is their cause (sabab)." 

Ghumari (`Abd Allah) in his Irshad al-talib al-najib ila ma fi al-mawlid al-nabawi min al-akadhib (p. 9-12 of the Dar al-furqan edition), commenting on Suyuti's words (quoted below) whereby the hadith has no reliable chain: "This shows great laxity on the part of Suyuti, which I thought him to be above. First, the hadith is not present in `Abd al-Razzaq's Musannaf, nor in any of the books of hadith. Secondly : the hadith has no chain of transmission to begin with. Thirdly: he has not mentioned the rest of the hadith. It is mentioned in Diyarbakri's Tarikh, and anyone who reads it will be convinced that the hadith is a lie about the Messenger of Allah." This exaggerated conclusion is disproved by the fact that Diyarbarkri himself does not consider it a lie since he cites the hadith in the first words of his book. 

Gilani (Shaykh `Abd al-Qadir, d. 561) in his book Sirr al-asrar fi ma yahtaju ilayh al-abrar (p. 12-14 of the Lahore edition) said: "Know that since Allah first created the soul of Muhammad [image: image5.wmf]from the light of His beauty, as He said: I created Muhammad from the light of My Face, and as the Prophet said: The first thing Allah created is my soul, and the first thing Allah created is the Pen, and the first thing Allah created is the intellect -- what is meant by all this is one and the same thing, and that is the haqiqa muhammadiyya. However, it was named a light because it is completely purified from darkness, as Allah said: There has come to you from Allah a Light and a manifest Book. It was also named an intellect because it is the cause for the transmission of knowledge, and the pen is its medium in the world of letters. The Muhammadan soul (al-ruh al-muhammadiyya) is therefore the quintessence of all created things and the first of them and their origin, as the Prophet said: I am from Allah and the believers are from me, and Allah created all souls from me in the spiritual world and He did so in the best form. It is the name of the totality of mankind in that primordial world, and after its creation by four thousand years, Allah created the Throne from the light of Muhammad himself [image: image6.wmf], and from it the rest of creation." This book has now been translated by Shaykh Tosun Bayrak al-Jerrahi as The Secret of Secrets (Cambridge: Islamic Texts Society, 1994). 

Halabi (`Ali ibn Burhan al-Din, d. 1044) cites it as evidence in his Sira (1:31 of the Maktaba Islamiyya edition in Beirut) and then states: "It provides evidence that he is the root of everything that exists (in creation) and Allah knows best." 

Haqqi (Isma`il, d. 1137) cites it as evidence in his Tafsir entitled Ruh al-bayan and says: "Know, O person of understanding, that the first thing Allah created is the light of your Prophet... and he is the cause for the existence of everything that was brought to existence, and the mercy from Allah upon all creatures... and without him the higher and the lower worlds would not have been created." Yusuf al-Nabahani mentions it in his Jawahir al-bihar (p. 1125). 

Haytami (Ahmad ibn Hajar d. 974) states in his Fatawa hadithiyya (p. 247 of the Baba edition in Cairo) that `Abd al-Razzaq narrated it, and cites it in his poem on the Prophet's birth entitled al-Ni`mat al-kubra `ala al-`alamin (p. 3). 

Ibn al-Hajj al-Abdari (Muhammad ibn Muhammad d. 736) in his book al-Madkhal (2:34 of the Dar al-kitab al-`arabi in Beirut) cites it from al-Khatib Abu al-Rabi` Muhammad ibn al-Layth's book Shifa' al-sudur in which the latter says: "The first thing Allah created is the light of Muhammad [image: image7.wmf], and that light came and prostrated before Allah. Allah divided it into four parts and created from the first part the Throne, from the second the Pen, from the third the Tablet, and then similarly He subdivided the fourth part into parts and created the rest of creation. Therefore the light of the Throne is from the light of Muhammad [image: image8.wmf], the light of the Pen is from the light of Muhammad [image: image9.wmf], the light of the Tablet is from the light of Muhammad [image: image10.wmf], the light of day, the light of knowledge, the light of the sun and the moon, and the light of vision and sight are all from the light of Muhammad [image: image11.wmf]." 

Isma`il al-Dihlawi (Shah Muhammad, d. 1246), one of the leaders of the Wahhabi-influenced Deobandi school in the Indo-Pakistani Subcontinent in one of his booklets entitled Yek rawzah (p. 11 of the Maltan edition) says: "As indicated by the narration: The first thing Allah created was my Light." 

Jamal (Sulayman d. 1204) cites it as evidence in his commentary on Busiri entitled al-Futuhat al-ahmadiyya bi al-minah al-muhammadiyya (p. 6 of the Hijazi edition in Cairo). 

Gangowhi (Rashid Ahmad) a leader of the Wahhabi-influenced Deobandi school of India and Pakistan in his Fatawa rashidiyya (p. 157 of the Karachi edition) said that the hadith was "not found in the authentic collections, but Shaykh `Abd al-Haqq (al-Dihlawi) cited it on the basis that it had some grounding of authenticity." Actually Shaykh `Abd al-Haqq not only cited it but he said it was sound (sahih). 

Jili (`Abd al-Karim, b. 766) in his Namus al-a`zam wa al-qamus al-aqdam fi ma`rifat qadar al-bani [image: image12.wmf]cites it as evidence. Nabahani relates it in his Jawahir al-bihar (see below). 

Kharputi (`Umar ibn Ahmad, d. 1299) in his commentary on Busiri entitled Sharh qasidat al-burda (p. 73 of the Karachi edition). 

Maliki al-Hasani (Muhammad ibn `Alawi) in his commentary on `Ali al-Qari's book of the Mawlid entitled Hashiyat al-Mawrid al-rawi fi al-mawlid al-nabawi (p. 40) said: "The chain of Jabir is sound without contest, but the scholars have differed concerning the text of the hadith due to its peculiarity. Bayhaqi also narrated the hadith with some differences." Then he quoted several narrations establishing the light of the Prophet. 

Nabahani (Yusuf ibn Isma`il) cites it as evidence in al-Anwar al-muhammadiyya (p. 13), in his Jawahir al-bihar (p. 1125 or 4:220 of the Baba edition in Cairo), and in his Hujjat Allah `ala al-`alamin (p. 28). 

Nabulusi (`Abd al-Ghani d. 1143) says in his Hadiqa al-nadiyya (2:375 of the Maktaba al-nuriyya edition in Faysalabad): "The Prophet is the universal leader of all, and how could he not be when all things were created out of his light as has been stated in the sound hadith." 

Nisaburi (Nizamuddin ibn Hasan, d. 728) cites it as evidence in elucidation of the verse: "And I was ordered to be the first of the Muslims" (39:12) in his Tafsir entitled Ghara'ib al-Qur'an (8:66 of the Baba edition in Cairo). 

Qari (Mulla `Ali ibn Sultan, d. 1014) cites it in full in his book al-Mawlid al-rawi fi al-mawlid al-nabawi (p. 40), edited by Sayyid Muhammad `Alawi al-Maliki. He also said in his Sharh al-Shifa, in commenting upon the Prophet's title "as a Lamp spreading Light" (33: 46): "Muhammad... is a tremendous light and the source of all lights, he is also a book that gathers up and makes clear all the secrets... sirajan muniran means a luminous sun, because of His saying: "He hath placed therein a great lamp and a moon giving light" (25:61). There is in this verse an indication that the sun is the highest of the material lights and that other lights are outpourings from it: similarly the Prophet is the highest of the spiritual lights and other lights are derived from him by virtue of his mediating connection and pivotal rank in the overall sphere of creation. This is also inferred from the tradition: "The first thing Allah created is my light."" (Sharh al-Shifa 1:505) 

Qastallani (Ahmad ibn Muhammad, d. 923) narrates it in his al-Mawahib al-laduniyya (1:55 of the edition accompanied by Zarqani's commentary). 

Rifa`i (Yusuf al-Sayyid Hashim) cites it as evidence in Adillat ahl al-sunna wa al-jama`a al-musamma al-radd al-muhkam al-mani` (p. 22): `Abd al-Razzaq narrated it. 

Suyuti in al-Hawi li al-fatawi, in the explanation of Surat al-Muddaththir: "It has no reliable chain"; and in Takhrij ahadith sharh al-mawaqif: "I did not find it in that wording." 

Thanwi (Ashraf `Ali), a leader of the Wahhabi-influenced Deobandi school in the Indian Subcontinent, in his book Nashr al-tib (in Urdu, p. 6 and 215 of the Lahore edition) cites it as evidence on the authority of `Abd al-Razzaq, and relies upon it. 

Zarqani in Sharh al-mawahib cites it (1:56 of the Matba`a al-`amira edition in Cairo) and refers it to `Abd al-Razzaq's narration in his Musannaf. 

Zahir (Ihsan Ilahi), a leader of the Wahhabi-influenced Deobandi school and declared enemy of the Barelwi school of Ahl al-Sunna in Lahore, India, in his book Hadiyyat al-mahdi (p. 56 of the Sialkut edition) says: "Allah began His creation with the Muhammadan light (al-nur al-muhammadi), then He created the Throne over the water, then He created the wind, then He created the Nun and the Pen and the Tablet, then He created the Intellect. The Muhammadan Light is therefore a primary substance for the creation of the heavens and the earth and what is in them... As for what has come to us in the hadith: The first thing which Allah created is the Pen; and: The first thing which Allah created is the Intellect: what is meant by it is a relative primacy." 

Blessings and peace on the Prophet Muhammad, the Light of the Full Moon in its beauty, and upon his Family and Companions

The Prophet [image: image13.png]


in Barzakh

The Special Life of Our Prophet [image: image14.png]


by Sayyid Muhammad ibn `Alawi al-Maliki

Translation and notes by GF Haddad © 
Posted with permission 

It is established that our Prophet [image: image15.png]


possesses an isthmus-life that is greater and more perfect than that of any other, of which he himself told us. It is equally established that he is intimately connected with the Community, fully cognizant of their states, seeing their actions, hearing their speech, replying to their greetings, and the hadiths to that effect are numerous. 

Among these hadiths is the narration of the Prophet [image: image16.png]


from `Abd Allah ibn Mas`ud - Allah be well-pleased with him: "Verily, Allah has angels that roam the earth and convey to me the greeting of my Community." (Inna lillâhi malâ'ikatan sayyâhîna fi al-ardi yuballighûnî min ummatî al-salâm.)1 

Al-Mundhiri said: "Al-Nasa'i and Ibn Hibban in his Sahih narrated it." Isma`il al-Qadi2 and others have narrated it through various paths with chains that leave no doubt as to their soundness. All of these chains are to Sufyan al-Thawri: From `Abd Allah ibn al-Sa'ib: From Zadhan: From `Abd Allah ibn Mas`ud. Al-Thawri explicitly declared having heard it from `Abd Allah ibn al-Sa'ib, as reported in al-Qadi Isma`il's book. As for `Abd Allah ibn al-Sa'ib and Zadhan, Muslim used them as sub-narrators [in his Sahih], and Ibn Ma`in declared them trustworthy (thiqa), so the chain is sound.3 

Also among these hadiths is Ibn Mas`ud's narration that the Prophet [image: image17.png]


said: "My life is a great good for you, you will relate about me and it will be related to you, and my death is a great good for you, your actions will be exhibited to me, and if I see goodness I will praise Allah, and if I see evil I will ask forgiveness of Him for you." (Hayâtî khayrun lakum tuhaddithûna wa yuhaddathu lakum wa wafâtî khayrun lakum tu`radu a`malukum `alayya famâ ra'aytu min khayrin hamidtu Allâha wa mâ ra'aytu min sharrin istaghfartu Allâha lakum.)4 

The hadith master al-`Iraqi said in the book of Jana'iz of his work Tarh al-Tathrib fi Sharh al-Taqrib: "Its chain is good" (isnâduhu jayyid).5 The hadith master al-Haythami said: "Al-Bazzar narrated it and its sub-narrators are the men of the Sahih."6 The hadith master al-Suyuti declared it sound (sahîh) in al-Mu`jizat and al-Khasa'is. So did al-Qastallani the commentator of al-Bukhari. Al-Munawi also declared, in Fayd al-Qadir, that it is sahîh.7 So did al-Zurqani in his commentary on al-Qastallani's al-Mawahib al-Laduniyya. So did Shihab al-Din al-Khafaji in his commentary on [al-Qadi `Iyad's] al-Shifa'.8 So did al-Mulla `Ali al-Qari in his, adding: "Al-Harith ibn Usama narrated it in his Musnad with a sound chain."9 Ibn Hajar also mentioned it in al-Matalib al-`Alya.10 This hadith also came to us through another, mursal way from [the Tabi`î] Bakr ibn `Abd Allah al-Muzani. The hadith master Isma`il al-Qadi narrated it in his monograph on the invocation of blessings on the Prophet [image: image18.png]


, and Shaykh al-Albani said about it: "Mursal sahîh."11 The hadith master Ibn `Abd al-Hadi declared it sound (sahîh) despite his excessive rigor and harshness in his book al-Sarim al-Munki. After all this evidence, does any meddler have anything left to say? The hadith is undoubtedly sound, and no-one questions its authenticity. 

This hadith indicates that the Prophet [image: image19.png]


knows about our actions because they are being shown to him, and he asks Allah forgiveness on our behalf for whatever wrong we may do. If this is the case, then it is permissible for us to use him as a means to Allah and ask for his intercession with Him. For he knows our case, and so he can intercede for us and supplicate for us, as he is the intercesor whose intercession is granted - may Allah send blessings and peace upon him and his Family, and increase him in honor and bounty. 

Allah has informed us in the Qur'an that the Prophet [image: image20.png]


is a witness over his entire Community. This assuredly requires that the actions of his Community be shown to him so that he may witness to whatever he saw and knew: 

Ibn al-Mubarak said: One of the Ansâr narrated to us from al-Minhal ibn `Amr that the latter hears Sa`id ibn al-Musayyib say: "Not one day passes except the Prophet's [image: image21.png]


Community is shown to him morning and evening. He knows them by their marks [or names] and their actions, thereby giving witness concerning them. Allah said: {But how (will it be with them) when we bring of every people a witness, and We bring you (O Muhammad) a witness against these?} (4:41). (Laysa min yawmin illâ wa yu`radu fîhi `alâ al-nabiyyi [image: image22.png]


ummatuhu ghuduwwatan wa `ashiyyan fa ya`rifuhum bi sîmâhum wa a`mâlihim fa lidhâlika yashhadu `alayhim. Yaqûlu Allâhu ta`âlâ...)12 

Also among these hadiths is the narration from `Ammar ibn Yassir - Allah be well-pleased with him - that the Prophet [image: image23.png]


said: "Verily, Allah has put an angel in charge of my grave and given him the names of all creatures. No-one invokes blessings upon me until the Day of Resurrection except he informs me of his name and the name of his father thus: So-and-so son of So-and-so has just invoked blessings upon you." (Inna Allâha wakkala bi qabrî malakan a`tâhu Allâhu asmâ'a al-khalâ'iqi falâ yusallî `alayya ahadun ilâ yawmi al-qiyâmati illâ ablaghanî bi ismihi wa ismi abîhi hâdhâ fulânu ibnu fulânin qad sallâ `alayk.) 

It is narrated by al-Bazzar, while Abu al-Shaykh - Ibn Hayyan - narrates it thus: 

The Prophet [image: image24.png]


said: "Allah Most High has an angel to whom he has given the names of all creatures, and he shall stand at my grave, after I die, so that none shall invoke blessings upon me except he shall say: `O Muhammad, So-and-so son of So-and-so has just invoked blessings upon you.' Thereupon the Almighty Lord shall send a blessing upon that person, tenfold for each blessing he invoked upon me." (Inna lillâhi malakan a`tâhu asmâ'a al-khalâ'iqi fa huwa qâ'imun `alâ qabrî idhâ mittu falaysa ahadun yusallî `alayya salâtan illâ qâla yâ Muhammadu sallâ `alayka fulânu ibnu fulânin. Qâla fa yusallî al-Rabbu `alâ dhâlika al-rajuli bi kulli wâhidatin `ashrâ.)13 

Also among these hadiths is the narration of Abu al-Darda': "Make abundant invocations of blessings upon me the day of Jum'a, for that day is witnessed by the angels. Verily, no-one invokes blessings upon me except his invocation is shown to me until he finishes it." Abu al-Darda' said: "Even after death?" The Prophet [image: image25.png]


replied: "Even after death! Truly Allah Most High forbade the earth to consume the bodies of Prophets. Therefore the Prophet of Allah is alive and sustained!" (Akthirû al-salâta 'alayya yawma al-jumu'a fa innahu mashhûdun tashhaduhu al-malâ'ikatu wa inna ahadan lan yusalliya 'alayya illâ 'uridat 'alayya salâtuhu hattâ yafrughû minhâ. Qâla qultu wa ba'da al-mawt? Qâla wa ba'da al-mawti inna Allâha harrama 'alâ al-ardi an ta'kula ajsâda al-anbiyâ'i fa nabiyyullâhi hayyun yurzaq.)14 Shaykh Ibn Taymiyya said: "This hadith is authentic by the criterion of Muslim." 

Also, the hadith of Abu Hurayra: Abu Dawud narrated with a sound (sahîh) chain - as stated by al-Subki - from Abu Hurayra that the Messenger of Allah [image: image26.png]


said: "No-one greets me except that Allah has returned my soul to me so that I may greet him back." (Mâ min ahadin yusallimu 'alayya illâ radd Allâhu 'alayya rûhî hattâ arudda 'alayhi al-salâm.)15 

Also, the hadith of Abu Hurayra from the Prophet [image: image27.png]


: "Whoever invokes blessings upon me at my grave I hear him, and whoever invokes blessings on me from afar, I am informed about it." (Man sallâ `alayya `inda qabrî sami`tuhu wa man sallâ nâ'iyan bullightuhu.)16 The narrations to that effect are very numerous indeed. 

NOTES 

1Narrated from Ibn Mas`ud with a sound chain by Muslim's criterion as stated by Shaykh Shu`ayb al-Arna'ut in Ibn Hibban (3:195 #914), al-`Azim Abadi in `Awn al-Ma`bud (6:21), Ibn al-Qayyim who declared its chain sound in Jala' al-Afham (p. 24), and al-Hakim in al-Mustadrak, confirmed by al-Dhahabi (2:241=1990 ed. 2:456). Also narrated by al-Nasa'i with six chains in his Sunan, al-Sunan al-Kubra (3:43), and `Amal al-Yawm wa al-Layla (2:167), Isma`il al-Qadi in Fadl al-Salat `ala al-Nabi - Allah bless and greet him - (p. 34), al-Bayhaqi in Shu`ab al-Iman (2:217) and al-Sunan al-Kubra (1:380), Abu Ya`la in his Musnad (9:137 #5213), Ahmad in his, al-Darimi in his, Ibn Abi Shayba (2:253=2:517, 6:316), `Abd al-Razzaq in his (2:215 #3116), al-Tabarani in al-Kabir (#10528-10530), Ibn al-Mubarak in al-Zuhd (p. 364 #1028) and his Musnad (p. 30 #51), and al-Khatib in Talkhis al-Mutashabih (p. 766). 

2The Imam and hadith master, Shaykh al-Islam Abu Ishaq Isma`il ibn Ishaq ibn Isma`il ibn Hammad ibn Zayd al-Azdi al-Jahdami al-Qadi al-Maliki (199-282), author of several works, including a Musnad. See al-Dhahabi, Siyar (Arna'ut ed. 13:341). 

3Zadhan in this narration is Abu `Umar al-Kindi al-Bazzaz as named explicitly in Abu Sa`id al-Shashi's (d. 335) narration of this hadith in his Musnad (2:252). Muslim narrated from him, from Ibn `Umar, two narrations of the Prophet [image: image28.png]


in three places: "Whoever strikes his slave in the face or beats him unjustly, his expiation is to manumit him," and the Prophet's [image: image29.png]


prohibition of the use of wine fermentation-vessels. See also Abu Bakr al-Asbahani's Rijal Muslim (1:230) and Ibn Hajar's Taqrib. He was declared thiqa by Ibn Ma`in, Ibn Sa`d, al-`Ijli, Ibn Shahin, al-Khatib, and al-Dhahabi as reported by al-Arna'ut and Ma`ruf in al-Tahrir (1:409 #1976). From `Abd Allah ibn al-Sa'ib al-Kindi or al-Shaybani al-Kufi, Muslim narrated through two chains the hadith of Thabit ibn al-Dahhak whereby the Prophet [image: image30.png]


forbade sharecropping. He is trustworthy (thiqa) as stated in Ibn Hajar's Taqrib (1:304 #3339). The rest of the sub-narrators of this hadith are all the men of al-Bukhari and Muslim. 

4Narrated from Ibn Mas`ud by al-Bazzar in his Musnad (1:397) with a sound chain as stated by al-Suyuti in Manahil al-Safa (p. 31 #8) and al-Khasa'is al-Kubra (2:281), al-Haythami (9:24 #91), and al-`Iraqi in Tarh al-Tathrib (3:297) - his last book, as opposed to al-Mughni`an Haml al-Asfar (4:148) where he questions the trustworthy rank of one of the narrators in al-Bazzar's chain. Shaykh `Abd Allah al-Talidi said in his Tahdhib al-Khasa'is al-Kubra (p. 458-459 #694) that this chain is sound according to Muslim's criterion, and Shaykh Mahmud Mamduh in Raf`al-Minara (p. 156-169) discusses it at length and declares it sound. Their shaykh, al-Sayyid `Abd Allah ibn al-Siddiq al-Ghumari (d. 1413/1993) declared it sound in his monograph Nihaya al-Amal fi Sharh wa Tashih Hadith `Ard al-A`mal. Opposing these six judgments al-Albani declares it weak in his notes on al-Qadi Isma`il's Fadl al-Salat (p. 37 n. 1). It is also narrated with weak chains from Anas and - with two sound mursal chains missing the Companion-link - from the Successor Bakr ibn `Abd Allah al-Muzani by Isma`il al-Qadi (d. 282) in his Fadl al-Salat `ala al-Nabi [image: image31.png]


(p. 36-39 #25-26). The latter chain was declared sound by al-Qari in Sharh al-Shifa' (1:102), Shaykh al-Islam al-Taqi al-Subki in Shifa' al-Siqam, his critic Ibn `Abd al-Hadi in al-Sarim al-Munki (p. 217), and al-Albani in his Silsila Da`ifa (2:405). A third, weak chain is related from Bakr al-Muzani by al-Harith ibn Abi Usama (d. 282) in his Musnad (2:884) as per Ibn Hajar in al-Matalib al-`Aliya (4:23). Al-Albani declared the hadith weak on the grounds that some authorities questioned the memorization of the Murji' hadith master `Abd al-Majid ibn `Abd al-`Aziz ibn Abi Rawwad. However, he was retained by Muslim in his Sahih and declared thiqa by Yahya ibn Ma`in, Ahmad, Abu Dawud, al-Nasa'i, Ibn Shahin, al-Khalili, and al-Daraqutni, while al-Dhahabi listed him in Man Tukullima Fihi Wa Huwa Muwaththaq (p. 124) as stated by Mamduh in Raf` al- Minara (p. 163, 167). Al-Arna'ut and Ma`ruf declare him thiqa in Tahrir al-Taqrib (2:379 #4160) as well as Dr. Nur al-Din `Itr in his edition of al-Dhahabi's Mughni (1:571 #3793) and Dr. Khaldun al-Ahdab in Zawa'id Tarikh Baghdad (10:464). Even if al-Albani's grading were hypothetically accepted, then the weak musnad narration in conjunction with the sound mursal one - graded sahîh by al-Albani - would yield a final grading of hasan or sahîh, not da`îf. In addition to this, Mamduh quoted al-Albani's own words in the latter's attempted refutation of Shaykh Isma`il al-Ansari entitled Kitab al-Shaybani (1:134-135) whereby "The sound mursal hadith is a proof in all Four Schools and other than them among the Imams of the principles of hadith and fiqh, therefore it is apparent to every fair-minded person that the position whereby such a hadith does not form a proof only because it is mursal, is untenable." This is one of many examples in which al-Albani not only contradicts, but soundly refutes himself. 

Shaykh Hasanayn Muhammad Makhluf wrote in his Fatawa Shar`iyya (1:91-92): "The hadith means that the Prophet [image: image32.png]


is a great good for his Community during his life, because Allah the Exalted has preserved the Community, through the secret of the Prophet's - Allah bless and greet him - presence, from misguidance, confusion, and disagreement, and He has guided the people through the Prophet - Allah bless and greet him - to the manifest truth; and that after Allah took back the Prophet [image: image33.png]


, our connection to the latter's goodness continues uncut and the extension of his goodness endures, overshadowing us. The deeds of the Community are shown to him every day, and he glorifies Allah for the goodness that he finds, while he asks for His forgiveness for the small sins, and the alleviation of His punishment for the grave ones: and this is a tremendous good for us. There is therefore `goodness for the Community in his life, and in his death, goodness for the Community.' Moreover, as has been established in the hadith, the Prophet [image: image34.png]


is alive in his grave with a special `isthmus-life' stronger than the lives of the martyrs which the Qur'an spoke of in more than one verse. The nature of these two kinds of life cannot be known except by their Bestower, the Glorious, the Exalted. He is able to do all things. His showing the Community's deeds to the Prophet [image: image35.png]


as an honorific gift for him and his Community is entirely possible rationally and documented in the reports. There is no leeway for its denial; and Allah guides to His light whomever He pleases; and Allah knows best." 

5Al-`Iraqi, Tarh al-Tathrib (3:297). 

6Al-Haythami, Majma` al-Zawa'id (9:24 #91). 

7Al-Munawi in Fayd al-Qadir (3:401) only reported al-`Iraqi's words "Its narrators are the men of the Sahih except for `Abd al-Majid ibn Abi Rawwad who, despite being retained by Muslim as a narrator and being declared trustworthy (thiqa) by Ibn Ma`in and al-Nasa'i, was declared weak by some." Al-Munawi then went on to criticize al-Suyuti's unmitigated authentication of the narration in Manahil al-Safa although al-Suyuti is correct. 

8Al-Khafaji, Sharh al-Shifa' (1:102). 

9Al-Qari, Sharh al-Shifa' (1:102), referring to the mursal hadith of Bakr al-Muzani. 

10Ibn Hajar, al-Matalib al-`Alya (4:22). 

11In his edition of Isma`il al-Qadi's Fadl al-Salat `ala al-Nabi - Allah bless and greet him - (p. 37), after which he goes on to say that the hadith is weak, as in his Silsila Da`ifa (#979). 

12Narrated by Ibn al-Mubarak in al-Zuhd (p. 42), Ibn Kathir (asmâ'ihim instead of sîmâhum) in his Tafsir (1:500), al-Qurtubi in al-Tadhkira (1:335), Ibn Hajar (asmâ'ihim instead of sîmâhum) in Fath al-Bari (1959 ed. 9:99), and al-Mubarakfuri (asmâ'ihim instead of sîmâhum) in Tuhfa al-Ahwadhi (8:300). 

13Narrated from `Ammar ibn Yâsir by Abu al-Shaykh in al-`Azama (1988 ed. 2:763) and al-Bazzar in his Musnad (Ibn Hajar, Mukhtasar 2:436 #2164), and from Abu Bakr al-Siddiq by al-Daylami in al-Suyuti's al-La'ali' al-Masnu`a (1996 ed. 1:260 =1981 ed. 1:284) and al-Haba'ik fi Akhbar al-Mala'ik (p. 99). 

Al-Haythami (10:162) said: "Its chains contain Nu`aym ibn Damdam whom some scholars declared weak and `Imran ibn al-Himyari [al-Ju`fi], whom al-Bukhari indicated was unconfirmable (lâ yutâba`) [i.e. very weak], while the author of Mizan al-I`tidal [al-Dhahabi] declared him unknown. The rest of its sub-narrators are the men of the Sahih." There are some inaccuracies in this report. Al-Bukhari actually stated in al-Tarikh al-Kabir (6:416 #2831): "He is unconfirmable in his narration of that hadith" as cited by Ibn `Adi in al-Kamil (5:93 #1273). Al-Dhahabi in the Mizan (3:236 #6278) did not declare Ibn al-Himyari unknown, but said: "His narration of the hadith `Allah has given me an angel' is not known, and al-Bukhari said: he is unconfirmable in narrating it.'" Ibn Hajar names him `Imran ibn Himyar and similarly states in Lisan al-Mizan (4:345 #996): "His narration of `Allah has given me an angel' is not known." However, Ibn Hibban includes him in the Thiqat (5:223 #4608) and Ibn Abi Hatim mentions him without discrediting him in al-Jarh wa al-Ta`dil (6:296 #1644). As for Nu`aym ibn Damdam, Ibn Hajar in Lisan al-Mizan (6:169 #595) stated: "From him narrated Sufyan ibn `Uyayna, Abu Ahmad al-Zubayri, Qubaysa ibn `Uqba, `Abd al-Rahman ibn Salih al-Kufi, and others... and I was so far unable to discover who had declared him weak." Accordingly, the chain of the hadith is fair because Nu`aym's unknown state is eliminated and his credibility is established by the fact that two or more trutworthy authorities narrated from him, according to the rules of hadith science. Lastly, al-Daylami's chain contains neither Nu`aym nor `Imran. 

Al-`Uqayli cited the narration in his Du`afa' (3:248 #1246) and said: "`Ali ibn al-Qasim al-Kindi from Nu`aym ibn Damdam is a Shi`i chain of transmission that needs investigation." Al-Suyuti cited it in La'ali' al-Masnu`a (1996 ed. 1:259-260 =1981 ed. 1:284) and went on to narrate corroborative proofs for the authenticity of the hadith, among them Ibn Abi Shayba's (2:253, 6:326) two mursal narrations from the weak Tâbi`î Yazid ibn Aban al-Raqashi: "An angel is in charge of all that invoke blessings upon the Prophet [image: image36.png]


to inform him of it saying: `So-and-so from your Community has invoked blessings on you.'" Isma`il al-Qadi also narrates it from Yazid in Fadl al-Salat (p. 37-38 #27) but with the addition: "on the day of Jum`a, and with the wording: "So-and-so from your Community is invoking blessings on you." 

Al-Suyuti cites `Ammar's narration in his commentary on al-Nasa'i's Sunan (4:110). Al-Mundhiri cites the narration in al-Targhib (1994 ed. 2:388) after al-Bazzar, Abu al-Shaykh, and al-Tirmidhi in [al-`Ilal?] "al-Kabir." The hadith is further confirmed by the sound narrations already mentioned and those that follow, as well as the Tâbi`î Ayyub al-Sikhtyani's sound mursal narration in Isma`il al-Qadi's Fadl al-Salat (p. 36): "It has reached me - and Allah knows best - that there is an angel in charge of each person that invokes blessings on the Prophet [image: image37.png]


so that he will convey it to him." Al-Tabari in the commentary on the verse {For him are angels ranged before him and behind him who guard him by Allah's command} (13:11) in his Tafsir (13:115) narrates from `Uthman ibn `Affan that the Prophet [image: image38.png]


identified the angels that attend every believer as twenty, ten in the day and ten in the night, among them two angels whose unique responsibility is to record one's invocations of blessings upon the Prophet [image: image39.png]


. See also al-Albani, Silsila Sahiha (#1530). 

14Narrated from Abu al-Darda' by Ibn Majah with a munqati' chain missing a sub-narrator in two places. However, its parts are confirmed verbatim by other sound narrations, among them Aws's narration cited below. Consequently the hadith master al-Busiri declared it sound in his Zawa'id (2:58-59). The first part (concerning the order to invoke more blessings on Jum'a and the disclosure of this invocation to the Prophet) is related by al-Bayhaqi in Shu'ab al-Iman through Abi Umama, Anas, and Abu Mas'ud al-Ansari, and by al-Hakim in his Mustadrak from the latter. Al-Shafi'i in his Musnad relates the first part only ("Invoke blessings upon me abundantly on Friday") mursal from Safwan ibn Salim. 

15Narrated from Abu Hurayra by Abu Dawud with a chain declared sound by al-Nawawi in Riyad al-Salihin and al-Adhkar, Ibn al-Qayyim in Jala' al-Afham (1996 ed. p. 48 #23 cf. 'Awn al-Ma'bud 6:22), Ibn Hajar in Fath al-Bari (1959 ed. 6:488), al-Wadyashi in Tuhfa al-Muhtaj (2:190), al-'Ajluni in Kashf al-Khafa' (2:253), and al-Shawkani in Nayl al-Awtar. Also narrated from Abu Hurayra by Ahmad with a sound chain according to al-Zayn in the Musnad (9:575 #10759) and al-Bayhaqi in al-Sunan al-Kubra (5:245 #1040) and Shu'ab al-Iman (2:217, 3:490-491); and al-Tabarani in al-Awsat (3:262) with a weak chain as indicated by al-Haythami (10:162). There is little weight to al-Albani's claim in his notes on al-Alusi's al-Ayat al-Bayyinat (p. 80) and his Silsila Sahiha (#2266) that "this hadith is only fair, not sound." 

16A fair hadith narrated from Abu Hurayra, not by Ibn Abi Shayba (as mistakenly stated by al-Qadi `Iyad in al-Shifa') but: 

* By Abu al-Shaykh with a good chain in Thawab al-Salat `ala al-Nabi [image: image40.png]


as stated by Ibn al-Qayyim in Jala' al-Afham (p. 48-49=p. 16-22), Ibn Hajar in Fath al-Bari (1989 ed. 6:379=1959 ed. 6:488), al-Suyuti in al-La'ali' (1996 ed. 1:259=1:282-283), and others. Ibn al-Qayyim states: "This narration is extremely singular" while Ibn Hajar states: "Abu al-Shaykh cites it in al-Thawab with a good chain (sanad jayyid)." Al-Sakhawi reiterates the latter verdict in al-Qawl al-Badi` (p. 154) as reported by Shaykh `Abd Allah Siraj al-Din in al-Salat `ala al-Nabi [image: image41.png]


(p. 214) and Shaykh Mahmud Mamduh in Raf` al-Minara (p. 351). Al-Munawi questions this grading in Fayd al-Qadir and Ibn `Abd al-Hadi in al-Sarim al-Munki (p. 206) claims without proof that Abu al-Shaykh's chain, although strong, is "a gross mistake" because - in his view - "the hadith did not come to us except through al-Suddi, who is discarded" (cf. below). However, Ibn `Arraq in Tanzih al-Shari`a (1:335) confirms Ibn Hajar's verdict and al-Suyuti in al-La'ali' authenticates Abu al-Shaykh's chain - among other narrations, citing it in his commentary on al-Nasa'i's Sunan (4:110) and rejecting Ibn al-Jawzi's verdict of forgery in al-Mawdu`at (1:303). Shaykh Ahmad al-Ghumari in his al-Mudawi li `Ilal al-Munawi (6:277) graded Abu al-Shaykh's chain "spotless." 

* By al-Bayhaqi with two chains - with ublightuhu in the end - in Shu`ab al-Iman (2:218 #1583), al-`Uqayli in al-Du`afa' (4:137) and others, through Muhammad ibn Marwan al-Suddi who is accused of lying and is discarded as a narrator as stated by Ibn Kathir in his Tafsir (6:466), or through al-`Ala' ibn `Amr al-Kufi who is weak, but al-Bayhaqi in Hayat al-Anbiya' (p. 15) cites corroborating chains and narrations which strengthen the hadith. 

* By al-Khatib in Tarikh Baghdad (3:292) with the very weak chain of Muhammad ibn Marwan al-Suddi with the wording: "Whoever invokes blessings upon me at my grave I hear him, and whoever invokes blessings on me from afar, an angel was put in charge of it who informs me of it. He will have sufficiency of his worldly needs for it as well as his needs in the hereafter, and I shall witness on his behalf - or: I shall be his intercessor." Al-Ahdab in his Zawa'id Tarikh Baghdad (3:69) considers the second sentence of this narration undoubtedly forged. 

As for al-Albani's grading of mawdû` for this hadith in his notes on al-Alusi's al-Ayat al-Bayyinat (p. 80) and his Silsila Da`ifa (#203) in imitation of Ibn Taymiyya's identical verdict in the latter's al-Radd `ala al-Akhna'i in Majmu`a al-Fatawa (27:241-242), it stems from studied ignorance of Abu al-Shaykh's chain as pointed out by Mamduh in Raf` al-Minara (p. 354). Note that Ibn Taymiyya contradicts himself by (1) declaring al-Suddi's chain not forged but "containing some weakness (fîhâ lîn) and corroborated by firmly established reports" elsewhere in his Fatawa (27:116) and (2) considering the meaning of the hadith correct, all of which al-Albani rejects ("I do not know from where Ibn Taymiyya took his claim (27:384) that he [image: image42.png]


hears the salaam from someone near!"). That man goes so far as to state: "I have found no evidence for the Prophet's [image: image43.png]


hearing of the salaam of those who greet him at his grave"! This is one of his greater enormities and the essence of innovation and deviation. On the hearing of the Prophet [image: image44.png]


in the grave see also al-Nabahani, Shawahid al-Haqq (p. 283-285). 

Allah bless and greet the Prophet, his Family, and all his Companions. Wal-hamdu lillahi Rabb al-`alamin. 

Hajj Gibril 

GF Haddad © 
[2000-06-11] 

 



Questions on "The Prophets in Barzakh"

Wa `alaykum as-Salam wa rahmatullah: 

However, I would like to seek clarification on a few points. 1) Volume 1 - pg 38 - hadith 18

Text: 

18. Ibn al-Mubarak said: One of the Ansâr narrated to us from al-Minhal ibn 'Amr that the latter heard Sa'id ibn al-Musayyib say: "Not one day passes except the Prophet's [image: image45.png]


Community is shown to him morning and evening. He knows them by their marks [or names] and their actions, thereby giving witness concerning them. Allah said: { But how (will it be with them) when we bring of every people a witness, and We bring you (O Muhammad) a witness against these?} (4:41). 

This is a matqu` report by a Tabi`i in commentary of a Qur'anic verse. However, Ibn al-Musayyib is among the most knowledgeable of the Tabi`is overall, and possessed the most extensive knowledge of the Sunna among them. As for the evidence for the above in the Sunna, it is based on the authentic Prophetic hadith (#17) from Ibn Mas`ud cited in the pages previous to the above: 

"My life is a great good for you, you will relate about me and it will be related to you, and my death is a great good for you, *your actions will be presented to me*, and if I see goodness I will praise Allah, and if I see evil I will ask forgiveness of Him for you." 

Does this mean that absolutely all of our actions are taken to the Prophet.

Yes, this is what the verse means as elucidated by the hadith and understood by Ibn al-Musayyib. 

Maulana Maududi says that only the general state of affairs of the Ummah are taken. Imam Hamza Yusuf agrees with Maududi's opinion on this and says this is the majority position. Is this really the majority view?

The majority view is the opposite and the Awliya all agree that the Prophet [image: image46.png]


knows the particulars of the Umma also. Anyway, this is not a matter decided by opinion but by transmission. Insha Allah, increased familiarity with Shaykh Ahmad Rida Khan's al-Dawla al-Makkiyya, Qadi Yusuf al-Nabahani, Imam al-Sha`rani, and similar documentation will help clarify this for English-speaking Muslims. 

I know that Deobandi scholars say that if all actions of the Ummah are viewed by the Prophet then would he view a man and a woman in the privacy of their bedroom (I'm not sure whether it is good adab to even pose a quetion like this)

His [image: image47.png]


awareness of all the actions of the Umma, like all the states connected with Barzakh, is a reality (haqiqa) we do not qualify with "how" (bila kayf). It is unbefitting that we should speculate and compare it to peeking in the normal sense or exposure to what is unseemly. It is established that the angels supplicate for a man to be rewarded and blessed for as long as he is engaged in intercourse with his wife, yet we also know that the angels do not remain in a house where there is a junub. This means their knowledge is not at all from sight in the conventional sense. Allah Almighty - without comparison to anything! - sees us at all times and knows our acts in their most intimate details, yet the Prophet [image: image48.png]


said: "He does not look at your forms and possessions, but only at your hearts and intentions." So the speculation that "if all actions of the Ummah are viewed by the Prophet [image: image49.png]


then he would view a man and a woman in the privacy of their bedroom" is rejected and misconceived. It must be rephrased to state: "then he would be appraised even of a man and a woman in the privacy of their house." 

Further does your quote above contradict what Imam Hamza is saying.

It is more appropriate to say that Brother Hamza contradicts what Ibn al-Musayyib says. 

Further, how do classical scholars interpret the ayahs of the Prophet being a shahid?

See on this:
http://sunnah.org/aqida/haadir_wa_naadir.htm 

2) Volume 1 - pg 43 - hadith 21

Text: 

The Prophet [image: image50.png]


said: "By the one in Whose hand is Abu al-Qasim's soul, `Isa ibn Maryam shall descend as a just and wise ruler. He shall destroy the cross, slay the swine, eradicate discord and grudges, and money shall be offered to him but he will not accept it. Then he shall stand at my grave side and say: 'O Muhammad!' and I will answer him." Narrated from Abu Hurayra by Abu Ya`la in his Musnad (11:462) with a sound (sahîh) chain according to Shaykh Husayn Asad and al-Haythami in Majma` al-Zawa'id (8:211). 

This hadith mentions Hazrat Isa calling the Prophet at the graveside. It is not clear from Shaykh Alawis words above the hadith whether the Prophet would answer our call if we called him from afar, say England. Please calrify. If we can interpret this hadith to call upon the Prophet from afar, what is the basis for this?

The basis for calling the Prophet [image: image51.png]


from afar is the hadith (#2) of Abu Hurayra, that the Messenger of Allah [image: image52.png]


said: "No-one greets me except that Allah has returned my soul to me so that I may greet him back." I.e. in absolute terms without specifying that it must be at the graveside for this to work. Narrated with sound chains by Abu Dawud, Ahmad, and al-Bayhaqi. 

Also, the hadith (#21) of Abu Hurayra from the Prophet [image: image53.png]


: "Whoever invokes blessings upon me at my grave I hear him, and whoever invokes blessings on me from afar, I am informed about it." Ibn Hajar in Fath al-Bari (1989 ed. 6:379=1959 ed. 6:488) said its chain in Abu al-Shaykh's al-Thawab was good. Al-Munawi contested this grading in Fayd al-Qadir then al-Ghumari in his commentary on Fayd al-Qadir titled al-Mudawi (6:347) confirmed Ibn Hajar's grading. 

Finally, I know two prominent deobandi scholars who have criticised Shaykh Alawi. One called him the "leader of the people of bidah" and the other said he just believes what the Barelawis believe. I hope this not namima but I would just like to know how we should behave in such an environment when faced with such problems.

Well, the second charge is true while the first is standard Wahhabi dribble in their Kingdom. I know of no Deobandis among the few contemporary Ulema who are of Shaykh al-`Alawi's rank, but anyone, really , is free to say anything. However, I must protest their use of the label "leader of the people of bid`a" as a usurpation from the late Shaykh ul-Bid`a, al-Albani. It belongs to him and no-one should even think that they can rival him in this station. 

See: http://sunnah.org/history/Innovators/al_albani.htm also found athttp://www.abc.se/~m9783/alb_e.html and also athttp://welcome.to/islamic.tradition-> english 

Was-Salamu `ala man ittaba`a al-Huda. 

Tomb Structures, Visits, and Vows

Bismillah al-Rahman al-Rahim

After Salam, the question was asked:

In almost all the books I have read, it says it is forbidden to build tombs over the graves. what is the correct view?

In Turkey, we have the tombs of sultan fatih muhammad(ra), abu ayyub al-ansari, (ra), there is a separate mosque building, and then there is a separate building where the grave is, isnt this a tomb? and if so, what is the correct ruling on this?

Wa `alaykum as-Salam wa rahmatullah:

Imam al-Nawawi in Sharh Sahih Muslim said al-Shafi`i and the Jumhur or vast majority hold that it is disliked to build tombs over the graves and to whitewash them. Al-Isnawi as quoted by al-Shirwani and al-Shirbini excepted the graves of Prophets, Ulema, and the Salihin or righteous Muslims, from this ruling. In other words, they held as permissible the building of superstructures over the graves of those considered pious. This hukm is found in other than the Shafi`i Madhhab as can be gathered further down. Further, to be precise, al-Shafi`i and the Jumhur hold that the above is "preferably disliked" (makruh tanzihi), not prohibitively disliked (even if such distinction is not formally made in other than the Hanafi School).

Al-Sayyid Yusuf al-Rifa`i wrote in the 12th chapter of his 1999 "Advice to our Brethren the Ulema of Najd," which I titled "Grave Destruction and Desecration" in my translation of that work:

You destroyed the sign-posts by which we knew the graves of the Companions, the Mothers of the Believers, and the members of the noble Family of the Prophet  . You left them a vacant lot, the grave-posts scattered stones so that we no longer know whose grave is where. Gasoline was even poured on one of them. [The grave of Amina bint Wahb the Prophet's mother.] Truly there is no change nor power except with Allah Most High, Most Great! Leave stone superstructures intact for they are allowed! Leave the hand-span elevation for it is allowed, together with the two grave-posts! It is established that the Prophet  placed a rock on top of `Uthman ibn Maz`un's (ra) grave saying: "With it I shall designate the grave of my [milk-]brother and later bury in it whoever dies among my relatives." Kharija ibn Zayd said: "I can see myself when we were young men [CORR. boys] in the time of `Uthman [ibn `Affan] (ra). The strongest one of us in high jump was he who could jump over the grave of `Uthman ibn Maz`un and clear it."

The first hadith is narrated from an unnamed Companion by Abu Dawud and al-Bayhaqi in al-Kubra (3:412) with fair chains cf. Ibn Hajar, Talkhis al-Habir (2:134); Ibn al-Mulaqqin, Tuhfat al-Muhtaj (2:29). The complete report states that the Prophet  asked a man to place a rock on top of Ibn Maz`un's grave; when he was unable to move it, he  rolled up his sleeves and helped him and the whiteness of his arms was visible. Ibn Maz`un was the first of the Muhâjirûn buried in Baqi` al-Gharqad. Ibrahim, the Prophet's  son, was buried next to him. The second hadith is cited by al-Bukhari without chain in his Sahih chapter-title, "[Placing] a Stalk on Top of the Grave." Ibn Hajar said in Fath al-Bari (3:256=1959 ed. 3:223 cf. Taghliq al-Ta`liq): "Al-Bukhari narrated it with its chain in al-Tarikh al-Saghir (1:42). It contains a proof for the licitness of raising high the grave and elevating it above the surface of the earth."

There are actually "Salafi" Ulema who hold that the latter report is weak and that if it were not weak then it would mean they were practicing long jump (not high jump). They said this to deny there was any superstructure. I read this argument in al-Mu`allimi's `Imarat al-Qubur. He also rejects another mu`allaq report in al-Bukhari's Sahih, the authentic report of the tent erected by al-Hasan ibn al-Hasan ibn `Ali's widow over the latter's grave and where she resided for a full year. That this was a common practice can be deduced by the testaments of Abu Musa, Abu Sa`id al-Khudri, and Abu Hurayra stating: "Do NOT erect a tent over my grave!"

To the corollary question "How do we know whether these graves truly belong to the friends of Allah?" the reply is: From tawatur or the agreement of the learned or the commonly held opinion of the Muslims of that locality which there is no reason to doubt. In the above case, Abu Ayyub al-Ansari and Sultan Muhammad Fatih - Allah be well-pleased with them - are among the Awliya according to the hadith of the Prophet  concerning those who will conquer Constantinople: "What a blessed army they will be and what a blessed leader!"

Those who object, quote the hadith of the Prophet's  order to `Ali to "go and destroy every oversized grave." The hadith is in the Sahihayn, Sunan, and Musnad with various wordings. However, as a rule, we do not apply Qur'an and hadith independently of the learned authorities in Islam. Imam Sufyan al-Thawri said: "the hadith alone is liable to misguide except those who possess understanding" i.e. in the Religion.

Ibn al-Jawzi in al-Tahqiq said of the hadith of `Ali: "This [hadith] is understood to refer to the elevated tombs they used to build with high and beautiful structures." Al-Zayla`i mentioned it in Nasb al-Raya.

"They" refer to the pre-Islamic Arabs and those early Muslims who continued to build up such tombs until they heard of the order no to do so.

Imam al-Nawawi in his Sharh Sahih Muslim said: "The Sunna is that the grave not be raised up a lot above the earth['s surface], nor rounded, but that it be raised up approximately a hand-span (shibr) and flattened, and this is the madhhab of al-Shafi`i and those [of the other schools] who agreed with him, while al-Qadi `Iyad related that most of the Ulema prefer it to be rounded [in the shape of a mound], and this is the madhhab of Malik."

Al-Shawkani in Nayl al-Awtar added to this that it is haram to build them up high and he claimed that the fact that the Salaf and Khalaf built them up high is no proof that it is not haram, and al-`Azim Abadi approved him whole-heartedly in `Awn al-Ma`bud. We only mentioned these opinions to show that they affirm that this was the practice of the Salaf and Khalaf. As for the claim that it is haram, see al-Nawawi's statement above.

The Amir al-San`ani in Subul al-Salam also said: "The Jumhur - vast majority - hold that the prohibition of building up and plastering graves is one of preference (tanzih) [i.e. not strictness (tahrim)]."

There is also an excellent and authoritative discussion of the issue by Sh. Nuh Keller's wife, Ustadha Umm Sahl, on Mas`ud Khan's homepage:

http://www.ummah.org.uk/masud/ISLAM/MISC/nabulsi.html

under the subtitle: "Domes over the Grave of the Awilya".

Concerning the acts of touching, kissing, rubbing the tombs etc:

Dawud ibn Salih said: "[The governor of Madina] Marwan [ibn al-Hakam] one day saw a man placing his face on top of the grave of the Prophet. He said: "Do you know what you are doing?" When he came near him, he realized it was Abu Ayyub al-Ansari. The latter said: "Yes; I came to the Prophet, not to a stone." Ibn Hibban in his Sahih, Ahmad (5:422), Al-Tabarani in his Mu`jam al-Kabir (4:189) and his Awsat according to Haythami in al-Zawa'id (5:245 and 5:441 #5845 Book of Hajj, "Section on the honoring of the dwellers of Madina, chapter on placing one's face against the grave of our Master the Prophet saws" and #9252 Book of Khilafa, "Chapter on the leadership of those unworthy of it"), al-Hakim in his Mustadrak (4:515); both the latter and al-Dhahabi said it was sahih. It is also cited by al-Subki in Shifa' al-siqam (p. 126) and Ibn Taymiyya in al-Muntaqa (2:261f.).

It is also narrated that Mu`adh ibn Jabal and Bilal came to the grave of the Prophet saws and sat weeping, and the latter rubbed his face against it. Ibn Majah 2:1320, Ahmad, al-Tabarani, al-Subki, and Ibn `Asakir.

Imam Muslim relates in his Sahih, in the first chapter of the book of clothing, that Asma' bint Abi Bakr said: "Here is the cloak (jubba) of Allah's Messenger... [which] was with `A'isha until she died, then I got possession of it. The Apostle of Allah used to wear it, and we washed it for the sick so that they could seek cure thereby." Al-Nawawi comments in Sharh sahih Muslim (Book 37 Chapter 2 #10): "In this hadith is a proof that it is recommended to seek blessings through the relics of the righteous and their clothes (wa fi hadha al-hadith dalil `ala istihbab al-tabarruk bi aathaar al-salihin wa thiyabihim)."

The latter verdict puts to rest the possible claim that, on the basis of the above reports, such veneration applies only to the Prophet  .

Imam al-Dhahabi said: 

Ah.mad ibn H.anbal was asked about touching the Prophet's saws grave and kissing it and he saw nothing wrong with it. His son 'Abd Allah related this from him. If it is asked: "Why did the Companions not do this?" We reply: "Because they saw him with their very eyes when he was alive, enjoyed his presence directly, kissed his very hand, nearly fought each other over the remnants of his ablution water, shared his purified hair on the day of the greater Pilgrimage, and even if he spat it would virtually not fall except in someone's hand so that he could pass it over his face. Since we have not had the tremen‚dous fortune of sharing in this, we throw ourselves on his grave as a mark of commitment, reverence, and acceptance, even to kiss it. Do you not see what Thabit al-Bunani did when he kissed the hand of Anas ibn Malik and placed it on his face saying: "This is the hand that touched the hand of the Mes‚senger of Allah saws"? Muslims are not moved to these matters except by their excessive love for the Prophet saws, as they are ordered to love Allah and the Prophet saws more than their own lives, their children, all human beings, their property, and Paradise and its maidens. There are even some believers that love Abu Bakr and 'Umar more than themselves. Al-Dhahabi, Mu'jam al-Shuyukh (1:73 #58).

Al-Dhahabi elsewhere relates that Imam Ahmad himself used to seek blessings from the relics of the Prophet saws then he lambasts whoever would fault the practice of tabarruk or seeking blessings from blessed objects:

'Abd Allah ibn Ah.mad said: "I saw my father take a hair that belonged to the Prophet saws, put it on his mouth, and kiss it. I believe I saw him put it on his eyes. He also dipped it in water and drank the water to obtain cure. I saw him take the Prophet's saws bowl (qas'a), wash it in water, and drink from it. I saw him drink Zamzam water in order to seek cure with it, and he wiped his hands and face with it." I say: Where is the quibbling critic of Imam Ah.mad now? It is also authentically established that 'Abd Allah asked is father about those who touch the pommel of the Prophet's e pulpit and touch the wall of the Prophet's e room, and he said: "I do not see any harm in it." May Allah protect us and you from the opinion of the Khawarij and from innovations! Al-Dhahabi, Siyar A'lam al-Nubala' (9:457). Ch. on Imam Ah.mad, section entitled Min adabih.

As for the licitness or desirability of praying in a mosque that contains or is located near the grave(s) of one or more righteous persons, it is established from the hadith of the Prophet saws: "In the Mosque of al-Khayf there is the qabr of seventy Prophets." Narrated from Ibn `Umar by al-Tabarani in al-Kabir and al-Bazzar with a chain of trustworthy narrators according to al-Haythami in Majma` al-Zawa'id (#5769, #5965).

Whoever asks his need from Allah may do so at the grave of the Friends of Allah. Whoever asks his need from other than Allah commits shirk, even in his own home. The point is that the the proximity of a grave does NOT make du`a to Allah haram although it might make it mustajab. This is the opinion of the Ulema, for example, concerning du`a at the grave of Imam al-Nawawi in the town of Nawa, district of Dar`a, outside Damascus.

Al-Khatib narrated with his chain from `Ali ibn Maymun in Tarikh Baghdad that he heard al-Shafi`i say in Baghdad: "I swear that I seek blessings through Abu Hanifa (inni la'atabarraku bi Abi Hanifa) and come to his grave every day" - meaning that he visits it. "Whenever I am in need of something, I pray two rak`as then come to his grave and ask Allah I for the fulfillment of my need, and little time passes before it is fulfilled."

Also famous in Baghdad is the grave of Ma`ruf al-Karkhi, which was known as "al-Tiryaq al-Mujarrab" or the Proven Medicine among the Salaf. So were those of Imam Ahmad, Ibn al-Baqillani, Ibn Furak, Isma`il Abu `Uthman al-Sabuni, and many others.

Al-Shawkani said in his treatise entitled al-Durr al-Nadid fi Ikhlas Kalimat al-Tawhid which is part of his book al-Rasa'il al-Salafiyya:

There is no harm in tawassul through any one of the Prophets or Friends of Allah or scholars of knowledge... One who comes to the grave as a visitor (za'iran) and invokes Allah alone, using as his means the dead person in the grave, is as one who says: "O Allah, I am asking that you cure me from such-and-such, and I use as a means to You whatever this righteous servant of Yours possesses for worshipping You and striving for Your sake and learning and teaching purely and sincerely for You." Such as this, there is no hesitation in declaring that it is permitted.

This is one of the reasons for making the graves of the righteous prominent. Even the author of Fiqh al-Sunna admits the fatwa that "If the grave is of a scholar or a righteous man, it is preferable to write his name on it to make it known." There are many reports prohibiting writing on the grave. This shows that even Sayyid Sabiq accepted the reading of these reports as denoting general dislike which does not apply to the pious, not absolute prohibition.

As for the prohibitive hadith "they have taken the graves of their Prophets as places of worship" it means as qibla or as a masjid literally (praying on top of them). Cf. Qadi Muhammad Thana-Ullah Pani Patti [d. 1225AH], Tafsir al-Mazhari (Blauchistan Book Depot, Kuetta, Pakistan), 6:23. Al-Hamdu lillah, no Muslim prostrates over the grave of the Prophet  nor takes it as his Qibla, nor paints pictures for worship.

As for the hadith "Do not make my grave a place of festivity," this is a wrong translation, the correct translation being "Do not make my grave an anniversary festival and nothing more," meaning: Visit me often, not just once a year. Do not make a `EID of it.

`Eid denotes two things:

- a time that returns (=`aada) annually; this is the meaning here. And

- a time that one observes with festive activities (=`ayyada).

The Prophet  told Mu`adh ibn Jabal to visit his grave whenever he would return from Yemen. [Musnad Ahmad with two sound chains as stated by al-Haythami, al-Bazzar, al-Tabarani in al-Kabir and Musnad al-Shamiyyin, Ibn Abi `Asim in al-Ahad wal-Mathani and al-Sunna, Ibn Hibban in his Sahih, al-Bayhaqi in al-Sunan al-Kubra]. And he  promised his intercession to those who would do so. There is consensus that such a visitation is among the Sunan and Qurubat or recommended acts of worship.

So the correct meaning is "Visit me often and at all times." This is the explanation preferred by the Ulema, among them Hafiz al-Sakhawi the student of Imam al-Hadith Ibn Hajar in his chapter entitled "On the meaning of the hadith: Do not make my grave a `Eid" in "al-Qawl al-Badi` fil-Salat was-Salam `ala al-Habib al-Shafi`" (Beirut 1987/1407) p. 159-160:

The author of "Silah al-Mu'min" said: "It is probable that the intent (murad) of the Prophet's saying: "Do not make my grave a `Eid" is emphasis and encouragement (al-hathth) on the frequency of visiting him and not treating his visit like an anniversary festival which does not occur in the year other than at two times. This meaning is supported by his saying: "Do not make your houses graves," that is, do not abandon prayer in your houses and thus turn them into places similar to the graves where one does not pray." There is no agreement on this. It seems that the Prophet  was pointing to what he said in the other hadith concerning the prohibition of taking his grave as a place of prostration (masjid), or else that his intent was from the perspective of gathering. We have already seen something to that effet in the ahadith of this chapter. Some of the commentators of the "Masabih" have said: "The Prophet's saying is an abridged form of the sense: "Do not make the visit to my grave an anniversary festival," and its meaning is the prohibition of (formally) gathering for the purpose of his visit in the way that people gather together to celebrate `Eid. The Jews and Christians used to gather for the visit of their prophets' graves and busy themselves with entertainment and music, so the Prophet  forbade his Community from doing that." It was also said that it is probable that the Prophet's prohibition was intended to prevent hardship (raf` al- mashaqqa) for his Community, and also because it was disliked that they commit excess in overly honoring his grave. I say: The emphasis and encouragement on visiting his noble grave is mentioned in numerous ahadith, and it would suffice to show this if there was only the hadith whereby the truthful and God-confirmed Prophet  promises that his intercession among other things becomes obligatory for whoever visits him, and the Imams are in complete agreement from the time directly after his passing until our own time that this is among the best acts of drawing near to Allah. Shaykh al-Islam (Taj al-Din) al-Subki said in his book "Shifa' al-Siqam": "A large number of imams have inferred from the hadith "No-one greets me except Allah has returned my soul to me so that I can return his salaam" [Abu Dawud with a sound chain] the legal desirability (istihbab) of visiting the grave of the Prophet  . I say: This is a sound inference because when the visitor greets the Prophet  his reply is given from near, and this is a benefit much sought-after which Allah has made easily available for us to return again and again to the very beginning of that blessing."

As for the hadith "Allah's Messenger (peace be upon him) cursed women who visited graves" and the claim that al-Tirmidhi graded it a hasan sahih tradition, this is not true. Al-Tirmidhi graded as hasan sahih the hadith "Allah's Messenger (peace be upon him) cursed women who FREQUENTLY visited graves" (ZAWWARAAT), while the other one he graded only hasan, but its termination is: "and those who take them as places of worship and light candles over them" i.e. those who stay there in bewildered mourning for long durations of time as was the practice in Jahiliyya, apparently a diehard phenomenon.

But to say in absolute terms that "Every lamp or lantern placed over a grave must be removed" (Fiqh al-Sunna) is incorrect, as is the statement that "It is not correct to stop at a grave or make a vow at it." How can it be incorrect to stop at a grave when the Prophet  ordered us to visit them?! Nor is it incorrect to make a vow to Allah Most High, wherever the place, but it is the intention and wording of that vow that is subject to caution.

I may post on the subject of vows at graves later insha Allah. Allah knows best,

Hajj GibrilGF Haddad © 

-------------------------------------------------------------------------------

tnr56 Question about promises

First of all I'm confused about the differences between oaths, promises, and vows. In quaran it says that you should keep your promises (including promises made to God), but in some hadiths it say that you shouldn't make vows. Please clarify this for me. Secondly, the reason i asked the 1st question is that I made a promise to God that I would give a certain % of my income (well above 2.5%)to the poor if I get a job. And sure enough I got a job, but now if I do that , there is not much left for myself. I didn't take into account many of my bills. I have to help my family with money as well, Could I use a portion of the money set aside to give to the poor (certain % of my income) to help my family? Is it possible to modify a promise? (for example instead of %of income I should've said % of what is left for me (after taxes, bills )) 

If the promise was made in the form of a nadhr (solemn vow) i.e. pronounced outloud with the word "Nadhartu... [I vow that...]" then it is binding exactly as formulated and cannot be revoked, modified, nor expiated. It must be fulfilled exactly as spoken and intended. One should know, not only exactly what one said but also exactly what one intended at the time.

If the promise was not made in the form of a nadhr but rather as a yamin (solemn oath) i.e. pronounced outloud with the word "I swear" (uqsim) by Allah or by one of His Names or Attributes such as "I swear by the All-Knowing that..." then it is also binding just as the nadhr is but with the difference that unlike the nadhr it can be modified or revoked on pains of a sin the kaffara (expiation) of which is to feed ten people who are poor or short of money or to provide clothing of any kind for ten such persons, or to fast three days, preferably consecutively.

If the words used were: "I resolve (a`zim) by Allah" or if no words were pronounced outloud but only a mental intention was formed, then this does not count as a binding promise. And Allah knows best.

As for the prohibition of swearing oaths, it means that it is detestable to make them unless one is called upon to do so such as in one's defense or in witnessing a legal case, or for other good reasons. It is actually among the grave sins (kaba'ir) to habitually swear oaths even if truthful. How about when one is not always truthful, as is frequently the case with merchants, street vendors, or in casual conversations?

Hajj Gibril GF Haddad ©

"Muhammad is the noblest of the Arabs and `Ajam. Muhammad is the best of those who trod the earth." (Al-Busiri)

Question regarding tombs, veneration

Salam `alaykum:

I feel bound by the obligation of Nasiha to point out that Shaykh Gamieldin's letter to the Cape Town, South Africa daily The Cape Argus shows lack of knowledge of the sources of Islam on the issue of grave visitation and the etiquette pertaining thereto. The issue hinges on "the erection of shrines to the dead" - I presume he means tombs (darih, qabr) as well as shrines/santuaries (maqam) - "and their veneration" meaning respect of a pious Muslim through visitation of his tomb, touching or kissing it, its embellishment, etc.

I had replied to someone else who had asked me the following question:

Recently i met an arabi, we had long discussion about wahabism and their thoughts. When we discussed about building of tombs for dead persons, he quoted a hadith, in which he said Once Prophet Mohammed Peace be upon him, had sent Hazarth Ali (RA) to Yemen to break the tombs, please put light upon this hadith.

Reply:

The hadith is in the Sahihayn, Sunan, and Musnad with various wordings.

Ibn al-Jawzi in al-Tahqiq said: "This [hadith] is understood to refer to the elevated graves they used to build with high and beautiful structures." Al-Zayla`i mentioned it in Nasb al-Raya.

Imam al-Nawawi in his Sharh Sahih Muslim said: "The Sunna is that the grave not be raised up a lot above the earth['s surface], nor rounded, but that it be raised up approximately a hand-span (shibr) and flattened, and this is the madhhab of al-Shafi`i and those [of the other schools] who agreed with him, while al-Qadi `Iyad related that most of the Ulema prefer it to be rounded [in the shape of a mound], and this is the madhhab of Malik."

Al-Shawkani in Nayl al-Awtar added to this that it is haram to build them up high and he claimed that the fact that the Salaf and Khalaf built them up high is no proof that it is not haram, and al-`Azim Abadi approved him whole-heartedly in `Awn al-Ma`bud.

But the Amir al-San`ani in Subul al-Salam said: "The Jumhur - vast majority - hold that the prohibition of building up and plastering graves is one of preference (tanzih) [i.e. not strictness (tahrim)]."

There is also an excellent and authoritative discussion of the issue by Sh. Nuh Keller's wife, Ustadha Umm Sahl, on Mas`ud Khan's homepage:

http://www.ummah.org.uk/masud/ISLAM/MISC/nabulsi.html

under the subtitle: "Domes over the Grave of the Awilya."

The rest of this post concerns veneration of the tomb of a righteous Muslim.

Dawud ibn Salih said: "[The governor of Madina] Marwan [ibn al-Hakam] one day saw a man placing his face on top of the grave of the Prophet. He said: "Do you know what you are doing?" When he came near him, he realized it was Abu Ayyub al-Ansari. The latter said: "Yes; I came to the Prophet, not to a stone." Ibn Hibban in his Sahih, Ahmad (5:422), Al-Tabarani in his Mu`jam al-Kabir (4:189) and his Awsat according to Haythami in al-Zawa'id (5:245 and 5:441 #5845 Book of Hajj, "Section on the honoring of the dwellers of Madina, chapter on placing one's face against the grave of our Master the Prophet saws" and #9252 Book of Khilafa, "Chapter on the leadership of those unworthy of it"), al-Hakim in his Mustadrak (4:515); both the latter and al-Dhahabi said it was sahih. It is also cited by al-Subki in Shifa' al-siqam (p. 126) and Ibn Taymiyya in al-Muntaqa (2:261f.).

It is also narrated that Mu`adh ibn Jabal and Bilal came to the grave of the Prophet saws and sat weeping, and the latter rubbed his face against it. Ibn Majah 2:1320, Ahmad, al-Tabarani, al-Subki, and Ibn `Asakir.

Imam Muslim relates in his Sahih, in the first chapter of the book of clothing, that Asma' bint Abi Bakr said: "Here is the cloak (jubba) of Allah's Messenger... [which] was with `A'isha until she died, then I got possession of it. The Apostle of Allah used to wear it, and we washed it for the sick so that they could seek cure thereby." Al-Nawawi comments in Sharh sahih Muslim (Book 37 Chapter 2 #10): "In this hadith is a proof that it is recommended to seek blessings through the relics of the righteous and their clothes (wa fi hadha al-hadith dalil `ala istihbab al-tabarruk bi aathaar al-salihin wa thiyabihim)."

The latter verdict puts to rest the possible claim that, on the basis of the above reports, such veneration applies only to the Prophet  . This would be contrary to the rules of Islamic Principles (Usul) and probably none claims it except the uneducated.

Imam al-Dhahabi said: "Ah.mad ibn H.anbal was asked about touching the Prophet's saws grave and kissing it and he saw nothing wrong with it. His son 'Abd Allah related this from him. If it is asked: "Why did the Companions not do this?" We reply: "Because they saw him with their very eyes when he was alive, enjoyed his presence directly, kissed his very hand, nearly fought each other over the remnants of his ablution water, shared his purified hair on the day of the greater Pilgrimage, and even if he spat it would virtually not fall except in someone's hand so that he could pass it over his face. Since we have not had the tremen‚dous fortune of sharing in this, we throw ourselves on his grave as a mark of commitment, reverence, and acceptance, even to kiss it. Do you not see what Thabit al-Bunani did when he kissed the hand of Anas ibn Malik and placed it on his face saying: "This is the hand that touched the hand of the Messenger of Allah saws"? Muslims are not moved to these matters except by their excessive love for the Prophet saws, as they are ordered to love Allah and the Prophet saws more than their own lives, their children, all human beings, their property, and Paradise and its maidens. There are even some believers that love Abu Bakr and 'Umar more than themselves. Al-Dhahabi, Mu'jam al-Shuyukh (1:73 #58).

Al-Dhahabi elsewhere relates that Imam Ahmad himself used to seek blessings from the relics of the Prophet saws then he lambasts who‚ever would fault the practice of tabarruk or seeking blessings from blessed objects:

"'Abd Allah ibn Ah.mad said: "I saw my father take a hair that belonged to the Prophet saws, put it on his mouth, and kiss it. I believe I saw him put it on his eyes. He also dipped it in water and drank the water to obtain cure. I saw him take the Prophet's saws bowl (qas'a), wash it in water, and drink from it. I saw him drink Zamzam water in order to seek cure with it, and he wiped his hands and face with it." I say: Where is the quibbling critic of Imam Ah.mad now? It is also authentically established that 'Abd Allah asked is father about those who touch the pommel of the Prophet's e pulpit and touch the wall of the Prophet's e room, and he said: "I do not see any harm in it." May Allah protect us and you from the opinion of the Khawarij and from innovations! Al-Dhahabi, Siyar A'lam al-Nubala' (9:457). Ch. on Imam Ah.mad, section entitled Min adabih.

As for the licitness or rather desirability of praying in a mosque that contains or is located near the grave(s) of one or more righteous persons, it is established from the hadith of the Prophet saws: "In the Mosque of al-Khayf there is the qabr of seventy Prophets." Narrated from Ibn `Umar by al-Tabarani in al-Kabir and al-Bazzar with a chain of trustworthy narrators according to al-Haythami in Majma` al-Zawa'id (#5769, #5965).

As for the confusion of Shaykh Gamiel over a bodyless maqam, and how could such a place be venerated, has he not heard of Maqam Ibrahim in front of the Ka`ba? There is also a Maqam Ibrahim in Barza, near Damascus, that the Ulema of Sham have authenticated as the place where Ibrahim (as) took refuge from Nimrud and prayed. Neither spot is his grave but both are venerated. It is established that his grave is in al-Khalil and it also is venerated. The pious Muslims in this Umma do not doubt that du`a is answered in such places, just as it is answered in the place of the Mawlid of the Prophet  in Makka, in Khadija's house, etc. All of these being Maqams, as were the places where the Angel ordered the Prophet  to pray during his Isra', teaching him: "This is the place where Musa (as) rested on his flight from Egypt, this is the place where `Isa (as) was born, etc. because, lo and behold, all such places were, are, and shall until the Day of Resurrection remain holy in Islam.

As for Shaykh Gamiel's characterization of Muslims as committing "such practices as shirk" and his use of foul terms such as "shrine-worship", "pagan ceremony" etc. it falls under the Qur'anic verse 16:116:

{ And speak not, concerning that which your own tongues qualify (as clean or unclean), the falsehood: "This is lawful, and this is forbidden," so that ye invent a lie against Allah. Lo! those who invent a lie against Allah will not succeed.} 

Hajj Gibril

GF Haddad ©

--------------------------------------------------------------------------------

`Umar (ra) on the Prophetic Grave

Al-Bukhari narrates in his Sahih, Book of Jana'iz:

When `Umar was stabbed he sent his son `Abd Allah with a message to `A'isha to "Ask her if I can be buried with my two companions," that is, in her room, next to the Prophet  and Abu Bakr. `A'isha replied: "I wanted the spot for myself, but I shall put him [`Umar] before me today." It had been her habit that if a man from among the Companions asked her that spot she would always refuse. She herself gave the following instructions before her death: "Bury me with my lady-friends (the wives of the Prophet saws in al-Baqi`) and do not bury me with the Prophet  in the house, for I dislike to be held in reverence (inni akrahu an uzakka)." Ibn `Umar came back with the news, whereupon `Umar said: "NOTHING IN THE WORLD WAS MORE IMPORTANT TO ME THAN THAT RESTING-PLACE." Narrated by al-Bukhari in his Sahih.

Compare this to the impious sayings of those who claim that "there is nothing there."

Excerpt from al-Sayyid Yusuf al-Rifa`i's recent epistle, *Advice to Our Brothers the Ulema of Najd* (Nasiha li-Ikhwanina `Ulama' Najd):

Grave Destruction and Desecration

You destroyed all the sign-posts by which we knew the graves of the Companions, the Mothers of the Believers, and the noble members of the Family of the Prophet  . You left them a vacant lot, the grave-posts scattered stones so that we can no longer know whose grave is where. Gasoline was even poured on one of them.1 Truly there is no change nor power except with Allah Most High, Most Great!

Leave stone superstructures intact for they are allowed! Leave the hand-span elevation for it is allowed, together with the two grave-posts! It is established that the Prophet  placed a rock on top of `Uthman ibn Maz`un's grave - Allah be well-pleased with him - saying: "With it I shall designate the grave of my [milk-]brother and later bury in it whoever dies among my relatives."2 Kharija ibn Zayd said: "I can see myself when we were young men in the time of `Uthman [ibn `Affan] - Allah be well-pleased with him. The strongest one of us in high jump was he who could jump over the grave of `Uthman ibn Maz`un and clear it."3

NOTES

1 The grave of Amina bint Wahb the Prophet's mother  .

2 Narrated from an unnamed Companion by Abu Dawud and al-Bayhaqi in al-Kubra (3:412) with fair chains cf. Ibn Hajar, Talkhis al-Habir (2:134); Ibn al-Mulaqqin, Tuhfat al-Muhtaj (2:29). The complete report states that the Prophet  asked a man to place a rock on top of Ibn Maz`un's grave; when he was unable to move it, he - Allah bless and greet him - rolled up his sleeves and helped him and the whiteness of his arms was visible. Ibn Maz`un was the first of the Muhâjirön buried in Baqi` al-Gharqad. Ibrahim, the Prophet's son, was buried next to him.

3 Cited by al-Bukhari without chain in his Sahih chapter-title, "[Placing] a Stalk on Top of the Grave." Ibn Hajar said in Fath al-Bari (3:256=1959 ed. 3:223): "Al-Bukhari narrated it with its [sound] chain in al-Tarikh al-Saghir (1:42)... It contains a proof for the licitness of raising high the grave and elevating it above the surface of the earth."

Ironically, when the Sufi cemetary was razed to make way for the university of Damascus and its campus in that city, King `Abd al-`Aziz ibn Sa`ud intervened personally to preserve intact the tombs of Ibn Taymiyya and his student Ibn Kathir.

As for the report on the qubba (= khayma, fustat, i.e. a tent) built for one full year over al-Hasan ibn al-Husayn ibn `Ali's grave by his wife Fatima bint al-Husayn ibn `Ali is narrated in Ibn Abi al-Dunya's Kitab al-Qubur and cited in al-Bukhari's Sahih in mu`allaq form (chainless) but positively attributed by the Imam, i.e. he considers it sahih even if it may not necessarily meet his standard in the Sahih. Chapter titled: "The dislike over what is considered taking the grave as a place of worship." After a year she folded up the tent and heard a voice saying: "Had they but found what they had lost!" Another voice replied: "Nay, they despaired and then turned back!" Ibn Hajar said in Fath al-Bari (3:238=1959 ed. 3:200): "Admonishment came to them in the form of the two callers decrying what they had done. It seems they were from the angels or else from the believers of the Jinn. Al-Bukhari mentioned this report only because it agrees with the proofs of the Law, not because it is a proof in itself."

Questions on Aqida and Usul

Is `aqida the differentiator between Muslim and kafir?
Q1 what is the criteria laid for AQEEDAh, is aqeedah the differentiator between a Muslim and kafir, and if one does not consider the world of grave as reality what is the ruling on that person because he thinks that its not 100% sure.

The differentiator is that whoever unambiguously denies an aspect of the Religion that is obligatorily known - e.g. denying the fact that praying five times a day is obligatory - is considered a disbeliever. One who does not consider the life in the grave a reality is a Mu`tazili, and/or Shi`i, and/or belonging to one of the philosophical or other multifarious non-Sunni sects in Islam whose belief varies from bid`a to kufr although on that very point they are considered Muslim. 

Can `Aqida be based on single-narrator narrations (ahad hadith)
Q2 can one take into its Aqeedah narrations from ahad hadith

The vast majority of the Scholars consider that sound (sahih) ahad hadiths are obligatory to practice and believe without the incurring of disbelief (kufr) but only sin (fisq) for whoever denies their validity, and the ruling of kufr applies only to mutawatir narrations such as the Qur'an and non-ahad hadiths. However, the collective weight of certain ahad hadiths whose *meaning* - short of their actual chains - has tawatur status, dictates that they be included in `aqida, this being the case of many of the narrations pertaining to the afterlife although those of the punishment in the grave are mutawatir. 

Belief in da`if hadith
Q3 as far as i know we have to believe 100% in every ahadith transmitted to us even though its daef, because daef implies to the isnad not to the matan, doubting could mean that one is doubting the words of the Prophet [image: image54.png]


, but if one does not believe in it 100% what is the ruling on him

Not only is there no sin in not believing 100% in the attribution of a da`if hadith to the Prophet [image: image55.png]


, but it is a pre-condition for our use of the da`if hadith that we should not positively attribute it to the Prophet [image: image56.png]


. Furthermore, da`if can apply to the isnad; it can apply to the matn; and it can apply to both at once. We have to believe 100% and practice everything that comes to us from the Prophet [image: image57.png]


through tawatur such as the rulings of the Qur'an and those of mutawatir hadiths as well as the Consensus of the Companions. Whatever is not of that level has a different status. 

Blind belief
Q4 can one have blind belief in Allah SWT meaning that they can not prove it rationally or logically, if so please provide references

Proving one's belief rationally or logically is a contradiction, as belief is by definition in what lies beyond the probative power of reason and logic. However, if you mean by "blind belief" ignorance of its proofs - or most of its proofs - in the Shari`a, then that is the position of the "general public" (`awamm) of the Muslims and belief is not harmed by it, although it is probably incomplete or weak and definitely more vulnerable than the belief of the `Alim. Hence Allah Most High orders us to seek strong and discerning faith with the command { Know / Learn / Understand / Realize that there is no God except ALLAH} . Similarly the responsibility of the `Alim is greater and his sin weightier. May Allah forgive all and guide all. 

Can a non-scholar issue a fatwa?
Q5 what is the ruling on the person that is not a scholar issuing fawtas.

This is impermissible and haram unless he is merely reporting the fatwa of a qualified scholar, which itself is allowed only on condition that he does so without changing the context or wording of what he is transmitting. Otherwise, "Whoever gives fatwa without knowledge, the angels of the heaven and the earth curse him" as reported from the Prophet [image: image58.png]


by Ibn `Asakir (al-Suyuti, Haba'ik p. 187 #694). 

As `Umar said, such false muftis are the enemies of the Religion, misguided and misguiding, and their fatwas are null and void. And Ibn `Umar said: "Do not give any response except with the speaking Qur'an (biqur'anin natiqin) or a Sunna that has precedent (sunnatin madiya). If you do otherwise, you have perished and caused others to perish." By "the speaking Qur'an" he means unambiguous and unabrogated. And Hudhayfa said: "Other than an Imam [i.e. the Sultan] or a governor, or a man who can tell [i.e. through knowledge of the Sunna] the abrogating verses of the Qur'an from the abrogated, anyone who gives fatwa is an overreaching fool." 

Calling scholars names
Q6 what is the ruling on the person that calls a respected scholars bad names.

It varies from fisq to kufr, and our refuge is Allah Most High from the slips of the tongue and obduracy. Examples of bid`a are the excesses committed by Ibn Hazm in his disparagement of the Ulema in his banned book al-Fisal wa al-Nihal; al-Mawdudi against the Ulema; Sayyid Qutb against the Ulema; etc. This bid`a can become kufr when the Ulema as a whole are insulted, or compared to non-Muslims, such as in the statements: "What is this caste system of our Ulema?" or "The approach, methodology, and objectives of the Ulema have all now become invalid" - this is blatant kufr. Close to this also is the specific revilement of the Ash`ari and Maturidi Ulema - who form the massive majority of Ahl al-Sunna - in the books of al-Khajnadi, al-Albani, al-Tuwayjiri, al-Madkhali, and other Wahhabi / "Salafi" writers. The only exception is when the permitted discreditation of certain Ulema by the authorities has solid grounds in the Shari`a, such as the Ulema's disparagement of Ibn Taymiyya and his followers in certain aspects of `aqida and fiqh, or the jarh of weak narrators, liars, and forgers in hadith. Detailed rulings that pertains to badmouthing the Ulema of Islam can be found in Damad Effendi's Majma` al-Anhur (p. 695), Tahir al-Bukhari's Khulasat al-Fatawa printed with al-Lacknawi's Majmu`at al-Fatawa (Lahore ed. vol. 3-4 p. 388) and other Hanafi manuals. 

Is our `aqida the same as that of the Sahaba?
Q7 what is the ruling on a person that say's aware aqeedah is different to the sahabah because we did not have the Prophet, and because of fabrications in hadith therefore we have to be careful what we take into aqeedah, so they say only matawatir hadith.

It is impermissible to say that the `aqida of Muslims today is different from that of the Sahaba but Ahl al-Sunna only admit mutawatir-rank evidence as a basis in defining Islamic `aqida. Only a handful of innovators such as Albani differed. 

Non-scholar debating without sources
Q8 what is the ruling on a person that is not a scholar and has debates and while he is debating because he is not a scholar does not quote a scholar to say why he is saying what he is saying.

He is a fasiq who is committing a sin and should fear for the light of his faith to be extinguished by wrangling and disputation. One with simple ignorance i.e. with no knowledge is usually less far from admitting his error than one with compounded ignorance, i.e. with some knowledge. The latter may slide down from being a fasiq to being a mubtadi`. 

Protection of the Sunnah
Q9 Allah SWT say's in the Quran to the nearest meaning that he has protected the Quran does that mean also the Hadith/SUNNA.

Yes, because the Sunna is the guarantee that we understand the Qur'an correctly, not like those deviants who call themselves "Qur'an-only", or extremist Shi`is who lie about the integrity of the Qur'an, or anthropomorphists, or philosophers, or modernists, all of whom do not understand the Qur'an because they have no knowledge of the Sunna. The Sunna is the "non-recited Revelation" (wahyun ghayr matluw) just as the Qur'an is the "recited Revelation" (wahyun matluw). 

Does `aqida change over time?
Q10 does OUR Aqeedah change from generation to generations because we have ahad hadith and mutawatir.

No. Al-Hamdu lillah, our `Aqida is that of the Prophet [image: image59.png]


and the Congregation of the Companions without change, preserved until the end of time as Allah Most High has promised and as the Prophet [image: image60.png]


guaranteed. 

Can an ahad hadith be used for `aqida?
Q11 does any scholar ever say that we can not take into aqeedah ahad hadith.

Most of the Fuqaha' and Ahl al-Hadith say it from the time of the Salaf to ours with the exception of the likes of Ibn al-Qayyim and al-Albani. This does not mean that one is free to reject any and all lone-narrator reports as not binding! On the contrary, as we said, they are binding, but are not retained to define the `Aqida of every Muslim for to deny any aspect of the latter is kufr whereas as we said the denial of any ahad hadith is only fisq. 

Calling a Muslim 'kafir'
Q12 what is the ruling on a Muslim that calls another Muslim kafir and publishes it.

Ibn `Abidin in his Rasa'il (2:291 Sall al-Husam al-Hindi) said that a Muslim who unjustly calls another Muslim kafir commits kufr if he really considers him kafir but not if he only intents to insult him. In the latter case he only commits fisq. We seek refuge in Allah from the accusationsof the ignorant and the fitan of our times. 

Is wiping over khuffs a tenet of faith?
Q13 what is the ruling on a person that does not believe in wiping over the leather socks as a practice of the Prophet SAW and is it part of Aqeedah tenets of Faith.

He is a Shi`i and/or person of similar innovation and one should not pray behind him due to his belief that wiping over the khuffs is not a Sunna; however, there is no consensus that it is part of `aqida to believe in its Sunna character, hence Imam Abu Hanifa only said: "I FEAR disbelief (kufr) for one who denies it," i.e. it may lead him to kufr without consisting in kufr by itself. And Allah knows best. 

`Aqida and tasdiq
Q14 is there a difference between AQEEDAH AND TASDEEQ, believing and trusting. Meaning that belief is 100% but trusting is not

`Aqida is the general term for belief, of which tasdeeq is a part. But tasdeeq is not just "trusting": it means confirmation i.e. with the tongue. One definition of iman goes: "`aqd bil-qalb wa tasdiq bil-lisan wal-`amal bil-arkan" i.e. conviction in the heart; confirmation with the tongue; and deeds with the limbs. However, there is Consensus that the most essential part and the indispensable foundation of Islamic belief is conviction in the heart. Yet the latter is not sufficient to be considered a Muslim and confirmation must be added. Then confirmation becomes insufficient and deeds must join it. In this respect there is a difference between `aqd, tasdeeq, and `amal, all of which form belief. Similarly in the hadith of Gibril a difference is made between iman and islam although in a different context one never goes without the other. 

Do some matters make one a fasiq?
Q15 are there matters in Aqeedah that does not make one kafir but Fasiq

Plenty of matters, although they are more properly called bid`a which is worse than fisq. This is the case of the beliefs held by most of the seventy-two sects that are in the Fire. For example, not believing in the life of the grave; or not believing that our Prophet [image: image61.png]


is alive in his grave and returning our Salam [e.g. Albani]; or believing that Allah Most High is actually on top of the seventh heaven, sitting on a Throne although this may be kufr (cf. Ibn Nujaym, al-Bahr al-Ra'iq 5:129-130); or, as held by the Shi`is that the Qur'an is created and that there is no such thing as the vision of Allah Most High in the Hereafter; or that for a Muslim to commit a grave sin is kufr; or that Allah is "like a king who is unable to contravene the law of his kingdom and needs a good reason to allow his minister to intercede for a thief" as in the chapter on intercession in the book Taqwiyat al-Iman; or that Prophets are "only human beings like you and me" and that their `Isma - immunity to sin - is sometimes suspended, as held by al-Mawdudi. 

Following only one school of fiqh
If one fallows a school of fiqh does he have to fallow it in every matter, if he does not, is he a person of bidah

You mean "follow"; fallow means to leave earth unplanted after plowing. No to both questions. For example, Shafi`is in Hajj routinely follow the other Schools in the matter of non-cancellation of wudu' upon skin contact with the other sex. However, one may not follow two different Schools inside one and the same type of worship, for example, if in the latter case a Shafi`i does not renew his wudu' and decides to follow the Hanafi ruling in the matter, then has a nosebleed, he cannot then decide to follow the Shafi`i ruling that his wudu' is still valid. One way or the other his wudu' is cancelled.

And Allah knows best.

ON DHIKR

(REMEMBRANCE OF GOD) from 'NUZHAT AL-MAJALIS'
by GF Haddad 

[1] ON DHIKR (REMEMBRANCE OF GOD) from 'NUZHAT AL-MAJALIS' 

God, the Exalted, said: "Verily in the remembrance of God (dhikr Allah) do hearts find rest!" (13:28). If it is asked: How is the meaning of this verse reconciled with that of His saying: "They only are the true believers whose hearts feel fear (wajilat = tremble or shake) when God is mentioned (dhukir Allah)" (8:2), the answer is that in the latter the purpose of God's mention is to bring to mind His greatness and the intensity of His vengeance against those who disobey Him. This verse was revealed at a time when the Companions had a disagreement concerning the spoils of the battle of Badr. Therefore the mention or the remembrance of what is fearsome became appropriate. As for the former verse, it concerns whoever God guided and who has turned to God with love. Therefore the mention of God's mercy became appropriate. 

The two meanings (of fearsomeness and mercy) are reunited in Surat al- Zumar: "God hath now revealed the fairest of statements, a Scripture consistent, wherein promises of reward are paired with threats of punishment, whereat doth creep (taqsha`irr = shudder or shiver) the flesh of those who fear their Lord, so that (thumma = and then) their flesh and their hearts soften to God's reminder (or: to the celebration of God's praises; or: to God's remembrance)" (39:23), meaning, to God's mercy and generosity. 

The Prophet [image: image62.png]


said: "He who remembers God much (man akthara dhikr Allah), God loves him (aHabbahu Allah)," and he said: "The night that I was enraptured to my Lord (laylata usra bi) I passed by a man extinguished within the light of God's Throne (mugheeb fi noor al-`arsh). I asked, Who is this, and is he an angel? I was told No, and I asked again, Is it a Prophet? I was told No, and I said, Who then? It was said: This is a man who, while he was in the world, his tongue was (constantly) moist with the mention of God and his heart was attached to the mosques." 

On the authority of Mu`adh ibn Jabal (r), the Prophet [image: image63.png]


said that God said: "No servant of Mine mentions Me in himself (fi nafsihi) except I mention him in an assembly of My angels, and he does not mention Me in an assembly except I mention him in the Highest Friend (fi al-rafeeq al-a`la)." 

On the authority of Abu Hurayra (r) who said: "While on the road to Mecca the Prophet [image: image64.png]


passed on top of a mountain called Jumdaan (= frozen in its place), at which time he said: Move on (seeru), for here is Jumdaan which has overtaken the single-minded (al-mufarridoon). They said: What are the single-minded? He said: The men and women who remember God much (al-dhaakiroon Allah katheeran wa al-dhaakiraat)." Muslim related it. 

The version in Tirmidhi has: "It was said: And what are the single-minded? He replied: Those who dote on the remembrance of God [i.e. who love it much] and are ridiculed because of it (al-mustahtaroon bi dhikr Allah), whose burden the dhikr removes from them (yaDa`u `anhum al-dhikru athqaalahum), so that they come to God fluttering (fa ya'toon Allaha khifaaqan)!" 

(Al-Mundhiri) said in 'al-thargheeb wa al-tarheeb' [The Encouragement to Good and the Discouragement from Evil]: "The single-minded and those who dote on the dhikr and are ridiculed for it: these are the ones burning with the remembrance of God (al-muwalla`oon bi dhikrillah)." 

[Nawawi writes in 'SharH SaHeeH Muslim', Bk. 48, Ch. 1, Hadith 4: "Some pronounced it 'mufridoon' (= those who single out themselves)... Ibn Qutayba and others said: 'The original meaning of this is those whose relatives have died and they have become single (in the world) with regard to their passing from them, so they have remained remembering God the Exalted.' Another narration has: 'They are those who (perpetually) shake at the mention or remembrance of God (hum al- ladheena ihtazzu fi dhikrillah),' that is, they have become fervently devoted and attached to His remembrance (lahaju bihi). Ibn al-I`raabi said: 'It is said that "a man becomes single" (farada al-rajul) when he becomes learned, isolates himself, and concerns himself exclusively with the observance of God's orders and prohibitions (tafaqqaha wa i`tazala wa khala bi muraa`aat al-amr wa al-nahi).'"] 

[Abu Bakr ibn al-`Arabi writes in 'SharH SaheeH Tirmidhi', Book 45 (da`awaat), Ch. 4: "If it is said that the times have become so corrupt that there is nothing better than isolating oneself, we say: one isolates oneself from people in one's actions, while he keeps mixing with them with his physical body, however, if he cannot succeed, then at that time he isolates himself from them physically but without entering into monasticism (ya`taziluhum bi badanihi wa la yadkhulu fi al-rahbaaniyya) which is condemned and rejected by the Sunna."] 

[Shaykh Hisham Kabbani's commentary from his book 'Dhikr in Islam' p. 20: "The mountain has overtaken the people because the mountain is reciting dhikr also. Ibn Qayyim al-Jawziyya (in 'Madaarij al-saalikeen') explains that the term mufarridoon has two meanings here: either the muwaHHidoon, the people engaged in tawheed (i.e. who declare God's Oneness) as a group (i.e. not necessarily alone), or the aaHaad furaada, the same people as (single) individuals sitting alone (in isolation). From this example it is evident that... in the explanation of Ibn al-Qayyim al-Jawziyya the Salafi teacher, sittings of dhikr can be in a group, and can be all alone. In another explanation of mufarridun (cited by Ibn Qayyim) we have 'those that tremble from reciting dhikrullah, entranced with it perpetually, not caring what people say or do about them.' This is because the Prophet [image: image65.png]


said: 'Recite dhikrullah' -- and, as we said, the best dhikr is LA ILAHA ILLALLAH -- as much as you want, 'until people say that you are crazy and foolish' (Ahmad, Ibn Hibban, Hakim); and do not care about them!"] 

[2] The Prophet [image: image66.png]


said: 

"The-one-who-mentions-or-remembers-God (dhaakirullaah) among those who forget Him is like a green tree in the midst of dry ones"; 

"The one who mentions or remembers God among those who forget Him, God shows him his seat in Paradise during his life"; 

"The one who mentions or remembers God among those those who forget Him is like the fighter behind those who run away"; 

"The one who mentions or remembers God among those who forget Him, God looks at him with a look after which He will never punish him"; 

"The one who mentions or remembers God among those who forget Him is like a light inside a dark house"; 

"The one who mentions or remembers God among those who forget Him, God forgives him (sins) to the amount of every eloquent and non-eloquent speaker," that is, the number of animals and human beings; 

"The one who mentions or remembers God in the the marketplace, will have light in every hair of his on the Day of Resurrection." 

The Sufis say that: - dhikr has a beginning, which is a truthful application (tawajjuh Saadiq); - it has a middle, which is a light that strikes (noor taariq); - its has an end, which is a piercing difficulty (Haarr khaariq); 

[Note: Truthfulness should not be confused with sincerity, since it is possible to act with sincerity but not to reach truthfulness, as Nawawi explained in his commentary to the second of his "forty hadiths" (hadith about islaam, imaan, iHsaan). Ibn al-Jawzi relates in 'Sifat al-Safwa' (4:98): "ManSoor said: I heard Moosa ibn `Eesa say: I heard my uncle say: I heard Aba Yazeed (al-Bistami) say: 'If one time I could utter purely LA ILAHA ILLALLAH (there is no god except God alone), I would not care about anything after that' (law Safat li tahleelatun ma balaytu ba`daha bi shay')."] 

- it has a principle (aSl), which is purity (al-Safaa');
- it has a branch, which is loyalty (al-wafaa');
- it has a condition (sharT), which is presence (Hudoor);
- it has a carpet (bisaaT), which is righteous action (al-`amal al-SaaliH),
- it has a peculiar characteristic (khaaSSiyya), which is the Manifest Opening (al-fatH al-mubeen) [cf. 48:1]. 

Abu Sa`eed al-Kharraaz (r) said: "When God desires to befriend (yuwaali) a servant of His, He opens the door of dhikr for that servant. After the latter takes pleasure (istaladhdha) in dhikr, He opens the door of proximity (al-qurb) for him. After that, He raises him to the meetings of intimacy (majaalis al-uns) and after that he makes him sit on a throne of Oneness (kursi min al-tawHeed). Then He removes the veils (al-Hujub) from him and He makes him enter the abode of Singleness (daar al-fardaaniyya) and unveils Majesty (al-jalaal) and Sublimity (al-`aZama) to him. When the servant beholds Majesty and Sublimity, he remains without 'he' (baqiya bila hu). He becomes extinguished (faani), immune (baari') to the claims and pretensions of his ego (da`aawa nafsihi), and protected for God's sake (maHfooZan lillaah)." 

Someone else said: "Dhikr is the medicine (lit. tiryaaq = triacle) of the sinners, the familiarity of the estranged (uns al-munqaTi`een), the treasure of those who practice reliance (kanz al-mutawakkileen), the repast of those who possess certitude (ghidhaa' al-mooqineen), the adornment of those who are connected (Hilyat al-waaSileen), the starting-point of knowers (mabda' al-`aarifeen), the carpet of those brought near Him (biSaat al-muqarrabeen), and the intoxicant of lovers (sharaab al-muHibbeen)." 

The Prophet [image: image67.png]


also said: "Remembrance of God is certain knowledge of one's belief (`ilm al-eemaan), immunity from hypocrisy (baraa'at min al- nifaaq), a fortress against satan (HuSn min al-shayTaan), and a guarded refuge from the fire (Hirz min al-naar)." It was mentioned by (al-Layth) al- Samarqandi. 

[3] 

Ibn al-SalaaH (rah.) was asked about the measure by which the servant is estimated to be among 'those who remember God much'. 
He said: "If he perseveres in the (forms of) dhikr inherited (in the Sunna) morning and evening (and) in the various times (of the day), then he is of those who remember God much." 

Moosa (as) said: "O my Lord! Are you near, so that I may speak to you intimately (aqareebun anta fa unaajeeka) or are you far, so that I may call out to you (am ba`eed fa unaadeeka)?" God inspired to him: "I am sitting next to the one who remembers Me." He said: "O my Lord, we are sometimes in a state of major impurity (janaaba) and we exalt You from remembrance or fear to remember You (najilluka an nadhkuruka)." He replied: "Remember me in every state." Ghazaali mentioned it in the 'Ihya'. 

(`Abd al-Rahim ibn al-Hasan) al-Isnawi (al-Shaafi`i, 1305-1370 M) said in his 'Alghaaz' (Riddles): "A man in a state of minor impurity (Hadath) is forbidden from certain forms of dhikr, as illustrated by (the nullification of the act of worship incurred when) entering such a state during the Friday sermon (khuTba), because ritual purity (Tahaara) is a condition (sharT) for its validity." 

Someone related in Qushayri's 'Risaala' (Treatise on tasawwuf) that he entered a jungle and found a man remembering God while attended by a huge beast. He asked: "What is this?" The man replied: "I have asked God to empower one of His dogs to watch me in case I became heedless (ghafaltu) from remembering Him."... 

Ibraaheem al-Nakha`i said concerning Allah's saying: "There is not a thing but hymneth his praise" (17:44): "Everything praises Him, including the squeaking of the door." 

[`Abd al-Hakeem Muraad: I. ibn Yazeed al-Nakha`i (d. c96/714-5) was a devout and learned scholar of Koofa who opposed the writing of hadeeth as an unjustified innovation. He studied under al-Hasan al-BaSri and Anas ibn Maalik, and taught Abu Haneefa, who may have been influenced by his extensive use of personal judgment (ra'y) in matters of jurisprudence. Sources: Ibn Hibbaan, 'Mashaaheer `ulama al-amSaar' 101; M.M. Azami, 'Studies in Early Hadith Literature' 65-66; Ibn al-Jazari, 'Ghaayat al-nihaaya' 1:29.] 

[4] On the Dhikr of Inanimate Objects:
"The seven heavens and the earth and all that is therein praise Him, and there is not a thing but hymneth his praise; but ye understand not their praise. Lo! He is ever Clement, Forgiving." (17:44) 

Ibraaheem al-Nakha`i said concerning God's saying: "There is not a thing but hymneth his praise": "Everything praises Him, including the squeaking of the door." Someone else said: "The verse is general, and it applies particularly to the one endowed with speech (al-naaTiq), as in God's saying: "Everything (kullu shay') was destroyed," whereas the houses of `Aad were not destroyed,* and in His saying concerning Sheba (Balqees): "And I have been given all things" whereas she had not been given Sulayman's kingdom." 

* 46:25: "Destroying all things by commandment of its Lord. And morning found them so that naught could be seen save their dwellings. Thus do we reward the guilty folk." 

It was also said that the verse (17:44) has a universal meaning whereby the one endowed with speech glorifies God by word, while the silent one glorifies through (his) state (bi al-Haal). This is by virtue of his being in existence: he testifies to His Maker through having been made. 

I have seen in (Taj al-Din) Ibn al-Subki's 'Tabaqaat (al- shaafi`iyya al-kubra)', may Allah be pleased with him, that the interpretation favored by our school (Shafi`is) is that all things make glorification through actual utterance (bi lisaan al-maqaal), because such a thing is not impossible and it is indicated by many proof-texts. God the Exalted said: "We have placed the mountains under his dominion, they praise (God) at nightfall and at sunrise." The mountains' glorification through actual utterance does not necessitate that we hear it. I have seen in 'al-wujuh al-musfira `an ittisaa` al-maghfira' [The Faces Made Radiant By the Vastness of Mercy] (the following commentary): "It is more likely that they literally glorify, except that this phenomenon is hidden from the people and is not perceived except through the rupture of natural laws (kharq al-`aada). The Companions (r) heard the glorification of food and other objects placed before the Prophet [image: image68.png]


. 

"Concerning God's saying at the end of the verse: "Lo! He is ever Clement, Forgiving": it applies to the state of those addressed by the verse in three ways. First, in the vast majority of cases people are distracted from glorifying God the Exalted, unlike the heavens and the earth and all that is therein: these distracted ones become in need of clemency and forgiveness. Second, they do not understand the praise of all these objects, and this may be because they do not sufficiently contemplate and reflect upon them: they become in need of clemency and forgiveness. Third, the fact that they do not hear their praise may cause them to feel contempt towards them and drive them to neglect their rights: they again become in need of clemency and forgiveness. 

"There is no doubt that he who beholds with full understanding the glorification of things in existence (al-mawjoodaat), honors and magnifies them in respect to this glorification, even if the Lawgiver ordered him to disdain them in another respect." 

The he (the author of 'al-wujuh al-musfira') cited the following story: "One of God's slaves sought to perform the purification (from going to stool) with stones. He took one stone, and God removed the veil from his hearing so that he was now able to hear the stone's praise. Out of awe he left it and took another one, but he heard that one praising God also. And every time he took another stone he heard it glorifying God. Seeing this, at last he turned to God so that He would veil from him their praise to enable him to purify himself. God then veiled him from hearing them. He proceeded to purify himself despite his knowledge that the stones were making tasbeeh, because the one who reported about their tasbeeh is the same Law-giver [image: image69.png]


who ordered to use them for purification. Therefore in the concealment of tasbeeh there is a far-reaching wisdom." 

This is true, and I also saw in (Fakhr al-Din) Razi's 'Tafsir' (Koranic commentary entitled 'Mafatih al-ghayb') that what the scholars have agreed upon is that whoever is not alive is not empowered with speech (man lam yakun Hayyan lam yakun qaadiran mutakalliman), and it has been firmly established that inanimate objects praise God through the medium of their state (bi lisaan al-Haal). And God knows best. 

[Note: The Shaykh of our Shaykh was told by his Shaykh that even when removing an obstacle from the road such as a stone according to the saying of the Prophet "Belief has seventy-odd branches, the lowest of which is to remove something harmful from the road," the God-wary one is not to kick the stone away but to pick it up and displace it by hand out of respect for its glorification of God.] 

[5]  Six Benefits of Dhikr (Remembrance of God)
1. The Ranks of Dhikr

One of the commentators of Qur'an said concerning God's saying: "But of them are some who wrong themselves and of them are some who are lukewarm, and of them are some who outstrip others through good deeds, by God's leave" (35:32): that they are respectively the rememberer by tongue, the rememberer by heart, and the one who never forgets his Lord. 

[ 

NOTE ON SILENT DHIKR:
[Hadith of the Prophet [image: image70.png]


on the authority of Sa`d (r): "The best dhikr is the hidden dhikr, and the best money is what suffices." It is related by Ahmad in his Musnad, Ibn Hibban in his Sahih, and Bayhaqi in Shu`ab al-iman. Nawawi said the hadith was not firmly established. 

[In the "Fatwa fiqhiyya" of Ibn Hajar Haythami (p. 48): He was asked about Nawawi's saying at the end of the chapter entitled "Dhikr Gatherings" in his Commentary on "Sahih Muslim": "Dhikr of the tongue with presence of the heart is preferable to dhikr of the heart [without]." Ibn Hajar said: "It is not because it is an established worship in the lexical sense [i.e. consisting in specific formulae] that dhikr of the heart is preferable, but because through it one intently means, in his heart, to exalt and magnify God above all else. That is the meaning both of the aforementioned saying of Nawawi and of the saying of some that "There is no reward in dhikr of the heart." By denying there is a reward in it, one means "in the words which are not uttered"; and by establishing that there is reward in it, one means "in the fact that the heart is present," as we have just said. Consider this, for it is important. And God knows best." 

[According to the Naqshbandi Sheikhs, dhikr in the heart is more useful for the murid for it is more efficient in shaking the heart from indifference and awakening it. Shah Naqshband said: "There are two methods of dhikr; one is silent and one is loud. I chose the silent one because it is stronger and therefore more preferable." 

[Shaykh Amin al-Kurdi al-Naqshbandi said in The Enlightenment of Hearts (Tanwir al-Qulub) p. 522: "Know that there are two kinds of dhikr: "by heart" (qalbi) and "by tongue" (lisani). Each has its legal proofs in the Qur'an and the Sunna. The dhikr by tongue, which combines sounds and letters, is not easy to perform at all times, because buying and selling and other such activities altogether divert one's attention from such dhikr. The contrary is true of the dhikr by heart, which is named that way in order to signify its freedom from letters and sounds. In that way nothing distracts one from his dhikr: with the heart remember Allah, secretly from creation, wordlessly and speechlessly. That remembrance is best of all: out of it flowed the sayings of the saints. 

["That is why our Naqshbandi masters have chosen the dhikr of the heart. Moreover, the heart is the place where the Forgiver casts his gaze, and the seat of belief, and the receptacle of secrets, and the source of lights. If it is sound, the whole body is sound, and if it is unsound, the whole body is unsound, as was made clear for us by the chosen Prophet [image: image71.png]


. 

["Something that confirms this was narrated on the authority of `A'isha (r): "God favors dhikr above dhikr seventyfold (meaning, silent dhikr over loud dhikr). On the Day of Resurrection, God will bring back human beings to His account, and the Recording Angels will bring what they have recorded and written, and God Almighty will say: See if something that belongs to my servant was left out? The angels will say: We left nothing out concerning what we have learnt and recorded, except that we have assessed it and written it. God will say: O my servant, I have something good of yours for which I alone will reward you, it is your hidden remembrance of Me." Bayhaqi narrated it. 

["Also on the authority of `A'isha: "The dhikr not heard by the Recording Angels equals seventy times the one they hear." Bayhaqi narrates it."] 

One question: this post seemed to emphasize the silent dhikr a lot and conclusively gave proofs for its greatness. The question then, is why do the Haqqani branch of this great tariqa do dhikr loud?

wa alaykum as-salam, thank you for your question, 

The rest of your post answers the question: the loud dhikr has a didactic purpose. Also, the Naqshbandi shaykhs have never been bound by their own predilections. They traditionally use the method that is best according to place, time, and temperament. Finally, the superiority of the silent over the loud dhikr does not preclude the use of the latter. The silent way requires more concentration. In any case, it is is not the shaykhs which follow the path but the path which follows the shaykh. We tend to expect the shaykhs to follow the path because we bring them down to our own level. 
Allahu a`lam (God knows best). Ramadan karimFouad 96-01-26 

[6] Six Benefits of Dhikr (continued)

1. The Ranks of Dhikr (continued)
Ibn `Ata' Allah [
fn1 
] said: "The one who utters the Word of Oneness (kalimat al-tawhid = La ilaha illallah = no god but the One God) needs three lights: the light of guidance (Nur al-hidaya), the light of sufficiency (nur al-kifaya), and the light of divine help (nur al-`inaya). Whoever God graces with the first light, he is immune (ma`sum) from associating a partner to God; whoever God graces with the second light, he is immune from committing great sins and indecencies; and whoever God graces with the third light, he is protected (mahfuz) from the corrupt thoughts and motions that typify those given to heedless actions. The first light belongs to "the ones who wrong themselves," the second to "those that are lukewarm," and the third to "the ones who outstrip others through good deeds." 

[fn1 Abu al-Fadl Ibn `Ata' Allah (d. 709/1309) of Alexandria, Egypt: One of the great sufi imams and a Maliki jurist, author of "al-Hikam" (Aphorisms), "Miftah al-falah" (The Key to Success), "al-qasd al-mujarrad fi ma`rifat al-ism al-mufrad" (The Pure Goal Concerning Knowledge of the Unique Name), "Taj al-`arus al-hawi li tadhhib al-nufus" (The Bride's Crown Containing the Discipline of Souls), "`Unwan al-tawfiq fi adab al-tariq" (The Sign of Success Concerning the Discipline of the Path), the biographical "al-lata'if fi manaqib Abi al-`Abbas al- Mursi wa shaykhihi Abi al-Hassan (The Subtle Blessings in the Saintly Lives of Abu al-`Abbas al-Mursi and His Master Abu al- Hasan), and others, five of which were transmitted with their chains by the hadith master and historian al-Sakhawi (d. 902/1497) to the Shadhili commentator Ahmad Zarruq (d. 899/1493). Ibn `Ata Allah was the student of Abu al-`Abbas al- Mursi (d. 686/1288), the second successor of Imam Abu al-Hasan al-Shadhili, and the shaykh of the Shafi`i imam Taqi al-Din al- Subki. He related from al-Shadhili the following saying: "This path is not monasticism, eating barley and bran, or the garrulousness of affectation, but rather perseverance in the divine commands and certainty in the divine guidance." Some sources: al-Zirikly, al-a`lam 1:221; `Asqalani, al-durar al- kamina 1:273; Subki, Tabaqat al-shafi`iyya 9:23 (Nuh Keller, Victor Danner).] 


Al-Wasiti [
fn2 
] was asked about the remembrance of God, may God have mercy on him. He said: "It is the exiting from the battlefield of heedlessness into the outer space of direct vision (mushahada) on the mount of victory over fear and intensity of love." 

[fn2 Muhammad ibn Musa al-Wasiti (d. c320/932): A Sufi who associated with al-Junayd and al-Nuri in Baghdad and who later moved to Merv where he died. He was also an authority on fiqh. Sources: Qushayri, "Risala" 1:174; Sulami, "Tabaqat" 302-307 (Abd al-Hakim Murad).] 


One of the special attributes of the remembrance of God is that it has been placed in direct correspondence with God's own remembrance of us. God the Exalted said: "Remember Me, and I shall remember you" (2:152). Moses said - peace be upon him: "O my Lord, where do you dwell?" He replied: "In the heart of my believing servant." The meaning of this is the heart's rest brought about by His remembrance. Something like this will be mentioned in the last chapter on love (mahabba) insha Allah. 

[Note: Ibn Majah narrates from Abu `Anbasa, and Tabarani from Abu `Utba that the Prophet [image: image76.png]


said: "God has vessels from among the people of the earth (lillahi aniyatun min ahli al-ard), and the vessels of your Lord are the hearts of His righteous servants, and the most beloved of those to Him are the softest and the most sensitive." al-Jarrahi said in "Kashf al-khafa" that this was the basis of the saying attributed to the Prophet [image: image77.png]


: "The heart of the believer is the house of God." al-Qari said that the latter, though not a saying of the Prophet [image: image78.png]


, was correct in meaning. Imam Ahmad narrates in his "Kitab al- zuhd" from Wahb ibn Munabbih: "God opened the heavens to Ezekiel until he beheld the very Throne, whereupon he said: "Glory to Thee, what greatness is Thine, O my Lord!" God said: "Verily the heavens and the earth are unable to encompass Me, and the devoted, soft heart of My faithful servant is able to encompass Me."" Imam Ghazali mentioned it in his "Ihya' `Ulum al-din."] 

Muhammad ibn al-Hanafiyya [
fn3
] said - may Allah be well pleased with him: "Verily the angels lower their gaze in the presence of the rememberer of God, just as the people lower their gaze before lightning." 

[fn3 Abu al-Qasim Muhammad ibn `Ali ibn Abi Talib (c15 H- 73), named ibn al-Hanafiyya: A saintly son of sayyidina `Ali. He took hadith from him and from several other Companions including Jabir ibn `Abd Allah, the last of the Companions who died in Madina. Sources: Ibn `Adi, al-Kamil 2:113b; Ibn Hajar, "Tahdhib al-tahdhib" 9:354 (Azami). The Prophet [image: image80.png]


gave sayyidina `Ali special permission to name him both Abu al-Qasim and Muhammad, which he otherwise forbade: Tirmidhi (#2846) and Abu Dawud (Adab #4967).] 


 [7] Six Benefits of Dhikr (continued)

2. Remittance of Sins Through Dhikr
It is related that a servant of God will join the gatherings of dhikr with sins the like of mountains and then rise and leave one such gathering with nothing left of them to his name. This is why the Prophet [image: image82.png]


called it one of the groves of Paradise when he said: "If you pass by the groves of Paradise, be sure to graze in them," and someone said: "What are the groves of Paradise?" to which he replied: "The circles of dhikr." It will be mentioned again in the chapter on God-wariness (taqwa) insha Allah. 

`Ata' said - may God the Exalted have mercy on him: "Whoever sits in a gathering in which God is remembered, God will remit for him ten evil gatherings of his." 

Abu Yazid al-Bistami was told - may God be well pleased with him: "I have entrusted you with a secret for which you shall render Me an account under the Tree of Bliss (shajarat tooba)," whereupon he said: "We are under that tree as long as we remain in the remembrance of God." 

[Note: Shaykh Hisham said: "May God bless his saints 

or their piercing awareness, and may He raise their stations higher and not prevent their benefit from reaching us. This statement of our master Bayazid, one of the early saints of the Naqshbandi- Haqqani Golden Chain, typifies the saints who are aware that were they to drift from God's presence even for a second they would cease to exist, even if they were in Paradise. This is why Bayazid elsewhere said: "Among God's servants in Paradise are those who, were they to be denied God's sight for even a single moment, would plead to leave Paradise the way the inhabitants of the Fire plead to be brought out of the Fire." Shaykh `Abd al-Qadir al-Gilani referred to them when he said that for the common person disbelief is a lifetime of heedlessness, whereas for the Most Truthful Saint (siddiq), it is but one second of the same.] 

It is related on `Ali's authority - may God be well pleased with him - that God manifests Himself (yatajalla) to the rememberers during dhikr and the recitation of Qur'an. The Prophet [image: image83.png]


said: "No group gathers and remembers God seeking nothing other than Him except a caller from heaven calls out to them: "Arise forgiven, for your bad deeds have been turned into good ones!"" Abu al-Darda' said that the Prophet [image: image84.png]


said: "God verily will raise on the Day of resurrection people bearing light in their faces, carried aloft on pulpits of pearl, whom the people will envy. They are neither prophets nor martyrs." Upon hearing this a beduin Arab fell to his knees and said: "Show them to us (ajlihim), O Prophet of God!" - that is: "describe them for us." He replied: "They are those who love one another for God's sake alone. They come from many different tribes, countries, and cities. They gather together for the remembrance of God the Exalted, remembering Him." 

Someone said concerning God's saying with reference to Solomon - peace be upon him: "I verily will punish him with hard punishment" (27:21) that it means: "Verily I shall drive him far from the gatherings of dhikr"... Al-Junayd said - may God be well pleased with him - concerning God's saying: "And (He is the One) Who causeth me to die, then giveth me life again" (26:81), that this means: "He causes me to die with heedlessness (of Him), then He causes me to live with remembrance (of Him)." Al- Hasan al-Basri said - may God have mercy on him: "No people sit remembering God the Exalted with one of the people of Paradise in their midst except God grants him to intercede for all of them." 

[8] Six Benefits of Dhikr (continued)

3. Dhikr of the Frogs
David said - peace be upon him: "I shall praise God with a kind of praise that none among his creatures ever used before." Thereupon a frog called out to him: "Do you pride yourself before God for your praise, while for seventy years my tongue has been moist from remembering Him, and I have eaten nothing in the past ten nights because I kept busy uttering two words?" David said: "What are these two words?" The frog replied: "O Praiser of Thyself with every tongue, O remembered One in every place!" 

It is related in "Nuzhat al-nufus wa al-afkar" [The Recreation of Minds and Thoughts] that an angel once said to David: "O David, understand what the frog is saying!" whereupon he heard it saying: "Glory and praise to You to the farthest boundary of Your knowledge!" David said: "By the One Who made me a Prophet, verily I shall sing my Lord's praise in this way." The commentators have said that the frogs' words are: "Glory to the King, the Holy One!" (subhan al-malik al-quddus) while al-Baghawi has: "Glory to my Lord Most Holy!" (subhana rabbi al-quddus), and of `Ali's words - may God be well pleased with him - is "Glory to the One Who is worshipped in the abysses of the sea!" 

4. Dhikr of the Prophet Jonah

`Ali said - may God be well pleased with him: "In the time of Jonah - peace be upon him - was a frog which had lived past the age of four thousand years. It never rested from glorifying God. One day it said: "O my Lord, no-one glorifies You like I do!" Jonah said: "O my Lord, I say what it says!" and he said: "Glory to You by the number of times each of your creatures says "Glory to You," and glory to You by the number of times each of Your creatures does not say "Glory to You," and glory to You according to the expanse of Your knowledge and the light of Your countenance and the adornment of Your throne and the reach of Yours words!"* 

*Shaykh Hisham wrote in his "Angels Unveiled", chapter on Jonah:
"And lo! Jonah verily was of those sent to warn when he fled unto the laden ship, and then drew lots and was of those rejected; and the whale swallowed him while he was blameworthy; and had he not been one of those who glorify God he would have tarried in its belly till the day when they are raised." (37:139-144)


"God sent Jonah to the people of Nineveh in Iraq. He called them to God's message but they refused to listen to him. He was calling them night and day to no avail. Instead they harmed him and cursed him at every turn. This lasted for a long time. Jonah was unable to bear this situation any longer. He began to threaten them: "I am going to ask my Lord to send you a severe punishment which has never been seen before; to destroy your cities and burn your gardens; to make you barren and end your line." He then left them.


"Slowly, his people began to feel the approach of punishment in their daily life. They began to realize that they had made a big mistake.


"God is the Most Merciful; for at every moment in this world he will show His greatness and cause people to observe Him through many signs. He will do this by sending angels in order to direct the sincere, and, indeed, anyone who asks for guidance, to the light of happiness in life. God sent the people of Jonah the angels of Mercy and the angels of Safety in order to inspire their hearts to do good, and guide them to safety through the destruction that was descending on their heads.
"Abraham was protected from Nimrod's fire by the intervention of the angel of snow and the angel of peace. In the immense heat of this great fire where he had been thrown, surrounded by great destruction from above, from below, and from every side, Abraham was saved and protected. This was a message from God to tell His people: "I can save whomever I wish from any harm, whenever I like, no matter how bad their situation is."


"Jonah left his people in anger. They regretted what they had done to their prophet. Men, women, children, old people, and even the animals, both tame and wild, were heard and seen crying out, each in his own particular language. It was a tremendous event, and everyone asked for mercy and for the angels' intercession.

"God Most Merciful, Most Powerful, and Most Beneficent took away the destruction and saved them through his angels from this great havoc. Meantime, Jonah boarded a ship and took to sea. A big storm broke, and the ship was being torn apart and about to sink. The crew decided to draw lots and throw out one passenger as an expiation for the sin which was bringing death upon their heads. When they drew Jonah's lot, they loathed to throw him because he was the prophet, so they drew lots again. Every time, however, his lot kept coming out. In the end Jonah threw himself overboard, and a great green whale came from the bottom of the ocean and swallowed him.


"An angel appeared before the whale and instructed her not to crush Jonah but to keep him safe in her stomach. At that moment Jonah spoke to the angel and asked for his advice, saying: "Give me the glad tidings from your Lord. How did God teach you the knowledge of the Unseen?" 
"Because I don't commit sin," said the angel. Jonah said: "Advise me." 


The angel replied: "Be patient and not full of anger, for you are full of anger against your nation right now. Be a person who gives benefit, not harm -- for you were praying your Lord to destroy your people for harming you. Don't be happy with your pride and arrogance. Don't humiliate your nation with their sins, because you also have mistakes."


"Inside the stomach of the green whale, Jonah went into prostration and said: "O God, I prostrated for you in a place where no-one before has prostrated. O God, you have drowned me in the oceans of hope, and caused me to forget the day of my death. O Lord, you are the possessor of my heart and of my secret. I am the drowned one, so catch me by the hand and save me. Relieve me with Your perfection and inspire me with Your love! Let the angels of mercy reach down to me and pull me, O You who accept the prayers of the needy in the darkness of punishment. O the unveiler and remover of difficulties and harm, here I am coming to You and adoring You. Do not keep me from Your presence. Forgive me."


"God ordered the angel to move the whale through the farthest oceans of the world and take her to the saltiest, or most concentrated and deepest depths of the seas. There Jonah began to hear the praising of all whales, all fish, all corals and all creatures of the depths. Nothing remained except they praised God and lauded Him, and Jonah was praising Him also.


"God created a saint whom he endowed with such great powers of praising and remembering that he did not need to eat or sleep. Instead, he spent all his time praying to God, chanting his praise, and making intercession for other human beings. God placed him in a room at the bottom of the ocean. There he perpetuated God's praise unhindered for hundred of years. When that saint died the angels brought him before God Who asked him: 
"O my beloved servant, shall I reward you according to your deeds or according to My forgiveness?" He replied: "O my Lord, according to my deeds, since you have granted that they consist solely in Your praise." 
The angels placed the saint's deeds on one side of the scale and on the other side they placed God's generosity to that saint. God's generosity weighed heavier, and the saint fell prostrate and speechless, begging for God's forgiveness.
"The angel inspired Jonah to say: "O God, Most Exalted, no-one can thank You nor worship You as You deserve to be thanked and worshipped. You know the secrets and the deepest knowledge, You unveil everything hidden from Your servants, You know every slight matter in this world and the next, and accept the prayer from every creation, forgive me and accept me in Your presence as Your humble servant."
"God revealed to Jonah the following: "And mention the Lord of the Whale Dhul-Nun, when he went off in anger and deemed that We had no power over him, but he cried out in the darkness, saying: There is no God save Thee. Be Thou glorified! Lo! I have been a wrongdoer. Then We heard his prayer and saved him from the anguish. Thus We save believers" (21:87-88).


"Then God ordered the whale to throw Jonah out onto the sea-shore, and ordered the angel to tell Jonah: "This is God's mercy. He can send it on anyone He likes, even in the midst of the greatest destruction and the surest death, far from any help." 
Thus did God save Jonah, and the following story illustrates how God saves His people from the grip of destruction even against the greatest odds."
Shaykh Hisham Kabbani, "Angels Unveiled: A Sufi Perspective"
(Chicago: KAZI Publications, 1995). 

[9] 

Six Benefits of Dhikr (continued) 

5. The Plagues of Egypt

The frog in a dream represents the righteous person. The frog poured water over Abraham's fire - peace be upon him - to help put it out. As for a multitude of frogs, they represent punishment. 

The Exalted said: "So We sent them the flood and the locusts and the vermin and the frogs and the blood-a succession of clear signs. But they were arrogant and became guilty" (7:133). 


Al-Razi said: "... The nation of Pharaoh said to Moses - peace be upon him: "Whatever signs you bring us, to us it is nothing other than mere magic and we shall not believe in you." Moses invoked God against them, 
and God sent down the flood upon them day and night. They sought help from Pharaoh, who sought help from Moses, who sought help from God. 


God then withheld the rain from them and sent down the winds. The earth the sprouted vegetation and fruit in over-abundance. When they saw this they said: "This is what we were anxious about, and in fact it is a great good for us!" and they disbelieved again. 


God then sent the locusts upon them, and they ate up all the vegetation until hardship became and the sun was covered by the swarm of the locusts. They sought help from Moses who sought help from his Lord. 
God then sent on the locusts a wind which hurled them into the sea. At this they said: "Whatever is left from what we had planted is enough for us," and they disbelieved again. 


God then sent the lice upon them. Sa`id ibn Jubayr said: "This is the maggot which issues from wheat." Tha`labi said: "It is a kind of tick." `Ata' al-Khurasani said: "It is the well-known lice, and it was said that it means mosuitoes, and also wingless locusts." These did not leave a single green leaf except it ate it, and something like smallpox smote their bodies. They sought help from Moses who sought help from his Lord. 
God sent a hot wind which burnt the lice. They still did not believe, so God sent upon them a swarm of frogs like a pitch-dark night. The frogs entered their plantations, their food, and their beds cubit by cubit. They sought help from Moses again, and he sought help from his Lord. 


God caused the frogs to die and he sent down rain which carried them to the sea. They still disbelieved. God then sent down blood upon them so that their rivers ran red with blood. 


It is also said that God inflicted a state of permanent nosebleed upon them. For seven days they drank blood. Then they said: "O Moses, if you remove the filth (al-rijz) from us verily we shall pledge our belief for you." [Cf. 7:134: "If thou removest the terror from us we verily will trust thee and will let the Children of Israel go with thee."] Sa`eed ibn Jabir said that the "filth" (or "terror") was a sixth kind of punishment which is the plague, while others said that it is an expression for the five kinds already mentioned. 


Al-Razi said - and this is the strongest opinion: "Wahb said that they underwent each affliction for a period of forty days." [10] 

Six Benefits of Dhikr (continued) 

6. Lengthening the Pronounciation of LA ILAHA ILLALLAH
Ibn `Abbas said - may God be well pleased with him and his father - that the Prophet [image: image85.png]


said: "The day God created the heavens and the earth He created an angel and ordered him to say: "There is no god except God alone" (LA ILAHA ILLALLAH). The angel lengthens his delivery as he utters it and will not rest from this until the trumpet is blown." One of the Companions said that whoever says: "No god except God" and lengthens his pronounciation intending thereby to magnify God, God will remit for him four thousand grave sins with it, and if he did not commit four thousand, God will remit the difference for his family and neighbors. It is related in the hadith: "Whoever says "No god except God" and lengthens his pronounciation intending thereby to magnify God, four thousand of his sins are astruck thereby from the register of his sins." Hence it is praiseworthy to lengthen one's pronounciation upon uttering it, as Nawawi said, may God the Exalted have mercy upon him. The Prophet [image: image86.png]


also said: "Whoever lengthens his pronounciation upon saying "No god except God," God will make him dwell in Paradise in the Abode of Majesty by which he has named Himself when He said: "There remaineth but the countenance of thy Lord of Might and Glory" (55:27), and God will grant him to behold His gracious countenance." 

Anas ibn Malik said - may God be well pleased with him - from the Prophet [image: image87.png]


: "O human beings! Whoever says "No god except God" in astonishment at something, God creates from each letter of his utterance a tree with as many leaves as the days of this world, each leaf asking forgiveness for him and praising God on his behalf until the Day of judgment."... It has been related that this phrase has on the side of Iblis the effect which a gangrenous sore would have on the side of a human being. al-Qadi `Iyad [
fn4 
] relates in the "Shifa" from Ibn `Abbas (r) that written on the door of Paradise is the inscription: "There is no god but God alone, Muhammad is the Messenger of God: Whoever says this, I shall not punish him." 

fn4 Abu al-Fadl `Iyad ibn Musa al-Yahsubi al-Maliki (d. 544 H) of Andalusia and Fes, Morocco. The imam of his time in the sciences of hadith, and a scholar of tafsir, fiqh, Arabic grammar and language, and Arab genealogy. He wrote many books including a commentary on the Sahih of Muslim which Nawawi used in his own great commentary. Ibn Farhun in "Dibaj al-dhahab" says of his book "al-Shifa": "No-one disputes the fact that it is totally unique nor denies him the honor of being the first to compose such a book. Everyone relies on it and writes about its usefulness and encourages others to read and study it. Copies of it have spread East and West." (Qadi `Iyad, "Muhammad Messenger of Allah: Al-shifa' of Qadi `Iyad," trans. Aisha Abdarrahman Bewley, Granada, Spain: Madinah Press, 1991, p. 511). 


[11] More Benefits of "LA ILAHA ILLALLAH" ("No god but the One God")

1. It Signifies Forgiveness

God has created a pillar made of ruby and light whose foundation is the pillar beneath the seventh earth and whose top winds around the base of God's throne. Every time a servant of God says: "There is no god but God, Muhammad is the Messenger of God," the earth, the whale [
fn5 
], and the throne move, and God says: "Be still!" and the throne replies, "By Thy might, not until you forgive the one who said "La ilaha illallah."" But God says: "Be still, for I have made a covenant with Myself before I created My creation, whereby I shall not cause it to be spoken by the tongue of a servant of Mine except that I have forgiven him even before he says it." 

fn5 Shaykh Hisham wrote in his "Angels Unveiled," in the chapter entitled "The Angel That Carries the Whale That Carries Creation": "In the beginning God Almighty in His majesty created a huge jewel of green peridot. No one but He knows its size. Then the Lord trained His gaze onto that jewel and looked on it with a glance of awe. Under the influence of God's gaze, this jewel became liquid and began to undulate. It turned into a sea and began to boil and churn and was moved from its depths. As it boiled, it began to evaporate, and steam rose up from it. This vapor continued to rise, and below it remained a thickening, coagulated, precious mass. From the layers of vapor the Lord of the worlds created the seven heavens, and from the remaining primordial mass he created seven layers which He then made into the seven earths. The thickness of each of the layers of heaven and earth was five hundred thousand light-years, and as for the space separating each of them from the next only God knows it as He said: 


"Have not the unbelievers then beheld that the heavens and the earth were a mass all sown up, and then we unstitched them and of water fashioned every living thing? Will they not believe?" (21:30) 

After creating the heavens and the earth, God created a great angel. Between his eyebrows there is a distance of five hundred light-years. He has two wings decorated with great constellations. They spread their lights like flickering fires over his majestic shoulders. One wing represents the East, the other the West. The angel was ordered to bend down his neck. With both his arms he lifted up the whole of creation spanning the East and the West. He carried this burden until he came to rest right beneath the divine Throne. There he will remain until Judgment Day. 

When he lifted his burden, the angel saw that his feet remained suspended in mid-air. God then ordered the angels to bring from the highest Paradise a stone of red ruby. This heavenly rock was placed beneath the angl's feet so that he found a place for his feet. Now this red ruby remained suspended in mid-air. So the Lord brought an enormous ox which had seventy-thousand legs from Paradise. This ox was so huge that its horns reached from the highest heaven to the foot of the divine Throne. It was immeasurably greater in size than the angel carrying the heavens and the earth. The angels placed the red ruby stone between the horns of the ox where it was firmly grounded; except there was nothing to support the feet of the ox. God, therefore, fashioned a dome-shaped vessel; its breadth was a distance of seven hundred thousand light-years. The angels placed this vessel beneath the feet of the ox. The ox now stood firm. But the vessel was left hanging in the air. From the perfection of His divine power, God created a whale by the name of Lutia. He then ordered the angels to place the vessel on its back, and the ngels obeyed. By the will of God, the vessel stood fast. Now only the whale remained in the air. So God created an angel more beautiful than the new crescent moon. Half of it is fire and half snow. Its constant prayer is: "By the Lord who has made this fire cohabit in peace with this snow, may God bless and forgive His human beings." Thus God made the angel that carries the universes stand on top of the red ruby, placed on top of the ox that rested on the dome-shaped vessel that sat on the whale Lutia who swam in the palm of the angel of opposites like a ring lost in the midst of a great desert." 

[12] 

More Benefits of "LA ILAHA ILLALLAH" ("No god but the One God") (continued) 

2. It Possesses Secrets

"La ilaha illallah" possesses secrets among which are the following: - All its letters are palatal (hurufuha jawfiyya), which is a subtle indication that to utter it is an act that proceeds from one's innermost, which is the heart. - None of its letters is dotted, a subtle indication of its freedom from any deity other than God. - It has twelve letters (l-a-i-la-ha-i-ll-a-a-l-la-h), which is the number of the months of the year, four of which are sacred, and that is the Name of Majesty (a-l-la-h). One letter stands alone (a), three are connected (l-la-h), and the four together are the best of the twelve, just as the sacred months are the best of the year: dhu al-Qi`da, dhu al-Hijja, al-Muharram, and Rajab (three of them consecutive, and Rajab standing alone). Therefore whoever says it sincerely, his sins for the entire year are remitted. - The night and the day are twenty-four hours, and the two Phrases of Witnessing are twenty-four letters: 

l - a   i - la - ha   i - ll - a   a - l - la - h 

mu - ha - mma - dun   ra - s - u - l   u - l - la - h 

Each letter thus remits the sins of an hour. - They are seven words in all, and the entrances to Gehenna are seven: each word thus blocks one entrance for the person who utters them. 

3. Inanimate Objects Testify to Its Utterance

I have read in the book "al-Haqa'iq" (The Spiritual Realities) that a man who stood on `Arafat with seven pebbles in his hand said: "O pebbles, be witness that I testify that there is no god but God alone, and that Muhammad is God's Messenger." Then he threw away the pebbles. That night he dreamt that the Rising of the dead had taken place and that his bad deeds had been found to ountumber his good ones. The order was given to thrown him into the Fire. He then saw the same pebbles blocking the entrances to Gehenna in front of him. The entire host of angels gathered to remove one of the stones but they could not. Then they took the man and went under the Throne. The stones followed after them and began to intercede for him. The order was given to take him to Paradise, whereupon the stones preceded him to the doors of Paradise, and each stone was saying: "O servant of God, enter by my side!" 

4. It Remits the Sins of a Lifetime

In the time of Moses - peace be upon him - lived a man who had disobeyed his Lord for four hundred and eighty years. God bestowed His kindness upon him unceasingly, until that man came to Moses and said: "There is no god but God, Moses is God's Messenger." Gabriel descended and said: "O Moses, God has forgiven him the sins of four hundred and eighty years." This is because of a phrase of twenty-four letters, each letter remitting the sins of twenty years, and the phrase "Muhammad is God's Messenger" is better than "Moses is God's Messenger." Therefore it is no wonder, for example, that God remits the sins of seventy years when the believer says: "No god but God, Muhammad is God's Messenger." 

The Prophet [image: image92.png]


said: "No-one on earth says: "There is no god but God alone, and God is Greater, and there is no change nor power except with God, the Exalted, the Tremendous" except his sins are remitted even if they are as abundant as the foam of the sea." Tirmidhi narrated it and he said it is a sound tradition. 

[13] More on "LA ILAHA ILLALLAH" ("No god but the One God")

The Refusal of Tyrants to Utter It

I saw the following account as part of the explanation of God's saying: "And speak (O Moses and Aaron) unto him (Pharaoh) a gentle word" (20:44): Moses said: "O Lord, how can a word be gentle?" God replied: "Say to him: "Would you like a good compromise? You have followed your own self for four hundred and fifty years; follow our intent but for one year, and God will forgive you all your sins. If not one year, then one month; if not, one week; if not, one single day; if not, one single hour. If you do not (wish to humor us) for all of an hour, then say in a single breath: "There is no god but God" so that I shall be able to bring peace to you." 

After Moses conveyed the message, Pharaoh gathered his armies and said to them: "I am your Most High Lord!" (79:24) At this the heavens and the earth shook and pleaded before God the Glorious and Exalted that Pharaoh be put to death. God said: "He is like the dog: only the stick is good for him. O Moses, cast your staff" (cf. 7:117, 27:10, 28:31). Moses cast his staff (which became a huge snake) and the magicians (of Pharaoh's court) immediately submitted. Pharaoh fled to his bedchamber. Moses said: "If you don't come out, I shall order it to enter where you are." Pharaoh said: "Give me a little respite." Moses answered: "I have no permission to respite you." But God the Exalted inspired to him: "Respite him, for verily I am the Clement, I do not hasten to punish." 

Pharaoh began to relieve himself forty times a day while previously he would relieve himself only once every forty days. Moses gave him respite until the Day of adornment (yawm al-zeena) which will be explained in the section on the merit of excellent manners in the chapter on death insha Allah. When the day came Pharaoh exceeded his bounds and rebelled. God therefore "seized him and made him an example for the afterlife and the former" (79:25); that is, He punished him with drowning because of his former word ("I am your Most High Lord") and He punished him with Gehanna because of his latter word, when he said: "I know not that ye have a god other than me" (28:38). Ibn `Abbas (r) said: "This is the former word, while the other came later, and between them lay forty years." 

I saw mentioned in the book "Zumrat al-`ulum wa zuhrat al-nujum" (The Array of the Sciences and the Brightness of Stars) from the Prophet [image: image93.png]


: He said: "Gabriel told me: "I stood in wait before God at the time Pharaoh said: "And what is the Lord of the Worlds?" (26:23) whereupon I outstretched two of my wings to smite him with punishment, but God the Exalted said: "Wait, O Gabriel! He hastens to punish who fears the lapse of time." 

It was also mentioned in that book that when Pharaoh said: "I am your Lord the Most High" (79:24) Gabriel wanted to shake the earth from under his feet, but when he sought permission from his Lord the Exalted He did not give it to him and ordered him to disregard Pharaoh instead. 

Al-`Ala'i (the author of "`Umdat al-Qari", a massive commentary on Bukhari's "Sahih") said in his explanation of the sura of the Story (al-qasas) that Iblis entered Pharaoh's presence as the latter was in the bath and said: "O Pharaoh, I enticed you with every transgression, but I never told you to claim absolute Lordship!" Then he gave him forty lashes and left him in anger. Pharaoh said to him: "O Iblis, should I take back this claim?" He replied: "It would not be right for you to take it back after making it." 

A group of the disbelievers of Quraysh gathered among whom was the Pharaoh of this Community -- Abu Jahl -- at Abu Talib's house during the latter's last illness. Abu Jahl said to him: "You know what has taken place between us and your brother's son. Therefore obtain what is rightfully ours from him and what is righfully his from us before you die." Abu Talib called the Prophet [image: image94.png]


and said: "O my nephew, these are the nobility of your people, so leave them be and they shall leave you be." He replied: "Do they agree to obey me if I ask them to say but one word?" Abu Jahl said -- may God curse him: "Nay, we shall obey you if you ask us to say ten!" The Prophet [image: image95.png]


then said: "Say: La ilaha illallah," whereupon they said: "Are you asking us to reduce all our gods to only one? Truly you are asking us for the strangest thing!" and they dispersed. Abu Talib said: "O Muhammad, you have asked them for nothing excessive." That is: You have not asked them for anything difficult. 

Concerning God's saying: "Judge aright between us and be not unjust (lit. do not exceed the proper bounds)" (38:22) -- that is: Do not swerve in your judgment -- the Prophet [image: image96.png]


hoped that his uncle would profess Islam, so he said to him: "Say it (the phrase: There is no God but God alone), so that I will be permitted to intercede for you on the Day of the rising." Abu Talib replied: "Were it not that people -- that is: the Quraysh -- might think that I said it out of fear (of death), indeed I would say it." More will be said about this matter in the section on the Prophet's miracles insha Allah. 

Al-Razi said in his explanation of the sura of Cattle (al-an`am): "Abu Talib said: "Ask me to say other than this because your people hate it." The Prophet [image: image97.png]


replied: "I will never say other than this even if they were to dislodge the sun from its place and put it in my hand." They said: "Then stop cursing our gods, otherwise we will curse you and Him Who orders you to do this," whereupon God's saying was revealed: "Revile not those unto whom they pray beside God lest they wrongfully revile God through ignorance" (6:109). 

If it is said: "To curse the idols is among the most meritorious acts of obedience to God; why then did God forbid it?" The answer is: God forbade it because cursing them might lead to the gravest of transgressions -- exalted is God far above the saying of wrong- doers -- namely cursing God and His Messenger, and it is an obligation to take precautions against it. 

[14] More on "LA ILAHA ILLALLAH" ("No god but the One God") (continued)
God's Similes For the Phrase of Oneness

God compared the Phrase of Declaring Oneness (kalimat al- tawhid): 

· to water because water cleanses: similarly this phrase cleanses from sins;
- to soil because the soil gives forth much in exchange for a single seed: similarly this phrase multiplies its return;
- to fire because fire burns and this phrase burns sins;
- to the sun because the latter sheds light on the worlds, and this phrase illumines even the grave;
- to the moon because it dispels the darkness of night, and this phrase sheds light with the same certainty;
- to the stars because they are guides for travellers, and this phrase is a guide for the people of misguidance to follow the right way;

- to the date palm when He said: "A goodly tree, its root set firm, its branches reaching into heaven, giving its fruit at every season by permission of its Lord" (14:24-25).
- The date palm does not grow in every land; similarly this phrase does not grow in every heart.
- The date palm is the tallest fruit tree: similarly the root of this phrase is in the heart and the top of its branches are under the Throne.


-The value of the fruit does not diminish because of the pit: similarly the value of the believer does not diminish despite the disobedience lodged between himself and God the Exalted.

- The bottom of the date palm is thorns while its top is moist dates; similarly the initial stages of this phrase are duties: whoever fulfills them reaches the fruit which is to behold God the Exalted. 

The Phrase of Oneness is the key to the Garden of Paradise; "every key must have teeth,"* and its teeth are to forsake all that is forbidden and do what is ordained. God the Exalted says: "Therefore know that there is no god but God alone" (47:19) and the Prophet [image: image98.png]


said: "Whoever said: There is no god but God alone, taking care that it is unalloyed (mukhlisan bihi) and from the heart, enters Paradise." It was asked in what being-unalloyed (ikhlas) consisted. He said: "In barring one from what God the Exalted has declared forbidden." The Prophet [image: image99.png]


also said: "O Abu Hurayra! Every good deed on your part shall be weighed on the Day of rising except the Witnessing that there is no god but God alone, for verily it can never be placed in the Balance." 

*A saying by Wahb ibn Munabbih reported by Bukhari in the title of the first chapter of the Book of Funeral Prayers (Jana'iz). 

[15] More on "LA ILAHA ILLALLAH" ("No god but the One God") (continued) 

God's Similes For the Phrase of Oneness (continued)
The king of the Byzantines wrote to our Master `Umar ibn al- Khattab - may God be well please with him: "O Commander of the Faithful, God's Messenger has related to me that you have a certain tree whose fruit grows like the ears of donkeys, then splits into clusters more beautiful than pearls, then turns green so that it resembles emerald, then reddens and yellows like fragments of gold and ruby, and when it ripens it is more delicious than the soft honey-cake (faludhaj), and when it dries it is nourishment for the dwellers and provision for the travellers. If he spoke the truth, then verily this is a tree from Paradise!" `Umar ibn al-Khattab wrote back: "Yes, he spoke the truth, and this is also the tree under which Jesus was born (cf. 19:23) and therefore it never invokes another god together with God." 

Al-Razi said that there is a relation and a resemblance between the palm tree on the one hand and animals and human beings on the other which does not exist between the latter and the other types of trees; this is why the Prophet [image: image100.png]


said: "Honor your stepmother the palm tree for she was created from the remainder of Adam's clay." This is because when Adam fell to earth his hair grew long and his body became soiled, whereupon Gabriel came with scissors, cut his hair and nails, removed the dirt from his body, and buried everything under the ground. Then Adam slept and when he woke up he saw that God had created the palm tree by his side: its body -- that is its trunk -- was from his body, its fiber or luffa was from his hair, and its stalks were from his nails. It drinks from the top down while other trees drink from the bottom up. 

Our Master `Ali said -- may God be well pleased with him: "The first tree that stood on the face of the earth is the palm-tree." God the Exalted mentioned it in the Qur'an : "Tall date-palms with shoots of fruit stalks, piled one over another" (50:10).* 

*[Cf. 6:99, 6:141, 18:32, 19:23, 19:25, 20:71, 26:148, 54:20, 55:11, 55:68, 69:7, 80:29.] 

The Prophet [image: image101.png]


used to tell people to eat balah or green dates together with tamr or dried ripe dates [
fn6 
] for when the sons of Adam eat them shaytan is angry and says: "The sons of Adam are eating the new together with the old!" This is because green dates are cold and dry while dried ripe ones are hot and moist, and each possesses benefits that complement those of the other. The Prophet [image: image103.png]


would join together cucumbers, rutab or fresh ripe dates, sha`ir or barley bread, and tamr or dry ripe dates, as well as mix cold water with honey and drink it on an empty stomach. All this makes for lasting good health, because good health endures when (foods of) hot and cold (elements) are joined. Physicians forbid eating fish together with eggs, or fish together with yogurt, and they forbid drinking honey with cold water after eating fish or before sleep, also drinking water after sexual intercourse, and entering the bath after drinking milk. Al- Samarqandi said in "al-Bustan": "Whoever enters the bath on a full stomach and becomes afflicted with colic has no-one to blame but himself." 

[fn6 The various Arabic names of the date corresponding to its different stages are: tal`, khalal, balah, busr, rutab, and tamr or suyyab.] 


The Prophet [image: image105.png]


said: "Let the one who fasts break his fast with rutab or fresh ripe dates," for fasting weakens the stomach and the liver, and sugar reaches the liver fastest because it likes sugar and accepts it, especially rutab. The Prophet [image: image106.png]


said: "When the (time of) rutab comes, wish me well, O `A'isha." 

Tamr or dry ripe dates are the best food in any land. The pith of the palm (jummar) confines the stomach and helps against jaundice and fever. Adding to its benefit is the consumption of ginger preserve following it. This will be addressed later insha Allah. Finally, there is nothing better than rutab for the menstruating woman, and nothing better than honey for the sick. 

16] More on "LA ILAHA ILLALLAH" ("No god but the One God") (continued)
If someone's tongue moves with the utterance of the declaration of divorce but does not hear himself say it divorce does not take place, whereas if his tongue moves with the phrase "There is no god but God" and he does not hear himself say it, Allah rewards him for it. 

Ibn `Abbas said -- may God be well pleased with him and his father: "God the Exalted taught Gabriel a certain invocation and ordered him to teach it to the Prophet [image: image107.png]


. Whoever says it, God will record for him 70,000 good deeds and erase from his record 70,000 bad ones, and He will raise his station 70,000 levels. This invocation is: 

"There is no god but God as much as all things say: There is no god but God, and as much as it is obligatory for them to say: There is no god but God, and as it befits His gracious countenance and the might of His majesty; 

"and all praise to God as much as all things praise Him, and as much as it is obligatory for Him to be praised, and as much as it befits His graceful countenance and the might of His majesty; 

"and glory to God as much as all things glorify Him, and as much as it is obligatory for Him to be glorified, and as much as it befits His graceful countenance and the might of His majesty; 

"and God is Greater as much as all things magnify God, and as much as it is obligatory for Him to be magnified, and as much as it befits His graceful countenance and the might of His majesty."

It is related in the hadith that when a servant of God says "La ilaha illallah" an angel ascends carrying it, and another angel descending from heaven meets him, to whom the first angel asks: "From where are you coming?" whereupon the second asks: "And you, where are you going?" The first replies: "I am ascending carrying So-and-so's witnessing to take it to his Lord." The second says: "And I am descending carrying his exemption (bara'atahu) from the fire." 

One of Jesus' inheritors (awsiya') passed by little boys playing and stopped to play with them. Among them was the vizier's son. Later, the vizier's son took him to his house so that his father could honor him appropriately. The latter brought him some food, whereupon devils appeared. As soon as he said: "In the name of God the Beneficent, the Merciful" (bismillah al-rahman al-rahim) they fled. The vizier enquired about it and he replied: "I am one of Jesus' companions. He sent me to you so that you would believe in God alone and forswear idols." Upon hearing this the vizier submitted. Then he said: "The king's horse died today." The disciple said: "If the king should do as I say, God will return life to his horse." The vizier told the king and the latter acquiesced, whereupon the vizier brought the disciple to his court. The disciple said: "O king, hold one of the legs of the horse, let your father hold another, your son the third, and your mother the fourth, and repeat after me: LA ILAHA ILLALLAH." They did as he said. Each limb began to move in the hand of its holder, and behold! the horse jumped up and was alive again by God's permission -- Exalted is He.

It is related in Ibn Sa`d's "Layers" (Tabaqat) that the Prophet [image: image108.png]


was asked who was meant in the saying of God the Exalted: "Those who spend their wealth in the night and the day, in secret and in the open, they have their reward with their Lord, and there is no fear for them, nor shall they grieve" (2:274). He said: "They are the owners of horses" (used in the service of jihad). Ibn `Abbas (r) said: "In battle the horse says: Most glorified and sacntified is the Lord of the angels and the Spirit." `Umar (r) said: "Get the mares, for their bellies are a treasure and their backs a rampart." 

Horse meat expels gases but is not good for delicate constitutions because it is viscous and bilious (sawdawi). It is forbidden to eat according to Abu Hanifa alone... No poor-tax (zakat) is due on the horses one owns according to the majority of scholars, while Abu Hanifa declared it obligatory (wajib) if they are mares or mixed, but not if they are only males. For each of the herd on which poor-tax is due the owner must give one dinar, or else estimate their collective value and give five dirhams for every two hundred dirhams.

From Sayyidi al-Qadi Yusuf al-Nabahani's - Allah have mercy on him and benefit us with him - 900-page Compendium of the Miracles of the Prophet [image: image109.png]


titled: 
HUJJATULLAH `ALA AL-`ALAMIN FI MU`JIZAT SAYYID AL-MURSALIN
(1317/1899

80 Hadiths on the Prophet's [image: image110.png]


Knowledge of the Unseen

1HIS 
TELLING OF UNSEEN MATTERS RELATED TO SOME OF HIS COMPANIONS (RA)


1Hadith Index Entries For Knowledge of the Unseen


1Related Questions




[1] 

By GF Haddad © 

Qadi Yusuf al-Nabahani said: First of all, you should know that knowledge of the unseen is the priviledge of Allah Most High, and that its appearance on the tongue of the Messenger of Allah [image: image112.png]


and others comes from Allah (swt) either through revelation or through inspiration. The Prophet [image: image113.png]


said in the h.adith: "I swear it by Allah! Truly I know nothing except what my Lord taught me."1

 So everything that came to us from him [image: image115.png]


consisting in news of the unseen is nothing other than the Divine disclosure to him as a proof for the actuality of his Prophethood and its truth. 

In other words, as expounded at length by Shaykh Ahmad Rida Khan, the Prophet's [image: image116.png]


`ilm al-ghayb is partial (juz'i), non-exhaustive (ghayr ihati), bestowed (`ata'i) and not independent (ghayr istiqlali) as established once and for all by the Qur'anic verse {the knower of the Unseen, and He reveals unto none His secret save unto every messenger whom He has chosen} (72:26-27). 

Al-Nabahani said: The listing of the miracles in this chapter cannot be exhausted because of their large number and the fact that they took place at his hands [image: image117.png]


in most of his states, whether they asked him questions or not, whatever circumstances dictated. These are the most numerous of his stunning miracles [image: image118.png]


Al-Qad.i `Iyad. said in al-Shifa': "His [image: image119.png]


knowledge of the unseen counts among those miracles of his that are known categorically and definitely, coming to us through mass transmissions with a vast number of narrators and congruent meanings."2

 

The Prophet's [image: image121.png]


familiarity with and knowledge of the unseen was a well-known and universally recognized fact among both the believers and the unbelievers to the point that one of them would say to the other, "Hush! By Allah, even if there is none among us to tell him, the very stones and pebbles would tell him."3

 Al-Bukhari narrated from Ibn `Umar (ra): "We kept away from conversation and leisurely talk to our women lest some revelation come down concerning us. After the Prophet [image: image123.png]


died we spoke more freely."4

 Al-Bayhaqi narrated from Sahl ibn Sa`d al-Sa`idi (ra): "I swear by Allah that some of us would refrain from doing something with his wife as he and she lay together under the same sheet for fear some Qur'anic revelation should come down concerning them."5

 `Abd Allah ibn Rawah.a said (ra): 

Among us is the Messenger of Allah reciting His Book
As the radiant light cleaves the true dawn's sky.
He showed us guidance after blindness and our hearts
Now firmly know that all he says will take place.6


and H.assan ibn Thabit said (ra): 

A Prophet who sees around him what others do not
And recites the Book of Allah in every assembly!
If he says something of a day which he has not yet seen
What he says is confirmed on the morrow or the next day.7


The above two quatrains put to rest the odd claim of the author of Taqwiyat al-Iman that the Prophet [image: image128.png]


did not know what would happen on the next day on the grounds that he [image: image129.png]


said, "Avoid saying this" to the slave-girl reciting poetry when she said, "Among us is a Prophet that knows what happens tomorrow."8

 The reason for this order is not because he did not know - since it is established that Allah (swt) is {the knower of the Unseen, and He reveals unto none His secret save unto every messenger whom He has chosen} (72:26-27) and that He revealed to the Prophet [image: image131.png]


knowledge of the future until the Day of Judgment and much of the Hereafter as well - but because knowledge of the unseen was attributed to him [image: image132.png]


in absolute terms when only Allah knows the unseen in absolute terms.9

 Coming from the mouth of a child not yet qualified to pray,10

 such an assertion was reminiscent of the popular belief unbecoming of a Prophet but typical of the false claims of seers, oracles, astrologers etc. that they could, of their own devices, know the future, to which Allah (swt) said (No soul knoweth what it will earn tomorrow) (31:34). Hence, the Prophet [image: image135.png]


, in one version, added by way of explanation, "Only Allah knows what happens tomorrow"11

 i.e. independently of anyone and with an absolute knowledge. 

NOTES 

1 When the camel of the Prophet [image: image137.png]


was lost during the Tabuk expedition he asked people for its whereabouts, whereupon one of the hypocrites [Zayd ibn al-Las.it al-Qaynuqa`i] said, "Here is Muh.ammad to whom come news from the heaven and he knows not where his camel is." At this he praised Allah then said: "A certain man said such-and-such. Truly, I do not know anything except what my Lord taught me, and He has informed me that the camel is in such-and-such a vale with its reins entangled in a tree." The people ran and found it. Narrated from the Companions Mah.mud ibn Labid and `Umara ibn H.azim by Ibn Ish.aq in al-Maghazi as stated by Ibn Hisham in the Sira (5:203) and al-T.abari in his Tarikh (2:184); Ibn H.azm in al-Muh.alla (11:222) and Ibn H.ajar in Fath. al-Bari (1959 ed. 13:364) and al-Is.aba (2:619), while Ibn H.ibban cites it without chain in al-Thiqat (2:93). Also narrated by al-Taymi in Dala'il al-Nubuwwa (p. 137) citing Ibn Qutayba's report. The segment quoted by al-Nabahani is also narrated from `Uqba ibn `Amir by Abu al-Shaykh in al-`Az.ama (4:1468-1469 #96714) as part of a longer narration that includes: "I shall inform you of what you came here to ask me about before you tell me and, if you wish, you can speak first then I will answer you... You came to ask me about Dhu al-Qarnayn...." The camel of the Prophet [image: image138.png]


was similarly lost and found in the expedition of H.udaybiyya.

 

2 `Iyad., al-Shifa' (p. 413-414): "... and congruent meanings pointing to his familiarity with the unseen."

 

3 Spoken by Abu Sufyan ibn H.arb to `Attab ibn Usayd and al-H.arith ibn Hisham outside the Ka`ba on the conquest of Makka as the Prophet [image: image141.png]


was inside with Bilal. Cited by al-Kila`i in al-Iktifa' (2:230). Cf. al-Mawardi, A`lam al-Nubuwwa (p. 165).

 

4 Narrated from Ibn `Umar by al-Bukhari, Ibn Majah, and Ah.mad.

 

5 Narrated by al-T.abarani in al-Kabir (6:196 #5985) through Sah.ih. narrators per al-Haythami (10:284).

 

6 Narrated from Abu Hurayra by al-Bukhari in al-Tarikh al-S.aghir (1:23) and al-T.abarani in al-Ah.ad wa al-Mathani (4:38). Al-Qurt.ubi (14:100) and Ibn Kathir (3:460) cite it in their Tafsirs.

 

7 Narrated from Hisham ibn H.ubaysh by al-T.abarani in al-Kabir (4:48-50), al-H.akim (3:9-10) with a chain he declared sound, Ibn `Abd al-Barr in al-Isti`ab (4:1958-1962), al-Taymi in Dala'il al-Nubuwwa (p. 59-60), and al-Lalika'i in his Sharh. Us.ul I`tiqad Ahl al-Sunna (4:780). Cf. al-T.abari in his Tafsir (1:447-448) Ibn H.ibban in al-Thiqat (1:128) and al-Kila`i in al-Iktifa' (1:343). Also narrated from Abu Ma`bad al-Khuza`i by Ibn Sa`d (1:230-232) but this is mursal and Abu Ma`bad is a Tabi`i as stated by Ibn H.ajar in al-Is.aba (#10545).

 

8 Narrated from al-Rubayyi` bint Mu`awwidh in al-Bukhari, the Sunan, and Ah.mad.

 

9 As stated by Ibn H.ajar in his commentary of this narration in Fath. al-Bari.

 

10 As stated by Ibn al-Qayyim in his marginalia on Abu Dawud' Sunan.

 

11 In Ibn Majah with a fair chain.

 

[2] 

Imam Ahmad and al-Tabarani narrated from Abu Dharr radyAllahu `anh who said: "When the Messenger of Allah [image: image151.png]


left us there was not a bird that flies but he had informed us about it."1

 

Muslim narrated from `Amr ibn Akhtab [Abu Zayd] al-Ansari radyAllahu `anh who said: "The Prophet [image: image153.png]


prayed fajr with us then climbed the pulpit and addressed us until the time came for zuhr, then he descended and prayed. Then he climbed the pulpit and addressed us until the time came for `asr, whereupon he descended and prayed. Then he climbed the pulpit and addressed us until the sun set. He informed us about all that was to happen until the Day of Resurrection. The most knowledgeable of us is he who has memorized the most."2

 

Al-Bukhari and Muslim narrated from Hudhayfa radyAllahu `anh who said: "The Prophet [image: image155.png]


stood among us [speaking] for a long time and did not leave out one thing from that time until the rising of the Final Hour except he told us about it. Whoever remembers it remembers it and whoever forgot it forgot it. All those who are present know this. Some of it I might have forgotten, then I see it [happen] and remember it just as someone would remember a man who had been away and then appears before him and he instantly recognizes him."3

 

Muslim also narrated from Hudhayfa that he said: "The Prophet [image: image157.png]


informed me of all that would happen until the Day of Resurrection and there was nothing of it except I asked him about it, save that I did not ask him what would bring the people of Madina out of Madina."4

 

Abu Dawud also narrated from Hudhayfa that he said: "By Allah! I do not know whether my companions forgot or pretended to forget it,5

 but the Messenger of Allah [image: image160.png]


did not leave out a single instigator of sedition until the end of the world, each with a minimum of three hundred followers, except he mentioned each one of them for us by his own name, the name of his father, and the name of his tribe."6

 

Abu Ya`la also narrated with a sound chain from Anas radyAllahu `anh who said: "The Messenger of Allah [image: image162.png]


came out angry and addressed the people, saying: 'Today you shall not ask me about anything except I shall tell you about it,' and we truly believed that Gibril was with him. Whereupon `Umar said: 'O Messenger of Allah, only recently were we in a time of ignorance. We beg you, do not expose our disgrace! Forgive us, and may Allah forgive you!'"7

 

Abu Ya`la also narrated with a passable chain from Ibn `Umar radyAllahu `anhuma who said: "I heard the Messenger of Allah [image: image164.png]


say: 'This clan (hayy) of the Quraysh shall remain safe until they turn away from their Religion into apostates.' A man stood up saying: `Messenger of Allah! Will I be in Paradise or in Hellfire?' The Prophet [image: image165.png]


answered, 'In Paradise.' Another stood asking the same, whereupon the Prophet [image: image166.png]


answered, 'In Hellfire.' Then [he said], 'Say nothing to me as long as I say nothing to you. Were it not for fear that you would stop burying one another (lawla an la tadafanu) I should certainly tell you about a great number of those who will be in the Fire and you would know who they are. If I am ordered to do it I shall certainly do it!'"8

 

NOTES 

1 Narrated by al-Tabarani in al-Kabir (2:155 #1647) with trustworthy narrators per al-Haythami (8:263-264), Ahmad, Abu Dawud al-Tayalisi, Ibn Sa`d in his Tabaqat (2:354), al-Bazzar in his Musnad (9:341 #3897), al-Tabari in his Tafsir (7:189) Ibn `Abd al-Barr in al-Isti`ab (4:1655), Ibn Hibban (1:267 #65 isnad sahih), and al-Daraqutni in his 'Ilal (6:290 #1148). Cf. al-Haythami, Mawarid al-Zam'an (p. 47). Also narrated from Abu al-Darda' by Abu Ya`la in his Musnad (9:46 #5109 isnad sahih).

 

2 Thus narrated by Muslim and Ahmad.

 

3 Narrated from Hudhayfa by al-Bukhari, Muslim, Abu Dawud, and Ahmad; and from Abu Sa`id al-Khudri by al-Tirmidhi (hasan sahih) and Ahmad. Al-Bukhari narrated something similar from `Umar.

 

4 Narrated from Hudhayfa by Muslim and Ahmad with the wording: "until the rising of the Hour."

 

5 To prevent fitna. Al-Qari said in his commentary of al-Shifa': "to turn to what is more important."

 

6 Narrated from Hudhayfa by Abu Dawud.

 

7 Narrated from Anas by Abu Ya`la in his Musnad (6:360 #3689) and its narrators are those of al-Bukhari and Muslim according to al-Haythami (7:188). A longer version is narrated in the Sahihayn. The phrase "And may Allah forgive you" expresses thanks and good wishes.

 

8 Narrated from Ibn `Umar by Abu Ya`la in his Musnad (10:66 #5702) and, as part of a longer narration, by Ibn Abu Hatim in his `Ilal (2:256 #2262).

 

[3]
HIS [image: image176.png]


TELLING OF UNSEEN MATTERS RELATED TO SOME OF HIS COMPANIONS (RA)

ABU BAKR RADYALLAHU `ANH 

The Two Masters [al-Bukhari and Muslim] narrated from `A'isha radyAllahu `anha that the Prophet [image: image177.png]


said to her: "Call your father and brother [`Abd al-Rahman] here so I will put something down in writing, for truly I fear lest someone forward a claim or form some ambition, and Allah and the believers refuse anyone other than Abu Bakr."1

 

Al-Hakim narrated - declaring it sahih - from Ibn Mas`ud radyAllahu `anh who said the Prophet [image: image179.png]


said: "A man from the dwellers of Paradise is about to come into your sight." Whereupon Abu Bakr came and sat among them.2

 The Prophet [image: image181.png]


had already given him the glad tidings of Paradise before that occasion. Meaning: When he [image: image182.png]


said: "Abu Bakr is in Janna, `Umar is in Janna, `Uthman is in Janna, `Ali is in Janna, Talha is in Janna, al-Zubayr [ibn al-`Awwam] is in Janna, `Abd al-Rahman ibn `Awf is in Janna, Sa`d [ibn Abi Waqqas], Sa`id [ibn Zayd ibn `Amr] is in Janna, and Abu `Ubayda ibn al-Jarrah is in Janna."3

 

ABU BAKR AND `UMAR RADYALLAHU `ANHUMA 

Ibn Majah and al-Hakim narrated from Hudhayfa radyAllahu `anh that the Prophet [image: image184.png]


said, "Take for your leaders the two who come after me: Abu Bakr and `Umar."4

 

ABU BAKR, `UMAR, AND `UTHMAN RADYALLAHU `ANHUM 

Abu Nu`aym, al-Bazzar, Abu Ya`la, and Ibn Abi Khaythama narrated from Anas radyAllahu `anh who said: "I was with the Prophet [image: image186.png]


inside an enclosed garden when someone came and knocked on the gate. He said, 'Anas, let him in, give him the glad tidings of Paradise, and tell him he shall be my successor.' Lo and behold! It was Abu Bakr. Then another man came and knocked on the gate whereupon the Prophet [image: image187.png]


said, 'Let him in, give him the glad tidings of Paradise, and tell him he shall be my successor after Abu Bakr.' Lo and behold! It was `Umar. Then another man came and knocked on the gate whereupon the Prophet [image: image188.png]


said, 'Let him in, give him the glad tidings of Paradise, and tell him he shall be my successor after `Umar - and that he shall be killed.' Lo and behold! It was `Uthman."5

 

Al-Hakim narrated - declaring it sound - and also al-Bayhaqi, from Safina radyAllahu `anh who said: "When the Prophet [image: image190.png]


built the Mosque Abu Bakr brought a stone and put it down; then `Umar brought a stone and put it down; then `Uthman brought a stone and put it down. Whereupon the Prophet [image: image191.png]


said, 'These are the ones that shall govern after me.'"6

 There is in this narration an allusion to their order of succession - Allah be well-pleased with them! Indeed, it was mentioned explicitly in some narrations that he [image: image193.png]


was asked about it and replied, "These are the successors after me" while another narration has, "These are the ones who shall govern after me." Imam Abu Zur`a [al-`Iraqi] said, "Its chain is free of harm, and al-Hakim narrated it in the Mustadrak and declared it sound.7

 

Al-Bayhaqi and Abu Nu`aym narrated from `Abd Allah ibn `Amr ibn al-`As radyAllahu `anhuma who said: "I heard the Prophet [image: image195.png]


say: 'There shall be among you twelve caliphs. Abu Bakr al-Siddiq shall not tarry but little after me, while the Master of the Arabs shall live a blameless life and die a martyr.' Someone asked, 'Who is he, O Messenger of Allah?' He replied, '`Umar ibn al-Khattab!' Then he turned to `Uthman and said, 'As for you, they shall ask you to cast off a shirt that Allah vested you with. By the One Who sent me with the truth! Truly, if you cast it off, you shall not enter Paradise until the camel passes through the eye of the needle.'"8

 

Ibn `Asakir narrated from Anas radyAllahu `anh who said: "The delegation of Banu al-Mustalaq instructed me to ask the Messenger of Allah [image: image197.png]


, 'If we come next year and not find you, to whom should we remit our [obligatory] sadaqat?' I conveyed him the question and he replied, 'Remit them to Abu Bakr.' I told them his answer but they said, 'What if we do not find Abu Bakr?' I conveyed him the question and he replied, `Remit them to `Umar.' They asked again, 'What if we do not find `Umar?' He said, 'Remit them to `Uthman, and may they perish the day they kill `Uthman!'"9

 

Abu Ya`la narrated with a sound chain from Sahl radyAllahu `anh that [Mount] Uhud trembled while the Messenger of Allah [image: image199.png]


, Abu Bakr, `Umar, and `Uthman were on it, whereupon the Messenger of Allah [image: image200.png]


said: "Be firm, Uhud! There is none on you but a Prophet, a Siddiq, and two martyrs!" After that, `Umar and `Uthman were killed as martyrs and Abu Bakr died radyAllahu `anh.10

 

Al-Tabarani narrated from Ibn `Umar radyAllahu `anha that the Prophet [image: image202.png]


was inside an enclosed garden when Abu Bakr sought permission to enter. He said, "Give him permission and give him the glad tidings of Paradise." Then `Umar sought permission and he said, "Give him permission and give him the glad tidings of Paradise and martyrdom." Then `Uthman sought permission and he said, "Give him permission and give him the glad tidings of Paradise and martyrdom."11

 

The Two Masters narrated from Abu Musa al-Ash`ari radyAllahu `anh that the Prophet [image: image204.png]


was inside [the garden of] the well of Aris one day and sat on the stone promontory of the well, in the middle, baring his shanks. "I [Abu Musa] said to myself: `Surely, today I shall be the Prophet's doorkeeper.' Then Abu Bakr came so I told him, `Wait,' and went to tell the Prophet [image: image205.png]


, `This is Abu Bakr asking permission to enter.' He replied, 'Give him permission and give him the glad tidings of Paradise.' Whereupon he entered and sat next to the Prophet [image: image206.png]


on the edge, dangling his legs. Then `Umar came and I said, 'This is `Umar asking permission to enter.' He replied, 'Give him permission and give him the glad tidings of Paradise.' Whereupon he entered and sat next to the Prophet [image: image207.png]


on his left, dangling his legs. Then `Uthman came and I said, this is 'Uthman asking permission to enter.' He replied, 'Give him permission and give him the glad tidings of Paradise after a trial that shall befall him.' He entered but found no room to sit on the edge of the well, so he sat opposite them on the other side of the well and dangled his legs." Sa`id ibn al-Musayyib said: "I saw in this an allusion to their graves."12

 

Al-Tabarani and al-Bayhaqi narrated from Zayd ibn Arqam radyAllahu `anh who said: "The Prophet [image: image209.png]


sent me out, saying, 'Go and see Abu Bakr. You will find him sitting inside his house wrapped up in his cloth with his legs drawn up (muhtabyan). Give him the glad tidings of Paradise. Then go to the mountain until you find `Umar riding a donkey and his tall frame looming in the distance. Give him the glad tidings of Paradise. Then go to `Uthman, whom you will find in the market selling and buying, and give him the glad tidings of Paradise after a harrowing ordeal.' I went and found them as the Messenger of Allah [image: image210.png]


had said, and I told them."13

 

ABU BAKR, `UMAR, AND `ALI RADYALLAHU `ANHUM 

Al-Hakim narrated - declaring it sound - from Jabir radyAllahu `anh who said: "I walked with the Prophet [image: image212.png]


to [the house of] a woman who slaughtered a sheep for us. At that time he [image: image213.png]


said: 'Behold! A man from the people of Paradise is about to enter.' Whereupon Abu Bakr came in. Then he said: `Behold! A man from the people of Paradise is about to enter.' Whereupon `Umar came in. Then he said: 'Behold! A man from the people of Paradise is about to enter. O Allah, if You wish, let it be `Ali.' Whereupon `Ali entered."(14:) 2

 

ABU BAKR, `UMAR, `UTHMAN, AND `ALI RADYALLAHU `ANHUM 

Ahmad, al-Bazzar, and al-Tabarani in al-Awsat narrated from Jabir ibn `Abd Allah radyAllahu `anhuma who said: "The Prophet [image: image215.png]


went out to visit Sa`d ibn al-Rabi`. [There,] he sat down and we sat down with him. Then he said, 'A man from the dwellers of Paradise is about to come into your sight.' Whereupon Abu Bakr came. Then he said, 'A man from the dwellers of Paradise is about to come into your sight.' Whereupon `Umar came. Then he said, 'A man from the dwellers of Paradise is about to come into your sight.' Whereupon `Uthman came. Then he said, 'A man from the dwellers of Paradise is about to come into your sight. O Allah, if You wish, let it be `Ali.' Whereupon `Ali came."15

 

ABU BAKR, `UMAR, `UTHMAN, `ALI, TALHA, AND AL-ZUBAYR RADYALLAHU `ANHUM 

Muslim narrated from Abu Hurayra radyAllahu `anh that the Messenger of Allah was on Mount Hira' together with Abu Bakr, `Umar, `Uthman, `Ali, Talha, and al-Zubayr when the rock moved, whereupon the Prophet [image: image217.png]


said: "Be still! There is none on top of you but a Prophet, a Siddiq, or a martyr."16

 

Indeed, they all were killed as martyrs except Abu Bakr al-Siddiq - Allah be well-pleased with all of them! The trembling of the mountain repeated itself when he [image: image219.png]


was on top of it with some of his other Companions. 

NOTES 

1 Spoken in the last days of the Prophet [image: image220.png]


. Narrated from `A'isha by Muslim, Abu Dawud, and Ahmad.

 

2 Narrated from Ibn Mas`ud by al-Tirmidhi (gharib) and al-Hakim (3:136=1990 ed. 3:146) who declared its chain sound. It is confirmed as authentic by identical narrations from (1) Jabir by Ahmad with four good chains, al-Tabarani - cf. al-Haythami (9:57-58; 9:116-117) - with several chains in al-Awsat (7:110 #7002; 8:41 #7897), Musnad al-Shamiyyin (1:375 #651), al-Mu`jam al-Kabir (10:167 #10343), al-Harith in his Musnad (2:889 #961), al-Tayalisi in his Musnad (p. 234 #1674), Ibn Abi `Asim in al-Sunna (2:624 #1453), Ahmad in Fada'il al-Sahaba (1:209 #233; 2:577 #977), and al-Muhibb al-Tabari in al-Riyad al-Nadira (1:301 #146); (2) Abu Mas`ud by al-Tabarani in al-Mu`jam al-Kabir (17:250 #695); and (3) Ibn Mas`ud by Ahmad in Fada'il al-Sahaba (1:104 #76). Its continuation in the latter and al-Tirmidhi states, "Then the Prophet [image: image222.png]


said the same thing and `Umar came" while all the others add `Ali third, and al-Tabarani - in one narration - `Uthman instead. Other versions by al-Tabarani mention `Ali alone, cf. from Ibn Mas`ud in al-Mu`jam al-Kabir (10:166-167 #10342, #10344), from Umm Marthad in al-Ahad wa al-Mathani (6:234 #3467) and al-Kabir (24:301 #764) cf. Ibn `Abd al-Barr, al-Isti`ab (4:1957 #4209), and from Jabir in Ahmad's Fada'il al-Sahaba (2:608 #1038) while one version from Ibn `Abbas in the latter (1:454 #732) mentions `Uthman alone, cf. Kanz al-`Ummal (#36211). The Prophet [image: image223.png]


also said the same of the rest of the Ten Promised Paradise; `Abd Allah ibn Salam; the Muslim combatants of Badr, some specifically such as `Ammar ibn Yasir; the Pledgers of Hudaybiyya; Ja`far al-Tayyar; Bilal ibn Abi Rabah; the Bedouin who swore never to add to nor subtract anything from the Five Pillars; the Ansari exempt of envy; al-Husayn ibn `Ali and his brother al-Hasan; Thabit ibn Qays; Malik, Abu Sa`id al-Khudri's father; Mu`awiya (in al-Firdaws 5:482 #8830 and Mizan al-I`tidal 2:243, 4:359); Hilal al-Habashi (Mawla al-Mughira ibn Shu`ba in al-Isaba 6:550 #8996 cf. Nawadir al-Usul #123 and Hilyat al-Awliya' 1985 ed. 2:81, the latter also mentioning Uways al-Qarani), Jarir (Nawadir #128), Sharik ibn Khubasha al-Numayri (Isaba 3:384 #3987), and al-Dahhak ibn Khalifa al-Ansari (ibid. 3:475 #4166).

 

3 Narrated from `Abd al-Rahman ibn `Awf and Sa`id ibn Zayd in the Sunan and Ahmad.

 

4 Part of a longer hadith narrated from Hudhayfa by al-Tirmidhi (hasan gharib), Ahmad in the Musnad with a sound chain according to al-Zayn (16:611 #23279) and in Fada'il al-Sahaba (1:187), al-Tahawi with several sound and fair chains according to al-Arna'ut in Sharh Mushkil al-Athar (3:256-257 #1224-1226, 3:259 #1233), Ibn Abi Shayba (12:11), al-Hakim (3:75-76=1990 ed. 3:79-80) with three sound chains as stated by him and al-Dhahabi, al-Bayhaqi in al-Sunan al-Kubra (8:153 #16352), al-Madkhal (p. 122), and al-I`tiqad (p. 340-341). Ibn Hajar in Talkhis al-Habir (4:190) declared that the chains of the hadith are good and firmly established as authentic.

 

5 Narrated from Anas by Abu Ya`la in his Mu`jam (1:178), Ibn Abi `Asim in al-Sunna (2:557), Ibn `Adi in al-Kamil (4:91), and al-Khatib in Tarikh Baghdad (9:339), al-Bazzar, and Ibn `Asakir, all of them with a very weak chain because of Saqr ibn `Abd al-Rahman who al-Haythami (5:175) said "is a liar." The report is confirmed independently.

 

6 Narrated from Safina by al-Hakim (3:13=1990 ed. 3:14), Nu`aym ibn Hammad in the Fitan, al-Bayhaqi in the Dala'il as well as Ibn `Asakir, and from `A'isha by al-Hakim (3:96-97=1990 ed. 3:103).

 

7 But al-Bukhari declares this narration "condemned" (munkar) cf. Ibn `Adi in al-Kamil (2:440) while al-Dhahabi in his marginalia on the Mustadrak (3:97) considers it forged and Ibn Kathir terms it "gravely anomalous" (gharib jiddan) in al-Bidaya. Ahl al-Sunna hold that the Prophet [image: image229.png]


did not appoint Abu Bakr as his successor but concur that he alluded to it by ordering him to lead the prayer.

 

8 Narrated from `Abd Allah ibn `Amr ibn al-`As by al-Bayhaqi and al-Tabarani in al-Awsat (8:319 #8749) and al-Kabir (1:54 #12, 1:90 #142) - cf. al-Haythami (5:178) - and with a different chain in al-Ahad wa al-Mathani (1:96 #67) without the mention of `Uthman, as does Ibn Abi `Asim in al-Sunna (2:558); as well as the segment "Abu Bakr al-Siddiq shall not tarry but little after me" in al-Ahad wa al-Mathani (1:73-74 #13), cf. Ibn Abi `Asim (2:548), Ibn al-Jawzi in Sifat al-Safwa (1:235-236) and - from him - al-Muhibb al-Tabari mursal from al-Zuhri in al-Riyad al-Nadira (1:408 #329). Al-Dhahabi declared it "completely defective" (wahin) in the Siyar (9:133=al-Arna'ut ed. 10:411) and "null and void" (batil) in his Mizan (4:443), cf. Ibn `Adi's Kamil (4:207), Ibn Hibban's al-Majruhin (2:42), and Ibn al-Qaysarani's Tadhkirat al-Mawdu`at (#1032). The narration is sound only in the wording: "O `Uthman! It may be that Allah shall vest you with a shirt. If the hypocrites demand that you remove it, do not remove it." He repeated it thrice. Narrated from `A'isha with sound chains by al-Tirmidhi (hasan gharib), Ibn Hibban, Ahmad, Ibn Majah, and al-Hakim.

 

9 Narrated from Anas by Abu Nu`aym in Hilyat al-Awliya' (1985 ed. 8:358) and Ibn `Asakir in Tarikh Dimashq (39:177). Cf. Kanz al-`Ummal (#36333).

 

10 Narrated from Anas by al-Bukhari, al-Tirmidhi (hasan sahih), Abu Dawud, al-Nasa'i, and Ahmad.

 

11 Narrated from Ibn `Umar by al-Tabarani in al-Kabir (12:327) with a weak chain: al-Haythami (9:73).

 

12 Narrated by al-Bukhari and Muslim as well as (without Ibn al-Musayyib's comment) al-Tirmidhi and Ahmad. In one of Ahmad's versions `Uthman walks to his seat saying, all the while, Allahumma sabran.

 

13 Part of a longer hadith narrated from Zayd ibn Arqam by al-Tabarani in al-Awsat (1:266-267 #868), al-Bayhaqi in the Dala'il, and al-Dhahabi in the Siyar, both indicating its weakness. If true, the events possibly preceded those of the narration of Abu Musa at Aris. Cf. al-Haythami (9:55-56) and Ibn Kathir, al-Bidaya, section on Dala'il al-Nubuwwa, chapter on "His ( telling of unseen future matters."

 

14 See n. 2.

 

15 Narrated from Jabir by al-Tabarani without mention of `Ali in al-Awsat (7:110 #7002, al-Haythami 9:57) and without mention of `Uthman in Musnad al-Shamiyyin (1:375 #651). Cf. n. 2.

 

16 Narrated from Abu Hurayra by Muslim, al-Tirmidhi (sahih), and Ahmad.

 

[4]
HIS [image: image240.png]


TELLING OF UNSEEN MATTERS RELATED TO SOME OF HIS COMPANIONS (RA)

`UMAR - ALLAH BE WELL-PLEASED WITH HIM 

Ibn Sa`d and Ibn Abî Shayba narrated from Abû al-Ashhab, from a man from Muzayna [near Madîna], that the Prophet [image: image241.png]


saw `Umar wearing a certain shirt whereupon he asked him, "Is it new or has it been washed already?" 'Umar replied, "It has been washed already." The Prophet [image: image242.png]


said, "`Umar! wear new clothes, live a blameless life, and die a martyr!" This is a mursal report:1

 

The Two Masters narrated that `Umar ibn al-Khattâb asked one day: "Which of you remembers what the Messenger of Allâh [image: image244.png]


said concerning the dissension that shall surge like the waves of the sea?" Hudhayfa said: "You need not worry about it, Commander of the Believers! For between you and it there is a gate closed shut" `Umar said: "Will the gate be opened or broken?" Hudhayfa said: "Broken." `Umar replied: "That is more appropriate than that it be let open." Later, Hudhayfa was asked who that gate was and he said: "That gate was `Umar." They asked him, "Did `Umar know that?" He replied, "Yes, as surely as night precedes day, and I was speaking to him unambiguously."2

 

Al-Bazzâr, al-Tabarânî and Abû Nu`aym narrated from `Uthmân ibn Maz`ûn - Allâh be well-pleased with him - who said: "I heard the Messenger of Allâh say of `Umar: 'This is the bolt of dissension (ghalqu al-fitna). There shall not cease to stand between you and dissension a strongly shut gate as long as this man lives among you.'"3

 

Al-Tabarânî also narrated from Abû Dharr that the Prophet [image: image247.png]


said: "No dissension can reach as long as this man is among you," meaning `Umar.4

 

Khâlid ibn al-Walîd addressed the people in al-Shâm one day and a man said to him: "The dissensions have appeared!" Khâlid replied: "As long as Ibn al-Khattâb is alive then no! That shall only happen after his time."5

 Khâlid would not say such a thing of his own opinion, so it appears he heard it from the Prophet [image: image250.png]


or from whoever heard it from him. 

`UTHMAN - ALLAH BE WELL-PLEASED WITH HIM 

Al-Tabarânî narrated from Zayd ibn Thâbit who said that he heard the Prophet [image: image251.png]


say: "`Uthmân passed by me while one of the angels was with me and the latter said, 'This is a martyr, his people will kill him. Truly he puts us to shame.'"6

 

Al-Hâkim - declaring it sound - and al-Bayhaqî narrated from Abû Hurayra that he said at the time `Uthmân was besieged: "I heard the Messenger of Allâh [image: image253.png]


say: 'There shall be a dissension and strife.' We said, 'O Messenger of Allâh! What do you order us to do then?' He replied, 'Stay with the leader and his friends,' pointing to `Uthmân."7

 

Ibn Mâjah, al- Hâkim - declaring it sound-, al-Bayhaqî, and Abû Nu`aym narrated from `A'isha - Allâh be well-pleased with her: "The Messenger of Allâh [image: image255.png]


summoned `Uthmân and then spoke to him confidentially, whereupon the face of the latter changed. The Day of the House [= when he was besieged] we told him, `Will you not put up a fight?' He said, `No! The Messenger of Allâh [image: image256.png]


took a covenant from me [not to fight at the time of my martyrdom] and I shall fulfill it"8

 

Ibn `Adî and Ibn `Asâkir narrated from Anas who said: "The Messenger of Allâh [image: image258.png]


said: 'O `Uthmân! You shall be given the caliphate after me but the hypocrites will want you to renounce it Do not renounce it but fast on that day so that you will break your fast with me.'"9

 

Al-Hâkim - declaring it sound - and Ibn Mâjah narrated from Murra ibn Ka`b who said: "I heard the Messenger of Allâh [image: image260.png]


mention a trial, at which time a man cloaked in his garment passed by. He said: 'This man, at that time, shall follow right guidance.' I went to see him and it was `Uthmân."10

 

Al-Hâkim narrated from Ibn `Abbâs - Allâh be well-pleased with both of them - who said that the Prophet [image: image262.png]


told them that drops from the blood of `Uthmân shall fall on the verse (and Allah will suffice thee (for defense) against them( (2:137); and this is what took place.11

 

The hadîth Master al-Silafî narrated from Hudhayfa who said: "The beginning of dissensions is the murder of `Uthmân and the last of them is the coming out of the Anti-Christ:12

 By the One in Whose Hand is my soul! None shall die with a mustard seed's worth of love for the killers of `Uthmân except he shall follow the Anti-Christ if the latter comes in his lifetime and, if not, he shall believe in him in his grave." It is evident that Hudhayfa heard this from the Prophet [image: image265.png]


for it is not something that can be said on the basis of opinion. 

Al-Tabarânî narrated with a sound chain from [Abû] Mas`ûd who said: "We were with the Prophet [image: image266.png]


in some campaign at which time distress befell the people. I saw in their faces the signs of dejection while I saw happiness in those of the hypocrites. Seeing this, the Messenger of Allâh [image: image267.png]


said: 'I swear by Allâh that the sun shall not set before Allâh first brings you some sustenance.' `Uthmân understood that Allâh and His Prophet [image: image268.png]


would most certainly be confirmed, so he bought fourteen mounts loaded with food and conveyed nine of them to the Prophet [image: image269.png]


. The signs of joy could be seen on the faces of the Muslims and those of sadness on the faces of the hypocrites. I saw the Prophet [image: image270.png]


raising his hands until one could see the whiteness of his arm-pits, supplicating on behalf of `Uthmân with a supplication I never heard him say for anyone before him."13

 

Al-Bayhaqî narrated from `Urwa that when the Prophet [image: image272.png]


alighted at Hudaybiyya he sent `Uthmân to the Quraysh saying, "Tell them that we have not come to fight but only for the Minor Pilgrimage and invite them to Islâm." He also ordered him to visit all the male and female believers of Makka and give them the glad tidings of impending victory and to tell them of the near appearance of his Religion in Makka, if Allâh wills so that the faith should no longer be derided there. He went to see the Quraysh and told them this but they refused and declared that they would fight. Then the Messenger of Allâh [image: image273.png]


summoned people to pledge their loyalty, whereupon someone called out: "Lo! Truly the Holy Spirit has descended upon the Messenger of Allâh" Then the Muslims pledged to him that they would never desert him. Allâh frightened the idolaters with this event so they released all the Muslims they had previously held and asked for a truce and treaty. The Muslims said, while at Hudaybiyya and before `Uthmân got back, that the latter had reached the Ka`ba and circumambulated it The Prophet [image: image274.png]


said: "I do not think that he circumambulated it while we are under siege." When `Uthmân returned they told him, "You circumambulated the House." He replied, "Perish your thought! By the One in Whose Hand is my soul, even if I had taken up residence there for one year with the Messenger of Allâh [image: image275.png]


at Hudaybiyya, I would not have circumambulated it until the Messenger of Allâh [image: image276.png]


did. The Quraysh invited me to circumambulate it but I refused." The Muslims said, "The Messenger of Allâh [image: image277.png]


is truly the most knowing of Allâh among us and the one with the best opinion."14

 

`ALI - ALLAH BE WELL-PLEASED WITH HIM 

Al-Tabarânî narrated from Salmâ the wife of Abû Râfi` - Allâh be well-pleased with both of them - who said: "I can see myself with the Messenger of Allâh [image: image279.png]


when he said: 'A man from Paradise is about to come into your presence.' Lo and behold! I heard the sound of footsteps and there was `Alî ibn Abî Tâlib (kw)."15

 

Al-Hâkim and al-Bayhaqî narrated from Abû Sa`îd al-Khudrî who said: "We were with the Messenger of Allâh [image: image281.png]


one time when his sandal-strings broke, so `Alî stayed behind, mending them, after which the Prophet [image: image282.png]


walked a little and said: 'In truth there shall be, among you, one who shall fight over the interpretation of the Qur'ân just as I fought over its revelation.' Abû Bakr asked, `Am I he?' The Prophet [image: image283.png]


said no. `Umar asked: `Am I he?' The Prophet [image: image284.png]


said: 'No, but the sandal repairman (khâsif al-na`l).'"16

 

Abû Ya`lâ and al-Hâkim - who graded it a sound report - narrated from Ibn `Abbâs - Allah be well-pleased with both of them - that the Prophet [image: image286.png]


said to `Alî: "In truth, you shall certainly experience great hardship after me." He asked: "With my Religion safe?" The Prophet [image: image287.png]


said yes.17

 

Al-Tabarânî narrated from `Alî who said: "The Prophet [image: image289.png]


took my pledge that I must fight traitors, deceivers, and renegades (al-nâkithîn wal-qâsitîn wal-mâriqîn)."18

 

Al-Humaydî, al-Hâkim, and others narrated from Abû al-Aswad [al-Du'alî] who said: "`Abd Allâh ibn Salâm came and said to `Alî as the latter had his foot in the stirrups: 'Do not go to the people of Iraq! If you do, the sword-blades shall fall on you there.' `Alî replied: `I swear it by Allâh: the Messenger of Allâh told me the same before you did.'"19

 

Abû Nu`aym narrated from `Alî who said: "The Messenger of Allâh [image: image292.png]


told me: 'There shall be dissensions and your people shall argue with you.' I said, 'What do you order me to do?' He replied: 'Rule by the Book.'"20

 Al-Bayhaqî narrated from `Alî who said: "Fâtima's hand was asked in marriage from the Messenger of Allâh [image: image294.png]


[but he refused], so a freedwoman that belonged to me at the time said to me: 'Did you hear that Fâtima's hand was asked in marriage? Then what prevents you from going to see the Messenger of Allâh [image: image295.png]


about it?' So I went to see him, and the Messenger of Allâh [image: image296.png]


possessed great majesty and presence, so when I stood before him I froze. By Allâh! I could not say a word. The Messenger of Allâh [image: image297.png]


said: 'What brings you?' I stayed silent He said: 'Perhaps you came to ask Fâtima's hand?' I said yes."21

 

Al-Hâkim - he declared it sound - and Abû Nu`aym narrated from `Ammâr ibn Yâsir - Allah be well-pleased with both of them - that the Prophet [image: image299.png]


said to `Alî: "The most criminal of all people is he that shall strike you here" - indicating his temple - "until blood soaks this" - indicating his beard.22

 

Abû Nu`aym narrated something like it from Jâbir ibn Samura and Suhayb. Al-Hâkim narrated from Anas who said: "I went in with the Prophet [image: image301.png]


to see `Alî who lay sick while Abû Bakr and `Umar were visiting him. One of them said to the other, 'I do not think that he will survive,' whereupon the Messenger of Allâh [image: image302.png]


said: 'In truth, he shall not die other than murdered and he shall not die until he is filled with bitterness.'"23

 

Al-Hâkim narrated from Thawr ibn Mijzâ'a who said: "I passed by Talha on the Day of the Camel as he was [lying on the ground and] about to expire. He said to me: 'What side are you on?' I replied, 'With the friends of the Commander of the Believers.' He said, 'Stretch out your hand so that I may pledge my loyalty to you.' I stretched my hand and he pledged his loyalty to me. Then his spirit came out I went back to `Alî and told him. He said, 'Allâh is greatest! The Messenger of Allâh [image: image304.png]


said the truth: Allâh would not have Talha enter Paradise except firmly bound by his pledge of loyalty to me.'"24

 

Al-Bayhaqî narrated through Ibn Ishâq who said: "Yazîd ibn Sufyân narrated to me from Muhammad ibn Ka`b that the scribe of the Messenger of Allâh [image: image306.png]


at that truce - meaning the truce of al-Hudaybiyya - was `Alî ibn Abî Tâlib, at which time the Messenger of Allâh [image: image307.png]


told him: 'Write: These are the terms of the truce between Muhammad ibn `Abd Allâh and Suhayl ibn `Umar.' `Alî stalled and would not write anything less than 'Muhammad the Messenger of Allâh' Whereupon the Messenger of Allâh [image: image308.png]


said: 'Write it, for truly you shall suffer something similar, and be treated unjustly.'"25

 This is what took place after the battle of Siffîn when the pact of arbitration was drawn between him and Mu`âwiya - Allâh be well-pleased with both of them and with the rest of the Companions of the Messenger of Allâh [image: image310.png]


. `Abd Allâh ibn Ahmad narrated in the appendices to the Musnad as well as al-Bazzâr, Abû Ya`lâ, and al-Hâkim from `Alî who said: "The Messenger of Allâh [image: image311.png]


said to me: 'There is in you is a similarity to `Isâ - upon him peace: the Jews hated him to the point that they calumniated his mother, and the Christians loved him to the point that they gave him the rank which is not his.'"26

 `Alî said: "Two types of people shall perish concerning me: a hater who forges lies about me, and a lover who over-praises me."27

 

Al-Tabarânî and Abû Nu`aym narrated from Jâbir ibn Samura who said, "The Messenger of Allâh [image: image314.png]


said to `Alî: 'You shall be given leadership and caliphate; and truly, this shall be dyed red with this,' meaning his beard with [the blood from] his head."28

 

The Two Masters narrated from Salama [ibn `Amr] ibn al-Akwa` who said: "`Alî stayed behind due to ophtalmia when the Messenger of Allâh [image: image316.png]


was in Khaybar. He said: 'How can I stay behind and not go with the Messenger of Allâh [image: image317.png]


?' So he went out and caught up with him. The eve of the victory granted by Allâh the Messenger of Allâh [image: image318.png]


said: 'I swear that, tomorrow, I shall give the standard to a man whom Allâh loves and also His Messenger, by means of whom Allâh shall grant victory.' Then, lo and behold! There was `Alî among us unexpectedly. They said, 'Here is `Alî!' so he gave him the standard and Allâh granted victory through him."29

 

[Al-Bukhârî and] Muslim also narrated it with a different wording from Salama ibn al-Akwa`30

 adding to the above: "Then he spat into his eyes and he was cured." Al-Hârith and Abû Nu`aym narrated it with yet another wording from Salama adding: "Then `Alî took it [the flag] and planted it right under their fort, whereupon one of the Jews looked down at him from the top of the fort and said: 'Who are you?' He replied: ``Alî' The Jew said: 'You will overcome (`ulûtum), by the [Book] revealed to Mûsâ!' `Alî did not return until Allâh granted victory at his hands."31

 Abû Nu`aym said: "There is in it a sign of the advanced knowledge of the Jews, thanks to their books, as to who is sent to fight against them and shall be granted victory." The account was also narrated from Ibn `Umar, Ibn `Abbâs, Sa`d ibn Abî Waqqâs, Abû Hurayra, Abû Sa`îd al-Khudrî, `Imrân ibn Husayn, Jâbir, and Abû Laylâ al-Ansârî. Abû Nu`aym narrated all of them, and they all contain the account of the spitting into the eyes and their healing.32

 

Al-Bayhaqî and Abû Nu`aym narrated from Burayda that the Messenger of Allâh [image: image323.png]


said: "I swear that, tomorrow, I shall give the standard to a man who loves Allâh and His Messenger, and who shall take it by force" at a time `Alî was not there yet. The Quraysh competed for it then `Alî arrived on his camel, eyes inflamed with ophtalmia. The Prophet [image: image324.png]


said: "Come near" then spat into his eyes - they were never sore again until he died - and gave him the flag.33

 

Ahmad, Abû Ya`lâ, al-Bayhaqî, and Abû Nu`aym narrated from `Alî who said: "My eyes were never sore nor inflamed ever again after the Messenger of Allâh spat into my eyes the day of Khaybar."34

 

Ibn Ishâq narrated from `Ammâr ibn Yâsir - Allâh be well-pleased with him - who said: "I and `Alî ibn Abî Tâlib were teaming up in the expedition of al-`Ushayra. When the Messenger of Allâh [image: image327.png]


alighted there we saw people from the Banû Midlaj working near one of theirs springs and in a date orchard. `Alî ibn Abî Tâlib said, `Abû al-Yaqzân, what if we went to see those people and look at them working?' I said, 'If you like.' So we went to them and looked at them work for a while. Then we became sleepy so I and `Ali went away until we found a low-lying sand-dune where we lied down. There, we slept By Allâh! Nothing woke us except the Messenger of Allâh [image: image328.png]


himself, moving us with his foot, and we were all covered in sand from the spot where we had slept That day, the Messenger of Allâh [image: image329.png]


said to `Alî ibn Abî Tâlib: `Abû Turâb! (Sand-Man)' - for he saw him covered in sand - then he said: 'Shall I not tell you of the two wickedest people ever?' We said, 'Do, O Messenger of Allâh!' He replied: 'The whitish man of Thamûd who hamstrung the she-camel, and the man who shall strike you on this, O `Alî' - he placed his hand on `Alî's temple - `until this gets soaked from it' - he touched `Alî's beard."35

 Later, what the Prophet [image: image331.png]


had said took place and Allâh Most High ordained the killing of `Alî in the exact way mentioned by the Messenger of Allâh [image: image332.png]


at the hand of the most wretched of latter-day men, `Abd al-Rahmân ibn Muljam al-Murâdî. Al-Bayhaqî narrated from `Alî who said: "The Prophet [image: image333.png]


said: 'A boy shall be born to you after me whom I am giving my name and cognomen (kunya)'" - meaning Muhammad ibn al-Hanafiyya.36

 

FATIMA - ALLAH BE WELL-PLEASED WITH HER 

It was mentioned in the Sîra, as narrated from Ibn `Abbâs - Allâh be well-pleased with both of them - who said: "When the Sûra (When comes the Help of Allah, and Victory( (110) was revealed, the Messenger of Allâh [image: image335.png]


summoned Fâtima and said, 'My funeral was just announced,' whereupon she wept. Then he said to her, 'Do not weep, for you shall be the first to follow me,' whereupon she laughed. Some of the wives of the Prophet [image: image336.png]


saw her and asked her, 'O Fâtima, we saugh you cry then laugh?' She replied, 'He told me that his funeral had just been announced, so I cried. Then he said to me, Do not cry, for you shall be the first to follow me, so I laughed.'"37

 Fâtima - Allâh be well-pleased with her - lived on for six months after the Prophet [image: image338.png]


according to the most authentic reports. 

AL-HASAN IBN `ALI - ALLAH BE WELL-PLEASED WITH HIM 

Al-Bukhârî narrated from Abû Bakrah who said: "The Messenger of Allâh [image: image339.png]


said of al-Hasan: 'This son of mine is a leader of men (sayyid) and Allâh may use him to reconcile two great factions of the Muslims.'"38

 This took place exactly as foretold. When `Alî was killed, people pledged their loyalty to al-Hasan to the death. Their number was more than forty thousand and they were more obedient to him than they had been to his father - Allâh be well-pleased with both of them. He remained caliph for about seven months in Iraq, Khurasân, and Transoxiana, after which Mu`âwiya marched against him. When the two armies met near al-Anbâr, al-Hasan realized that eventual fighting would wipe out a great number of the Muslims and so did Mu`âwiya. A group of people sued for peace among the two and they reached an agreement. Thus did Allâh stem the blood of the Muslims and thus did Allâh bring to pass the saying of His Prophet [image: image341.png]


: "This son of mine is a leader of men and Allâh shall use him to reconcile etc."39

 while another wording states [as above]: "and Allâh may use him to reconcile two great factions of the Muslims."40

 

AL-HUSAYN IBN `ALI - ALLAH BE WELL-PLEASED WITH HIM 

Al-Hâkim and al-Bayhaqî narrated from Umm al-Fad.l bint al-Hârith (? who said: "I went in to see the Prophet [image: image344.png]


one day, carrying al-Husayn, whom I placed in his lap. Then when I turned to look at him again, lo! I saw the eyes of the Messenger of Allâh [image: image345.png]


brimming with tears. He said: 'Gibrîl just came and told me that my Community would kill this son of mine, and he brought me a handful of his resting-ground - red earth.'"41

 

Ibn Râhûyah, al-Bayhaqî, and Abû Nu`aym narrated from Umm Salama - Allâh be well-pleased with her that the Messenger of Allâh [image: image347.png]


lay down one day and woke up sluggish, holding a handful of read earth in his hand and turning it this way and that I said: "What is this earth, O Messenger of Allâh?" He replied: "Gibrîl informed me that this one - meaning al-Husayn - would be killed in the land of Iraq, and this is his resting-ground."42

 

Abû Nu`aym narrated from Umm Salama (ra) who said: "Al-Hasan and al-Husayn were playing in my house when Gibrîl descended and said, 'O Muhammad, verily your Community shall kill this son of yours,' signaling to al-Husayn and bringing him [some of] his resting-ground; he smelled it and said, 'It smells of hardship (karb) and affliction (balâ').' Then he said, 'If this soil turns to blood, know that my son has been killed.' So I kept it in a jar."43

 

Ibn `Asâkir narrated from Muhammad ibn `Amr44

 ibn Hasan who said: "We were with al-Husayn at the river of Karbalâ'45

 when he looked at Shimr ibn Dhî al-Jawshan and said, 'Allâh and His Messenger were right! The Messenger of Allâh [image: image352.png]


said: "I can see a spotted dog drooling over the blood of the people of my House."' Shimr was a leper."46

 

Ibn al-Sakan, al-Baghawî, and Abû Nu`aym narrated from Anas ibn al-Hârith who said, "I heard the Messenger of Allâh [image: image354.png]


say: 'Truly this son of mine' - meaning al-Husayn - shall be killed in a land called Karbalâ'. Whoever among you is present then, help him!' Hence, Anas ibn al-Hârith went to Karbalâ' and was killed there with al-Husayn."47


Al-Tabarânî narrated from `A'isha - Allâh be well-pleased with her that the Prophet [image: image356.png]


said: "Gibrîl told me that my son, al-Husayn, would be killed after me in the land of al-Taff [between Syria and Iraq], and he brought me this earth and told me that in it would be his resting-place."48

 Ahmad and Ibn Sa`d narrated it from `Alî in the wording: "We feel he shall be killed on the shore of the Euphrates."49

 

Al-Baghawî narrated in his Mu`jam as reported from Anas ibn Mâlik who said: "The Angel of rain asked permission of his Lord to visit the Prophet [image: image359.png]


and he obtained it. He came to visit him during the day he usually spent with Umm Salama. The Prophet [image: image360.png]


said: "Umm Salama, keep the door closed and let no-one disturb us." As she reached the door, al-Husayn darted in and ran to the Prophet [image: image361.png]


who began to hugh him and kiss him. The angel said to him, "Do you love him?" He said yes. The angel continued: "Truly, your Community shall kill him and, if you wish, I shall show you the place where he shall be killed." He showed it to him and brought him some reddish earth [from it], which Umm Salama took and put in her robe. Thâbit al-Bunânî - its narrator from Anas - said: "We considered that it was Karbalâ'."50

 

In the narration of Mullâ al-Mawsilî Umm Salama says, "The Prophet [image: image363.png]


handed me a handful of red earth, saying: 'This is from the ground on which he [al-Husayn] shall be killed. When it turns to blood, know that he has been killed.'" Umm Salama said that she placed it "in a jar that I had, and I used to apprehend the terrible day when it would turn to blood."51

 Al-Husayn was martyred as he [image: image365.png]


had said, in Karbalâ', in Iraq, near al-Kûfa, in a place also known as al-Taff. This hadîth contains another stunning miracle of his [image: image366.png]


, namely, the disclosure that Umm Salama would live beyond the time when al-Husayn would be killed, as took place. 

Wa Sallallahu `ala Sayyidina Muhammadin wa Alihi wa Sallama Taslima. 

NOTES 

1 Narrated with a weak mursal chain - as Abû al-Ashhab Ja`far ibn Hayyân al-`Utâridî did not meet the Sahâba - by Ibn Abî Shayba (8:453, 10:402) and Ibn Sa`d (3:329) and al-Dûlâbî (1:109) but with a muttasil chain of trustworthy narrators through al-Zuhrî as stated by al-Bûsirî in Misbâh al-Zujâja (4:82), all of them used by al-Bukhârî and Muslim as stated by al-Haythamî (9:73-74), from Ibn `Umar by Ahmad in his Musnad (Arna'ût ed 9:440-442 #5620) and Fadâ'il al-Sahâba (1:255 #322-323), Ibn Mâjah, Ibn Hibbân (Arna'ût ed 15:320-322 #6897), al-Bazzâr (Zawâ'id #2504), Abû Ya`lâ in his Musnad (#5545), al-Tabarânî in al-Kabîr (12:283 #13127) and al-Du`â' (p. 143 #399), Ibn al-Sunnî and al-Nasâ'î in their `Amal al-Yawm wa al-Layla (respectively #269 and 1:275 #311), Abû Nu`aym in Akhbâr Asbahân (1:139), al-Azdî in his Jâmi` (11:223), `Abd ibn Humayd in his Musnad (p. 238 #723), Ibn `Abd al-Barr in al-Istî`âb (3:1157), al-Baghawî in Sharh al-Sunna (12:50 #3112), and al-Bayhaqî in the Shu`ab, all through `Abd al-Razzâq (#20382) whom some of the Imâms considered erroneous in his narration of this hadîth through al-Zuhrî as explained by Ibn Rajab in Sharh `Ilal al-Tirmidhî (2:585). Consequently it was declared inauthentic by al-Bukhârî ("lâ shay'") in al-Tirmidhî's `Ilal (p. 373), Ibn `Adî ("munkar") in al-Kâmil (5:1948), al-Nasâ'î in `Amal al-Yawm wa al-Layla quoting Yahyâ ibn Sa`îd al-Qattân - cf. al-Bayhaqî in al-Sunan al-Kubrâ (6:85 #10143) - and Ibn Abî Hâtim ("bâtil") in al-`Ilal (1:490). Al-Tabarânî narrates it through another chain through al-Thawrî instead of al-Zuhrî in al-Du`â' (#400) - cf. al-Haythamî, Mawârid al-Zam'ân (1:536 #2381) and al-Bazzâr also narrates it from Jâbir with a weak chain in his Musnad (Zawâ'id #2503). In sum, Ibn Hibbân considers it authentic and Ibn Hajar in his Natâ'ij al-Afkâr (1:137-138) concludes it is at the very least "fair" (hasan) as does al-Arna'ût in his edition of Ibn Hibbân.

 

2 Narrated from Abû Wâ'il Shaqîq ibn Salama by al-Bukhârî and Muslim.

 

3 Narrated by al-Tabarânî in al-Kabîr (9:38 #8321), al-Bazzâr, al-Wâsitî in Târîkh Wâsit (p. 244-245), and Ibn Qâni` in Mu`jam al-Sahâba (2:258 #774) with a weak chain, cf. al-Haythamî (9:72), but the report is confirmed by al-Tabarânî's narration in al-Awsat that Abû Dharr called `Umar "the padlock of dissension" (qufl al-fitna) with a chain of trustworthy narrators according to Ibn Hajar in Fath al-Bârî (1959 ed 6:606) except that al-Haythamî (9:73) suspects a missing link between al-Hasan al-Basrî and Abû Dharr. The same is also narrated from Ibn `Abbâs by al-Daylamî in al-Firdaws (1:438 #1785).

 

4 Narrated by al-Tabarânî in al-Awsat (2:267-268 #1945) with the same chain as the qufl narration.

 

5 Narrated by Ahmad, al-Tabarânî in al-Kabîr (4:116 #3841), Nu`aym ibn Hammâd in al-Fitan (1:45, 1:281 #819), all with a chain containing an unknown narrator - Qays ibn Khâlid al-Bajalî - but the undiscredited Tâbi`î is an acceptable narrator, hence Ibn Hajar in Fath al-Bârî (1959 ed 13:15) declared the chain "fair" (hasan). Cf. al-Haythamî (7:307-308) and al-Mubârakfûrî in Tuhfat al-Ahwadhî (6:368).

 

6 Narrated from Zayd ibn Thâbit by al-Tabarânî in al-Kabîr (5:159) with a chain al-Haythamî (9:82) said contained "Muhammad ibn Ismâ`îl al-Wasâwisî who used to forge hadîths."

 

7 Narrated from Abû Hurayra by al-Hâkim (3:99=1990 ed 3:105; 4:434=4:480) and al-Dhahabî confirmed it as sound; Ibn Abî Shayba (10:363 #32049); al-Tabarânî in al-Awsat (9:175 #9457); Ibn Abî `Asim in al-Sunna (2:587 #1278); and al-Bayhaqî in al-I`tiqâd (p. 368).

 

8 Narrated from Abû Sahla, `Uthmân's freedman, by al-Tirmidhî (hasan sahîh gharîb), Ahmad in the Musnad and Fadâ'il al-Sahâba (1:494), Ibn Mâjah, Ibn Hibbân, al-Hâkim (1990 ed 3:106), Ibn Sa`d (3:66), Abû Ya`lâ in his Musnad (8:234), and al-Bazzâr (2:60) with sound chains.

 

9 Narrated from Anas by Ibn `Asâkir in Târîkh Dimashq (39:290), Ibn `Adî in al-Kâmil (3:27) and al-Dhahabî in his Mîzân (2:424) with a chain containing Abû al-Rahhâl Khâlid ibn Muhammad al-Ansârî who is weak and is the only one to report it.

 

10 Narrated from Ka`b ibn Murra al-Bahzî by al-Tirmidhî (hasan sahîh), Ibn Mâjah with a weak chain, Ahmad with several fair chains in his Musnad and Fadâ'il al-Sahâba (1:450), al-Hâkim (1990 ed 3:109, 4:479 sahîh), Ibn Abî Shayba (6:360 #32025-32026, 7:442 #37090) with three chains, al-Tabarânî in al-Kabîr (19:161-162 #359, #362, 20:315 #750), and Nu`aym ibn Hammâd in al-Fitan (1:174 #461).

 

11 Narrated from Ibn `Abbâs by al-Hâkim (3:103=1990 ed 3:110), from al-Zubayr ibn `Abd Allâh's grandmother by al-Tabarî in his Târîkh (2:671), from `Umra bint `Abd al-Rahmân by Ibn Abî Hâtim in al-Jarh wa al-Ta`dîl (4:179 #780), and from Waththâb by Ibn Sa`d (3:72).

 

12 Narrated to here from Hudhayfa by Ibn Abî Shayba with two chains (7:264 #35919-35920).

 

13 Narrated not from Ibn Mas`ûd but Abû Mas`ûd by Ahmad in Fadâ'il al-Sahâba (1:234 #287) and al-Tabarânî in al-Kabîr (17:249-250 #694) and al-Awsat (7:195-196 #7255) through Sa`îd ibn Muhammad al-Warrâq who is weak although al-Haythamî (9:85-96=9:113-115 #14523, #14560) graded its chain fair.

 

14 Narrated from `Urwa by Ibn `Asâkir in Târîkh Dimasqh (39:76-78), al-Bayhaqî in al-Sunan al-Kubrâ (9:218-221), and Ibn Abî Shayba; also, in part, by Ibn Sa`d (2:97). Cf. Ibn Kathîr's Tafsîr (4:187), Kanz (#30152), and `Awn al-Ma`bûd (7:289).

 

15 Narrated from Salmâ the wife of Abû Râfi` in al-Kabîr (24:301) cf. al-Haythamî (9:156-157 #14693).

 

16 Narrated from Abû Sa`îd al-Khudrî by Imâm Ahmad with a sound chain as stated by al-Haythamî (9:133), Ibn Hibbân with a sound chain as per al-Arna'ût (15:385 #6937), al-Hâkim (3:122) who declared it sahîh while al-Dhahabî said in Talkhîs al-`Ilal al-Mutanâhiya (fo 18): "This hadîth has a good chain." Also narrated by al-Baghawî in Sharh al-Sunna (10:233), Abû Ya`la in his Musnad (#1086), Sa`îd ibn Mansûr in his Sunan, Ibn Abî Shayba (12:64), Abû Nu`aym in al-Hilya, and al-Bayhaqî in Dalâ'il al-Nubuwwa (6:435) and Shu`ab al-Imân.

 

17 Narrated from Ibn `Abbâs by al-Hâkim (3:140=3:151) and - mursal - Ibn Abî Shayba (6:372 #32117).

 

18 Narrated from `Alî ibn Rabî`a from `Alî by al-Bazzâr and Abû Ya`lâ (1:397 #519) with a chain containing al-Rabî` ibn Sahl who is weak cf. Ibn Hajar in Lisân al-Mîzân (2:446 #1827) but the latter considers the meaning true. Also related as a saying of `Ammâr ibn Yâsir by Abû Ya`lâ (3:194 #1623).

 

19 Narrated from Abu al-Aswad, from `Alî by al-Humaydî in his Musnad (1:30 #53), al-Bazzâr (2:295-296 #718), Abû Ya`lâ (1:381 #491), al-Tabarânî in al-Ahâd (1:144 #172), Ibn Hibbân (15:127 #6733), and al-Hâkim (3:140=1990 ed 3:151) all with chains containing the Shî`î `Abd al-Malik ibn A`yan and thus weakened by al-Dhahabî although considered strong by al-Haythamî (9:138) and fair by al-Arna'ût while al-Dyâ' al-Maqdisî retains it among the sound hadîths in al-Mukhtâra (2:128-129 #498).

 

20 Narrated from the weak Shî`î al-Hârith ibn `Abd Allâh al-A`war from `Alî by al-Tabarânî in al-Awsat (2:29-30 #1132) and al-Saghîr (2:174 #978) with a chain also containing `Atâ' ibn Muslim al-Khaffâf who is weak as per al-`Uqaylî in al-Du`afâ' (3:405 #1143).

 

21 Narrated from `Alî by al-Bayhaqî in al-Sunan al-Kubrâ (7:234#14129) and al-Dûlâbî in al-Dhurriyya al-Tâhira (p. 64) as in the Kanz (#37754) 


22 Narrated (1) from `Ammâr ibn Yâsir with a sound chain - as stated by al-Suyûtî in Târîkh al-Khulafâ' (p. 173) - by Ahmad in his Musnad, al-Nasâ'î in al-Sunan al-Kubrâ (5:153 #8538), Abû Nu`aym's Dalâ'il al-Nubuwwa (p. 552-553 #490), and al-Hâkim (3:140-141) as well as - with a chain missing a link between `Ammâr and the Tâbi`î - al-Bazzâr (4:254 #1424); (2) from Jâbir ibn Samura by Abû Nu`aym in the Dalâ'il (p. 553 #491), cf. al-Suyûti in al-Khasâ'is al-Kubrâ (2:420); (3) from the Shî`î Tha`laba ibn Yazîd al-Himmânî, from `Alî by Ibn Sa`d (3:34), Ibn Abî Hâtim, Abû Nu`aym in the Dalâ'il (p. 552 #489), Ibn `Abd al-Barr in al-Isti`ab (3:60), and al-Nuwayrî in Nihâyat al-Arab (20:211); (4) from Suhayb, from `Alî by al-Tabarânî in al-Kabîr (8:38-39 #7311), Ibn `Abd al-Barr in al-Istîab (3:1125), Ibn `Asâkir, al-Rûyânî, Ibn Mardûyah, and Abû Ya`lâ (1:377 #485). Cf. Kanz (#36563, #36577-8, #36587), Ibn al-Jawzî's Sifat al-Safwa (1:332), and al-Haythamî (9:136); (5) from Hayyân al-Asadî, from `Alî by al-Hâkim (3:142); and (6) mawqûf from Zayd ibn Wahb, from `Alî by al-Hâkim (3:143) and Ibn Abî Asim in al-Zuhd (p. 132). Al-Talîdî neglected to include it in Tahdhîb al-Khasâ'is.

 

23 Narrated by al-Hâkim (3:139=1990 ed 3:155) with a "completely defective" (wâhin) chain (al-Dhahabî).

 

24 Narrated by al-Hâkim (1990 ed 3:421) with "an extremely weak chain" according to Ibn Hajar in al-Atrâf [Itrâf al-Musnad al-Mu`talî bi Atrâf al-Musnad al-Hanbalî] as reported in the Kanz (#31646).

 

25 Narrated by al-Bayhaqî in the Dalâ'il after Ibn Ishâq's narration in the Maghâzî cf. al-Suyûtî, Khasâ'is (1:188), Sîra Halabiyya (2:707), and al-Khuzâ`î, Takhrîj al-Dilâlât (1995 ed p. 178=1985 ed p. 188).

 

26 Narrated from Abû Maryam and either Abû al-Bakhtarî or `Abd Allâh ibn Salama by `Abd Allâh ibn Ahmad in al-Sunna (p. 233-234 #1266-1268), al-Hârith ibn `Abd Allâh by Ibn `Abd al-Barr in al-Istî`âb (3:37), by al-Nuwayrî in Nihâyat al-Arab (20:5) and in Abû al-Hadîd's Sharh Nahj al-Balâgha (1:372).

 

27 Narrated from `Alî by Abû Ya`la in his Musnad (1:406 #534) and Ahmad in his with two weak chains which Shaykh Ahmad Shakir declared fair (hasan) with his usual lenience (2:167-168 #1377-1378); al-Hâkim (3:123) declared its chain sahîh but al-Dhahabî indicated its weakness due to al-Hakam ibn `Abd al-Mâlik, as did Ibn al-Jawzî in al-`Ilal al-Mutanâhiya (1:227 #357). Al-Haythamî in Majma` al-Zawâ'id (9:133) indicated the weakness of all the above chains for the same reason but mentioned that al-Bazzâr also narrated it in his Musnad. Also narrated by al-Bayhaqî in al-Sunan al-Kubrâ (5:137 #8488) and Ahmad in Fadâ'il al-Sahâba (2:639 #1087, 2:713 #1221, 2:713 #1222) with similarly weak chains.

 

28 Narrated from Jâbir ibn Samura by al-Tabarânî in al-Kabîr (2:247 #2038) and al-Awsat (7:218 #7318) both with a very weak chain as per al-Haythamî (9:136). Cf. n. 22 for the last part.

 

29 Narrated from Salama ibn al-Akwa`, Sahl ibn Sa`d and Abû Hurayra by al-Bukhârî, Muslim, and Ahmad 


30 Actually Sahl ibn Sa`d.

 

31 Narrated from Salama by Ibn Hishâm in the Sîra (4:305-306) and Ibn Hibbân in al-Thiqât (2:13).

 

32 Perhaps in Abû Nu`aym's Ma`rifat al-Sahâba wa Fadâ'ilihim.

 

33 Narrated by al-Tabarî in his Târîkh (2:137).

 

34 Narrated by al-Tabarânî, Sa`îd ibn Mansûr, Ibn Abî Shayba, al-Tabarî who declared it sound, Ahmad and Abû Ya`lâ with strong narrators as per al-Haythamî and Ibn Kathîr in al-Bidâya, and al-Bayhaqî in the Dalâ'il cf. Kanz (#35467-35468). Another version states that Abû Laylâ asked `Alî why he wore summer clothes in winter and winter clothes in summer to which he replied: "The day of Khaybar the Prophet summoned me when my eyes were sore. I said to him: `O Messenger of Allâh! I have ophtalmia.' He blew on my eyes and said: `O Allâh! remove from him hot and cold' I never felt hot nor cold after that day." Narrated from `Abd Allâh ibn Abî Laylâ by Ahmad and Ibn Mâjah with weak chains.

 

35 Narrated from `Ammâr by Ibn Hishâm (3:144), Ahmad in the Musnad (30:256-267 #18321, #18326 hasan lighayrih) and Fadâ'il al-Sahâba (2:687), al-Bazzâr (#1417), al-Bukhârî in al-Târîkh al-Saghîr (1:71), al-Tahâwî in Sharh Mushkil al-Athâr (#811), al-Dûlâbî in al-Asmâ' wa al-Kunâ (2:163), al-Tabarî in his Târîkh (2:14), Abû Nu`aym in the Hilya (1:141) and Ma`rifat al-Sahâba (#675), al-Hâkim (3:141=1990 ed 3:151), al-Bayhaqî in Dalâ'il al-Nubuwwa (3:12-13), and others cf. al-Haythamî (9:136).

 

36 I.e. Muhmmad ibn `Alî ibn Abî Tâlib. Narrated by Ibn Sa`d (5:92), Ibn `Asâkir, and al-Bayhaqî in the Dalâ'il with weak chains according to Ibn al-Jawzî cf. Kanz al-`Ummâl (#34330, #37854, #37858).

 

37 Narrated with a strong chain from Ibn `Abbâs by al-Dârimî, al-Tabarânî in al-Awsat (1:271 #883) and, in part, al-Bukhârî and Ahmad; also Ibn `Umar by al-Bazzâr and al-Bayhaqî cf. Ibn Kathîr, Tafsîr (4:562).

 

38 Narrated from Abû Bakrah by al-Bukhârî with four chains, al-Tirmidhî (hasan sahîh), al-Nasâ'î, Abû Dâwûd, and Ahmad with four chains.

 

39 Part of the sound narration of al-Hasan jumping on the Prophet's back when the latter prostrated Narrated from Abû Bakrah by Ahmad (34:98-99 #20448 hadîth sahîh) and others with al-Hasan al-Basrî's addendum: "By Allâh, by Allâh, under his rule not a thimbleful of blood was shed" 


40 When they jeered al-Hasan, "O shame of the believers!" for making peace, he replied: "Better shame than the Fire" and "I did not shame them but rather hated to shed their blood in the pursuit of kingdom." Narrated by Ibn `Abd al-Barr in al-Istî`âb.

 

41 Narrated from Umm al-Fadl by al-Hâkim (3:176-177=1990 ed 3:194) who said it is sound by the criteria of al-Bukhârî and Muslim but al-Dhahabî said: "Rather, it is da`îf munqati`, Shaddâd did not meet Umm al-Fadl while Muhammad ibn Mus`ab [al-Qirqisânî] is weak." However, al-Dhahabî cited a similar report in the Siyar (al-Arna'ût ed 3:289) and said its chain was fair.

 

42 Narrated from Umm Salama by Ibn Abî `Asim in al-Ahâd wa al-Mathânî (1:310 #429), al-Tabarânî in al-Kabîr (3:109, 23:308), and al-Hâkim (1990 ed 4:440) with a fair chain because of Mûsâ ibn Ya`qûb al-Zam`î; and from `A'isha by al-Tabarânî in al-Kabîr (3:107 #2815). Also narrated from "`A'isha or Umm Salama" by Ahmad in the Musnad and Fadâ'il al-Sahâba but with a very weak chain.

 

43 Narrated by al-Tabarânî in al-Kabîr (3:108 #2817), al-Mizzî in Tahdhîb al-Kamâl (6:409), and Ibn Hajar in Tahdhîb al-Tahdhîb (2:300-301) through the Râfidî `Amr ibn Thâbit ibn Hurmuz al-Bakrî who is weak or discarded Cf. al-Haythamî (9:189).

 

44 `Umar in al-Nabahânî's text, corrected from Târîkh Dimashq and Kanz al-`Ummâl.

 

45 Twenty-four miles North-West of al-Kûfa.

 

46 Narrated by Ibn `Asâkir in Târîkh Dimashq (23:190), cf. Kanz (#37717) and al-Bidâya.

 

47 Narrated from Suhaym, from Anas ibn Mâlik by Abû Nu`aym in the Dalâ'il (p. 554 #493) and al-Baghawî and Ibn al-Sakan in their Companion-compendiums. Cf. Ibn Hajar, Isâba (1:121); al-Bukhârî, al-Târîkh al-Kabîr (2:30 #1583); al-Istî`âb (1:112); al-Khasâ'is al-Kubrâ (2:451).

 

48 Narrated from `A'isha by al-Tabarânî in al-Kabîr (3:107 #2814) and al-Awsat (6:249 #6316) with weak chains per al-Haythamî (8:288, 9:188), cf. al-Suyûtî, Ziyâdat al-Jâmi` al-Saghîr (#147) and Kanz (#34299). It is overall fair since it and Umm Salama's narration are mutually reinforced 


49 Narrated from `Alî by Ahmad, Abû Ya`lâ (#363), Ibn Abî `Asim in al-Ahâd wa al-Mathânî (1:308 #427), Ibn Abî Shayba (7:487 #37367), al-Bazzâr (3:101 #884), al-Tabarânî in al-Kabîr (3:105 #2811), al-Mizzî in Tahdhîb al-Kamâl (6:407), and Ibn Hajar in Tahdhîb al-Tahdhîb (2:300), all with a weak chain - because of `Abd Allâh ibn Nujayy al-Hadramî and his father - as per al-Arna'ût in the Musnad (2:77-78 #648) and al-Munâwî (1:204-205) as opposed to al-Haythamî (9:187) and al-Maqdisî in al-Mukhtâra (2:375 #758) while al-Dhahabî adduces a second weak chain that reinforces the first This report contains `Alî's call to his son in absentia, "Sabran Abâ `Abd Allâh!" Cf. Ibn Taymiyya, Minhâj (Qurtuba ed 3:367-368) and al-Dhahabî, Siyar (Risala ed 3:288=Fikr ed 4:407-408).

 

50 Narrated from Anas by Ahmad, Abû Ya`lâ (6:129 #3402), al-Bazzâr (#2642), al-Tabarânî in al-Kabîr (3:106 #2813), Ibn Hibbân (15:142 #6742 hadîth hasan), Abû Nu`aym in the Dalâ'il (p. 553 #492), al-Bayhaqî in the Dalâ'il (6:469), and al-Mizzî in Tahdhîb al-Kamâl (6:408) cf. Kanz (#37672), al-Haythamî (9:187-190), al-Dhahabî, Siyar (3:288-289=Fikr ed 4:408), and al-Suyûtî's Khasâ'is (2:450).

 

51 Narrated by al-Tabarânî in al-Kabîr (3:108 #2817), al-Mizzî in Tahdhîb al-Kamâl (6:409), and Ibn Hajar in Tahdhîb al-Tahdhîb (2:300-301) through the Râfidî `Amr ibn Thâbit ibn Hurmuz al-Bakrî who is weak or discarded. Cf. al-Haythamî (9:189).

 

[5]
Hadith Index Entries For Knowledge of the Unseen

(There are about 100 entries for about 80 narrations because some narrations actually contain two or several indexable sayings.) 




A boy shall be born to you after me


A man from Paradise is about to come


A man from the dwellers of Paradise is about to come


A man from the people of Paradise is about to enter


A Prophet who sees around him what others do not (H.assân)


Abû Bakr al-S.iddîq shall not tarry but little after me


Abû Bakr is in Janna, `Umar is in Janna...


Abû Turâb! Shall I not tell you of the two wickedest people


Allâh has brought up the whole world before my eyes


Allâh would not have T.alh.a enter Paradise except firmly


Among us is the Messenger of Allâh reciting His Book (Ibn Rawâh.a)


Anas, let him in, give him the glad tidings of Paradise


Avoid saying this


Be firm, Uh.ud!


Be still [H.irâ']! There is none on top of you but...


Call your father and brother so I will put something in writing


Come near - then he spat into his eyes


Dissension shall surge like the waves of the sea


Do not go to the people of Iraq


Do not weep for you shall be the first to follow me


Drops from the blood of `Uthmân shall fall


Forgive us and may Allâh forgive you (`Umar)


Gibrîl informed me that al-H.usayn would be killed


Gibrîl just came and told me my Community would kill this son of mine


Gibrîl told me that my son, al-H.usayn, would be killed


Give him permission and give him the glad tidings


Go and see Abû Bakr. You will find him sitting inside his house


He (`Alî) shall not die other than murdered


He [image: image447.png]


blew on my eyes (`Alî)


He spat into his eyes and he was cured


He told us about all that would take place 


from that very moment until the Rising


Hush! By Allâh, even if there is none among us to tell him


I can see a spotted dog drooling over the blood of the people of my House


I could certainly tell you about a great number of those who will be in the Fire


I do not know whether my companions forgot or pretended to


I do not think he circumambulated it while we are under siege


I know nothing except what my Lord taught me


I saw the Prophet [image: image458.png]


raising his hands supplicating


If this soil turns to blood, know that my son has been killed


Is it new or has it been washed already?


It smells of hardship and affliction


May they perish the day they kill `Uthmân


(The) Messenger of Allâh [image: image464.png]


did not omit a single instigator 


of sedition until the end of the world


(The) Messenger of Allâh [image: image467.png]


took a covenant from me


Messenger of Allâh, only recently were we in a time of ignorance (`Umar)


Most criminal of all people is he that shall strike you here


My eyes were never sore nor inflamed again (`Alî)


My funeral has just been announced


No [fitna] as long as Ibn al-Khat.t.âb is alive (Khâlid)


No dissension can reach as long as this man is among you


No, it is the sandal repairman


None shall die with a mustard seed's worth of love (H.udhayfa)


O Allâh! If You wish, let it be `Alî


O Allâh! remove from him hot and cold


Perhaps you came to ask Fât.ima's hand?


The Prophet [image: image480.png]


handed me a handful of red earth


The Prophet [image: image482.png]


informed me of all that would happen 


until the Day of Resurrection


The Prophet [image: image485.png]


prayed fajr with us then climbed the pulpit


The Prophet [image: image487.png]


stood among us [speaking] for a long time


The Prophet [image: image489.png]


took my pledge that I must fight traitors


Remit them to Abû Bakr


Say nothing to me as long as I say nothing to you


Some of us would refrain from approaching his wife


Take for your leaders the two that come after me


Tell him he shall be my successor after `Umar


Tell him he shall be my successor after Abû Bakr


Tell them we have not come to fight but only for the Minor Pilgrimage


The Angel of rain asked permission to visit the Prophet [image: image498.png]





The beginning of dissensions is the murder of `Uthmân (H.udhayfa)


The sun shall not set before Allâh first brings you some sustenance


There is in you (`Alî) a similarity to `Îsâ (`aleihi salâm)


There is no leader of one hundred or more except


The Prophet [image: image504.png]


named him for us


There shall be a dissension and strife


There shall be among you twelve caliphs


There shall be dissensions and your people shall argue with you


There shall be, among you, one who shall fight over


the interpretation of the Qur'ân


These are the ones that shall govern after me


This (`Umar) is the bolt of dissension


This clan of the Quraysh shall remain safe until


This man (`Uthmân), at that time [fitna], shall follow right guidance


This son of mine is a leader of men


This son of mine (al-H.usayn)


Today you will ask me about nothing except I shall tell you about it


Tomorrow I shall give the flag to a man who loves Allâh and His Messenger


Tomorrow I shall give the flag to a man whom both 


Allâh and His Messenger love


Two types of people shall perish concerning me (`Alî)


Umm Salama, keep the door closed


`Uthmân! Allâh may vest you with a shirt


`Uthmân passed by me while one of the angels was with me


`Uthmân! You will be given the caliphate after me but the hypocrites


We feel he (al-H.usayn) shall be killed on the shore of the Euphrates


We held the Messenger of Allâh [image: image527.png]


in great awe and reverence


We kept away from conversation with our women


Were it not for fear that you would stop burying one another


What brings you?


When the Messenger of Allâh [image: image532.png]


left us there was not a bird


Write it, for truly you shall suffer something similar


You (`Alî) shall be given leadership and caliphate


You (`Alî) shall certainly experience great hardship after me 

Blessings and peace on the Prophet, his Family, and his Companions. 

GF Haddad©



Related Questions

He who rams the mountain 

Wa `alaykum as-Salam Brother H: 

I thought then to compile a number of ahadith showing how the Prophet [image: image536.png]


did not know everything (e.g. the famous hadith of "ta'bir al-nakhl"), but, on second thought, I declined from doing so because such a message might seem to carry a negative image of the Prophet [image: image537.png]


.

On the face of it you are correct, the hadith of the grafting of the datepalm-trees forms evidence that the Prophet [image: image538.png]


did not know everything. However, I wonder: Would you also be interested to know the explanations of the Imams concerning this (and other evidence of similar meaning), or do you wish to limit yourself and me to the externalities? 

And if the choice is the latter, then why do you continue to deny the external meaning of the hadith: I have received knowledge of everything except the Five Things? If you think it is contradicted by the hadith of the grafting, then come out and say so! 

There are two types of knowledge. One that is strictly connected with dunya, for example, obtaining knowledge that might give one a certain strategic advantage in battle, such as the number of the enemy's troops. Allah might give this to those He loves and to those He does not love, indifferently (on the surface). This took place when the Prophet [image: image539.png]


interrogated some prisoners in order to find out the number of the Meccans' troops before the battle of Badr. This way, he deduced - from *his* ijtihad [image: image540.png]


- that they were between 900 and 1,000. Another type of knowledge is to receive information that Allah shall give you victory anyway. This also happened to the Prophet [image: image541.png]


before Badr, and included knowledge of the exact spot where each of the Kuffar was to meet his end. Does the former process contradict the latter knowledge? 

In the case of the grafting of the trees, the Prophet [image: image542.png]


was consulted on a purely worldly matter and gave what one might call a "non-expert opinion" just as he had before the battle of the Trench. That is what he called "your world." However, there are some things that "our world" cannot contain. Namely, the part of his knowledge [image: image543.png]


that Allah [image: image544.png]


reveals to him in connection with the purposes whom Allah actualizes *only at the hands of those He loves*. Successful gardening may not be among them. 

Anyway, what I'm sending this email regarding is to inform you that I posed a question to Dr. Muhammad Sa`id Ramada al-Buti -- whom both I and you seem to agree on as a recognized authority -- and he answered me on-line. His answer can be found in Arabic at: www.bouti.com/ulamaa/bouti/bouti_fatawa_c27.htm#1
It is good that you asked him, but not in the manner you did! 

Yes, Dr. Buti - Allah bless him - is a foremost Sunni authority but nevertheless it is a reality that he holds views peculiar to himself at times, sometimes connected with basic evidence and sometimes connected with method and terminology. One of the problems is he uses modern or philosophical terminologies in discussing the Divine Attributes (his training was in philosophy), which permits those who dislike him to make Takfir of him without second thought. Another problem is that as an only child educated mostly by his father (Mulla Ramadan, quddisa Sirrah), he is an individualist to the point of sounding exactly like those he is refuting: "Let the Qur'an and Sunna be your Murshid, my brother" - and more than a little impatient with objection. He never changes his mind even when presented irrefutable contrary evidence even with Tawatur if his mind does not receive it well. One genealogist told me al-Buti told him once: "Ahl al-Bayt in our time? You should feel ashamed, my brother! Is there such a thing anymore??" I wonder if he would show his face in Morocco again if the Ulema there knew that this was his belief. These are some of the things one gets to know through frequent contact, and they cannot be ignored although it is enough honor for a Shaykh that his mistakes can be counted, and to Allah is our return. 

One time, I heard him say - two weeks in a row, over the chapter on kissing/greeting each other in Riyad al-Salihin, that "kissing the hand out of respect was neither a `ada (custom) nor a Sunna among the Salaf, nor did any of them claim it as such." Some brothers knew that I had documentation to the contrary and they asked me to show it to Dr. Buti and ask for his comment. I gave him four printed pages of evidence: Numerous hadiths from the Prophetic Sunna, sayings and reports from the Companions, those of the Tabi`in, Fatwas of the Mujtahid Imams from the time of al-Awza`i to Imam Ahmad... then I added the fatawas of the Four Schools that I had gathered on the topic. The third week he said something like: "A brother mentioned to me some objections etc., but I still don't find this convincing and I still say: *I* don't like the kissing of the hand and don't believe it is an important part of the Sunna." In other words he took back his generalization and limited his statements to a personal fatwa - to which there is nothing to object whatsoever -, without admitting that he was taking anything back, nor informing others that the truth is other than what he had said before; and this is his custom. May Allah forgive me and him. 

Below is my translation of my question and his answer:

Thank you for posting them. I have taken the liberty of splitting them according to separate Q and A and add asterisks so as to emphasize what he actually answered and didn't answer... 

Q. How much does the Prophet (salla Allahu `alayhi wa sallam) have of the Knowledge of Unseen? 

A. Allah has given His Messenger (salla Allahu `alayhi wa sallam) access to whatever He chose of the Unseen matters -- [only] Allah knows of them. Allah did not ask you [though] to enumerate them or memorize them. 

Excellent and safe, though partial answer leaving out the essence of the question. 

Q. Did Allah endow him with the knowledge of everything except "The 5 Things"? 

A. [No answer!] 

Q. Is it permissible on part of some pseudo-Sufis to claim that *he knew* "The 5 Things"? 

A. *No-one is permitted to claim to know* any of the [5] Keys of the Unknown. Whoever alleges this among the Sufi-claimers is a lying imposter. 

Diversion of the (poorly framed) question on the Prophet [image: image545.png]


to everyone but the Prophet [image: image546.png]


. The needless mention of "pseudo-Sufis" brought up the spectre of some far-fetched doctrine that the Dr. might feel needs to be controlled with an iron fist and we lost what could have been an interesting answer had Hani simply asked: "Is it permitted to say that Rasulullah [image: image547.png]


knew the Five Things?". 

I conclude that, according to your translation, he did not actually answer your questions but diverted them to safe ground and to what he - Allah save and keep him - perceives as the needs of the moment. Of course "no-one is permitted" etc. and "whoever claims" etc. But we are not talking about "no-one" and "whoever", are we? 

One time he told us, "Someone asked me a question about a creature that reaches the farthest ends of the universe, makes Tawaf around the Ka`ba, and lives in the vicinity of the Throne, and they could not tell me what the pillars of wudu' were when I asked them. What kind of useless knowledge is that, my brother?" 

Anyway, I find your manner of asking, "Is it permissible on part of some pseudo-Sufis to claim..." a marvel of ingenuity. May Allah have mercy on the Muftis of today, and guide those who think they can lead them by the nose so as to obtain their wish from them! 

It doesn't really surprise me to what extent you had to go to defend your "mountain". I have seen countless members of Sufi Tariqas with such fanatical and blind allegiance to their Shaykhs. It's very unfortunate though that such fanaticism reaches the level of distorting religious facts for the sake of defending mere individuals.

Try, as hard as it may be, to stick to the evidence and sparing others the sermons. Is it so hard to understand that the issue here is not about Shaykh and Tariqas but about learning the authentic evidence and studying it according to Sunni principles? If you object to these basic objectives, perhaps you should stick to posting daily news and spare yourself buhtan - or worse since, yes, to deny a mutawatir aspect of Nubuwwaat *is* kufr. But if you agree to them then start by reading al-Dawla al-Makkiyya and anything connected with it such as my recent response, insha Allah. We have a long way to go since we have to cover: 

(1) The evidence that outwardly supports the lack of knowledge of the Prophet [image: image548.png]


in certain matters, e.g. tree-grafting, military strategy, the minds of his wives, and other matters that are also related to the discussion on `Isma or immunity from sin. (2) The evidence that outwardly supports the knowledge of the Prophet [image: image549.png]


in all matters that pertain to the ultimate welfare of the Umma both as a whole and individually. 

Please note that -- as I stressed in my past Email-message with the same (offensive) subject-line -- no insult is intended here; only clarification of religious matters, nothing else.

But of course. And you should find the subject-line less offensive now that you've incited Dr. al-Buti to share it with you. 

Hajj GibrilGF Haddad © 

more questions: 

Salam `alaykum: 

1) NOT A SINGLE SCHOLAR WAS QUOTED to support any of these wild claims. Instead all the responders either: 

(a) Bases their "understandings" on their own interpretation of Qur'anic verses and Prophetic ahadith (which is the very methodology that those very people have been condemning Wahhabis for their use of which), (b) Claimed the existence of some opinions in Islam, without giving a single reference, or

Calling the mu`jiza of his [image: image550.png]


knowledge of ghayb - except for the "Five Things" - "a wild claim" is kufr because that mu`jiza is mutawatir as established by al-Hafiz al-Kattani in Nazm al-Mutanathir (#249). In his discussion al-Kattani cites al-Qadi `Iyad's statement in al-Shifa' that to know that the Prophet [image: image551.png]


knew ghayb is part of obligatory knowledge in Islam i.e. the one who ignores it is not excused. See also the discussion by Ibn Hajar in Fath al-Bari, at the pages I cited in the original post in this thread. Note that demanding scholars' opinions after a hukm is *unambiguously* established by the Nass is also fisq or kufr. Al-Shafi`i compared the person who insists on enquiring what the scholars think after being told the clear and explicit words of the Messenger of Allah [image: image552.png]


, to a Christian or a Jew. 

There is also authentic evidence that the Prophet [image: image553.png]


knew some of the Five Things also, as I showed in my post of May 1, 2000 on msa-ec in the thread Re: Newsweek: What Miracles Mean. 

For further explanations and evidence on the matter see the relevant sections of `Iyad's al-Shifa and its Shuruh by Khafaji and Qari, al-Bayhaqi's and Abu Nu`aym's Dala'il al-Nubuwwa, al-Suyuti's al-Khasa'is al-Kubra, al-Nabahani's Hujjatullah `ala al-`Alamin, etc. but the most thorough discussion is probably Ahmad Reza Khan's 150-page al-Dawlat al-Makkiyya bil-Maddat al-Ghaybiyya (offset reprint available from Waqf Ihlas) with the author's footnotes. 

Hajj GibrilGF Haddad © 


related questions: 

Concerning: 

he reports the Prophet [image: image554.png]


saying: "Utitu mafatiha kulli shay'in illa al-khams" (I was given the keys to [the knowledge of] everything, except the five). [Volume 3, page 109]

Narrated from Ibn `Umar by Ahmad (2:85); Tabarani in the Kabir (12:361), Haythami in Majma` al-zawa'id (8:263), Ibn Kathir in his Tafsir 6:355, and Suyuti in his Tafsir al-Durr al-manthur (5:169). Haythami said: "The sub-narrators in Ahmad's chain are the men of sound (sahih) narration." 

Also on the same page of the Encyclopedia (3:109): 

1. Ibn Mas`ud similarly narrates: Utiya mafatihu kulli shay'in ghayr al-khams. "He has received the keys to everything (unseen) except the Five (which Allah alone knows)." Narrated from Ibn Mas`ud by Ahmad and Ibn `Adi. Haythami in Majma` al-zawa'id (8:263) says: "The sub-narrators in both chains are the men of sound (sahih) narration." 

2. Ibn Hajar al-`Asqalani also cites, without weakening them, two very similar hadiths in Fath al-Bari (Dar al-Fikr ed. 1:124 and 8:514): 

Utiya nabiyyukum `ilmu kulli shay'in siwa hadhihi al-khams. Utiytu mafatih al-ghayb. 

"Your Prophet has received everything except these Five." "I have received the keys of the Unseen." 

And on the next page (3:110): 

3. A man from Banu `Amir, after asking the Prophet [image: image555.png]


certain questions, said: "Is there any knowledge left which you do not know?" whereupon the Prophet [image: image556.png]


said: "Allah knows better than that, and there is a kind of Unseen knowledge which Allah alone knows: With Him is knowledge of the Hour. He sends down the rain, He knows what is in the wombs, no soul knows what it will earn tomorrow, and no soul knows in what land it will die (31:34)." 

Ahmad narrated it and Ibn Kathir mentions it in his Tafsir for Sura Luqman. Al-Haythami said in Majma` al-zawa'id (#116): "Abu Dawud narrates part of it, and all of the sub-narrators in Ahmad's chain are trustworthy and they are Imams." 

And also: 

4. It is confirmed by Ibn Mardawayh's narration from `Ali cited in the chapter of Sura Luqman in Kanz al-`ummal, as a commentary for the verse 28:66 in Sura al-Qasas, "On that day tidings will be darkened for them," whereby `Ali said: "Nothing was darkened for your Prophet except five matters from the secrets of the Unseen." (lam yu`ma `ala nabiyyikum shay'un illa khamsun min sara'ir al-ghayb.) 

And also: 

5. "My Lord came to me in the best form" - the narrator said: "I think he said: `in my sleep'" - "and asked me over what did the Highest Assembly (al-mala'u al-a`l?) vie [I.e. "the angels brought near" according to Ibn al-Athir in al-Nih?ya and others]; I said I did not know, so He put His hand between my shoulders, and I felt its coolness in my innermost, and knowledge of all things between the East and the West came to me." 

I.e. He himself [image: image557.png]


stressed he knows all but the five things and it was confirmed by the major Companions for the benefit of the Umma. This is the Nass, to deny which is impermissible. 

As for knowledge of the Final Hour: 

Again, due to me having received no *first-hand* report from Shaykh Nazim al-Haqqani of his stating the specific date of the Last Day, I'm still interested in receiving such information from his associates.

If { It comes not to you save unawares} (7:187) then why this interest in invalidating the Nass of the Qur'an? There is confusion here between the specifically-revealed prediction of the sequence of signs leading to the unspecifically-revealed Last Day. 

Even in his blessed lifetime [image: image558.png]


he would speak, leave, then some of those present would ask the others: "What did he just say?" As for the "political motives" barb -- some of suspicion, also, is sin. "Do not fear for the mountain you ram but fear for your head." Was-Salam. 

Hajj Gibril

Is Studying Hadith From Al-Bukhari And Muslim on Your Own Advised?

benefits for the ordinary Muslim | risk of misunderstanding | the word shirk 

Would you advise individuals to study hadith from al-Bukhari and Muslim on their own? © Nuh Ha Mim Keller 1995 

Any Muslim can benefit from reading hadiths from al-Bukhari and Muslim, whether on his own or with others. As for studying hadith, Sheikh Shuayb al-Arnaut, with whom my wife and I are currently reading Imam al-Suyuti's Tadrib al-rawi [The training of the hadith narrator], emphasizes that the science of hadith deals with a vast and complex literature, a tremendous sea of information that requires a pilot to help one navigate, without which one is bound to run up on the rocks. In this context, Sheikh Shuayb once told us, "Whoever doesn't have a sheikh, the Devil is his sheikh, in any Islamic discipline." 

In other words, there are benefits the ordinary Muslim can expect from personally reading hadith, and benefits that he cannot, unless he is both trained and uses other literature, particularly the classical commentaries that explain the hadiths meanings and their relation to Islam as a whole. The benefits one can derive from reading al-Bukhari and Muslim are many: general knowledge of such fundamentals as the belief in Allah, the messengerhood of the Prophet , the Last Day and so on; as well as the general moral prescriptions of Islam to do good, avoid evil, perform the prayer, fast Ramadan, and so forth. The hadith collections also contain many other interesting points, such as the great rewards for acts of worship like the midmorning prayer (duha), the night vigil prayer (tahajjud), fasting on Mondays and Thursdays, giving voluntary charity, and So on. Anyone who reads these and puts them into practice in his life has an enormous return for reading hadith, even more so if he aims at perfecting himself by attaining the noble character traits of the Prophet  mentioned in hadith. Whoever learns and follows the prophetic example in these matters has triumphed in this world and the next. 

What is not to be hoped for in reading hadith (without personal instruction from a sheikh for some time) is two things: to become an alim or Islamic scholar, and to deduce fiqh (Islamic jurisprudence) from the hadiths on particulars of sharia practice. 

Without a guiding hand, the untrained reader will misunderstand many of the hadiths he reads, and these mistakes, if assimilated and left uncorrected, may pile up until he can never find his way out of them, let alone become a scholar. Such a person is particularly easy prey for modern sectarian movements of our times appearing in a neo-orthodox guise, well financed and published, quoting Quran and hadiths to the uninformed to make a case for the basic contention of all deviant sects since the beginning of Islam; namely, that only they are the true Muslims. Such movements may adduce, for example, the well-authenticated (hasan) hadith related from Aisha (Allah be well pleased with her) by al-Hakim al-Tirmidhi that the Prophet  said, Shirk (polytheism) is more hidden in my Umma than the creeping of ants across a great smooth stone on a black night . . . (Nawadir al-usul fi marifa ahadith al-Rasul. Istanbul 1294/1877. Reprint. Beirut: Dar Sadir, n.d., 399). 

This hadith has been used by sects from the times of the historical Wahhabi movement down to the present to convince common people that the majority of Muslims may not actually be Muslims at all, but rather mushrikin or polytheists, and that those who do not subscribe to the views of their sheikhs may be beyond the pale of Islam. 

In reply, traditional scholars point out that the words fi Ummati, "in my Umma" in the hadith plainly indicate that what is meant here is the lesser shirk of certain sins that, though serious, do not entail outright unbelief. For the word shirk or polytheism has two meanings. The first is the greater polytheism of worshipping others with Allah, of which Allah says in surat al-Nisa, "Truly, Allah does not forgive that any should be associated with Him [in worship], but forgives what is other than that to whomever He wills" (Quran 4:48), and this is the shirk of unbelief. The second is the lesser polytheism of sins that entail shortcomings in one's tawhid or knowledge of the divine unity, but do not entail leaving Islam.

Examples include affection towards someone for the sake of something that is wrongdoing (called shirk because one hopes to benefit from what Allah has placed no benefit in), or disliking someone because of something that is right (called shirk because one apprehends harm from what Allah has placed benefit in), or the sin of showing off in acts of worship, as mentioned in the sahih or rigorously authenticated hadith that the Prophet  said, The slightest bit of showing off in good works is shirk (al-Mustadrak ala al-Sahihayn. 4 vols. Hyderabad, 1334/1916. Reprint (with index vol. 5). Beirut: Dar al-Marifa, n.d.,1.4). Such sins do not put one outside of Islam, though they are disobedience and do show a lack of faith (iman). 

Scholars say that the lesser shirk of such sins is meant by the hadith, for if the greater shirk of unbelief were intended, the Prophet  would not have referred to such individuals as being in my Umma, since unbelief (kufr) is separate and distinct from Islam, and necessarily outside of it. This is also borne out by another version of the hadith related from Abu Bakr (Nawadir al-usul, 397), which has fikum or "among you" in place of the words "in my Umma", a direct reference to the Sahaba or prophetic Companions, none of whom was a mushrik or idolator, by unanimous consensus (ijma) of all Muslim scholars.

As for sins of lesser shirk, it cannot be lost on anyone why their hiddenness is compared in the hadith to the imperceptible creeping of ants across a great smooth stone on a black night; namely, because of the subtlety of human motives, and the ease with which human beings can deceive themselves. Similarly, al-Bukhari relates that the Prophet  said: "Truly, you shall follow the ways of those who were before you, span by span, and cubit by cubit, until, if they were to enter a lizards lair, you would follow them." We said, "O Messenger of Allah, the Jews and Christians?" And he said, "Who else?" (Sahih al-Bukhari. 9 vols. Cairo 1313/1895. Reprint (9 vols. in 3). Beirut: Dar al-Jil, n.d., 9.126: 7320). 

This hadith is also used by modern movements claiming to be a return to the Quran and sunna, to suggest that the majority of ordinary Sunni Muslims who follow the aqida (tenets of faith) or fiqh of mainstream orthodox Sunni Imams (whose classic works seldom fully correspond with their views) are intended by this hadith, while there is much evidence that the orthodox majority of the Umma is divinely protected from error, such as the sahih hadith related by al-Hakim that "Allah's hand is over the group, and whoever diverges from them diverges to hell" (al-Mustadrak, 1.116). Such hadiths show that Quranic verses like "If you obey most of those on earth, they will lead you astray from the path of Allah" (Quran, 6:116) do not refer to those who follow traditional Islamic scholarship (who have never been a majority of those on earth), but rather the non-Muslim majority of mankind. 

It is fitter to regard the previously-mentioned hadiths wording of following the Jews and Christians as referring, in our times, to the Muslims who copy the West in all aspects of their lives, rational and irrational, even to the extent of building banks in Muslim cities and holy places never before sullied by usury (riba) on an institutional basis since pre-Islamic times. Or those who promote divisive sectarian ideologies under the guise of reform movements among the Muslims, as the Jews and Christians did in their respective religions. 

Traditional scholarship is protected from such misguidance by the authentic knowledge it has preserved, living teacher from living teacher, in unbroken succession back to the Prophet . To return to our question, without such a quality control process, the unaided reader of hadith cannot hope to become a sort of homemade alim, giving fatwas on the basis of what he finds in al-Bukhari or Muslim alone, because the sahih hadiths related to Islamic legal questions are by no means found only in these two works, but in a great many others, which those who issue judgements on these questions must know. 

I have mentioned elsewhere some of the sciences needed by the scholar to join between all the hadiths, and that some hadiths condition each other or are conditioned by more general or more specific hadiths or Quranic verses that bear on the question. Without this knowledge, and a traditional sheikh to learn it from, one must necessarily stumble, something I know because I have personally tried. When I first came to Jordan in 1980, someone had impressed upon my mind that a Muslim needs nothing besides the Quran and sahih hadiths. After reading through the Arabic Quran with the aid of A.J. Arberry's Koran Interpreted and recording what I understood, I sat down with the Muhammad Muhsin Khan translation of Sahih al-Bukhari and went through all the hadiths, volume by volume, writing down everything they seemed to tell a Muslim to do. It was an effort to cut through the centuries of accretions to Islam that orientalists had taught me about at the University of Chicago, an effort to win through to pure Islam from the original sources themselves. My Salafism and my orientalism converged on this point. At length, I produced a manuscript of selected hadiths of al-Bukhari, a sort of do-it-yourself sharia manual. I still use it as an index to hadiths in al-Bukhari, though the fiqh conclusions of my amateur ijtihads are now rather embarrassing. When hadiths were mentioned that seemed to contradict each other, I would simply choose whichever I wanted, or whichever was closer to my Western habits. After all, I said, the Prophet  was never given a choice between two matters except that he chose the easier of the two (Sahih al-Bukhari, 4.230: 3560). For example, I had been told that it was not sunna to urinate while standing up, and had heard the hadith of Aisha that anyone who says the Prophet  passed urine while standing up, do not believe him (Musnad al-Imam Ahmad. 6 vols. Cairo 1313/1895. Reprint. Beirut: Dar Sadir, n.d., 6.136). But then I read the hadith in al-Bukhari that the Prophet  once urinated while standing up (Sahih al-Bukhari, 1.66: 224), and decided that what I had first been told was a mistake, or that perhaps it did not matter much. Only later, when I began translating the Arabic of the Shafi'i fiqh manual Reliance of the Traveller did I find out how the scholars of sharia had combined the implications of these hadiths; that the standing of the Prophet  to pass urine was to teach the Umma that it was not unlawful (haram), but rather merely offensive (makruh)--though in relation to the Prophet such actions were not offensive, but rather obligatory to do at least once to show the Umma they were not unlawful--or according to other scholars, to show it was permissible in situations in which it would prevent urine from spattering one's clothes. 

In retrospect, my early misadventures in hadith enabled me to appreciate the way the fiqh I later studied had joined between all hadiths, something I had personally been unable to do. And I understood why, of the top hadith Imams, Imam al-Bukhari took his Shafi'i jurisprudence from the disciple of Imam Shafi'i, Abdullah ibn al-Zubayr al-Humaydi (al-Subki, Tabaqat al-Shafi'iyya al-kubra. 10 vols. Cairo: Isa al-Babi al-Halabi, 1383/1964, 2.214), and why Imams Muslim, al-Tirmidhi, Abu Dawud, and al-Nasai also followed the Shafi'i school (Mansur Ali Nasif, al-Taj al-jami li al-usul fi ahadith al-Rasul. 5 vols. Cairo 1382/1962. Reprint. Beirut: Dar Ihya al-Turath al-Arabi, n.d., 1.16), as did al-Bayhaqi, al-Hakim, Abu Nuaym, Ibn Hibban, al-Daraqutni, al-Baghawi, Ibn Khuzayma, al-Suyuti, al-Dhahabi, Ibn Kathir, Nur al-Din al-Haythami, al-Mundhiri, al-Nawawi, Ibn Hajar al-Asqalani, Taqi al-Din al-Subki and others; why Imams such as Abd al-Rahman ibn al-Jawzi followed the madhhab of Ahmad ibn Hanbal; and why Abu Jafar al-Tahawi, Ali al-Qari, Jamal al-Din al-Zaylai (the African sheikh of Ibn Hajar al-Asqalani, thought by some to have been even more knowledgeable than him), and Badr al-Din al-Ayni followed the Hanafi school. 

These facts speak eloquently as to the role of hadith in the sharia in the eyes of these Imams, for whom it was not a matter of practicing either fiqh or hadith, as some Muslims seriously suggest today, but rather, the fiqh of hadith embodied in the traditional madhhabs which they followed. There would seem to be room for many of us to benefit from their example.

Is Studying Hadith From Al-Bukhari And Muslim on Your Own Advised?

benefits for the ordinary Muslim | risk of misunderstanding | the word shirk
Would you advise individuals to study hadith from al-Bukhari and Muslim on their own? © Nuh Ha Mim Keller 1995 

Any Muslim can benefit from reading hadiths from al-Bukhari and Muslim, whether on his own or with others. As for studying hadith, Sheikh Shuayb al-Arnaut, with whom my wife and I are currently reading Imam al-Suyuti's Tadrib al-rawi [The training of the hadith narrator], emphasizes that the science of hadith deals with a vast and complex literature, a tremendous sea of information that requires a pilot to help one navigate, without which one is bound to run up on the rocks. In this context, Sheikh Shuayb once told us, "Whoever doesn't have a sheikh, the Devil is his sheikh, in any Islamic discipline." 

In other words, there are benefits the ordinary Muslim can expect from personally reading hadith, and benefits that he cannot, unless he is both trained and uses other literature, particularly the classical commentaries that explain the hadiths meanings and their relation to Islam as a whole. The benefits one can derive from reading al-Bukhari and Muslim are many: general knowledge of such fundamentals as the belief in Allah, the messengerhood of the Prophet , the Last Day and so on; as well as the general moral prescriptions of Islam to do good, avoid evil, perform the prayer, fast Ramadan, and so forth. The hadith collections also contain many other interesting points, such as the great rewards for acts of worship like the midmorning prayer (duha), the night vigil prayer (tahajjud), fasting on Mondays and Thursdays, giving voluntary charity, and So on. Anyone who reads these and puts them into practice in his life has an enormous return for reading hadith, even more so if he aims at perfecting himself by attaining the noble character traits of the Prophet  mentioned in hadith. Whoever learns and follows the prophetic example in these matters has triumphed in this world and the next. 

What is not to be hoped for in reading hadith (without personal instruction from a sheikh for some time) is two things: to become an alim or Islamic scholar, and to deduce fiqh (Islamic jurisprudence) from the hadiths on particulars of sharia practice. 

Without a guiding hand, the untrained reader will misunderstand many of the hadiths he reads, and these mistakes, if assimilated and left uncorrected, may pile up until he can never find his way out of them, let alone become a scholar. Such a person is particularly easy prey for modern sectarian movements of our times appearing in a neo-orthodox guise, well financed and published, quoting Quran and hadiths to the uninformed to make a case for the basic contention of all deviant sects since the beginning of Islam; namely, that only they are the true Muslims. Such movements may adduce, for example, the well-authenticated (hasan) hadith related from Aisha (Allah be well pleased with her) by al-Hakim al-Tirmidhi that the Prophet  said, Shirk (polytheism) is more hidden in my Umma than the creeping of ants across a great smooth stone on a black night . . . (Nawadir al-usul fi marifa ahadith al-Rasul. Istanbul 1294/1877. Reprint. Beirut: Dar Sadir, n.d., 399). 

This hadith has been used by sects from the times of the historical Wahhabi movement down to the present to convince common people that the majority of Muslims may not actually be Muslims at all, but rather mushrikin or polytheists, and that those who do not subscribe to the views of their sheikhs may be beyond the pale of Islam. 

In reply, traditional scholars point out that the words fi Ummati, "in my Umma" in the hadith plainly indicate that what is meant here is the lesser shirk of certain sins that, though serious, do not entail outright unbelief. For the word shirk or polytheism has two meanings. The first is the greater polytheism of worshipping others with Allah, of which Allah says in surat al-Nisa, "Truly, Allah does not forgive that any should be associated with Him [in worship], but forgives what is other than that to whomever He wills" (Quran 4:48), and this is the shirk of unbelief. The second is the lesser polytheism of sins that entail shortcomings in one's tawhid or knowledge of the divine unity, but do not entail leaving Islam.

Examples include affection towards someone for the sake of something that is wrongdoing (called shirk because one hopes to benefit from what Allah has placed no benefit in), or disliking someone because of something that is right (called shirk because one apprehends harm from what Allah has placed benefit in), or the sin of showing off in acts of worship, as mentioned in the sahih or rigorously authenticated hadith that the Prophet  said, The slightest bit of showing off in good works is shirk (al-Mustadrak ala al-Sahihayn. 4 vols. Hyderabad, 1334/1916. Reprint (with index vol. 5). Beirut: Dar al-Marifa, n.d.,1.4). Such sins do not put one outside of Islam, though they are disobedience and do show a lack of faith (iman). 

Scholars say that the lesser shirk of such sins is meant by the hadith, for if the greater shirk of unbelief were intended, the Prophet  would not have referred to such individuals as being in my Umma, since unbelief (kufr) is separate and distinct from Islam, and necessarily outside of it. This is also borne out by another version of the hadith related from Abu Bakr (Nawadir al-usul, 397), which has fikum or "among you" in place of the words "in my Umma", a direct reference to the Sahaba or prophetic Companions, none of whom was a mushrik or idolator, by unanimous consensus (ijma) of all Muslim scholars.

As for sins of lesser shirk, it cannot be lost on anyone why their hiddenness is compared in the hadith to the imperceptible creeping of ants across a great smooth stone on a black night; namely, because of the subtlety of human motives, and the ease with which human beings can deceive themselves. Similarly, al-Bukhari relates that the Prophet  said: "Truly, you shall follow the ways of those who were before you, span by span, and cubit by cubit, until, if they were to enter a lizards lair, you would follow them." We said, "O Messenger of Allah, the Jews and Christians?" And he said, "Who else?" (Sahih al-Bukhari. 9 vols. Cairo 1313/1895. Reprint (9 vols. in 3). Beirut: Dar al-Jil, n.d., 9.126: 7320). 

This hadith is also used by modern movements claiming to be a return to the Quran and sunna, to suggest that the majority of ordinary Sunni Muslims who follow the aqida (tenets of faith) or fiqh of mainstream orthodox Sunni Imams (whose classic works seldom fully correspond with their views) are intended by this hadith, while there is much evidence that the orthodox majority of the Umma is divinely protected from error, such as the sahih hadith related by al-Hakim that "Allah's hand is over the group, and whoever diverges from them diverges to hell" (al-Mustadrak, 1.116). Such hadiths show that Quranic verses like "If you obey most of those on earth, they will lead you astray from the path of Allah" (Quran, 6:116) do not refer to those who follow traditional Islamic scholarship (who have never been a majority of those on earth), but rather the non-Muslim majority of mankind. 

It is fitter to regard the previously-mentioned hadiths wording of following the Jews and Christians as referring, in our times, to the Muslims who copy the West in all aspects of their lives, rational and irrational, even to the extent of building banks in Muslim cities and holy places never before sullied by usury (riba) on an institutional basis since pre-Islamic times. Or those who promote divisive sectarian ideologies under the guise of reform movements among the Muslims, as the Jews and Christians did in their respective religions. 

Traditional scholarship is protected from such misguidance by the authentic knowledge it has preserved, living teacher from living teacher, in unbroken succession back to the Prophet . To return to our question, without such a quality control process, the unaided reader of hadith cannot hope to become a sort of homemade alim, giving fatwas on the basis of what he finds in al-Bukhari or Muslim alone, because the sahih hadiths related to Islamic legal questions are by no means found only in these two works, but in a great many others, which those who issue judgements on these questions must know. 

I have mentioned elsewhere some of the sciences needed by the scholar to join between all the hadiths, and that some hadiths condition each other or are conditioned by more general or more specific hadiths or Quranic verses that bear on the question. Without this knowledge, and a traditional sheikh to learn it from, one must necessarily stumble, something I know because I have personally tried. When I first came to Jordan in 1980, someone had impressed upon my mind that a Muslim needs nothing besides the Quran and sahih hadiths. After reading through the Arabic Quran with the aid of A.J. Arberry's Koran Interpreted and recording what I understood, I sat down with the Muhammad Muhsin Khan translation of Sahih al-Bukhari and went through all the hadiths, volume by volume, writing down everything they seemed to tell a Muslim to do. It was an effort to cut through the centuries of accretions to Islam that orientalists had taught me about at the University of Chicago, an effort to win through to pure Islam from the original sources themselves. My Salafism and my orientalism converged on this point. At length, I produced a manuscript of selected hadiths of al-Bukhari, a sort of do-it-yourself sharia manual. I still use it as an index to hadiths in al-Bukhari, though the fiqh conclusions of my amateur ijtihads are now rather embarrassing. When hadiths were mentioned that seemed to contradict each other, I would simply choose whichever I wanted, or whichever was closer to my Western habits. After all, I said, the Prophet  was never given a choice between two matters except that he chose the easier of the two (Sahih al-Bukhari, 4.230: 3560). For example, I had been told that it was not sunna to urinate while standing up, and had heard the hadith of Aisha that anyone who says the Prophet  passed urine while standing up, do not believe him (Musnad al-Imam Ahmad. 6 vols. Cairo 1313/1895. Reprint. Beirut: Dar Sadir, n.d., 6.136). But then I read the hadith in al-Bukhari that the Prophet  once urinated while standing up (Sahih al-Bukhari, 1.66: 224), and decided that what I had first been told was a mistake, or that perhaps it did not matter much. Only later, when I began translating the Arabic of the Shafi'i fiqh manual Reliance of the Traveller did I find out how the scholars of sharia had combined the implications of these hadiths; that the standing of the Prophet  to pass urine was to teach the Umma that it was not unlawful (haram), but rather merely offensive (makruh)--though in relation to the Prophet such actions were not offensive, but rather obligatory to do at least once to show the Umma they were not unlawful--or according to other scholars, to show it was permissible in situations in which it would prevent urine from spattering one's clothes. 

In retrospect, my early misadventures in hadith enabled me to appreciate the way the fiqh I later studied had joined between all hadiths, something I had personally been unable to do. And I understood why, of the top hadith Imams, Imam al-Bukhari took his Shafi'i jurisprudence from the disciple of Imam Shafi'i, Abdullah ibn al-Zubayr al-Humaydi (al-Subki, Tabaqat al-Shafi'iyya al-kubra. 10 vols. Cairo: Isa al-Babi al-Halabi, 1383/1964, 2.214), and why Imams Muslim, al-Tirmidhi, Abu Dawud, and al-Nasai also followed the Shafi'i school (Mansur Ali Nasif, al-Taj al-jami li al-usul fi ahadith al-Rasul. 5 vols. Cairo 1382/1962. Reprint. Beirut: Dar Ihya al-Turath al-Arabi, n.d., 1.16), as did al-Bayhaqi, al-Hakim, Abu Nuaym, Ibn Hibban, al-Daraqutni, al-Baghawi, Ibn Khuzayma, al-Suyuti, al-Dhahabi, Ibn Kathir, Nur al-Din al-Haythami, al-Mundhiri, al-Nawawi, Ibn Hajar al-Asqalani, Taqi al-Din al-Subki and others; why Imams such as Abd al-Rahman ibn al-Jawzi followed the madhhab of Ahmad ibn Hanbal; and why Abu Jafar al-Tahawi, Ali al-Qari, Jamal al-Din al-Zaylai (the African sheikh of Ibn Hajar al-Asqalani, thought by some to have been even more knowledgeable than him), and Badr al-Din al-Ayni followed the Hanafi school. 

These facts speak eloquently as to the role of hadith in the sharia in the eyes of these Imams, for whom it was not a matter of practicing either fiqh or hadith, as some Muslims seriously suggest today, but rather, the fiqh of hadith embodied in the traditional madhhabs which they followed. There would seem to be room for many of us to benefit from their example.

Validity of weak hadith

by GF Haddad and Muhammad Sarkisian ©

a) From the Epilogue of hafiz al-Sakhawi's "al-Qawl al-badi` fi al-salat `ala al-habib al-shafi`" [The Admirable Doctrine Concerning the Invocation upon the Beloved Intercessor]

Shaykh al-Islam Abu Zakariyya al-Nawawi (rah.) said in the 'Adhkar': 

"The ulama among the experts in hadith and the experts in law and others have said: it is permissible and (also) recommended that the religious practice (al-`amal) concerning good deeds and good character (al-fada'il), encouragement to good and discouragement from evil (al-targhib wa al-tarhib) be based (even) on weak hadith (bi al-hadith al- da`eef) as long as it is not forged (mawdu`). 

As for legal rulings (ahkam) such as what is permitted and what is forbidden, or the modalities of trade, marriage, divorce and other than that: one's practice is not based upon anything other than sound (sahih) or fair (hasan) hadith, except as a precaution in some matter related to one of the above, for example, if a weak hadith was cited about the reprehensibility (karahat) of certain kinds of sales or marriages. In such cases what is recommended (al-mustahabb) is to avoid such sales and marriages, but it is not obligatory (la yajib)."

Disagreeing with this Abu al-`Arabi al-Maliki said: 

"Absolutely no practice is based on weak hadith." [Also, Ibn Taymiyya opined that no ruling of mustahabb can ever be based on a weak hadith.]

I have heard my shaykh (Ibn Hajar al-`Asqalani) insist on the following, and he put it to me in writing himself: 

"The conditions for religious practice based on weak hadith are three:

This is unanimously agreed upon (muttafaqun `alayh): 

1- That the weakness must not be very strong (ghayr shadid). This excludes those ahadith singly recorded by liars or those accused of lying, and those who make gross mistakes.

2- That there be a general legal basis for it. This excludes what is invented and has no legal basis to start with.

3- That one not think, while practicing on the basis of it, that it has been established as true (an la ya`taqida thubutahu). This is in order that no words which the Prophet  did not (verifiably) say be attributed to him."

He continued: 

"The last two conditions are from Ibn `Abd al- Salam and his companion Ibn Daqiq al-`Id; Abu Sa`eed al-`Ala'i (specialist in forgeries) reported unanimity over the first one."

I say: It has been reported from Imam Ahmad that one may practice on the basis of the weak hadith if there is no other hadith to that effect and also if there is no hadith that contradicts it. In one narration he is reported to say: "I like weak hadith better than men's opinions." 

Ibn Hazm has similarly mentioned that all Hanafi scholars unanimously agree that the school of Abu Hanifah (rah.) holds that weak hadith is preferable to opinion (ra'y) and analogy (qiyas). Ahmad was asked about someone finding himself in a country with, on the one hand, a memorizer of hadith (sahib hadith) who does not know the sound from the unsound, and, on the other, an authority in opinion (sahib ra'y): who should he consult? He replied: "Let him consult the memorizer of hadith and not the authority in opinion."

[Note: Some question the authenticity of the above opinion of Imam Ahmad in the light of Ibn Taymiyya's assertion: 

"The one who relates from Ahmad that he used to rely [in shari`a] upon the weak hadith, which is not sahih or hasan, has erred." Qa`ida jalila p. 82. But this does not contradict the opinions of Imam Ahmad quoted by Sakhawi above. Even so, and even in case the above opinions were not recognized by Ibn Taymiyya as genuinely representative of Imam Ahmad's position, it is clear that Sakhawi did not question their authenticity. The truth of the matter is that Ibn Taymiyya in the "Qa`ida" gives two mutually contradictory views concerning Imam Ahmad's position: 

see [2] ]

Abu `Abd Allah Ibn Mandah reported from Abu Dawud, the author of the 'Sunan' and a student of Imam Ahmad, that Abu Dawud used to cite the chain of transmission of a weak hadith if he did not find other than it under that particular heading (bab), and that he considered it stronger evidence than authorized opinion (ra'y al-rijal).

What emerges from this is that there are three diverging views:

- No practice is based on weak hadith whatsoever (mutlaqan);

- Practice is categorically (mutlaqan) based upon it if no other evidence is found under the same heading;

- The majority of the scholars (al-jumhur) hold that it can be used as basis for practicing good deeds and achieving good character (yu`malu bihi fi al-fada'il) but not for legal rulings (doona al-ahkam). And God is the Granter of success.

b) Translated from Muhammad Zaki Ibrahim in "Usul al-wusul"

(Cairo: Azhar, 1984):

If not proven to be forged, in which case there is absolutely no truth in it, the hadith da`eef, although the pillars of veracity in it are not complete, nevertheless retains a part of truth.

Imam Nawawi said: 

"The ulama among the muhaddithun..." [as quoted by Sakhawi above].

I say: This is the principle adopted by the hadith master (hafiz) Ibn al-Salah, as well as what we know of the imams of hadith science among the early generations (salaf) such as Sufyan al-Thawri, Ahmad Ibn Hanbal, Ibn `Uyaynah, Ibn al- Mubarak, Ibn Mahdi, and Ibn Ma`een... Al-Khatib al-Baghdadi devoted a chapter to that topic in his 'Kifayah'.

End of translated excerpts.

Note: 

There is also a detailed discussion on the topic in Nuh Keller's translation 'Reliance of the Traveller' p. 954-957.

I recapitulate the list of hadith masters who accept the use of hadeeth da`eef at the very least for religious practice related to ethics (fada'il al-a`mal) and in some cases even for legal rulings (Ahmad, Abu Dawud, and the entire Hanafi school), according to the above three sources (Sakhawi, Ibrahim, Keller):

1- Nawawi

2- Ibn al-Salah

3- Sufyan al-Thawri

4- Ahmad Ibn Hanbal

5- Ibn `Uyaynah

6- Ibn al-Mubarak

7- Ibn Mahdi

8- Ibn Ma`een (forgery specialist)

9- al-Khatib al-Baghdadi in 'al-Kifayah', chapter entitled:

"strictness with regard to ahadith pertaining to rulings and leniency with regard to those pertaining to virtuous actions"

10- Bukhari as proven by his use of them in 'al-Adab al- mufrad'

11- Ali al-Qari (forgery specialist)

12- Ibn Hajar al-Asqalani.

13- Ibn Abd al-Barr in 'al-Isaba'.

14- Ibn al-Qayyim in 'I`lam al-muwaqqi`een'.

15- Sakhawi

16- Abu Sa`eed al-`Ala'i (forgery specialist).

17- Abu Dawud.

18- Hanafi school.

GF Haddad ©

FROM IBN TAYMIYYA on USE OF LESSER GRADES OF HADITH

FOR ENCOURAGING GOOD VIRTUES

by M. Sarkissian - with permission
Ibn Taymiyya said in his book "al-qaida al-jaleela fit- tawwasuli wal-waseela", with commentary of Dr. Rabi'a bin Hadi 'Umayr al-Mudkhali, professor in the Islamic University of Madinah al-Munawwara, Page 162, para 478:

"But Ahmad ibn Hanbal and other scholars permitted the narration [of hadith] regarding the virtues of good what is not established [as authentic] as long as it is not known that it is a lie." [laakinna Ahmad ibn Hanbal wa ghayruh min al-'ulama jawwazu an yurwa fee fada'il al-'aamal maa lam yu'lam annahu thaabit idha lam yu'lam annahu kadhib.]

And Ibn Taymiyya goes into a full chapter of discussion of this subject from here, Chapter 8 of "al-qaida al-jaleela fit-tawwasuli wal-waseela", where he presents the views of the majority of the 'ulama of Islam and he presents his own views of the subject. And here we will examine this in detail.

To continue, Ibn Taymiyya says, in para 478:

"and that is the action which is known to be lawful with a shari'ah evidence, and there has been narrated in its virtue a hadith that is not known to be a lie, it is possible that the reward will be true, although none of the Imams have said that it is permissible to consider something required [waajib] or recommended [mustahabb] by way of a weak hadith, and whoever said so differed from the consensus [ijma']."

So here we see that Ibn Taymiyya is explaining that if there is a hadith, even though it has not been judged to be authentic, if it encourages what is known as a good deed in Islamic shari'ah, something of virtue, a praiseworthy action, or idea, then it is fully acceptable to refer to such a hadith as an encouragement for that deed.

And here also, Ibn Taymiyya refers to the ijma', the consensus, which is a clear reference to the concept of ijma' of scholars of Islam as being a fully accepted concept and one which *he* accepts. And this is a clear proof that Ibn Taymiyya, though he considered himself a mujtahid mutlaq, capable of independent reasoning, nevertheless depended on the consensus [ijma'] of scholars as a proof for the opinions he considered acceptable. And this is the position of Ahl as-Sunnah wal-Jama'at.

Then Ibn Taymiyya continues in para 479:

"And just like it is not permissible to forbid something without a shari'ah evidence, [daleel shar'ee] but if it something is known to be forbidden and a hadith has been narrated in warning the one who commits such an action, and it is not known that it is a lie, it is permissible to narrate it. And it is permissible to narrate it in the manner of encouraging and discouraging [at- tarheeb wat-targheeb] what is not known that it is a lie. but in what is known that Allah has encouraged or discouraged with another evidence besides this [weak] hadith whose authenticity is unknown [majhoul haaluh]."

So from this we see that Ibn Taymiyya is using the weak hadith [ahadith da'eef], to discourage people from doing an evil deed, as long as this deed is known to be forbidden in the shari'ah. If the deed is forbidden in the shari'ah, it is acceptable to use a hadith whose authenticity is unknown, as long as the hadith is known not to have been an actual lie. This principle is acceptable, in anything that it is known that Allah expressed its forbiddance. Ibn Taymiyya continues to explain this concept in para 480:

"This is like the [situation] of the Isra'iliyyaat [stories related by the Jews]. It is permissible to be narrated as long as we know that it is not a lie, for encouraging or discouraging in what we know that Allah has ordered in our law [shar'] or forbade in our law [shar']."

Here we see that Ibn Taymiyya is not only accepting that the weak are acceptable in the case of encouraging good deeds and disouraging evil ones, but he is showing clearly that he accepted the use of Isra'iliyyaat, stories related from the Jews, which many Salafis reject today as unacceptable. And this is verified in the hadith of the Prophet (saws), "narrate from the hadith of Bani Isra'il and there is no harm in doing it."

Ibn Taymiyya continues in para 481:

"As for what has been authenticated as lawful to us, by way of the Isa'iliyyaat that has not been proven and no scholar believes in that. And Ahmad ibn Hanbal and the like of the Imams never depend on hadith like this in shari'ah.

para 482:

"So he who transmitted from Ahmad that he used to use weak hadith to support his opinion, that is: neither authentic in grade nor good, he made a mistake about Ahmad." [wa man naqala 'an Ahmad annahu kaana yahtaju bil-hadith ad-da'eef alladhee laysa bi sahih wa laa hasan faqad ghalata 'alayh].

para 486:

"And this hadith and the like Ahmad calls it weak, and he acceped it as a support of his view." [fa hadha al-hadith wa amthaalah yusammeehi Ahmad da'eefan wa YAHTAJU BIHI].

So we see here that Ibn Taymiyya on one hand is saying, that Ahmad did NOT use WEAK HADITH for establishing what is ordered by a shari'ah ruling AND that whoever said he did was wrong; whereas four paragraphs later he completely reverses himself and says that Ahmad called a hadith WEAK *and* he ACCEPTED IT to encourage someone to keep what is ordered by a shari'ah ruling! This is a disturbing method which we will see Ibn Taymiyya employ in numerous other places. We question here: was it intentional or was he just confused?

Here we quote from the muhaqqiq of Ibn Taymiyya's book, Dr. Rabi'a bin Hadi 'Umayr al-Mudkhali, professor in the Islamic University of Madinah al-Munawwara, in his footnote on paragraph 423, where says, "I didn't find this hadith and I am afraid that Shaykh ul-Islam's mind has gone to the other hadith of Abu Hurayra (ra), that says "Allah has angels wandering on earth, in addition to what is in the record of deeds of the people; and when they find a group remembering Allah, they call each other 'come unto what you desired' and they come. And they surround them until the lowest sky. Allah says 'what were My servants doing when you left them?' They say, 'we left them thanking You, praising You and remembering You.'..." Imam Ahmad, 2/251, Tirmidhi 5/579, 130 Chapter of what has been narrated regarding what Allah has wandering angels on earth. Tirmidhi said the hadith is hasan sahih, #3600, and Ad-Darimi 2/225, hadith #2777" ...

Muhammad Sarkisian

The Use of Weak H.adîths in Issues of Morals
by GF Haddad ‚ Qasyoun/at/ziplip.com ‚ Ramad.ân 1423

       Ibn al-Mubârak said: "One may narrate from [a weak narrator] to a certain extent or those h.adîths pertaining to good conduct (adab), admonition (maw`iz.a), and simple living (zuhd)."[1] 

       This conditional rule for narrating weak h.adîths is in conformity with the unanimous view of the Salaf who permitted their use in fad.â'il al-a`mâl as opposed to `aqîda or the rulings pertaining to h.alâl and h.arâm. 

       This is stated or practiced by Sufyân al-Thawrî, Ibn `Uyayna, `Alî ibn al-Madînî, Yah.yâ ibn Ma`în, Ah.mad, `Abd al-Rah.mân ibn Mahdî, Ibn Abî H.âtim, al-Bukhârî in al-Adab al-Mufrad, al-Tirmidhî, and others.[2]  

       This rule was mentioned by Ibn al-S.alâh. and others in Ma`rifat `Ulûm al-H.adîth and its commentaries.[3]  It is the view of the Consensus of the Ulema according to al-Bayhaqî, Ibn `Abd al-Barr, al-Nawawî, Ibn Taymiyya, al-Qârî, and `Alawî ibn `Abbâs al-Mâlikî in his manual al-Manhal al-Lat.îf fî Ma`rifat al-H.adîth al-D.a`îf, provided certain conditions are met.[4]  

       Ibn Daqîq al-`îd, al-`Irâqî, and Ibn H.ajar list three conditions: that the h.adîth not be very weak;[5]  that it match a principle already established in the Religion; and that one not positively hold that the Prophet  said or did it.[6] 

       The dissents reported from Imâm Muslim, Ibn H.azm, and Ibn al-`Arabî are inaccurate. The correct position of Imâm Muslim in the introduction to his S.ah.îh. is that he forbade the use of forgers and other abandoned narrators, not of truthful weak ones, in conformity with the position of Ah.mad and the rest of the Salaf.[7]  

       Muslim also says: "The sound reports from the trustworthy (thiqât) narrators and those whose reliability is convincing are more than that we should be forced to transmit reports from those who are not trustworthy and whose reliability is not convincing." The difference is clear between saying we are not forced to use weak narrators and saying that one absolutely cannot transmit from them.

       A proof of this is his use of the weak narration from `Â'isha: "Treat people according to their ranks" and the fact that his strictness in narrators drops a notch or two in the h.adîths of raqâ'iq or fad.â'il al-a`mâl in the S.ah.îh., as in the case of Shaddâd ibn Sa`îd Abû T.alhâ al-Râsibî or al-Walîd ibn Abî Walîd.[8] 

       The correct position of Ibn al-`Arabî is as he states himself regarding a certain weak h.adîth: "Its chain is unknown, but it is preferable to put it into practice..."[9]  As for Ibn H.azm's statement against the use of weak narrations in absolute terms:[10]  he elsewhere states preferring the use of weak h.adîth over the use of juridical opinion (ra'î), as does Ibn al-`Arabî himself.[11] 

Notes

[1] Narrated by Ibn Abî H.âtim in Muqaddimat al-Jarh. wal-Ta`dîl (2:30) and cited by Ibn Rajab in Sharh. `Ilal al-Tirmidhî (1:73). 

[2] Cf. al-Khat.îb, al-Kifâya (p. 162-163=133-134), Ibn Abî H.âtim, Muqaddimat al-Jarh. wal-Ta`dîl (2:30-38), Ibn Rajab, Sharh. `Ilal al-Tirmidhî (1:73), Ibn H.ajar, end of al-Nukat `alâ Ibn al-S.alâh. (2:887-888), al-Suyût.î, Tadrîb al-Râwî, al-Lacknawî, al-Ajwiba al-Fâd.ila, etc. 

[3] Ibn al-S.alâh., `Ulûm al-H.adîth (p. 93=1984 ed. p. 103). 

[4] Al-Bayhaqî, Dalâ'il al-Nubuwwa (1:33-34); Ibn `Abd al-Barr, al-Tamhîd (1:127); al-Nawawî, al-Majmû` (5:63), Irshâd T.ullâb al-H.aqâ'iq (p. 107-108), Sharh. S.ah.îh. Muslim (introduction), and al-Adhkâr (introduction p. 5) cf. Ibn `Allân, al-Futûh.ât al-Rabbâniyya (1:84); Ibn Taymiyya, Sharh. al-`Umda (1:171), Majmû` al-Fatâwâ (18:26, 18:65-66), and Miswaddat âl Taymiyya (p. 233, 246, 461); al-Qârî, Sharh. al-Shifâ' (2:91) and Mirqât al-Mafâtîh. (2:381); `Itr, Manhaj al-Naqd (p. 291-296) and Us.ûl al-Jarh. wal-Ta`dîl (p. 140-143). 

[5] Even so, al-Sakhâwî said in al-Qawl al-Badî` (p. 432) of a certain h.adîth: "In sum, it is a very weak h.adîth (d.a`îf jiddan) that is written in meritorious deeds (yuktabu fî fad.â'il al-a`mâl), but as for its being forged, no, it is not [forged] ." 

[6] Cf. l-Sakhâwî, al-Qawl al-Badî` and al-Suyût.î, Tadrîb (p. 196). 

[7] Cf. al-Nawawî, Sharh. S.ah.îh. Muslim (introduction), Ibn al-Qayyim, I`lâm al-Muwaqqi`în (1:31), al-Sakhâwî, al-Qawl al-Badî` (p. 474), and `Itr, notes on Ibn Rajab's Sharh. `Ilal al-Tirmidhî (1:75-76). 

[8] The claim of a handful of authors such as al-Qâsimî in Qawâ`id al-Tah.dîth (p. 94) or `Ajâj al-Khat.îb in Us.ûl al-H.adîth (p. 231) that Ibn al-`Arabî and Ibn Ma`în were opposed to the use of weak h.adîths in absolute terms, stems from good faith in Ibn Sayyid al-Nâs, al-`Irâqî, al-Sakhâwî, and al-Suyût.î's claims to that effect. 

[9] Ibn al-`Arabî, `Ârid.at al-Ah.wadhî (10:205) cf. Fath. al-Bârî (10:606) as cited by Muh.ammad `Awwâma in his marginalia on al-Qawl al-Badî` (p. 472). 

[10] Ibn H.azm, al-Fis.al fîl-Milal wal-Nih.al (2:83=2:69). 

[11] Cf. Ibn H.azm, al-Ih.kâm (6:225-226) and Ibn al-`Arabî, al-Mah.s.ûl (p. 98) and Marâqî al-Zulaf as cited in Ibn `Arrâq, Tanzîh al-Sharî`a (2:209-210).  

Various Issues About Hadiths

As-Salamu `alaykum:

In response to the following message by MHE:

Compilation of Quran and Hadith 

When the Prophet  died, only the Quran was compiled at AbuBakr's time, then unified and canonized in Othman's time. The sayings of Mohammed were not written down.

This is not true. Several hadiths in the Sahihs and Sunan show that the Prophet  ordered certains Companions to write down something or everything he said.

The Prophet  first forbade the writing of hadith so that people not confuse it with the Qur'an. He then allowed or ordered some Companions to write hadith when there was no risk of confusion.

These hadiths take precedence over the reports that mention an accross-the-board prohibition of writing for several reasons: the "write" reports are of a higher order of authenticity; the "do not write" reports are abrogated; the "write" reports are confirmed by the abundance of written reports from the Companion-generation manuscripted by their first-century students.

See below, the documentation on several first-century collections.

Invented sayings? 

A hundred years later, it was noticed by pious Muslims that certain sayings attributed to the prophet are being invented and used for personal agendas. 

The writer is confusing isnad-criticism with the writing of hadith. Isnad-criticism began in the time of Muhammad ibn Sirin (d. 110) and is unrelated to the writing of hadith, which began much earlier.

Early Hadith collections 

So the first book of Hadith collections was written down, I believe by Abu Dawood. Later Bukhari, a Persian scholar in the second century wrote down another collection, followed by his student "Muslim" [a guy's name] who also wrote a book.

First, both the dates and the chronology are wrong. Second, the writer is confusing the writing of hadith with its first comprehensive or fiqh-oriented collections.

Abu Dawud died in 275, al-Bukhari in 256 and Muslim in 261. For one, Malik and Ahmad's collections preceded all of them but the writing of hadith began long before all five.

Among the manuscripted hadith collections of the first Hijri century are:

1. `Abd Allah ibn `Amr ibn al-`As (d. 63), al-Sahifa al- Sadiqa, originally containing about 1,000 hadiths of which 500 reached us, copied down by `Abd Allah directly from the Prophet - upon him blessings and peace - and transmitted to us by his great-grandson `Amr ibn Shu`ayb (d. 118);

2. Hammam ibn Munabbih's (d. 101 or 131) al-Sahifa al- Sahiha which has reached us complete in two manuscripts containing 138 hadiths narrated by Hammam from Abu Hurayra (d. 60), from the Prophet - upon him blessings and peace;

3. The lost folios of Aban ibn `Uthman (d. 105) the son of `Uthman ibn `Affan (d. 35), from whom Muhammad ibn Ishaq (80-150/152) narrated;

4. The accomplished works of `Urwa (d. ~92-95) - the son of al-Zubayr ibn al-`Awwam and grandson of Asma' and `A'isha the learned daughters of Abu Bakr the Truthful. `Urwa ordered them burnt, after a lifetime of teaching from them, during the sack of Madina by the armies of Syro-Palestine under Yazid ibn Mu`awiya in 63;

5. Muhammad ibn Shihab al-Zuhri's (d. 120) Sira, from which Ibn Ishaq also borrowed much;

6. `Asim ibn `Umar ibn Qatada ibn al-Nu`man al-Ansari's (d. 120 or 129) Maghazi and Manaqib al-Sahaba, another principal thiqa source for Ibn Ishaq and others;

7. `Abd Allah ibn Abi Bakr ibn Muhammad ibn `Amr ibn Hazm al-Ansari's (d. 135) tome, another main source for Ibn Ishaq Ibn Sa`d, and others;

8. The most reliable Sira of the Madinan Musa ibn `Uqba al-Asadi (d. 141), praised by Imam Malik and used by Ibn Sa`d and others.

Main Hadith collections 

Hadith collections were written down until the third or fourth century of Hijra [Islamic calendar]. There are six major Hadith collections: "Sahih Bukhari", "Sahih Muslim", "Ibn Malek", "ElTermezi", "Masnad Ahmed" (Ibn Hanbal) and "Sunnan Abu Dawood" in order of degrees of authenticity.

The above order and the "Ibn Malik" collection are unheard of.

It is similar to the following blunder on soc.religion.islam a couple of months ago: "Ibn Saeed Al-Khudry reported that the messenger of God had said..." People who probe issues of hadith reliability in those anti-hadith posts are themselves incapable, in a mere speech of forty lines, not to make mistake after mistake that expose thorough ignorance of the issues they raise.

The "six major hadith collections" are, in order of strength:

- Al-Bukhari's Sahih

- Muslim's Sahih

- al-Nasa'i's Sunan

- Abu Dawud's Sunan

- Al-Tirmidhi's Sunan

- Ibn Majah's Sunan

Notes:

1. Malik's Muwatta' comes right after the two Sahihs in strength but is not generally included among the Six Books.

2. Ahmad's Musnad is a comprehensive collection that is not included among the Six Books although it is reliable.

3. Al-Darimi's Sunan are deemed more reliable than Ibn Majah according to a number of Scholars.

Bukhari's meticulousness 

Now the first four are generally called Sahih, because their authors have been the most meticulous in collecting Hadith. They relied on the method of chain of narration "Isnad" which means that say Bukhari heard Mr. A saying he heard Mr. B saying he heard Mr. C .... who heard the prophet say it. Bukhari would investigate the life of each of these people, establish that they actually lived at the same times AND met each other and talked about this Hadith. He would establish that ALL of them were people of good repute and honesty (although he missed some, like Ibn Abbass who was an embezzler of public money). Only then would he include the Hadith in his collection. "Muslim" was less meticulous, he would establish that two of these people lived at the same times but would not look into whether or not they actually met. And so on.

Ibn `Abbas was no more an embezzler of public money than the writer of the above is a knowledgeable, honest person.

{No reward do I ask of you for this except the love of those near of kin} (42:23).

Sahih classification 

So, is the Sahih classification enough to make a Hadith authentic? Hardly, because of several reasons: (1) Sahih only depends on the Isnad method, 

This is false. The Sahih classification is not what was mentioned above nor does it depend on isnad exclusively. Even with the isnad method alone, al-Bukhari was not working in a vacuum and his rulings on narrators are only those of one man in a sea of experts. 

About Hadith-criticism 

but does not investigate the Hadith and show whether or not it agrees with the Quran, or whether or not it is contradicted by other Sahih hadiths, or whether or not it fits the character of the prophet, or whether or not it even fits common sense (the Sahih hadiths about dipping the fly, or drinking the camel's urine come to mind). This is called the "Matn" [Content] method. It has been abandoned by most scholars on the pretext that the hadiths collectors must have used it already. Obviously they didn't. Bukhari never claimed he investigated the Matn, he was only concerned with the Isnad. Now, within Isnad itself

The above is all false. Hadith-criticism relies heavily on both isnad-criticism and matn-criticism. NO hadith was ever judged authentic or otherwise on the sole basis of the isnad in violation of an established principle of the Religion. Countless criteria are extra-isnadic in nature such as currency in the Umma, confirmation by the Qur'an and/or other hadiths, and many other criteria.

As for the two hadiths mentioned, as I replied to another objector: It is natural that one be the enemy of what one is ignorant of. See my forthcoming posts in sha' Allah:

"Hadith of the fly"

"Camel urine hadith."

[snip]

mutawatir hadiths 

Also, there is yet another way of classifying Hadiths which most people seem to ignore. They are classified as follows: 1) Mutawatter/Mawtoor [Propagated] which says that a Hadith was used by a large group of Muslims of the First generation after the prophet, such that all of them agree they heard it first hand from the prophet himself, AND that they are of such a number as to exclude the possibility of they all being liars. Then this is of such strength that it is considered almost certain. The Sunnah of the prophet lies in this category.

The Sunna of the Prophet is all mutawatir? Where else has anyone in all the sects of Islam ever made such a claim, even a non-Scholar?

[snip]

sahih ahad hadiths 

3) Hadith Ahad [Ones, from Wahid: One] which is a Hadith that has been attributed to one or maybe a handful of the prophet's companions, i.e. it is not corroborated by enough people to exclude the possibility of error. 95% of all written Hadiths (never mind their Isnad or Matn) fall within this category.

This is false. A sahih ahad hadith can well be corroborated by enough people and other factors so as to exclude the possibility of error. Because of this, some of them are even considered proofs in credal matters let alone law.

However, this is moot, as the yardstick in practice is the exclusion of the *likelihood* of error. As for the possibility of error, it is not excluded even from the laws of physics, as shown by our abandonment of previous laws for relativity. Ahad Hadiths proved more reliable than Newton.

non-mutawatir hadiths 

Early Hadith scholars have agreed that due to this classification, the Hadiths and Sunnah belonging to the first category and the FIRST only, should be taken to enforce divine rulings. So there is no dispute between scholars on how to pray for example. The Hadiths belonging to the second and third categories, because there is less evidence of their authenticities, should be taken under ADVISEMENT only. Enforced Laws, punishments, halals and harams should NOT be taken from these two Hadiths categories. In another post, I will discuss particular examples of Hadiths.

This is painfully inaccurate, the non-mutawatir hadiths that are indisputable, non-optional, agreed-upon proofs in "enforced laws, punishments, halals and harams" are countless.

The Sunni Definition of Bid`a  As Either Good or Bad

This article is in two parts:

I. Al-Shâfi`î's definition of bid`a as either good or bad; 

II. The division of bid`a into good and bad among Ahl al-Sunna and others.

I.

Al-Shâfi`î's Definition of Bid`a   as Either “Good” or “Bad”
A major contribution of Imâm al-Shâfi`î (ra) in the Foundations of Jurisprudence (us.ûl al-fiqh) is his division of innovation (al-bid`a) and innovated matters (al-muh.dathât) into “good” and “bad” depending whether they conformed or not to the guidelines of the Religion. This is authentically narrated from al-Shâfi`î from two of his most prestigious students in the latter period of his life, the Egyptian h.adîth Masters H.armala ibn Yah.yâ al-Tujaybî and al-Rabî` ibn Sulaymân al-Murâdî:

H.armala said, “I heard al-Shâfi`î (ra) say: 

'Innovation is two types (al-bid`atu bid`atân):

approved innovation (bid`a mah.mûda) and disapproved innovation (bid`a madhmûma). Whatever conforms to the Sunna is approved (mah.mûd) and whatever opposes it is abominable (madhmûm).' 

He used as his proof the statement of `Umar ibn al-Khat.t.âb (ra) about the [congregational] supererogatory night prayers in the month of Ramad.ân: “What a fine innovation this is!”[1]

Al-Rabî` said, “Al-Shâfi`î said to us: 

'Innovated matters are of two kinds (al-muh.dathâtu min al-umûri d.arbân): 

one is an innovation that contravenes (mâ uh.ditha yukhâlifu) something in the Qur'ân or the Sunna or a Companion-report (athar) or the Consensus (ijmâ`): that innovation is misguidance (fahâdhihi al-bid`atu d.alâla). 

The other kind is the innovation of any and all good things (mâ uh.ditha min al-khayr) contravening none of the above, and this is a blameless innovation (wahâdhihi muh.dathatun ghayru madhmûma). 

`Umar (ra) said, concerning the prayers of Ramad.ân: What a fine bid`a this is! meaning that it was innovated without having existed before and, even so, there was nothing in it that contradicted the above.'”[2]

Thus al-Shâfi`î set forth the essential, indispensable criterion for the determination of true bid`a, as defined, among others, by Imâm al-Haytamî, Qâd.î Abû Bakr Ibn al-`Arabî, and Imâm al-Lacknawî respectively:

“Bid`a in terms of the Law is everything innovated in contravention of the Lawgiver's command and the latter's specific and general proof.”[3]

“Only the bid`a that contradicts the Sunna is blameworthy.”[4]

“Bid`a is all that did not exist in the first three centuries and for which there is no basis among the four sources of Islâm” i.e. Qur'ân, Sunna, Ijmâ`, and Qiyâs.[5]

Consequently, it is not enough for something merely to be novel to be a bid`a; it must also contradict the Religion.

Al-Bayhaqî commented on al-Rabî`s report thus:

Similarly, debating with the people of innovations - when they make public their innovations or bring up their insinuations - to refute them and expose their fallacies: even if this is an innovation, nevertheless, it is a praiseworthy one because it consists in refuting what we just mentioned. The Prophet  was asked about Divine foreordainment (al-qadar) and so were some of the Companions, and they replied with the answers that were narrated to us from them. At that time, they contented themselves with the words of the Prophet  and, thereafter, with the reports to that effect. However, in our time, the innovators do not content themselves with such reports nor do they accept them. Therefore, it is necessary to refute their insinuations - when they make them public - with what they themselves consider proofs. And success is through Allâh.[6]

This is a clear-cut defense of the necessity and Sunna character of kalâm in the defense against innovators on the part of Imâm al-Bayhaqî. Something similar is reported from Ibn `Asâkir, Ibn al-S.alâh., al-Nawawî, Ibn al-Subkî, Ibn `âbidîn, and others of the great Imâms.

II.

Division of Bid`a into Good and Bad

among Ahl al-Sunna and Others

Al-Ghazzâlî's Identical Definition

H.ujjat al-Islâm al-Ghazzâlî said in his discussion of the adding of dots to the Qur'anic script:

The fact that this is innovated (muh.dath) forms no impediment to this. How many innovated matters are excellent! As it was said concerning the establishing of congregations in Tarâwîh. that it was among the innovations of `Umar (ra) and that it was an excellent innovation (bid`a h.asana). The blameworthy bid`a is only what opposes the ancient Sunna or might lead to changing it.[7]

Ibn al-`Arabî al-Mâlikî's Identical Definition

The Qâd.î Abû Bakr Ibn al-`Arabî said in his discussion of bid`a:

Know - May Allâh grant you knowledge! - that innovated matters are two kinds (al-muh.dathâtu d.arbân). 

1.) An innovated matter that has no basis other than lust and arbitrary practice. Such is categorically invalid. And 

2.) An innovated matter understood to correspond to something [established]. Such is the Sunna of the Caliphs and that of the eminent Imâms. Innovated matters and innovations are not blameworthy merely for being called muh.dath and bid`a nor because of their meaning! Allâh Most High has said, (Never comes there unto them a new (muh.dath) reminder from their Lord) (21:2) and `Umar (ra) said: “What a fine bid`a this is!” Rather, only the bid`a that contradicts the Sunna is blameworthy and only the innovated matters that invite to misguidance are blameworthy.”[8]

Ibn H.azm and Ibn al-Jawzî's Identical Definition

Ibn H.azm al-Z.âhirî said:

Bid`a in the Religion is everything that did not come to us in the Qur'ân nor from the Messenger of Allâh , except that one is rewarded for some of it and those who do this are excused if they have good intentions. Of it is the rewardable and excellent (h.asan), namely, what is originally permitted (mâ kâna as.luhu al-ibâh.a) as was narrated from `Umar (ra): “What a fine bid`a this is!” Such refers to all good deeds which the texts stipulated in general terms of desirability even if its practice was not fixed in the text. And of it is the blameworthy for which there is no excuse such as what has proofs against its invalidity.[9]

Ibn al-Jawzî speaks in similar terms in the beginning of his Talbîs Iblîs: “Certain innovated matters (muh.dathât) have taken place which do not oppose the Sacred Law nor contradict it, so they [the Salaf] saw no harm in practicing them, such as the convening of the people by `Umar (ra) for the night prayer in Ramad.ân, after which he saw them and said: `What a fine bid`a this is!'”

Ibn al-Athîr al-Jazarî's Identical Definition

The lexicographer Ibn al-Athîr said in his masterpiece, al-Nihâya fî Gharîb al-H.âdîth wal-Athar:

Bid`a is two kinds: the bid`a of guidance and the bid`a of misguidance (bid`atu hudâ wa-bid`atu d.alâla). Whatever contravenes the command of Allâh and His Messenger : that is within the sphere of blame and condemnation. And whatever enters into the generality of what Allâh or His Prophet  commended or stressed: that is within the sphere of praise. Whatever has no precedent such as extreme generosity or goodness - such are among the praiseworthy acts. It is impermissible that such be deemed to contravene the Law because the Prophet  has stipulated that such would carry reward when he said: “Whoever institutes a good practice in Islâm (man sanna fîl-islâmi sunnatan h.asana) has its reward and the reward of all those who practice it.” And he said, conversely, “whoever institutes a bad practice in Islâm (waman sanna fîl-islâmi sunnatan sayyi'atan) bears its onus and the onus of all those who practice it.” [10] Such is when the act goes against what Allâh and His Messenger  commanded.... It is in this sense that the h.adîth “every innovation is misguidance”[11] is understood: he means, whatever contravenes the bases of the Law and does not concur with the Sunna.[12]

Ibn `Abd al-Salâm's Final Fivefold Classification

Shaykh al-Islâm, Sult.ân al-`Ulâmâ' Imâm al-`Izz Ibn `Abd al-Salâm similarly said:

There are different types of innovations (bida`). The first type is whatever the Law indicated as praiseworthy or obligatory and the like of which was not done in the first period of Islâm. The second type is whatever the Law indicated as forbidden or disliked, and which was not done in the first period of Islâm. The third type is whatever the Law indicated as indifferently permitted and which was not done in the first period of Islâm.[13]

Elsewhere he states that the categories of bid`a are five, identical to the jurists' classification of deeds: “obligatory” (wâjib), “forbidden” (h.arâm), “recommended” (mandûb), “disliked” (makrûh), and “permitted” (mubâh.).[14]

Al-Nawawî's Endorsement of the Fivefold Classification

Shaykh al-Islâm, Imâm al-Nawawî said:

Al-Bid`a in the Law is the innovating of what did not exist in the time of the Messenger of Allâh  and is divided into “excellent” and “bad” (wahya munqasimatun ilâ h.asana wa qabîh.a). The Shaykh, the Imâm on whose foremost leadership, greatness, standing, and brilliance in all kinds of Islamic sciences there is consensus, Abû Muh.ammad `Abd al-`Azîz ibn `Abd al-Salâm - Allâh have mercy on him and be well-pleased with him! - said toward the end of his book, al-Qawâ`id [al-Kubrâ]: 

“Innovation is divided into 'obligatory' (wâjiba), 'forbidden's (muh.arrama), 'recommended's (mandûba), 'offensive's (makrûha), and 'indifferent's (mubâh.a). 

The way [to discriminate] in this is that the innovation be examined in the light of the regulations of the Law (qawâ`id al-sharî`a). If it falls under the regulations of obligatoriness (îjâb) then it is obligatory; under the regulations of prohibitiveness (tah.rîm) then it is prohibited; recommendability, then recommended; offensiveness, then offensive; indifference, then indifferent.”[15]

Ibn H.ajar's Endorsement of the Fivefold Classification

The H.âfiz. Ibn H.ajar said:

The root meaning of innovation is what is produced without precedent. It is applied in the law in opposition to the Sunna and is therefore blameworthy. Strictly speaking, if it is part of what is classified as commendable by the law then it is a good innovation (h.asana), while if it is part of what is classified as blameworthy by the law then it is blameworthy (mustaqbah.a), otherwise it falls in the category of what is permitted indifferently (mubâh.). It can be divided into the known five categories.[16]

Agreement of the Schools over the Fivefold Classification

Agreement formed in the Four Schools around the fivefold classification of bid`a as illustrated by the endorsement of the major later authorities in each School.

(1) Among the H.anafîs: al-Kirmânî, Ibn `âbidîn, al-Turkmânî, al-`Aynî, and al-Tahânawî.[17]

(2) Among the Mâlikîs: al-T.urt.ûshî, Ibn al-H.âjj, al-Qarâfî, and al-Zurqânî, while al-Shât.ibî attempts a refutation and claims that the fivefold classification is “an invented matter without proof in the Law”![18]

(3) Consensus among the Shâfi`îs.[19]

(4) Reluctant acceptance among later H.anbalîs, who altered al-Shâfi`î and Ibn `Abd al-Salâm's terminology to read “lexical innovation” (bid`a lughawiyya) and “legal innovation” (bid`a shar`iyya), respectively - although inaccurately - matching al-Shâfi`î's “approved” and “abominable.[20] This manner of splitting hairs has become the shibboleth of Wahhâbism in every micro-debate on bid`a although the correct way - as usual - is patently that of the Jumhûr.

Shaykh Muh.ammad Bakhît al-Mut.î`î concluded that “The legal bid`a is the one that is misguidance and condemned; as for the bid`a that the Ulema divided into obligatory and forbidden and so forth, such is the lexical bid`a which is more inclusive than the legal because the legal is only part of it.”[21]

Al-Shawkânî concluded in Nayl al-Awt.âr that the foundational division of innovations into “good” and “bad” is the soundest and most correct position.[22]

It is enough that a major Mujtahid Imâm of the Salaf said so on the basis of the Qur'ân and Sunna regardless of the argumentations of later centuries - whether from a would-be murajjih. like al-Shawkânî or a would-be censor like al-Shât.ibî - in light of the concurrence of the Jumhûr around al-Shâfi`î's explanation and the Divine and Prophetic injunctions to follow the path of the Believers and to stay with their greatest mass. 

“He is not an Imâm in `Ilm who follows aberrant (shâdhdh) positions” (`Abd al-Rah.mân ibn Mahdî). 

And Allâh knows best.

Notes

[1] Narrated from H.armala by Abû Nu`aym with his chain through Abû Bakr al-âjurrî in H.ilyat al-Awliyâ' (9:121 #13315=1985 ed. 9:113) and cited by Abû Shâma in al-Bâ`ith `alâ Inkâr al-Bida` wal-H.awâdith (Ryadh 1990 ed. p. 93), Ibn Rajab in Jâmi` al-`Ulûm wal-H.ikam (p. 267=Zuh.aylî ed. 2:52= Arna'ût. ed. 2:131 s.ah.îh.), Ibn H.ajar in Fath. al-Bârî (1959 ed. 13:253), al-Turt.ûshî in al-H.awâdith wa al-Bida` (p. 158-159), and al-Shawkânî, al-Qawl al-Mufîd fî Adillat al-Ijtihâd wa al-Taqlîd (1347/1929 ed. p. 36). `Umar's report is narrated by Mâlik in al-Muwat.t.a' and al-Bukhârî in his S.ah.îh..  
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The Meaning of Bid'a

Two of the best works to date on the precise definition of bid'a are 'Abd al-Hayy al-Lucknawi's Tuhfa al-Akhyar - with its commentary by his student Shaykh 'Abd al-Fattah Abu Ghudda - and Sayyid 'Abd Allah Mahfuz al-Haddad's al-Sunna wa al-Bid'a in which the latter adduces more than three hundred and fifty narrations of the Prophet  and the Companions -- Allah be well-pleased with them -- in refutation of the "Salafi" author Muhammad al-Shuqayri and his book entitled al-Sunna wa al-Mubtada'at. In the latter book al-Shuqayri displays blind fanaticism and attacks the scholars of the Community as innovators on the misconceived basis of the hadith of the Prophet :

Every new matter (kullu muhdathatin) is an innovation (bid'a), every innovation is misguidance (dalala), and every misguidance is in the Fire.1

Al-Shuqayri misconstrued the above hadith in disregard of the Prophet's  hadith concerning the variances of scholars:

If the judge (al-hakim) rules by exerting his mind and hits the mark, he has two rewards; if he rules by exerting his mind and misses the mark, he has but one reward.2

Yet the near-totality of the scholars, including Ibn Taymiyya, have understood, in the light of the hadith of the mujtahid's reward and contrary to the claims of latter-day "Salafis," that the findings of ijtihad on the principles of the Sunna is part of the Law and not an innovation in the Religion. As Sayyid 'Ali ibn Muhammad Ba 'Alawi said in his introduction to al-Haddad's al-Sunna wa al-Bid'a:

All of the imams are correctly guided and have their reward with Allah for their inferences and individual exertions in their diligent pursuit of the truth.... As for the likes of [Muhammad al-Shuqayri] the author of al-Sunan wa al-Mubtada'at, their entire knowledge is limited to one hadith of the Prophet , "Every new matter is an innovation," while they toss away every other hadith of his that indicate the procurement of every good and provide the rulings that concern all new matters.... Whereas what is meant by the hadith "Every new matter is an innovation" is the innovation that contravene the texts of the Law. That, and that alone, is the innovation of misguidance.3

Sayyid 'Ali and Sayyid 'Abd Allah go on to cite several verses of the Qur'an as proofs for the lexical understanding of words denoting universal inclusivity such as kull ("every"), each of which allowing for exceptions to the rule of all-inclusiveness, which indicates, among other lexical facts, that kull in Arabic may mean "most" or "very many" and not necessarily "all without exception":

* (We opened unto them the gates of all (kull) things( (6:44) except the gates of divine mercy.

* (Destroying all (kull) things by commandment of its Lord( (46:25) except the dwellings, and also the mountains, the heavens, and the earth;

* (And she has been given (abundance) of all (kull) things( (27:23) except Sulayman's ( throne;

* (And that man has only that for which he makes effort( (53:39) although there are proofs that reach the level of mass transmission in meaning (tawatur ma'nawee) whereby the Muslim can benefit from the deeds of others among his brethren and the supplication of theangels, in evidence of which Ibn Taymiyya gathered over twenty proofs which were quoted by al-Jamal in his supercommentary on Tafsir al-Jalalayn for this verse.

* (Those unto whom men (al-nas) said: Lo! the people (al-nas) have gathered against you( (3:173), in which case both mentions of al-nas patently refer to a limited number and not to the totality of human beings.

* (Lo! you (idolaters) and that (ma) which you worship beside Allah are fuel of hell( (21:98) but 'Isa (, his mother, and the angels, although they were all worshipped beside Allah, are not meant by this verse.

* (And consult with them upon the conduct of affairs( (3:159). Ibn 'Abbas said: "That is: in some of the affairs."4 The Prophet  did not consult them for law-giving and legal rulings.

* (That every (kull) soul may be rewarded for that which it strives (to achieve)( (20:15), "every soul" in the sense of what Allah does not forgive, but as for what He forgives, it is excluded from the expression of universality.

The terminology of the scholars of usul for the lexical and juridical rule applied in the above examples is "the universal [mentioned] in the sense of the specific" (al-'umum bi ma'na al-khusus). Following are examples of this rule in the hadith:

* The Prophet  sent a military detachment under the command of one of the Companions after ordering those who were with him to obey him faithfully. In the course of the expedition the commander became angry with them. He lit a fire and ordered them to enter it. They refused, saying: "We have fled to Allah's Messenger to get away from the fire (fararna ila Rasulillahi min al-nar)!" When the Prophet  heard about the incident he said: "Had they entered it they would not have come out of it until the Day of Resurrection. Obedience is only in good matters."5

* Similarly, the verse (Obey Allah, and obey the messenger and those of you who are in authority( (4:59), although couched in absolute terms, in meant in abolute terms for Allah and His Messenger  but in conditional terms for (those of you who are in authority( as stipulated by the Prophet's  hadith: "No obedience whatsoever is due to creatures in disobedience of Allah."6

* The Prophet  said: "Every human being shall be consumed by the earth but for the coccyx ('ajbal-dhanab)."7 Ibn 'Abd al-Barr said: "The letter of this hadith and its general meaning necessitate that human beings are all undifferentiated in this case, except that it was narrated that the earth does not consume the bodies of Prophets and martyrs."8

* The Prophet  forbade the abandonment (al-hajr) of one Muslim by another for a period of over three days.9 Yet he ordered the Muslims to ostracize the three Companions who had stayed back during the campaign of Tabuk, and this ostracism lasted for fifty days as narrated by Ka'b ibn Malik al-Ansari - one of the three - in Bukhari's Sahih.10 Thus the hadith of prohibition bears specific interpretations.

* The Prophet  said: "Truly, this black seed (al-habba al-sawda') is a cure for every (kull) disease except death."11 The consensus of the commentators is that the universal was named in the sense of the specific in this hadith to mean that many diseases are cured by the black seed, although an all-inclusive wording was used.

* The Prophet  said: "None shall enter Hellfire who prays before sunrise and before sunset."12 This hadith is worded all-inclusively although it is not meant to include those who abandon the prayers of zuhr, maghrib, and 'isha'. Ibn Hajar confirmed al-Tibi's ruling that sound germane narrations must be taken together as one hadith, the general being modified in light of the specific (yuhmalu mutlaquha 'ala muqayyaduha) so that practice can conform with the totality of their contents.13

Following are some illustrations of the Companions' innovations on the basis of individual ijtihad on the principles of the Sunna:

* The Prophet  said to Bilal -- Allah be well-pleased with him -- at the time of the dawn prayer: "O Bilal, tell me about the deed for which you are most hopeful for reward in Islam, for, truly I heard the sound of your sandals in Paradise." He replied: "I did not do anything for which I am more hopeful of reward except the fact that I never perform ablution in the day or night without praying what I must pray after such ablution."14 In another version Bilal says: "I never raised adhan except I prayed two rak'as afterwards, nor did I ever lose my ritual purity except I performed ablution then prayed the two rak'as I owed Allah," whereupon the Prophet  said bihima, meaning "With these two acts [you entered Paradise]."15 Ibn Hajar said: "This hadith signifies that ijtihad is permissible concerning timing in acts of worship."16

* Similar to the above evidence is the hadith of the Companion Khubayb ibn Isaf or Yasaf al-Ansari -- Allah be well-pleased with him -- who, when he was captured by the disbelievers of Quraysh, asked to pray two rak'as before his execution as narrated in two places by Abu Hurayra -- Allah be well-pleased with him -- in Bukhari's Sahih. Abu Hurayra then added: "Khubayb was the first to innovate (sanna) the two rak'as for each and every Muslim who is to be executed by his enemies." The general rule for acts of worship, particularly prayer, is spelled out by the Prophet  in his hadith al-salatu khayru mawdu'in fa aqlil minha aw istakthir: "Prayer is an immense good. Therefore, pray a little, or [if you can] pray a lot."17 Although this hadith is weak, it is agreed upon among the jurists of Ahl al-Sunna that the best type of physical worship ('ibada al-badan) is prayer on the evidence of the divine order (Bow down and prostrate yourselves, and worship your Lord, and do good( (22:77) as elucidated by the Prophet's  hadith: "Know that the best of your good deeds is prayer."18

* The Companion Rifa'a ibn Rafi' al-Zurqi's innovated invocation at the time the Prophet  was leading the sunset prayer and said: "May Allah hear whoever praises Him!" whereupon Rifa'a said: "Our Lord! To You belongs all praise, abundant, excellent, and blessed!" Later, the Prophet  asked who had said this and declared that the angels were competing to be the first to write it down.19 Ibn Hajar said: "From this hadith can be inferred the permissibility of innovating (jawaz ihdath) an invocation inside sala other than what is received from the Prophet  as long as it does not contradict what is received from the Prophet ."20

* Similar to the above evidence is the hadith whereby a Companion came late to join the ranks of the people at prayer and opened his prayer with the words: Allahu akbar kabeeran wa al-hamdu lillahi katheeran wa subhan Allahi bukratan wa aseela

Allah is greater and truly great! Praise belongs to Allah abundantly! Glory to Allah morning and evening!

After prayer the Prophet  asked who had said this. The man identified himself saying: "O Messenger of Allah! I did not intend by it other than good." The Prophet  said: "I saw the gates of heaven open because of those words." Ibn 'Umar added in his narration: "I never stopped saying them since I heard the Prophet  say this."21

There are numerous additional verses and sound hadiths that similarly illustrate the above principles. It is therefore a mark of profound ignorance of the foundations of the Law and of the Islamic sciences - in fact a patent contravention of the practice of the Salaf and Khalaf of Ahl al-Sunna - to interpret the hadith "Every new matter is an innovation" in the absolute sense and refuse to subject it to the established rules provided by the Sharee'a in such a case.

Imam al-Nawawi in Sharh Sahih Muslim said of the hadith "Every new matter is an innovation":

This is an universal rule understood specifically (ammun makhsus). What is meant by it is new matters that are not validated by the Sharee'a. That - and that alone - is what is meant by innovations (al-bida').22

Similarly, Abu Bakr ibn al-'Arabi in his commentary on al-Tirmidhi's narration of the hadith "Beware of newfangled matters" (iyyakum wa muhdathat al-umur) said:

Know - may Allah teach you! - that a newfangled matter is one of two kinds: a new matter that has no foundation except lust and whim, and this is definitely invalid; or, a new matter that corresponds to something already there, and that is the Sunna of the Caliphs and the great Imams. Nor do the terms "new matter" (muhdath) and "innovation" (bid'a) in themselves denote blameworthy terminology nor blameworthy meanings. For Allah said: (Never comes there unto them a new reminder (dhikrun muhdath) from their Lord but they listen to it while they play( (21:2), and 'Umar -- Allah be well-pleased with him -- said: "What a wonderful innovation (bid'a) is this!"23 The only blameworthy innovation is what contravenes the Sunna, and the only blameworthy new matter is what leads to misguidance.24

NOTES

1. Narrated from Jabir by al-Nasa'i with a fair chain and from Ibn Mas'ud by Ibn Majah with a weak chain. The hadith is sound in Muslim's narration from Jabir with the wording: "Every new matter is an innovation and every innovation is misguidance" without mention of the Fire. Ibn Taymiyya stated in his epistle Minhaj al-Usul in Majmu' al-Fatawa (19:191) that the phrase "every misguidance is in the Fire" is not a sound (saheeh) narration from the Prophet . See the discussion of the various narrations of that hadith adduced by Abu Ghudda and the latter's confirmation of Ibn Taymiyya's remark in his appendices on al-Lucknawi's Tuhfa al-Abrar (p. 139-144).

2.Narrated from both 'Amr ibn al-'As and Abu Hurayra by Bukhari, Muslim, Abu Dawud, al-Tirmidhi, al-Nasa'i, Ibn Majah, and Ahmad. 3In Al-Haddad, al-Sunna wa al-Bid'a (p. 5-6).

4.Narrated by Sa'id ibn Mansur, al-Bukhari in al-Adab al-Mufrad, and Ibn al-Mundhir with a fair chain as stated by al-Suyuti in al-Durr al-Manthur for this verse.

5.Narrated from 'Ali by Bukhari and Muslim.

6.Narrated from 'Ali, Ibn Mas'ud, and 'Imran ibn Husayn by Ahmad in his Musnad with sound chains.

7.Narrated from Abu Hurayra by Bukhari, Muslim, Abu Dawud, al-Nasa'i, Ibn Majah, Ahmad, and Malik in al-Muwatta'.

8.Ibn 'Abd al-Barr, al-Tamhid (18:173). See Appendix 25, "The Prophets in Barzakh" (p. 455).

9.Narrated from Anas by Bukhari, al-Tirmidhi, Malik, Abu Dawud, and al-Nasa'i.

10.The hadith is translated in Shaykh Hisham Kabbani's Encyclopedia in the section listing the hadiths of the Companions' kissing of the Prophet's  hand.

11.Narrated from 'A'isha and Abu Hurayra by Bukhari, Muslim, al-Tirmidhi, Ibn Majah, and Ahmad through nineteen chains. Al-Zuhri said: "The black seed is black cumin (al-shuneez)." It is also named Indian cumin, fennel-flower; corn cockle, and wild savager.

12.Narrated from 'Amara ibn Ru'ayba al-Thaqafi by Muslim, al-Nasa'i, Abu Dawud, and Ahmad.

13.In Fath al-Bari (1959 ed. 11:271 #6080).

14.Narrated from Abu Hurayra by Bukhari, Muslim, and Ahmad.

15.Narrated from Burayda al-Aslami by al-Tirmidhi (hasan saheeh ghareeb) and al-Hakim, who declared it saheeh and al-Dhahabi concurred.

16.In Fath al-Bari (1959 ed. 3:63 #1098).

17.Al-salatu khayrun mawdu'un. Narrated from Abu Dharr by Ahmad in his Musnad with three weak chains although al-Zayn declares one of them fair (16:259 #22189), by al-Quda'i in Musnad al-Shihab (1:378 #651), al-Hakim who declared it saheeh but al-Dhahabi pointed out that its chain contains Yahya ibn Sa'id Abu Zakariyya al-Sa'di al-Basri who is weak as per Ibn 'Adi in al-Kamil fi al-Du'afa' (7:244 #2142), by al-Bazzar in his Musnad and, as part of a very long hadith, by Abu Nu'aym in al-Hilya and Ibn Hibban in his Sahih with a very weak chain as stated by al-Arna'ut (2:76 #361); also narrated from Abu Hurayra by al-Tabarani in al-Awsat with a weak chain as indicated byal-Haythami, and from Abu Umama by Ahmad and al-Tabarani in al-Kabir (8:217 #7871) with a weak chain as stated by al-Haythami in Majma' al-Zawa'id (1:159). Ibn Hajar indicates its weakness in Talkhis al-Habir (1964 ed. 2:21 #542) and Fath al-Bari (1959 ed. 2:480 #946). 18Narrated as part of a longer hadith from Thawban with sound chains by Ibn Majah and Ahmad. Malik cites it in his Muwatta'.

19.Narrated from Rifa'a by Bukhari, al-Nasa'i, Ahmad, and Malik.

20.In Fath al-Bari (1959 ed. 2:287 #766).

21.Narrated from Ibn 'Umar by Muslim, al-Tirmidhi (hasan saheeh ghareeb), al-Nasa'i with two chains, and Ahmad with several chains in his Musnad. One of al-Nasa'i's versions has: "I saw twelve angels compete for it," while two of Ahmad's versions have: "I saw your words ascend to heaven until a door was opened and they entered." 22Al-nawawi, Sharh Sahih Muslim (1972 ed. 6:154).

23.Narrated from 'Abd al-Rahman ibn 'Abd al-Qari by Bukhari and Malik in his Muwatta'.

24.Ibn al-'Arabi, 'Arida al-Ahwadhi, Book of Knowledge, Chapter entitled "Concerning Conformity to Sunna and the Avoidance of Innovation" (Ma ja'a fi al-akhdhi bi al-Sunna wa ijtinab al-Bid'a).

What Is Bid`a (Innovation)?

w29.3 The Prophet  said,

"... Beware of matters newly begun, for every innovation is misguidance."

Beware of matters newly begun

(Muhammad Jurdani:) meaning, "Distance yourselves and be wary of matters newly innovated that did not previously exist, i.e. things invented in Islam that contravene the Sacred Law,

for every innovation is misguidance

meaning that every innovation is the opposite of the truth, i.e. falsehood, a hadith that has been related elsewhere as:

for every newly begun matter is innovation, every innovation is misguidance, and every misguidance is in hell

meaning that everyone who is misguided, whether through himself or by following another, is in hell, the hadith referring to matters that are not good innovations with a basis in Sacred Law. It has been stated (by `Izz ibn `Abd al-Salam) that innovations (bid`a) fall under the five headings of the Sacred Law (i.e. the obligatory, unlawful, recommended, offensive, and permissible):

(1) The first category comprises innovations that are obligatory, such as recording the Koran and laws of Islam in writing when it was feared that something might be lost from them; the study of the disciplines of Arabic that are necessary to understand the Koran and sunna such as grammar, word declension, and lexicography; hadith classification to distinguish between genuine and spurions prophetic traditions; and the philosophical refutations of arguments advanced by the Mu'tazilites and the like.

(2) The second category is that of unlawful innovations such as non-Islamic taxes and levies, giving positions of authority in Sacred Law to those unfit for them, and devoting one's time to learning the beliefs of heretical sects that contravene the tencts of faith of Ahl al-Sunna,

(3) The third category consists of recommended innovations such as building hostels and schools of Sacred Law, recording the research of Islamic schools of legal thought, writing books on beneficial subjects, extensive research into fundamentals and particular applications of Sacred Law, in-depth studies of Arabic linguistics, the reciting of wirds by those with a Sufi path (or circles of dhikr in which the movement of the participants increases their remembrance of Allah), and commemorating the birth (mawlid) of the prophet Muhammad  and wearing one's best and rejoicing at it.

(4) The fourth category includes innovations that are offensive, such as embellishing mosques, decorating the Koran, and having a backup man (muballigh) loudly repeat the spoken Allahu Akbar of the imam when the latter's voice is already clearly audible to those praying behind him.

(5) The fifth category is that of innovations that are permissible, such as sifting flour, using spoons, and having more enjoyable food, drink, and housing.

(al-Jawahir al-lu'lu'iyya fi sharh al-Arba'in al-Nawawiyya, 220-21)

Classes Of Innovation

w29.4 ('Abdullah Muhammad Ghimari:) In his al-Qawa'id al-kubra, 'Izz ibn'Abd al-Salam classifies innovations (bid'a), according to their benefit, harm, or indifference, into the five categories of rulings: the obligatory, recommended, unlawful, offensive, and permissible; giving examples of each and mentioning the principles of Sacred Law that verify his classification. His words on the subject display his keen insight and comprehensive knowledge of both the principles of jurisprudence and the human advantages and disadvantages in view of which the Lawgiver has established the rulings of Sacred Law.

Because his classification of innovation (bid'a) was established on a firm basis in Islamic jurisprudence and legal principles, it was confirmed by Imam Nawawi, Ibn Hajar 'Asqalani, and the vast majority of Islamic scholars, who received his words with acceptance and viewed it obligatory to apply them to the new events and contingencies that occur with the changing times and the peoples who live in them.

One may not support the denial of his classification by clinging to the hadith "Every innovation is misguidance," because the only form of innovation that is without exception misguidance is that concerning tenets of faith, like the innovations of the Mu'tazilites, Qadarites, Murji'ites, and so on, that contradicted the beliefs of the early Muslims. This is the innovation of misguidance because it is harmful and devoid of benefit. 

As for innovation in works, meaning the occurrence of an act connected with worship or something else that did not exist in the first century of Islam, it must necessarily be judged according to the five categories mentioned by 'Izz ibn 'Abd al-Salam (see above). 

To claim that such innovation is misguidance without further qualification is simply not applicable to it, for new things are among the exigencies brought into being by the passage of time and generations, and nothing that is new lacks a ruling of Allah Most High that is applicable to it, whether explicitly mentioned in primary texts, or inferable from them in some way. 

The only reason that Islamic law can be valid for every time and place and be the consummate and most perfect of all divine laws is because it comprises general methodological principles and universal criteria, together with the ability its scholars have been endowed with to understand its primary texts, the knowledge of types of analogy and parallelism, and the other excellences that characterize it. 

Were we to rule that every new act that has come into being after the first century of Islam is an innovation of misguidance without considering whether it entails benefit or harm, it would invalidate a large share of the fundamental bases of Sacred Law as well as those rulings established by analogical reasoning, and would narrow and limit the Sacred Law's vast and comprehensive scope (Adilla Ahl al-Sunna wa 121-Jama'a (y119), 145-47). RT-914-917

IBN TAYMIYYA ON

"FUTOOH AL-GHAYB" AND SUFISM
The external evidence of Ibn Taymiyya's affiliation with the Qadiri tariqat by a chain through three shaykhs named Ibn Qudama has been given by Ibn Taymiyya's disciple, Ibn Abd al-Hadi. Further internal evidence of Ibn Taymiyya's sufi inclination can be seen in his hundred-page commentary on Gilani, covering only five of the 78 sermons of "Futooh al-Ghayb", but showing that he considered the sufi path a salutary effort and even essential within the life of the Islamic community.

The commentary is found in volume 10:455-548 of the first Riyadh edition of the "Majmoo` fatawi Shaykh al-Islam Ibn Taymiyya".

It can be seen from this commentary that Ibn Taymiyya calls Abd al-Qadir "shaykhuna", "our shaykh," a title which he never gives anyone else in his entire works, just as he never gives the title "imamuna", "our imam", to other than Ahmad ibn Hanbal.

In his commentary on the "Futooh" Ibn Taymiyya stresses that the primacy of the shari`a forms the soundest tradition in sufism, and to argue this point he lists over a dozen early masters, as well as more contemporary shaykhs like his fellow Hanbalis, al-Ansari al-Harawi and Abd al-Qadir, and the latter's own shaykh, Hammad al-Dabbas:

"The upright among the followers of the Path - like the majority of the early shaykhs (shuyukh al-salaf) such as Fudayl ibn `Iyad, Ibrahim ibn Adham, Ma`ruf al-Karkhi, al-Sari al-Saqai, al-Junayd ibn Muhammad and others of the early teachers, as well as Shaykh Abd al-Qadir [Gilani], Shaykh Hammad, Shaykh Abul Bayan and others of the later masters - do not permit the followers of the Path to depart from the divinely legislated command and prohibition, even were that person to have flown in the air or walked on water. p516"

In his treatise on the difference between the lawful forms of worship and the innovative forms, entitled "Risalat al-`ibadaat al-shar`iyya wal-farq baynaha wa bayn al-bid`iyya" (in "Majmoo`at al-rasa'il wal- masa'il", Beirut, Lajnat al-turath al-`arabi 5:83), 

Ibn Taymiyya unmistakably states that the lawful is the method and way of "those who follow the path" (al-salikeen) or "the way of self-denial" (zuhd) and those who follow "what is called poverty and Sufism", i.e. the fuqara and the sufis:

"The lawful is that by which one approaches near to Allah. It is the way of Allah. It is righteousness, obedience, good deeds, charity, and fairness. It is the way of those on the path (al- salikeen), and the method of those intending Allah and worshipping Him; it is that which is travelled by everyone who desires Allah and follows the way of self-denial (zuhd) and religious practice, and what is called poverty and Sufism and the like."

Regarding Abd al-Qadir's teaching that the salik should abstain from permitted desires, Ibn Taymiyya begins by determining that Abd al- Qadir's intention is that one should give up those permitted things which are not commanded, for there may be a danger in them. But to what extent? If Islam is essentially learning and carrying out the Divine command, then there must be a way for the striver on the path to determine the will of Allah in each particular situation. Ibn Taymiyya concedes that the Qur'an and Sunna cannot possibly cover every possible specific event in the life of every believer. Yet if the goal of union of will and desire with Allah is to be accomplished by those seeking Him, there must be a way for the striver to ascertain the Divine command in its particularity.

Ibn Taymiyya's answer is to apply the legal concept of ijtihad to the spiritual path, specifically to the notion of ilham or inspiration. In his efforts to achieve a union of his will with Allah's, the true Sufi reaches a state where he desires nothing more than to discover the greater good, the action which is most pleasing and loveable to Allah. When external shar`i arguments cannot direct him in such matters, he can rely on the standard Sufi notions of private inspiration (ilham) and intuitive perception (dhawq):

"If the salik has creatively employed his efforts to the external shar`i indications and sees no clear probability concerning his preferable action, he may then feel inspired - along with his goodness of intention and reverent fear of Allah - to choose one of two actions as superior to the other. This kind of inspiration (ilham) is an indication concerning the truth. It may be even a stronger indication than weak analogies, weak hadiths, weak literal arguments (zawahir), and weak istisHaab which are employed by many who delve into the principles, differences, and systematizing of fiqh. p.473."

Ibn Taymiyya bases this view on the principle that Allah has put a natural disposition for the truth in mankind (p. 474), and when this natural disposition has been grounded in the reality of faith and enlightened by Qur'anic teaching, and still the striver on the path is unable to determine the precise will of Allah in specific instances, then his heart will show him the preferable course of action. Such an inspiration, he holds, is one of the strongest authorities possible in the situation.

Certainly the striver will sometimes err, falsely guided by his inspiration or intuitive perception of the situation, just as the mujtahid sometimes errs. But, he says, even when the mujtahid or the inspired striver is in error, he is obedient.

Appealing to ilham and dhawq does not mean following one's own whims or personal preferences (p. 479). In his letter to Nasr al-Manbiji ("Majmu`at al-rasa'il wal-masa'il" 1:162), he qualifies this intuition as "faith-informed" (al-dhawq al-imaani). His point is, as in the commentary to the "Futooh", that inspirational experience is by nature ambiguous and needs to be qualified and informed by the criteria of the Qur'an and the Sunna. Nor can it lead to a certainty of the truth in his view, but what it can do is give the believer firm grounds for choosing the more probable correct course of action in a given instance and help him to conform his will, in the specific details of his life, to that of his Creator and Commander.

Other works of his as well abound in praise for Sufi teachings. For example, in his book "al-ihtijaaj bi al-qadar" (Cairo: al-matba`a al- salafiyya, 1394/1974 p. 38), he defends the Sufis' emphasis on love of Allah and their voluntarist rather than intellectual approach to religion as being in agreement with the teachings of the Qur'an , the sound hadith, and the imja` al-salaf:

"As for the Sufis, they affirm the love (of Allah), and this is more evident among them than all other issues. The basis of their Way (tariqa) is simply will and love. The affirmation of the love of Allah is well-known in the speech of their early and recent masters, just as it is affirmed in the Book and the Sunna and in the agreement of the salaf."

Blessings and Peace on the Prophet, his Family, and his Companions.

G Fouad Haddad ©

"Salafi" forgeries & manipulations

GF Haddad

It seems that every fifteen minutes another textual tampering or distortion of meaning is born at the hands of a certain sect, and to refute them is like trying to reason with Gog and Magog. However, the following reply is not addressed to them.

Qadi Iyad: "It was from this standpoint, of this high estimate of Imam Malik, that ash-Shafi'i argued convincingly against Muhammad ibn al-Hasan ash-Shaybani, the student of Abu Hanifa, in support of the superiority of the knowledge of Malik over that of Abu Hanifa when the two of them argued with each other on this point. (Etc.)

This is without doubt a forged report as indicated by Imam al-Bayhaqi himself when he cited it in Manaaqib al-Shafi`i.

Al-Qurtubi al-Maliki (d.671) said, "and not a single person from the righteous salaf rejected that His Istawaa upon His Throne was literal, and He specified the Throne because it is from the greatest of His creation. And they were ignorant of the kayfiyyah of His Istawaa.and Imaam Maalik said, -al-Istawaa is known' meaning in the language, -and the nature is not know known, and to ask about (how) is a bid'ah'" [ -al-Jaami lil Ahkaam al-Qur'aan' of al-Qurtobee under the verse -then He rose over His Throne', see -Mukhtasar al-Uluw' (pg. 286).]

The above is cut-and-paste and a lie against the great Ash`ari Maliki Imam al-Qurtubi. The authentic position of al-Qurtubi from his Tafsir is thus:

1. The original quote from al-Qurtubi in al-Dhahabi's `Uluw [full edition, 600 pages edited by Hasan al-Saqqaf] here states (p. 574): "for its reality cannot be known." This is also what is found in al-Qurtubi's Tafsir. This tampering is one among many examples of the mendacity of al-Albani and his followers! The reason for this particular tahrif is that when the Salafiyya were faced with the reality of Tafwid (committal) among the Salaf, they invented the subdivision of Tafwid al-Kayfiyya ('committal of modality'!) so as to deny that the Salaf actually practiced Tafwid al-Ma`na ('committal of meaning'!) which is pure and unadulterated nullification (ta`teel). So when proof to actual committal of meaning comes up, they deny it or manipulate it, as in this case.

2. Al-Qurtubi stated verbatim: "Istiwa' is one of the Attributes of acts (min sifat al-af`al) according to the majority of the explanations." Al-Qurtubi, Tafsir (18:281). This is is the exact same position of Imam Abu al-Hasan al-Ash`ari RadyAllahu `anh and the position of the entirety of the Ash`ari School. There is no disagreement over the fact that istiwa' is real. Anyone that denies it is a kafir since it is in the Qur'an. What is rejected is vulgar, meddlesome, ignorant literalism and the attribution of istiwa' to Allah SWT as an attribute of the Essence as if the Throne existed without beginning, like the Essence!

3. The continuation of al-Qurtubi's words quoted in Mukhtasar al-`Uluw (p. 286) states: "And He mentioned His Throne specifically because it is the greatest of His creations. However, they actually did not know the modality or howness of his Istiwa' for its haqiqa cannot be known." This shows that al-Qurtubi understood the modality of istiwa' to be the same as the actuality of istiwa'. Why do the Hashwiyya (gross anthropomorphists) not mention this when they cite from Mukhtasar al-`Uluw?

4. Then al-Qurtubi continues, in his Tafsir (al-A`raf 54): "I SAY: the `Uluw [exaltation] of Allah Most High and His irtifa` [elevation] are an expression of the `uluw of His Majesty, Attributes, and Dominion. Meaning: There is nothing above Him whatsoever in the sense of Majesty and its qualities, nor with Him as a partner. Rather, He is the Most High in absolute and unconditional terms - exalted is He!" Why do the Hashwiyya not mention this when they cite from Tafsir al-Qurtubi?

5. To cite Imam al-Qurtubi in support of literalism and anthropomorphism in the Attributes is the height of ignorance and impertinence, as his strong Ash`ari position is clear as the sun in his book on the Names and Attributes of Allah SWT titled al-Asna fi Sharh al-Asma', in print in two volumes. But it is the historical proof against the Mujassima of Ahl al-Bid`a that just as their predecessors lied, they have no choice but to lie also. The examples of Tahreef and distortion in their books today are simply beyond count. See the introduction and appendices to our translation of Sayyid Yusuf al-Rifa`i's Nasiha to the Ulema of Najd for many examples of such tampering and misreprentations of the Ulema of Islam and their books. (Forthcoming at the Islamic Supreme Council of America publications insha Allah.)

The Reviver of the Sunnah, Abu Muhammad al-Baghawee said, ".The Finger is an Attribute from amongst the Attributes of Allah, and likewise everything of this nature that occurs in the Book and Sunnah, for example the Face (Wajh), Eye (Ayn), Hand (Yad), Leg (Rijl), Coming (Ityaan and Majee), and the Descent to the Lowest Heaven, His Rising over His Throne, Laughter (Dahk), Joy (Farh).so these and their likes are Attributes of Allah in which it is obligatory to have faith in, and to leave them upon their literal meanings turning away from ta'weel and distancing from tashbeeh, with the belief that none of the Attributes of the Creator resemble anything from the attributes of the creation, just as His Self does not resemble the selves of the creation. Allah said, -there is nothing like Him, and He is the Hearing, the Seeing' And it was upon this that the salaf of this nation, and the scholars of the Sunnah were upon, they accepted them all with faith and stayed away from tamtheel and ta'weel. And they relegated the knowledge (of their kayfiyyah) to Allah." [-al-Mu'jam al-Lateef' (no.66) of adh-Dhahabee who quotes from him with his own chain of narration. See also -Sharh as-Sunnah' (1/168+) of al-Baghawee verified by the Salafi Hanafi Imam Shuaiyb al-Arnaut who according to Keller should be an anthropomorphist)

Yet another example of manipulation: What Imam al-Baghawi said is that "they relegated their knowledge to Allah." He never said "They relegated the knowledge (of their kayfiyyah) to Allah."

As for Shaykh Shu`ayb, whoever said he is a "Salafi"? Rather, most of his marginal comments on the hadiths of the Attributes in his editions of the Musnad of Imam Ahmad, Sahih Ibn Hibban, Sharh al-Sunna of al-Baghawi, and Riyad al-Salihin of al-Nawawi, show clearly that he follows the Ash`ari position. Now watch them turn against him just like the Yahud, after first praising him, turned against `Abd Allah ibn Salam when they learnt he was now a Muslim.

[for an updated version see below 

]

Hajj GibrilGF Haddad ©

More tamperings of Salafis

Someone wrote:

1. "Abu Haneefah (RH) said, when asked of his opinion of the one who says, 'I do not know whether Allah is above the heavens or on the earth.' - "He has disbelieved, because Allah says, "The Most Merciful rose above the Throne." , and His Throne is above His seven heavens.' He was then asked , 'what if he said that Allah is above His Throne but he does not know whether the Throne is in the heavens or on the earth?' He said, 'He has disbelieved, because He has denied that He is above the heavens, And whosoever denied that He is above the heavens has disbelieved." ['al-Uluww' of adh- Dhahabee, also 'Sharh Aqueedah at-Tahaawiyyah' of ibn Abee al-Izz al-Hanafee]"

Mawdu` and a lie in its attribution to the Imam. Al-Dhahabi himself states [Mukhtasar p. 136 #118; al-`Uluw p. 391 #327] that everything above was reported from the Imam by Abu Muti` al-Hakam ibn `Abd Allah al-Balkhi who is DISCARDED as a narrator according to Imam Ahmad, Ibn `Adi, Abu Dawud, a liar according to Abu Hatim, and a forger according to al-Dhahabi himself as reported by Ibn Hajar in Lisan al-Mizan (2:407)!.

Even so, the text mentioned by the Hanafi authorities is: "Whoever says, 'I do not know whether my Lord is in the heaven or on earth' is a disbeliever and, similarly, whoever says, 'He is on the Throne and I do not know whether the Throne is in the heaven or on earth ' is a disbeliever."

As to its meaning: al-Bayadi said in Ishaaraat al-Maraam: "This is because he implies that the Creator has a direction and a boundary, and anything that possesses direction and boundary is necessarily created. So this statement explicitly attributes imperfection to Allah Most High. The believer in [divine] corporeality and direction is someone who denies the existence of anything other than objects that can be pointed to with the senses. They deny the Essence of the Deity that is transcendent beyond that. This makes them positively guilty of disbelief." As quoted in al-Kawthari, "Khuturat al-Qawl bi al-Jiha" ("The Gravity of the Doctrine That Attributes Direction [to Allah Most High]") in his _Maqalat_ (p. 368-369).

Imam Abu Mansur al-Maturidi states something similar in Sharh al-Fiqh al-Akbar, and others.

2."Abdullah bin Nafi' reported: Malik bin Anas said: 'Allah is above the heavens, but His knowledge encompasses everything. Nothing escapes His knowledge.'" [Abdullah bin Ahmad, as-Sunnah, and others. ]

From Mutarrif ibn 'Abd Allâh - al-Bukhârî's shaykh - and Habib ibn Abî Habib on the h.adîth of descent ("Our blessed Lord descends in the lat third of the night"): "It is our Blessed and Exalted Lord's command which descends 1 

; as for Him, He is eternally the same, He does not move or go to and fro."2 

Ibn Rushd in Sharh. al-'Utbiyya - a commentary on an early work of Mâlikî jurisprudence by Muh.hammad ibn Ah.mad ibn 'Abd al-'Aziz al-'Utbî al-Qurt.ubî (d. 254) - stated that Mâlik's position is: "The Throne is not Allâh's location of settledness (mawdi' istiqrâr Allâh)."3 

The report attributing to Imâm Mâlik the words: "Allâh is in the heaven and His knowledge is in every place" is a condemned (munkar), anomalous (shâdhdh) report of questionable authenticity narrated through Ah.mad ibn H.anbal from Surayj ibn al-Nu'mân al-Lu'lu'i 4 

from 'Abd Allâh ibn Nâfi' al-Sa'igh from Mâlik.5 

Imâm Ah.mad himself declared 'Abd Allâh ibn Nâfi' al-Sa'igh weak (da'îf), Abû Zur'a frowned at his name and declared him "condemned" (munkar), al-Bukhârî questioned his memorization, and Ibn 'Adi stated that he transmitted oddities (gharâ'ib) from Mâlik.6 

As for the content of the report, Shaykh 'Abd al-Fattah Abû Ghudda noted in his commentary on Ibn 'Abd al-Barr's al-Intiqa' that it is contradicted by what is firmly established in mass-transmitted narrations from Mâlik and by al-Sa'igh's other report from Mâlik omitting the above words.7 

The report is made further dubious by the fact that Mâlik was well-known to condemn any statements about the Essence and Attributes of Allâh Most High other than sound reports, particularly statements that suggest anthropomorphism.8 

Al-Awzâ'î said: "Whoever holds on to the rare and unusual positions of the scholars has left Islâm."9 


NOTES

1 The bracketed words are only in the wording cited by al-Qâdî 'Iyâd in his Tartîb al-Madârik (2:44). 


2 Narrated from Mutarrif by Ibn 'Abd al-Barr in al-Tamhîd (7:143) with a weak chain because of Jâmi' ibn Sawada as per al-Dâraqut.nî in Ibn H.ajar's Lisân (2:93). Also narrated from Salih ibn Ayyûb from Habib ibn Abî Habib - who is very weak - by al-Dhahabî in Syar A'lâm al-Nubalâ' (8:418). The latter reported in his Mîzân (1:452) from Ibn 'Adi's Kamil (2"818) the opinion that all of Ibn Abî Habib's narrations are forged but this is an extreme statement in light of three factors: (a) Ibn 'Abd al-Barr in al-Tamhîd (24:177) mentioned Habib as merely weak, adding: "His reports from Mâlik are full of mistakes and condemned matters"; (b) Salih ibn Ayyûb said: "I mentioned this report to Yah.yâ ibn Bukayr and he said: "Excellent, by Allâh! and I did not hear it from Mâlik." Narrated by al-Dhahabî who describes Ibn Bukayr in Tadhkirat al-H.uffâz. (2:420) as "the muh.addith of Egypt, the Imâm and trustworthy h.adîth Master... one of the vessels of knowledge together with truthfulness and complete reliability... Where is the like of Ibn Bukayr in his leadership in the Religion, his insight in fatwâ, and the abundance of his learning?" (c) Ibn 'Abd al-Barr in al-Tamhîd (7:143) also narrates this report from Habib, then goes on to narrate it from Mutarrif, adding: "It is possible that the matter be as Mâlik said, and Allâh knows best." It is established that Jâmi' did narrate from Mutarrif, as stated by al-Mizzî in Tahdhîb al-Kamâl (28:71). 




3 As quoted in Fath. al-Bârî (1959 ed. 7:124 #3592). 


4 Misspelt Shurayh in al-Saqqâf's edition of al-'Uluw (p. 396 #340) and al-Mahdî's edition of al-Shari'a (p. 293 #663-664). Shurayh ibn al-Nu'mân al-Sa'idi al-Kûfî is a Tâbi'î who died before al-Sa'igh was born. 


5 In Ibn 'Abd al-Barr's al-Intiqa' (p. 71), al-Dhahabî's Mukhtasar al-'Uluw (p. 247), and al-Ajurrî's al-Shari'a (p. 293 #663-664). 


6 Al-Dhahabî, Mîzân (2:513-514 #4647); al-'Uqayli, al-Du'afa' (2:311), Ibn 'Adi, al-Kamil (4:242 #1070=4:1556); Abû Hatim, al-Jarh wa al-Ta'dil (5:183); Ibn H.ajar, Tahdhîb al-Tahdhîb (6:46-47 #99). Dr. Nur al-Dîn 'Itr, however, states in his margins on al-Dhahabî's al-Mughnî fî al-Du'afa' (1:513 #3396) that al-Sa'igh is very reliable when narrating from Mâlik and that Ibn H.ajar declared him trustworthy (thiqa) in al-Taqrîb. Yet, the latter grading was downgraded to "truthful" (sadûq) by al-Arna'ût and Ma'rûf in al-Tahrir (2:277 #3659). Al-Albânî in his notes in Mukhtasar al-'Uluw (p. 140) criticized al-Kawthari for citing al-Sa'igh as weak in his introduction to al-Bayhaqî's al-Asmâ' wa al-Sifat (p. 0), but he himself cites him as weak in al-Silsila al-Da'ifa (2:231-232) as pointed out by Shaykh H.asan al-Saqqâf in his edition of al-'Uluw (p. 397 n. 708)! 


7 In Ibn 'Abd al-Barr, al-Intiqa' (p. 71 n. 3 and p. 73). 


8 For example, Mâlik said: "Allâh is neither ascribed a limit nor likened with anything" (lâ yuhaddad wa lâ yushabbah). Ibn al-'Arabi, Ahkam al-Qur'ân (4:1740). 


9 Cited by al-Dhahabî, Siyar A'lâm al-Nubalâ' (1997 ed. 7:99). 


3. Imaam adh-Dhahabee said in the final lines of his most excellent work, 'al-Uluww lil-'Aliyyil-Ghaffaar' (pp.286-287):

I have this edition in front of me and the title is incorrectly reported. The actual title is: Mukhtasar al-`Uluw i.e. the abridgment - in 300 pages - edited by the chief innovator of our time, Nasir Albani. The complete edition is not that of Albani but that of Hasan al-Saqqaf - in over 600 pages - which I also have.

Now, if it was a "most excellent work" then why did al-Dhahabi disclaim it later in his adult career (he wrote the book as a young man)? He wrote on its manuscript with his own hand, "I have realized it [this book] contains baseless narrations and statements by many people that spoke loosely, and so I neither subscribe to those expressions nor follow those people in them - may Allah forgive them - nor do I consider them binding upon me as long as I live, and this is my firm conviction, and I know that Allah - there is nothing whatsoever like Him." As reported by the Hadith Master Ibn Nasir al-Din al-Dimashqi in his handwriting on the front page of the original manuscript of al-`Uluw.

"Al-Qurtubee said concerning the saying of Allah, the Most High, "Then he ascended (istawaa) the Throne", We have explained the sayings of the Scholars regarding this issue in the book 'al-Asnaa fee Sharh al-Asmaa al-Husnaa' and we mentioned fourteen different sayings therein"

I have that book also and al-Qurtubi in it makes abundantly clear that he is against the position of the anthropomorphists!

up until he said, "And the Salaf of the very first times - may Allah be pleased with them all - never used to negate direction (al-jihah) for Allah and nor did they used to express this (negation). Rather, they, and all of the others, used to speak with its affirmation for Allah, the Most High just as His Book has spoken about it and just as His Messengers informed of it. And not a single one of the Salaf denied that his ascending (istawaa) the Throne was real and true (haqeeqah) (as opposed to metaphorical, majaaz)."

The continuation of al-Qurtubi's words quoted in Mukhtasar al-`Uluw (p. 286) states:

"And He mentioned His Throne specifically because it is the greatest of His creations. However, they actually did not know the modality or howness of his Istiwa' for the reality of its modality cannot be known."

NOTE: The original in al-Dhahabi's `Uluw [full edition, 600 pages edited by Hasan al-Saqqaf] here states (p. 574): "for its reality cannot be known." This is also what is found in al-Qurtubi's Tafsir. This tampering is one among many examples of the mendacity of al-Albani and his followers! The reason for this particular tahrif is that when the Salafiyya were faced with the reality of Tafwid among the Salaf, they invented the subdivision of Tafwid al-Kayfiyya so as to deny that the Salaf actually practiced Tafwid al-Ma`na. So when proof to the latter comes up, they deny it or manipulate it, as in this case.

THEN al-Qurtubi continues, in his Tafsir: "I SAY: the `Uluw [exaltation] of Allah Most High and His irtifa` [elevation] are an expression of the `uluw of His Majesty, Attributes, and Dominion. Meaning: There is nothing above Him whatsoever in the sense of Majesty and its qualities, nor with Him as a partner. Rather, He is the Most High in absolute and unconditional terms - exalted is He!"

See the introduction and appendices to our translation of Sayyid Yusuf al-Rifa`i's Nasiha to the Ulema of Najd for many more examples of their tampering and misreprentations of the Ulema of Islam and their books.

As for the Ghunya: it is not an integrally preserved text and the copies we have today are corrupt. As for the book Ijtima` al-Juyush al-Islamiyya it is crammed with forgeries - like al-Sunna by `Abd Allah ibn Ahmad - and Ibn al-Qayyim is a notorious Mujassim.

In conclusion:

Those who call themselves Salafiyyah do not mind lying about the Ulema they quote; make up their own definitions of tafwid and ta'wil; and generally have no idea of the accurate positions of the Salaf and the latter are innocent of them. Allah is our refuge from their bid`a and dalala. And Allah knows best.

Hajj Gibril
GF Haddad ©

[March 10, 2001]

Refutation of the "Salafi" refutation

Refutation of the "Salafi" refutation of the Encyclopedia of Islamic Doctrine

Bismillah al-Rahman al-Rahim

Quotations from troid.org site as of March 2003. See also the chapter "More tamperings of Salafis" above 

and 
< Ibn Taymiyya, a survey > 

(1) "Salafi" refutation of Imam Ahmad's Ta'wil.... [Interpretation of the "coming of Allah" as the coming of his order (amr) or that of his reward (thawab).] (Ibn Hazm, al-Fisal (2:173). Al-Kawthari in his edition of al-Bayhaqis al-Asma wal-Sifat (p. 448 cf. p. 292) states that Abu Yala also narrates it from Ahmad. See also Ibn al-Jawzis Daf Shubah al-Tashbih (Saqqaf ed. p. 110 and 141).

The "Salafis" said:
This presentation of Imaam Ahmads view is rejected for a number of reasons: i. The chain of transmission of the narration which al-Bayhaqee mentions from Haakim from Aboo Amr ibn as-Sammaak is weak. Adh-Dhahabee said in his Talkhees of al- Haakims al-Mustadrak (1/539) that Aboo Amr ibn as-Sammaak is unknown.

Look at the ignorance of those people who take bladders for lanterns. Abu `Amr ibn al-Sammak is one of the great Hadith Masters, the Shaykh of al-Hakim and al-Daraqutni over whom there is no doubt. Al-Dhahabi called him "the Shaykh, the Imam, the abundant Muhaddith, the truthful, the Musnid of Iraq, `Uthman ibn Ahmad ibn `Abd Allah..." (Siyar) and he mentions him in Tadhkirat al-Huffaz also.

The one referred to in Talkhis al-Mustadrak is a different person. How ignorant to confuse the two! Here is the chain in question: Haddathana Ibn al-Sammak, haddathana Muhammad ibn `Isa al-Mada'ini, haddathana Shu`ayb ibn Harb, haddathana jaarun lana yukanna Aba `Amr = one of our neighbors called Abu `Amr narrated to us. The latter is the unknown, not Ibn al-Sammak.

The "Salafis" said:
ii. What is authentically related from Imaam Ahmad is that which al-Qaadee Aboo Yalaa narrates in his book Ikhtilaaf ur-Riwaayatain (1/250) and also ibn al-Qayyim in Mukhtasar us-Sawaaiq (p.386): "Hanbal said: I said to Aboo Abdullaah (Imaam Ahmad): Allaah - the Mighty and Magnificent - descends to the lowest heaven? He said: Yes. I said: Is His descent by His Knowledge or what? He said to me: Be quiet about this, and he became very angry and said: Pass on the hadeeth as it has come". And Abdullaah bin Ahmad said in his book as-Sunnah: "I asked my father: Allaah descends to the lowest heaven. How is his descending, is it His knowledge or not? He said: Be quiet or severe punishment shall afflict you! Then he said: Pass on the hadeeth as it has come."

The above is false on many levels. First, the narration from Ahmad under discussion is his ta'wil of the "coming" and "arrival" - maji' and ityan - of Allah Most High in the Qur'anic verses to that effect, NOT the hadith of Nuzul.

Second, Abu Ya`la is considered unreliable by the Hanbalis themselves in matters of `Aqida and he is notorious for being a Mujassim; as is Ibn al-Qayyim without doubt, not to mention the centuries between him and Imam Ahmad in the first place - where are their isnads to begin?!

Third, the book named al-Sunna and attributed to `Abd Allah ibn Ahmad contains things like "Is istiwa' any other than sitting??" and contains MOSTLY FORGERIES according to Shaykh Shu`ayb al-Arna'ut.

Fourth, a few lines below these people adduce that same man's - Ibn al-Qayyim - claim that Hanbal ibn Ishaq is supposedly unreliable in relating matters from Ahmad. Consider how they produce him when it suits them and reject him when it suits them!

The "Salafis" said:
iii. Ibn Taymiyyah said: "There is no doubt that that which is reported in mutawaatir form from Ahmad opposes this narration (in which Imaam Ahmad is supposed to have resorted to taweel) and makes it clear that he does not say: The Lord comes (meaning) His command comes and descends, rather he rejects the one who says that." (ibn Taymiyyah, Sharh Hadeeth an-Nuzool, p.202)

Note that the above is a purely conjectural argument because he is unable to weaken the report outwardly. So he resorts to zann i.e. "He couldn't have said so." It is typical of Ibn Taymiyya to use grand terms such as the attribution of tawatur and so forth to defend his views. The fact is, he is notorious for his unreliable manner in quoting the Salaf.

For example, in Majmu` al-Fatawa (4:319) you find:
"The view that the Prophets were protected from the major sins but not from the minor sins is that of the majority of the Ulema of Islam and all the groups. It is even the view of most of the people of Kalam; as mentioned by Abu al-Hasan al- Amidi, this is the view of most of the Ash`aris. It is also the view of most of the people of Tafsir and Hadith and the Fuqaha'. In fact, nothing was reported from the Salaf, the Imams, the Companions, the Tabi`in, and their successors except what conforms to this view...."

The above is a thoroughly inaccurate statement. Qadi `Iyad in al-Shifa' said that the Jumhur of the Fuqaha' from the schools of Malik, al-Shafi`i, and Abu Hanifa, agree that the Prophets are protected from all minor sins because one is required to follow them in the minutest matters. It is even reported from Malik that this is obligatory to believe.

As for the report from al-Amidi it is inaccurate. He actually said in al-Ihkam (1:171) that all but the Khawarij concur Prophets are protected from the minor sins if the latter bear on their character. If, however, it comes to a rare word spoken out of anger, then the majority of the Ash`aris and Mu`tazilis allow it. So the issue is not by any means as clearcut as the words attributed to Ibn Taymiyya would lead one to believe. Ibn Taymiyya often relies on tahweel - verbal intimidation - with phrases such as "the Book, the Sunna, the Companions, the Tabi`in, their successors, and the Imams all support what I am saying." This impressed the public in his time as it continues to do in ours and there is no power save by Allah.

The "Salafis" said:
iv. Ibn al-Qayyim wrote: "As for the narration reported from Imaam Ahmad - then his companions are divided into three groups regarding it. The first: That this is mistakenly attributed to him since the only one who spoke about it is Hanbal and he is one who has many opinions/reports which are in opposition to what is well known from the madhhab of Ahmad... However, what is correct is that it is a rejected narration (shaadh) which opposes the essence of his madhhab."

This is among the typical high-handed statements of Ibn al-Qayyim and his teacher. Ibn Abi Ya`la in Tabaqat al-Hanabila narrated that al-Khallal - the principal compiler of the early Hanbali Madhhab - said of Hanbal that his narrations from Ahmad were so good that "I might compare them to those of al- Athram in excellence, thoroughness, and perfection"! It is no use to attempt ta`til of his reliability. More importantly, note that the positions of Imam Ahmad in `Aqida are one thing and those held by later Hanbalis are another! Even in his own lifetime, Imam Ahmad had a problem with some of his students in their attributing to him things he never said. I have discussed this in some detail in my new book _The Four Imams and Their Schools_, please look it up.

The "Salafis" said:
Ibn al-Qayyim went on to say that a similar difference arose amongst the companions of Imaam Maalik: "Something similar to this difference occurred in the madhhab of Maalik. It is well known from him and from the Scholars of the Salaf to affirm the texts of the Attributes and the prohibition of resorting to taweel (interpolation). It has been reported from him (Maalik) that he interpolated the saying (of Allaahs Messenger):

Our Lord descends

with the meaning: His command descends. This report (from Maalik) has two chains of narration; the first: from Habeeb his scribe, and this Habeeb is not the actual Habeeb, rather he is a liar (kadhdhaab) and a forger (waddaa) by unanimous agreement of all the Ahl ul-Jarh wat-Tadeel and not a single one of the scholars depended upon him in his narration and in the isnaad. The second, in which there is an unknown person (majhool) whose condition is not known. Therefore, amongst his companions are some who affirm this narration and amongst them are those who do not because the most famous of his companions have not narrated anything like this from him." (ibn al-Qayyim, Mukhtasar us-Sawaaiq al-Mursalah, 2/260- 261)

The above is more of the same unreliability in reporting in addition to a mindless mistake in translation. What one of the Ulema said is: This Habeeb is no habeeb i.e. he is not lovely as his name claims - etc. - not "this Habeeb is not the actual Habeeb"!!

To address Ibn al-Qayyim's argument: first, we are not discussing interpolations in Malik's discourse - a claim which also requires proof - but a narration authentically related from Imam Ahmad and verified by the Huffaz. It is useless to discuss other matters rather than focussing on this chain: it is either false or true.

Second, Ibn al-Qayyim has not gotten all the facts about the narration he brought up from Imam Malik. If he had, he would have seen that it supports the opposite of what he is trying to claim. Namely, that the SECOND narration from Malik to that effect is from Mutarrif ibn `Abd Allah, one of al-Bukhari's authorities, a most reliable companion of Malik and most definitely one of his most famous ones. Nor does his chain contain any unknown narrator. I refer to it again further below.

Third, the bases of Ibn al-Qayyim's argument is that the Malik report is definitely inauthentic, which is not at all the position of the Hadith Masters - namely, Salih ibn Ayyub, Yahya ibn Bukayr, Qadi `Iyad, and Ibn `Abd al-Barr! `Iyad even questions the weakening of Ibn Abi Habib as exaggerated. In all, it is evident that Ibn al-Qayyim is swayed by his bias in `aqida, which clouds his judgment.

The "Salafis" said:
v. Furthermore, ibn Jareer at-Tabaree in his Tafseer of 89:22 reports the following narrations from the Salaf in explanation of the verse: Ad-Dahhaak said: "the angels descend in ranks of separate lines, then the Exalted King descends with Jahannam next to Him, on His left." Qataadah said: " and Allaah comes on that Day with Jahannam." He also said: "Paradise and Hellfire are next to Him when He descends from His Throne to His Kursee to judge His creation."

Yet another irrelevancy. The above refers to another verse and has nothing to with the discussion at hand. Further, the chains from Qatada are very weak because of Ibn Humayd who was accused of lying while the report from al-Dahhak refers to the *vision* of Allah together with the vision of Hellfire, not their *being* side by side - subhan Allah! Even supposing the above were authentic, we can mention far many more reports from the Salaf confirming the view of Imam Ahmad's ta'wil.

The Tâbi`î Abû al-`Aliya (d. 90) and al-Rabî` (d. 139) said of 2:210: "It means the angels come in the clouds. It is confirmed by His saying: {A day when the heaven with the clouds will be rent asunder and the angels will be sent down, a great descent} (25:25)."1 


Al-Bayhaqî said: "[Abû al-`Aliya's] commentary rightly establishes that the clouds are a place and vehicle only for the angels, whereas there is neither place nor vehicle for Allâh Almighty."2 


Al-Ash`arî said that Allâh Almighty on the Day of Judgment shall bring about a certain act (fî`l) which He named "coming" and "arrival."3 


Al-Qurtubî reiterated al-Ash`arî's explanation and said: "It is based on the lexical meaning of ityân, which is to proceed to do something (al-qasd ilâ al-shay'). The meaning of the verse is thus: Wait they for naught else than that Allâh should cause to pass a certain act with some of His creatures whereby He shall proceed to requite them and judge them, just as He brought to be a certain act which He called `descent' and another which He called `establishment.'"4 


The grammarian al-Akhfash (d. 210) said that {that Allâh should come} (2:210) is not understood literally concerning Allâh, but means that His order (amr) should come.5 


The grammarian al-Zajjâj (d. ~310) said: "It means the promised reckoning and punishment shall come to them in the form of a cloud, as in His saying: {Allâh visited them from a place whereof they recked not} (59:2), that is: by abasing them."6 


Al-Fakhr al-Râzî reiterated Ahmad's interpretation of verse 2:210: "It means that His order should come unto them, as proved by His saying: {Await they aught save that the angels should come unto them or your Lord's command should come to pass?} (16:33). The two verses relate a single event, and one explains the other."7 


Al-Râzî further said that the saying of Allâh {Wait they} (2:210, 16:33) is referring to the Jews: "His saying: {O you who believe! Come, all of you, into submission} (2:208) was revealed only concerning the Jews.8 

Then His saying {And if you slide back after the clear proofs have come unto you} (2:209) addresses the Jews, and therefore His saying {Wait they} is referring to them.9 

The meaning is: "They shall not accept your Religion except if Allâh comes to them in the shadows of the clouds so that they can see Him distinctly, for the Jews were anthropomorphists (mushabbiha). They considered it possible for Allâh to come and go, and they said that He manifested Himself to Mûsâ - upon him peace - on the Mount in the shadows of the clouds. So they asked for something similar in the time of Muh.ammad [image: image589.png]


upon him blessings and peace."10 


Concerning the h.adîth: "On the Day of Resurrection, Allâh shall come to the people in the form (s.ûra) that is familiar to them" 11 

Imâm al-Bayhaqî said:

This can be interpreted to mean that He shall come to them in the Attribute (s.ifa) that is familiar to them... What confirms this interpretation is the Prophet's saying [image: image592.png]


upon him blessings and peace - in the narration of `At.â' ibn Yasâr from Abû Sa`îd al-Khudrî: "Then Allâh will come to them in a form lower [or more suitable] (adnâ) than the one wherein they had seen Him," 12 

whereas they had not seen Him at all prior to this. One understands therefore that the meaning of "form" here is "Attribute."13 


Similarly, Imâm Abû Sulaymân al-Khat.t.âbî said:

The meaning of 'Allâh shall come to the people etc.' is He shall lift the veil for them so that they shall see Him with the eyes (h.attâ yarawnahu `iyânan) just as they used to know Him in the world through proofs (kamâ kânû `arafûhu fîl-dunyâ istidlâlan). And the sight of Him after they used not to see Him, is equivalent to the coming of someone never seen heretofore.14 


Similarly Sult.ân al-`Ulamâ':

His coming (majî'uhu) is a figure of speech (majâz) for His being present (h.ud.ûr) and His appearing for the eyes to see following invisibility, as in the verse {And your Lord shall arrive with angels, rank on rank} (89:22).15 


Similarly Shaykh al-Islâm:

Know that there are two positions among the people of learning on the narrations and verses of the Divine Attributes. The first one - and this is the school of the majority of the Salaf or rather all of them - states that one does not address their meaning but says: We are obliged to believe in them and we hold, concerning them, whatever befits the majesty of Allâh Most High and His magnificence, at the same time categorically believing that Allâh Most High - {Nothing whatsoever is like unto Him} (42:11) and that He is declared transcendent (munazzah) beyond corporeality (al-tajsîm), displacement (al-intiqâl), dimensionality (al-tah.ayyuz) in any given direction (jiha), and all the rest of the attributes of creatures. And this position is that of a group of the scholars of kalâm and a group of their verifying scholars have preferred it. And it is the safest position (wa-huwa al-aslam).

The second position - and it is that of most of the mutakallimûn - is that such texts be interpreted (tata'awwal) according to what befits them in their respective contexts, and that this is permissible only to those who are qualified to interpret them. Namely, one thoroughly versed in the language of the Arabs, the principles of jurisprudence, and the branches of the Law, with mastery in learning. According to this position one says, about the words "Then Allâh shall come to them": the "coming" (al-ityân) is an expression for their seeing Him. For custom dictates that whoever is absent from someone else cannot be seen by the latter except by coming to him. So the "coming" and "arrival" (majî') here express the vision metaphorically (majâzan). It was also said that the "coming" is an act among the acts of Allâh Most High which He named "coming." It was also said that by the coming of Allâh is meant that one of the angels of Allâh comes to them. Al-Qâd.î `Iyâd. said: "This latter meaning is the most correct for the h.adîth in my view."16 


The above suffices to refute any claim of a supposed consensus of the Salaf (as claimed by a modern Wahhabi) whereby they did not interpret the "coming" of Allâh Most High as His order.17 


NOTES

1 Narrated from Abû al-`Aliya [al-Riyâh.î the student of Ibn `Abbâs] by al-Bayhaqî in al-Asmâ' (Kawtharî ed. p. 448; H.âshidî ed. 2:370 ß943) through al-H.âkim with a chain containing Abû Ja`far al-Râzî (`Isâ ibn Abî `Isâ Mâhân) whom al-Khat.îb and Ibn H.ajar declared "truthful but poor in memorizing" - although considered trustworthy (thiqa) by Ibn al-Madînî, Ibn Ma`în, Abû H.âtim, and al-D.iyâ' al-Maqdisî - and by al-T.abarî, Ibn Abî H.âtim, al-Qurt.ubî, and al-Suyût.î in their Tafsîr (verse 2:210), also by Abû `Ubayd ibn Sallâm and Ibn al-Mundhir as stated in al-Suyût.î's al-Durr al-Manthûr. 


2 Al-Bayhaqî, Al-Asmâ' wal-S.ifât (Kawtharî ed. p. 448; H.âshidî ed. 2:370). 


3 Ibid. (Kawtharî ed. p. 448; H.âshidî ed. 2:371). 


4 Al-Qurt.ubî, Tafsîr (verse 2:210). 


5 As cited by al-Qurt.ubî in his Tafsîr (verse 2:210). 


6 Ibid. 


7 As cited by al-Kawtharî, Al-Asmâ' wal-S.ifât (Kawtharî ed. p. 447). 


8 As established in al-Wâh.idî's Asbâb al-Nuzûl and al-Suyût.î's Asbâb al-Nuzûl. 


9 This is also the position of Ibn Kathîr, al-Qurt.ubî, and others on verse 2:210. 


10 As cited by al-Kawtharî, Al-Asmâ' wal-S.ifât (Kawtharî ed. p. 448). 


11 Narrated in a long h.adîth from Abû Hurayra and Abû Sa`îd by al-Bukhârî and Muslim. 


12 Narrated by al-Bukhârî. 


13 Al-Asmâ' wal-S.ifât (Kawtharî ed. p. 296; H.âshidî ed. 2:70). 


14 In Ibn al-Jawzî, Daf` Shubah al-Tashbîh (1998 al-Kawtharî repr. p. 35). 


15 Ibn `Abd al-Salâm, al-Ishâra ilâ al-Ijâz (p. 106-107). 


16 Al-Nawawî, Sharh. S.ah.îh. Muslim (Turâth ed. 3:19). 


17 "To explain these verses as a reference to the coming or arrival of the order of Allâh is unsound because it contravenes the literal meaning (z.âhir al-lafz.) of the verse and the consensus of the salaf, and there is no proof for it." Muh.ammad ibn S.âlih. al-`Uthaymîn, Commentary on Ibn Taymiyya's `Aqîda Wâsit.iyya (Cairo: Maktabat al-`Ilm, p. 23). In reality, such interpretation is in strict conformity with the principles of Qur'anic commentary nor is there any consensus to its contrary, as shown by the above quotes. As for its proof, it is given in the verse (16:33) adduced by Imâm Ah.mad.


The "Salafis" said:
vi. And ibn Katheer, despite recording the statement attributed to Imaam Ahmad in his al- Bidaayah, wrote in his Tafseer of 89:22: "The Lord - Blessed and Exalted is He - comes as He wills, and the Angels come in front of Him, ranks upon ranks."

The phrase "as he wills" in no way contradicts the ta'wil reported from Imam Ahmad.

The "Salafis" said:
Just as al-Haafidh ibn Hajar indicated: "The one who takes the path of the Khalaf cannot be sure that that which he makes taweel of is the intended meaning and it is not possible to be certain of the correctness of the taweel." (Fath al-Baaree 13/436 of ibn Hajar)

Can they read?? They are attributing to Ibn Hajar what in fact is his quotation of al-Amidi, one of the famous mutakallimun of the Khalaf, in a long passage in which al-Amidi begins by quoting the positions of those who support the way of the Khalaf as wiser and explaining what they mean - namely, that it is more complex and detailed for persuading atheists or skeptics - then he moves to the contra argument and says: Others said that one who takes the path of the Khalaf cannot be sure..." There is no doubt that al-Amidi supports qualified ta'wil.

The "Salafis" said:
Imaam al-Juwaynee explained in his retraction from the way of the Asharees: "I did not find anything by which he (the Prophet sallallahu alayhi wa sallam) followed up such texts (about the Attributes) with which he described his Lord, neither with another text nor with anything that would cause the meanings to be removed from their real (haqeeqah) meaning or cause taweel to be made of them I did not find that he sallallahu alayhi wa sallam used to warn the people from having faith in what was apparent in his speech with which he described his Lord, whether it was concerning Allaah being above His creation or the Hands of Allaah or other than these. There is nothing recorded from him which proves that these Attributes have another inner meaning other than what is apparent from their meaning" (Risaalah Ithbaatul-Istawaa wal-Fawqiyyah, pp.176-183, which is part of Majmooatur-Rasaail al-Muneeriyyah)

Note that the Juwayni in question here is not Imam al- Haramayn - Abu al-Ma`ali - but his father Abu Muhammad. More importantly, the above epistle is SPURIOUS. Even if it were authentic, his own son followed the Ash`ariyya and so did the latter's student, Hujjat al-Islam al-Ghazzali. As for the "Salafis'" reference to Fath al-Bari 13:350 to show that Imam Ibn al-Juwayni - Imam al-Haramayn - abandoned `Ilm al-Kalam and the way of the Ash`ariyya, it is another falsehood built on a deliberate misrepresentation of Ibn al- Juwayni's words. What Ibn Hajar said is that he embarked on the perilous seas of Kalam i.e. he over-specialized in it, and this is why he recommended to others not to follow his path. Al-Shafi`i disrecommended kalam to al-Muzani on the very same grounds: "You are in Taran" i.e. a whirlpool in the Black Sea. This does not mean that their involvement in Kalam was not necessary. Rather, it was both necessary and useful since it is by such involvement that they defeated the heretics of their time. However, the exact words of Ibn al-Juwayni do not even mention kalam but sound more like a Sufi search for the simplest direct taste (dhawq) of faith: Ibn al-Sam`ani in Dhayl Tarikh Baghdad narrated from Abu Ja`far Muhammad ibn Abi `Ali al-Hamadhani that Imam al- Haramayn said:

"I read fifty thousand times fifty thousand [folios]. Then I left behind the people of Islam and their Islam of outward sciences in those books. I took to the vast sea and probed what Muslims deem prohibited to probe. I did all this in the pursuit of truth. I used, in bygone times, to flee from imitation. Now I have returned from all this to the word of truth: 'Cling to the faith of old women' (`alaykum bi-din al-`aja'iz). If Allah does not catch me with His immense kindness so that I shall die with the faith of old women and my final end be sealed with the uprightness of the People of Truth and the pure declaration: la ilaha illallah - then woe to al-Juwayni's son!"

Ibn al-Subki comments in Tabaqat al-Shafi`iyya al-Kubra (5:191-192):

"Ash`aris have two well-known positions regarding the affirmation of the Attributes and whether they are let pass according to their literal meaning but in confirmity with Transcendence, or whether they should be interpreted. The first position is that which is traced back to the Salaf and forms the Imam's choice in al-Risala al-Nizamiyya as well as in other passages of his kalam works. So his 'return' means a return from interpretation (al-ta'wil) to committal (al-tafwid). Neither the latter nor the former are condemned for it is a question of ijtihad. I mean the question of interpreting on the one hand or committing together with Transcendence. The great problem and terrible disaster consists in letting them pass according to literal meaning while believing that the latter is the actual meaning and that it is not impossible for it to apply to the Creator. And that is the creed of the idol-worshipping anthropomorphists. {Those in whose hearts is doubt} (3:7), their doubt impels them to pursue that which is allegorical {seeking to cause dissension}. Allah's curses be upon them uninterruptedly! How bold they are in committing lies, and how little is their understanding of realities!"

As for the "Salafis'" citation of Imam al-Dhahabi in his Siyar A`lam al-Nubala' censuring Ta'wil, our reply is that al-Dahahabi is not ma`sum. He claimed that the Salaf "never subjected the verses and hadiths of the Attributes to tawil" but this is not entirely true. Yet, what is more to the point here, is that the Salaf never subjected the verses and hadiths of the Attributes to ta'wil leading to tajsim, which is what the "Salafis" do at the drop of a hat. The same goes for their citation of a similar claim by Ibn Qudama in Tahrim al-Nazar: he requests proofs of the ta'wil of the Salaf. But these proofs are many and can be readily accepted by those who have no leaning to anthropomorphism.

The "Salafis" said:
Abul Hasan al-`Ash'ari said: "And he has two eyes without any mention of how." (Imam al-`Ash'ari, Al Ibanaah 'an Usul ad-Diyanah, Page. 9 and Maqalat, Page 290)

The above is definitely not al-Ash`ari's original text. Ibn `Asakir's citation of the same passage in Tabyin Kadhib al-Muftari (p. 158-159) states: "[Our position is] that He has an eye (`aynan) without saying how." A recent edition of the Ibana by Bashshar `Uyun (p. 44) consequently amended its own tradition to follow the text cited by Ibn `Asakir since the evidence of the Qur'an and the Sunna mentions {My Eye (`ayni)} (20:39) in the singular and {Our Eyes} (52:48, 54:14) in the plural but never two eyes in the dual. Accordingly Ibn Hazm said:

"Saying: 'He has two eyes' is null and void and part of the belief of the anthropomorphists... Allah I said 'eye' (`ayn) and 'eyes' (a`yunin)... so it is not permissible for anyone to describe Him as possessing 'two eyes' because no text has reached us to that effect." Al-Fisal fil-Milal (2:166).

Today's anthropomorphists continue to insist on the attribution of two eyes without proof, adducing the Prophet's statement, upon him peace: "The Antichrist (al-dajjal) is one-eyed whereas your Lord is not one-eyed" [Narrated from Ibn `Umar in al-Bukhari, Muslim, and the Sunan] but ignoring or rather pretending to ignore that Ahl al-Sunna explained this statement to mean that Allah Most High is exempt of defects and of the attributes of creatures, whereas the Antichrist is both created and imperfect. Cf. Ibn Hajar, Fath al-Bari and al-Nawawi, Sharh Sahih Muslim.

Further down, in all versions of the Ibana, the text states: "Allah Most High said that He possesses a face and an eye which is neither given modality nor defined"! Al-Ash`ari also said, in two editions of the Ibana (Dr. Fawqiyya Husayn Mahmud's 1977 edition and Abbas Sabbagh's 1994 edition):

"And [we believe] that He established Himself over the Throne in the sense that He said and the meaning that He wills in a way that transcends touch, settlement, fixity, immanence, and displacement. The Throne does not carry Him, rather the Throne and its carriers are carried by the subtleness of His power, subdued under His grip. He is above the Throne and the Heavens and above everything to the limits of the earth with an aboveness which does not bring Him nearer to the Throne and the Heavens, just as it does not make Him further from the earth. Rather, He is Highly Exalted above the Throne and the Heavens, just as He is Highly Exalted above the earth. Yet He is near to every entity and is {nearer to [the worshipper] than his jugular vein} and He witnesses everything."

Al-Ash`ari also said, in his Risala ila Ahl al-Thughar, that it is categorically obligatory to affirm that Allah is not a body and that such attributes are not in the sense of organs, and that Allah has no limit and does not move from one place to another. He said these were a matter of Ijma` among Ahl al-Sunna.

Can you comment upon the tradition narrated through 'Uqbah Ibn 'Amir whereby the Prophet SAW pointed to his two eyes upon reciting verse 58 of Surah Nisa

verily the Lord heres and Sees

This hadith has been graded Hasan by Ibn Hajar (Fath al-Bari, 13/373).

More precisely, he [image: image616.png]


upon him peace - "placed his thumb on his ear and his index finger on his eye." You will find this hadith explained by our Sunni Imams - Ibn Hibban and al-Bayhaqi with further comments by al- `Izz Ibn `Abd al-Salam - in the PDF file "The 'Hand' of Allah Most High" available at http://www.aqsaonline.co.uk/

(7) Can you check al-Buti's 'Supposed-defense' of Ibn Taymiyya in his Kitab titled Nadwa Ittjahaat al-Fiqr al-Islami,, Page. 264-265. If you do not have the text, you can read the report on page 25 of the attached document.

It is evident that al-Buti has a mixed opinion of the man as is clear from his suspecting Ibn Taymiyya of following Aristotelian causality and his accusing him of over-involvement in philosophy and kalam cf. al-Buti, al-Salafiyya (p. 164-175).

(8) What can you say regarding Ibn Kathirs report in defence of Ibn Taymiyya's books, 'Aqida Wasitiyya and 'Aqida al-Hamawiyya? The text from Ibn Kathir's Bidaya is referenced and found on page 26 of the attached document (at the top).

Such defense was probably because he was a loyal young student of Ibn Taymiyya and probably thought that he deserved better consideration for his learning. A close examination of Ibn Kathir's Tafsir and his other works shows that he shared none of the anthropomorphist errors of the Hamawiyya and Wasitiyya but steered clear of them.

Ibn Abbas's interpretation of Allah's throne as meaning >His knowledge (al-Khazin, Tafsir, 2:255) cited through >Ibn Abi hatim by Ibn Ibn kathir. The isnad of this >report has been declared weak by Ibn Kathir in at- >Taqreeb, No. 960 and by al-Dhahabi in his Mizan al-I'tidal >No, 1536.

This is narrated marfu` from the Prophet [image: image617.png]


upon him peace - by Sufyan al-Thawri in his Tafsir with a sound chain according to Ibn Hajar in Fath al-Bari (1959 ed. 8:199) and al-Tabarani in al-Sunna. It is narrated mawquf at Ibn `Abbas by al-Tabari with three sound chains in his Tafsir (3:9-11) and others. Al-Tabari chooses it as the most correct explanation: "The external wording of the Qur'an indicates the correctness of the report from Ibn `Abbas that it [the kursi] is His `ilm and the original sense of al-kursi is al-`ilm." Also narrated in "suspended" form (mu`allaq) by al- Bukhari in his Sahih from Sa`id ibn Jubayr (Book of Tafsir, chapter on the saying of Allah Most High: {And if you go in fear, then (pray) standing or on horseback} (2:239). Its chains are documented by Ibn Hajar in Taghliq al-Ta`liq (2/4:185-186) where he shows that Sufyan al-Thawri, `Abd al-Rahman ibn Mahdi, and Waki` narrated it marfu` from the Prophet [image: image618.png]


upon him peace - although in the Fath he declares the mawquf version from Ibn `Abbas more likely. This report was never declared weak by Ibn Kathir nor by Ibn Hajar, the author of al-Taqrib. Yes, al-Dhahabi tends to weaken its chain in Mizan al-I`tidal because, like Ibn Kathir, he prefers the "footstool" version. The report from Ibn `Abbas is also found in `Abd Allah ibn Ahmad's book al-Sunna (2:501). They rely on it when it is convenient to them then they disregard it when it is invonvenient to them. Imam al-Bayhaqi in al-Asma' wal-Sifat (2:272), like the rest of the Salaf already mentioned, gives precedence to Ibn `Abbas's authentic explanation of the Kursi as "His Knowledge."

The "Salafis" said:
these and their likes are Attributes of Allaah in which it is obligatory to have faith, leaving them upon their literal meanings, turning away from taweel and keeping a distance from resemblance, along with the belief that none of the Attributes of the Creator resemble anything from the attributes of the creation, just as His Self does not resemble the selves of the creation. Allaah said: It was upon this that the Salaf of this nation and the scholars of the Sunnah were upon, they accepted them all with faith and stayed away from likening Allaah to His creation and taweel. They relegated the knowledge of the how (of the Attributes) to Allaah." (Sharh as-Sunnah, 1/170, of al-Baghawee)

And this is a flagrant example of their perverse tampering of the books of Islam as Imam al-Baghawi never said anything close to their words "They relegated the knowledge of the 'how' (of the Attributes) to Allah" but what he said is "wa-wakalu al-`ilma fiha ila Allah" - meaning, "they RELEGATED ALL KNOWLEDGE PERTAINING TO THEM [THE ATTRIBUTES] TO ALLAH." {Qaatalahum Allah anna yu'fakun.}

What is the authenticity of Imam Awza'i's report (al-Bayhaqi in Asma Wa Sifat (Pg. 408), San[a]d graded jayyid in Fath al-Bari 13/406) which states that Allah is above the throne.

It is narrated by al-Bayhaqi in al-Asma' wal-Sifat (Kawthari ed. p. 408=Hashidi ed. 2:304 #865 isnad layyin) with a weak chain containing Muhammad ibn Kathir al- Missisi who is da`if cf. al-Arna'ut, Tahrir Taqrib al- Tahdhib (3:310) while Muhammad ibn `Ali al-Jawhari is unknown. Yet Ibn Hajar grades its chain "good" (isnad jayyid) in the Fath (13:406) while others go to rather typical excess such as Ibn Taymiyya who claimed the chain was sahih in his Fatwa Hamawiyya and Bayan Talbis al-Jahmiyya (2:38) as did Ibn al-Qayyim in his Ijtima` al-Juyush al-Islamiyya (p. 69) while in al-Sawa`iq (2:211) he claims, "Its narrators are all trustworthy Imams"! As for al-Dhahabi his case is the strangest of the four as he declares the chain sound in Tadhkirat al-Huffaz (1:181-182) although he himself states of al-Missisi in the Siyar (Fikr ed. 9:113): "His narrations can be written but, as for providing any proof, they are not up to it."

The "Salafis" said:
Imaam Maalik: "Allaah is above the sky and His Knowledge is in every place, not being absent from anything." (Aboo Dawood in al-Masaail p.263, al-Aajuree in ash-Shareeah p.289, and others)

From Mutarrif ibn 'Abd Allâh - al-Bukhârî's shaykh - and Habib ibn Abî Habib on the h.adîth of descent ("Our blessed Lord descends in the lat third of the night"): "It is our Blessed and Exalted Lord's command which descends 1 

; as for Him, He is eternally the same, He does not move or go to and fro."2 

Ibn Rushd in Sharh. al-'Utbiyya - a commentary on an early work of Mâlikî jurisprudence by Muh.hammad ibn Ah.mad ibn 'Abd al-'Aziz al-'Utbî al-Qurt.ubî (d. 254) - stated that Mâlik's position is: "The Throne is not Allâh's location of settledness (mawdi' istiqrâr Allâh)."3 

The report attributing to Imâm Mâlik the words: "Allâh is in the heaven and His knowledge is in every place" is a condemned (munkar), anomalous (shâdhdh) report of questionable authenticity narrated through Ah.mad ibn H.anbal from Surayj ibn al-Nu'mân al-Lu'lu'i 4 

from 'Abd Allâh ibn Nâfi' al-Sa'igh from Mâlik.5 

Imâm Ah.mad himself declared 'Abd Allâh ibn Nâfi' al-Sa'igh weak (da'îf), Abû Zur'a frowned at his name and declared him "condemned" (munkar), al-Bukhârî questioned his memorization, and Ibn 'Adi stated that he transmitted oddities (gharâ'ib) from Mâlik.6 

As for the content of the report, Shaykh 'Abd al-Fattah Abû Ghudda noted in his commentary on Ibn 'Abd al-Barr's al-Intiqa' that it is contradicted by what is firmly established in mass-transmitted narrations from Mâlik and by al-Sa'igh's other report from Mâlik omitting the above words.7 

The report is made further dubious by the fact that Mâlik was well-known to condemn any statements about the Essence and Attributes of Allâh Most High other than sound reports, particularly statements that suggest anthropomorphism.8 

Al-Awzâ'î said: "Whoever holds on to the rare and unusual positions of the scholars has left Islâm."9 


NOTES

1 The bracketed words are only in the wording cited by al-Qâdî 'Iyâd in his Tartîb al-Madârik (2:44). 


2 Narrated from Mutarrif by Ibn 'Abd al-Barr in al-Tamhîd (7:143) with a weak chain because of Jâmi' ibn Sawada as per al-Dâraqut.nî in Ibn H.ajar's Lisân (2:93). Also narrated from Salih ibn Ayyûb from Habib ibn Abî Habib - who is very weak - by al-Dhahabî in Syar A'lâm al-Nubalâ' (8:418). The latter reported in his Mîzân (1:452) from Ibn 'Adi's Kamil (2"818) the opinion that all of Ibn Abî Habib's narrations are forged but this is an extreme statement in light of three factors: (a) Ibn 'Abd al-Barr in al-Tamhîd (24:177) mentioned Habib as merely weak, adding: "His reports from Mâlik are full of mistakes and condemned matters"; (b) Salih ibn Ayyûb said: "I mentioned this report to Yah.yâ ibn Bukayr and he said: "Excellent, by Allâh! and I did not hear it from Mâlik." Narrated by al-Dhahabî who describes Ibn Bukayr in Tadhkirat al-H.uffâz. (2:420) as "the muh.addith of Egypt, the Imâm and trustworthy h.adîth Master... one of the vessels of knowledge together with truthfulness and complete reliability... Where is the like of Ibn Bukayr in his leadership in the Religion, his insight in fatwâ, and the abundance of his learning?" (c) Ibn 'Abd al-Barr in al-Tamhîd (7:143) also narrates this report from Habib, then goes on to narrate it from Mutarrif, adding: "It is possible that the matter be as Mâlik said, and Allâh knows best." It is established that Jâmi' did narrate from Mutarrif, as stated by al-Mizzî in Tahdhîb al-Kamâl (28:71). 


3 As quoted in Fath. al-Bârî (1959 ed. 7:124 #3592). 


4 Misspelt Shurayh in al-Saqqâf's edition of al-'Uluw (p. 396 #340) and al-Mahdî's edition of al-Shari'a (p. 293 #663-664). Shurayh ibn al-Nu'mân al-Sa'idi al-Kûfî is a Tâbi'î who died before al-Sa'igh was born. 


5 In Ibn 'Abd al-Barr's al-Intiqa' (p. 71), al-Dhahabî's Mukhtasar al-'Uluw (p. 247), and al-Ajurrî's al-Shari'a (p. 293 #663-664). 


6 Al-Dhahabî, Mîzân (2:513-514 #4647); al-'Uqayli, al-Du'afa' (2:311), Ibn 'Adi, al-Kamil (4:242 #1070=4:1556); Abû Hatim, al-Jarh wa al-Ta'dil (5:183); Ibn H.ajar, Tahdhîb al-Tahdhîb (6:46-47 #99). Dr. Nur al-Dîn 'Itr, however, states in his margins on al-Dhahabî's al-Mughnî fî al-Du'afa' (1:513 #3396) that al-Sa'igh is very reliable when narrating from Mâlik and that Ibn H.ajar declared him trustworthy (thiqa) in al-Taqrîb. Yet, the latter grading was downgraded to "truthful" (sadûq) by al-Arna'ût and Ma'rûf in al-Tahrir (2:277 #3659). Al-Albânî in his notes in Mukhtasar al-'Uluw (p. 140) criticized al-Kawthari for citing al-Sa'igh as weak in his introduction to al-Bayhaqî's al-Asmâ' wa al-Sifat (p. 0), but he himself cites him as weak in al-Silsila al-Da'ifa (2:231-232) as pointed out by Shaykh H.asan al-Saqqâf in his edition of al-'Uluw (p. 397 n. 708)! 


7 In Ibn 'Abd al-Barr, al-Intiqa' (p. 71 n. 3 and p. 73). 


8 For example, Mâlik said: "Allâh is neither ascribed a limit nor likened with anything" (lâ yuhaddad wa lâ yushabbah). Ibn al-'Arabi, Ahkam al-Qur'ân (4:1740). 


9 Cited by al-Dhahabî, Siyar A'lâm al-Nubalâ' (1997 ed. 7:99). 


[from above]
The "Salafis" said:
Shaykh ul-Islaam Abdullaah ibn al-Mubaarak (d.181H): "He is above the seventh heaven above His Throne and we do not say as the Jahmiyyah say: He is here on the earth." (Khalq Afaalul-Ibaad no.13 of al-Bukhaaree, ar-Radd alal Mareesee pp.24, 103 and ar- Radd alal-Jahmiyyah p.50 of ad-Daarimee and Abdullaah ibn Ahmad in as-Sunnah pp.7, 25, 35 and 72)

Imam al-Bayhaqi said in al-Asma' wal-Sifat (Kawthari ed. p. 426-427; Hashidi ed. 2:334-336):

As for the report to which cling those who believe that Allah Most High has a direction, whereby `Ali ibn al-Hasan said: 'I asked `Abd Allah ibn al-Mubarak, "How (kayf) do we know our Lord?" He replied, "In the seventh heaven on His Throne." I said, "The Jahmiyya also say He is such." He said, "We do not mean it like the Jahmiyya. We mean He Himself (huwa huwa)." I said, "With a limit (bi-hadd)??" He said, "Yes, by Allah, with a limit!"' [Narrated mostly in anthropomorphist works: `Abd Allah ibn Ahmad's al-Sunna, `Uthman ibn Sa`id al-Darimi's al-Radd `ala al-Marisi and al-Radd `ala al-Jahmiyya, al-Dhahabi's al-`Uluw, and Ibn Taymiyya's Hamawiyya.] - `Abd Allah only meant by 'limit' the limit dictated by transmission (hadd al-sam`), namely, that the truthful report stated that {He established Himself on the Throne} (20:5), so He is on the Throne as He related. By saying this, he meant to belie the Jahmiyya who claimed that He is in every place. His other report confirms this, and Allah knows best.

From `Ali ibn al-Hasan ibn Shaqiq: 'I heard `Abd Allah ibn al-Mubarak say, "We know our Lord to be above (fawq) seven heavens, [He established Himself over His Throne], distinct (ba'in) from His creation, and we do not say as the Jahmiyya said, that He is right here' - and he pointed to the ground (hahuna fil-ard)."' By the term 'distinct' he means, as he explained directly afterwards, to negate the claim [of intermixing (imtizaj)] of the Jahmiyya, NOT to suggest direction on the opposite side. He means what the Law said in absolute terms, and Allah knows best.

Al-Kawthari pointed out that nowhere in the Qur'an and Sunna are the terms "in the seventh heaven" applied to Allah Most High nor the term "on His Throne" other than exactly as the verse of istiwa' said and that that report from Ibn al-Mubarak is therefore munkar regardless of its chain.

The "Salafis" said:
Al-Haafidh ibn Hajar wrote: "Some embarked to affirm (the Attributes of Allaah) whilst others negated it. The former went to the extent of making resemblance between Allaah and the creation, whilst the latter went to the extent of denying the Attributes of Allaah (tateel). The rejection of thisfrom the Salaf, such as Aboo Haneefah, Aboo Yusuf and ash-Shaafiee, and their sayings in regards to the censure of the people of kalaam, is well known. The reason for such censure was that the people of kalaam spoke about those matters which both the Prophet sallallahu alayhi wa sallam and his Companions remained quiet about The people of kalaam did notcontent themselves until they filled the Religion with issues and the sayings of the philosophers. They made this philosophy the basis and the foundational principle to which everything was referred back to, and all that which opposed it from the narrations then false interpretation (taweel) was made of them, even if they were averse to the result. They claimed that what they had compiled was the noblest branch of knowledge and the most deserving to be acquired, and those who did not utilise what they had laid down, then they were from the laymen and the ignorant ones. So delight is for the one who clings to what the Salaf were upon and distances himself from the innovations that the khalaf introduced. However, if one cannot keep away from it, then let him take only that which he needs and let the way of the Salaf be his intended goal." (Fath al-Baaree, 13/253)

May Allah ever curse the liars and the people of ta`teel and tahreef. The above excerpt deliberately cuts out the core of Ibn Hajar's words in which he identifies the culprits that are meant. Namely: "It is established from Malik that in the time of the Prophet, upon him peace, and that of Abu Bakr and `Umar, there was nothing of these idle lusts - *meaning the innovations of the Khawarij, Rawafid, and Qadariyya*." This is the passage that was suppressed from the above excerpt, in place of the ellipsis.

The "Salafis" said:
Imaam Aboo Yusuf, a leading student of Imaam Aboo Haneefah, said: "Whoever seeks his religion through kalaam is a heretic (zindeeq)." (Taweel Mukhtalif al-Hadeeth (p.43) of ibn Qutaybah; Tabyeen Kadhib al-Muftaree (p.333) of ibn Asaakir; Sharfu Ashaab al-Hadeeth (p.4) of al-Khateeb al-Baghdaadeel; and Sawn al-Mantiq wal-Kalaam (p.60) of as-Suyootee)

As Imam Muhammad Abu Zahra said in his book on Abu Hanifa (p.133): "Whenever you hear Abu Yusuf or Muhammad [ibn al- Hasan] or al-Shafi`i or Ibn Hanbal and others [among the early Imams] revile the science of kalam and those who take knowledge by following the methods of the mutakallimun, know that they only meant by their criticism the Mu`tazila and the methodology of the Mu`tazila." In fact, beginning with Sayyiduna `Ali and through the time of the four Imams, Ahl al-Sunna did involve themselves in kalam to the extent that they refuted the innovators, just as we now wade through those time-consuming proofs against illiterate promoters of Salafitic kalam to stem somewhat the tide of moneyed misguidance now flooding the Muslim world.

The "Salafis" said:
Al-Haafidh ibn Abdul-Barr wrote (citing ibn Khuwaizimdaad): "The people of the innovated sects in the view of (Imaam) Maalik and the remainder of our companions (of the Maalikee madhab) are the people of kalaam. Every person of kalaam is from the people of the innovated sects and innovations, whether he is an Asharee or other than an Asharee, and his witness is never accepted in Islaam. Indeed, his witness is to be ostracised and he is to be punished for his innovation, and if he persists then repentance is sought from him." (Jaami Bayaan al-Ilm, 2/117)

Ibn Khuwayz Mindaad died in 390. He is NOT a companion of Imam Malik but came 200 years and seven biographical layers later. When he says "Maalik said..." he is not a reliable source unless he is confirmed independently. This, even if he produced his chain to Malik's supposed statement; what then if he does not even have a chain! Ibn Khuwayz Mindaad's reports from Maalik "contain anomalies" and he "contradicts the Madhhab in both Fiqh and Usul nor do the [Maliki] experts rely on his positions" according to al-Qadi `Iyad (d. 544) in Tartib al-Madaarik (Moroccan ed. 7:77-78). `Iyad also said: "He was not insightful in his positions nor strong in fiqh. Abu al-Walid al-Baji said of him: I never heard him mentioned once by the Ulema of Iraq." `Iyad also exposes Ibn Khuwayz Mindaad as an extremist in his anti-kalam stance: "He alienated the Mutakallimin of Ahl al-Sunna and ruled that all of them were among the people of vain lusts (ahwa') concerning whom Malik said his famous statement on [avoiding] their marriage, [rejecting] their witness and leadership, and alienating them." Ibn Farhun (d. 799) cites all of the above in al-Deebaaj al-Mudhahhab (#491). Imam Malik meant the Mu`tazilis and their sub-sects by consensus in the statement in question, as is made clear (among other sources) by Ibn `Abd al-Barr himself in his report from the same Ibn Khuwayz Mindaad in the previous page cf. Jaami` Bayaan al-`Ilm wa Fadlih (1994 Saudi ed. 2:942-943 #1800). It is known that Imam Malik never retained any Mu`tazilis, Qadaris, or Khawaarij in his Muwatta' as narrators, while the Two Shaykhs (al-Bukhari and Muslim) and their students such as Imam al-Tirmidhi did narrate from Qadaris and even Jahmis. See on this the relevant chapter in al-Suyuti's Tadrib al-Raawi. Clearly, the misguided view Ibn Khuwayz Mindaad expressed in including the Ash`aris among the people of innovation was rejected by his own School and is not considered in the least valid by the major Maliki Huffaz and Fuqaha' such as Qaadi `Iyaad, al-Maazari, Abu Bakr ibn al-`Arabi, Abul-Walid al-Baaji, al-Qurtubi, and others - all thorough Ash`aris.

The "Salafis" said:
As for al-Subkis son, Taaj ad-Deen al-Subki, he went to extremes in criticising ibn Taymiyyah. Such that as-Sakhaawee endorsed the following words about him, following his statement: "Did any of the Hanbalees raise their heads (i.e. become prominent)?" "This is from the strangest of things, and the most sectarian/partisan of attitudes, and this is why the Qaadee of our time, and Shaykh of the madhhab al-Izz al-Kanaanee wrote under this statement: 'And likewise Allaah did not raise the heads of the Mu'attila' and then he said about Taaj ad-Deen Subki: 'He is a man having little manners, lack of scholarly integrity, ignorant of Ahl as-Sunnah and their ranks.'" (al-I'laan bi at-Tawbeekh liman Dhamma at-Taareekh (94-95) of as-Sakhaawee)

The passage in question in al-Tawbikh (p. 56-57 of the Dar al-Kitab al-`Arabi ed.) is about criticism by Ibn al-Subki of his teacher al-Dhahabi, not Ibn Taymiyya. It is inside a series of excerpts from Ibn al-Subki's Tabaqat. Al-Sakhawi considers that Ibn al-Subki exaggerated in his criticism of al-Dhahabi and cites al-`Izz al-Kinani's violent comments to show the counter-effect of those exaggerations. This never means that he approved of - even less endorsed - al-Kinani's comments! Ibn al-Subki may have gone too far against al-Dhahabi, but he is unanimously respected, especially in the Shafi`i madhhab. To call him ignorant or a mu`attil is itself a mark of ignorance and disrespect that does not speak well for the accuser. Similarly, al-Sakhawi does not approve of all of Ibn al-Subki's criticism of al-Dhahabi or the excessive, sweeping barb against the Hanbalis ("Did any Hanbali ever merit to raise his head?...") at which al-Kinani rightly took offence, but al-Sakhawi did approve of some of it as he states further down (p. 76): "He [Ibn al-Subki] went too far in his anti-Hanbali fanaticism as I showed before... although I do not exonerate al-Dhahabi from some of the charges he brought against him." Al-Sakhawi probably quotes Ibn al-Subki as a historian more than anyone else in al-Tawbikh - a book written in praise of history and historians. WAllahu a`lam. Was-Salam,

Hajj Gibril GF Haddad

"Salafi" Tampering of Riyad al-Salihin

by Moin Shaheed, President, Ahlus Sunnah Muslim Association of Sri Lanka and GF Haddad 
Warning: Avoid this English translation of Riyad al-Salihin !

A review of the translation of al-Nawawi's Riyad al-Salihin published in 1999 by Darussalam Publishing House, Riyad: http://www.dar-us-salam.com/h4riyad-us.htm

A team of unprincipled editors and translators out of a Ryad publishing house by the name of Darussalam was commissioned to produce a glossy 2-volume English edition of Imam al-Nawawi's Riyad al-Salihin - being distribued for free to Islamic schools around the world - designed to propagate "Salafi" ideology to the unwary English-speaking Muslim students of Islamic knowledge. This ideology is couched within a thoroughly unscrupulous "commentary" inserted into the book chapters and authored by an unknown or spurious "Hafiz Salahuddin Yusuf of Pakistan," "revised and edited by Mahmud Rida Murad" (1:7). Following are some examples of what is contained in this brand new "Salafi" product:

(a) The work is laced with unabashed eulogy of Nasir Albani whom it calls "the leading authority in the science of hadith" (1:88). The fact is that the only agreed-upon title Albani has been able to earn from the verifying Ulema of the Umma from East to West, is that of erratic innovator.

(b) Declaring that "in case of breach of ablution, the wiping over the socks is sufficient, and there is no need for washing the feet" (1:31). This ruling invalidates one of the conditions of wudû' spelled out in the Qur'an and the Sunna, making salât prayed with such a wiping null and void according to the Four Schools, which prohibit wiping over non-waterproof footwear.

(c) Declaring that "ours should not be the belief that the dead do hear and reply [to our greeting]" (1:515). The Jumhur differs.

(d) Declaring that expressing the intention (niyya) verbally before salât "is a Bid`ah (innovation in religion) because no proof of it is found in Shar'`ah" (1:14). This is not only a wanton attack on the Shafi`i School but an ignorant violation of the criteria of calling something an innovation in the Religion.

(e) "Prohibition [of kissing] is only effective if the kissing of hands is also involved." (2:721). Note that Imam Sufyan al-Thawri called the kissing of the hands of the Ulema a Sunna and that the majority of the scholars concur on its permissibility!

(f) Saying "unapproved hadith" - an invented classification! - for the sahîh hadith of the two Jews who kissed the Prophet's - Allah bless and greet him - hands and feet as narrated by al-Tirmidhi (sahîh) and others.

(g) The weakening of the hasan hadith whereby the Prophet  kissed Zayd ibn Haritha as narrated by al-Tirmidhi (hasan).

(h) Declaring "the hadiths about the kissing of hands are weak and deficient from the viewpoint of authenticity," an outright lie.

(i) Declaring after the hadith stating: "I suffer like two men of you": "This Hadith... throws light on the fact that the Prophet  was merely a human being." (2:737) This discourse is that of the disbelievers mentioned in many places of the Qur'an: {They said: You are but mortals like us} (14:10), {Shall we put faith in two mortals like ourselves?} (23:47), {They said: You are but mortals like unto us} 36:15, {Shall mere mortals guide us?} (64:6).

(j) Claiming: "We are uncertain that after saying a funeral prayer, the Prophet  and his Companions ever stood around the bier and supplicated for the dead body. It is an innovation and must be abolished"! (2:755) This is flatly contradicted by the sound narrations ordering the Companions to make du`â for the deceased directly after burial. The commentar(s) go on to say: "It looks strange that believers should persist in reciting supplications in their own self-styled way after the funeral prayer, but desist from them during the funeral prayer to which they have relevance. It implies that prayer is not the object of their pursuit, otherwise they would have prayed in accordance with the Sunna. In fact, they cherish their self-fabricated line of action and seem determined to pursue it." Yet the commentator(s) a few pages later (2:760) state: "The Prophet  has instructed his followers that after a Muslim's burial, they should keep standing beside his grave for some time and pray for his firmness"!

(k) Omitting (2:760) to translate the words of Imam al-Shafi`i related by al-Nawawi in Chapter 161 ("Supplication for the Deceased after his Burial"): ""It is desirable (yustahabb) that they recite something of the Qur'an at the graveside, and if they recite the entire Qur'an it would be fine." Omitting to translate these words which are in the original text of Riyad al-Salihin is deceit and a grave betrayal of the trust (amâna) of the translation of one the motherbooks of knowledge in Islam.

(l) As if the above were not enough, the "commentary" goes on to state: "The reference made to Imam al-Shafi`i about the recitation of Qur'an beside a Muslim's grave is in disagreement with the Prophet's  practice... the reference made to Imam al-Shafi`i seems to be of doubtful authenticity"! However, al-Za`farani said: "I asked al-Shafi`i about reciting Qur'an at the graveside and he said: la ba'sa bihi - There is no harm in it." This is narrated by Imam Ahmad's student al-Khallal (d. 311) in his book al-Amr bi al-Ma`ruf (p. 123 #243). Similar fatwas are reported from al-Sha`bi, Ahmad ibn Hanbal, Ishaq ibn Rahuyah, and others of the Salaf by no less than Ibn al-Qayyim and al-Shawkani in their books - the putative authorities of the "Salafi" movement.1

(m) Stating (2:761): "Qur'an reading meant to transmit reward to the dead man's soul is against the Prophet's  example. All such observances are of no use to the dead." This is the exact same position as the Mu`tazila on the issue, who went so far as to deny the benefit of the Prophet's  intercession. It should be noted that the manipulative editors /commentators of Riyad al-Salihin deliberately omit any mention of the Companions' practice, as it is authentically recorded from Ibn `Umar that he ordered that Qur'an be read over his grave, which has the status of the Sunna of the Prophet  as this particular Companion was known to be the staunchest of all people in his adherence to the Prophet's  example.

(n) Stating (2:761): "For further detail, one can refer to Shaykh al-Albani's Ahkam al-Jana'iz." This is the book in which this man lists among the innovations of misguidance the fact that the Prophet's  grave is inside his Mosque in Madina and the fact that it has a dome built over it, and he asks for both of them to be removed.

(o) Stating (2:791-792): "If a woman has no husband or Mahram, Hajj is not obligatory on her. Neither can she go for Hajj with a group of women, whether for Hajj or any other purposes.... Under no circumstances a woman may travel alone." This contradicts the fatwa of the majority of the Ulema as well as the principle that when there is scholarly disagreement over an issue, it becomes automatically impermissible to declare it prohibited.

(p) Rephrasing a hadith (2:810-811) by omitting key words which invalidate their position. In chapter 184 of Riyad al-Salihin titled "Desirability of Assembling for Qur'an-Recitation," al-Nawawi cites the hadith of Muslim whereby the Prophet  said: "No group of people assemble in one of the Houses of Allah, all of them reciting [plural pronoun] the Book of Allah (yatlûna kitâb Allâh) and studying It among themselves except Serenity (al-sak'na) shall descend upon them, etc." The editor/ commentator(s) of Riyad al-Salihin rephrased the hadith thus: "Any group of people that assemble in one of the Houses of Allâh to study the Qur'ân, tranquillity will descend upon them, etc." omitting the key words: "all of them reciting the Book of Allah." Then the same editor/ commentator(s) had the gall to comment: "This Hadith... does not tell us in any way that this group of people recite the Qur'an all at once. This is Bid`ah for this was not the practice of the Messenger of Allah ." This is tampering compounded with a shameless lie. This misinterpretation and false claim of bid`a is, of course, directed at the Maghribi style of Qur'anic recitation that relies heavily on collective tilâwa in order to strengthen memorization. 

[sim-h RS-1453 (1448)]

(q) The statement (2:848) concerning the Prophet's  miracle of seeing behind his back: "It must be borne in mind that a miracle happens with the will of Allah only. It is not at all in the power of the Prophet . Had he been capable of working a miracle on his own, he would have shown it at his own pleasure. But no Prophet was ever capable of it, nor was the Prophet  an exception to this rule." In truth this speech comes directly from books such as Isma`il Dehlvi's Taqwyatul Iman concerning which Abu al-Hasan al-Thanvi said: "The words used by Isma`il Dehlvi are, of course, disrespectful and insolent. These words may never be used." (Imdaad-ul-Fataawa 4:115)

(r) The statement (2:861): "The right number of rak`ats in the Tarawih prayers is eight because the Prophet  never offered more than eight rak`ats... It is not in any case twenty rak`ats. Authentic Ahâdith prove this pont abundantly." This is a transgressive innovation (bid`a mufassiqa) as it rejects the command of the Prophet  to "obey the Sunna of the Rightly-Guided Caliphs after me" and also kufr as it violates the passive Consensus (ijmâ` sukût') of the Companions over twenty rak`ats.

(s) The statement (2:905): "Twenty rak`at Tarawih is not confirmed from any authentic hadith, nor its ascription to `Umar ( is proved from any muttasil (connected) hadith." This is a blatant lie, as the number of hadith masters who graded as sahîh the connected chains back to `Umar establishing twenty rak`at Tarawih are too numerous to count. They provided the basis on which the Ulema concur in declaring that Consensus formed on the matter among the Companions as stated by al-Qari, al-Zayla`i, al-Haytami, Ibn al-Humam, Ibn Qudama, and a number of other major jurists of the Four Schools.2

(t) The statement (2:1025): "In the present age Shaykh Nasir al-Din al-Albani has done a very remarkable work in this field [hadith]. He has separated the weak Ahadith found in the four famous volumes of Ahadith (Abu Dawud, al-Tirmidhi, al-Nasa'i, and Ibn Majah) from the authentic and prepared separate volumes of authentic and weak ahadith. This work of Albani has made it easy for the ordinary Ulema to identify the weak Ahadith. Only a man of Shaykh Albani's caliber can do research on it. The ordinary Ulema and religious scholars of the Muslims are heavily indebted to him for this great work and they should keep it in view before mentioning any hadith. They should mention only the authentic Ahadith and refrain from quoting the weak ones. It is wrong to ignore this work on the ground that Shaykh Albani is not the last word on the subject.... As Muhaddithûn have done a great service to the Muslim Umma by collecting and compiling the Ahadith, similarly in the style of Muhaddithûn, and in keeping with the principles laid down by them, the research carried out to separate the authentic Ahadith from the weak is in fact an effort to complete their mission. In this age, Almighty Allah has bestowed this honor on Shaykh Albani." All this fawning will not hide the facts that al-Albani has been exposed as the innovator of this age par excellence and that his splitting of the books of Sunan into Sahih al-Tirmidhi and Da`if al-Tirmidhi and so forth is an unprecedented attack on the Motherbooks of Islam for which, undoubtedly, he shall be brought to account on the Day of Judgment as he was rejected for it by the Ulema of the Umma from East to West.

(u) Another systematic mistranslation for the Chapter-title 338 (2:1294) states: "Prohibition of placing the hands on the sides during Salat" when the Arabic clearly states al-khâsira which means "waist" or "hip" rather than "sides." The same mistranslation is then repeated in the body of the chapter, then a third time in the commentary. This mistranslation is part of the "Salafi" campaign against the Maliki form of sadl consisting in letting the arms hang down by the sides during the standing part of Salât. In some places of North Africa today, such as Marrakech, certain people are paid to declare takfîr and tadlîl, in the name of the Sunna, of those who pray with their arms hanging by their sides although it is an established Sunna!

Truly we belong to Allah and to Him is our return, and there is no power nor might except in Allah the Exalted and Almighty Lord.

All sincere Muslims should consider themselves warned and warn others that this is NOT a Sunni translation of the great classic of Imam al-Nawawi but an innovative, deviant, and inauthentic translation which should never have been allowed. There are two other English translations of Riyad al-Salihin available in print, any one of which would be preferable to this one. And from Allah comes all success.

NOTES

1See Shaykh Hisham Kabbani's Encyclopedia of Islamic Doctrine, chapter on donating one's reward to the dead (ihdâ' al-thawâb).

2See on this issue articles by Sayf ad-Din Ahmed ibn Muhammad at the websites http://sunnah.org/fiqh/taraweeh.htm and http://sunnah.org/fiqh/8or20.htm.
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